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LecTure 1

What Can India Teach Us?

WHEN | received from the Board of Historical Studies at Cambridge
the invitation to deliver a course of lectures, specially intended for
the candidates for the Indian Civil Service, | hesitated for some ime,
feeling extremely doubtful whether in afew public discourses | could
say anything that would be of real use to them in passing their
examinations. To enable young men to pass their examinations
seems now Lo have become the chief, if not the only object of the
Universities; and to no class of students is it of greater importance
to pass their examinations, and to pass them well, than to the
candidates for the Indian Civil Service.

Butalthough [ was afraid that attendance on a few public lectures,
such as I could give, would hardly benefit a candidate who was not
already fully prepared to pass through the fiery ordcal of the three
London examinations, 1 could not on the other hand shut my eyes
completely 1o the fact that, after all, Universities were not meant
entrely, or even chielly, as stepping-stiones to an examinaton, but
that there is something clse which Universities can teach and ought
to teach——nay, which I feel quite sure they were originally meant to
teach—something that may not have a marketable value before a
Board of Examiners, but which has a permanentvalue for the whole
of our life,—and that is a real interest in our work, and more than
that, a love of our work, and more than that, a true joy and happiness
in our work. If a University can teach that, if it can engraft that one
small living germ in the minds of the young men who come here to
study and to prepare themselves for the battle of life, and, for what
is still more difficult to encounter, the daily dull drudgery of life,
then, I feel convinced, a University has done more, and conferred a
more lasting benefit on its pupils than by helping them to pass the
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most difficult examinauons, and to take the highest place among
Senior Wranglers or First-Class men.

Unfortunately that kind of work which is now required for passing
one examipation after another, that process of cramming and
crowdinggwhich has of late been brought to the highest pitch of
perfection, has ofien the very opposite effect, and instcad of exciung
an appetite for work, itis apt to produce an indilference, il nota kind
of intellectual nausca, that may last for life.

And nowhere is this so much to be feared as in the case of
candidates for the Indian Civil Service. After they have passed their
first examination for admission to the Indian Civil Service, and given
proof that they have received the benefits of a liberal education, and
acquired that general information in classics, history, and mathe-
matics, which is provided at our Public Schools, and forms no doubt
the best and surest foundation for all more special and professional
studies in later life, they suddenly find themselves torn away from
their old studies and their old friends, and compelled to take up new
subjects which to many of them seem strange, outlandish, if not
repulsive. Strange alphabets, strange languages, strange names,
strange literatures and 'aws have to be faced, ‘to be got up’ as it is
called, not from choice, but from dire necessity. The whole course
of study during two years is determined for them, the subjects fixed,
the books prescribed, the examinations regulated, and there is no
time to look cither right or left, if a candidate wishes to make sure of
taking each successive fence in good style, and without an accident.

I know quite well that this cannot be helped. | am not speaking
against the system of examinations in general, if only they are
intelligently conducted; nay, as an old examiner myself, I feel bound
to say that the amount of knowledge produced ready-made at thesc
examinations 1s to my mind perfectly astounding. But while the
answers are there on paper, strings of dates, lists of royal names and
battles, irregular verbs, statistical figures and whatever else you like,
how scldom dowe find that the heart of the candidatesis in the work
which they have to do. The results produced are certainly most
ample and voluminous, but they rarely contain a spark of original
thought, or even a clever mistake. Itis work done from necessity, or,
let us be just, from a sense of duty, but it is seldom, or hardly ever, a
labour of love.

Now why should that be? Why should a study of Greek and
Latin,—of the poetry, the philosophy, the laws and the art of Greece
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and Italy,—seem congenial to us, why should it excite even a certain
enthusiasm, and command general respect, while a study of Sanskrit,
and of the ancient poetry, the philosophy, the laws, and the art of
India is looked upon, in the best case, as curious, but is considered
by most people as useless, tedious, if not absurd.

And, strange tosay, this feeling exists in England more than in any
other country. In France, Germany, and ltaly, even in Denmark,
Sweden, and Russia, thereis a vague charm connected with the name
of India. One of the most beautiful poems in the German language
is the Weisheil des Brahmanen, the ‘“Wisdom of the Brahman,' by
Rickert, to my mind more rich in thought and more perfectin form
than even Goethe's West-ostlicher Divan. A scholar who studies San-
skrit in Germany is supposed to be initiated in the deep and dark
mysteries of ancient wisdom, and a man who has travelled in India,
even if he has only discovered Calcutta, or Bombay, or Madras, is
listened to like another Marco Polo. In England a student of Sanskrit
1s generally considered a bore, and an old Indian Civil servant, if he
begins to describe the marvels of Elephanta or the Towers of Silence,
runs the risk of producing a count-out.

There are indeed a few Oriental scholars whose works are read,
and who have acquired a certain celebrity in England, because they
were really men of uncommon genius, and would have ranked
among the great glories of the country, but for the misfortune that
their energieswere devoted to Indian literature—I mean Sir William

Jones, ‘one of the most enlightened of the sons of men,” as Dr.
Johnson called him, and Thomas Colebrooke. But the names of
others who have done good work in their day also, men such as
Ballantyne. Buchanan, Carey, Crawfurd, Davis, Elliot, Ellis, Houghton,
Leyden, Mackenzie, Marsden, Muir, Prinsep, Rennell, Tumour,
Upham, Wallich, Warren, Wilkins, Wilson, and many others, are
hardly known beyond the small circle of Oriental scholars, and their
works are looked for in vain in libraries which profess to represent
with a certain completeness the principal branches of scholarship
and science in England.

How many times when I advised young men, candidates for the
Indian Civil Service, to devote themselves before all things to a study
of Sanskrit, have I been told, ‘What is the use of our studying
Sanskrit? There are translations of the Sakuniala, Manu., and the
Hitopadesa, and what else is there in that literature that is worth
reading? Kalidasa may be very pretty, and the Laws of Marnu are very
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curious, and the fables of the Hilopadesa are very quaint; but you
would not compare Sanskrit literature with Greek, or recommend us
to waste our time in copying and editing Sanskrit texts which either
teach us nothing that we do not know already, or teach us something
which we do not care to know?'

This seems to me amost unhappy misconception, and it will be the
chiefobject of my lectures to try toremove it, oratall events to modify
it, as much as possible. I shall not attempt to prove that Sanskrit
literature is as good as Greek literature. Why should we always
compare? A study of Greek literature hasits own purpose, and astudy
of Sanskrit literature has its own purpose; but what I feel convinced
of, and hope to convince you of, is that Sanskrit literature, if studied
only in a right spirit, is full of human interests, full of lessons which
even Creek could never teach us, a subject worthy to occupy the
leisure, and more than the leisure, of every Indian Civil servant; and
certainly the best means of making any young man who has to spend
five-and-twenty years of his life in India, feel at home among the
Indians, as a fellow-worker among fellow-workers, and notasan alien
among aliens. There will be abundance of useful and most interest-
ing work for him to do, if only he cares to do it, work such as he would
look for in vain, whether in Italy or in Greece, or even among the
pyramids of Egypt or the palaces of Babylon.

You will now understand why | have chosen as the titie of my
lectures, What can India teach us?’ True, there are many things, which
India has to learn from us; but there are other things, and, ip one
sense, very important things, which we too may learn from India.

If I were to look over the whole world to find out the country most
richlyendowed with all the wealth, power, and bezuty thatnature can
bestow—in some parts a very paradise on earth- - I should point to
Incia. If] were asked undeor what sky the human mind has most fully
devcloped some of its choicest gifis, has most deeplv pondered on
th» greatest problems of life, and has found solutions of some of
them which well deserve the attention even of those who have
stuaiied Plato and Kant—I should point to India. And if I wee to ask
mvse lf from what literature we, here in Europe, we who have been
nurtired almost exclusively on the thoughts of Greeks and Romans,
and of one Semitic race, the Jewish, may draw that corrective which
is most wanted in order to make our inner life more perfect, more
comprehensive, more universal, in fact more truly human, alife, not
for this life only, but a transfigured and eternal life—again I should
point to India.
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I know you will be surprised to hear me say this, [ know that more
particularly those who have spent many ycars of active Iife in Cal-
cutta, or Bombay, or Madras, will be horror-struck at the idea that the
humanity they meet with there, whether in the bazaars or in the
courtsof justice, or in so-called native society, should be able toteach
us any lessons.

Letme therefore explain atonce to my friends who may have lived
in India for years, as civil servants, or officers, or missionaries, or
merchants, and who ought to know a great deal more of that country
than one who has never set foot on the soil of Aryavarta, that we are
speaking of two very different Indias. I am thinking chiefly of India,
such as it was a thousand, two thousand, it may be three thousand
years ago; they think of the India of today. And again, when thinking
of the India of today, they remember chiefly the India of Calcutta,
Bombay, or Madras, the India of the towns. I look to the India of the
village communities, the true India of the Indians.

What I wish to show to you, I mean more especially the candidates
for the Indian Civil Service, is that this India of a thousand, or two
thousand, or three thousand years ago, aye the India of today also,
if only you know where 1o look for it, is full of problems the solution
of which concerns all of us, even us in this Europe of the nineteenth
century.

If you have acquired any special tastes here in England, you will
find plenty to satisfy them in India; and whoever has learnt to take an
interest in any of the great problems that occupy the best thinkers
and workers at home, need certainly not be afraid of India proving
to him an intellectual exile.

If you care for geology, there is work for you from the Himalayas
to Ceylon,

If you are fond of botany, there is a flora rich enough for many
Hookers.

If you are a zoologist, think of Haeckel, who is just now rushing
through Indian forests and dredging in Indian seas, and to who.n his
stay in India is like the realisation of the brightest dream of his life.

If you are interested in ethnology, why India is like a living
ethnological museum.

If you are fond of archaeology, if you have ever assisted at the
opening of 2 barrow in Engla.nd, and know the delight of finding a
fibula, or a knife, or a flint in a heap of rubbish, read only General
Cunningham’s Annual Reports of the Archaeological Survey of India, and
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you will be impatient for the time when you can take your spade and
bring to light the ancient Viharas or Colleges built by the Buddhist
monarchs of India.

If ever you amused yourselves with collecting coins, why the soil of
India teems with coins, Persian, Carian, Thracian, Parthian, Greek,
Macedonian, Scythian, Roman, and Mohammedan. When Warren
Hastings was Governor-General, an earthen pot was found on the
bank of a river in the province of Benares, containing 172 gold
Darics. Warren Hastings considered himself as making the most
munificent present to his masters that he might ever have it in his
power 1o send them, by presenting those ancient coins to the Court
of Directors. The story is that they were sent to the melting-pot. Atall
events they had disappeared when Warren Hastings returned to
England. It rests with you to prevent the revival of such Vandalism.

The study of Mythology has assumed an entirely new character,
chiefly owing to the light that has been thrown on it by the ancient
Vedic Mythology of India. But though the foundation of a true
Science of Mythology has been laid, all the detail has still to be
worked out, and could be worked out nowhere better than in India.

Even the study of fables owesits new life to India, from whencé the
various migrations of fables have been traced at various times and
through various channels from East to West. Buddhism is now
known to have been the principal source of our legends and par-
ables. But here too, many problems still wait for their solution.
Think, for instance, of the allusion to the fable of the donkey in the
lion’s skin, which occurs in Plato’s Cratylus. Was that borrowed from
the East? Or take the fable of the weasel changed by Aphrodite into
awoman, who, when she saw a mouse, could not refrain from making
aspring atit. This, too, isvery like a Sanskrit fable, but how then could
it have been brought into Greece early enough to appear in one of
the comedies of Strattis, about 400 Bc ? Here, too, there is still plenty
of work to do.

We may go back even further into antiquity, and still find strange
coincidences between the legends of India and the legends of the
West, without as yet being able to say how they travelled, whether
from East to West, or from West to East. That at the time of Solomon,
there wasa channel of communication open between Indiaand Syria
and Palestine is established beyond doubt, 1 believe, by certain
Sanskritwords which occur in the Bibleas names of articles of export
from Ophir, articles such as ivory, apes, peacocks, and sandaiwood,
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which taken together, could not have been exported from any
country but India. Nor is there any reason to suppose that the
commercial intercourse between India, the Persian Gulf, the Red
Sea and the Mediterranean was ever completely interrupted, even at
the time when the Book of Kings is supposed 1o have been written.

Now you remember the judgementof Solomon, which has always
been admired asa proofofgreatlegal wisdom among the Jews. | must
confess that, nothavingalegal mind, I never could suppressa certain
shudder when reading the decision of Solomon: ‘Divide the living
child in two, and give half to the one, and half to the other.’

Let me now tell you the same story as it is told by the Buddhists,
whose sacred Canon is full of such legends and parables. Ir}lthe
Kanjur, which s the Tibetan translation of the Buddhist Tripitaka, we
read of two women who claimed each to be the mother of the same
child. The king, after listening to their quarrels for a long time, gave
itup as hopeless to settle who was the real mother. Upon this Visakha
stepped forward and said: “What is the use of examining and cross-
examining these women. Let them take the boy and settle itamong
themselves.” Therenpon both women fell on the child, and when the
fight became violent, the child was hurt and began 1o cry. Then one
of them let him go, hecause she could not bear to hear the child cry.

That settled the question. The king gave the child to the true
mother. and had the other beaten with a rod.

This seems to me, if not the more primitive, yet the more natural
form of the stury—showing a deeper knowledge of human nature,
and more wisdom than even the wisdom of Solomon.

Many of you may have studwd not only lhnguages, but also the
Science of Language, and is there any country in which some of the
most important problems of that science, say only the growth and
decay of dialects, or the possible mixture of languages, with regard
not only to words, but to grammatical elements also, can be studied
to greater advantage than among the Aryan, the Dravidian and the
Munda inhabitants of India, when brought in contact with their
various invadersand conquerors. the Greeks, the Yue-tchi, the Arabs,
the Persians, the Moguls, and lastly the English.

Again, if you are a student of Jurisprudence, there is a history of
law to be explored in India, very different from whatis known of the
history of law in Greece, in Rome, and in Germany, yet both by its
contrasts and by its similarities full of suggestions to the student of
Comparative Jurisprudence. New materials are being discovered
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every year, as, for instance, the so-called Dharma or Samayacharika
Sutras, which have supplied the materials for the later metrical law-
books, such as the famous l.aws of Manu. What was once called ‘The
Code of Laws of Manu,' and confidently referred to 1,200, or at least
500 B¢, is now hesitatingly referred to perhaps the fourth centuryap,
and called neither a Code, nor a Code of Laws, least of all, the Code
nf Laws of Manu.

Ifyou have learnttoappreciate the value of recent researchesinto
the antecedents of all law, namely the foundation and growth of the
simplest political coimmunities—and nowhere could you have had
better opportunities for it than here at Cambridge—you will find a
field of observation opened before you in the still existing village
estates in India that will amply repay careful research.

And take that which, after all, whether we confess or deny it, we
care for more in this life than for anything else—nay, which is often
far more cared for by those who deny than by those who confess—
take that which supports, pervades, and directs all our acts and
thoughts and hopes—without which there can be neither village
community nor empire, neither custom nor law, neither right nor
wrong—take that which, next to language, has most firmly fixed the
specific and permanent barrier between man and beast—which
alone has made life possible and bearable, and which, as it is the
deepest, though often hidden spring of individual life, is also the
foundation of all national life,—the history of all histories, and yet
the mystery of all mysteries—take religion, and where can you sl;u:f}r
its true origin, its natural growth, and its inevitable decay better than
in India, the home of Brahmanism, the birthplace of Buddhism, and
the refuge of Zoroastrianism, even now the mother of new supersti-
tions—and why not, in the future, the regenerate child of the purest
faith, if only purified from the dust of nineteen centuries?

You will find yourselves everywhere in India between an immense
pastand an immense future, with opportunitiessuchas the old world .
could but seldom, if ever, offer you. Take any of the burning
questions of the day—popular education, higher education, parlia-
mentary representation, codification of laws, finance, emigration,
poor-law, and whether you have anything to teach and to ury, or
anything to observe and to learn, India will supply you with a
laboratory such as exists nowhere else. That very Sanskrit, the study
of which may at first seem so tedious to you and so uscless, if only you
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will carry it on, as you may carry it on here at Cambridge better than
anywhere else, will open before you large layers of literature, as yet
almost unknown and unexplored, and allow you an insight into
strata of thought deeper than any you have known before, and rich
in lessons that appeal to the deepest sympathies of the human heart.

Depend upon it, if only you can make leisure, you will find plenty
of work in India for your leisure hours.

India is not, as you may imagine, a distant, strange, or, at the very
Ltmost, a curious country. India for the future belongs to Europe, it
has its place in the Indo-European world, it has its place in our own
history, and in what is the verylife of history, the history of the human
mind.

You know how some of the best 1alent and the noblest genius of
our age has been devoted to the study of the development of the
outward or material world, the growth of the earth, the first appear-
ance of living cells, their combination and differentiation, leading
up to the beginning of organic life, and its steady progress from the
lowest to the highest stages. Is there not an inward and intellectual
world alsowhich hasto be studied in its historical development, from
the first appearance of predicative and demonstrative roots, their
combination and differentiation, leading up to the beginning of
rational thoughit in its steady progress from the lowest to the highest
stages? And in that study of the history of the human mind, in that
study of oursclves, of cur irue selves, India occupies a place second
to no other country. Whatever sphere of the human mind you may
select for your special study, whether it be language, or religion, or
mythology, ur philosophy, whether it be laws or customs, primitive
artor primitive science, everywhere, you have togo to India, whether
you like it or not, because some of the most valuable ana most
instructive materials in the history of man are treasured up in India,
and in India only.

And while thus trying to explain to those whose lot will soon be
castin India the true position which that wonderful country holds or
ought to hold in universal history, I may perhaps be able at the same
time to appeal to the sympathies of other members of this University,
by showing them how imperfect our knowledge of universal histoy,
ourinsightinto the development of the human intellect, must always
remain, if we narrow our horizon to the history of Greeks and
Romans, Saxons and Celts, with a dim background of Palestine,
Egypt, and Babylon, and leave out of sight our nearest intellectual
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relatives, the Aryas of India, the framers of the most wonderful
language, the Sanskrit, the fellow-workers in the construction of our
fundamental concepts, the fathers of the most natural of natural
religions, the makers of the most transparent of mythologies, the
inventors of the most subte philosophy, and the givers of the most
elaborate laws.

There are many things which we think essential in a liberal
education, whole chapters of history which we teach in our schools
and Universities, that cannot for one moment compare with the
chapter relating to India, if only properly understood and freely
mterpreted.

In our time, when the study of history threatens to become almost
an impossibility—such is the mass of details which historians collect
mn archives and pour out before us in monographs—it seems Lo me
more than ever the duty of the tue bistorian to [ind out the real
proportion of things, to arrange his materials according to the
strictest rules of artistic perspective, and to keep completely out of
sight all that may be rightly ignored by us in our own passage across
the historical stage of the world. Itis this power of discovering what
is really important that distinguished the true historian from the
mere chronicler, in whose eyes everything is important, particularly
if he has discovered it himself. I think it was Frederick the greatwho,
when sighing for a true historian of his reign, complained bitterly
that those who wrote the history of Prussia never forgot 1o describe
the buttons on his uniform. And it is probably of such historical
works that Carlyle was thinking when he said that he had waded
through them all, but that nothing should ever induce him to hand
even their names and titles down to posterity. And yet how much is
there even in Carlyle’s histories that might safely be consigned to
oblivion!

Why do we want to know history? Why does history form a
recogmsed part of our liberal education? Simply because all of us,
and every one of us, ought to know how we have come to be what we
are, so that each gencration need not start again from the same
point, and toil over the same ground, but, profiting by the experi-
ence of those who came before, may advance towards higher points
and nobler aims. Asa child when growing up, mightask his father or
grandfather, who had buill the house they lived in, or who had
cleared the field that yielded them their food, we ask the historian
whence we came, and how we came into possession of what we call
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our own. History may tell us afterwards many useful and amusing
things, gossip, such as a child might like to hear from his mother or
grandmother; but what history has to teach us before all and
everything, is our own antecedents, our own ancestors, our own
descent.

Now our principal intellectual ancestors are, no doubt, the Jews,
the Greeks, the Romans, and the Saxons, and we, here in Europe,
should not call a man educated or enlightened who was ignorant of
the debt which he owes to his intellectual ancestors in Palestine,
Greece, Rome, and Germany. The whole past history of the world
would be darkness to him, and not knowing what those who came
before him had done for him, he would probably care httle to do
anything for those who are to come after him. Life would be to him
a chain of sand, while it ought 1o be a kind of electric chain that
makes our hearts tremble and vibrate with the mostancient thoughts
of the past, as well as with the most distani hopes of the future.

Let us begin with our religion. No one can understand even the
historical possibility of the Christian religion without knowing
something of the Jewish racc, which must be studied chiefly in the
pages of the Old Testament. And in order to appreciate the true
relation of the Jews to the rest of ancient world, and to understand
what ideas were peculiarly their own, and what ideas they shared in
common with the other members of the Semiltic stock, orwhat moral
and religious impulses they received from the historical contactwith
other nations of antiquity, it is absolutcly necessary that we should
pay some attention to the history of Babylon, Nineveh, Phoenicia,
and Persia. These may seem distant countries and forgotien people,
and many might feel inclined to say, ‘Let the dead bury their dead;
whatare those muminies to us?’ Still, such is the marvellous continu-
ity of history, that I could easily show you many things which we, even
we who are here assembled, owe to Babylon, to Nineveh, to Egypt,
Phoenicia, and Persia.

Fvery one who carries a watch, owes to the Babylonians the
division of the hour into sixty iinutes, It may be a very bad division,
yetsuch as it is, it has come to us from the Greeks and Romans, and
it came to them from Babylon. The sexagesimal division is peculiarly
Babyionian. Hipparchos, 150 B¢, adopted it from Babylon, Prolemy,
AD 150, gave it wider currency, and the French, when they decimal-
ized everything else, respected the dial plates of our watches, and left
them with their sixty Babylonian nunutes.
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Everyone whowritesa letter, owes hisalphabet to the Romansand
Greeks: the Greeks owed their alphabet to the Phoenicians, and the
Phoenicians learntitin Egypt. It may be a very imperfect alphabet—
as all the students of phonetics will tell you; yet, such as it is, and has
been, we owe it 1o the old Phoenicians and Egyptians, and in every
letter we trace, there lies imbedded the mummy of an ancient
Egyptian hieroglyphic.

What do we owe to the Persians? It does not seem to be much, for
they were not a very inventive race, and what they knew, they had
chiefly learnt from their neighbours, the Babylonians and Assyrians.
Still, we owe them something. First of all, we owe them a large debt
of gratitude for having allowed themselves to be beaten by the
Greeks; for thinkwhat the world would have been, if the Persians had
beaten the Grecks at Marathon, and had enslaved, that means,
annihilated, the genius of ancient Grecce. However, this may be
called rather an involuntary contribution to the progress of human-
ity, and I mention it only in order to show, hcw narrowly, not only
Greeks and Romans, but Saxons and Anglo-Saxons too, escaped
becoming Parsis or Fire-worshippers.

Butlcan mention atleastonevoluntary giftwhich cae tousfrom
Persia, and that is the relation of silver to gold in our birmetallic
currency. That relatuon was, no doubt, first determined in Babylonia,
but it assumed its practical and historical importance in the Persian
empire, and spread from there to the Greek colonies in Asia, and
thence to Furope, where ithas maintained itselfwith slightvariation
to the prescnt day.

A talenlwas divided into sixly mina, a muna into sixty shekels. Jere
we have again the Babylonian sexagesimal system, a system which
owes its ongin and popularity, [ believe, to the fact that sixty has the
grealest number of divisors. Shekelwas translated into Greek by stater,
and an Athenian gold staler, like the Persian gold siater, down to the
umes of Croesus, Darius, and Alexander, was the sixticth part of a
mina of gold, not very (ar therefore from our sovereign. The propor-
tion of silver to gold was fixed as 13 or 13Ys to 1; and if the weight
of a silver shekelwas made as 13 to 10, such a coin would correspond
very nearly to our florin. Half a silver shekelwas a drachma, and this was
therefore the true ancestor of our shilling.

Again you may say that any attempt at fixing the relative value of
silver and gold is, and always has been, a great mistake. Still it shows
how closely the world is held together, and how, for good or for evil,
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we are what we are, not so much by ourselves as by the toil and moil
of those who came before us, our true intellectual ancestors, what-
ever the blood may have been composed of that ran through their
veins, or the bones which formed the rafters of their skulls.

And if it is true, with regard to religion, that no one’ could
understand it and appreciate its full purpose without knowing its
origin and growth, that is, without knowing something of what the
cuneiform inscriptions of Mesopotamia, the hieroglyphic and hier-
atic texts of Egypt, and the historical monuments of Phoenicia and
Persia can alone reveal to us, it is equally true with regard to all the
other elements that constitute the whole of our intellectual life. If we
are Jewish or Semiticin ourreligion, we are Greek in our philosophy,
Roman in our politics, and Saxon in our morality, and it follows that
a knowledge of the history of the Greeks, Romans, and Saxons, or of
the flow of civilization from Greece to Italy, and through Germany
to these isles, forms an essential element in what is called a liberal,
that is, an historical and rational education.

But then it might be said. Let this be enough. Let us know by all
meansall that deserves to be known about our real spiritual ancestors
in the great historical kingdoms of the world; leL us be grateful for all
we have inherited from Egyptians, Babylonians, Phoenicians, Jews,
Greeks, Romans, and Saxons. Butwhy bring in [ndia? Why add a new
burden to what every man has to bear already, before he can call
himself fairly educated? What have we inherited from the dark
dwellers on the Indus and the Canges, thai we should have to add
their royal names and dates and deeds to the archives of our already
overburdened memory?

There 1s some justice in this complaint. The ancient inhabitants
of India are not our intellectual ancestors . the same direct way as
Jews, Greeks, Romans, and Saxons are; but they epresent, neverthe-
less, a2 collateral branch of that family to which we belong by
language, that is, by thought, and their historical records extend in
some respects so far beyond all other records and have been pre-
served to us in such perfect and such legible ducuments, that we can
learn from them lessons which we can learn nowhere else, an< supply
missing links in our intellectual ancestry far more important than
that missing link (which we can well afford to miss), the link between
Ape and Man.

I am not speaking as yet of the literature of India as it is, but of
something far more ancient, the language of India, or Sanskrit. No



14 INDIA—WHAT CAN IT TEACH US?

one supposes any longer that Sansknt was the common source of
Greek, Latin, and Anglo-Saxon. This used to be said, but it has long
been shown that Sanskrit is only a collateral branch of the same stem
from which spring Greek, Latin, and Anglo-Saxon; and not only
these, but all the Teutonic, all the Celtic, all the Slavonic languages,
nay, the languages of Persia and Armenia also.

What, then, is it that gives to Sanskrit its claim on our attention,
and its supreme importance in the eyes of the historian?

Firstofall, its antiquity,—for we know Sanskritatan earlier period
than Greek. But what is far more important than its merely chrono-
logical antiquity is the antique state of preservation in which that
Aryan language has been handed down to us. The world and known
Latinand Greck for centuries, and itwas felt, no doubt, that there was
some kind of similarity between the two. But how was that similarity
to be explained? Sometimes Latin was supposed togive the key tothe
formation of a Greek word, sometimes Greek seemed to betray the
secret of the orgin of a Latin word. Afterwards, when the ancient
Teutonic languages, such as Gothic and Anglo-Saxon, and the
ancient Celtic and Slavonic languages too, came to be studied, no
one could help seeing a certain family likeness among them all. But
how such a likeness between these lJanguages came to be, and how,
what is far more difficult to explain, such striking differences too
between these languages came to be, remained a mystery, and gave
rise to the most gratuitous theories, most of them, as you know,
devoid of all scientific foundation. As soon, however, as Sanskrit
stepped into the midst of these languages, there came hight and
warmth and mutual recognition. Theyall ceased to be strangers, and
each fell of its own accord into its right place. Sanskrit was the eldest
sister of them all, and could tell of many things which the other
members of the fainily had quite forgotten. Stll, the other languages
too had each their own tale to tell; and it 1s out of all their tales
together that a chapter in the human mind has been put together
which, in some respects, is more important to us thatany of the other
chapters, the Jewish, the Greek, the Latin, or the Saxon.

The process by which that ancient chapter of history was recov-
ered isvery simple. Take the wordswhich occur in the same form and
with the same meaning in all the seven branches of the Aryan family,
and you have in them the most genuine and trustworthy records in
which to read the thoughts of our true ancestors, before they had
become Hindus, or Persians, or Greeks, or Romans, or Celts, or
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Teutons, or Slavs. Of course, some of these ancient charters mayhave
been lostin one or other of these seven branches of the Aryan family,
but even then, if they are found in six, or five, or four, or three, or
even two only of its original branches, the probability remains, unless
we can prove a later historical contact between these languages, that
these words existed before the great Aryan Separation. If we find agni,
meaning fire, in Sanskrit, and ignis, meaning fire, in Latin, we may
safely conclude that firewas known to the undivided Aryans, even if
no trace of the same name of fire occurred anywhere else. And why?
Because there is no indication that Latin remained longer upited
with Sanskrit than any of the other Aryan languages, or that Latin
could have borrowed such a word from Sanskrit, after these two
languages had once become distinct. We have, however, the Lituanian
ugnis, and the Scottish ingle, to show that the Slavonic and possibly
the Teutonic languages also, knew the same word for fire, though
they replaced it in time by other words. Words, like all other things,
will die, and why they should live on in one soil and wither away and
perish in another, is not always easy to say. What has become of ignis,
for instance, in all the Romance languages? It haswithered awayand
perished, probably because, after losing its final unacce ntuated
syllable, it became awkward to pronounce; and another word focus,
which in Latin meant fire-place, hearth, altar, has taken its place.

Suppose we wanted to know whether the ancient Aryans before
their separation knew the mouse: we should only have to consultthe
principal Aryan dictionaries, and we should lind in Sanskrit mush, in
Greek musin Latin mus, in Old Slavonic myse, in Old High German
mus, enabling us to say that, ata time so distant from us that we feel
inclined to measure it by Indian rather than by our own chronology,
the mouse was known, that is, was named, was conceived and
recognised as a species of its own, not to be confounded with any
other vermin.

And if we were to ask whether the enemy of the mouse, the cal, was
known at the same at the same distant time, we should feel justified
in saying decidedly, No. The cat is called in Sanskrit marjara and
vidala. In Greek and Latin the words usually given as names of the cat,
galeeand ailouros, mustellaand felis, did not originally signify the tame
cat, but the weasel or marten. The name for the real catin Greek was
katta, in Latin catus, and these words have supplied the names for cat
in alt the Teutonic, Slavonic, and Celtic languages. The animal itself,
so far aswe know at present, came to Europe from Egypt, where ithad
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been worshipped for centuries and tamed; and as this arrival proba-
bly dates from the fourth century Ap, we can well understand that no
common name for it could have existed when the Aryan nations
separated.

In this way a more or less complete picture of the state of
civilization, previous to the Aryan Separation, can be and has been
reconstructed, like a mosaic put together with the fragments of
ancient stones; and 1 doubt whether, in tracing the history of the
human mind, we shall ever reach to a lower stratum than that which
is revealed to us by the converging rays of the different Aryan
languages.

Nor is that all; for even that Proto-Aryan language, as it has been
reconstructed from the ruins scattered aboutin India, Greece, Italy,
and Germany, is clearly the result of a long, long process of thought.
One shrinks from chronological limitations when looking into such
distant periods of life. But if we find Sanskrit as a perfect literary
language, totally different from Greek and Latin, 1500 Bc, where can
those streams of Sanskrit, Greek, and Latin meet, as we trace them
back to their common source? And then, when we have followed
these mighty national streams back to their common meeting-paint,
even then that common language looks like a rock washed down and
smoothed for ages by the ebb and flow of thought. We find in that
language such a compound, for instance, as asmi, I am, Greek esmi.
What would other languages give for such a pure concept as [ am?
They may say, / stand, or I live, or I grow, or I turn, butitis given to few
languages only to be able to say [/ am. To us nothing scems more
natural than the auxiliary verb [ am: but, in reality, no work of art has
required greater cfforts than thislittle word / am. And all those efforts
lie beneath the level of the common Proto-Aryan speech. Many
different ways were open, were tried, too, in order to arrive aLsuch
a compound as asmi, and such a concept as f am. Butall were given
up,and thisone alone remained, and was preserved for ever inall the
languages and all the dialects of the Aryan family. In as-mi as is the
root, and in the compound as-mi, the predicative root as, to be, is
predicated of mi, 1. But no languagc could ever produce at once so
empty, or, if you like, so gencral arootas as, to be. Asmeantoriginally
to breathe, and from it we have asu, breath, spirit, life, also as the
mouth, Latin os, oris. By constant wear and tear this root as, to
breathe, had first to lose all signs of its original material character,
before it could convey that purely abstract meaning of existence,
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without any qualification, which has rendered to the higher opera-
tions of thought the same service which the nought, likewise the
invention of Indian genius, has to render in arithmetic. Who will say
how long the friction lasted which changed as, to breathe, into as, to
be? And even aroot as, to breathe, was an Aryan root, not Semitic, not
Turanian. It possessed an historical individuality—it was the work of
our forefathers, and represents a thread which -unites us in our
thoughts and words with those who first thought for us, with those
who first spoke for us, and whose thoughts and words men are still
thinking and speaking, though divided from them by thousands, it
may be by hundreds of thousands of years.

This is what I call historyin the true sense of the word, something
really worth knowing, far more so than the scandals of courts, or the
butcheries of nations, which fill so many pages of our Manuals of
History. And all this work is only beginning, and whoever likes to
labour in these the most ancient of historical archives will find plenty
of discoveries to make—and yet people ask, what is the use of
learning Sanskrit?

We get accustomed to everything, and cease to wonder at what
would have startled our fathers and upsetall their stratified notions,
like a sudden earthquake. Every child now learns at school that
Englishisan Aryan or Indo-Europeanlanguage, thatitbelongstothe
Teutonic branch, and that this branch, together with the ltalic,
Greek, Celtic, Slavonic, Iranic, and Indic branches, all spring from
the same stock, and form together the great Aryan or Indo-European
family of speech.

But this, though it is taught now in our elementary schools, was
really, but fifty years ago, like the opening of a new horizon of the
world of the intellect, and the extension of a feeling of closest
fraternity that made us feel at home where before we had been
strangers, and changed millions of so-called barbariansinto our own
kith and kin. To speak the same language constitutes a closer union
than to have drunk the same milk; and Sanskrit, the ancient lan-
guage of India, is substantially the same lanpuage as Greek, Latin,
and Anglo-Saxon. This is a lesson which we should ncver have learnt
but from a study of Indian language and literature, and' if India had
taught us nothing else, itwould have taught* i r1- re than almost any
other language ever did.

It is quite amusing, though instructive also, to read what was
written by scholars and philosophers when this new light first
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dawned on the world. They would not have it, they would not believe
that there could be any community of origin between the people of
Athens and Rome, and the so-called Niggers of India. The classical
scholars scouted the idea, and I myself still remember the time, when
1 was a student at Leipzig and began to study Sanskrit, with what
contempt any remarks on Sanskrit or comparative grammar were
treated by my teachers, men such as Gottmed Hermann, Haupt,
Westermann, Stallbaumn, and others. No one ever was for a ime so
completely laughed down as Professor Bopp, when he first published
his Comparative Grammar of Sanskril, Zend, Greek, Latin, and Gothic. All
hands were against him; and if in comparing Greek and Latin with
Sanskrit, Gothic, Celtic, Slavonic, or Persian, he happened to have
placed one single accent wrong, the shouts of those who knew
nothing but Greek and Latin, and probably looked in their Greek
dictionaries to be quite sure of their accents, would never end.
Dugald Stewart, rather than admit a ret'atjﬂnship between Hindus
and Scots, would rather believe that the whole Sanskritlanguage and
the whole of Sanskrit literature—mind, a literature extending over
three thousand year and larger than the ancient literature of either
Greece or Rome,—was a forgery of those wily priests, the Brahmans.
I remember too how, when I was at school at Leipzig, (and a very
good schoolitwas, with such mastersas Nobbe, Forbiger, Funkhaenel,
and Palm,—an old school too, which could boast of Leibniz among
its former pupils) I remember, I say, one of our masters (Dr. Klee)
telling us one afternoon, when it was too hot to do any serious work,
that there was alanguage spoken in India, which was much the same
as Greek and Latin, nay, as German and Russian. At first we thought
it was a joke, but when one saw the parallel columns of Numerals,
Pronouns, and Verbs in Sanskrit, Greek, and Latin written on the
black board, one felt in the presence of facts, before which one had
to bow. All one’s ideas of Adam and Eve, and the Paradise, and the
tower of Babel, and Shem, Ham, and Japhet, with Homer and AEnecas
and Virgil too, seemed to be whirling round and round, till at lastone
picked up the fragments and tried to build upa newworld,and tolive
with a new historical consciousness.

Here you will see why I consider a certain knowledge of India an
essential portion of a liberal or an historical education. The concept
of the European man has been changed and widely extended by our
acquaintance with India, and we know now that we are something
different from what we thought we were. Suppose the Americans,
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owing tosome cataclysmal events, had forgotten their English origin,
and after two or three thousand years found themselves in possession
of alanguage and of ideas which they could trace back historically to
a certain date, but which, at that date, seemed, as itwere, fallen from
the sky, without any explanation of their origin and previous growth,
whatwould they say if suddenly the existence of an English language
and literature were revealed to them, such as they existed in the
seventh century—explaining all that seemed before almost miracu-
lous, and solving almost every question that could be asked! Well, this
is much the same as what the discovery of Sanskrit has done for us.
It has added a new period to our historical consciousness, and
revived the recollections of our childhood, which seemed to have
vanished for ever.

Whatever else we may have been, it is quite clear now that, many
thousands of years ago, we were something that had not yet devel-
oped into an Englishman, or a Saxon, or a Greek, or a Hindu geither,
yet contained in itself the germs of all these characters. A strange
being, you may say. Yes, but for all that a year real being, and an
ancestor too on whom we must learn to be proud, far more than of
any such modern ancestors, as Normans, Saxons, Celts, and all the
rest.

And this is not all yet that a study of Sanskrit and the other Aryan
languages has done for us. It has not only widened our views of man,
and taught us to embrace millions of strangers and barbarians as
members of one family, but it has imparted to the whole ancient
history of man a reality which it never possessed before.

We speak and write agreat deal about antiquities, and if we can lay
hold of a Greek statue or an Egyptian Sphinx or a Babylonian Bull,
our heart rejoices, and we build museums grander than any Royal
palaces to receive the treasures of the past. This is quite right. Butare
you aware that every one of us possesses what may be called the
richest and most wonderful Museum of Antiquities, older than any
statues, sphinxes, or bulls? And where? Why, in our own Ianguagc_.
"*hen I use such words as father or mother, heart or Lear, one, two, threy,
2re and there. | am handling coins or counters that were current
before there was one single Greek statue, one single Babylonian Buyll,
one single Egyptian Sphinx. Yes, each of us carries about with him
the richest and most wonderful Museum of Antiquities; and if he
only knows how to treat those treasures, how to rub and polish them
till they become translucent again, how to arrange them and read
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them, theywill tell him marvels more marvellous than all hieroglyph-
ics and cuneiform inscriptions put together. The stories they have
told us are beginning to be old stories now. Many of you have heard
them before. But do not let them cease to be marvels, like so many
things which cease to be ma:vels because they happen everyday. And
do not think that there is nothing left for you to do. There are more
marvels stll to be discovered in language than have ever been
revealed to us; nay, there is no word, however common, if only you
know how to take it to pieces, like a cunningly contrived work of art,
fitted together thousands of years ago by the most cunning of artists,
the human mind, thatwill not make you listen and marvel more than
any chapter of the Arabian Nights.

But I must not allow myself to be carried away from my proper
subject. All I wish to impress on you by way of introduction is that the
results of the Science of Language, which, without the aid of Sanskrit,
would never have been obtained, form an essential element of what
we call aliberal, thatis an historical education,—an education which
will enable a man to do what the French call s ‘orienter, that is, ‘to find
his East,” ‘his true East,’ and thus to determine his real place in the
world; to know, in fact, the port whence man started, the course he
has followed, and the port towards which he has to steer.

We all come from the East—all that we value most has come to us
from the East, and in going to the East, not only those who have
received a special Oriental training, but everybody who has enjoyed
the advantages of a liberal, that is, of a truly historical education,
ought to feel that he is going to his ‘old home,’ full of memories, if
only he can read them. Instead of feeling your hearts sink within you,
when next year you approach the shores of India, I wish that every
one of you could feel what Sir William Jones felt, when, just one
hundred years ago, he came to the end of his long voyage from
England, and saw the shores of India rising on the horizon. At that
time young men going to the wonderland of India, were notashamed
of dreaming dreams, and seeing visions: and this was the dream
dreamt and the vision seen by Sir William Jones:

‘When | was at sea last August (that is in August, 1783), on my
voyage to this country (India) I had long and ardently desired to visit,
I found one evening, on inspecting the observations of the day, that
Indialay before us, Persia on our left, whilstabreeze from Arabia blew
nearly on our stern. A situation so pleasing in itselfand to me so new,
could not fail to awaken a train of reflections in a mind, which had
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early been accustomed to contemplate with delight the eventful
histories and agreeable fictions of this Eastern world. It gave me
inexpressible pleasure to find myself in the midst of so noble an
amphitheatre, almost encircled by the vast regions of Asia, which has
ever been esteemed the nurse of sciences, the inventress of delight-
ful and useful arts, the scene of glorious actions, fertile in the
productions of human genius, and infinitely diversified in the forms
of religion and government, in the laws, manners, customs and
languages, aswell as in the features and complexions of men. I could
not help remarking how important and extensive a field was yet un-
explored, and how many solid advantages unimproved.’

India wants more such dreamers as Sir William Jones, then 7
years of age, standing alone on the deck of his vessel and watching
the sun diving into the sea—with the memories of England behind
and the hopes of India before him, feeling the presence of Persiaand
its ancient monarchs, and breathing the breezes af Arabia and its
glowing poetry. Such dreamers know how to make their dreams
come true, and how to change their visions into realities.

And as it was a hundred years ago, so it is now; or at least, so it may
be now. There are many brightdreamsto be dreamtaboutIndia,and
many bright deeds to be done in India, if only you will do them.
Though many great and glorious conquests have been made in the
history and literature of the East, since the days when Sir William
Jones landed at Calcutta, depend upon it, no young Alexander here
need despair because there are no kingdoms left for him to conquer
on the ancient shores of the Indus and the Ganges.

NOTES

Pages

8. Marco Polo: ‘The first traveller to cross the entire continent of Asia’; lare 13th
century Ap; his observations on South Indian Kingdoms are very valuable. His
travel diary has been translated into English more tham once.

Elephants: A famous set of cave temples on an island six miles from Bombay.
The name Elephanta is due to the Portuguese, who were apparently struck by
the stone elephants which were once found in the landing place.

Towers of Silence: On which Parsis expose dead bodies that they may be
devoured by vultures, as required by their religion.

Sir Williams Jones (1746-1794): became judge of the Supreme Court at
Calcutta in 1788, He was the first English scholar to study Sanskrit Founder
and first President of the Asiatic Society of Bengal, established 1784.
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Thomas Colebrooke (1765-1837): A great mathematician and astronomer,
and a profound Sanskrit scholar. Judge of the Sadr Diwani Adalat in 1801, and
head of that court four years later; member of the Supreme Council from 1807
to 1812, and then of the Board of Revenue till the close of 1814 when he
returned to England: President of the Asiatic Society of Bengal (1807-14).
Helped at the foundation of the Royal Asiatic Society, London, in 1823, and
became its Director.

Hooker (William Jackson, 1 785-1865): English botanist; director of the Botani-
cal Garden of Kew, London.

Haeckel (Ernst Heinrich, 1884-1919): German biologist who published an
account of his Indian travels in 1882. The first to draw up a genealogical tree
of the relationship between the various orders of animals.

Darics : Old Persian gold ceins bearing the effigy of Darius.

Plato’s Cratylus: Cratylus, 411 A. ‘Sdill as | have put on the lion’s skin, I must
not be faint-hearted.’ Possibly, however, this may refer to Hercules, and not to
the fable of the donkey in the lion's or the tiger's skin. In the Hilopadesa, a
donkey, being nearly starved, is sent by his master into a cornfield to feed. In
order to shield him he put a tiger's skin on him. All goes well till a watchman
approaches, hiding himself under his grey coat, and trying to shoot the tiger.
The donkey thinks it is a grey female donkey, begins to bray, and is killed.
(M.M.)

Judgment of Solomon: I Kings, iii, 16 fI.

Tripitaka: means literally ‘three baskets’. A name applied to the Canonical
Literature of Buddhism collected in three sections : Vinaya, discipline; Sutra,
religious instruction; and Abhidharma, metaphysics.

Bopp : (Franz, 1791-1867): German philologist who first developed the scien-
tific principles of Indo-European philology in the work mentioned by Max
Miiller.

Dugald Stewart: Professor of Moral Philosophy at Edinburgh, 1785-1810.



LecTure 11

Character of the Hindus

IN my first lecture | endeavoured to remove the prejudice that eve-
rything in India is strange, and so different from the intellectual life
whichwe are accustomed toin England that the twenty or twenty- five
years which a Civil servant has to spend in the East seem often to him
a kind of exile that he must bear as well as he can, but that severs him
completely from all those higher pursuits by which life is made
enjoyable athome. This need notbe soand oughtnot to be so, ifonly
it is clearly seen how almost every one of the higher interests that
make life worth living here in England, may find as ample scope in
India as in England.

Today [ shal have to grapple withanother prejudice which is even
more mischievous. Because it forms a kind of icy barrier between the
Hindus and their rulers, and makes anything like a feeling of true
fellowship between the two utterly impossible.

That prejudice consists in looking upon our stay in Indja as a kind
of moralexile, and in regarding the Hindusas an inferior race, totally
different from ourselves in their moral character, and, more particu-
larly in what forms the very foundation of the English character,
respect for truth.

I believe there isnothing more disheartening toany high-minded
young man than the idea that he will have to spend his life among
human beings whom he can never respect or love—natives, as they
are called, not to use even more offensive names—-men whom he is
taught to consider as not amenable, he recognised principles of self
respect, uprightness, and veracity, and with whom therefore any
community of interests and action, much more any real l'nendshlp,
is supposed to be out of the qiz2stion.

So often has that charge of untruthfulness been repeated, and so
generally is it now accepted, that it seems almost Quixotic to try to

fight against it.
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Nor should I venture to fight this almost hopeless battle, if | were
not convinced that such a charge, like all charges brought againsta
whole nation, rests on the most flimsy induction, and that it has
done, is doing, and will continue to do more mischief than anything
that even the bitterest enemy of English dominion in India could
have invented. If a young man who goes to India as a Civil servant or
asa military officer, goes there fully convinced that the people whom
he is to meet with are all liars, liars by nature or by national instinct,
never restrained in their dealings by any regard for truth, never to be
trusted on their word, need we wonder at the feelings of disgust with
which he thinks of the Hindus, even before he has seen them; the
feelings of distrust with which he approaches them, and the con-
temptuous way in which he treats them when brought into contact
with them for the transaction of public or private business? When
such tares have once been sown by the enemy, it will be difficult to
gather them up. It has become almost an article of faith with every
Indian Civil servant that all Indiansare liars; nay, | know, I shall never
be forgiven for my heresy in venturing to doubt it.

Now, quite apart from India, [ feel most strongly that every one of
these international condemnations should be deprecated, not only
for the sake of the self-conceited and uncharitable state of mind
from which they spring, and which they serve to strengthen and
confirm, but for purely logical reasons also, namely for the reckless
and slovenly character of the induction on which such conclusions
rest. Because a man has travelled in Greece and has been cheated by
his dragoman, or been carried off by brigands, does it follow that all
Greeks, ancient as well as modern, are cheats and robbers, or that
they approve of cheating and robbery? And because in Calcutta, or
Bombay, or Madras, Indians who are brought before judges, or who
hang about the law courts and the bazaars are not distinguished by
an unreasoning and uncompromising love of truth, is it not a very
vicious induction to say, in these days of careful reasoning, that all
Hindus are liars—particularly if you bear in mind that the number
of inhabitants of that vast country amounts to hundreds of millions.
Are all these many millions of human beings to be set down as liars,
because some hundreds, say even some thousands of Indians, when
they are brought before an English court of law, on suspicion of
having committed a theft or a murder, do not speak the truth, the
whole truth, and nothing but the truth? Would an English sailor, if
brought before a dark-skinned judge, who spoke English with a
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strange accent, how down before him and confess at once any
misdeed that he may have committed; and would all his mates rush
forward and eagerly bear witness against him, when he had got
himself into trouble?

The rules of induction are general, but they depend on the
subjects to which they are applied. We may, to follow an Indian
proverb, judge of a whole field of rice by tasting one or two grains
only, butif we apply this rule to human beings, we are sure to fall into
the same mistake as the English chaplain who had once, on board an
English vessel, chnistened a French child, and who remained fully
convinced for the rest of his life that all French babies had very long
noseEs.

I can hardly think of anything that you could safely predicate of
all the inhabitants of India, and I confess to a little nervous tremor
whenever [ see a sentence beginning with ‘The people of India,’ or
even with ‘All the Brahmans,’ or ‘All the Buddhists." What follows is
almost invariably wrong. There is a greater difference between an
Afghan, a Sikh, a Rajput, a Bengali, and a Dravidian than between an
Englishman, a Frenchman, a German, and a Russian—yet all are
classed as Hindus, and all are supposed to fall under the same
sweeping condemnation.

Let me read you what Sir John Malcolm says about the diversity of
character to be observed by any one who has eyes to observe, among
the different races whom we promiscuously call Hindus, and whom
we promiscuously condemn as Hindus. After describing the people
of Bengal as weak in body and timid in mind, and those below
Calcutta as the lowest of our Hindu subjects, both in character and
appearance, he continues: ‘But from the moment you enter the
district of Behar, the Hindu inhabitants are a race of men, generally
speaking, not more distinguished by their lofty stature and robust
frame than they are for some of the finest qualities of the mind. They
are brave, generous, humane, and their truth is as remarkable as
their courage.’

But because I feel bound to protest against the indiscriminate
abuse that has been heaped on the people of India from the
Himalaya to Ceylon, do not suppose that it is my wish or intention to
draw an ideal picture of India, leaving out all the dark shades, and
giving you nothing but ‘sweetness and light." Having never been in
India myself, I can only claim for myself the right and duty of every
historian, namely, the right of collecting as much information as
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possible, and the duty to sift it according to the recognised rules of
historical criticism. My chief sources of information with regard to
the national character of the Indians in ancient times will be the
works of Greek writers and the literature of the ancient Indians
themselves. For later times we must depend on the statements of the
various conquerors of India, who are not always the most lenient
judges of those whom they may find it more difficult to rule than to
conquer. For the last century to the present day, I shall have to
appeal, partly to the authority of those wh, after spending an active
life in India and ambng the Indians, have given us the benefitof their
experience in published works} partly to the testimony of a number
of distinguished Civil servants and of Indian gentlemen also, whose
personal acquaintance I have enjoyed in England, in France, and in
Germany.

As [ have chiefly to address myself to those who will themselves be
the rulers and administrators of India in the future, allow me to
begin with the opinions which some of the most eminent, and, |
believe, the most judicious among the Indian civil servants of the past
have formed and deliberately expressed on the point which we are
today discussing, namely, the veracity or want of veracity among the
Hindus.

And here I must begin with a remark which has been made by
others also, namely, that the Civil servants who went to India in the
beginning of this century, and under the auspices of the old East-
India Company, many of whom I had the honour and pleasure of
knowing when I first came to England, seemed to have seen a great
deal more of native life, native manners, and native character than
those whom | had to examine five-and-twentyyears ago, and who are
now, after a distinguished career, coming back to England. India is
no longer the distant island which it was, where each Crusoe bhad to
make a2 home for himself as best he could. With the short and easy
voyages from England to India and from India to England, witn the
frequent mails, and the telegrams, and the Anglo-Indian newspa-
pers, official life in India has assumed the character.of a temporary
exile rather, wlm:h even English ladies are now more ready to share
than fifty years ago. This is a difficulty which cannot be removed, but
must be met, and which, I believe, can best be met by inspiring the
new Civil servants with new and higher interests during their stay in
India.

I knew the late Professor Wilson, our Boden Professor of Sanskrit
st Oxford, for many years, and often listened with deep interest to his
Indian reminiscences.
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Let me read you what he, Professor Wilson, says ‘of his native
friends, associates, and servants: .

‘I lived, both from necessity and choice, very much amongst the
Hindus, and had opportunities of becoming acquainted with them
in a greater variety of situations than those in which they usually
come under the observation of Europeans. In the Calcutta mint, for
instance, [ was in daily personal communication with a numerous
body of artificers, mechanics, and labourers, and always found
amongst them cheerful and unwearied industry, good-humoured
compliance with the will of their superiors, and a readiness to make
whatever exertions were demanded from them: there was among
them no drunkenness, no disorderly conduct, no insubordination.
It would not be true to say that there was no dishonesty, but it was
comparatively rare, invariably petty, and much less formidable than,
I believe, it is necessary to guard against in other mints in other
countries. There was considerable skill and ready docility. So far
from there being any servility, there was extreme frankness, and I
should say that where there is confidence without fear, frankness is
one of the most universal features in the Indian character. Let the
people feel sure of the temper and good-will of their superiors, and
there is an end of reserve and timidity, without the slightest depar-
ture from respect....

Then, speaking of the much-abused Indian Pandits, he says: ‘The
studies which engaged my leisure brought me into connection with
the men of learning, and in them I found the similar merits of
industry, intelligence, cheerfulness, frankness, with others peculiar
to their avocation. A very common characteristic of these men, and
of the Hindus especially was a simplicity truly childish, and a total
unacquaintance with the business and manners of life. Where that
feature was lost, it was chiefly by those who had been long familiar
with Europeans. Amongst the Pandits, or the learned Hindus, there
prevailed great ignorance and great dread of the European charac-
ter. There is, indeed, very little intercourse between any class of
Europeans and Hindu scholars, and it is not wonderful, therefore,
that mutual mis-apprehension should prevail.’

Speaking, lastly, of the higher classes in Calcutta and elsewhere.
Professor Wilson says that he witnessed among them ‘polished
manners, clearnessand comprehensiveness of understanding, liber-
ality of feeling and independence of principle that would have
stamped them gentlemen in any country in the world.” “With some
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of this class,” he adds, ‘I formed friendships which I trust to enjoy
through life.’

I'have often heard Professor Wilson speak in the same, and in even
stronger terms of his old friends in India, and his correspondence
with Ram Comul Sen, the grandfather of Keshub Chunder Sen, a
most orthodox, not to say bigoted, Hindu, which has lately been
published, shows on what intimate terms Englishmen and Hindus
may be, if only the advances are fnade on the England side.

There is another Professor of Sanskrit, of whom your University
may well be proud, and who could speak on this subject with far
greater authority than I can. He toowill tell you, and [ have no doubt
has often told you, that if only you look out for friends among the
Hindus, you will find them, and you may trust them.

There is one book which for many years I have been in the habit
of recommending, and another against which I have alwa}r.': been
warning those of the candidates for the Indian Civil Service whom
happened to see at Oxford: and I believe both the advice and the
warning have in several cases borne the very best fruit. The book
whichl consider most mischievous, nay, which I hold responsible for
some of the greatest misfortunes that have happened to India, is
Mill's History of British India, even with the antidote against ts poison,
which is supplied by Professor Wilson's notes. The book which |
recommend, and which [ wish might be published againina cheaper
form, so astomake itmore generally accessible, is Colonel Sleeman’s
Rambles and Recollections of an Indian Official, published in 1844, but
written originally in 1835-36.

Mill’s History, no doubt, you all know, particularly the candidates
for the Indian Civil Service, who, I am sorry to say, are recommended
to read it and are examined in it. Still, in order to substantiate my
strong condemnation of the book, I shall have to give a few proofs:

Mill in his estimate of the Hindu character is chiefly guided by
Dubois, aFrench missionary, and by Orme and Buchanan, Tennant,
and Ward, all of them neither very competent nor very unprejudiced
judges. Mill, however, picks out all that is most unfavourable from
their works, and omits the qualifications which even these writers felt
bound to give to their wholesale condemnation of the Hindus. He
quotes as serious, for instance, what was said in joke, namely, that ‘a
Brahman isan ant’s nest of lies and impostures.” Next to the charge
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of untruthfulness, Mill upbraids the Hindus for what he calls their
litigiousness. He writes: ‘As often as courage fails them in seeking
more daring gratification to their hatred and revenge their malignity
finds a ventin the channel of litigation.” Without imputting dishon-
ourable motives, as Mill does, the same fact might be stated in a
different way, by saying, ‘As often as their conscience and respect of
law keep them from seeking more daring gratification o their
hatred and revenge, say by murder or poisoning, their trust in
English justice leads them to appeal to our Courts of Law.” Dr.
Robertson, in his Historical Disquisilions concermning India, seems to
have considered the litigious subtlety of the Hindus as a sign of high
civilization rather than of barbarism, but he is sharply corrected by
Mr. Mill, who tells him that “nowhere is this subtlety carried higher
than among the wildest of the Irish.” That courts of justice in which
a verdict was not to be obtained, as formerly, by bribes and corrup-
tion, should at first have proved very attractive to the Hindus, need
not surprise us. But is it really true that the Hindus are more fond of
litigation than other nations? If we consult Sir Thomas Munro, the
eminent Governor of Madras, and the powerful advocate of the
Ryotwar settlements, he tells us in so many words: ‘I have had ample
opportunity of observing the Hindus in every situation, and I can
affirm, that they are not litigious.’

But Mill goes further still, and in one place he actually assures his
readers that a ‘Brahman may put a man to death when he lists.” In
fact, he represents the Hindus as such a monstrous mass of all vices
that, as Colonel Vans Kennedy remarked, society could not have
held together, if it had really consisted of such reprobates only. Nor
does he seem to see the full bearing of his remarks. Surely, if a
Brahman might, as he says, put a man to death whenever he lists, it
would be the strongest testimony in their favour that you hardly ever
hear of their availing themselves of such a privilege, to say nothing
of the fact—and a fact it is—that, according to statistics, the number
of capital sentences was one in every 10,000 in England, but only one
in every million in Bengal.

Colonel Sleeman’s Ramblesare less known than they deserve to be.
To give you an idea of the man, I must read you some extracts from
the book.

His sketches being originally addressed to his sister, this is how he
writes to her:
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‘My dear Sister,

‘Were anyone to ask your countrymen in India, what had been
their greatest source of pleasure while there, perhaps, nine in ten
would say, the letters which they receive from their sisters at
home . . .. And while thus contributing so much to our happiness,
they no doubt tend to make us better citizens of the world, and
servants of government, than we should otherwise be; for in our
“struggles through life” in India, we have all, more or less, an eye to
the approbation of those circles which our kind sisters represent,—
who may therefore be considered in the exalted light of a valuable
species of unpaid magistracy to the government of India.’

There is a touch of the old English chivalry even in these few words
addressed to asister whose approbation he values, and with whom he
hoped to spend the winter of his life. Having been, as he confesses,
idle in answering letters, or rather, too busy to find time for long
letters, he made use of his enforced leisure, while on hisway from the
Narmada river to the Himalaya mountains, in search of health, to
give to his sister a full account of his impressions and experiences in
India. Though what he was intended at first ‘to interest and amuse
his sister only and the other members of his family at home,’ he adds
in a more serious tone: ‘Of one thing 1 must beg you to be assured,
that [ have nowhere indulged in fiction, either in the narrative, the
recollections, or the conversations. What I relate on the testimony of
others, I believe to be true: and what I relate on my own, you may rely
upon as being so.’

When placing his volumes before the public at large in 1844, he
expresses a hope that they may ‘tend to make the people of India
better understood by those of our countrymen whose destinies are
cast among them, and inspire more kindly feelings towards them.’

You may ask why I consider Colonel Sleeman so trustworthy an
authority on the Indian character, more trustworthy, for instance,
than even so accurate and unprejudiced an observer as Professor
Wilson. My answer is—because Wilson lived chiefly in Calcutta, while
Colonel Sleeman saw India, where alone the true India can be seen,
namely, in thevillage-communities. For manyyears he was employed
as Commissioner for the suppression of Thuggee. The Thuggs were
professional assassins, who committed their murders underakind of
religious sanction. They were originally “all Mohammedans, but for
a long time past Mohammedans and Hindus had been indiscrimi-
nately associated in the gangs, the former class, however, stll pre-
dominating.’
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In order to hunt up these gangs, Colonel Sleeman had constantly
to live among the people in the country, to gain their confidence,
and to watch the good as well as the bad features in their character.

Now what Colonel Sleeman continually insists on is that no one
knows the Indians who does not know them in their village-<commu-
nities—what we should now call their communes. It is that village in
which India has given its peculiar impress to the Indian character,
more so than in any other country we know. When in Indian history
we hear so much of kings and emperors, of rajahs and maharajahs,
weareapt to think of Indiaasan Eastern monarchy, ruled by a central
power, and without any trace of that selfgovernment which torms
the pride of England. But those who have most carefully studied the
political life of India tell you the very opposite.

The political unit, or the social cell in India has always been, and,
in spite of repeated foreign conquests, is.still the village-community.
Some of these political units will occasionally combine or be com-
bined for common purposes (such a confederacy being called a
Gramajala), but each is perfect in itself. When we read in the laws of
Manu of officers appointed to rule over ten, twenty, a hundred, or a
thousand of these villages, that means no more than that they were
responsible for the collection of taxes, and generally for the good
behaviour of these villages. And when, in later times, we hear of
circles of 84 villages, the so-called Chourasees, and of 360 villages,
this too seems to refer to fiscal arrangements only. To the ordinary
Hindu, I mean to ninety-nine in every hundred, the village was his
world, and the sphere of public opinion, with its beneficial influ-
ences on individuals, seldom extended beyond the hornizon of his
village.

Colonel Sleeman was one of the first who called attention to the
existence of these village-communities in India, and their impor-
tance in the social fabric of the whole country both in ancientand in
modern times; and though they have since become far better known
and celebrated through the writings of Sir Henry Maine, it is sull
both interesting and instructive to read Colonel Sleeman’s account.
He writes as a mere observer, and uninfluenced as yet by any theories
on the development of earlysocial and political life among the Aryan
nations in general.

I do not mean to say that Colonel Sleeman was the first who
pointed out the palpable fact that the whole of India is parcelled out
into estates of villages. Even so early an observer as Megasthenes
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seems to have been struck by the same factwhen he says that ‘in India
the husbandmen with their wives and children live in the country,
and entirely avoid going into town.’ Nearchus observed that families
cultivated the soil in common. What Colonel Sleeman was the first
to point outwas that all the native virtues of the Hindusare intimately
connected with their village-life.

That village-life, however, is naturally the least known to English
officials, nay, the very presence of an English official is often said to
be sufficient to drive away those native virtues which distinguish both
the private life and the public administration of justice and equity in
an Indian village. Take a man out of his village-community, and you
remove him from all the restraints of society. He is out of his element,
and, under temptation, is more likely to go wrong than to remain
true to the traditions of his home-life. Even between village and
village the usual restraints of public morality are not always recog-
nised. What would be called theft or robbery at home, is called a
successful raid or conquest if directed against distant villages; and
what would be falsehood or trickery in private life is honoured by the
name of policy and diplomacy if successful against strangers. On the
other hand, the rules of hospitality applied only to people of other
villages, and a man of the same village could never claim the right of
an Atithi, or guest.

Let us hear now what Colonel Sleeman tells us about the moral
character of the members of these village-communities, and let us
not forget that the Commissioner for the suppression of Thuggee
had ample opportunities of seeing the dark as well as the bright side
of the Indian character.

He assures us that falsehood or lying between members of the
same village isalmost unknown. Speaking of some of the mostsavage
tribes, the Gonds, for instance, he maintains that nothing would
induce them to tell a lie, though they would think nothing of lifting
a heard of cattle from a neighbouring plain.

Of these men it might perhaps be said that they have not yet
learned the value of a lie; yet even such blissful ignorance ought tc
countin a nation’s favour. But I am not pleadingihere for Gonds, or
Bhils, or Santhals, and other non-Aryan tribes. I am speaking of the
Aryan and more or less civilized inhabitants of India. Now among
them, where rights, duties, and interests begin to clash in one and the
same village, public opinion, in its limited sphere, seems strong
enough to deter even an evildisposed person from telling a false-
hood. The fear of the gods also has not yet lost its power. In most
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villages there is a sacred tree, a pipal tree (Ficus Indica), and the gods
are supposed todelight to sitamong its leaves, and listen to the music
of their rustling. The deponent takes one of these leaves in his hand,
and invokes the god, who sits above him, to crush him, or those dear
to him, as he crushes the leaf in his hand, if he speaks anything but
the truth. He then plucksand crushes the leaf, and states what he has
to say.

The pipal tree is generally supposed to be occupied by one of the
Hindu deities, while the large cotton-tree, particularly among the
wilder tribes, is supposed to be the abode of local gods, all the more
terrible, because entrusted with the police ofa small settlement only.
In their panchayats, Sleeman tells us, men adhere habitually and
religiously to the truth, and ‘I have had before me hundreds of cases,’
he says, ‘in which a man’s property, liberty, and life has depended
upon his telling a lie, and he has refused to tell it.’

Could many an English judge say the same?

In their own tribunals under the pipal-tree or cotton-tree, imagi
nation commonly did what the deites, who were supposed to
preside, had the credit of doing. If the deponent told a lie, he
believed that the god who sat on his sylvan throne above him, and
searched the heart of man, must know it; and from that moment he
knew no rest, he was always in dread of his vengeance. Ifanyaccidént
happened to him, or to those dear to him, it was attributed to this
offended deity; and if no accident happened, some evil was brought
about by his own disordered imagination. [t was an excellent super-
stition, inculcated in the ancient law-books, that the ancestors
watched the answer of a witness, because, according as it was true or
false, they themselves would go to heaven or to hell.

Allow me to read you the abstract of a conversation between an
English official and a native law-officer as reported by Colonel
Sleeman. The native lawyer was asked what he thought would be the
effectofanactto dispense with vathson the Kvranand Ganges-water,
and to substitute a solemn declaration made in the name of God, and
under the same penal liabilities as if the Keran or Ganges-water had
been in the deponent’s hand.

‘I have practised in the courts,’ the native said, ‘tor thirty years,
and during that time | have found only three kinds of witnesses—two
of whom would, by such an act, be left precisely where thf:}:r were,
while the third would be released by it from a very sal.tary check.’

‘And, pray, what are the three classes into which you divide the
witnesses in our courts:’



34 INDIA—WHAT CAN IT TEACH US

‘First, Sir, are those who will always tell the truth, whether theyare
required to state what they know in the form of an ocath or not.’

‘Do you think this a large class?’

‘Yes, 1 think it is; and 1 have found among them many whom
nothing on earth could make to swerve from the truth. Do whatyou
please, you could never frighten or bribe them into a deliberate
falsehood.

‘The second are those who will not hesitate to tell a lie when they
have a motive for it, and are not restrained by an oath. In taking an
oath, they are afraid of two things, the anger of God, and the odium
of men.

‘Only three days ago,’” he continued, ‘I required a power of
attorney from a lady of rank, to enable me to act for her in a case
pending before the court in this town. It was given to me by her
brother, and two witnesses came to declare that she had given it
“Now," said I, “this lady is known to live under the curtain, and you
will be asked by the judge whether you saw her give this paper: what
will you say?” They both replied—"If the judge asks us the question
without an oath we will say ‘Yes'—it will save much trouble, and we
know that she didgive the paper, though we did not really seeher give
it; but if he puts the Koran into our hands, we must say ‘No’, for we
should otherwise be pointéd atbyall the town as perjured wretches—
our enemies would soon tell everybody that we had taken a false
oath.”

‘Now,’ the nativé lawyer went on, ‘the form of an oath is a great
check on this sort of persons.

‘The third class consists of men who will tell lies whenever they
have a sufficient motive, whether they nave the Koran or Ganges-
water in their hand or not. Nothing will ever prevent their doing so;
and the declaraton which you propose would be just as well as any
other for them.’

*Which class do you consider the most numerous of the three?’

‘I consider the second the most numerous, and wish the oath to
be retained for them.’

“That is, of all the men you see examined in our courts, you think
the most come under the class of those whowill, under the influence
of strong motives, tell lies, if they have not the Koran or Ganges-water
in their hands?’

Yes.’

‘But do not a great many of those whom you consider to be
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included among the second class come from the village-communi-
ues,—the peasantry of the country?”’

‘Yes.’

‘And do you not think that the greatest part of those men who will
tell lies in the court, under the influence of sirong motives, unless
they have the Koran or Ganges-water in their hands, would refuse to
tell lies, if questioned before the people of their villages, among the
circle in which they live?’

‘Of course | do; three-fourth of those who do notscruple to lie in
the courts, would be ashamed to lie before their neighbours, or the
clders of their village.’

‘You think that the people of the village-communities are more
ashamed to tell lies before their neighbours than the people of
towns?’

‘Much more—there is no comparison.”

‘And the people of towns and cities bear in India but a small
proportion to the people of the village-comiunities?’

‘I should think a very small proportion indeed.’

“Then you think that in the mass of the population of India, out of
our courts, the first class, or those who speak truth, whether they have
the Koran or Ganges-water in their hands or not, would be found
more numecrous than the other two?’

‘Certainly | do; if they were always 1o be questioned before their
neighbours or elders, so that they could feel that their neighbours
and elders could know what they say.’

It was from a simple sense ol justice that [ felt bound to quote this
testimony of Colonel Sleeman as to the truthful character of the
natives of India, when left to themselves. My interest lies altogether with
the people of India, when left to themselves, and historically I should like
to draw a line after the year one thousand afier Christ.

Now, it is quite true that during the two thousand years which
precede the ime of Mahmud of Gazni, India has had but few foreign
visitors, and few foreign critics; still itis surcly extremely strange that
whenever, either in Greek, or in Chinese, or in Persian, or in Arab
writings, we meet with any attempts at describing the disunguishing
featuresin the national character of the Indians, regard for truth and
justice should always be mentioned first.

Ktestas, the famous Greek physician of Artaxerxes Mnemon
(present at the battle of Cunaxa, 404 ¢), the first Greck writer who
tells usanything about the character of the Indians, such as he heard
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itdescribed at the Persian court, hasa special chapter ‘On the justice
of the Indians.’

Megasthenes, the ambassador of Seleucus Nicator at the court of
Sandrocottus in Palibothra (Pataliputra, the modern Patna), states
that thefts were extremely rare, and that they honoured truth and
virtue.

Arrian (in the second century, the pupil of Epictetus), when
speaking of the public overseers or superintendents in India, says:
“They oversee what goes on in the country or towns, and report
everything to the king, where the people have a king, and to the
magistrates, where the people are self-governed, and it is against use
and wont for these to give in a false report; but indeed no Indian is
accused of lying.’

The Chinese, who come next in order of time, bear the same, |
believe, unanimous testimony in favour of the honesty and veracity
of the Ilindus. Let me quote Hiuen-tsang, the most famous of the
Chinese Buddhist pilgrims, who visited India in the seventh century.
“Though the Indians,” he writes, ‘are ofalight temperament, theyare
distinguished by the straightforwardness and honesty of their char-
acler. With regard to riches, they never take anything unjustly; with
regard to justice, they make even excessive concessions . . . . Straight-
forwardness is the distinguishing feature of their administration.”

If we turn to the account given by the Mohammedan conquerors
of India, we find Idrisi, in his Geography (written in the 11th century),
summing up their opinion of the Indians in the following words:

“The Indians are naturally inclined to justice, and never depart
fromitin their action. Their good faith, honesty, and fidelity to their
engagements are well known, and they are so famous for these
qualities that people flock to their country from every side.’

Again in the thirteenth century, Shems-ed-din Abu Abdallah
quotes the following judgment of Bedi esr Zenan: “The Indians are
innumerable, like grains of sand, free from all deceit and violence.
They fear neither death nor life.’

In the same centurywe have also the testimony of Marco Polo, who
thusspeaks of the Abraiaman, a name bywhich he seems to mean the
Brahmans who, though not traders by profession, might well have
been employed for great commercial transaction by the king. This
was particularly the case during imeswhich the Brahmanswould call
times of distress, when many things were allowed which at other
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times were forbidden by the laws. ‘You must know.’ Marco Polo says,
‘that these Abraiaman are the best merchants in the world, and the
most truthful, for they would not tell a lie for anything on carth.’

In the fourteenth centurywe have Friar Jordanus, who goes out of
his way to tell us that the people of Lesser India (South and Western
India) are true in speech and eminent in justice.

In the fifteenth century Kamal-eddin Abd-errazak Samarkandi
(1413-82), who went as ambassador of the Khakan to the prince of
Kalikut and to the King of Vijayanagara (about 1440-45), bears
tesimony to the perfect security which merchants enjoy in that
country.

In the sixteenth century, Abul Fazl, the minister of the Emperor
Akbar, says in his Aini-Akbani: “The Hindus are religious, affable,
cheerful, lovers of justice, given Lo retirement, able in business,
admirers of truth, grateful and of unbounded fidelity; and their
soldiers know not what it is to fly from the field of baule.”

And even in quite modern times the Mohammedans seem willing
to admit that the Hindus, at all events in their dealings with Hindus,
are more straightforward than Mohammedans in their dealings with
Mohammedans.

Thus Meer Sulamut Ali, venerable old Mussulman, and, as Colo-
nel Sleeman says, a most valuable public servant, was obliged 10
admit that ‘a Hindu may feel himsell authornised 1o 1ake in g
Mussulman, and might even think it meritorious to do so; but he
would never think it meritorious to take in one of his own religion.
There are no less than seventy-two sects of Mohammedans; and
every one of these sects would not only take in the followers of every
other religion on earth, but every member of every one of the other
seventy-one sects; and the nearer that sectis to his own, the greater
the merit of aking in its members.”’

So 1 could go on quoting from book after book, and again and
again we should see how itwas love of truth thatstruck all the people
who came in contact with India, as the prominent feature in the
national character of its inhabitants. No one ever accused them of
falschood. There must surely be some ground for this, for it is not
remark that 1s frEquany made be travellers in fnrtign Countries,
even in our time, that their inhabitants invariably speak the wruth,
Read the accounts of English travellers in France, and you will find
very littde said about French honesty and veracity, while French
accounts of England are seldom without a fling at Perfide Albion!
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Butifall thisis true, how isit, you maywell ask, that public opinion
in England is so decidedly unfriendly to the people of India; at the
utmost tolerates and patronizes them, but will never trust them,
never treat them on terms of equality?

I have already hinted at some of the reasons. Public opinion with
regard to India is made up in England chiefly by those who have
spent their lives in Calcutta, Bombay, Madras, or some other of the
principal towns in India. The native elementin such towns contains
mostly the most unfavourable specimens of the Indian population.
Aninsightinto the domestic life of the more respectable classes, even
in towns, 1s difficult to obtain; and, when itis obtained, it is extremely
difficult to judge of their manners according to our standard of what
is proper, respectable, or gentleman-like. The misunderstandings
are frequent and often most grotesque; and such, we must confess,
is human nature, that when we hear the different and often very
conflicting accounts of the character of the Hindus, many of us are
rather sceptical with regard to unsuspected virtues among them,
while we are quite disposed to accept unfavourable accounts of their
character.

Lest I should seem to'be pleading too much on the native side of
the question, and to exaggerate the difficulty of forming a correct
estimate of the character of the Hindus, let me appeal to one of the
most distinguished, learned, and judicious members of the Indian
Civil Service, the author of the History of India, Mountstuart Elphin-
stone. 'Englishmen in India,’ he says, ‘have less opportunity than
might be expected of forming opinions of the native character. Even
in England, few know much of the people beyond their own class,
and whatthey doknow, theylearn from newspapersand publications
of a description which does not exist in India. In that country also,
religion and manners put bars to our intimacy with the natives, and
limit the number of transactuons as well as the free communication
of opinions. We know nothing of the interior of families but by
report, and have no share in those numerous occurrences cf life in
which the amiable parts of character are most exhibited.” "Mission-
aries of a different religion, judges, police-magistrates, Dfﬁccrs of
revenue or customs, and even diplomatists, do not see the most
virtuous portion of a nation, nor ‘any pottion, unless when influ-
enced by passion, or occupied by some personal interest. What we do
see we judge by our own standard. We conclude thata man who cries
like a child on sight occasions, must always be incapable of acting or
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suffering with dignity; and that one who allows himself to be called
a liar would not be ashamed of any baseness. Our writers also
confound the distinctions of time and place; they combine in one
character the Mahratta and the Bengalee; and tax the present
generation with the crimes of the heroes of the Mahabharata. [t
might be argued, in opposition to many unfavourable testimonies,
that those who have known the Indians longest have always the best
opinion of them; but this is rather a compliment to human nature
than to them, since itis true of every other people. Itis more in point,
that all persons who have retired from India think better of the
people they have left, after comparing them with others, even of the
most justly admired nations.”

But what is still more extraordinary than the ready acceptance of
judgments unfavourable to the character of the Hindus, is the
determined way in which public opinion, swayed by the statements
of certain unfavourable critics, has persistentlyignored the evidence
which members of the Civil Service, officers and statesmen—men of
the highest authority—have given again and again, in direct oppo-
sition to these unfavourable opinions. lere, too, | must ask to be
allowed to quote at least a few of these witnesses on the other side.

Warren Hastings thus speaks of the Hindus in general: “They are.
gentle and benevolent, more susceptible of gratitude for kindness
shown them, and less prompted to vengeance for wrongs inflicted
than any people on the face of the earth; faithful, affecuonate,
submissive to legal authority.’

Bishop Heber said: “The Hindus are brave, courteous, intelligent,
most eager for knowledge and improvement; sober, industrious,
dutiful to parents, affectionate to their children, uniformly gente
and patient, and more easily affected by kindness and attention to
their wants and f{eelings than any people | ever met with.’

Elphinstone states: ‘No set of people among the Hindus are so
depraved as the dregs of our own gieat towns. The villagers are
everywhere amiable, affectionate to their families, kind to their
neighbours, and, towards all but the government, honest and sin-
cere. Including the Thugs and Dacoits, the mass of crime is less in
India than in England. The Thugs are almost a separate nation, and
the Dacoits arc desperate rufhansin gangs. The Hindus are mild and
gentle people, more merciful to prisoners than any other Asiatics.
Their freedom from gross debauchery is the point in which they
appear to most advantage; and their superiority in purity of manners
is not flattering to our self-esteem.’
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Yet Elphinstone can be most severe on the real faults of the people
of India. He states that, at present, want of veracity is one of their
prominent vices, but he adds ‘that such deceit is most common in
people connected with government, a class which spreads far in
India, as, from the nature of the land-revenue, the lowest villager is
often obliged to resist force by fraud.’

Sir John Malcolm writes: ‘I have hardly ever known where a person
did understand the language, or where a calm communication was
made to a native of India, through a well-informed and trustworthy
medium, that the result did not prove, that what had at first been
stated as falsehood, had either proceeded from fear, or from misap-
prehension. I by no medns wish to state that our Indian subjects are
more free from this vice than other nations that occupy a nearly
equal position in society, but I am positive that they are not more
addicted to untruth.’

Sir Thomas Munro bears even stronger tesumony. He writes: ‘If
a good system of agriculture, unrivalled manufacturing skill, a
capacity to produce whatever can contribute to either convenience
or luxury, schools established in every village for teaching, reading,
writing, and arithmelic, the general practice of hospitality and
charity amongst each other, and above all, a treatment of the female
sex full of confidence, respect, and delicacy, are among the signs
which denotea civilised people—than the Hindus are notinferior to
the nations of Europe, and if civilisation is to become an article of
trade between England and India, | am convinced that England will
gain by the import cargo.’

My own experience with regard to the native character has been,
of course, very limited. Those Hindus whom I have had the pleasure
to know personally in Europe may be looked upon as exceptional, as
the best specimens, it may be, that India could produce. Also, my
intercourse with them has naturally been such that it could hardly
have brought out the darker sides of human nature. During the last
twenty years, however, 1 have had some excellent opportunities of
watching a number of native scholars under circumstances where it
is not difficult to detect a man’s true character, I mean in literary
work and, more particularly, in literary controversy. I have watched
them carrying on such controversies both among themselves and
with certain European scholars, and I feel bound to say that, with
hardly one exception, they have displayed a far greater respect for
truth, and a far more manly and generous spirit than we are
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accustomed to even in Europe and America. They have shown
strength, but no rudeness; nay [ know that nothing has surprised
them so much as the coarse invective to which certain Sanskrit
scholarshave condescended, rudeness of speech being, according to
their view of human nature, a safe sign not only of bad breeding, but
of want of knowledge. When they were wrong, they have readily
admitted their mistakes; when they were right, they have never
sneered at their European adversaries. There has been, with few
excepuons, no quibbling, no special pleading, no untruthfulness on
their part, and certainly none of that low cunning of the scholar who
writes down and publishes what he knows perfectly well to be false,
and snaps his fingers at those who still value truth and self-respect
more highly than victory or applause at any price. Here, 100, we
might possibly gain by the import cargo.

[.et me add thatI have been repeatedly told by English merchants
that commercial honour stands higher in India than in any other
country, and that a dishonoured bill is hardly known there.

I have left to the last the witnesses who might otherwise have been
suspected—I] mean the Hindus themselves. The whole of their
literature from one end to other is pervaded by expressions of love
and reverence for truth. Their very word for truth is full of meaning.
It is sal or salya, sal being the participle of the verb as, to be. True,
therefore, was with them simply that which is. The English sooth is
connecled with sat, also the Greek on, and the Latin sens, in prasens.

We are all very apt to consider truth to be what is trowed by others,
or believed in by large majorities. Thatkind of truth is easy to accept.
But whoever has once stood alone, surrounded by noisy assertions,
and overwhelmed by the clamour of those who ought to know better,
or perhaps, who did know better—call him Galileo or Darwin,
Colenso or Stanley, or any other name—he knows whata real delight
it is to feel in his heart of hearts, this is true—this is— this is sal —
whatever daily, weekly, or quarterly papers, whatever bishops, arch-
bishops, or popes, may say to the rountry. '

Another name for truth is the Sanskrit rita, which originally seems
to have meant siraight, direct, while annlais untrue, false.

Now one of the highest praises bestowed upon the gods in the
Veda is that they are salya, true, truthful, trustworthy; and it is well
known that both in modern and ancient imes, men always ascribe to
God or to their gods those qualities which they value most in
themselyes.
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Other words applied to the gods as truthful beings, are adrogha,
lit., not deceiving. Adrogha-vak means, he whose word is never
broken. Thus Indra, the Vedic Jupiter, is said to have been praised
by the fathers ‘as reaching the enemy, overcoming him, standing on
the summit, {rue of speech, most powerful in thought.'

Droghavak, on the contrary, is used for deceitful men. Thus
Vasishtha, one of the great Vedic poets, says: ‘If I had worshipped
false gods, orif I believed in the gods vainly—but why art thou angry
with us. O Jatavedas? May liars go to destruction!’

Satyam, as a neuter, is often used as an abstract, and is then rightly
translated by truth. Butitalso means that which is, the true, the real;
and there are several passages in the Rigvedawhere, instead of truth,
I think we ought simply to translate salyam by the true, that is, the
real, lo onlos on. It sounds, no doubt, very well to translate Salyena
ullabhita bhumihby ‘the earthis founded on truth;’ and I believe every
translator has taken satya in that sense here. Ludwig translates, "Von
der Wahrheit ist die Erde gestatzt.” But such an idea, if it conveys any
tangible meaning at all, is far too abstract for those early poets and
philosophers. They meant to say ‘the earth, such as we sce it, is held
up, that is, rests on something real, though we may not see it, on
something which they called the Real, and to which, in course of
time, they gave many more names, such as Rila, the right, Brahman,’
& c.

Of course where there is that strong reverence for truth, there
must also be the sense of guiltarising from untruth. And thus we hear
one poel pray that the waters may wash him clean, and carry off all
his sins and all untruth:

‘Carry away, ye waters, whatever evil there is in me, wherever I may
have deceived, or may have cursed, and also all untruth (anritam).’

Or again, in the Atharvaveda, [V.16:

‘May all thy fatal snares, which stand spread out seven by seven and
threefold, catch the manwho tellsalie, may they passby himwho tells
the truth!’

From the Brahmanas, or theological treatises of the Brahmans, |
shall quote a few passages only:

‘Whosoever speaks the truth, makes the fire on his own altar blaze
up, as if he poured butter into the lighted fire. His own light grows
larger, and from tomorrow to tomorrow he becomes better. But
whosoever speaks untruth, he quenches the fire on his altar, as if he
poured water into the lighted fire; his own light grows smaller and
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smaller, and from tomorrow to tomorrow he becomes more wicked.
Let man therefore speak truth only.’

And again: ‘A man becomes impure by uttering falschood.’

And again: ‘Asaman who steps on the edge of a sword placed over
a pit cries out, I shall slip, I shall slip into the pit, so let a man guard
himself from falsehood (or sin).’

In later times we see the respect for truth carried to such an
extreme, that even a promise, unwittingly made, is considered to be
binding.

In the Katha Upanishad, for instance, a father is introduced
offering what is called an Allsacrifice, where everything is supposed
to be given up. His son, who is standing by, taunts his father with not
having altogether fulfilled his vow, because he has not sacrificed his
son. Upon this, the father, though angry and against his will, is
obliged to sacrifice his son. Again, when the son arnives in the lower
world, he isallowed by the Judge of the Dead 10 ask for three favours.
He then asks to be restored to life, to be taught some sacrificial
mysterics, and, as the third boon, he asks to know what becomes of
man after he is dead. Yama, the lord of the Departed, tries in vain to
be let off from answering this last question. But he, (oo, 1s bound by
his promise, and then follows a discourse on life after death, or
immortal life, which forms one of the most beautiful chapter in the
ancient literature of India.

The whole plot of one of the great Epic poems, the Ramayana,
rests on a rash promise given by Dasaratha, king of Ayodhya, to his
second wife, Kaikeyi, that he wo: 1d grant her two boons. In order to
secure the succession of her own son, she asks that Rama, the eldest
son by the king's other wife, should be banished for fourteen years.
Much as the king repents his promise, Rama, his eldestson, would on
no account let his father break his word, ai-.” he leaves his kingdom
to wander in the forest with his wife Sita and hi ' rother Lakshmana.
After the lather’s death, I:Fur son of the s¢cona wife declines the
throne, and comes to Rama to persuade him to accept the kingdom
of his father. But all in vain. Rama will keep his exile for fourteen
years, and never disown his father’s promise. 1 lere follow: 2 curious
dialogue between a Brahman Jabali and Prince Rama, o! which I
shall give some extracts:

“The Brahman, who is a priest and courtier, says, “We':, descen-
dant of Raghu, do not thou, so noble in sentiments, and austere in
character, entertain, like a common man, this useless thought. What
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man is a kinsman of any other? What relationship has any one with
another? A man is born alone and dies alone. Hence he who is
attached to any one as his father or his mother, is to be regarded as
if he were insane, for no one belongs to another. Thou oughtest not
toabandon thy father’s kingdom and stay here in a sad and miserable
abode, attended with many tnals. Let thyself be inaugurated king in
the wealthy Ayodhya. Dasaratha, thy father is nothing to thee, or
thou to him; the king is one, and thou another, do therefore what is
said . . . . Then offer oblations to the departed spirits (of thy
forefathers) on prescribed days; but see what a waste of food! For
what can a dead man eat? If what is eaten by one here entersinto the
body of another (viz. of the departed), let Sraddhas be offered to
those who are travelling; they need not then get food to eat on their
journey. These books, the Vedas, (which enjoin men to sacrifice,
give, consecrate themselves, practise austerities, and forsake the
world), are composed by clever men to induce others to bestow gifts.
Authoritative words do not fall from heaven. Let me, and others like
yourselves, embrace whatever assertion is supported by reason.
Adhere to what i1s apparent to the senses, and reject what is in-
visible . . . . This world 15 the next world;"do thou therefore enjoy
pleasure, for every virtuous man does not gain it. Virtuous men are
greatly distressed, while the unrighteous are seen to be happy.™

These positivist sentiments sound strange, particularly from the
mouth of a Brahman. But the poet evidently wishes to represent a
Brahman living at court, who has an argument ready for anything
and everything that is likely to please his king.

Butwhat does Raina answer? ‘The words,’ he says, ‘which you have
addressed to me, though they recommend what seems to be right and
salutary, advise, in fact, the contrary. The sinful transgressor, who
lives according to the rules of heretical systems, obtains no esteem
from good men. [tis good conduct that marks a man to be noble or
ignoble, heroic or a pretender to manliness, pure or impure. Truth
and mercy are immemorial characteristics of a king’s conduct.
Hence royal rule is in its essence fruth. On truth the world s based.
Both sagesand gods have esteemed truth. The ma:. who speaks truth
in this world attains the highestimperishable state. Men shrink with
fear and horror from a liar as from a serpent. In this world the chief
element in virtue is truth; it is called the basis of everything. Truth is
lord in the world; yirtue always rests on truth. All things are founded
on truth; }‘.mlh'mg is higher than it. Why, then, should I nof be true
to my promise, and faithfully observe the truthful injunction given
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by my father? Neither through covetousness, nor delusion, nor
ignorance, will I, overpowered by darkness, break through the
barrier of truth, but remain true to my promise to my father. How
shall I, having promised 1o him that I would thus reside in the forest,
transgress his injunction, and do what Bharata recommends?’

The other epic poem too, the Mahabharala, is full of episodes
showing a profound regard for truth and an almost slavish submis-
sion to a pledge once given. The death of Bhishma, one of the most
important events in the story of the Mahabharala, is due to his vow
never to hurtawoman. He is thuskilled by Sikhandin, whom he takes
to be a woman.

Were I to quote from all the law-books, and from still later works,
everywhere you would hear the same keynote of truthfulness vibrat-
ing through them all.

We must not, however, suppress the fact that, under certain
circumstances, a lie was allowed, or, at all events, excused by Indian
lawgivers. Thus Gautama says: ‘An untruth spoken by people under
the influence of anger, excessive joy, fear, pain, or grief, by infants,
byvery old men, by persons labouring undera delusion, being under
the influence of drink, or by mad men, does not cause the speaker
to fall or, as we should say, is a venial, nor a mortal sin.’

This is a large admission, yet even in that open admission there is
a certain amount of honesty. Again and again in the Mahabharatais
this excuse pleaded. Nay there is in the Mahabharata the well-known
story of Kausika, called Satyavadin, the Truth-speaker, who goes to
hell for having spoken the truth. He once saw men flying into the
forest before robbers (dasyu). The robbers came up soon after them,
and asked Kausika, which way the fugitives had taken. He told them
the truth, and the men were caught by the robbers and killed. But
Kausika, we are told, went to hell for having spoken the truth.

The Hindus may seem to have been a priest-ridden race, and their
devotion to sacrifice and ceremonial 1s well known. Yet this is what
the poet of the Mahabharala dares of say:

‘Leta thousand sacrifices (of a horse) and truth be weighed in the
balance—truth will exceed the thousand sacrifices.’

These are words addressed by Sakuntala, the deserted wife, to
King Dushyanta, when he declined to recognise herand hisson., And
when he refuses to listen to her appeal, whatdoes she appeal to as the
highest authority?— The voice of conscience.

‘Ifyou thinkIam alone,’ she says to the king, ‘you do not know that
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wise man within your heart. He knows of your evil deed—in hissight
you commit sin. A man who has committed sin may think that noone
knows it. The gods know it and the old man within.’

This must suffice. I say once more that [ do not wish to represent
the people of India as so many millions of angels, but] do wish it to
be understood and to be accepted asa fact, that the damaging charge
of untruthfulness brought against that people is utterly unfounded
with regard to ancient times. It is not only not true, but the very
opposite of the truth. As to modern times, and | date them from
about 1,000 after Christ, [ can only say this. If you frighten a child,
that child will tell a lie—if you terrorise millions, you must not be
surprised if they try to escape from your fangs. Truthfulness is a
luxury, perhaps the greatest, and let me assure you, the mos!
expensive in our life—-and happy the man who hasbeen able to enjoy
it from his very childhood. It may be easy enough in our days and in
a free country, like England, never to tell a lie—but the older we
grow, the harder we find it to be always true, to speak the truth, the
whole truth and notliing but the truth. The Hindus too had made
that discovery. They too knew how hard, nay how imnpossible it is,
always to speak the truth, the whole truth, and nothing but the truth.
There is a short story in the Satapatha Brahmana, to my mind full of
deep meaning, and pervaded by the real sense of truth, the real sense
of the difficulty of truth. ! Tis kinsman said to Aruna Aupavesi, “Thou
artadvanced in years, establish thou the sacrificial fires.” He replied:
“Thereby you tell me henceforth to keep silence. For he who has
established the fires must not speak an untruth, and only by not
speaking at all, one speaks no untruth. To that extent the service of
the sacrificial fires consists in truth.’

I doubtwhetherinany other of the ancient literatures of the world
you will find traces of that extreme sensitiveness of conscience which
despairs of our ever speaking the truth, and which declares silence
gold, and speech silver, though in a much higher sense than our
proverb.

What I should wish to unpress on those who will soon find
themselves the rulers of millions of human beingsin India, is the duty
to shake off national prejudices, which are apt to degenerate into a
kind of madness. I have known people with a brown skin whom 1
could lock up to as my betters. Look for them in India, and you will
find them, and if you meet with disappointments, as, no doubt you
will, think of the people with white skins whom you'have tmsted, and
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whom you can trust no more. We are all apt to be Pharisees in
international judgments. I read only a few days ago in a pamphlet
written by an enlightened politician, the following words:

‘Experience only can teach that nothing is so truly astonishing to
a morally depraved people as the phenomenon of a race of men in
whose word perfect confidence may be placed . ... The natives are
conscious of their inferiority in nothing so much as in this. They
require o be taught rectitude of conductmuch more than literature
and science.’

Ityouapproach the Hinduswith such feelings, youwill teach them
neither rectitude, nor science, nor literature. Nay, they mightappeal
to their own literature, even to their Jaw-bocks, to teach us at least
one lesson of truthfulness, truthfulness to ourselves, or, in other
words,—humility.

What does Yajnavalkya say?

‘Itisnot our hermitage,’ he says—our religion we might say—'still
less the colour of our skin, that produces virtue; virtue must be
practised. Therefore let no one do to others what he would not have
done to himself.’

And the Laws of the Manavas, which were so much abused by Mili,
what do they teach?

‘Evil doers think indeed that no one sees them; but the gods see
them, and the old man within.’

‘Self is the witness of Self, Selfis the refuge of Self. Do not despise
thy own Self, the highest witness of men.’

‘If, friend, thou thinkest thou art self-alone, remember there is
the silent thinker (the Highest Self) always within thy heart, and he
sees what is good, and what is evil.’

‘O friend, whatever good thou mayest have done from thy very
birth, all will go to the dogs, if thou speak an untruth.’

Or in Vasishtha:

‘Practuise righteousness, not unrighteousness; speak truth, not
untruth; look far, not near, look up towards the Highest, not towards
anything low.’

No doubt, there is moral depravity in India, and where is there no
moral depravity in thisworld? But to appeal tointernatiunal statistics
would be, I believe, a dangerous game. Nor must we forget that our
standards of morality differ, and, on some points, differ considerably
from those recognised in India; and we must not wonder, if sons do
notatonce condemn as criminal what their fathersand grandfathers
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considered right. Letus hold by all means to oursense of whatisright
and what is wrong; but in judging others, whether in public or in
private life, whether as historians or politicians, let us not forget that
a kindly spirit will never do any harm. Certainly I can imagine
nothing more mischievous, more dangerous, more fatal to the
permanence of English rule in India, than for the young Civil
Servants to go to that country with the idea that it is a sink of moral
depravity, an ant’s nest of lies; for no one is so sure to go wrong,
whether in public or in private life, as he who says in his haste: ‘All
men are liars.’

NoOTES
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Artaxerxes Mnemon: King of Persia, 405-359 sc. Defeated and killed at the
battle of Cunaxa by his brother Cyrus who had rebelled against him.
Mountstuart Elphinstone (1779-1859): Governor of Bombay, 1819-27; wice
refused the Governor-Generalship of India. The Elphinstone College, Bom-
bay, was founded in his honour. His /History of Indaa (1841) has earned for him
the title of “The Tacitus of Modern [ lisiorians.”

Bishop Heber (1783-1826): Bishopof Calcutta; travelled continuously through-
out India in the discharge of his episcopal duties, and wrote a narrative of his
travels in his fourney through India Died at Trichinopoly.

Galileo (Galiei, 1564-1642): ltalian mathematician and physicist. Persecuted
by the Inquisition for his opinion that the sun, not the earth, was the centre of
the planetary world. He was the founder of experimental science in lualy.
Darwin (Charles,1809-82): His Origin of the Species, published in 1859, started
the theory of Evolution, which was at first violently opposed.

Colenso (].W., 1814-85): Bishop of Natal. His criticisins of certain books of the
Bible led 10 his excommunication; he was, however, restored 1o his see by the
law courts.

Stanley (Aurther, 1815-81): Dean of Westminster. Leader of the Broad Church
Movement and courageous advocate of religious wleration.

Yon der Wahrheit etc.: By the truth is the earth supported.’

His son: called Nachiketas.

Bhishma: Son of Santanu and Ganga; in the great war he took the side of the
Kauravas against the Pandavas; he was renowned for his continence, wisdom,
bravery and fidelity to his word. (Monier-Williams).

Sikhandin: Born as a women, but changed 10 a male by a Yaksha.



Lecrure I11

Human Interest of Sanskrit Literature

My first Lecture was intended to remove the prejudice that India is
and always must be a strange country to us, and that those who have
to live there will find themselves stranded, and far away from that
living stream of thoughts and interests which carries us along in
England and in other countries of Europe.

Mysecond Lecturewas directed againstanother prejudice, namely,
that the people of India with whom the young Civil Servants will have
to pass the best years of their life are a race so depraved morally, and
more partcularly so devoid of any regard for truth, that they must
always remain strangers to us, and that any real fellowship or
friendship with them is quite out of the question.

Today I shall have to grapple with a third prejudice, namely, that
the literature of India, and more especially the classical Sanskrit
literature, whatever may be its interest to the scholar and the
antiquarian, has little to teach us which we cannot learn better from
other sources, and that at all events itis of little practical use toyoung
civilians. If only they learn to express themselves in Hindustani or
Tamil, that s considered quite enough; nay, as they have to deal with
men and with the ordinary affairs of life, and as, before everything
else, they are to be men of the world and men of business, it is even
supposed to be dangerous, if they allowed themselves to become
absorbed in questions of abstruse scholarship or in researches on
ancient religion, mythology, and philosophy.

I take the very opposite opinion, and I should advise every young
man who wishes to enjoy his life in India, and to spend hisyears there
with profit to himself and to others, to learn Sanskrit, and to learn it
well.
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I know itwill be said, what can be the use of Sanskritat the present
day? Is not Sanskrit a dead language? And are not the Hindus
themselves ashamed of their ancient literature? Do they not leamn
English, and do they not prefer Locke, and Hume, and Mill to their
ancient poets and philosophers?

No doubt Sanskrit, in one sense, is a dead language. It was, |
believe,adead language more than two thousand yearsago. Buddha,
about 500 Bc, commanded his disciples to preach in the dialects of
the people; and King Asoka, in the third century B¢, when he putup
his Edicts, which were intended to be read or, at least, to be
understood by the people, had them engraved on rocks and pillars
in the various local dialects from Cabul in the North to Mysore in the
South, from Gujerat in the West to Orissa in the East. These various
dialects are as different from Sanskrit as [talian is from Latin, and we
have therefore good reason to suppose that, in the third century Bc,
if not earlier, Sanskrit had ceased to be the spoken language of the
people at large.

There is an interesting passage in the Chullavagga, where we are
told that, even during Buddha’s lifetime, some of his pupils, who
were Brahmans by birth, complained that people spoiled the words
of Buddha by every one repeating them in his own dialect (nirukts).
They proposed to translate his words into Sanskrit; but he declined,
and commanded that each man should learn his doctrine in his own
language.

And there is another passage, quoted by Hardy in his Manual of
Buddhism, where we read that at the time of Buddha's first preaching
cach of the countess listeners thought that the sage was looking
towards him, and was speaking to him in his own tongue, though the
language used was Magadhi.

Sanskrit, therefore, as a language spoken by the people at large,
had ceased to exist in the third century BC.

Yet such is the marvellous continuity between the past and the
present in India, that in spite of repeated social convulsions, relig-
ious reforms, and foreign invasions, Sanskrit may be said to be still
the only language that is spoken over the whole extent of that vast
country. )

Though the Buddhist sovereigns published their edicts in the
vernaculars, public inscriptions and private official documents are
composed in Sanskrit to the present day. And though the language
of the sacred writings of Buddhists and Jainas was borrowed from the
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vulgar dialects, the literature of India never ceased 1o be written in
Paninean Sanskrit, while the few exceptions, as, for instance, the use
of Prakrit by women and inferior characters in the plays of Kalidasa
and others, are themselves not without an important historical
significance.

Even at the present moment, after a century of English rule and
English teaching, I believe that Sanskrit is more widely understood
in India than Latin was in Europe at the time of Dante.

Whenever | receive a letler from a learned man n India, it is
written in Sanskrit. Whenever there is a controversy on questions of
law and religion, the pamphlets published in India are written in
Sanskrit. There are journals written in Sanskrit which must entirely
depend for their support on readers who prefer that classical
language to the vulgar dialects. There is The Pandit, published at
Benares, containing not only editions of ancient texts, but treatises
on modern subjects, reviews of books published in England, and
controversial articles, all in Sanskrit.

Another paper of the same kind is the Praina-Kamra-nandini, ‘the
Delight of lovers of old things,” published likewise at Benares, and
full of valuable materials.

There is also the Vidyodaya, ‘the Rise of Knowledge,” a Sanskrit
journal published at Calcutta, which sometimes contains important
articles. There are probably others, which I do not know.

There 1s a monthly serial published at Bombay, by M. Moreshwar
Kunte, called the Shad-aarshana- chintanika, or ‘Studies in Indian
Philosophy,” giving the text of the ancient systems of phiiosophy,
with commentaries and treatises, written in Sanskrit, though in this
case accompaniced by a Marathi and an English translation.

Of the Rigveda, the most ancient of Sanskrit books, two editons
are now coming out in monthly numbers, the one published at
Bombay, by what may be called the liberal party, the other at Prayaga
(Allahabad) by Dayananda Sarasvati, the representative of Indian
orthodoxy. The former gives a paraphrase in Sanskrit, and a Marathi
and an English translation; the latter a full explanation in Sanskrit,
followed by a vernacular commentary. These books are published by
subscription, and the list of subscribers among the natives of India is
very considerable,

There are other journals, which are chiefly written in the spoken
dialects, such as Bengali, Marathi, or Hindi; but they contin occa-
stonal articles in Sanskrit also, as, lor instance, the Harnsebi o rachar



HUMAN INTEREST OF SANSKRIT LITERATURE 53

drika, published at Benares, the Tallvabodhini, published at Calcutta,
and several more.

It was only the other day that | saw in the Liberal, the journal of
Keshub Chunder Sen’s party, an account of a meeting between
Brahmavrata Samadhyayi, a Vedic scholar of Nuddea, and Kashinath
Trimbak Telang, a M.A. of the University of Bombay. The one came
from the east, the other from the west, yet both could converse
fluently in Sanskrit.

Stll more extraordinary is the number of Sanskrit texts, issuing
from native presses, for which there seems to be a large demand, for
if we write for copies to be sent to England, we often find that, after
a year or two, all the copies have been bought up in Indiaitself. That
would not be the case with Anglo-Saxon texts in England, or with
Latin texts in Italy!

But more than this, we are told that the ancient epic poems of the
Mahabharata and Ramayana are still recited in the temples for the
benefit of visitors, and that in the villages large crowds assemble
around the Kathaka, the reader of these ancient Sanskrit poems,
often interrupting his recitations with tears and sighs, when the hero
of the poem 1s sent into banishment, while when he returns to his
kingdom, the houses of the village are adorned with lamps and
garlands. Such a recitation of the whole of the Mahabharatais said to
occupy ninety days, or sometimes half a year. The people at large
require, no doubt, that the Brahman narrator (Kathaka) should
interpret the old poem, but there must be some few people present
who understand, or imagine they understand, the old poetry of
Vyasa and Valmiki.

There are numbers of Brahmans even now, when so little induce-
ment exists for Vedic studies, who know the whole of the Rigvedaby
heart and can repeat it; and what applies to the Rigveda applies to
many other books.

But even if Sanskrit were more of a dead language than it really is,
all the living languages of India, both Aryan and Dravidian draw their
very life and soul from Sanskrit. On this point, and on the great help
that even a limited knowledge of Sanskrit would render in the
acquisition of the vernaculars, I, and others better qualified than I
am, have spoken so often, though without any practical effect, that
[ need not spexk again. Any candidate who knows but the elements
of Sanskrit grammar will well understand what I mean, whether his
special vernacnlar may be Bengali, Hindustani, or even Tamil. Toa



54 INDIA—WHAT CAN IT TEACH US?

classical scholar I can only say that between a Civil Servant who knows
Sanskrit and Hindustani, and another who knows Hindustani only,
there is about the same difference in their power of forming an
intelligent appreciation of India and its inhabitants, as there is
between a traveller who visits, Italy with a knowledge of Latin, and a
party personally conducted to Rome by Messrs Cook and Co.

Let us examine, however, the objection that Sanskrit literawre is
adead or anartificial literature, a little more carefully, in order to see
whether there is not some kind of truth in it. Some people hold that
the literary works which we possess in Sanskrit never had any real life
at all, that they were altogether scholastic productions, and that
therefore they can teach us nothing of what we really care for, namely
the historical growth of the Hindu mind. Others maintain thatat the
present moment, at all events, and after a century of English rule,
Sanskrit literature has ceased to be a motive power in India, and that
it can teach us nothing of what is passing now through the Hindu
mind and influencing it for good or for evil.

Let us look at the facts. Sanskrit literature is a wide and a vague
term. It the Vedas, such as we now have them, were composed about
1500 Bc, and if it is a fact that considerable works continue to be
written in Sanskrit even now, we have before us a stream of literary
activity extending over three thousand four hundred years. With the
exception of China there is nothing like this in the whole world.

Itis difficult to give an idea of the enormous extent and variety of
that literature. We are only gradually becoming acquainted with the
untold treasures which still exist in manuscripts, and with the titles
of thatstill larger number of works which must have existed formerly,
some of them being still quoted by writers of the last three or four
centuries.

The Indian Government has of late years ordered a kind of
bibliographical survey of India to be made, and has sent some
learned Sanskrit scholars, both European and native, to place where
collections of Sanskrit MSS are known to exist, in order to examine
and catalogue them. Some of these catalogues have been published,
and we learn from them that the number of separate works in
Sanskrit, of which MSS are still in existence, amounts to about

10,000. This is more, I believe, than the whole classical literature of
Greece and Italy put together. Much of it no doubt; will be called
mere rubbish; but then you know that even in our days the ;vritjngs
of a very eminent philosophsr have been called ‘mere rubbish.’
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What I wish you to see is this, that there runs through the whole
history of India, through its three of four thousand years,a highroad,
or, it is perhaps more accurate to say, a high mountain-path of
literature. It may be remote from the turmoil of the plain, hardly
visible perhaps to the millions of human beingsin their daily struggle
oflife. It may have been trodden bya few solitarywanderers only. But
to the historian of the human race, to the student of the develop-
ment of the human mind, those few solitary wanderers are after all
the true representatives of India from age to age. Do not let us be
deceived. The true history of the world must always be the history of
the few; and as we measure the Himalaya by the height of Mount
Everest, we must take the true measure of India from the puclisoflhl:
Veda, the sages of the Upanishads, the founders of the Vedanta and
Sankhya philosophies, and the authors of the oldest law-books, and
not from the millions who are born and die in their villages, and who
have never for one moment been roused out of their drowsy dream
of life.

To large multitudes inIn dia, no doubt, Sanskrit literature was not
merely a dead literature, it was simply non-existent; but the same
might be said of almost every literature, and more particularly of the
literatures of the ancient world. - .

Still, with all this, I am quite prepared toacknowledge to a certain
extent the truth of the statement, that a great portion of Sanskrit
literature has never been living and national, in the same sense in
which the Greek and Roman literatures reflected at times the life of
a whole nation; and it is quite true besides, that the Sanskrit books
which are best known to the public at large, belong to what might
correctly be called the Renaissance period of Indian literature, when
those who wrote Sanskrithad themselves to learn the language, aswe
learn Latin, and were conscious that they were writing for a learned
and cultivated public only, and not for the people at large.

This will require a fuller explanation.

We may divide the whole of Sanskrit literature beginning with the
Rigvedaand ending with Dayananda’s Introduction to his edition of
the Rigveda, his by no means uninteresting wumka. into two
great periods: that preceding the great Turanian invasion, and that
following it.

The former comprises the Vedic literature and the ancn:nt litera-
ture of Buddhism, the latter all the rest.

If I call the invasion which is generally called the invasion of the
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Sakas, or the Scythians, or Indo-Scythians, or Turushkas, the Tura-
nian invasion, it is simply because I do not as yet wish to commit
myself more than I can help as to the nationality of the tribes who
took possession of India, or, at least, of the government of India,
from about the first century eC to the third century Ap.

Theyare bestknown by the name of Yueh-chi, this being the name
by which they are called in Chinese chronicles. These Chinese
chronicles from the principal source from which we derive our,
knowledge of these tribes, both before and after their invasion of
India. Many theories have been started as to their relationship with
other races. Theyare described as of pink and white complexion and
as shooting from horseback; and as there was some similanty be-
tween their Chinese name Yueh-chi and the Gothi or Goths, they
were identified by Remusat with those German tribes, and by others
with the Getae, the neighbours of the Goths. Tod went even a step
further, and traced the Jatsin India and the Rajputs back to the Yueh-
chiand Getlae. Some light may come in time out of all this darkness,
but for the present we must be satisfied with the fact that, between the
first century before and the third century after our era, the greatest
political revolution took place in India owing to the repeated inrodds
of Turanian, or, to use a still less objectionable term, of Northern
tribes. Their presence in India, recorded by Chinese historians, is
fully confirmed by coins, by inscriptions, and by the traditional
history of the country, such asitis; but to my mind nothing attests the
presence of these foreign invaders more clearly than the break, or,
I could almost say, the blank in the Brahmanical hiterature of India
from the first century before to the third century after our cra.

Ifwe consider the political and social state of that country, we can
casily understand what would happen in a case of invasion and
conquest by awarlike race. Theinvaderswould take possession of the
strongholds or castles, and either remove the old Rajahs, or make
them their vassals and agents, Everything else would then go on
exactly as before. The rents would be paid, the taxes collected, and
the life of the villagers, that is, of the great majority of the people of
India, would go on almost undisturbed by the change of govern-
ment. The unly people who might suffer would be, or, atall events,
might be the priestly caste, unless they should come to termswith the
new conquerors. The priestly caste, however, was also Lo a great
extent the literary caste, and the absence of their old patrons, the
native Rajahs, might well produce for a ime a complete cessation of
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literary activity. The rise of Buddhism and its formal adoption by
King Asoka had already considerably shaken the power and influ-
ence of the old Brahmanic hierarchy. The Northern conquerors,
whatever their religion may have been, were certainly not believers
in the Veda. They seem to have made a kind of compromise with
Buddhism, and it is probably due to that compromise, or to an
amalgamation of Saka legends with Buddhist doctrines, that we owe
the so-called Mahayana form of Buddhism which was finally settled
at the Council under Kanishka, one of the Turanian rulers of India
in the first century AD.

If then we divide the whole of Sanskrit literature into these two
periods, the one anterior to the great Turanian invasion, the other
posterior to it, we may call the literature of the former period ancient
and natural, that of the latter modern and artificial.

Of the former period we possess, firsf, what has been called the
Veda, i.e., knowledge, in the widest sense of the word—a consider-
able mass of literature, yet evidently a wreck only, saved out of a
general deluge; secondly, the works collected in the Buddhist Trip:-
taka, now known to us chiefly in what is called the Pali dialect, the
Gatha dialects, and Sanskrit, and probably much added to in later
times.

The second period of Sanskritliterature comprehends everything
clse. Both periods may be subdivided again, but this does not
concern us al present. '

Now I am quite willing to aidmit that the literature of the second
period, the modern Sanskrit literature, never was a living or national
literature. It may here and there contain relics of earlier imes,
adapted to the literary, religious, and moral tastes of a later penod;
and whenever we are able to disentangle those ancient elements,
they may serve to throw light on the past, and, to a certain extent,
supplement what has been lost in the literature of the Vedic times.
The metrical Law-books, for instance, contain old materials which
existed during the Vedic period, partly in pros€, as Sutras, partly in ’
more ancient metres, as Gathas. The Epic poems, the Mahabharala
and Rarwsyana, have taken the place of the old Itihasas and Akhyanas.
The Puranas, even, may contain materials, though much altered, of
what was called in Vedic literature the Purana.

But the great mass of that later literdture is artificial or scholastic,
full of intcresting compositions, and by no means devoid of original-
iy and occasional beauty; yet, with all that, curious only, and
appealing to the interests of the Oriental scholar far more than the
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broad human sympathies of the historian and the philosopher.

It is different with the ancient literature of India, the literature
dominated by the Vedic and the Buddhistic religions. That literature
opens to us a chapter in what has been called the Education of the
Human Race, to which we can find no parallel anywhere else.
Whoever cares for the historical growth of our language, that is, of
our thoughts ; whoever cares for the firstintelligible development of
religion and mythology; whoever cares for the first foundation of
what in later times we call the sciences of astronomy, metronomy,
grammar, and etymology; whoever cares for the first intimations of
philosophical thought, for the first attempts at regulating family life,
village life, and state life, as founded on religion, ceremonial,
tradition and contract (:amya)Tmust in future pay the same
attention to the literature of the Vedic period as to the literatures of
Greece and Rome and Germany.

Asto the lessons which the earlyliterature of Buddhism may teach
us, I need not dwell on them at present. If I may judge from the
numerous questions that are addressed to me with regard to that
religion and its striking coincidences with Christianity, Buddhism
has already become a subject of general interest, and will and ought
to become so more and more. On that whole class of literature,
however, it is not my intention to dwell in this short course of
Lectures, which can hardly suffice even for a general survey of Vedic
literature, and for an elucidation of the principal lessons which, I
think, we may learn from the Hymns, the Brahmanas, the Upani-
shads, and the Sutras.

Itwas areal misfortune that Sanskritliterature became first known
to the learned publicin Europe through specimens belonging to thc
second, or, what I called, the Renaissance period. The
the plays of Kalidasa, such as Sakuntala or Urvasi, a few episodes from
the Maﬁn&hamta and Ramayana, such as that of Nala, the fables of the
Hitopadesa, and the sentences of Bhartrihari are, no doubt, ex-
tremely curious; and as, at the tme when they first became known in
Europe, they were represented to be of extreme antiquity, and the
work of a people formerly supposed to be quite incapable of high
literary efforts, they naturally attracted the attention of men such as
Sir William Jones in England, Herder and Goethe in Germany, who
were pleased to speak of them in terms of highest admiration. It was
the fashion at that time to speak of Kalidasa, as, for instance,
Alexander von Humboldt did even in so recent a work as his Kosmos,
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as ‘the great contemporary of Virgil and Horace, who lived at the
splendid Court of Vikramaditya,’ this Vikramaditya being supposed
to be the founder of the Samvat era, 56 sc. But all thisis now changed.
Whoever the Vikramaditya waswho is supposed to have defeated the
Sakas, and to have founded another era, the Samvat era, 56 Bc, he
certainly did not live in the first century Bc. Nor are the Indians
looked upon any longer as an illiterate race, and their poetry as
popular and artless. On the contrary, they are judged now by the
same standards as Persians and Arabs, Italians or French:; and,
measured by that standard, such works as Kalidasa's plays are not
superior to many plays that have long beenallowed torest in dustand
peace on the shelves of our libraries. Their antiquity is no longer
believed in by any critical Sanskrit scholar. Kalidasa is mentioned
with Bharavi as a famous poet in an inscription dated ap 585-6 (507
Saka era), and for the present I see no reason to place him much
earlier. Avinita, who wrote a commentary on fifteen cantos of
Bharavi's Kiralarjuniya, is said to have lived about ap 470. But even if
we accept this date, Bharavi and Kalidasa need not have lived before
the fifth or fourth century Ap. As to the Laws of Manu, which used to
be assigned to a fabulous antiquity, and are so sull sometimes by
those who write at random or at second-hand, | doubt whether, in
their present form they can be older than the fourth century of our
era, nay I am quite prepared to see an ever later date assigned to
them. | know this will seem heresy to many Sanskrit scholars, but we
must try to be honest to ourselves. Is there any evidence to constrain
us to assign the Manavadharmasasira, such as we now possess it,
written in continuous slokas, 1o any date anterior to ap 300 ? And if
there is not, why should we not openly state it, challenge opposition,
and feel grateful if our doubts can be removed?

That Manu was a name of high legal authority before that time,
and that Manu and the Manavam are frequently quoted in the
ancient legal Sutras, is quite true; but this serves only to confirm the
conviction that the literature which succeeded the Turanian inva-
sion is full of wrecks saved from the intervening deluge. If what we
call the Laws of Manu had really existed as a Code of Laws, like the
Code of Justinian, during previous centuries, isitlikely thatit should
nowhere have been quoted and appealed 10?

Varahamihira (who died Ap 587) refers to Manu several times, but
not to a Manavadharmasastra; and the only time where he seems
actually to quote a number of verses from Manu, these verses arc not
to be met with in our text
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I believe it wili be found that the fourth, fifth, and sixth centuries
were the age of the literary Renaissance in India. That Kalidasa and
Bharavi were famous at that time, we know from the evidence of
inscriptions. We know that in the sixth century the fame of Indian
literature had reached Persia, and that the King of Persia, Khosru
Nushirvan (reigned ap 531-79), sent his physician, Barzoi, to India,
in order to translate the fables of the Panchatantra, or rather their
original, from Sanskritinto Pahlavi. The famous ‘Nine Gems,’ or ‘the
nine classics,’ as we should say, have been referred, at least in part,
to the same age, and [ doubt whether we shall be able to assign a
much earlier date to anything we possess of Sanskrit literature,
excepting always the Vedic and Buddhistic writings.

Although the specimens of this modern Sanskrit literature, when
they first became known, scrved to arouse a general interest, and
serve even now to keep alive a certain superficial sympathy for Indian
literature, more serious students had soon disposed of these compo-
sitions, and while gladly admi:ting their claim to be called prettyand
attractive, could not think of allowing to Sanskrit literature a place
among the world-literatures, a place by the side of Greck and Latin,
Italian, French, English or German.

There was indeed a ime when people began to imagine that all
that was worth knowing about Indian literature was known, and that
the only ground on which Sanskrit could claim a place among the
recognised branchies of learning in a University was it usefulness for
the study of the Science of Language.

At that very time, however, now about forty years ago, a new start
was made, which has given to Sanskrit scholarship an entirely new
character. The chicl anthor of that movement was Burnouf, then
Professor atthe College de France in Paris, an excellent scholars, but
at the same time a man of wide views and rue historical instincts, and
the last man to waste hic life on mere Nalas and Sakuntalas. Being
brought up in the old traditions of the classical school in France (his
father was the author of the welkknown Greek giravhmar), then for
a time a promising young barnister. with influential friends such as
Guizot, Thiers, Mignet, Villemain, at his side, and with a brilliant
future before him, he was not likely to spend his life on pretty
Sanskrit ditties. What he wanted when he threw himself on Sansknit
was history, human history, world-history, and with an unerring
grasp he laid hold of Vedic literature and Buddhist literature, as the
two stepping-stones in the slough of Indian literature. He died



HUMAN INTEREST OF SANSKRIT LITERATURE 61

young, and has left a few arches only of the building he wished to
rear, But his spirit lived on in his pupils and his friends, and few
would deny that the firstimpulse, directly or indirectly, toall that has
been accomplished since by the students of Vedic and Buddhist
literature, was given by Burnouf and his lectures at the College de
France.

What then, you may ask, do we find in that ancient Sanskrit
literature and cannot find anywhere else? Myanswer is, we find there
the Aryan man, whom we know in his various characters, as Greek,
Roman, German, Celt, and Slav, in an entircly new character.
Whereasin his migrationsnorthward hisactive and political energies
are called out and brought to their highest perfection, we find the
other side of the human character, the passive and meditative,
carried to its fullestgrowth in India. In some of the hymns of the Rig-
vedawe canstillwatch an earlicr phase. We sce the Aryan tribes taking
possession of the land, and under the guidance of such warlike gods
as Indra and the Maruts, defending their new homes against the
assaults of the¢ black-skinned aborigines as well asagainst the inroads
of later Aryan colonists. But that period of war soon came to an end,
and when the greatmass of the people had once setded down in their
homesteads, the military and politcal duties scem to have been
monopolised by what we call a casle, that is by a small aristocracy,
while the great majority of the neople were satisfied with spending
their dayswithin the narrow sphes ssoftheir villages, little concerned
about the outside world, and content with the gifts that nature
bestowed on them without much labour. Bhartrihari says:

“There is fruit on the trees in every forest, which every one who
likes may pluck withouttrouble. There is cocs 'nd sweet water in the
pure rivers here and there. There is a soft bed 1. 'de of the twigs of
beautiful creepers. And yet wretched people sufier pain at the door
of the rich!’

At first sight we may feel inclined to call this quiet erioyment of
life, this mere looking on, a degeneracy radhcr than a g:owth. It
seems 50 different from what we think life cught to be. Yet, ¥ om a
higher point of view, it may appear that those Southern Aryas have
chosen the good part, or at least the part good for them, whj]t we,
Northern Aryas, have been careful and troubled about many things.

Itis atall events a problem worth considering whether, as there is
in nature a South and a North, there are not two hemispheres also
in human nature, both worth developing—the active, combative,
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and political on the side, the passive, meditative, and philosophical
on the other; and for the solution of that problem no literature
furnishes such ample materials as that of the Veda, beginning with
the hymns and ending with the Upanishads. We enter into a new
world—not always an attractive one, least of all to us; but it possesses
one charm, it is real, it is of natural growth and like everything of
natural growth, | believe it had a hidden purpose, and was intended
to teach us some kind of lesson that is worth learning and that
certainly we could learn nowhere else. We are not called upon either
to admire or to despise thatancient Vedic literature; we have simply
to study and to try to understand it.

There have been silly persons who have represented the develop-
ment of the Indian mind as superior to any other, nay, who would
make usgo back tothe Veda or to the sacred writings of the Buddhists
in order to find there a truer religion, a purer morality, and a more
sublime philosophy than our own. I shall not even menton the
names of these writers or the titles of their works. ButI feel equally
impatient when I see other scholars criticising the ancient literature
of India as if it were the work of the nineteenth century, as if it
represented an enemy that must be defeated, and thal can claim no
mercy at our hands. That the Veda s full of childish, silly, even to our
minds monstrous conceptions, who would deny? But even these
monstrosities are interesting and instructive; nay, many of them, if
we can but make allowance for different ways of thought and
language, contain germs of truth and rays of light, all the more
striking, because breaking upon as through the veil of the darkest
might.

Here lies the general, the truly human interest which are anaent
literature of India possesses, and which gives it a claim on the
attention, not only of Oriental scholars or of students of ancient
history, but of every educated man and woman.

There are problems which we may put aside for a ume, aye, which
we must put aside while engaged each in our own hard struggle for
life, but which will recur for all that, and which, whenever they do
recur, will stir us more deeply than we like to confess to others, or
even to ourselves. It is true that with us one day only out of seven is
set apart for rest and meditation, and for the consideration of what
the Greeks called la megisia—"the greatest things.’ Itis true that that
seventh day also is passed by many of us either in mere church-going
routine or in thoughtless rest. But whether on week-days or on
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Sundays, whether in youth or in old age, there are moments, rare
though they be, yet for all that the most critical moments of our life,
when the old simple questions of humanity return o us in all their
intensity, and we ask ourselves, What are we? Whatis this life on earth
meant for? Are we to have no rest here, but to be always toiling and
building up our own happiness out of the ruins of the happiness of
our neighbours? And when we have made our home on earth as
comfortable as it can be made with steam and gasand electricity, are
we really so much happier than the Hindu in his primitive home-
stead?

With us, as | said just now, in these Northern climates, where life
is and always must be a struggle, and a hard struggle too, and where
accumulation of wealth has become almost a necessity to guard
against the uncertainties of old age or the accidents inevitable in our
complicated social life, with us, ] say, and in our society, hours of rest
and meditation are but few and far between. It was the same as long
aswe know the historyofthe Teutonic races; itwas the same even with
Romans and Greeks. The European climate with its long cold
winters, in many places also the difficulty of cultivating the soil, the
conflict of interests between small communites, has developed the
instinct of self-preservation (not to say, sell-indulgence) to such an
extent that most of the virtues and most of the vices of European
society can be traced back to that source. Our own character was
formed under these influences, by inheritance, by education, by
necessity. We all lead a fighting-life; our highest ideal of life is a
fighting-life. We work till we can work no longer, and are proud, like
old horses, to die in harness. We point with inward sausfaction tq
whatwe and our ancestors have achieved by hard work, in founding
a family or a business, a town or a state. We point to the marvels of
what we call civilization—our splendid cities, our high-roads and
bridges, our ships, our railways, our telegraphs, our electric light, our
pictures, our statues, our music, our theatres. We imagine we have
made life on earth quite perfect ; in some cases so perfect thatwe are
almost sorry to leave it again. But the lesson which both Brahmam
and Buddhists are never tired of teaching is that this life is but a
journeyfrom one village toanother, and notaresting-place. Thuswe
read:

‘As a marf jdurneying to another village may enjoy a night’s rest in
the open air, but, after leaving his resting-place, proceeds again on
his journey the next day, thus father, mother, wife, and wealth are all
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but like a night’s rest to us—wise people do not cling to them for
ever.’

Instead of simply despising this Indian view of life, might we not
pause for a moment and consider whether their philosophy of life is
entirely wrong, and ours entirely nght; whether this earth was really
meant for work only (for with us pleasure also has been changed into
work), for constanthurry and flurry; or whether we, sturdy Northern
Aryas, might not have been satisfiéd with a little less of work, and a
litde less of so-called pleasure, but with a little more of thought, and
a little more of rest. For, short as our life is, we are not mere Mayflies
that are born in the morning to die at night. We have a past to look
back to and a future to look forward to, and it nray be that some of
the riddles of the future find their solution in the wisdom of the past.

Then why should we always fix our eyes on the present-nnly? Why
should we always be racing, whether for wealth or for power or for
fame? Why should we never rest and be thankful? '

I do not deny that the manly vigour, the silent endurance, the
public spirit, and the private virtues too of the citizens of European
states represent one side, it may be a very important side, of the
destiny which man has to fulfil on earth.

But there is surely another side of our nature, and possibly
another destiny open to man in his journey across this life, which
should not be entirely ignored. If we turn our eyes to the East, and
particularly to India, where life 1s, or at all events was, no very severe
struggle, where the climate was mind, the soil fertile, where vege-
table food in small quantities sufficed to keep the bodyin health and
strength, where the simplest hut or cave in a forest was all the shelter
required, and where social life never assumed the gigantic, aye,
monstrous proportions of a London or Paris, but fulfilled itself
within the narrow boundaries of village communities,—was it not, !
say, natural there, or, if you like, was it not intended there, that
another side of human nature should be developed—not the activz,
the combative and acquisitive, but the passive, the meditative and re-
flective? Can we wonder that the Aryaswho stepped as strangers jinto
some of the happy fields and valleys along the Indus or the Ganges
should have looked upon life as a perpetual Sunday or holyday, or
a kind of long vacation, delightful solong as it lasts, but which must
come to an end sooner or later? Why should they have accumulated
wcalth? Why should they have built palaces? Why should they have
toiled day and night? After having provided from day to day for the
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small necessities of the body, they thought they had the right, it may
be the duty, to look round upon this strange exile, to look inward
upon themselves, upward to something not themselves, and to see
whether they could notunderstand a little of the true purportof that
mystery which we call life on earth.

Of course we should call such notions of life dreamy, unreal,
unpractical, but may not they look upon our notions of life as short-
sighted, fussy, and, in the end, most unpractical, because involving
a sacrifice of life for the sake of life?

No doubt these are both extreme views, and they have hardly ever
been held or realised in that extreme form by any nation, whether in
the East or in the West. We are not always plodding—-we sometmes
allow ourselves an hour of rest and peace and thought—norwere the
ancient people of India always dreaming and meditating on fa
megisia, on the great problems of life, but, when called upon, we
know that they too could fightlike heroes, and that, without machin-
ery, they could by patient toil raise even the meanest handiwork into
a work of art, a real joy to the maker and to th« buyer.

All then that I wish to put clearly before you is this, that the Aryan
man, who had to fulfil his mission in India, might naturally be
deficient in many of the practical and fighting virtues, which wear
developed in the Northern Aryas by the very struggle without which
they could not have survived, but that his hife on earth had not
therefore been entirely wasted. His very view of life, though we
cannot adopt itin this Northern climate, may yet act as a lesson and
awarning to us, not, for the sake oflife, to sacrifice the highest objects
of life. ’

The greatest conqueror of antiquity stood in silent wonderment
before the Indian Gymnosophists, regretting that he could not
communicate with them in their own language, and that their
wisdom could not reach him except through the containing chan-
nels of sundry interpreters.

That need not be so at present. Sanskrit is no longer a difficult
language, and I can assure every young Indian Civil Servant thatif he
will but go to the fountair-head of Indian wisdom, he will find there,
among much that is strange and useless, some lessons of life which
are worth learning, and which we in our haste are too apt to forget
or to despise.

Let me read you a few sayings only, which you may still hear
repeated in India, when, afier the heat of the day, the old and the
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young assemble together under the shadow of their village tree—
sayings which to them seem truth, to us, I fear, mere truism!

‘As all have to sleep together laid low in the earth, why do foolish
people with to injure one another?’

‘A man seeking for eternal happiness (moksha) mightobtain itby
a hundredth part of the sufferings which a foolish man endures in
the pursuit of riches.’

‘Poor men eat more excellent bread than the rich: for hunger
gives il sweetness.’

‘Our body is like the foam of the sea, our life like a bird, our
company with those whom we love does not last for ever; why then
sleepest thou, my son?’

‘As two logs of wood meet upon the ocean and then separate
again, thus do living creatures meet.’

‘Family, wife, children, our very body and our wealth, they all pass
away. They do not belong to us. What then is ours?>—OQOur good and
our evil deeds.’

‘When thou goest away from here, no one will follow thee. Only
thy good and thy evil deeds they will follow thee wherever thou
goest.’

‘According to the Veda the soul (life) is eternal, but the body of
all creatures is perishable. When the body is destroyed, the soul
departs elsewhere, fettered by the bonds of our works.’

‘As a man puts on new garments in this world, throwing aside
those which he formerly wore, even so the Self of man puts on new
bodies which are in accordance with his acts.’

‘Noweaponswill hurt the Self of man, no fire will burn it, no water
moisten it, no wind will dry it up.’

‘It is not to be hurt, not to be burnt, not to be moistened, not to
be dried up. It is imperishable, unchanging, immovable, without
beginning.’

‘It is said to be immaterial, passing all understanding, and un-
changeable. If you know the Self of man to be all this, grieve not.’

‘There is nothing higher than the attainment of the knowledge of
the Self’

‘Allliving creatures are the dwelling of the Selfwho lies enveloped
in matter, who isimmortal, and spotess. Those whoworship the Self,
the immovable, living in a movable dwelling, become immor4al.’

‘Despising everything else, a wise man should strive after the
knowledge of the Self.’
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We shall have to return to this subject again, for this knowledge of
the Selfis really the Vedanta, that is, the end, the highest goal of the
Veda. The highest wisdom of Greece was ‘to know ourselves;' the
highest wisdom of India is *to know our Self.’

If I were asked to indicate by one word the distinguishing feature
of the Indian character, as | have here tried to sketch it, [ should say
itwas {ranscendent, using thatword, not in its strict technical sense, as
fixed by Kant, but in its more general acceptlation, as denoting a
mind benton transcending the limits of empirical knowledge. There
are minds perfectly satisfied with empirical knowledge, a knowledge
of facts, well ascertained, well classified, and well labelled. Such
knowledge may assume very vast proportions, and, if knowledge is
power, it may impart great power, real intellectual power to the man
who can wield and utilise it. Our own age is proud of that kind of
knowledge, and to be content with it, and never to attempt to look
beyond it, is, I believe, one of the happiest states of mind to be in.

But, for all that, there is a Beyond, and he who has once caught a
glance of it, is like a man who has gazed at the sun—wherever he
looks, everywhere he sees the image of the sun. Speak to him of finite
things, and he will tell you that the Finite is impossible and meaning-
less without the Infinite. Speak to him of death, and he will call it
birth; speak to him of time, and he will call it the mere shadow of
eternity. To us the senses seem to be the organs, the tools, the most
powerful engines of knowledge; to him they are, if not actually
deceivers, atall events heavy fetters, checking the flight of the spirit.
To us this earth, this life, all that we see, and hear, and touch is
certain. Here, we feel, is our home, here lie our duties, here our
pleasures. To him this earth is a thing that once was not, and that
again will cease to be; this life is a short dream from which we shall
soon awake. Of nothing he professes greater ignorance than of what
to othersseems to be most certain, namelywhatwe see,and hear,and
touch; and as to our home, wherever that may be, he knows that
certainly itis not here.

Do not suppose that such men are mere dreamers. Far from it!
And if we can only bring ourselves to be quite honest to ourselves, we
shall have to confess that at times we all have been visited by these
transcendental aspirations, and have been able to undesstand what
Wordsworth meant when he spoke of those

‘Obstinate auestionings
Of sense and outward things,



68 INDIA—WHAT CAN IT TEATH US?

Fallings from us, vanishings;
Blank misgivings of a creature
Moving about in worlds not realised.’

The transcendent temperament acquired no doubt a more
complete supremacy in the Indian character than anywhere else: but
no nation, and no individual, is entirely witho1at that ‘yearning
beyond;' indeed we all know it under a more "amiliar name—
namely, Religion.

It is necessary, however, to distinguish between religion and a
religion, quite as much as in another branch of philo:ophy we have
to distinguish between language and alanguage or manylanguages.
A man may accept areligion, he mav be converted to tne Christian
religion, and he may change his own particular religion fi om time to
time, just as he may speak different langzuages. Butin oraer to have
areligion, a man must have religion. FHe must once at least in his life
have looked beyond the horizon of thisworld, and carried away in his
mind an impression of the Infinite, which will never leave him again.
A being satisfied with the world of sense. unconscious of its finite
nature, undisturbed by the limited or negative character of all
perceptions of the serscs, would be incapable of any religious
concepts. Only when the finite character of all human knowledge
has been perceived, is it possible for the hurian mind to conceive
that which is beyond the Finite, call itwhal you like, the Beyond. the
Unseen, the Infinite, the Supernatural, or the Divine. That step must
have been taken before religion of any kind becomes possible. What
kind of religion itwill be, depends on the character of the race which
claborates it, its surroundings in nature, and its experience in
history.

Now we may seem to know a great many religions—I speak here,
of course, of ancient religions only, of what are sometimes called
national or autochthonous religions—not of those founded in later
umes by individual prophets or reformers.

Yet, among those ancientreligions we seldom know, what afterall
is the most important point, their origin and their gradual growth.
The Jewishreligionisrepresented tous as perfectand complete from
the very first, and itis with great difficulty that we can discover its real
beginnings and its historical growth. And take the Greek and the
Roman religions, take the religions of the Teutonic, Slavonic or
Celtic tribes, and you will find that their period of growth has always
passed, long before we know them, and that from the time we know
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them, all their changes are purely metamorphic—changes in form of
substances ready at hand.

Now let us look to the ancient inhabitants of India. With them,
first of all, religion was not only one¢interest by the side of many. It was
the all-absorbing interest; it embraced not only worship and prayer,
but whatwe call philosophy, morality, law, and government,—all was
pervaded by religion. Their whole life was to them a religion—
everything else was, as it were, a mere concession made to the
ephemeral requirements of this life.

What then can we learn from the ancient religious literature of
India—or from the Veda?

It requires no very profound knowledge of Greek religion and
Greek language to discover in the Greek deities the original outlines
of certain physical phenomena. Every schoolboy knows that in Zeus
there is something of the sky, in Posaidon of the sea, in Fades of the
lower world, in Apolloof the sun, in Artemis of the moon, in Hepheestos
of the fire. But for all that, there is, from a Greek point of view, a very
considerable difference between Zeusand the sky, between Poseidon
and the sea, between Apollo and the sun, between Artemis and the
moon.

Now what do we find in the Veda? No doubt here and there a few
philosophical hymns which have been quoted so often that people
have begun to imagine that the Vedas is a kind of collection of
Orphic hymns. We also find some purely mythological hymns, in
which the Devas or gods have assumed nearly as much dramatic
personality as in the Homeric hymns.

But the great majority of Vedic hymns consists in simple invoca-
tions of the fire, the water, the sky, the sun, and the storms, often
under the same names which afterwards became the proper names
of Hindu deities, but as yet nearly free from all that can be called
irrational or mythological. There is nothing irrational, nothing |
mean we cannot enter into or sympathise with, in people imploring
the storms to cease, or the sky to rain, or the sun to shine. I say there
is nothing irrational in it, though perhaps it might be more accurate
to say that there is nothing in it that would surprise anybody who is
acquainted with the growth of human reason, or, at all events, of
childish reason. It does not matter how we call the tendency of the
childish mind to confound the manifestation with that which mani-
fests itself, effect with cause, act with agent. Call it Animism, Personi-
fication, Metaphor, or Poetry, we all know what is meant by it, in the
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most general sense of all these names; we all know that it exists, and
the youngest child who beats the chair against which he has fallen;
or who scolds his dog, or who sings, ‘Rain, rain, go to Spain,” can
teach us that, however irrational all this may seem to us, itis perfectly
ratonal, natural, aye inevitable in the first periods, or the childish
age of the human mind.

Now it is exactly this period in the growth of ancient religion,
which was always presupposed, or postulated, but was absent every-
where else, that is clearly put before us in the hymns of the Rigveda.
Itis this ancient chapter in the history of the human mind which has
been preserved to us in Indian literature, while we look for itin vain
in Greece or Rome or elsewhere.

It has been a favourite idea of those who call themselves ‘students
of man,’ or anthropologists, that in order to know the earliest or so-
ealled prehistoric phases in the growth of man, we should study the
life of savage nations, as we may watch it still in some parts of Asia,
Africa, Polynesia, and America.

There is much truth in this, and nothing can be more useful than
the observations which we find collected in the works of such
students as Waitz, Tylor, Lubbock, and many others. But let us be
honest, and confess, first of all, that the materials on which we have
here to depend are often extremcly untrustworthy.

Nor is this all. What do we know of savage tribes beyond the latest
chapter of their history? Do we ever get an insight into their
antecedents? Can we understand, what after all is everywhere the
most important and the most instructive lesson to learn, how they
have come to be what they are? There is indeed their language, and
in itwe see traces of growth that point to distant ages, quite as much
as the Greek of Homer, or the Sanskrit of the Vedas. Their language
proves indeed that these so-called heathens, with their complicated
systems of mythology, their artificial customs, their unintelligible
whims and savageries, are not the creatures of today or yesterday.
Unless we admit a special creation for these savages, they must be as
old as the Hindus, the Greeksand Romans, as old aswe ourselves. We
may assumne, of course, if we like, that their life has been stationary,
and that they are today what the Hindus were no longer 3,000 years
ago. But that isa mere guess, and is contradicted by the facts of their
language. They may have passed through ever so many vicissitudes,
and what we consider as primitive may be, for all we know, a relapse
into savagery, or a corruption of something that was more rational
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and intelligible in former stages. Think only of the rules that
determine marriage among the lowest of savage tribes. Their compli-
cation passes all understanding, all seems a chaos of prejudice,
superstition, pride, vanity and stupidity. And yet we catch a glimpstl
here and there thal there was some reason in most of that unreason;
we see how sense dwindled away into nonsense, custom into cere-
mony, ceremony into farce. Why then should this surface of savage
life represent to us the lowest stratum of human life, the very
beginnings of civilization, simply because we cannot dig beyond that
surface?

Now, I do not wish to be misunderstood. I do not claim for the
ancient Indian literature any more than | should willingly concede
to the fables and traditions and songs of savage nations, such as we
can study at present in what we call a state of nature. Both are
important documents to the siudent of the Science of Man. I simply
say that in the Veda we have a nearer approach to a beginning, and
an intelligible beginning, than in the wild invocations of Hottentots
or Bushmen. But when 1 speak of a beginning. I do not mean an
absolute beginning, a beginning of all things. Again and again the
question has been askéd whether we could bring ourselves to believe
that man, as scon as he could stand on his legs, instead of crawling
on all fours, as he is supposed to have done, burst forth into singing
Vedic hymns? But who has ever maintained this? Surely whoever has
eyes to see can see in every Vedic hymn, aye, in every Vedic word, as
many rings within rings as in the oldest tree that was ever hewn down
in the forest.

I shall say even more, and | have said it before, namely, that
supposing that the Vedic hymns were composed between 1500 and
1000 B¢, we can hardly understand how, at so early a date, the Indians
had developed ideas which to us sound decidedly modern. I should
give anything if I could escape from the conclusion that the collec-
tion of the Vedic [Hymns, a collection in ten books, existed at least
1000 Bc, that is about 500 years before the rise of Buddhism. I do not
inean to say that something may not be discovered hereafter to
enable us to refer that collection to a later dare, All I say is that, so far
as we know al present, so far as all honest Sanskrit scholars know a!
tresent, we cannot well bring our pre-Buddhistic literature into
narrower limits than 500 years.

What then is to be done? We must simply keep our pre-conceived
notions of what people call primitive humanity in abeyance for a
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time, and if we find that people three thousand years ago were
familiarwith ideas that scem novel and nineteenth-century-like tous,
well, we must somewhat modify our conceptions of the primitive
savage, and remember that things hid from the wise and prudent
have sometimes been revealed to babes.

I maintain then that for a study of man, or, if you like, for a study
of Aryan humanity, thereisnothing in the world equalinimportance
with the Veda. I maintain that to everybody who cares for himself, for
his ancestors, for his history, or for his intellectual development, a
study of Vedic literature is indispensable; and that, as an element of
liberal education, it is far more important and far more improving
than the reigns of Babylonian and Persian kings, aye even than the
dates and deeds of many of the kings of Judah and Israel.

Itis curious to observe the reluctance with which these facts are
accepled, particularly by those to whom they ought to be most
welcome. [ mean the students of anthropology. Instead of devoting
all their energy of the study of these documents, which have come
upon us like a miracle, they seem only benton inventing excuses why
they need not be studied. Let it not be supposed that, because there
are several translations of the Rigveda in English, French, and
German, therefore all that the Veda can teach us has been learned.
Far from it. Every one of these translations has been put forward as
tentative only. I mysell, though during the last thirty years [ have
given translations of a number of the more important hymns, have
only ventured to publish a specimen of what I think a translation of
the Veda ought to be; and that translation, that fraduclion raisonnee as
[ ventured to call it, of twelve hymns only, fills a whole volume. We
are stll on the mere surface of Vedic literature, and yetour criticsare
ready with ever so many arguments why the Veda can teach us
nothing as to a primitive state of man. Ifthey mean by primitive that
which came absolutely first, then they ask for something which they
will never get, not even if they discovered the private correspon-
dence of Adam and Eve, or of the first Flomoand Femina sapiens. We
mean by primitive the earliest state of man of which, from the nature
of the case, we can hope to gain any knowledge; and here, next to the
archives hidden away in the secret drawers of language in the
treasury of words common to all the Aryan tribes, and in the radical
elements of which each word is compounded, there is no literary

relic more full of lessons to the true anthropologist, to the true
student of mankind, than the Rigveda.
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NoOTES

Dante (1265-1321): One of the greatest of European poets; his Divina Comadia
was the first literary work in Italian.

The Renaissance Period of Indian literature: Max Miller neld that from the
first century ac there was a lull in literary activity in Sanskrit which remained
unbroken till the end of the third century ap when there was this ‘Renaissance’.
This theory no longer finds acceptance, and the growth of Sanskrit literature
is seen 10 have been a more continuous process than was believed by Max
Miller. Macdonell, Sansknit Literature, p. 323; Keith, A History of Sanshni
Literature, p. 39. But the differences between Vedic literature and the later
classical Sanskrit literature noted by Max Miller still hold good.

Dayananda (Dayananda Sarasvati, 1827-83): Founder of the Arya Samaj. He
regarded the Vedas, at least the mantra portion, as divine revelations, and as
a reformer, he was opposed to post-Vedic abuses.

Kanishka: The most celebrated of the Yuehchi (Kushan) rulers of India. Early
second century p is the date now generally accepted for him. He was a patron
of Sanskrit learning as well as of Buddhism.

Sutras: Manuals composed in an aphoristic style.

Itihasas and Akhyanas: Tales and narratives purporting to historical.
Puranas: A series of eighteen long works dealing with the creation of the world,
the dynasties of kings, etc.

Kalidasa: Sanskrit poet and dramatist; beginning of the fifth century Ap.
Hitopadesa: ‘Useful instruction'—name of a collecton of fables, apologues
and moral stories meant for the education of children.

Bhartrihari: Sanskrit poet and grammarian, died about ap 650. Policy, Love
and Renunciation formed the subjects each of a hundred verses by him.

A. Humboldt (1769-1859): Celebrated German naturalistand scholar,and one
of the creators of botanical geography. His Cosmos is an attempt to give a
physical description of the world.

Justinian: Emperor of Constantinople, ap 527-65. Codified Roman Law.
Varshamihira: Celebrated Hindu astronomer, author of the Brihat-Sambhila.
Burnouf: (Eugene, 1801-52): Founder of the Societe Asiatique in Paris; ed.lttd
and translated the Bhagavala and translated the Saddharma M the
Lotus of the Good Law, :Buddhmdamc.ﬂwﬁmtostudydthndlmmﬁgt
and the old Persian cuneiform inscriptions. Max Miller was one of his pupils.
Gympoosophists: Ancient Hindu ascetics whom Alexander met.

Waitz: German anthropologist who published an important work in 1859.
Tylor (Sir EB.): Famous English Anthropologists of the
Lubbock (John, Lerd Avebury): 19th century.

something . . . . to a later date : On the other hand recent rescarch points o
an earlier date. Winternitz, History of Indian Literature(vol. 1, p. 310) assigns the
Vedic hymns to 2500 sc.



Lecture IV

Was Vedic Culture Exclusive?

IT may be quite true that controversy often does more harm than
good, that it encourages the worst of all talents, that of plausibility,
not to say dishonesty, and generally leaves the world at large worse
confounded than it was before. [t has been said that no clever lawyer
would shrink from taking a brief to prove that the earth forms the
centre of the world, and, with all respect for English Juries, it is not
impossible that even in our days he might gain a verdict against
Galileo. I do not deny that there is a power and vitality in truth which
in the end overcomes and survives all opposition, as shown by the
very doctrine of Galileo which at present is held by hundreds and
thousands who would find it extremely difficuit to advance one
single argument in its support. | am ready to admit also that those
who have done the best work, and have contributed most largely
toward the advancement of knowledge and the progress of truth,
have seldom wasted their time in controversy, but have marched on
straight, little concerned either about applause on the nght or abuse
on the left. All this is true, perfectly true, and yet [ feel that ] cannot
escape from devoting the whole of a lecture to the answering of
certain objections which have been raised against the views which [
have put forward with regard to the character and the historical
importance of Vedic literature. We must not forget that the whole
subject is new, the number of competent judges small, and mistakes
not only possible, but almost inevitable. Besides, there are mistakes
and mistakes, and the errors of able men are often instructive, nay
one might say sometimes almost indispensable for the discovery of
truth. There are criticisms which may be safely ignored, criticisms for
the sake of criticism, if notinspired by meaner motives. But there are
doubts and difficulties which suggest themselves naturally, objec-
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tions which have a right to be heard, and the very removal of which
forms the bestapproach to the stronghold of truth. Nowhere has this
principle been so fully recognised and been acted on as in Indian
literature. Whatever subject is started, the rule is that the argument
should begin with the cons, so-called Purvapaksha, with all that can
be said against a certain opinion. Every possible objection is wel-
come, if only itis not altogether frivolous and absurd, and then only
follow the pros, the Utlarapaksha, with all that can be said against
these objections and in support of the original opinion. Only when
this process has been fully gone through isitallowed to representan
opinion as siddhanta, or established.

Therefore, before opening the pages of the Veda, and giving you
a description of the poetry, the religion, and philosophy of ancient
inhabitants of India, I thoughtitrightand necessary to establish, first
of all, certain points without which it would be impossible to form a
right appreciation of the historical value of the Vedic hymns, and of
their importance even to us who live at so greata distance from those
early poets,

The first point was purely preliminary, namely that the Hindus in
ancient, and in modern times also, arc a nation deserving of our
interest and sympathy, worthy also of our confidence, and by no
means guilty of the charge so recklessly brought against them-—the
charge of an habttual disregard of truth.

Secondly, that the ancientliteiature of India is not to be considered
simply as a curiosity and to be ha, ded over to the good pleasure of
Oriental scholars, but that, both by its language, the Sanskrit, and by
its most ancientliterary documents, the Vedas, it can teach us lessons
which nothing else can teach, as to the origin of our own language,
the first formation of our own concepts, and (e true natural germs
of all that is comprehended under the'name of . ivilization, at least
the civilization of the Aryan race, that race to which we and all the
greatest nations of the world—the Hindus, the Persians, the Greeks
and Romans, the Slavs, the Celts, and last, not least, the Teutons,
belong. A man may be a good and useful ploughman without being
ageclogist, withoutknowing the stratum on which he takes his stand,
or the strata beneath, which give support to the soil whereon he lives
and works, and from whence he draws his nourishment. And a man
may be agood and userful citizen, without being an historian, without
knowing how the world in which he lives came about, and how many
phases mankind had to pass through in language, religion, and
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philosophy, before it could supply him with that intellectual soil on
which he himself lives and works, and from which he draws his best
nourishments.

But there must always be an aristocracy of those who know, and
who can trace back the best which we possess, not merely to a
Norman Count, or a Scandinavian Viking, or a Saxon Earl, butto far
older ancestors and benefactors, who thousands of years ago were
toiling for us in the sweat of their face, and without whom we should
never be what we are,— the ancestors of the whole Aryan race, the
first framers of our words, the first poets of our thoughts, the first
givers of our laws, the first prophets of our gods, and of Him who is
God above all gods.

That aristocracy of those who know,—di color che sanno,—or try to
know, is open Lo all who are willing to enter, to all who have a feeling
for the past, an interest in the pedigree of our thoughts, and a
reverence for the ancestry of our intellect, who are in fact historians
in the true sense of the word, i.e. inquirers into that which is past, but
not lost.

Thirdly, having cxplained to you why the ancient literature of
India, the really ancient literature of that country, I mean that of the
Vedic period, deserves the careful atiention, not of Oriental scholars
only, but of every educated man and woman who wisi.es to know how
we, even we here in England and in this nincteenth century of ours,
came to be what we are, I tried 10 explain to you the difterence, the
natural and inevitable difference, between the development of the
human character in such different climates as those of India and
Europe. And while admitting that the Hindus were deficientin many
of those manly virtues and practical achievements which we value
most, I wished to point out that there was another sphere of
intellectual acuvity in which the Hindus excelled—the meditative
and transcendent—and that here we might learn from them some
iessons of life which we ourselves are but too apt to igndre or 1o-
despise.

Fourthly, iearing that I might have raised too high expectatons of
the ancient wisdom, the religion and philosophy of the Vedic
Indians, I feltit my duty to state that, though prin.tive in one sense,
we must not expect the Vedic religion 1o be primitive in the anthro-
pological sense of the word, as containing the utterances of beings
who had just broken their shells, and were wonderingly looking out
for the first time upon this strange world. The Veda may be called
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primitive, because there is no other literary document more primi-
tive than it: but the language, the mythology, the religion and phi-
losophy that meet usin the Veda open vistas of the past which no one
would venture measure in years. Nay, they contain, by the side of sim-
ple, natural, childish thoughts, many ideas which to us sound
modern, or secondary and tertiary, asI called them, butwhich never-
theless are older than any other literary document, and give us trust-
worthy information of a period in the history of human thought of
which we knew absolutely nothing before the discovery of the Vedas.

Buteven thus our path is notyet clear. Other objections have been
raised against the Veda as an historical document. Some of them are
important; and [ have at times shared them myself. Othersare at least
instructive, and will give us an opportunity of testing the foundation
on which we stand.

The first objection then against our treating the Veda as an
historical documentis that it is not truly national in its character, and
dose not represent the thoughts of the whole of the population of
India, but only of a small minority, namely of the Brahmans, and not
even of the whole class of Brahmans, but only of a small minority of
them, namely of the professional priests.

Objections should not be based on demands which, from the
nature of the case, are unreasonable. Have those who maintain that
the Vedic hymns do not represent the whole of India, that is the
whole of its ancient population, in the same manner as they say that
the Biblerepresents the Jews or Homer the Greeks, considered what
they are asking for? So far from denying that the Vedic hymns
represent only a small and, it may be, a priestly minority of the
ancient population of India, the true historian would probably feel
inclined to urge the same cautions against the Old Testamentand the
Homeric poems also.

No doubt, after the books which compose the Old Testament had
been collected as a Sacred Canon, they were known to the majority
of the Jews. But when we speak of the primitive state of the Jews, of
their moral, intellectual, and religious status while in Mesopotamia
or Canaan or Egypt, we should find that the different books of the Old
Testament teach us as little of the whole Jewish race, with all its local
characteristics and social distinctions, as the Homeric poems do of
all the Greek tribes, or the Vedic hymns of all the inhabitants of
India. Surely, even when we speak of the history of the Greeks or the
Romans, we know that we shall not find there a complete picture of
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the social, intellectual, and religious life of a whole nation. We know
very litde of the intellectual life of a whole nation, even during the
Middle Ages, aye even at the present day. We may know something
of the generals, of the commanders-in-chief, but of the privates, of
the millions, we know nexttonothing. And what we do know of kings
or generals or ministers is mostly no more than what was thought of
them by a few Greek poets or Jewish prophets, men who were one in
a million among their contemporaries. '

But it might be said that though the writers were few, the readers
were many. [s that so? | believe you would be surprised to hear how
small the number of readers is even in modern umes, while in
ancient times reading was restricted to the very smallest class of
privileged persons. There may have been listeners at public and
privale festivals, at sacrifices, and later on in theatres, but readers, in
our sense of the word, are a very modern invention.

There never has been so much reading, reading spread over so
large an area, as in our times. But if you asked publishers as to the
number of copies sold of books which are supposed to have been
read by everybody, say Macaulay’s Iistory of England, The Life of the
Prince Consort, or Darwin's Origin of Species, you would find that outof
a population of thirty-two millions not one million has possessed
itsell of a copy of these works. The book which of late has probably
had the largest sale is the revised version of the New Teslament, and yet
the whole number of copies sold among the cighty millions of
English-speaking people is probably not more than four millions. Of
ordinary books which are called books of the season, and which are
supposed to have had a great success, an edition of three or four
thousand copies is not considered unsatisfactory by either publi-
shers or authors in England. Butif you look to other countries, such,
for instance, as Russia, it would be very difficult indeed to name
books that could be considered as representative of the whole
nation, or as even known by more than a very small minority.

And ifwe turn our thoughts back to the ancient nations of Greece
and Italy, or of Persia and Babylonia, what book is there, with the
excepton perhaps of the Homeric poems, of which we could say that
it had been read or even heard of by more than a few thousand
people? We think of Grecks and Romans as literary people, and so
no doubt they were, butin a very different sense from what we mean
by this. What we call Greeks and Romans are chiefly the citizens of
Athens and Rome, and here again those who could produce or who
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could read such works as the Dialogues of Plato or the Epistles of Horace
constituted a very small intellectual aristocracy indeed. What we call
history—the memory of past—has always been the work of minori-
ties. Millions and millions pass away unheeded, and the few only to
whom has been given the gift of fusing speech and thought into
forms of beauty remain as witnesses of the past.

Ifthen we speak of times sodistant as those represented by the Rig-
veda, and of a country so disintegrated, or rather as yet so little
integrated as India was three thousand years ago, surely it requires
but litle reflection to know that what we sce in the Vedic poemnis are
buta few snow-clad peaks, representing to us, from a far distance, the
whole mountain-range of a nation, completely lost beyond the
horizon of history. When we speak of the Vedic hymns as represent-
ing the religion, the thoughts and customs of India three thousand
years ago, we cannot mean by India more than some unknown
quantity of which the poets of the Veda are the only spnkesmtp'lch
When we now speak of India, we think of 250 millions, a sixth part of
the whole human race, peopling the vast peninsula from the Hima-
layan mountains between the arms of the Indus and the Ganges,
down to Cape Comorin and Ceylon, an extent of country nearly as
large as Europe. In the Veda the stage on which the life of the ancient
kings and poectsis acted, is the valley of the Indus and the Punjab, as
itis now called, the Sapta Sindhavah, the Seven Rivers of the Vedic
poets. The land watered by the Ganges is hardly known, and the
whole of the Dekkan seems not yet to have been discovered.

Then again, when these Vedic hymns are called the lucubrations
of a few priests, not the outpourings of the genius of a whole nation,
what does that mean? We may no doubt call these ancient Vedic
poets priests, if we like, and no one would deny that their poetry is
pervaded not only by religious, mythological, and philesophical, but
likewise by sacrificial and ceremonial conceits. Still a priest, if we
trace him back far enough, is only a presbyleros or an elder, and, as
such, those Vedic poets had a perfect right to speak in the name of
a whole class or of the illage community to which they belonged.
Call Vasishtha a priest by all means, only do not let us imagine that
he was therefore something like Cardinal Manning.

After we have made every possible concession to aiguments, most
of which are purely hypothetical, there remains this great fact that
here, in the Rigueda, we have poems, composed in perfect language,
ih elaborate metre, telling us about gods and men, about sacrifices
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and battes, about the varying aspects of nature and the changing
conditions of society, about duty and pleasure, philosophy and
morality—articulate voices reaching us from a distance from which
we never heard before the faintest whisper; and instead of thrilling
with delight at this almost miracuious discovery, some critics stand
aloof and can do nothing but find fault, because these songs donot,
representto us primitive men exactlyas they think they ought to have
been; notlike Papuas or Bushmen, with arboraceous habits and half-
bestial clicks, not as worshipping stocks or stones, or believing in '
feushes, as according to Comte’s inner consciousness they ought to
have done, but rather, [ must confess, as beings whom we can
understand, with whom to a certain extent we can sympathise, and
to whom, in the historical progress of the human intellect, we may
assign a place, not very far behind the ancient Jews and Greeks.
Once more then, if we mean by primitive, people who inhabited
this earth as soon as the vanishing of the glacial period made this
carth inhabitable, the Vedic poets were certainly not primitive. Ifwe
mean by primitive, people whowere withouta knowledge of fire, who
used unpolished flints, and ate raw flesh, the Vedic poets were not
primitve. If we mecan by primitive, people who did not cultivate the
soil, had no fixed abodes, no kings, no sacrifices, no laws, again, I say,
the Vedic poets were not primitive. But if we mean by primitive the
people who have been the first of the Aryan race to leave behind
literary relics of their existence on earth, then I say the Vedic pocts
are primitive, the Vedic language is primitive, the Vedic religion is
primiuve, and, taken as a whole, more primitive than anything else
that we are ever likely to recover in the whole history of our race.
When all these objections had failed, a last trump was played. The
ancient Vedic poetry was said 1o be, if not of foreign origin, at least
very much infected by forcign, and more particularly by Semitic
influences. Ithad always been urged by Sanskritscholarsas one of the
chief attractions of Vedic literature that it not only allowed us an
insightintoa very early phase of religious thought, but that the Vedic
religion was the only one the development of which took place
withoutany extraneous influences, and could be watched througha
longer series of centuries than any other religion. Now with regard
to the first point, we know how perplexing it is in the religion of
ancient Rome to distinguish between Italian and Greek ingredients,
to say nothing of Etruscan and Phoenician influences. We know the
difficulty of finding out in the religion of the Greeks what is purely
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home-grown, and whatis taken over from Egypt, Pheenicia, itmaybe,
from Scythia; or at all events, slightly coloured by those foreign rays
of thought. Even in the religion of the Hebrews, Babylonian, Pheeni-
cian,and atalater ime Persianinfluences have been discovered, and
the more we advance towards modern times, the more extensive
becomes the mixture of thought, and the more difficult the task of
assigning to each nation the share which it contributed to the
common intellectual currency of the world. In India alone, and
more particularly in Vedic India, we see a plant entirely grown on
native soil, and entirely nurtured by native air. For this reason,
because the religion of the Veda was so completely guarded from all
strange infections, it is full of lessons which the student of religion
could learn nowhere clse.

Now what have the critics of the Veda 1o say against this? They say
that the Vedic poems show clear traces of Babylonian influences.

I must enter into some details, because, small as they seem, you
can see that they involve very wide consequences.

There is one verse in the Rigveda, which has been translated as
follows: ‘O Indra, bring to us a brilliant jewel, a cow, a horse, an
ornament, together with a golden Mana.’

Now what is a golden Mana? The word does not occur again by
itself, either in the Veda or anywhere else, and it has been identified
by Vedic scholars with the Laun mzna, the CGreek mna, the Phoeenician
manah,the well-known weight which we actually possess now among
the treasures brought from Babylon and Nineveh to the Britsh
Museum.

If this were so, it would be irrefragable evidence of atall evenisa
commercial intercourse between Babylon and India at a very early
time, though it would in no way prove a real influence of Semitic on
Indian thought. Butisitso? Although the passage is difficult, because
mana does not occur again in the Rigveda, | should think we might
take mana hiranyayafor a dual, and translate, ‘Give usalso two golden
armlets.’ To suppose that the Vedic poets should have borrowed this
one word and this one measure from the Babylonians, would be
against all the rules of historical criticism. The word mana never
occurs again in the whole of Sanskrit literature, no other Babylonian
weight occurs again in the whole of Sanskrit literature, and it is not
likely thata poetwho asks foracowand a horse, would ask in the same
breath for a foreign weight of gold, that s, for aboutsixty sovereigns.

But this is not the only loan that India has been supposed to have
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negouated in Babylon. The twenty-seven Nakshatras, or the twenty-
seven constellations, which were chosen in India as a kind of lunar
Zodiac, were supposed to have come from Babylon. Now the Baby-
lonian Zodiacwas solar, and, in spite of repeated researchesno trace
of a lunar Zodiac has been found, where so many things have been
found, in the cuneiform inscriptions. But supposing even that a
lunar Zodiac had been discovered in Babylon, no one acquainted
with Vedic literature and with the ancient Vedic ceremonial would
easily allow himself to be persuaded that the Hindus had borrowed
that simple division of the sky from the Babylonians. Itis well known
that most of the Vedic sacrifices depend on the moon, far more than
on the sun. As the Psalmist says, ‘He appointed the moon for seasons;
the sun knoweth his going down,’ we read in the Rigveda in a verse
addressed tosun and moon, “Theywalk by their own power, oneafter
the other (or from east to west), as playing children they go round
the sacrifice. The one looks upon all the worlds, the other is born
again and again, determining the seasons.’

‘He becomes new and new, when he is born; as the herald of the
days, he goes before the dawns. By his approach he determines their
share for the gods; the moon increases a long life.’

The moon, then, determines the seasons, the ritus, the moon fixes
the share, that s, the sacrificial oblation for all the gods. The seasons
and the sacrifices were in factso intimately connected together in the
thoughts of the ancient Hindus, that one of the commonest names
for priests was rituig, literally, the season-sacrificer.

Besides the riteswhich have to be performed every day, suchas the
five Mahayajnas, and the Agnihotra in the morning and the evening,
the important sacrifices in Vedic times were the Full and New-moon
sacrifices; the Season-sacrifices, each season consisting of four
months; and the Half-yearly sacrifices, at the two solstices. There are
other sacrifices to be performed in autumn and summer, others in
winter and spring, whenever rice and barley are ripening.

The regulation of the seasons, as one of the fundamental conds-
tions of an incipient society, seems in fact to have been so intimately
connected with the worship of the gods, as the guardians of the
seasons and the protectors of law and order, that it is sometimes
difficult to say whether in their stated sacrifices the maintenance of
the calendar or .he maintenance of the worship of gods was more
prominent in '.1e minds of the old Vedic priests.

The twen'. -seven Nakshatras then were clearly suggested by the



WAS VEDIC CULTURE EXCLUSIVE? a3

moon'’s passage. Nothing was more natural for the sake of counting
days, months, or seasons than to observe the twenty-seven places
which the moon occupied in her passage from any point of the sky

-back to the same point. It was far easier than to determine the sun’s
position either from day to day, or from month to month; for the
stars, being hardly visible at the actual rising and setting of the sun,
the idea of the sun’s conjunction with certain stars could not suggest
itself to a listless observer. The moon, on the contrary, progressing
from night to night, and coming successively in contact with certain
stars, was like the finger of a clock, moving round a circle, and
coming in contact with one figure after another on the dial-plate of
the sky. Nor would the portion of about one-third of a lunation in
additon to the twenty-seven stars from new moon to new moon,
create much confusion in the minds of the rough-and-ready reckon-
ers of those early times. All they were concerned with were the twenty-
seven celestal stations which, after being once traced out by the
moon, were fixed, like so many mile-stones, for determining the
course of all the celesual travellers that could be of any interest for
signs and for seasons, and for daysand foryears. A circle divided into
twenty-seven sections, or any twenty-seven poles planted in a circle at
equal distances round a house, would answer the purpose of a
primitive Vedic observatory. All that was wanted to be known was
between which pair of poles the moon, or afterwards the sun also, was
visible at their rising or setung, the observer occupying the same
central position on every day.

Qur notions of astronomy cannot in fact be too crude and oo
imperfect if we wish 0 understand the first beginnings in the
reckoning of days and seasons and years. We cannot expect in those
days more than what any shepherd would know at present of the sun
and moon, the stars and seasons. Nor can we expectany observations
of heavenly phenomena unless they had some bearing on the
practical wants of primitve society.

If then we can watch in India the natural, nay inevitable, growth
of the division of the heaven into twenty-seven equal divisions, each
division marked by stars, which may have been observed and named
long before they were used for this new purpose—if, on the other
hand, we could hardly understand the growth and development of
the Indian ceremonial except as determined by a knowledge of the
lunar asterisms, the lunar months, and the lunar seasons, surely it
would be a senseless hypothesis to imagine that the Vedic shepherds
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or priests went to Babylonia in search of a knowledge which every
shepherd might have acquired on the banks of the Indus, and that,
after their return from that country only, where a language was
spoken which no Hindu could understand, they set to work to
compose their sacred hymns, and arrange their simple ceremonial.
We must never forget that what is natural in one place is natural in
other places also, and we may sum up without fear of serious
contradiction, that no case has been made out in favour of a foreign
origin of the elementary astronomical notions of the Hindus as
found or presupposed in the Vedic hymns.

The Arabs, as is well known, have twenty-eight lunar stations, the
Manzil, and | can sce no reason why Mohammed and his Bedouins
in the desertshould not have made the same observation as the Vedic
poetsin India, though ] mustadmit at the same time that Colebrooke
has brought forward very cogent arguments to prove that, in their
scientific employment at least, the Arabic Manzil were really bor-
rowed from an Indian source.

The Chinese, wo, have their famous lunar statons, the Sieu,
originally twenty-four in number, and afterwards raised to twenty-
eight. But here again there is no necessity whatever for admitting,
with Biot, Lassen and others, that the Hindus went to China to gain
their simplest elementary notions of lunar chrononomy. First of all,
the Chinese began with twenty-four, and raised them to twenty-eight;
the Hindus began with twenty-seven, and raised them to twenty-
eight. Secondly, out of these twenty-eight asterisms, there are seven-
teen only which can really be identified with the Hindu stars. Now if
a scientufic system is borrowed, it is borrowed complete. But, in our
case, | sce really no possible channel through which Chinese astro-
nomical knowledge could have been conducted to India so carly as
1,000 before our era. In Chinese literature India is never mentioned
before the maddle of the second century before Christ; and if the
Chinas in the later Sanskrit literature are meant for Chinese, which
isdoubtful, itisimportant loobserve thatname never occursin Vedic
literature.

When therefore the impossibility of so early a communication
between China and India had at last been recognised, a new theory
was formed, namely, ‘that the knowledge of Chinese astronomy was
not imported straight from China to India, but was carried, together
with the Chinese system of division of the heavens into twenty-eight
mansions, into Western Asia, at a period not much later than 1100
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BC, and was then adopted by some Western people, either Semitic or
Iranian. In their hands it was supposed to have received a new form,
such as adapted it to a ruder and less scientific method of observa-
tion, the limiting stars of the mansions being converted into zodiacal
groups or constellations, and in some instances altered in position,
so as to be brought nearer to the general planetary path of the
ecliptic. In this changed form, having become a means of roughly
determining and describing the places and movements of the
planets, it was believed to have passed into the keeping of the
Hindus, very probably along with the first knowledge of the planets
themselves, and entered upon an independent career of history in
India. It still maintained itselfin its old seat, leaving its traces later in
the Bundahish; and made its way so far westward as finally to become
known and adopted by the Arabs.” With due respect for the astro-
nomical knowledge of those who hold this view, all | can say is that
this is a novel, and nothing but a novel, without any facts to support
it, and that the few facts whichare known tousdonotenable a car< ful
reasoner to go beyond the conclusions stated many years ago by
Colebrooke, that the ‘Hindus had undoubtedly made some progress
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Three of the Avalaras or incarnations of Vishnu are connected
with a deluge, that of the Fish, that of the Tortoise, and that of the Boar,
Vishnu in each case rescuing mankind from destruction by water, by
assuming the form of a fish, or a tortoise, or a boar.

This being so, it seemed a very natural conclusion to make that,
as there was no mention of a deluge in the most ancient literature of
India, that legend had penetrated into India from without at a later
time.

When, however, the Vedic literature became more generally
known, stories of a deluge were discovered, if not in the hymns, at
least, in the prose writings, belonging to the second period, com-
monly called the Brahmana period. Not only the story of Manu and
the Fish, but the stories of the Tortoise and of the Boaralso, were met
with there in a more or less complete form, and with this discovery
the idea of a foreign importation lost much of its plausibility. I shall
read you at least one of these accounts of a deluge which is found in
the Salapatha Brahmana, and you can then judge for yourselves
whether the similarities between it and the account in Genesis are
really such as to require, nay as to admit, the hypothesis that the
Ilindus borrowed their account of the deluge from their nearest
Semitic neighbours.

We read in the Satapatha Brahmana, 1.8.1:

‘In the morning they brought water to Manu for washing, as they
bring it even now for washing our hands.

‘While he was thus washing, a fish came into his hands.

‘2. The fish spoke this word to Manu: “Keep me, and I shall save
thee.”

‘Manu said: “From what wilt thou save me?”

“The fish said: “A flood will carry away all these creatures, and 1
shall save thee from t.”

*Manu said: “How canst thou be kept?”

‘3. The fish said: “So long as we are small, there is much destruc-
tion for us, for fish swallows fish. Keep me therefore first in a jar.
When I outgrow that, dig a hole and keep me in it. When I ouigrow
that, take me to the sea, and | shall then be beyond the reach of
destruction.”

‘4. l1e became soon a large fish, for such a fish grows largest. The
fish said: “In such and such a year the flood will come. Therefore
when thou hastbuilta ship, thou shalt meditate on me. And when the
flood has risen, thou shalt enter into the ship, and 1 will save thee
from the flood.”
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‘5. Having thus kept the fish, Manu took him to the sea. Then in
the same year which the fish had pointed out, Manu, having built the
ship, meditated on the fish. And when the flood had risen, Manu
entered into the ship. Then the fish swam towards him, and Manu
fastened the rope of the ship to the fish’s horn, and he thus hastened
towards the Northern Mountain.

*6. The fish said: “1 have saved thee; bind the ship to a tree. May
the water not cut thee off: while thou art on the mountain. As the
walter subsides, do thou gradually slide down with it.” Manu then slid
down gradually with the water, and therefore this is called “the Slope
of Manu” on the Northern Mountain. Now the flood had carried
away all these creatures, and thus Manu was left there alone.

*7. Then Manu went about singing praises and toiling, wishing for
offspring. And he sacrificed there also with a Paka-sacrifice. He
poured clarified butter, thickened milk, whey, and curds in the water
as a libation. In one year a woman arose from it. She came forth as
if dripping, and clarified butter gathered on her step. Mitra and
Varuna came to meet her.

‘8. They said to her: “Who art thou?” She said: “The daughter of
Manu.” They rejoined: “Say that thou art ours.”. “No,” she said, “he
who has begotten me, his I am.”

“Then they wished her to be their sister, and she half agreed and
half did not agree, but went away, and came to Manu.

‘9. Manu said to her: “Who art thou?” She said: “I am thy
daughter.” “How, lady, art thou my daughter?” he asked.

‘She rephed: “I'he libations which thou hast poured into the
water, clarified butter, thickened milk, wheyand curds, by them thou
hast begotten me. I am a benediction—perform this benediction at
the sacrifices. If thou perform it at the sacrifice, thou wilt be rich in
offspring and cattle. And whatever blessing thou wilt ask by me, will
always accrue to thee.” He therefore performed that benediction in
the middle of the sacrifice, for the middle of the sacrifice is that
which comes between the introductory and the final offerings.

‘10. Then Manu went about with her, singing praises and toiling,
wishing for offspring. And with her he begat that offspring which is
called the offspring of Manu; and whatever blessing he asked with
her, always accrued to him. She is indeed lda, and whosoever,
knowing this, goes about (sacrifices) with Ida, begets the same
offspring which Manu begat, and whatever blessing he asks with her,
always accrues to him.’
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This, no doubt, is the account of a deluge, and Manu acts in some
respects the same partwhich isassigned toNoah in the Old Testament
Butif there are similarities, think of the dissimilarities, and how they
are to be explained. It is quite clear that, if this story was borrowed
from a Semitic source, it was not borrowed from the Old Testament,
for in that ease it would really seem impossible to account for the
differences between the two stories. That it may have been borrowed
from some unknown Semitic source cannot, of course, be disproved,
because no tangible proof has ever been produced that would admit
of being disproved. But if it were, it would be the only Semitic loan
in ancient Sanskrit literature—and that ought to make us pause!

The story of the board and the tortoise too, can be traced back to
the Vedic literature. For we read in the Taltinya Samhila

"At first this was water, fluid. Prajapati, the lord of creatures,
having become wind, moved on it. He saw this earth, and becoming
aboar, he took itup. Becoming Visvakarman, the maker of all things,
he cleaned it. It spread and became the wide-spread earth, and this
is why the earth is called Prithivi, the wide-spread.’

And we find in the Salapatha Brahmana the following slight
allusion at least to the tortoise myth:

‘Prajapau, assuming the form of a tortoise brought forth all
creatures. In so far as he brought them forth, he made them, and
because he made them he was (called) tortoise (Kurma). A tortoise
is (called) Kasyapa, and therefore all creatures are called Kasyapa,
tortoise-like. He who was this tortoise was really Aditya, (the sun).’

One other allusion to something like a deluge, important chiefly
on account of the name of Manu occurring in it, has been pointed
out in the Kathaka where this short sentence occurs: “I'he waters
cleaned this. Manu alone remained.’

All this shows that ideas of a deluge, that is, of a submersion of the
earth by water and of its rescue through divine aid, were not
altogether unknown in the early traditons of India, while in later
times they were embodied in several of the avalaras of Vishnu.

When we examine the numerous accounts of a deluge among
different nations in almost every part of the world, we can easily
perceive that they do not refer to one single historical event, but to
a natural phenomenon repeated every year, namely the deluge or
food of the rainy season or the winter.

If that is so, we have surely a right to claim the same natural origin
for the story of the deluge in India which we are bound to admit in
other countries. And even if it could be proved that in the form in
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which these legends have reached us in India they show traces of
foreign influences, the fact would still remain that such influences
have been perceived in comparatively modern treatises only,and not
in the ancient hymns of the Rigveda.

Other conjectures have been made with even less foundation
than that which would place the ancient poets of India under the
influence of Babylon. China has been appealed to, ray even Persia.
Parthia,and Bactria, countries beyond the reach of Indiaat that early
time of which we are here speaking. I only wonder that traces of the
lost Jewish tribes have not been discovered in the Vedas, considering
that Afghanistan has so often been pointed out as one of their
favourite retreats.

After having thus carefully examined all the traces of supposed
foreign influences that have been brought forward by various schol-
ars. [ think I may say that there really is no trace whatever of any
foreign influence in the language, the religion, or the ceremonial of
the ancient Vedic literature of India. As it stands before us now, so
it has grown up, protected by the mountain ramparts in the North,
the Indusand the desert in the West, the Indus orwhatwas called the
sea in the South, and the Ganges in the East. It presents us with a
home-grown poetry, and a homegrown religion; and history has
preserved to us at least this one relic, in order to teach us what the
human-mind can achieved if left to itself, surrounded by a scenery
and by conditions of life that might have made man’s life on earth a
paradise, if man did not possess the strange art of turning even a
paradise into a place of misery.

NOTES

Pages
76. di color che sanno: the caste { varna) of those who know.

79. Cardinal Manning (1808-92): An Anglican prelate who joined the Roman
Catholic Church, an ecclesiastical stalesman and controversialist.
Comte (August, 1789-1857): French mathematician and philosopher, the
founder of Positivism, a system of thought which excludes metaphysics and
revealed religion, and substitutes the Religion of Humaniy.

B2. the five mahayajnas: Sec pp. 143-44 below.

: oblation 1o fire {agni).
84. Bipt: (Edouard-Constant 1803-50): French Sinologist.
n: (Christian, 1800-76): German Orientalist; author of an extensive

treatise on Indian archaeology.
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Bundahish: Sacred book of the Parsis, writien in Pehlevi. Though composed

in the 3rd century Ap, this work contains doctrines of very ancient origin, and
forms a supplement to the Zend-Avesia.

Avataras: ten, of which those of Rama and Krishna are the best known.

. Paka: cooked food.

offspring of Manu: Manava, man.

Ida: Name of this woman, born of Manu, and of the sacrificial cake. The whole
story is an instance of euhemerism, )0 common in the Brahmanas.

Noah in the Old Testament: Genenis, chs. VI-IX.

Kurma: an anempt to connect the name of the tortoise with the root of kury,
meaning 'do’ or ‘make.’



Lecrure V

The Religion of The Veda

ArrnioucH there is hardly any department of learning which has not
received new light and new life from the ancient literature of India,
yet nowhere is the light that comes to us from India so important, so
novel, and so rich as in the study of religion and mythology. Itis to
this subject therefore that I mean to devote the remaining lectures
of this course. I do so, partly because I feel myself most at home in
that ancient world of Vedic literature in which the germs of Aryan
rcligion have to be studied, partly because I believe that for a proper
underslanding'ﬂfﬂ'm deepest convictions, or, if you like, the strong-
est prejudices of the modern lindus, nothing is so useful as a
knowledge of the Veda. Itis perfectly true that nothing would give a
falser impression of the present Brahmanical religion than the
ancient Vedic literature, supposing we were to imagine that three
thousand years could have passed over India without producing any
change. Such a mistake would be nearly as absurd as to deny any
difference between the Vedic Sanskrit and the spoken Bengali. But
no one will gain a scholar like knowledge or a true insight into the
sccret springs of Bengali who is ignorant of ihe grammar of Sanskrit;
and noonewill ever understand the present relirious, philosophical,
legal, and social opinions of the Hindus, who is urable to trace them
back to their true sources in the Veda.

[ still remember how, many years ago, when I began to publish for
the first time the text and the commentary of the Rigueda, it was
argued by a certain, perhaps not quite disinterested party, that the
Veda was perfectly useless, that no man in India, however learned,
could read it, and that it was of no use either for missionaries or for
any one else who wished to study and to influence the native mind.
Itwas said that we vught to study the later Sanskrit, the Laws of Manu,
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the epic poems, and, more particularly, the Puranas. The Veda
might do very well for German students, but not for Englishmen.

There was no excuse for such ignorant assertions even thirty years
ago, forin these very books, in the Laws of Manu, in the Mahabharata,
and in the Puranas, the Vedaiseverywhere proclaimed as the hl;,hf. st
authority in all matters of religion.'A Brahman,’ says Manu, ‘un-
learned in holy writ, is extinguished in an instant like dry grass on
fire.” ‘A twice-born man (that is a Brahmana, a Kshatriya, and a
Vaisya) not having studied the Veda, soon falls, even when living, to
the condition of a Sudra, and his descendants after him.’

How far this license of ignorant assertion may be carried is shown
by the same authorities who denied the importance of the Veda for
a historical study of Indian thought, boldly charging those wily
priests, the Brahmans, with having withheld their sacred literature
from any but their own caste. Now so far from withholding it, the
Brahmans have always been striving, and often striving in vain, to
make the study of their sacred literature obligatory on all castes,
except the Sudras, and the passages just quoted from Manu show
what penalties were threatened, if children of the second and third
castes, the Kshatriyas and Vaisyas, were not instructed in the sacred
literature of the Brahmans.

At present the Brahmans themselves have spoken, and the recep-
tion they have accorded to my edition of the Rigveda and its native
commentary, the zeal with which they have themselves taken up the
study of Vedic literature, and the earnestness with which different
sects are still discussing the properiuse that should be made of their
ancient religious writings, show abundantly that a Sanskrit scholar
ignorant of or, | should rather say, determined to ignore the Veda,
would be not much better than a Hebrew scholar ignorant of the Old
Testament.

[ shall now proceed to give you some characteristic specimens of
the religion and poetry on the Rigveda. They can only be few, and as
there is nothing like system on unity of plan in that collection of 1017
hymns, which we call the Sambhita of the Rigveda, I cannot promise
that they will give you a complete panoramic view of thatintellectual
world in which our Vedic ancestors passed their hfe on earth.

I could not even answer the question,if you were to ask it, whether
the religion of the Veda was polytheistic, or monotheistic. Monotheistic,
in the usual sense of that word, it is decidedly not, though there are
hymns that assert the unity of the Divine as fearlessly as any passage
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of the Old Tesiament, or the New Testament, or the Koran. Thus one
poet says: “That which is one, sages name it in various ways—they call
it Agni, Yama, Matarisvan.’

Another poet says: “The wise poets represent by their words Him
who is one with beautiful wings, in many ways.’

And again we hear of a being called Hiranyagarbha, the golden
germ (whatever the original of that name may have been), of whom
the poetsays: ‘In the beginning there arose Hiranyagarbha; he was
the one born lord of all this. He established the earth and this sky.
Who is the god to whom we shall offer our sacrifice?’ That Hira-
nyagarbha, the poet says, ‘is alone God above all gods'—an assertion
of the unity of the Divine which could hardly be exceeded in strength
by any passage from the Old Testament.

But by the side of such passages, which are few in number, there
are thousands in which ever so many divine beings are praised and
prayed to. Their number is sometimes given as ‘thrice eleven’ or
thirty-three, and one poet assigns eleven gods to the sky, eleven to the
earth, and eleven to the waters, the waters here intended being those
of the atmosphere and the clouds. These thirty-three gods have even
wives apportioned to them, though few of these only have as yet
attained to the honour of a name.

These thirty-three gods, however, by no means include all the
Vedic gods, for such important deities as Agni, the fire, Soma, the
rain.* the Maruts or storm-gods, the Asvins, the gods of morning and
evening, the waters, the dawn, the sun, are mentioned separately;
and there are not wanting passages in which the poet is carried away
into exaggerations, till he proclaims the number of his gods to be,
not only thirty-three, but three thousand three hundred and thirty-
nine.

If therefore there must be a name for the religion of the Rigveda,
polytheism would seem at first sight the most appropniate. Poly-
theism, however, has assumed with us a meaning which renders it
totally inapplicable to the Vedic religion.

Our ideas of polytheism being chiefly derived from Greece and
Rome, we understand by it a certain more or less organised system
of gods, different in power and rank and all subordinate to a
supreme God, a Zeus or Jupiter. The Vedic polytheism differs from
the Greek and Roman polytheism, and, | may add, likewise from the

polytheism of the Ural-Altaic, the Polynesian, the American, and
most of the African races, in the same manner as a confederacy of
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village communities differs from a monarchy. There are traces of an
carlier stage of village-community life 10 be discovered in the later
republican and monarchical constitutions, and in the same manner
nothing can be clearer, particularly in Greece, than that the monar-
chy of Zeus was preceded by what may be called the septarchy of
several of the great gods of Greece. The same remark applies to the
mythology of the Teutonic nations also. In the Veda, however, the
gods worshipped as supreme by each sept stand still side by side. No
one 1s first always, no one 1s last a‘lﬁays. Even gods of a decidedly
inferior and limited character assume occasionally in the eyes of a
devoted poet a supreme place above all other gods. It was necessary,
therefore, for the purpose of accurate reasoning to have a name,
differentfrom polytheism, to signify thisworship of single gods, each
occupying for a time a supreme position, and | proposed for it the
name of Kathenotheism, that is a worship of one god after another,
or of henotheism, the worship of single gods. This shorter name of
henotheism has found more general acceptance, as conveying more
definitely the opposition between monotheism, the worship of one
only God, and henotheisin, the worship of single gods; and, 1f but
properly defined, it will answer its purpose very well. However, in
researches of this kind we cannot be too much on our guard against
technical terms. They are inevitable, I know; but they are almost
always misleading. There is, for instance, a hymn addressed to the
Indus and the rivers that fall into it, of which I hope to read you a
translation, because it determines very accurately the geographical
scene on which the poets of the Veda passed their life. Natve
scholars call these rivers devalas or deities, and European translators
too speak of them as gods and goddesses. But in the language used
by the poet with regard to the Indus and the other rivers, there is
nothing to justify us in saying that he considered these rivers as gods
and’ goddesses, unless we mean by gods and goddesses something
very different from what the Greeks called Rivergods and River-
goddesses, Nymphs, Najades, or even Muses.

And what applies 1o these rivers, applies more or less to all the
objects of Vedic worship. They all are still oscillating between what
is seen by the senses, what is created by fancy, and what is postulated
by the understanding; they are things, persons, causes, according to
the varying disposition of the poets: and if we call them gods or
goddesses, we must remember the remark of an ancient native
theologian, who reminds us that by devata or deity he means no more
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than the object celebrated in a hymn, while rishi or seer means no
more than the subject or the author of a hymn.

It is difficult to treat of the so-called gods celebrated in the Veda
according to any system, for the simple reason that the concepts of
these gods and the hymns addressed to them sprang up spontane-
ously and without any pre-established plan. Itis best perhaps for our
purpose to follow an ancient Brahmanical writer, who is supposed to
have lived about 400 sc. He tells us of students of the Veda, before his
time, who admitted three deities only, viz. Agni or fire, whose place
is on the earth; Vayu or Indra, the wind and the god of the
thunderstorm, whose place is in the air; and Surya, the sun, whose
place is in the sky. These deities, they maintained, received severally
many appellations, in consequence of their greatness, or of the
diversity of their functions; justas a priest, according to the functions
which he performs at various sacrifices, receives various names.

This is one view of the Vedic gods, and, though too narrow, it
cannot be denied that there is some truth in it. A very useful division
of the Vedic gods might be made, and has been made by Yaska, into
terresinial, aenial, and celestial, and if the old Hindu theologian meant
no more than that all the manifestations of divine power in nature
might be traced back to three centres of force, one in the sky, one in
the air, and one on the earth, he deservesgreat credit for hissagacity.

But he himself perceived evidently that his generalisation was not
quite applicable to all the gods, and he goes on to say, ‘Or, itmay be,
these gods are all distinct beings, for the praises addressed to them
are distinct, and their appellations also.” This is quite right. It1s the
very object of most of these divine names to impart distinct individu-
ality to the manifestations of the powers of nature; and thougn the
philosopher or the inspired poet might perccive that these numer-
ous names were but names, while that which was named was oneand
one only, this was certaifily not the idea of most of the Vedic rishis
themselves, still less of the people who listened to their songs at fairs
and festivals. It is the -peculiar character of that phase of religious
thought which we have to study in the Veda,that in it the Divine is
conceived and represented as manifold, and that many functions are
shared in common by various gods, no attempt having vetbeen made
at organising the whole body of the gods, sharply separating one
from the other, and subordinating all of them to several or, in the
“end, to one supreme head.

Availing ourselves of the division of the Vedic godsinto terrestrial,
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aerial, and celestial, as proposed by some of the earliest Indian
theologians, we should have to begin with the gods connected with
the earth.

Before we examine them, however, we have first to consider one
of the carliest objects of worship and adoration, namely earth and
heaven, or heaven and earth, conceived as a divine couple. Not only
in India, but among many other nations, both savage, half-savage, or
civilized, we meet with Heaven and Earth as one of the earliest
objects, pondered on, transfigured, and animated by the early pocts,
and more or less clearly conceived by early philosophers. It is
surprising that it should be so, for the conception of the earth as an
independent being, and of heaven as an independent being, and
then of both together as a divine couple embracing the whole
universe, requires a considerable effort of abstraction, far more than
the concepts of their divine powers, such as the fire, the rain, the
lightning. or the sun.

Sull so it is, and as it may help us to understand the ideas about
heaven and carth, as we find them in the Veda, and show us at the
same time the strong contrast between the mythology of the Aryans
and that of real savages (a contrast of great importance, though ]
admit very diflicult to explain), I shall read you first some extracts
from a book, published by a friend of inine, the Rev. William Wyatt
Gill, for many years an actve and most successful missionary in
Mangaia, one of those Polynesian islands that form a girdle round
one quarter of our globe, and all share in the same language, the
same religion, the same mythology, and the same customs. The book
is called Myths and Songs from the South Paafic, and it is full of interest
to the student of mythology and religion.

The story, as told him by the natives of Mangaia, runs as follows:

The sky is built of solid blue stone. At one time it almost touched
the earth; resung upon the stout broad leaves of the teve (which
attains the height of about six feet) and the delicate indigenous
arrow-root (whose slender stem rarely exceeds three feet) .... In this
narrow space between earth and sky the inhabitants of this world
ywere pentup. Ru, whose usual residence was in Avaiki, or the shades,
had come up for a time to this world of ours. Pitying the wretched
confined residence of the inhabitants, he employed himself in
endeavouring to raise the sky a little. For this purpose he cut a
number of strong stakes of different kinds of trees, and firmly
lelcd them in the ground at Rangimotia, the centre of the island,
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and with him the centre of the world. This was a considerable
improvement, as mortals were thereby enabled to stand erect and to
walk about without inconvenience. Hence Ru was named “The sky-
supporter.” Wherefore Teka sings (1794):

“Force up the sky, O Ru,
And let the space be clear!”

‘One day when the old man was surveying his work, his graceless
son Maui contemptuously asked him what he was doing there. Ru
replied, “Who told youngsters to talk? Take care of yourself, or I will
hurl you out of existence.”

“Do it, then,” shouted Maui.

‘Ru was as good as his word, and forthwith seized Maui, who was
small of stature, and threw him to a great height. In falling Maui
assumed the form of abird, and lightly touched the ground, perfectly
unharmed. Maui, now thirsting for revenge, in a moment resumed
his natural form, but exaggerated to gigantic proportions, and ran
to his father, saying:

“Ru, who supportest the many heavens,
The third, even to the highest, ascend!”

Inserting his head between the old man’s legs, he exerted all his
prodigious strength, and hurled poor Ru, sky and all, to a tremen-
dous height,—so high, indeed, that the blue sky could never get back
agrain. Unluckily, however, for the sky-supporting Ru, his head and
shoulders got entangled among the stars. He struggled hard, but
fruitlessly, to extricate himself. Maui walked off well pleased with
having raised the sky to its present height, but left half his father’s
body and both his legs ingloriously suspended between heaven and
earth. Thus perished Ru. His body rotted away, and his bones came
tumbling down from time to ime, and were shivered on the earth
into countless fragments. These shivered bones of Ru are scattered
over every hill and valley of Mangaia, to the very edge of the sea.’

What the natives call the ‘bones of Ru’ are pieces of pumice-stone.

Now let us consider, first of all, whether this story, which with
slight variations in told all over the Polynesian islands, is pure non-
sense, or whether there was originally some sense in it. My conviction
is that non-sense is everywhere the child of sense, only that unfortu-
nately many children, like that youngster Maui, consider themselves
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much wiser than their fathers, and occasionally succeed in hurling
them out of existence. v

Itisa peculiarity of many of the ancient myths that they represent
events, which happen every day, or every year, as having happened
once upon a time. The daily battle between day and night, the yearly
batde between winter and spring, are represented almost like histori-
cal events, and some of the episodes and touches belonging origi-
nally to these constant battles of nature; have certainly been trans-
ferred into and mixed up with battles that took place at a certain
time, such as, for instance, the siege of Troy. Wht:_n _historical
recollections failed, legendary accounts of the ancient battes be-
tween night and morning, winter and spring, were always at hand;
and, as'in modern times we constantly hear ‘good stories,” which we
have known from our childhood, told again and again of any man
whom they seem to fit, in the same manner, in ancient times, any act
of prowess, or daring, or mischief, nrigin'ajlly told of the sun, ‘the
orient Conqueror of gloomy Night," was readily transferred to and
believed of any local hero who might seem to be a second Jupiter, or
Mars, or Hercules.

I have little doubt therefore that as the accounts of a deluge for
instance, which we find almost everywhere, are originally recollec-
tions of the annual torrents of rain or snow that covered the litde
worlds within the ken of the anciemt village-bards, this tearing
asunder of heaven and carth too was originally no more than a
description of what might be seen every morning. Duning a dark
night the sky seemed to cover the earth; the two scemed to be one,
and could not be distinguished one from the other. Then came the
dawn, which with'its bright rays lifted the covering of the dark night
oa qerl:am point, till at last Maui appeared, small in stature, a mere
child, that is; the sun of the morning—thrown up suddenly, as it
were, when his first rays shot through the sky from beneath the
horizon, then falling back to the earth, like a bird, and rising 1n
gigantic form on the morning sky. The dawn now was hurled away,
and the sky was seen lifted high above the earth; and Maui, the sun,
marched on well pleased with having raised the sky to its present
height.

Why pumice-stone should be called the bones of Ru, we cannot
tell, without knowing a great deal more of the language of Mangaia
than we doat present. Itismost likelyan independentsaying, and was
afterwards united with the story of Ru and Maui.
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Now I must quote at least a few extracts from a Maori legend as
written down by Judge Manning:

“This is the Genesis of the New Zealanders:

‘The Heavens which are above us, and the Earth which lies
beneath us, are the progenitors of men, and the origin of all things,

‘Formerly the Heaven lay upon the Earth, and all was darkness ...

‘And the children of Heaven and Earth sought to discover the
difference between light and darkness, between day and night. . . .

‘So the sons of Rangi (Heaven) and of Papa (Earth) consulted
together, and said: “Let us seek means whereby to destroy Heaven
and Earth, or to separate them from each other,”

‘Then said Tumatauenga (the God of War), “Let us destroy them
both.”

‘Then said Tane-Mahuta (the Forest God), “Not so: let them be
separated. Let one of them goupwards and become a stranger to us;
let the other remajn below and be a parent for us.”

“Then four of the gods tried to separate Heaven and Earth, but did
not succeed, while the fifth, Tane, succeeded.

‘After Heaven and Earth had been separated, great storms arose,
or, as the poetexpresses it, one of their sors, Tawhiri-Matea, the god
of the winds, tried 10 revenge the outrage commitied on his parents
by his brothers. Then follow dismal dusky days, and dripping chilly
skies, and arid scorching blasts. All the gods fight, till at last Tu only
remains, the god of war, who had devoured all his brothers, except
the Storm. More fights follow, in which the greater part of the carth
was overwhelmed by the waters, and but a small portion remained
dry. Afier that, light continued toincrease, and as the lightinereased,
s also the people who had been hidden between [Heaven and Farth
increased. ... And so generation was added to generation down to
the time of Maui-Potiki, he who brought death into the world.

‘Now in these latter days Heaven remains far removed frem his
wile, the Earth; but the love of the wile rises upward in sighs towards
her husband. These are the mists which (ly upwards from the
mountain-tops; and the tears of Heaven fall downwarids on his wile;
behold the dew-drops!”

So far the Maori Genesis.

Let us now return to the Veda, and compare these erude and
somewhat grotesque legends with the language ol the ancient Aryan
poets. In the hymns of the Rigveda the separating and keeping apart
of heaven and earth is several tmes alluded to, and here too it is
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represented as the work of the most valiant gods. In 1.67.3 it is Agni,
fire, who holds the earth and supports the heaven; in X.89.4 it
is Indra who keeps them apart; in [X.101.15 Soma is celebrated for
the same deed, and in [I[.31.12 other gods too share the same
honour.

In the Aitareya Brahmanawe read: *These two worlds (Heaven and
Earth) were once joined together. They went asunder. Then it did
not rain, nor did the sun shine. And the five tribes did not agree with
one another. The gods then brought the two (Heaven and Earth)
together, and when they came together, they performed a wedding
of the gods.’

Here we have in a shorter form the same fundamental ideas; first,
that formerly heaven and earth were together; that afterwards they
were separated; that when they were thus separated there was war
throughout nature, and neither rain nor sunshine; that, lastly,
heaven and earth were conciliated, and that then a great wedding
took place.

Now I need hardly remind those who are acquainted with Greek
and Roman literature, how familiar these and similar conceptions
about a marriage between heaven and earth were in Greece and
Italy. They seem to possess there a more special reference to the
annual reconciliation between heaven and earth, which takes place
in spring, and to their former estrangement during winter. But the
first cosmological separation of the two always points to the want of
light and the impossibility of distinction during the night, and the
gradual lifing up of the blue sky through the rising of the sun.

In the Homeric hymns the earth is addressed as:

‘Mother of gods, the wife of the starry Heaven;’

and the Heaven or /Ether is often called the father. Their marriage
too is described, as, for instance, by Euripides, when he says:
‘There is the mighty Earth, Jove’s Ather:
He (the /Ether is the creator of men and gods;
The earth receiving the moist drops of rain,
Bears mortals,
Bears food, and the tribes of animals,
Hence she is not unjustly regarded
As the mother of all.’
And what is more curious still is that we have evidence that
Euripides received this doctrine from his teacher, the philosopher
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Anaxagoras. For Dionysius of Halicarnassus tells us that Euripides
frequented the lectures of Anaxagoras. Now, it was the theory of that
philosopher that originallv all things were in all things, but that
afterwards they became separated. Euripides later in life associated
with Socrates, and became doubtful regarding that theory. Ilc
accordingly propounds the ancient doctrine by the mouth of an-
other, namely Melanippe, who says:

“This saying (myth) is not mine, but came from my mother, that
formerly Heaven and Earth were one shape; but when they were
separated from each other, they gave birth and brought all things
into the light, trees, birds, beasts, and the fishes whom the sea feeds,
and the race of mortals.’

Thus we have met with the same idea of the original union, of a
separation, and of a subsequent reunion of heaven and earth in
Greece, in India, and in the Polynesian islands.

Letusnowsee how the poets of the Veda address these two beings,
heaven and earth.

They are mostly addressed in the dual, as two beings forming but
one concept. We meet, however, with verses which are addressed to
the earth by herself, and which speak of her as ‘'kind without thorns,
and pleasant to dwell on,’ while therc are clear traces in some of the
hymns that st one time Dyaus, the sky, was the supreme deity. When
invoked togcther they are called Dyavaprithivyau, from dyu, the sky,
and Prithivi, the broad earth.

If we examine their epithets, we find that many of them reflect
simply the physical aspects of heaven and carth. Thus they are called
uru, wide, uruvyachas, widely expanded, dureante, with himits far
apart, gabhira, deep, ghntaval, giving [at, madhudugha, yielding honey
or dew, payasval, full of milk, bhun-relas, rich in seed.

Another class of epithets represents them already as endowed
with certain human and superhuman qualitics, such as asaschal,
never tliring, ajara, not decaying, which brings us very near 1o
immortal; adruh, notinjuring, or not deceiving, prachetas, provident,
and then pita-mata, fatherand mother, devaputra; having the gods for
their sons, ritavnidhand ritaval, protectors of the Rita, of whatisright,
guardians of eternal laws.

Here you see what is so interesting in the Veda, the gradual
advance from the material to the spiritual, from the sensuous to the
supersensuous, from the human to the superhuman and the divine.
Heaven and earth were seen, and, according to our notions, they
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might simply be classed as visible and finite beings. But the ancient
poets were more honest to themselves. They could see heaven and
earth, but they never saw them in their entirety. They felt that there
was something beyond the purely finite aspect of these beings, and
therefore they thought of them, not as they would think of a stone,
or a tree, or a dog, but as something not-finite, not altogether visible
or knowable, yet as something important 1o themselves, powerful,
strong to bless, but also strong to hurt. Whatever was between heaven
and carth seemced to be theirs, their property, their realm, their
dominion. They held and embraced all; they seemed to have pfn—
duced all. The Devas or bright beings, the sun, the dawn, the fire, the
wind, the rain, were all theirs and were called therefore the offsprirg
of heaven and earth. Thus heaven and earth became the universal
father and mother.

Thenwe ask atonce, ‘Were then these heaven and earth gods? But
gods in what sense? In ovur sense of God? Why, in our sense, God 15
altogether incapable of a plural. Then in the Greek sense of the
word? No, certainly not, for what the Greeks called gods was the
result ofan intellectual growth totally independent of the Veda or of
India. We must never forget that what we call gods in ancient
mythologies are not substantial, bving, individual beings, of whom
we can predicate this or that. Deva, which we translate by god, was
orginally nothing but an adjective, expressive of a quality shared by
heaven and carth, by the sun and the stars and the dawn and the sea,
namely brighiness; and the idea of god, at that carly ime, contains
neither more nor less than what is shared in common by all these
bright beings. Thatistosay, theidea ol God s notan idea readvimade,
which could be applied imits abstract purity to heaven and carth and
other such-like beings; but itis anidea, growing out of the concepts
of heaven and earth and ol the other bright beings, slowly se parating
mself from them, but never containing more than what was con-
tained, though confusedly, in the objedts to which 1t was suceessively
apphed.

Nor must it be supposed that heaven and carth, having once been
raiscd 1o the rank of undecaying or immortal beings, of divine
parents, of guardians of the laws, were thus permancently setiled in
the religious consciousness of the people. Far from it. When the
ideas of other gods, and of more active and more distinctly personal
godds had been elaborated, the Vedic nishis asked without hesitation,
who then has made heaven and earth? not exactly heaven and earth,
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as conceived before, butheaven and earth as seen every day, as a part
of what began to be called Nature or the Universe.

Thus one poet says:

‘He was indeed among the gods the cleverest workman who
produced the two brilliant ones (heaven and earth), thatgladden all
things; he who measured outthe two bright ones (heaven and earth)
by his wisdom, and established them on everlasting supports.’

And again: ‘He was a good workman who produced heaven and
earth; the wise, who by his might brought together these two (heaven
and carth), the wide, the deep, the well-fashioned in bottomless
space.’

Very soon this great work of making heaven and earth was
ascribed, like other mighty works, to the mightest of their gods, to
Indra. At first we read ihat Indra, originally only a kind of Jupiter
pluvius, or god of rain, stretched out heaven and earth, like a hide;
thatheheld them in his hand, thathe upholdsheaven and earth, and
that he grants heaven and earth to his worshippers. But very soon
Indra is praised for having made heaven and earth; and then, when
the poet remembers that heaven and earth had been praised else-
where as the parents of the guds, and more especially as the parent
of Indra, he does not hesitate for a moment, but says: “What poets
living before us have reached the end of all thy greatness? for thou
hast indecd begotten thy father and thy mother together from thy
own body!”

That is astrong measure, and a god who once could do that, was
nodoubt capable of anything aflterwards. The same idea, namely that
Indra is greater than heaven and carth, is expressed in a less
outrageous way by another poet, who says that Indra is greater than
heaven and earth, and that both together are only a half ol Indra. Or
again: ‘The divine Dyaus bowed before Indra, before Indra the great
earth bowed with her wide spaces.’ ‘Al the birth of thy splendour
Dyaus trembled, the earih trembled for fear of thy anger.’

Thus, from one point of view, heaven and carth were the greatest
gods, they were the parents of everything, and therefore of the gods
also, such as Indra and others.

But, from another point of view, every god thai was considered as
supreme at one time or other, must necessarily have made heaven
and earth, must at all events be greater than heaven and earth, and
thus the child became greater than the father, aye, became the father
of his father. Indra was not the only god that created heaven and
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carth. In one hymn that creation is ascribed to Soma and Pushan, by
no means very prominent characters; in another to Hiranyagarbha
(the golden germ); in another again, to a god who is simply called
Dhatri, the Creator, or Visvakarman, the rnaker of all things. Other
gods, such as Mitra and Saviiri, names of the sun, are praised for
upholding heaven and carth, and the same task is sometimes per-
formed by the old god Varuna aiso.

What | wish you to observe in all this is the perfect freedom with
which these so-called gods or Devas are handled, and particularly the
ease and naturalness with which now the one, now the other emerges
as supreme out of this chaotic theogony. This is the peculiar charac-
ter of the ancient Vedic religion, totally different both from the
polytheism and from the monotheism as we see it in the Greek and
the Jewish religions; and if the Veda had taught us nothing else but
this henotheistic phase, which must everywhere have preceded the
more highly organised phase of polytheism which we see in Greecc,
in Rome, and elsewhere, the study of the Veda would not have been
In vain.

It may be quite true that the poeiry of the Veda is neither
beautiful, in our sense of the word, nor very profound; but it is
instructive. When we see those twogiant spectres of heaven and carth
on the background of the Vedicreligion, exerting their influence for
a ume, and then vanishing before the light of younger and more
acuve gods, we learn a lesson which it is well to learn, and which we
can hardly lcarn anywhere else—the lesson how gods were made and
unmade—how the Beyond or the Infinite was named by different
names in order to bring it near to the mind of man, 1o make it for a
time comprehernsive, until, when name after name had proved of nna
avail, a nameless God was felt to answer best the restless cravings of
the human heart. :

I shall next translate to you the hymn to which I referred before
as addressed to the rivers. It the rivers are to be called deiticsra[ all,
they belong to the class of terrestrial deities. But the reason why |
single out thishymn is notso much because it throws new lighton the '
theogonic process, but because it may help to impart some reality to
the vague conceptions which we form to ourselves of the ancient
Vedic poets and their surroundings. The rivers invoked are, as we
shall sce, the real rivers of the Punjab, and the poem shows a much
wider geographical horizon than we should expect from a mere
village bard.
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1. ‘Letthe poet declare, O Waters, your exceeding greatness, here
in the seat of Vivasvat. By seven and seven they have come forth in
three courses, but the Sindhu (the Indus) exceeds all the other
wandering rivers by her strength.

2. 'Varuna dug out paths for thee to walk on, when thou rannest
to the race. Thou proceedest on a precipitous ridge of the earth,
when thou art lord in the van of all the moving streams.

3. ‘The sound rises up to heaven above the earth; she stirs up with
splendour her endless power. As from a cloud, the showers ihunder
forth, when the Sindhu comes, roaring like a bull.

4. ‘To thee O Sindhu, they (the other rivers) come as lowing
mother-cows (run) to their young with their milk. Like a king in
battle thou leadest the two wings, when thou reachest the front of
these down-rushing rivers.

5. ‘Accept, O Ganga (Ganges), Yamuna (Jumna), Sarasvati (Sur-
sutl), Sutudn (Sutlej), Parushni (Iravat, Ravi), my praise! With the
Asikni (Akesines) listen, O Marudvridha, and with the ?ltasm
(Hydaspes, Behat); O Arjikiya, listen with the Sushoma.

6. ‘First thou goest united with the Trishtama on the journey, with
the Susartu, the Rasa (Ramha, Araxes?), and the Sveti,—0O Sindhu,
with the Kubha (Kophen, Cabul river) to the Gomati (Gomal), wath
the Mehatnu to the Krumnu (Kurrum)—with whom thou proceedest
together.

7. ‘Sparkling, bright, with mighty splendour she carries the waters
across the plains—the unconquered Sindhu, the quickest of the
quick, like a beautiful mare—-a sight to see.

8. ‘Rich in horses, in chariots, in garments, in gold, in wool, and
in straw, the Sindhu, handsome and young, clothes herself in sweet
{lowers.

9. “The Sindhu has yoked her easy chariot with horses; may she
conquer prizes for us in the race. The greatness of her chariot is
praised as truly great—the chariot which is irresistible, which has its
own glory, and abundant strength.’

This hymn does not sound perhaps very poetical, in our sense of
the word; yet if you will try to realise the thoughts of the poet who
composed it, you will perceive that it is not without some bold and
powerful conceptions.

Take the modern peasants, living in theirvillages by the side of the
Thames, and you must admit that he would be a remarkable man
who could bring himself to look on the Thames asa ki.! of general,
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riding at the head of many English rivers, and leading them on to a
race or a batte. Yet it is easier to travel in England, and to gain a
commandingview of the river-system of the country, than itwas three
thousand years ago to travel over India, even over that part of India
which the poet of our hymn commands. He takes in at one swoop
three great river-systems, or, as he calls them, three great armies of
rivers—those flowing from the North-West into the Indus, those
joining it from the North-East, and, in the distance, the Ganges and
the Jumnah with their tributaries. Look on the map and you will see
how well these three armies are determined; but our poet had no
map—he had nothing but high mountains and sharp eyes to carry
out histrigonometrical survey. NowI calla man, who for the first ime
could see those three marching armies of rivers, a poet.

The next thing that strikes one in that hymn—if hymn we must
callit—is the fact that all these rivers, large and small, have their own
proper names. That shows a considerable advance in civilized life,
and it proves no small degree of coherence, or what the French call
solidarity, between the tribes who had taken possession of Northern
India. Most settlers call the river on whose banks they settle ‘the rrver.’
Of course there are many names for river. It may be called the
runner, the fertiliser, the roarer—or, with a little poetcal metaphor,
the arrow, the horse, the cow, the father, the mother, the watchman,
the child of the mountains. Many rivers had many names in different
parts of their course, and it was only when communication between
different settlements became more frequent, and a fixed terminol-
ogy was felt to be a matter of necessity, that the rivers of a country
were properly baptised and registered. All this had been gone
through in India before our hymn became possible.

And now we have to consider another, to my mind the most
starting fact. We here have a number of names of the rivers of India,
as they were known to one single poet, say about 1000 c. We then
hear nothing ofIndia till we come to the days of Alexander, and when
we look at the names of the Indian rivers, represented as well as they
could be by Alexander’s companions, mere strangers in India, and
by means ofa strange language and a strange alphabet, we recognise,
without much difficulty, nearly all of the old Vedic names.

In this respect the names of rivers have a great advantage over the
names of towns in India. What we now call Dilli or Delhi was in
ancient times called Indraprastha, in later times Shahjahanabad.
Oude is Ayodhya, but the old name of Saketa is forgotten. The town
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of Pala}.iputra, known to the Greeks as Palimbothra, is now called
Patna.

Now I can assure you this persistency of the Vedic river names was
to my mind something so starting that I often said to myself. This
cannot be—there must be something wrong here. I do not wonder
so much at the names of the Indus and the Ganges being the same.
The Indus was known to early traders, whether by sea or by land.
Skylax sailed from the country of the Paktyes, i.c. the Pushtus, as the
Alghans still call themselves, down to the mouth of the Indus. That
was under Darius Hystaspes (521-486 BC). Even before that time
India and the Indians were known by their name, which was derived
from Sindhu, the name of their fronter river. The neighbouring
tribes who spoke Iranic languages all pronounced, like the Persian,
the sasan /i. Thus Sindhu became Hindhu (Hindu), and, as h'swere
dropped even at that early time, Hindhu beciame Indu. Thus the
river was called Indos, the people Indoi by the Greeks, who first
heard of India through the Persians.

Sindhu probably meant originally the divider, kecper, and de-
fender, from sidh, to keep ofl. It was a masculine, before it hbecamc
a feminine. No more telling name could have been given to a broad
river, which guardea peaceful settlers both against the inroads of
hostile tribes and the attacks of wild animals. A common name for
the ancient settlements of the Aryans in India was ‘the Seven Rivers.’
But though Sindhu was used as an appellauve noun for river in
general, itremained throughout the whole history of India the name
of its powerful guardian river, the Indus.

In some passages of the Rigveda it has been pointed out that
Sindhu might better be translated by ‘sea,’ a change of meaning, if
so it can be caled, fully explained by the geographical conditions of
the country. There are places where people could swim across the
Indus, there are others where no eye could tell whether the bound-
less expanse of water should be called river or sea. The two run into
each other, as every sailor knows, and naturally the meaning of
Sindhu, river, runs into the meaning of Sindhu, sea.

But besides the two great rivers, the Indus and the Ganges,—in
Sanskrit the Ganga, literally the Gogo,—we have the smaller rivers,
and many of their names also agree with the names preserved to us
by the companions of Alexander.

The Yamuna, the Jumna, was known to Ptolemy as Diamouna, to
Pliny as Jomanes, to Arrian, somewhat corrupted as Jobares.



108 INDIA—WHAT CAN IT TEACH US?

The Sutudri, or, as it was afterwards called, Satadru, meaning
‘running in a hundred streams,” was known to Ptolemy as Zadardes
or Zaradros; Pliny called it Sydrus; and Megasthenes, too, was
probably acquainted with it as Zadardes. In the Veda it formed with
the Vipas the frontier of the Punjab, and we hear of fierce battles
fought at that time, it may be on the same spot where in 1846 the
battle of the Sutledge was fought by Sir Hugh Gough and Sir Henry
Hardinge. It was probably on the Vipas (later Vipasa), a north-
western tributary of the Sutledge, that Alexander's army turned
back. The river was then called Hyphasis; Pliny callsit Hypasis, a very
fair approximation to the Vedic Vipas, which means ‘unfettered.’ Its
modern name is Bias or Bejah.

The nextriver on the west is the Vedic Parushni, better known as
Iravati, which Strabo calls Hyarotis, while Arrian gives it a more
Greek appearance by calling it Hydraotes. It is the modern Ravi. It
was this river which the Ten Kings when attacking the Tritsus under
Sudas tried to cross from the west by cutting off its water. But their
strategem failed, and they perished in the river ( Rigveda, V11.18.8-9).

We then come to the Asikni, which means ‘black.’ That river had
another name also, Chandrabhaga, which means ‘streak of the
mocn.’ The Greeks, however, pronounced that name Sandaroph-
agos, and this had the uniucky meaning of ‘the devourer of Alexan-
der.’ Hesychius tells us thatin order toavert the bad omen Alexander
changed the name of thatriver into Akesines, which would mean ‘the
Healer;' but he does not tell, what the Veda tells us, that this name
Akesines, was a Greek adaptation of another name of the same river,
namely Asikni, which had evidently supplied to Alexander the idea
of calling the Asikni Akesines. It is the modern Chinab. i

Nextto the Akesineswe have the Vedic Vitasta, the last of the rivers
of the Punjab, changed in Greek into Hydaspes. It was to this river
that Alexander retired, before send ing his fleet down the Indus and
leading his army-back to Babylon. Itis the modern Behat or Jhelam.

I could identify still more of these Vedic rivers, such as, for
instance, the Kubha, the Greek Cophen, the modern Kabulriver; but
the names which I have traced from the Veda to Alexander, and in
many cases from Alexander again to our own time, seem to me
sufficient to impress upon us the real and historical character of the
Veda. Suppose the Veda were a forgery—suppose at least that it had
been put together after the time of Alexander—how could we
explain these names? They are names that have mostly a meaning in
Sanskrit, they are names corresponding very closely tb their Greek
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corruptions, as pronounced and vritten down by people who did not
know Sanskrit. How is a forgery possible here?

I selected this hymn for two reasons. First, because it shows us the
widest geographical horizon of the Vedic poets, confined by the
snowy mountains in the North, the Indus and the range of the
Suleiman mountains in the Wesl, the Indus or the sea in the South,
and the valley of the Jumna and Ganges in the East. Beyond that, the
world, though open, was unknown to the Vedic poets. Secondly,
because the same hymn gives us also a kind of historical background
to the Vedic age. These rivers, as we may see them today, as theywere
seen by Alexander and his Macedonians, were seen also by the Vedic
poets. Here we have an histonical continuity—almost living wit-
nesses, to tell us that the people whose songs have been so strangely,
aye, you may almost say, so miraculously preserved to us, were real
pcopie, lairds with their clans, priests, or rather, servants of their
gods, shepherds with their flocks, dotted about on the hills and
valleys, with enclosures or palisades here and there, with a few
strongholds, too, in case of need—living their short life on earth, as
at that tirne life might be lived by men, without much pushing and
crowding and trampling on each other—spring, summer, and win-
ter leading them on from year to year, and the sun in his rising and
setting lifting up their thoughts from their meadows and groves
which they loved, to a world in the East, from which they had come,
or to a world in the West, to which they were gladly bastening on.
They had what I call religion, though it was very simple, and hardly
reduced as yet to the form of a creed. “There is a Beyond,’ that was
all they feltand knew, though they tried, as well as they could, to give
names to that Beyond, and thus to change religion into a religion.
They had notasyeta name for God—certainly not in our sense of the
word—or even a general name for the gods; but they invented name
after name to enable them to grasp and comprehend by some
outward and visible token powers whose presence they feltin nature,
though their true and full essence was to them, as it is to us, invisible
and incomprehensible.

NOTES
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half is the earth, the second half the heaven, their uniting the rain, the uniter
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Parganya.) And so it is when it (Parganya) rains thus strongly, without ceasing,
day and night together, then they say also, ‘tHeaven and earth have come
together.'—(M.M.)

Euripides (480-406 ac): Greek Tragedian. The passage cited in the wext is a
fragment preserved by another writer. '
Anaxagoras: Greek philosopher, d. 428 sc. lle opened the first school of
philosophy in Athens, where Pericles, Euripides and Socrates followed his
lessons, -

Dienysius of Halicarnassus: Greek historian; contemporary of Augustus. _
Socrates (168-399 po): Celebrated Athenizn thinker, whose doctrines are
preserved in the writings of his pupils, Plato and Xenophon. He was con-
demned 1o death by the popular court of Athens on a charge of impiety. His
unpopularity was due to his unsparing mockery and exposure of all shams.
Melanippe: The chief characterin one of the playsof Euripides, onlyfragmenis
of which have sunri'!rcd.

the seat of Vivasvat: Vivasvat is a name of the sun, and the scat or home of
Vivasvat can hardly be anything but the earth, as the home of the sun, or, ina
more special sense, the place where a sacrifice is offered.—(M.M.)
Skylax:'Persian commander who explored the sea passage 10 Persia from the
mouths of the Indus.

Prolemy: Greek astronomer and geographer of the second century ap,
Pliny: Roman author, born an 23. 1lis Natural History is a sort of oyclopaedia
in %7 books

Arrian: Sioic philesopher and historian (Gre=k) of the 2nd century ap.
Hesychius: {of Miletus), Greek philosopher of Alexandria, 6th century ap;
author of a Univesal Chronicle and A Dictimary of Literary History.



Lecrure VI

Vedic Deities

THE next important phenomenon of nature which was represented
in the Veda as a terrestrial deity s fire, in Sanskrit Agni, in Latin ignis.
In the worship which is paid to the fire and in the high praises
bestowed on Agniwe can clearly perceive the tracesofa period in the
history of man in which not only the most essential comforts of life,
but life itself, depended on the knowledge of producing fire. To us
fire has become so familiar that we can hardly form an idea of what
life would be withoutit. But how did the ancient dwellers on earth get
command and possession of fire? The Vedic poets tell us that fire first
came to them from the sky, in the form of lightning, but that it
disappeared again, and that then Matarisvan, a being to a certain
extent like Prometheus, brought it back and confided it to the safe
keeping of the clan of the Bhrigus (Phlegyas). In other poems we
hear of the mystery of producing fire by rubbing pieces of wood; and
here it is a curious fact that the name of the wood thus used for
rubbing is in Sanskrit Pramantha, a word which, as Kuhn has shown,
would in Greek come very near to the name of Prometheus. The
possession of fire, whether by preserving it as sacred on the hearth,
or by producing it at pleasure with the firednll, represents an
enormous step in early civilization. It enabled people to cook their
meat instead of eating it raw; it gave them the power of carrying on
their work by night; and in colder climates it really preserved them
from being frozen to death. No wonder, theréfore, that the fire
should have been praised and worshipped as the best and kindest of
gods, the only god who had come down from heaven to live on earth,
the friend of man, the messenger of the gods, the mediator between
gods and men, the immortal among mortals. He, it is said, protects
the settlements of the Aryans, and frightens away the black-skinned
enemies.
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Soon, however, fire was conceived by the Vedic poets under the
more general character of light and warmth, and then the presence
of Agniwas perceived, not only on the hearth and the altar, butin the
dawn, in the sun, and in the world beyond the Sun, while at the same
time his power was recognised as ripening, or as they called it, as
cooking, the fruits of the earth, and as supporting also the warmth
and the life of the human body. From that point of view Agni, like
other powers, rose to the rank of a Supreme God. He is said to have
stretched out heaven and earth— naturally, because without hislight
heaven and earth would have been invisible and undistinguishable.
The next poet says that Agni held heaven aloft by his light, that he
kept the two world as under; and in the end Agni is said to be the
progenitor and father of heaven and earth, and in the maker of ail
that flies, or walks, or stands, or moves on earth.

Here we have once more the same process before our eyes. The
human mind begins with being startled by a single or repeated event,
such as the lightning striking a tree and devouring a whole forest, or
aspark of fire breaking forth from wood being rubbed againstwood,
whether in a forest, or in the wheel of a carriage, or at last in a fire-
drill, devised on purpose. Man then begins to wonder at what to him
isamiracle, none the less so because itis a fact, a simple, natural fact.
He sees the effects of a power, but he can only guess at its cause, and
if he is to speak of it, he can only do so by speaking of it as an agent,
or as something like a human agent, and, if in some respects not
quite human, in others more than human or super-human. Thus the
concept of fire grew, and while it became more and more general-
ised, it also became more sublime, more incomprehensible, more
divine. WithoutAgni, without fire, light, and warmth, life would have
been impossible. Hence he became the author and giver of life, of
the life of plants and animals and of men; and his favour having once
been implored for ‘light and life and all things,” what wonder thatin
the minds of some poets, and in the traditions of this or that village
community, he should have been raised to the rank of a supreme
ruler, a god above all gods, their own true godl

We now proceed to consider the powers which the ancient poets
might have discovered in the air, in the clouds, and, more particu-
larly, in those meteoric conflicts which by thunder, lightning, dark-
ness, storms, and showers of rain must have taught man that very
important lesson that he was not alone in this world. Many philoso-
phers, asyou know, believe thatall religion arose from fear or terror,
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and thatwithout thunder and lightning to teach us, we should never
have believedinanygods orgod. Thisisa one-sided and cxaggeraled
view. Thunderstorms, no doubt, had a large share in arousing
feelings of awe and terror, and in making man conscious of his
weakness and dependence. Even in the Veda Indra is introduced as
saying: ‘Yes, when I send thunder and lightning, then you believe in
me.’ Butwhatwe call religion would never have sprung from fearand
terror alone. Religion is trust, and that trust arose in the beginning
from the impressions made on the mind and heart of man by the
order and wisdom of nature, and more particularly, by those regu-
larly recurring events, the return of the sun, the revival of the moon,
the order of the seasons, the law of cause and effect, gradually
discovered in all things, and traced back in the end to a cause of al!
causes, by whatever name we choose to call it. ’

Still, the meteoric phenomena had, no doubt, their important
share in the production of ancient deities; and in the poems of the

Vedicrishis they naturally occupy a very prominent place. If we were
asked who was the principal god of the Vedic period, we should
probably, judging from the remains of that poetry which we possess,
say itwas Indra, the god of the blue sky, the Indian Zeus, the gatherer
of the clouds, the giver of rain, the wielder of the thunderbolt, the
conqueror of darkness and of ail the powers of darkness, the bringer
of light, the source of freshness, vigour, and life, the ruler and lord
of the whole world. Indra is this, and much more in the Veda. Fle 1s
supreme in the hymns of inany poets, and may have been so in the
pravers-addressed to him by many of the ancient septs or village
communities in India. Compared with him the other gods ar€ said
to be decrepit old men. Heaven, the old heaven or Dyaus, formerly
the father of all the gods, nay the father of Indra himself, bows before
him, and the Earth trembles at his approach. Yet Indra never
commanded the permanentallegiance ofall the other gods like Zeus
and Jupiter; nay, we know from the Veda iself that there were
sceplics, even at that earlv ime, who denied that there was any such
thing as Indra.

By the side ol Indra, and associated with him in his battles, and
sometimes hardly distinguishable from him, we find the representa-
tives of the wind, called Vata or Vayu, and the more terrible Storm-
gods, the Maruts, literally the Smashers.

When speaking of the Wind, a poet says: “Where was he born?
Whence did he spring? the life of the gods, the germ of the world!



116 INDIA—WHA'[' CAN IT TEACH US?

To me itseems that this very expression, god of the sky, god of the
cloud, is so entire an anachronism that we could not even translate
it into Vedic Sanskrit without committing a sclecism. It is true, no
doubt, we must use our modern ways of speaking when we wish to
represent the thoughts of the ancient world; but we cannot be too
much on our guard against accepting the dictionary representative
of an ancient word for its real counterpart. Deva, no doubt, means
‘gods’ and ‘god’, and Parjanya means ‘cloud’, but no one could say
in Sanskrit parjanyasya devah, ‘the god of the cloud.’ The god, or the
divine or transcendental element, does not come from without, to be
added to the cloud or to the sky or to the earth, but it springs from
the cloud and the sky and the carth, and is slowly elaborated into an
independent concept. As many words in ancient languages have an
undefined meaning, and lend themselves to various purposes ac-
cording to the various intentions of the speakers, the names of the
gods also share in this elastic and plastic character of ancient speech.
There are passages where Parjanya means cloud, there are passages
where it means rain. There are passages where Parjanya takes the
place which elsewhere is Nilled by Dyaus, the sky, or by Indra, the
active god of the atmosphere. This may secm very wrong and very
unscientific to the scientific mythologist. But it cannot be helped. T
1s the nature of ancient thoughtand ancient language 1o be unscien-
tilic, and we must learn to master 1t as well as we can, instead of
finding fault with it, and complaining that our forcefathers did not
reason exactly as we do.

There are passages in the Vedie hymns where Parjaryaappearsas
a supreme god. He is called father, like Dyaus, the sky. He is called
asura, the living or lifeqgiving god, a name peculiar to the oldest and
the greatest gods. CGne poet says, ‘Te rules as god over the whole
world; all creatures rest in hung he is the hife (atma) of all that moves
and rests.’

Surelyitis difficult to say more ofa supreme god than whatishere
said of Parjanya. Yet in other hymns he s represented as performing
his office, namely that of sending rain upon the earth, under the
control of Mitra and Varuna, who are then considered as the highest
lords, the mightiest rulers of heaven and carth.

There are other verses, again, where Parjanya occurs with hardly
any traces of personality, but simply as a name of cloud or rain.

Thus we read: ‘Fven by day the Maruts (the storm gods) produce
darkness with the cloud that carries water, when they moisten the
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earth.” Here cloud is Parjanya, and it is evidently used as an appella-
tive, and not as a proper name. The same word occurs in the plural
also, and we read of many Parjanyas or clouds vivifying the earth.

When Devapi prays for rain in favour of his brother, he says: ‘O
lord of my prayer (Brihaspati), whether thou be Mitra or Varuna or
Pushan, come to my sacrifice! Whether thou be together with the
Adityas, the Vasus or the Maruts, let the cloud (Parjanya) rain for
Santanu.’

And again: ‘Sur up the rainy cloud’ (Parjanya)

In several places it makes no differerice whether we translate
Parjanya by cloud or by rain, for those who pray for rain, pray for the
cloud, and whatever may be the benefits of the rain, they may nearly
all be called the benefits of the cloud. There is a curious hymn, for
instance, addressed to the frogs who, at the beginning of the rains,
come forth from the dry ponds, and embrace each other and chatter
together, and whom the poet compares to priests singing at a
sacrifice, a not very complimentary remarks from a poet who is
himself supposed to have been a priest. Their voice is said to have
been revived by Parjanya, which we shall’ naturally translate by rain,
though, no doubt, the poet may have meant, for all we know, either
a cloud, or even the god Parjanya himself.

I shall ury to translate one of the hymns addressed 1o Parjanya,
when conceived as a god, or at least as so much of the god as it was
possible to be at that stage in the intellectual growth of the human
race.

1. ‘Invoke the strong god with these songs! praise Parjanya,
worship him with veneration! for he, the roaring bull, scattering
drops, gives seed-fruit to plants.

2. 'He cuts the trees asunder, he kills evil spirits; the whole world
trembles before his mighty weapon. Even the guiltess flees before
the powerful, when Parjanya thundering strikes down the evil-doers.

3. ‘Like a charioteer, striking his horses with a whip, he puts forth
his messengers of rain. From afar arise the roarings of the lion, when
Parjanya makes the sky full of rain.

4. "The winds blow, the lightnings fly, plants spring up, the sky
pours. Food is produced for the whole world, when Parjanya blesses
the earth with his seed.

5. ‘O Parjanya, thou at whose work the earth bows down, thou at
whose work hoofed animals are scattered, thou at whose work the
plants assume all forms, grant thou to us thy great protection!
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6. ‘O Maruts, give us the rain of heaven, make the streams of the
strong horse run down! And come thou hither with thy thunder,
pouring out water, for thou (O Parjanya) art the living god, thou art
our father.

7. ‘Do thou roar, and thunder, and give fruitfulness! Fly around
us with thy chariot full of water! Draw forth Lhywaler—skin,when_it has
been opened and turned downward, and let the high and the low
places become level!

8. ‘Draw up the large bucket, and pour it out; let the streams pour
forth freely! Soak heaven and earth with fatness! and let there be a
good draught for the cows!

9. ‘O Parjanya, when roaring and thundering thou killest the evil-
doers, then everything rejoices, whatever lives on earth.

10. “Thou hast sent rain, stop now! Thou hast made the deserts
passable, thou hast made plants grow for food, and thou hast
obtained praise from men.’

This is a Vedic hymn, and a very fair specimen of what these
ancient hymns are. There is nothing very grand and poetical about
them, and yet, I say, take thousands and thousands of people living
inourvillagesand depending onrain for their very life, and notmany
of them will be able to compose such a prayer for rain, even though
three thousand years have passed over our heads since Parjanya was
first invoked in India. Nor are these verses entirely without poetical
conceptions and descriptions. Whoever has watched a real thunder-
storm in a hot climate, will recognise the truth of those quick
sentences, ‘the winds blow, the lightnings fly, plants spring up, the
hoofed catde are scattered.’ Nor is the idea without a certain drastic
reality, that Parjanva draws a bucket of water from his well in heaven,
and pours out skin after skin (in which water was then carried) down
upon the earth.

There is even a moral sentiment perceptible in this hymn. “When
the storms roar and the lightnings flash and the rain pours down,
even the guildess trembles, and evildoers are struck down.” Here we
clearly sce that the poet did not look upon the storm simply as an
outbreak of the violence of nature, but that he had a presentiment
of a higher will and power which even the guiltless fears; for who, he
seems Lo say, is entirely free from guilt?

If now we ask again, Who is Parjanya? or What is Parjanya? we can
answer that Parjanya was meant originally for the cloud, so far as it
gives rain; but as soon as the idea of a giver arose, the visible cloud
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became the outward appearance only, or the body of that giver, and
the giver himsell was somewhere else, we know not where. In some
verses Parjanya seems to step into the place of Dyaus, the sky, and
Prithivi, the earth, is his wife. In other places, however, he is the son
of Dyaus or the sky, though no thought is given in that early stage to
the fact that thus Parjanya might scem to be the husband of his
mother. We saw that even the idea of Indra being the father of his
own father did not startle the ancient poets beyond an exclamation
that it was a very wonderful thing indeed.

Sometimes Parjanya does the work of Indra, the Jupiter Pluvius of
the Veda; sometimes of Vayu, the wind, sometimes of Soma, the giver
of rain. Yet with all this he is not Dyaus, nor Indra, nor the Maruts,
nor Vayu, nor Soma. He stands by himself, a separate person, a
separate god, aswe should say—nay, one of the oldest of all the Aryan
gods,

If derived from par, to sprinkle, Parjanya would have meant
originally *he who irrigates or 7ives rain.’

When the dilterent members of the Aryan family dispersed, they
might all of them, the ancestors of rlindus as well as of Greeks and
Celts, and Teutons and Slays, have carried that name for cloud with
them. But you know that it happened very often that out of the
common wealth of their ancient language,one and the same word
was preserved as the case might be, not by all, but by only six, or five,
or four, or three, or two, or even by one only of the seven principal
heirs; and yet, as we know that there was no historical contact
between them, after they had once parted from each other, long
before the beginning of what we call history, the fact that two of the
Aryan languages have preserved the same finished word with the
same finished meaning, is proof sufficient that it belonged to the
most ancient reasare of Aryan thought.

Now there is no trace, at least no very clear trace, of Parjanya, in
Greek or Latin or Celtic, or even in Teutonic. In Slavonic, too, we
wook in vain, till we come to ithat almost forgotten side-branch called
the Lettic, comprising ihe spoken Lituanian and Lettish, and the
now extinct Old Prussian. The Lituanian language, even as it is now
spoken by the common people, contains some extremely primitive
grammatical forms—in some cases alrost identical with Sanskrit.
These forms are all the more curious, because they are but few in
number, and the rest of the language has suffered much from the
wear and tear of centuries.
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Nowin thatremote Lituanian language we find thatour old friend
Parjanya has taken refuge. There he lives to the present day, while
even in [India he is almost forgotten, at leastin the spoken languages;
and there, in Lituania, not many centuries back might be heard
among a Christianised or nearly Christianised people, prayers for
rain, not very different from that which I translated to you from the
Rigveda. In Lituanian the god of thunder was called Perkunas, and
the same word is still used in the sense of thunder. In Old Prussian,
thunder was percunos, and in Lettish to the present day perkons is
thunder, god of thunder.

It was, [ believe, Grimm who for the first time identified the Vedic
Parjanya with the Old Slavonic Perun, the Polish Piorun, the Bohe-
mian Peraun. These words had formerly been derived by Dobrowsky
and others from the root pery, [ strike. Grimm showed that the fuller
forms Perkunas, Pehrkons, and Perkunos existed in Lituanman,
Lettish, Old Prussian, and that even the Mordvinians had adopted
the name Porguini as that of their thundergod.

Among the neighbours of the Lets, the Esthomans, who, though
un-Aryan in language, have evidently learnt much from their Aryan
neighbours, the following prayer was heard, addressed by an old
peasant to their god Picker or Picken, the god of thunder and rain,
as late as the seventeenth century:

‘Dear Thunder (woda Picker) we offer to thee an ox that has two
horns and four cloven hoofs; we would pray thee for our ploughing
and sowing; thal our straw be copper-red, our grain golden-yellow.
Push elsewhere all the thick black clouds, over great fens, high
forests, and wildernesses. But unto us, ploughers and sowers, givea
fruitful season and sweet rain. Holy Thunder (poha Picken), guard
our seed-field, that it bear good straw below, good ears above, and
good grain within.’

Now, | say again, | do not wish you to admire this primitive poetry,
primitive, whether it 1s repeated in the Esthonian fens in the
seventeenth century of our era, or sung in the valley of the Indus in
the seventeenth century before our era. Letaesthetic critics saywhat
they like about these uncouth poems. I only ask you, is it not worth
a great many poems, to have established this fact, that the same god
Parjanya, the god of clouds and thunderand lightning and rain, who
was invoked in India a thousand years before India was discovered by
Alexander, should have been remembered and believed in by
Lituanian peasants on the frontier between East Prussia and Russia,
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not more than two hundred years ago, and should have retained its
old name Parjanya, which in Sanskrit meant ‘showering,’ under the
form of Perkuna, which in Lituanian is a name and a name only,
wihout any etymological meaning at all; nay, should live on, as some
scholars assure us, in an abbreviated form in most Slavonic dialects,
namely, in Old Slavonic as Perun, in Polish as Piorun, in Bohemian
as Peraun, all meaning thunder or thunder-storm?

Such facts strike me as if we saw the blood suddenly beginning to
flow again through the veins of old mummies; or as if the Egyptian
statues of black granite were suddenly to begin to speak to us.
Touched by the rays of modern science the old words —call them
mummies or statues—begin indeed to live again, the old names of
gods and heroes begin indeed to speak again. All that is old becomes
new, all that is new becomes old, and that one word, Parjanya, seems,
like a charm, to open before our eyes the cave or cottage in which the
fathers of the Aryan race, our own fathers,—whether we live on the
Baltic or on the Indian Ocean,—are seen gathered together, taking
refuge from the buckets of Parjanya, and saying: ‘Stop now, Parjanya;
thou hast sent rain; thou hast made the deserts passable, and hast
made the plants to grow; and thou hast obtained praise from man.’

We have still to consider the third class of gods, in addition to the
gods of the earth and the sky, namely the gods of the highest heaven,
more serene in their character than the active and fighting gods of
the air and the clnuds, and more remote from the eyes of man, and
therefore more mysterious in the exercise of their power than the
gods of the earth or the air.

The principal deity is here no doubt the bright sky itself, the old
Dyaus, worshipped aswe know by the Aryas before they broke upinto
separate people and languages, and surviving in Greece as Zeus, in
ltaly as Jupiter, Heaven-father, and among the Teutonic tribes as Tyr
and Tiw In the Veda we saw him chiefly invoked in connection with
the earth, as Dyavaprithivi, Heaven and Earth. He is invoked by
himself also, but he is a vanishing god, and his place is taken in most
of the Vedic poems by the younger and more active god, /ndra.

Another representative of the highest heaven, as covering, em-
bracing, and shielding all things, isVaruna, a name derived from the
root var, to cover, and identical with the Greek Ouranos. This god is
one of the most interesting creations of the Hindu mind, because
though we can still perceive the physical background from which he
rises, the vast, swarry, brilliant expanse above, his features, more than
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those of any of the Vedic gods, have become completely transfig-
ured, and he stands before us as a god who watches over the world,
punishes the evil-doer, and even forgives the sins of those who
implore his pardon.

I shall read you one of the hymns addressed to him:

‘Let us be blessed in thy service, O Varuna, for we always think of
thee and praise thee, greeting thee day by day, like the fires lighted
on the altar, at the approach of the rich dawns.’ 2.

‘O Varuna , our guide, let us stand in thy keeping, thou who art
rich in heroes and praised far and wide! And you, unconquered sons
of Aditi, deign to accept us as your friends. O gods!” 3.

‘Aditya, the ruler, sent forth these rivers; they follow the law of
Varuna. They tire not, they cease not; like birds they fly quickly
everywhere.' 4.

‘Take from me my sin, like a fetter, and we shall increase, O
Varuna, the spring of thy law. Let not the thread be cut while I weave
my song! Let not the form of the workman break before the time!’5.

*“Take far away from me this terror, O Varunal Thou, O righteous
king, have mercy on mel [.ike as a rope from a calf, remove from me
my sin; for away from thee I am not master even of the twinkling of
an eye.’ 6.

‘Do not strike us, Varuna, with weapons which at thy will hurt the
evil-doer. Let us not go where the light has vanished ! Scatter our
enemies, that we may live.” 7.

‘We did formerly, O Varuna, and do now, and shall in future also,
sing praises to thee, O mighty one! For on thee, unconquerable
hero, rest all statutes, immovable, as if established on a rock.’ 8.

‘Move far away from me all self-~committed guilt, and mayI not, O
king, suffer for what others have committed! Many dawns have not
yet dawned; grant us to live in them, O Varuna.’ 9.

You may have observed thatin this hymn Varunawas called Aditya,
or son of Aditi. Now Aditi means infiniiude, from dila, bound, and g,
not, that is, not bound, not limited, absolute, infinite. Aditi itself is
now and then invoked in the Veda, as the Beyond, as what is beyond
the earth and the sky, and the sun and the dawn—a most surprising
conception in that early period of religious thought. More fre-

quently, however, than Aditi, we meet with the Adityas, literally the

sons of Adit, or the gods beyond the visible earth and sky,— in one
sense, the infinite gods. One of them is Varuna, others Mitra and
Aryaman (Bhaga, Daksha, Amsa), most of them abstract names,
though pointing to heaven and the solar light of heaven as their first,
though almost forgotten source.
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When Mitra and Varuna are invoked together, we can still per-
ceive dimly thai they were meant originally for day and night, light
and darkness. But in their more personal and so te say dramatic
aspect, day and night appear in the Vedic mythology as the two
Asvins, the two horsemen.

Adiu, too, the infinite, sull shows a few traces of her being
originally connected with the boundless dawn; but again, in her
more personal and dramatic character, the dawn is praised by the
Vedic poets as Ushas, the Greek Eos, the beautiful maid of the
morning, loved by the Asvins, loved by the sun, but vanishing before
him at the very momentwhen he tries to embrace her with hisgolden
rays. The sun himself, whom we saw reflected several times before in
some of the divine personifications of the air and the sky and even
of the earth, appears once more in his full personality, as the sun of
the sky, under the names of Surya (Helios), Savitri, Pushan, and
Vishnu, and many more.

You see from all this how great a mistake itwould be to attempt to
reduce the whole of Aryan mythology to solar concepts, and to solar
concepts only. We have seen how largely the carth, the air, and the
sky have cach contributed their share to the earliest religious and
mythological treasury of the Vedic Aryas. Nevertheless, the sun
occupied in that ancient collection of Aryan thought, which we call
Mythology, the same central and commanding position which,
under different names, it still holds in our own thoughts.

What we call the Morning, the ancient Aryas called the Sun or the
Dawn; ‘and there is no solemnity so deep to a rightly thinking
creature as that of the Dawn.' (These are not my words, but the words
of one of our greatest poets, one of the truest worshippers of
Nature—]John Ruskm‘l What we call Noon, ana Evening, and Night,
what we call Spring and Winter, what we call Year, and Time, and
Life, and Eternity —all this the ancient Aryas called Sun. And yet wise
people wonder and say, how curious that the ancient Aryas should
have had so many solar myths. Why, every time we say ‘Good
Morning’, we commit a solar myth. Every poet who sings about ‘the
May driving the Winter from the field again’ commits a solar myth.
Every ‘Christmas Number’ of our newspapers—- ringing out the old
year and ringing in the new-=is brimful of solar myths. Be not afraid
of solar myths, but whenever in ancient mythology you meet with a
name that, according to the strictest phonetic rules (for thisis a sine
qua non), can be traced back to a word meaning sun, or dawn, or
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morning, or night, or spring or winter, accept it for whatitwas meant
o be, and do not be greatly surprised, if a story told of a solar
eponymos was originally a solar myth.

No one has more strongly prot€sted against the extravagances of
Comparative Mythologists in changing everything into solar leg-
ends, than | have; but if I read some of the arguments brought
forward against this new science, | confess they remind me of
nothing so much as of the arguments brought forward, centuries
ago, against the exisience of Antipodes! People then appealed to
what is called Common Sense, which ought to teach everybody that
Antipodes could not possibly exist, because they would tumble off.
The bestanswer that astronomers could give, was, ‘Go and see.” And
I can give no better answer to those learned sceptics who try to
ridicule the Science of Comparative Mythology— ‘Go and see!’ that
is, go and read the Veda, and before you have finished the first
Mandala, [ can promise you, youwill no longer shake your wise heads
at solar myths, whether in India, or in Greece, or in ltaly, or even in
England, where we see solittle of the sun, and talk al the more about
the weather— that is, about a selar myth.

We have thus seen from the hymns and prayers preserved to us in
the Rigveda, how a large number of so-called Devas, bright and sunny
beings, or gods, were called into existence, how the whole world was
pecpled with them, and every act of nature, whether on the earth or
in the air or in the highest heaven, ascribed to their agency. When
we say, # thunders, they said Indra thunders; when we say, i rains,
they said Parjanya pours out his buckets; when we say, it dawns, they
said the beautiful Ushas appears likc a danger, displaying her
splendour; when we say, it grows dark, they said Surya unharnesses
his steeds. The whole of nature was alive to the poets of the Veda, the
presence of the gods was felt everywhere, and in thatsentimeni of the
presence of the gods there was a germ of religious morality, suffi-
ciently strong, it would secem, to restrain people from committing as
it were before the eyes of their gods what they were ashamed to
commit before the cyes of men. When speaking of Varuna, the old
god of the sky, one poet says:

‘Varuna, the great lord of these worlds, sees as if he were near. If
aman stands or walks or hides, ifhe goes to lie down or togetup, what
two people sitting together whisper to each other, King Varuna
knows it, he is there as the third. This earth, too, belongs to Varuna,
the King, and this wide sky with its ends far apart. The two seas (the
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sky and the ocean) are Varuna's loins; he is also contained in this
small drop of water. He who should flee far beyond the sky, even he
would not be rid of Varuna, the King. His spies proceed from heaven
towards this world; with thousand eyes they overlook this earth. King
Varuna sees all this, what is between heaven and earth, and what is
beyond. He hascounted the twinklings of the eyes of men. Asa player
throws down the dice, he settles all things (irrevocably). May all thy
fatal snares which stand spread out seven by seven and threefold,
catch the man who tells a lie, may they pass by him who speaks the
truth.’

You see this is as beautiful, and in some respects as true, as
anything in the Psalms. And yet we know that there never wassuch a
Deva, or god, or such a thing as Varuna. We know it is a mere name,
meaning originally ‘covering or all-embracing,’ which was applied to
the visible starry sky, and afterwards, by a process perfectly intelli-
gible, developed into the name of a Being behind the starry sky,
endowed with human and superhuman qualiues.

And what applies to Varuna applies to all the other gods of the
Veda and the Vedic religion, whether three in number, or thirty-
three, or, asone poetsaid, ‘three thousand three hundred and thirty-
nine gods.” They are all but narnes, quiie as much as Jupiter and
Apollo and Minerva; in fact, quite as much as all the gods of every
religion who are called by such appellative titles.

Possibly, if any one had said this during the Vedic age in India, or
even during the Periclean age in Greece, he would have been called,
like Socrates, a blasphemer or an atheist. And yet nothing can be
clearer or truer, and we shall sce that some of the poets of the Veda
toc, and, still more, the later Vedantic philosopher, had a clear
msight that it was so.

Only let us be careful in the use of that phrase ‘itis a mere name.’
No name is a mere name. Every name was originally meant for
something; only it often failed to express what it was meant to
express, and then became a weak or an empty name, or whatwe then
call ‘a mere name.’ Soitwaswith these names of the Vedic gods. They
were ali meant io express the Beyond, the Invisible behind the Visible,
the Infinite within the Finite, the Supernatural above the Natural,
the Divine, omnipresent, and omnipotent. They failed in expressing
whayt, by its very nature, must always remain inexpressible. But that
Inexpressible itself remained, and in spite of all these failures, it
never succumbed. orvanished from the mind of theancient thinkers
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and poets, but always called for new and better names, nay calls for
them even now, and will call for them to the very end of the man's
existence upon earth.

NOTES

Pages

111. Phlegyas: Legendary king of the Lapithes, a mythical people of Thessaly.
Kuhn (Adalbert) German linguist (1812-81), well known as an authority on
Indo-European languages.

114. Joshua's battle: Old Testament, Joshua, X, 13.

117. Devapi: obtained rain for the kingdom of hisyounger brother after a drought
of twelve years. The drought was attributed to the younger brother having
superseded the elder.

120. Mordvinians: A Finnish people of Eastern Russia.

125. Periclean age: The maost brilliant period of Greek history, fifth century sc.
Pericles, orator and statesman, was the greatest figure in Athens, then the most
powerful city in Greece.



Lecture VII

Veda and Vedanta

IponNorwonder thatl should have been asked by some of my hearers
to devote part of my last lecture to answering the question, how the
Vedic literature could have been composed and preserved, if writing
was unknown in India before 500 Bc, while the hymns of the Rigveda
are said to date from 1500 Bc. Classical scholars naturally ask what is
the date of our oldest MSS of the Rigveda, and what 1s the evidence
on which so high an antiquity is assigned to its contents? I shall ury to
answer this question as well as [ can, and I shall begin with a humble
confession that the oldest MSS of the Rigveda, known tousat present,
date not from 1500 B¢ but from about ap 1500.

We have therefore a gap of three thousand years, which it will
require a strong arch of argument to bridge over.

But that is not all.

You may know how, in the beginning of this century, when the age
of the Homeric poems was discussed, a German scholar, Frederick
August Woll, asked two momentous questions:

1. At what time did the Greeks first become acquainted with the
alphabet and use it for inscriptions on public monuments, coins,
shields, and for contracts, both public and private?

2. At what time did the Greeks first think of using writing for
literary purposes, and what materials did they employ for that
purpose? :

These two questions and the answer they elicited threw quite a
new light on the nebulous periods of Greek literature. A fact more
firmly established than any other in the ancient history of Greece is
that the lonians learnt the alphabet from the Phoenicians. The
lonians always called their letters Phoenician letters, and the very
name of Alphabet was a Phoenician word. We can well understand
that the Phoenicians should have taught the lonians in Asia Minor
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a knowledge of the alphabet, partly for commercial purposes, i.e. for
making contracts, partly for enabling them to use those useful little
sheets, called Periplus, or Circumnavigations, which at that time were
as precious to sailors as maps were to the adventurous seamen of the
middle ages. But from that to a written literature, in our sense of the
word, there is sull a wide step. It is well known that the Germans,
particularly in the North, had their Runes for inscriptions on tombs,
goblets, public monuments, but not for literary purposes. Even if a
few Ionians at Miletus and other centres of political and commercial
life acquired the art of writing, where could they find writing
materials? and, still more important, where could they find rcaders?
Thelonians, when they began towrite, had to be satisfied with a hide
or pieces of leather, which they called diphthera and untl that was
brought to the perfection of vellum or parchment, the occupation
of an author cannot have been very agreeable.

So far as we know at present the Ionians began to write about the
middle of the sixth century B¢; and, whatever may have been said to
the contrary, Wolf's dictum sull holds good that with them the
beginning of a writien literature was the same as the beginning of
prose writing.

Writing at that time was an effort, and such an cffortwas made for
some greal purpose only. Ilence the first written skins were what we
should call Murray's Handbooks, called Pertegesis or Penodos, or, if
treatung ol sea-voyages, Periplus, ihat 1s, guidebonks, books to lead
travellers round a country or round a town. Connected with these
iuneraries were the accounts of the foundatons of cities, the Ktisis.
Such books existed in Asia Minor during the sixth and fifth centuries,
and theirwriterswere called by a general termn, logegraphs, or lognoror
Ingoporor, as opposed to amdo, the poets. They were the forerunners
ol the Greek historians, and Herodotus (443 se), the so-called lather
ot history, made frequent use ol their works.

The whole of this incipient literary acuvity belonged 1o Asia
Minor. From ‘Guides through townsand countries,” literature seems
to have spread atan early time to Guides through life, or philosophi-
cal dicta, such as are ascribed 1o Anaximander the lonian (610-547
BC), and Pherekydes the Syrian (540 Bc). These names carry us into
the broad daylight of history, for Anaximander was the teacher of
Anaximences, Anaximenes of Anaxagoras, and Anaxagoras of Per-
icles. At that ime writing was a recognised art, and its cultivation had
be -1y ndered possible chiefly through trade with Egypt and the
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importation of papyros. In the time of /Eschylos (500 Bc) the idea of
writing had become so familiar that he could use it again and again
in poetical metaphors, and there seems little reason why we should
doubt that both Peisistratos (528 8c) and Polykrates of Samos (523
BC) were among the first collectors of Greek manuscripts.

In this manner the simple questions asked by Wolf helped to
reduce the history of ancient Greek literature to some kind of order,
particularly with reference to its first beginnings.

Itwould therefore seem but reasonable that the two first questions
to be asked by the students of Sanskrit literature should have been:

1. Atwhat time did the people of India become acquainted with
an alphabet?

2. At what time did, they first use such alphabet for hiterary
purposcs?

Curiously enough, however, these quesuons remained in abey-
ance for a long tme, and, as a consequence, it was impossible 1o
introduce even the first elements of order into the chaos of ancient
Sanskrit literature.

I can here state a few facts only. There are no inscriptions to be
found anywhere in India before the middle of the third century B,
These inscriptions are Buddhist, put up during the reign of Asoka,
the grandson of Chandragupta, who was the contemporary of
Seleucus. and at whose court in Pataliputra Megasthenes lived as
ambassador of Seleucus. Tere, as you sce, we are on historical
ground. In fact, there is littde doubt that Asoka, the king who put up
these inscriptions in several parts of his vast Kingdom, reigned from
274237 ne.

These inscriptions are written in two alphabets—cone written from
right to left, and clearly derived from an Aramaean, that is, a Semitic
alphabet; the other writien from left 1o right, and likewise an
adaptaton, and an artificial or systematic adaptation, of a Semitic
alphabet to the requirements of ofan Indian language. That second
alphabet became the source of all Indian alphabets, and of many
alphabets carried chiefly by Buddhist teachers far beyond the limits
of India, though it is possible that the carliest Tamil alphabet may
have been directly derived from the same Semitic source which
supplied with the dextrorsumand the sinisirorsum alphabets of India.

Here then we have the first fact, viz., that writing, even for
monumental purposes, was unknown in India before the third
century BC
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But writing for commercial purposes was known in India before
that time. Megasthenes was no doubt quite right when he said that
the Indians did not know letters, that their laws were notwritten, and
that they administered justice from memory. But Nearchus, the
admiral of Alexander the Great, who sailed down the Indus (325 Bc),
and was therefore brought in contact with the merchants frequent-
ing the maritime stations of India, was probably equally right in
declaring that ‘the Indians wrote letters on cotton that had been well
beaten together.” These were no doubt commercial documents,
contracts, it may be, with Phoenician or Egyptian captains, and they
would prove nothing as to the existence in India at that ime of what
we mean by a written literature. In fact, Nearchus himself affirms
what Megasthenes said after him, namely that ‘the laws of the
sophists in India were not written.” If, at the same time, the Creek
travellers in India speak of mile-stones, and of cattle marked by the
Indians with various signs and also with numbers, all this would
perfectly agree with what we know from other sources, that though
the art of writing may have reached India before the time of
Alexander’s conquest, its employment for literary purposes cannot
date from a much earlier time.

Here then we are brought face to face with a most startling fact.
Writing was unknown in India before the fourth century before
Christ, and yet we are asked to believe that the Vedic literature in its
three well-deflined periods, the Mantra, Brahmana, and Sutra peri-
ods, goes back to at least a thousand years before our era.

Now the Rigvedaalone, which contains a collection of ten books
of hymnsaddresscd tovariousdeities, consists of 1017 (1028) poems,
10,580 verses, and about 153,826 words. How were these poems
composed—for they are composed in very perfect metre—and how,
after having being composed, were they handed down from 1500
before Christ to 1500 after Christ, the tisne to which most of our best
Sanskrit MSS belong?

Entirely by memory: This may sound startling, but—what will sound
still more startling, and yet is a fact that can easily be ascertained by
anybody who doubts it —at the present moment, if every MS of the
Rigvedawere lost, we should be able to recover the whole of it—from
the memory of the Srotriyas in India. These native studentslearn the
Veda by heart, and they learn it from the mouth of their guru, never
from a MS, still less from my printed edition,—and afler a time they
teach it again to their pupils.
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I have had such students in my room at Oxford, who not only
could repeat these hymns, but who repeated them with the proper
accents (for the Vedic Sanskrit has accents like Greek), nay who,
wher locking through my printed edition of the Riguveda, could point
out a misprint without the slightest hesitation.

I can tell you more. There are hardly any various readings in our
MSS of the Rigveda, but various schools in India have their own
readings of certain passages, and they hand down those readings
with great care. So, instead of collating MSS as we do in Greek and
Latin, I have asked some friends of mine to collate those Vedic
students, who carry their own Riguvedain their memory, and tolet me
have the various readings from these living authorities.

Here then we are not dealing with theorics, but with facts, which
anybody may verify. The whole of the Rigveda, and a greatdeal more,
still exists at the present moment in the oral tradition of a number
of scholarswho, if theyliked, could write down every letter, and every
accent, exactly as we find them in our old MSS.

Of course, this learning by heart is carried on under a strict
discipline; it is, in fact, considered as a sacred duty. A native friend
of mine, himself a very.distinguished Vedic scholar, tells me that a
boy, who is to be brought up as a student of the Rigveda, has to spend
about eight years in the house of his ieacher. He has to learn ten
books: first, the hymns of the Rigveda; then a prose treatise on
sacrifices, called the Brahmana; then the sc-called Forest-book or
Aranyaka; then the rules on domesiic ceremonies; and lastly, six
trealises on pronunciation, grammar, etymology, metre, astronomy,
and ceremonial.

These ten books it has been calculated contain nearly 30,000
lines, each line reckoned as thirty-two syllables.

A pupil studies every day, during the eight years of his theological
apprenticeship, except on the holidays, which are called ‘non-
reading days.” There being 360 days in a lunar year, the eight years
would give him 2,880 days. Deduct from this 384 holidays, and you
get 2,496 working days during the eight years. If you divide tne
number of lines, 30,000, by the number of working days, you get
about twelve lines to be learnt each day, though much time is taken
up, in additon, for practising and rehearsing what has been learnt
before.

Now this is the state of things at present, though [ doubt whether
itwill last much longer, and [ always impress on my friends in India,
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and therefore impress on those also who will soon be settled as Civil
Servants in India, the duty of trying to learn all that can still be learnt
from those living libraries. Much ancient Sanskrit lore will be lost for
ever when that race of Srotriyas becomes extinct.

But now let us look back. About a thousand years ago a Chinese,
of the name of I-tsing, a Buddhist, went to India to learn Sanskrit, in
order to be able to translate some of the sacred books of his own
religion, which were originally written in Sanskrit, into Chinese. He
left Chinain 671, twenty-five years after Hiuen-tsang’s return, arrived
at Tamralipti in India in 673, and went to the great College and
Monastery of Nalanda, where he studied Sansknit. He returned o
China in 695, and died in 713.

In one of his works which we still possess in Chinese, he gives an
account of what he saw in India, not only among his own co-
religionists, the Buddhists, but likewise among the Brahmans.

Of the Buddhist priests he says that after they have learnt to recite
the five and the ten precepts, they are taught the 400 hymns of
Matricheta, and afterward the 150 hymns of the same poet. When
they are able torecite these, they begin the study of the Sutrasof their
sacred canon. Theyalso learn by heart the Jatakamala, which gives an
accountof Buddha in former states of existience. Speaking of what he
calls the islands of the Southern Sea, which he visited after leaving
India, I-sing says: ‘There are more than ten islands in the South Sea.
There both priests and laymen recite the Jalakamala, as they recite
the hymns mentioned before; but it has not yet been wranslated into
Chinese.’

One of these stories, he proceeds tosay, was versified bya king and
set to music, and was performed before the public with a band and
dancing—evidently a Buddhist mystery play.

I-tsing then gives a short account of the system of education.
Children, he says, learn the forty-nine letters and the 10,000 com-
pound letters when they are six years old, and generally finish them
in half a year. This corresponds to about 300 verses, each sloka of
thirty-two syllables. It was oniginally taught by Mahesvara. At eight
years, children begin to learn the grammar of Panini, and know it
after about eight months. It consists of 1,000 slokas, called Sutras.

Then follows the list of rootsand the three appendices, consising
again of 1,000 slokas. Boys begin the three appendices when they are
ten years old, and finish them in three years.

When they have react " t.. age of fifteen, they begin to study a
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commentary on the grammar (Sutra) and spend five years in learn-
ing it. And here I-tsing gives the following advice to his countrymen,
many of whom came to India to learn Sanskrit, but seem to have
learnt it imperfectly. ‘If men of China,” he writes, ‘go to India,
wishing tostudy there, they should first of all learn these grammatical
works, and then only other subjects; if not, they will merely waste
their labour. These works should be learnt by heart. But this is suited
for men of high quality only.... They should study hard day and
night, without letting a moment pass for idle repose. They should be
like Confucius, through whose hard study the binding of his Yih-king
was three times cut asunder, being worn away; and like Sui-shih, who
used to read a book repeatedly one hundred times.” Then follows a
remark, more intelligible in Chinese than in English: The hairs of
a bull are counted by thousands, the horn of a unicorn is only one.’

I-tsing then speaks of the high degree of perfection to which the
memory of these students attained, both among Buddhists and
heretics. ‘Such men,’ he says, ‘could committo memory the contents
of two volumes, learning them only once.’

And then turning to the heretics, or what we should call the
orthodox Brahmans, he says: “The Brahmans are regarded through-
out the five divisions of India as the most respectable. They do not
walk with the other three castes, and other mixed classes of people
are still further dissociated from them. They revere their Scriptures,
the four Vedas, containing about 100,000 verses.... The Vedas are
handed down from mouth to mouth, notwritten on paper. Thereare
in every generation some intelligent Brahmans who can recite thosc
100,000 verses.... I myself saw such men.’

Here then we have an eye-witnesswho, in the seventh centuryalter
Christ, visited India, learnt Sanskrit, and spent about twenty years in
different monasteries—a man who had no theories of his own about
oral tradition, but who, on the contrary, as coming from China, was
quite familiar with the idea of a written, nay, of a printed literature:
and yet what does he say? ‘The Vedas are not written on paper, but
handed down from mouth to mouth.’

Now, I do not quite agree here with I-tsing. At all events, we must
not conclude from what he says that there existed no Sanskrit MSS
at all at his time. We know they existed. We know that in the first
century of our era Sanskrit MSSwere carried from India to Chinaand
translated there. Most likely therefore there were MSS of the Veda
also in existence. But I-tsing, for all that, was right in supposing that



134 INDIA—WHAT CAN IT TEACH US?

these MSSwere not allowed to be used by students, and that they had
always to learn the Veda by heart and from the mouth of a properly
qualified teacher. The very fact that in the later law-books severe
punishments are threatened against persons who copy the Veda or
learn it from a MS, shows that MSS existed, and that their existence
interfered seriously with the ancient privileges of the Brahmans, as
the only legitimate teachers of their sacred scriptures.

If now, after having heard this account of I-tsing, we go back for
aboutanother thousand years, we shall feel less sceptical inaccepting
the evidence which we find in thc so-called Pratisakhyas, that is,
collections of rules which, so far aswe knowalt present, go back to the
fifth century before our era, and which tell us almost exactly the same
as what we can see in India at the present moment namely that the
education of children of the three twice-born castes, the Brahmanas,
Kshatriyas, and Vaisyas, consisted in their passing at least cight years
in the house of a gury, and learning by heart the ancient Vedic
hymns.

The art of teaching had even at that early time becn reduced to
a perfect system, and at that time certainly there is not the slightest
trace of anything, such as a book, or skin, or parchment, a sheet of
paper, pen or ink, being known even by name to the people of India;
while every expression connected withwhatwe should callliterature,
points to a literature {we cannot help using that word) existing in
memory only, and being handed down with the most scrupulous care
by means of oral tradition.

I had to enterinto these details because | know that, with our ideas
of literature, it requires an effort to imagine the bare possibility of a
large amount of poetry, and still more of prose, existing in any but
awritten form. And yet here too we only see what we see elsewhere,
namely that man, before the great discoveries of civilization were
made, was able by greater individual efforts to achieve what to us,
accustored to easier contrivances, seems almost impaossible. So-
called savages were able to chip flints, to get fire by rubbing sticks of
wood, which baffles our handiest workmen. Are we to suppose that,
if they wished to preserve some songs which, as they believed, had
once secured them thz favour of their gods, had brought rain from
heaven, or led them on to victory, they would have found no means
of doing so? We have only to read such accounts as, for instance, Mr.
William Wyatt Gill has given us in his Hislorical Sketches of Savage Life
in Polynesia, to see how anxious even savages are to preserve the
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records of their ancient heroes, kings, and gods, particularly when
the dignity or nobility of certain families depends on these songs, or
when they contain what might be called the title-deeds to large
estates. And that the Vedic Indians were not the only savages of
antiquity who discovered the means of preserving a large literature
by means of oral tradition, we may learn from Caesar, not a very
credulous witness, who tells us that the ‘Druids were said to know a
large number of verses by heart; that some of them spent twentyyears
in learning them, and that they considered it wrong to commit them
to writing'—exactly the same story which we hear in India.

We must return once more to the question of dates. We have
traced the existence of the Veda, as handed down by oral tradition,
from our days to the days of I-tsing in the seventh centuryafter Christ,
and again to the period of the Pratisakhyas, in the {ifth century
before Christ

In that fifth century BC took place the rise of Buddhism, a religion
built up on the ruins of the Vedic religion, and founded, so to say, on
the demial of the divine authority ascnibed to the Veda by all
orthodox Brahmans.

Whatever exists therefore of Vedic literature must be accommo-
dated within the centuries preceding the rise of Buddhism, and if |
tell you that there are three periods of Vedic literature to be
accommodated, the third presupposing the second, and the second
the first, and that even that first period presents us with a collection,
and asystematic collection of Vedic hymns, I thinkyouwillagree with
me thatitis from no desire for an extreme antiquity, but simply lrom
a respect for facts, that students of the Veda have come to the
conclustion that these hymns, of which the MSS do not carry us back
heyond the fifieenth century after Christ, took their origin in the
fifteenth century before Christ.

One fact | inust inention once more, becavse | think it may rarry
conviction even against the sioutest scepticism.

I mentioned that the earliest inscriptions discovered in India
belong to the reign of King Asoka, the grandson of Chandragupia,
who reigned from 274-237 beflore Christ. What is the language of
those inscriptions? Is it the Sanskrit of the Vedic hymns? Certainly
not. Is it the later Sanskrit of the Brahmanas and Sutras? Certainly
not. These inscripiions are written in the local dialects as then
spoken in India, and these local dialects differ from the gramimatical
Sanskrit about as much as Italian does from Latn.

What follows from this? First, that the archaic Sanskrit of the Veda
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had ceased to be spoken before the third century BC. Secondly, that
even the later literary and grammatical Sanskrit was no longer
spoken and understood by the people at large; that Sanskrit there-
fore had ceased, nay, we may say, had long ceased to be the spoken
language of the country when Buddhism arose, and that therefore
the youth and manhood of the ancient Vedic language lie far beyond
the period that gave birth to the teaching of Buddha, who, though
he may have known Sanskrit, and even Vedic Sanskrit, insisted again
and again on the duty that his disciples should preach his doctrines
in the language of the people whom they wished to bencefit.

And now, when the time allotted to me is nearly at an end, 1 find,
as il always happens, that I have not been able to say one half of what
I hoped to say as to the lessons to be learnt by us in India, even with
regard to this one branch of human knowledge only, the study of the
origin of religion. I hope, however, I may have succeeded in showing
you the entirely new aspect which the old problem of the theogony, or
the origin and growth of the Devas or gods, assumes from the light
thrown upon it by the Veda. Instead of positive theories, we now have
positive facts, such as you look for in vain anywhere else; and though
there is still a considerable interval between the Devas of the Veda,
even in their highest form and such concepts as Zeus, Apollon, and
Athene, yet the chief riddle is solved, and we know now at last what
stuff the gods of the ancient world were made of.

But this theogonic process is but one side of the ancient Vedic
religion, and there are two other sides of at least the same impor-
tance and of even a deeper interest Lo us.

There are in fact three religions in the Veda, or, if | may say so,
three naves in one great temple, reared as it were, before our eyes by
poets, prophets, and philosophers. Here, too, we can watch the work
and the workmen. We have not to deal with hard formulas only, with
unintelligible ceremonies, or petrified fetishes. We can see how the
human mind arrives by a perfectly rational process at all 1ts later
irratonalities. This is what disunguishes the Veda from all other
sacred books. Much, no doubt, in the Veda also, and in the Vedic
ceremonial, isalready old and unintelligible, hard and petrified. But
in many cases the development of names and concepts, their transi-
tion from the natural to the supernatural, from the individual to the
general, is still going on, and it is for that very reason that we find it
so difficult, nay almost impossible, to translate the growing thoughts
of the Veda into the fullgrown and more than fullgrown language
of our time.
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Let us take one of the oldest words for god in the Veda, such as
deva, the Latin deus. The dictionaries tell you that Deva means god
and gods, and so, no doubt, it does. But if we always translated Deva
in the Vedic hymns by god, we should not be translating, but
completely transforming the thoughts of the Vedic poets. I do not
mean only that ouridea of God is totally different from the idea that
was intended to be expressed by Deva; but even the Greek and
Roman concept of gods would be totally inadequate to convey the
thoughts imbedded in the Vedic Deva. Deva meant originally bright,
and nothing else. Meaning bright, it was constantly used of the sky,
the stars, the sun, the dawn, the day, the spring, the rivers, the earth;
and when a poet wished to speak of all of these by one and the same
word—by what we should call a general term—he called them all
Devas. When that had been done, Deva did no longer mean ‘the
Bnght ones,” but the name comprehended all the qualities which
the skyand the sun and the dawn shared in commeoen, «xcluding only
those that were peculiar to each.

Here you sce how, by the simplest process, the Devas, the bright
cncs, might become and did become the Devas, the heavenly, the
kind, the powerful, the invisible, the immortal—and, in the end,
something very like the Theoi of Grecks and the Dii of the Romans.

In this way one Beyond, the Beyond of Nature, was builtup in the
ancient religion of the Veda, and peopled with Devas, and Asuras,
and Vasus, and Adityas, all names for the bright solar, celestal,
diurnal, and vernal powers of nature, without altogether excluding,
however, even the dark and urfriendly powers, those of the night, of
the dark clouds, or ofwinter, capable of mischicf, butalways destined
in the end to succumb to the valour and strength of their brighi
anlagonists.

We now come to the second nave of the Vedic temple, the second
Beyond that was dimly perceived and grasped and named by the
ancient rishis, namely the world of the Departed Spirits.

There was in India, as elsewhere, another very early faith, spring-
ing up naturally in the hearts of the people, that their fathers and
mothers, when they departed this life, deparied to a2 Beyond, wher-
ever it might be, either in the East from whence all the bright Devas
seemed to come, or more commonly in the West, the land to which
they seemed togo, called in the Veda the realm of Yama or the setting
sun. The idea that beings which once had been, could ever cease to
be, had not yet entered their minds; and from the belief that their
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fathers existed somewhere, though they could see them no more,
there arose the beliefin another Beyond, and the germs of another
religion.

Norwas the actual power of fathers quite imperceptible or extinct
even after their death. Their presence continued to be felt in the
ancient laws and customs of the family, most of which rested on their
will and their authority. While their fathers were alive and strong,
their will was law; and when, after their death, doubts or disputes
arose on points of law or custom, it was but natural that the memory
and the authority of the fathers should be appealed to settle such
points—that the law should still be their will.

Thus Manu says: ‘On the path on which his fathers and grand-
fathers have walked, on that path of good men let him walk, and he
will not go wrong.’

In the same manner then in which, out of the bright powers of
nature, the Devas or gods had arisen, there arose out of predicates
shared in common by the departed, such as Pitris, Fathers, Preta,
gone away, another general conce pt, what we should call Manes, the
kind ones, Ancestors, Shades, Sprnils or Ghosts, whose worship was
nowhere more fully developed than in India. That common name,
Pitris or Fathers gradually attracted towards itself all that the fathers
shared in common. It came to mean not only fathers, but invisible,
kind, powerful, immorial, heavenly beings, and we can watch in the
Veda, better perhaps than anywhere else, the inevitable, yet most
touching metamorphosis of ancient thought,—the love of the child
for father and mother becoming transfigured into an instinctive
belief in the immoriality of the soul.

It is strange, and really more than strange, that not only should
this important and prominent side of the ancient religion of the
Hindus have been ignored; but that of late its very existence should
have been doubted. | feel obliged, therefore, 10 add a few words in
support of what I have said just now of the supreme importance of
this belief in and this worship of ancestral spirits in India from the
most ancient to the most modern times. Mr. Herbert Spencer, who
has done so much in calling attention to ancestor-worship as a
natural ingredient of religion among all savage nations, declares in
the most emphatic manner,‘that he has seen it implied, that he has
heard itin conversation, and that he now has it before him in print,
that no Indo-European or Semitic nation, so far as we know, seems
to have made a religion of the worship of the dead.” | do not doubt
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his words, but I think that no so important a point, Mr. Herbert
Spencer ought to have named his authorities. It seems to me almost
impossible that anybody who has ever opened a bock on India
should have made such a statement. There are hymns in the Rigveda
addressed to the Fathers. There are full descriptions of the worship
due to the Fathersin the Brahmanasand Sutras. The epic poems, the
law books, the Puranas, all are brimful of allusions to ancestral
offerings. The whole social fabric of India, with its laws of inheritance
and marriage, restson a beliefin the Manes,—and yetwe are told that
no Indo-European nation seems to have maide a religion of the
worship of the dead.

The Persians had their Fravashis, the Greeks their theot patrooi and
their daimones,while among the Romans the Lares familiares and the
Ihvi Manes were worshipped more zealously than any other gods.
Manu goesso far as to tellus in one place: ‘An oblation by Brahmans
to their ancestors transcends an oblation to the deities;’ and yet we
aretold thatno Indo-European nation seems to have made areligion
of the worship of the dead.

Such things ought really not to be, if there is to be any progress in
historical research,and I cannothelp thinking thatwhat Mr. Herbert
Spencer meant was probably no more than thai some scholars did
not admit that the worship of the dead formed the whole of the
religion of any of the Indo-Enropean nations. That, no doubt, is
perfectly true, but it weuld be eqgnally true, I believe, of almost any
other religion. And on this pointagain the students of anthropology
will learn more, I believe, irom the Veda than from any other book.

In the Veda the Pitris, or fathers, are invoked together with the
Devas, or gods, but they are not confounde: with them. The Devas
never become Pitris, and though such adjectiv.- as Deva are some-
tirnes applied to the Pitris, and they are raised to the rank of the older
classes of Devas, it is easy to see that the Pitris, and Devas had each
theirindependent origin, and that they - :present two tetally distinet
phases of the human mind in the creation of its objects ¢f worship.
This is a lesson which ought never to be [orgoiten.

We read in the Rigveda: ‘May the rising Dawns protect me, may the
flowing Rivers protect me, may the firm Mountains protect me, may
the Fathers protect me at this invocation of the gods.” Here nothing
can be clearer than the separate existence of the Fathers, apart from
the Dawns, the Rivers, and the Mountains, though they are included
in one common invocation of the gods.
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We must disunguish, however, from the very first, between two
classes, or rather between two concepts of Fathers, the one compris-
ing the distant, half-forgotten, and almost mythical ancestors of
certain families or of what would have been to the pocts of the Veda,
the whole human race, the other consisting of the Fathers who had
but lately departed, and who were still, as it were, personally remem-
bered and revered.

The old ancestors in general approach more nearly to the gods.
Theyare often represented as having gone to the abode of Yama, the
ruler of the departed, and to live there in company with some of the
Devas.

Yama himself is sometimes invoked as if he were one of the
Fathers, the first of mortals that died or that trod the path of the
Fathers leading to the common sunsetin the West Still his real Deva-
like nature is never completely lost, and, as the god of the setting
sun,he 1s indeed the leader of the Fathers, but not one of the Fathers
himself.

Many of the benefits which men enjoyed on earth were referred
to the Fathers, as having first been procured and fust enjoyed by
them. They performed the first sacrifices, and secured the benefits
arising from them. Even the great eventsin nature, such as the nising
of the sun, the light of the day and the darkness of the night, were
sometimes referred to them, and they were praised for having
broken open the dark stable of the morning and having brought out
the cows, that is, the days. Theywere even praised for having adorned
the night with stars, while in later writings the stars are said to be the
lights of the good people who have entered into heaven. Similar
ideas, we know, prevailed among the ancient Persians, Greeks, and
Romans. The Fathers are called in the Veda truthful (satya), wise
(suvidatra), righteous (ntaval), poets (kawi), leaders (pathiknit), and
one of their most frequent epithets is somya, delighting in Soma,
Soma being the ancient intoxicating beverage of the Vedic nshis,
which was believed to bestow immortality, but which had been lost,
oratall events had become difficult to obtain by the Aryas, after their
migration into the Punjab.

The families of the Bhrigus, the Angiras, the Atharvans all have
their Pitris or Fathers, who are invoked to sit down on the grass and
to accept the offerings placed there for them. Even the name of
Pitriyajna, sacrifice of the Fathers, occurs already in the hymns of the

Rigveda.
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The following is one of the hymns of the Rigueda by which those
ancient Fathers were invited to come to their sacrifice:

1. ‘May the Soma-loving Fathers, the lowest, the highest, and the
middle, arise. May the gentle and righteous Fathers who have come
to life (again), product us in these invocations!

2. *May this salutation be for the Fathersioday, for those who have
departed before or after; whether they now dwell in the sky above the
earth, or amorg the blessed people.

3. 'linvited the wise Fathers. .. may they come hither quickly, and
sitting on the grass readily partake of the poured-out draught!

4. 'Come hither to us with your help, you Fathers who sit on the
grass! We have prepared these libations for you, accept them! Come
hither with your most blessed protection, and give us health and
wealth without fail!

5. "'The Soma-loving Fathers have been called hither to their dear
viands which are placed on the grass. Let them approach, let them
listen, let them bless, let them protect us!

6. ‘Bending your knee and sitting on my right, accept all this
sacrifice. Do not hurtus, O Fathers, for any wrong that, we may have
commitled against you, men as we arc.

7. ‘When you sit down on the lap of the red dawns, grant wealth
to the generous mortal! O Fathers, give of your treasure to the sons
of this man here, and bestow vigour here on us!

8. ‘May Yama, as a friend with friends, consuine the offerings
according to his wish, united with those old Soma-loving Fathers of
ours, the Vasishthas, who arranged the Soma draught.

9. ‘Come hither, O Agni, with those wise and truthful Fatherswho
like to sit down near the hearth, who thirsted when yearning for the
gods,who knew the sacrifice, and whowere strong in praise with their
SONgS.

10.‘Come, O Agni, with those ancient fatherswho like to sit down
near the hearth, who for ever praise the gods, the truthful, who eat
and drink our oblations, making company with Indra and the gods.

11. ‘O Fathers, you who have been consumed by Agni, come here,
sit down on your seats, you kind guides! Eat of the offering which we
have placed on the turf, and then grant us wealth and strong
offspring!

12.‘O Agni, O Jatavedas, at our request thon hast carried the
offerings, having first rendered them sweet. Thou gavest them to the
Fathers and they fed on their share. Eat also, O god, the proffered

oblations!
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18. ‘'The Fatherswho are here, and the Fathers who are not here,
those whom we know, and those whom we know not, thou, Jatavedas,
knowest how many they are, accept the well-made sacrifice with the
sacrificial portions!

14. “To those who, whether burnt by fire or not burnt by fire,
rejoice in their share in the midst of heaven, grant thou, O King, that
their body may take that life which they wish for!’

Distinct from the worship offered to these primitdve ancestors, is
the reverence which from an early tirne was felt to be due by children
to their departed father, soon also to their grandfather, and great-
grandfather. The ceremonies in which these more personal feelings
found expression were of a more domestic character, and allowed
therefore of greater local variety.

It would be quite impossible to give here even an abstract only of
the minute regulations which have been preserved to usin the Brah-
manas, the Srauta, Grihya, and Samayacharika Sutras, the Law
books, and a mass of later manuals on the performance of endless
rites, all intended to honour the departed. Such are the minute
prescriptions as to limes and seasons, as to altars and offerings, as to
the number and shape of the sacrificial vessels, as to the proper
postures of the sacrificers, and the different arrangements of the
vessels, that it is extremely difficult to catch hold of what we really
care for, namely, the thoughts and intentions of those who first
devised all these intricacies. Much has been written on this class of
sacrifices by European scholars also, beginning with Colebrooke’s
excellent essays on “The Religious Ceremonies of the Hindus,' first
published in 1798. But when we ask the simple question. What was
the thought from whence zli this outward ceremonial sprang, and
what was the natural craving of the human heart which it seemed to
sausiy, we hardly get an intelligible answer anywhere. It is true that
Sraddhas continue to be performed all over India to the present day,
but we know how widely the modern ceremonial has diverged from
the rules laid down in the old Sastras, and it is quite clear from the
descriptions given to us by recent travellers that no one can under-
stand the purport even of these survivals of the old ceremonial,
unless he understands Sanskrit and can read the old Sutras, We are
indeed told in full detail how the cakes were made which the Spints
were supposed to eat, how many stalks of grass were to be used on
which they had to be offered, how long each stalk ought to be, and
in what direction it should be held. All the things which teach us
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nothing are explained to us in abundance, but the few things which
the true scholar really cares for are passed over, as if they had no
interest tousatall, and have to be discovered under heaps of rubbish.

In order to gain a litde light, I think we ought to distinguish
between:

1. The daily ancestral sacrifice, the Pitriyajna, as one of the five
Great Sacrifices (Mahayajnas);

2. The monthly ancestral sacrifice, the Pindapitriyajna, as part of
the New and Full-Moon sacrifice;

3. The funeral ceremonices on the death of a householder;

4. The Agapes, or feasts of love and charity, commonly called
Sraddhas, at which food and other charitable gifts were bestowed on
deserving persons in memory of the deceased ancestors. The name
of Sraddha belongs properly to this last class oniy, but it has been
transferred to the second and third class of sacrifices also, because
Sraddha formed an important part in them.

The daily Pitnyajna or Ancestor-worship is one of the five sacri-
fices, sometimes called the Great Sacrifices, which every married
man ought to perform day by day. They are mentioned in the
Grihyasutras, as Devayajna, tor the Devas, Bhutayajna, for animals
etc., Pitriyajna, for the Fathers, Brahmayajna, for Brahman, i.e.,
study of the Veda, and Manushyayajna, for men, i.e., hospitality, ctc.,

Manu (I11.70) tells us the same.

The performance of this daily Pitriyajna seems to have been
extremely simple. The householder had to puthissacred cord on the
right shoulder, 1o say ‘Svadha to this Fathers,” and to throw the
remains of certain offerings towards the South.

The human impulse to this sacrifice, if sacrifice it can be called, is
clear enough. The five ‘great sacrifices” comprehended in early
times the whole duty of man from day to day. They were connected
with his daily mcal. When this meal was preparing, and before he
could touch it himself, he was to offer something to the Gods, a
Vaisvadeva offering, in which the chief deities were Agni, Soma, the
Visve Devas, Dhanvantari, a kind of Aesculapius, Kuhu and Anumati
(phase of the moon), krajapau, lord of creatures, Dyava-prithivi,
Heaven and Earth, and Svishtakrit, the fiie on the hearth.

After having thus satisfied the Gods in the four quarters, the
householder had to throw some oblations into the open air, which
were intended for animals, and in some cases (or invisible beings,
ghosts, and such like. Then he was to remember the departed, the
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Pitris, with some offerings; but even after having done this he was not
yet to begin his own repast, unless he had also given something to
strangers (afithis).

When all this had been fulfilled, and when, besides, the house-
holder, as we should say, had said his daily prayers, or repeated what
he had learnt of the Veda, then and then onlywas he in harmony with
the world that surrounded him, the five Great Sacrifices had been
performed by him, and he was free from all the sins arising from a
thoughtless and selfish life.

‘This Pitriyajna, as one of the five daily sacrifices, is described in the
Brahmanas, the Grihya and Samayacharika Sutras,and,of course,in
the legal Samhitas. Rajendralal Mitra informs us that ‘orthodox
Brahmans to this day profess to observe all these five ceremonies, but
that in reality only the offerings to the gods and manes are strictly
observed, while the reading is completed by the repetition of the
Gayatni only, and charity and feeding of animals are Usual and
uncertain.’

Quite different from this simple daily ancestral offering is the
Pitriyajna or Pindapitriyajna, which forms part of many of the
statutable sacrifices, and, first of all, of the New Moon sacrifice. Here
again the human motive is intelligible cnough. Itwas the contempla-
tion of the regular course of nature, the discovery of order in the
coming and going of the heavenly bodies, the growing confidence
in some ruling power of the world which lifted man’s thoughts from
his daily work to higher regions, and filled his heart with a desire to
approach these higher powers with praise, thanksgiving, and offer-
ings. And it was at such moments as the waning of the moon that his
thoughts would most naturally turn to those whose life had waned,
whose bright faces were no longer visible on earth, his fathers or
ancestors. Therefore at the very beginning of the New-Moon sacri-
fice, we are told in the Brahmanas and in the Srautasutras, thata
Pitriyajna, a sacrifice to the Fathers, has to be performed. A Caru or
piehad tobe prepared in the Dakshinagni, the southern fire,and the
oftzrings, consisting of water and round cakes (pindas), were spe-
cially dedicated to father, grandfather, and great-grandfather, while
the wife of the sacrificer, if she wishes for a son, was allowed to eat one
of the cakes.

Similar ancestral offerings took place during other sacrifices too,
of which the New and Full-Moon sacrifices form the general type.

It may be quite true that these two kinds of ancestral sacrifices



VEDA AND VEDANTA 145

have the same object and share the same name, but their character
is different; and if, as has often been the case, they are mixed up
together, we lose the most important lessons which a study of the
ancientceremonizalshould teach us. ] cannotdescribe the difference
between these two Pitriyajnas more decisively than by pointing out
that the former was performed by the father of a family, or, ifwe may
say so, by a2 layman, the latier by a regular priest, or a class of priess,
selected by the sacrificer to act in his behalf. As the Hindus them-
selves would put it, the former is a grihya, a domestic, the latter a
srauta, a priestly ceremony.

We now come to a third case of ceremonies which are likewise
domestic and personal, but which differ from the two preceding
cerermnonies by their occasional character, | mean the funeral, as
distinct from the ancestral ceremonies. In one respect these funeral
ceremonies may representan earlier phase of worship than the daily
and monthly ancestral sacrifices. They lead up to them, and, as it
were, prepare the departed for their future dignity as Pitris or
Ancestors. On the other hand, the conception of Ancestors in
general must have existed before any departed person could have
been raised to that rank, and 1 therefore preferred to describe the
ancestral sacrifices first.

Nor need | enter here very fully into the character of the special
funeral ceremoniesol India. Their spiritis the same as that of funeral
ceremonies of Greeks, Romans, Slavonic, and Teutonic nations, and
the coincidences between them all are often most surprising.

In Vedic times the people in India both burnt and buried their
dead, and they did this with a certain solemnity, and, after a ume,
according to fixed rules. Theirideasabout the status of the departed,
aflter their body had been burnt and their ashes buried, varied
considerably, but in the main they scem.to have believed in a life to
come, not very different from our life on earth, and in the power of
the departed to confer blessings on their descendants. It soon
therefore became the interest of the survivors to secure the favour of
their departed friends by observances and offerings which, at first,
were the spontaneous manifestation of human feelings, but which
soon became traditional, technical, in fact, ritual.

On the day on which the corpse had been burnt, the relatives
bathed and poured out a handful of water to the deceased, pro-
nouncing his name and that of his family. At sunset they returned
home, and, aswas but natural, they were told to cook nothing during
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the first night, and to observe certain rules during the next day up to
ten days, according o the character of the deceased. These were days
of mourning, or, as they were afterwards called, days of impurity,
when the mourners withdrew from contact with the world, and
shrank by a natural impulse from the ordinary occupations and
pleasures of life.

Then followed the collecting of the ashes on the 1 1th, 13th or 15th
day of the dark half of the moon. On returning from thence they
bathed, and then offered what was called a Sraddha to the departed.

This word Sraddha, which meets us here for the first time, is full
of interesting lessons, if only properly understood. First of all it
should be noted that it is absent, notonly from the hymns, but, so far
as we know at present, even from the ancient Brahmanas. It seems
therefore a word of a more modern origin. There is a passage in
Apastamba’s Dharmasutras which betrays, on the part of the author,
a consciousness of the more modern origin of the Sraddhas:

‘Formerly men and gods lived together in this world. Then the
gods in reward of their sacrifices went to heaven, but men were left
behind. Those men who perform sacrifices in the same manner as
the gods did, dwelt (after death) with the gods and Brahman in
heaven. Now (seeing man left behind) Manu revealed thisceremony
which is designated by the word Sraddha.’

Sraddha has assuined many meanings, and Manu, for instance,
uses it almost synonymously with Pitniyajna, But its criginal meaning
seems to have been ‘that which is given with sraddha or faith;’ i.e.,
charity bestowed on deserving persons, and, more particularly, on
Brahmanas. The gift was called Sraddha, but the act itself also was
called by the same name. The word is best explained by Narayana in
his commeniary on the Grihyasutras of Asvalayana, ‘Sraddha is that
which is given in faith to Brahmans for the sake of the Fathers.’

Such charitable gifis flowed most naturally and abundantly at the
time of a man’s death, or whenever his memory was revived by happy
or unhappy events in a family, and hence Sradqha has become the
general name for ever so many sacred acts commemorative of the
departed. We hear of Sraddhas not only at funerals, but at joyous
events also, when presents were bestowed in the name of the family,
and therefore in the name of the ancestors also, on all who had a
right to that distinction.

Itisa mistake therefore to look upon Sraddhas simply as offerings
of water or cakes to the Fathers. An offering to the Fathers was, no
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doubt, a symbolic part of each Sraddha, but its more important
character was charity bestowed in memory of the Fathers.

This, in time, gave rise to muck abuse, like the alms bestowed on
the church during the Middle Ages. But in the beginning the motive
was excellent. It was simply a wish to benefit others, arising from the
conviction, felt more strongly in the presence of death than at any
other time, that as we can carry nothing out of this world, we ought
to do as much good as possible in the world with our worldly goods.
At Sraddhas the Brahmanas were said to represent the sacrificial fire
into which the gifts should be thrown. If we translate here Brah-
manas by priests, we can easily understand why there should have
been in later tmes so strong a fecling against Sraddhas. But priestis
a very bad rendering of Brahmana. The Biahmanas were, socially
and intellectually, a class of men of high breeding. They were a
recognised and, no doubt, a most essental clement in the ancient
society of India. As they lived [or others, and were excluded from
most of the lucrative pursuits of life, it was a social, and it soon
became a religious duty, that they shouid be supported by the
community at large. Great care was taken that the recipients of such
bounty as was bestowed at Sraddhas should be strangers, neither
friends nor enemies, and in no way related to the family. Thus
Apastamba says: "The food czten (at a Sraddha) by persons related
to the giver is a gift offered to goblins. It reaches neither the Manes
nor the Gods.” A man who tried to curry favour by bestow.ng
Sraddhika gifts, was called by an opprobrious name, a Sraddha-
mitra.

Without denying therefore that in later times the system ol
Sraddhas mey have degencrated, I think we can perceive that i
sprang from a pure source, and, what for our present purpose iseven
more important, from an intelligible source.

Letus now return to the passage in the Grihyasutras of Asvalayana,
where we met for the first time with the name of Sraddha. It was the
Sraddha to be given for the sake of the departed, after hisashes had
been collected inan urnand buried. This Sraddha s called ekoddhishi,
or, as we should say, personal. It was meant for one person only, not
for the three ancestors, nor for all the ancestors. [ts object was in fact
to raise the departed to the rank of a Pitry, and thishad tobe achieved
by Sraddha offerings continued during a whole year. This at least is
the general, and, most likely, the original rule. Apastamba says that
the Sraddha for a deceased relative should be performed every day
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during the year, and that after that a monthly Sraddha only should
be performed or none at all, that is, no more personal Sraddha,
because the departed shares henceforth in the regular Parvana-
sraddhas.

When the Sraddha is offered on account of an auspicious event,
such as birth or a marriage, the fathers invoked are not the father,
grandfather, and greatgrandfather,whoare sometimes called asura-
mukha, with tearful faces, but the ancestors before them, they are
called nandimukha, or joyful.

Colebrooke, to whom we owe an excellent description of what a
Sraddha is in modern times, took evidently the same view. “The first
set of funeral ceremonies,” he writes, ‘is adapted to effect, bv means
of oblations, the re-embodying of the soul of the deceased, after
burning his corpse. The apparent scope of the second set 1s to raise
his shade from this world, where it would else, according to the
notions of the Hindus, continue to roam among demons and evil
spirits, up to heaven, and then deify him, asitwere, among the manes
of departed ancestors. For this end, a Sraddha should regularly be
offered to the deceased on the day after the mourning expires;
twelve other Sraddhas singly to the deceased in twelve successive
months; similar obsequics at the end of the third fortnight, and also
in the sixth month, and in the twelfth; and the oblation called
Sapindana on the first anniversary of his decease. At this Sapindana
Sraddha, which 1s the last of the ekoddistha Sraddhas, four funeral
cakes are offered to the deceased and his three ancestors, that
consecrated to the deceased being divided into three portions and
mixed with the other three cakes. The portion retained is often
offered to the deceased, and the act of union and fellowship be-
comes complete.’

When this system of Sraddhas had once been started, it seems to
have spread very rapidly. We soon hear of the monthly Sraddha, not
only in memory of one person lately deceased, but as part of the
Pitriyajna, and as obligatory, not only on householders, but on other
persons alsp, and not, only on the three upper castes, but even,
without hymns, on Sudras, and as to performed, not only on the day
of New Moon, but on other days also, whenever there was an
opportunity.

The same difficulties which confront us when we try to form a
clear conception of the character of the various ancestral ceremo-
nies, were felt by the Brahmans themselves, as may be seen from the
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long discussions in the commentary on the Sraddha-kalpa.

We may safely say, therefore, that not a day passed in the life of the
ancient people of India on which they were not reminded of their
ancestors, both near and distant, and showed their respect for them,
partly by symbolic offerings to the Manes, partly by charitable gifts to
deserving persons, chiefly Brahmans. These offertories varied from
the simplest, such as milk and fruits, to the costliest, such asgold and
Jewels. The feasts given to those who were invited to officiate or assist
at a Sraddha seem in some cases to have been very sumptuous, and
what is very important, the eating of meat, which in later times was
strictly forbidden in many sects, must, when the Sutras were written,
have been fully recognised.

This shows that these Sraddbhas, though possibly of later date than
the Pitriyajnas, belong nevertheless to a very early phase of Indian
life. And though much may have been changed in the outward form
of these ancient ancestral sacrifices, their original solemn character
has remained unchanged. Even at present, when the worship of the
ancient Devas is ridiculed by many who still take part in it, the
worship of the ancestors and the offering of Sraddhas have main-
tained much of their old sacred character. They have sometimes
been compared to the ‘communion’ in the Christian Church, and it
1s certainly true thatmany natives speak of their funeraland ancestral
ceremonies with a hushed voice and with real reverence. They alone
seem stll to impart to their life on earth a deeper significance and
a higher prospect. [ could go even a step further and express my
belief, that the absence of such services for the dead and of ancestral
commemorations is a real loss in our own religion. Almost every
religion recognises them as tokens of a loving memory offered to a
father, toa mother, or even toa child, and though in many countries
they may have proved a source of superstition, there runs through
them all a deep well of living human faith that ought never to be
allowed to perish. The early Christian Church had to sanction the
ancient prayers for the souls of the departed, and in more southern
countries the services on All Saints’ and on All Souls’. Day continue
to satisfy a craving of the human heart which must be‘satisfied in
every religion. We, in the North, shrink from these open manifesta-
tions of grief but our hearts know often a deeper bitterness; nay,
there would seem to be a higher truth than we at firstimagine in the
belief of the ancients that the souls of our beloved ones leave us no
rest, unless they are appeased by daily prayers, or, better still, by daily
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acts of goodness in remembrance of them.

But there is still another Beyond that found expression in the
ancientreligion of India. Besides the Devas or Gods, and besides the
Pitris or Fathers there was a third world, without which the ancient
religion of India could not have become what we see it in the Veda.
That third Beyond was what the poets of the Veda call the Rita, and
which I believe meant originally no more than ‘the straight line.’ It
is applied to the straight line of the sun in its daily course, to the
straight line followed by day and night, to the straight line that
regulates the seasons, to the straight line which, in spite of many
momentary deviations, was discovered to run through the whole
realm of nature. We call that Rita, thatstraight, direct, or right line,
when we apply it in a more general sense, the Law of Nature; and
when we apply it to the moral world, we try to express the same idea
again by speaking of the Moral Law, the law on which our life is
founded, the eternal Law of Right and Reason, or, it may be, ‘that
which makes for righteousness’ both within us and without.

And thus, asa thoughtfullook on nature led to the first perception
of bright gods, and in the end of a God of light, as love of our parents
was transfigured inlo piety and a belief in immortality, a recognition
of the straightlinesin the world without, and in the world within, was
raised into the highest faith, a faith in a law that underlies everything,
alaw in which we may trust, whatever befall, a law which speaks within
us with the divine voice of conscience, and tell us ‘this is Rita,” ‘this
isright,’ ‘this is true,’ whatever the statutes of our ancestors, or even
the voices of our bright gods, may say to the contrary.

These three Beyonds are the three revelations of antiquity; and it
is due almost entirely to the discovery of the Veda that we, in this
nineteenth century of ours, have been allowed to watch again these
early phases of thought and religion, which had passed away long
before the first beginnings of other literatures. In the Veda an
ancient city has been laid bare before our eyes which, in the history
of all other religions, is filled up with rubbish, and built over by new
architects. Some of the earliest and most instructive scenes of our
distant childhood have risen once more above the horizon of our
memory which, until thirty or forty years ago, seemed to have
vanished for ever.

Only a few words more to indicate at least how this religious
growth in India contained at the same ume the germs of Indian
philosophy. Philosophy in India is, what it ought to be, not the
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denial, but the fulfilment of religion; it is the highest rcﬁginu, and
the oldest name of the oldest system of philosophy in India is
Vedanta, that is, the end, the goal, the highest object of the Veda.

Let us return once more to Yaska, that ancient theologian who
lived in the fifth century B¢, and who told us that, even befoere his
time, all the gods had been discovered to be but three gods, the gods
of the Earth, the gods of the Air, and the gods of the Sky, invoked
under various names. The same writer tells us that in reality there is
but ene God, but he does not call him the Lord, or the Highest God,
the Creator, Ruler and Prescrver of all things, but he calls him
Atman, the Self. The one Atman or Sell, he says, is praised in many
ways owing to the greatness of the godhead. And he then goes on o
say: "The other gods are but so many members of the one Atman, Sclf,
and thus it has been said that the poets compose their praises
according to the mnluplicity of the natures of the beings whom they
praise.’

It is true, no doubt, that this is the language of a philosophical
theologian, not of an ancient poet. Yet these philosophical reflec-
tions belong to the fifth century before our era, if not to an earlier
datec; and the first germs of such thoughts may be discovered in some
of the Vedic hymns also. | have quoted already from the hymns such
passages as—"They speak of Mitra, Varuna, Agni; then he is the
heavenly bird Garutmat; that which is and is onethe poetsall in various
ways: they speak of Yama, Agni, Atarisvan.’

[nanother hymn, inwhich the sunislikened to bird, we read:Wise
poets represent by their words the bird who is one, in many ways.’

All this s st bozed with inythologry; but there are other passages
from which a puces light beams upon us, as when one poet asks:

‘Who saw hnn when he was tirst born, when he who has no bones
bare him wheo bas bones? Where was the breath, the blood, the Self
of the worlds Who o i to ask this from any that knew it?’

Here, tuo, e <wression s sull helpaess, but though the flesh is
weak, the spuit sy oo willing, The expression ‘He who has bones’ is
meant for that whi b fuas assumed consistency and form, the Visible,
ai opposed o that whuch has no bones, no body, no form, the
tuvisible, while ‘breait:, blocd, and self of the world’ are but so many
attempts at finding nammes ano concepts for what i1s by necessity
inconceivable, and theretose nnnameable.

In the second period of Vedic literature, in the socalled Brah-
manas, and more particularly i whatis called the Upanishads, or the
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Vedanta portion, these thoughts advance to perfect clearness and
definiteness. Here the development of religious thought, which took
its beginning in the hymns, attains to its fulfilment. The circle
becomes complete. Instead of comprehending the Orie by many
names, the many names are now comprehended to be the One. The
old names are openly discarded; even such titles as Prajapati, lord of
creatures, Visvakarman, maker of all things, Dhatri, creator, are put
aside asinadequate. The name now used is an expression of nothing
but the purest and highest subjectiveness,—it is Atman, the Self, far
more abstract than our Ego,—the Self of all things, the Self of all the
old mythological gods—for they were not merenames, but names in-
tended for something—Ilastly, it is the Self in which each individual
self must find rest, must come to himself, must find his own true Self.

You may remember that I spoke to you in my second lecture ofa
boywho insisted on being sacrificed by his father, and who, when he
came to Yama, the ruler of the departed, was granted three boons,
and who then requested, as his third boon, that Yama should tell him
what became of man after death. That dialogue forms part of one of
the Upanishads, it belongs to the Vedanta, the end of the Veda, the
highest aim of the Veda. I shall read you a few extracts from it.

Yama, the King of the Departed, says:

‘Men who are fools, dwelling in ignorance, though wise in their
own sight, and puffed up with vain knowledge, go round and round,
staggering to and fro, like blind led by the blind.

‘The future never rises before the eyes of the careless child,
deluded by the delusions of wealth. Thisis the world, he thinks; there
is no other; thus he falls again and again under my sway (the sway of
death).

‘The wise; who by mieans of meditating on his Self, recognises the
Old (the old man within) whois difficult to see, who has entered into
darkness, who is hidden in the cave, who dwells in the abyss, as God,
he indeed leaves joy and sorrow far behind.

‘That Self, the Knower, is not born, it dies not: it came from
nothing, it never became anything. The Old man is unborn, from
everlasting to everlasting; he isnotkilled, though the body be killed.

‘That Self is smaller than small, greater than great; hidden in the
heart of the creature. A man who has no more desires and no more
griefs, sees the majesty of the Self by the grace of the creator.

‘Though sitting still, he walks far; though lying down, he goes
everywhere. Who save myself is able to know that God, who rejoices,
and rejoices not?
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“That Self cannot be gained by the Veda; nor by the understand-
ing, nor by much learmming. He whom the Self chooses, by him alone
the Self can be gained. The Self chooses him as his own.

‘But he who has not first turned away from his wickedness, who is
not calm and subdued, or whose mind is not at rest, he can never
obtain the Self, even by knowledge.

‘No mortal lives by the breath that goes up and by the breath that
goes down We live by another, in whom both repose.

‘Well then, I shall tell thee this mystery, the eternal word (Brah-
man), and what happens to the Self, afier reaching death.

Somc are born again, as living beings, others enter intostocks and
stones, according to their work, and according to their knowledge.

‘But he, the Highest Person, who wakes in us while we are asleep,
shaping one lovely sightafter another, he indeed is called the Light,’
he is called Brahman, he alone is called the Immortal. All worlds are
founded on it, and no one goes beyond. This is that.

‘As the one fire, after it has entered the world, though one,
becomes diflerent according to what it burns, thus the One Self
within all things, becomes different, according to whatever it enters,
but it exists also apart.

‘As the sun, the eye ol the world, is not contaminated by the
external impurities seen by the eye, thus the One Self within all
things is never contaminated by the sulferings of the world, being
himself apart.

‘There is one eternal thinker, thinking non-eternal thoughts; he,
though one, fulfils the desires of many. The wise who perceive Him
within their Self, to them belengs eternal life, eternal peace.

‘Whatever there is, the whole world, when gone forth (from
Brahman), trembles in his breath. That Brahman is a great terror,
like a drawn sword. Those who know it, become immortal.

‘He (Brahman) cannot be reached by speech, by mind, or by the
eve. He cannot be apprehended, except by him who says, f{e is.

‘When all desires that dwell in the heart cease, then the mortal
becomes iinmortal, and obtains Brahman.

‘When all the feiters of the heart here on earth are broken, when
all that binds us to this life 1s undone, then the mortal becomes
nmortal—here my teaching ends.’

This is what is called Vedanta, the Veda-end, the end of the Veda,
and this is the religion or the philosophy, whichever you like to call
it, that has lived on from about 500 B¢ to the present day. If the people
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of India can be said to have now any system of religion atall,—apart
from their ancestral sacrifices and their Sraddhas, and apart from
miere caste-observances,—it is to be found in the Vedama philoso-
phy, the leading tenets of which are known to some extent in every
village. That great revival of religion, which was inaugurated some
fifty years ago by Ram Mohun Roy, and is now known as the Brahma
Samaj, under the lcadership of my noble friend Keshub Chunder
Sen, was chiefly founded on the Upanishads, and was Vedanuc in
spirit. There is, in fact, an unbroken continuity between the most
modern and the most ancient phases of Hindu thought, extending
over more than three thousand years.

To the present day India acknowledges no higher authority in
matters ol religion, ceremonial, customs, and law thar: theVeda, and
sc long as India is India, nothing will extinguish that ancient spiritof
Vedantism which is breathed by every Hindu from his earliest youth,
and pervades in various forms the prayers even of the idolater, the
speculations of the philosopher, and the proverbs of the beggar.

For purely practical reasons therefore,—I mcan for the very
practical object of knowing something of the secret springs which
deiermine the character, the thoughts and deeds, of the lowest as
wellasof the highest amongst the people in India,—an acquaintance
with their religion, which is founded on the Veda, and with their
philosophy, which is [ounded on the Vedanta is highly desirable.

Itis casy to make light of this, and to ask, as some statesmen have
asked, even in Europe, what has religion, or what has philosophy, to
dowith politics? In India, in spite of all appearances io the contrary,
and notwithstanding the indifference on religious matters so often
paraded before the world by the Indians themselves, religion, and
philosophy too, are great powers still. Read the account that has
lately been published of two native statesmen, the administrators of
two first-class states in Saurashtra, Junagadh and Bhavnagar, Cukul:nj'i
and Gaurisankara, and you will see whether the Vedania is stll a
moral and a political power in India or not.

Butlclaim even more for the Vedanta, and I recommend itsstudy,
not only to the candidates for the Indian Civil Service, but wall true
students of philosophy. [t will bring before them a view of life,
difTferent from all other views ol life which are placed belore us in the
history of philosophy. You saw how behind all the Devas orgods, the
authors of the Upanishads discovered the Atman or Self. Ot that Self
they predicated three things only, thatitis, that it percewves, and that
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itenjoys eternal bliss. Ail other predicates werenegative: it is not this,
it is not that—it is beyond anything that we can conceive or name.

But that Self, that Highest Self, the Paramatman, could be discov-
ered after a severe moral and intellectual discipline only, and those
who had not yet discovered it, were allowed to worship lower gods,
and to employ more poetical names to satisfv their human wants.
Those who knew the other gods to be but names or persons—
personaeor masks, in the true sense of the word—knew also that those
who worshipped these names or persons, worshipped in truth the
Highest Self, though ignorantly. This is a inost characteristic feature
in the religious history of India. Even in the Bhagavadgita, a rather
popular and exoteric exposition of Vedantic doctrines, the Supreme
Lord or Bhagavat himself is introduced as sayin;: ‘Even those who
worship idols, worship me.’

But that was not all. As behind the names of Agni, Indra, and
Prajapati, and behind all the mythology of nature, the ancient sages
of India had discovered the Aiman—Ietus call it the objective Self—
they perceived also behind the veil of the body, behind the senses,
behind the mind, and behind our reason (in fact behind the
mythology of the soul, which we often call pwvchology), another
Atman, or the subjective Seif. That Self, too, was to be discovered by
asevere moraland intellectual discipline only, anid those whowished
to find it, who wished to know, not themselves, but their Self, had to
cut far deeper than the senses, or the mind, or the reason, or the
ordinary Ego. All these too were mere Devas, hright apparitions—
mere names—yet names meant lor something. Much that was inost
dear, ihat had seemed for a time their very sclf, had to be surren-
dered, before they could find the Self of Selves, the Old Man, the
Looker-on, a subject independent cf all personality, an existence
independent of all life.

When that point had been reached, then the " ighest knowledge
began to dawn, the Selfwithin (the Pralyagalman® w. sdrawn towards
the Highest Self (the Paramalman), it found its true self in the
Highest Self, and the oneness of the subjective with the objective Self
was recognised as underlying all reality, as the dim dream of relig-
ion,—as the pure light of philosophy.

This fundamental idea is worked out with systematic complete-
ness in the Vedanta philosophy, and no one who can appreciate the
lessons contained in Berkeley's philoscphy, will read the Uparishads
and the Brahmasulras and their commentaries without feeling a
richer and a wiser man.
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I admit that it reyuires patience, discrimination, and a certain
amount of self-denial before we can discover the grains of solid gold
in the dark mines of Eastern philosophy. Itis far easier and far more
amusing for shallow critics to point outwhatis absurd and rediculous
in religion and philosophy of the ancient world than for the earnest
student tc discover truth and wisdom under strange disguises. Some
progress, however, has been made, even during the short span of life
that we can remember. The Sacred Books of the East are no longer a
mere butt for the invectives of missionaries or the sarcasms of
philosophers. They have at last been recognised as historical docu-
ments, aye, as the most ancient documents in the history of the
human mind,.and as palacontological records of an evolution that
begins to elicit wider and deeper sympathies than the nebular
formation of the planet on which we dwell for a season, or the
organic development of that chrysalis which we call man.

Ifyou think that I exaggerate, let me read you in conclusion what
one of the greatest philosophical critics—and certainly not a man
given to admiring the thoughts of others—says of the Vedanta, and
more particularly of the Upanishads. Schopenhauer writes:

‘In the whole world there is no study so beneficial and so elevating
as that of the Upanishads. [t has been the solace of my lifc—it will be
the solace of my death.’

I have thus tried, so far as it was possible in one course of lectures,
to give you some idea of ancient India, of its ancient literature, and,
more particularly, of its ancient religion. My object was, not merely
to place names and facts before you, these you can find in many
published books, but, if possible, to make you see and feel the
general human interests that are involved in thatancient chapter of
the history of the human race. | wished that the Veda and its religion
and philosophy should not only seem to you curious or strange, but
that you should feel that there was in them something that concerns
ourselves, something of our own intellectual growth, some recollec-
tions, as it were, of our own childhood, or at least of the childhood
of our own race. | feel convinced that, placed as we are here in this
life, we have lessons to learn from the Veda, quitc asimportaritas the
lessons we learn at school from Homer and Virgil, and lessons from
the Vedanta quite as instructive as the systems of Plato or Spinoza.

I do not mean to say that everybody who wishes to know how the
human race came to be what it is, how language came to be what it
is, howreligion came to be whatitis, how manners, customs, lawsand
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forms of government came to be what they are, how we ourselves
came to be what we are, must learn Sanskrit, and must study Vedic
Sanskrit. But I do believe that not to know what a study of Sanskrit,
and particularly a study of the Veda, has already done for illuminat-
ing the darkest passages in the history of the human mind, of that
mind on which we ourselves are feeding and living, is a misfortune,
or, at all events, a loss, just as | should count it a loss to have passed
through life without knowing something, however little, of the earth
and itsgeological formation, of the movements of the sun, the moon,
and the stars,—and of the thought, or the will, or the law, that
governs these movements.

NOTES

127. lonians: One of the three great branches of the Greek race, Dorians and
Achaeans being the others.

128. Milletus: A rich Greek city on the Aegean coast of Asia Minor.
Herodotus: 484-425 sc Greek histonian born at Flalicarnassus. His fHistonies are
very attractive and contain much information based on his personal observa-
tion and on hearsay on the peoples of antiquity and their legends.
Anaximander (61 0-547 sc): Ionian p'}!ilum]:lhtr, friend and disciple of Thales,
the founder of the lonian school.
Anaximenes (of Miletus): Another philosopher of the same school; died about
480 sc. He is believed to have perfected the sun-dial.

129. Aeschylos (525456 ac): The father of Greek tragedy; one of the world’s
greatest poets and thinkers.
Peisistratos and Polycrates: Tyrants in the Greek sense of the word) of Athens
and Samos respectively.
Seleucus: General of Alexander the Great; succeeded 1o his Asiatic possessions
at the break up of his ernpire, and founded the line pf Seleucidae who ruled
in Syria (312-64 sc).
Aramacan: A generic name for Semitic tribes who inhabited Aram, a swampy
region near the mouths of the Euphrases and the Tigris.
dextrorsum: going from left to right.
sinistrorsum: going from right to lefi.

150. Srotriya: from Srofra meaning 'ear’ ; srufi (lit. hearing) means the Veda.

132, Tamralipti: Now Tamluk in the Midnapore district, near the mouth of the
Hugli river.
Nalanda: In'Bihar; the great Buddhis: monastery (also a university) of this
place has been partly excavated in recent yearsand this has added much to the
knowledge of the later history of Buddhism (Mahayana).
Jatakamala: Garland of birth-stories, by Aryasura, a Buddhist writer of perhaps
the fifth century Ap.
lslands of the Southera Sea: The Malay Archipelago.
sloka: verse; here a unit of reckoning, 32 leters.
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138.

134.
138.

139.
142.

148.

144.

146.

154.

155.
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Confucius: The most celebrated Chinese philosopher and founder of an
ethical religion marked by cunspicuous good sense and love of humanity. His
whole system rests on the reciprocal duties of men——between princes and
subjects, parents and children, and among fellow citizens.

Yih-king: One of the most ancient sacred books of the Chinese.

Suishih: An carly Chinese weacher.

Pratisakhyas: Manuals of phoretics for the use of particular Vedic schools;
prati—"each’, sakha—"branch’, ‘school’.

Herbert Sprnmr (1820-1903): English philosopher and s-:m::-lognsl
Fravashis: Benevolent ancestor-spirits.

Srauta, Grihya and Samayacharika Sutras: Manuals dealing respectively with
sacrificial ritual, domestic ritual, and social conduct. Each *school” had its own
set of these manuals.

the law-books: Written in verse ke Manu, Yajnavalkya, and «.thers.

Sraddha: A ceremony in hanour apd for the benefitof dead relatives observed
with great strictness at “grious fixed periods and on occasions of rejoicing as
well as mourning by the surviving relatives—(Monier-Williams).

Sastras: Authoritative manuals of sacred law or knowledge.

Svadha: means ‘own portion or share' — (Monier-Williams).

Aesculapius: Greek god of medicine.

legal samhitas: Compilations of later times.

Rajendralal Mitra: (1K24.%1): Biengah scholar and antiquarian; President of
the Asiatic Soristy of Bengal.

Apastamba: A renowned sage and writer on riteal of the Black Yupurrveda His
sutras have survived in their eatirety (thirty sections)

Asvalayana: The [ounder of «ne of the scliools of the Rigeeda

Gokulaji: Asayoung man Cokulaji, the son ofa good family, leamt Persian and
Sanskrit. His chief interest :u dife, in the midst of 3 most successful political
career, was the "Vedan:a™ A linde insight, we are told, into this knowledge
turned his heart 1o highoer olyec s, promising him freedom from grief, and
blessedness, the highest aie: oL all. This was the turning point of his inner life.
When the celebated Vedant anchorite, Ruma Bava, visied Junagadh, Gokulaji
became his pupil. When acaher anchorite, Paramahansa Sachehidananda,
passcd through Jun: qur,t o a pilyrirmage w Girmar, Gokuolaji was regularly
initiated in the secress o -he Yodanta He soon became higiily proficientin it,
and through the whole « ourse of his lite, whether in powes or in disgrace, his
belief in the doutrines ¢ Jiie Vorlan supported bim, and niade him, in the
opinion of Englist stuesmer |t model of what a native sratesman oughi o
be — (M.M.).

Gavrisankara (Udayasan®a-, 1505 91): Entered the service of Bhavnagar in
1822 and roze 1o the poziton of Diwan in 1845, After a long and successful
administration, he retited in (579, [e became C5.1 in 1877, He wmed an
ascetic (Sannyasi) in 1884

Berkeley (George, 16841 733): irisk philosc pher, arigorous (dealist, who held
that 1o be real is 1n be perceived

Brahmasutras: of Badaray:na, urceran date, but doubtless nor much larer
than the beginning ol the ¢ hristian era. The work has been commented on by
philosophers of manv schoels, rach interpreting its aphorisms in his own
sense. The commentaries of Sankara, Ramanuja, Srikantha, and Madhva are
among the best known.
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156. Sacred Books of the East: A series of 51 volumes of vanslations of oriental
religious books, planned and edited by Max Miiller with the co-operation of
many scholars.

Schopenhauer (Aurther, 1788-1860): Germai philosopher; a brilliany writer.
Spinoza (1632-77): Monistic philosopher who held mind and marter to be
attributes of one infinite substance, finite exisiences being modes thereof.



