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Overview 

Ezekiel foretold the birth of modern Israel, which occurred in 1948 

through the United Nations. Zechariah predicted that Israel will one day accept 

Jesus as Messiah. 

The Treaty of Rome established the European Economic Community. 

This Treaty was later repackaged to define the European Union. Daniel 

identified this Roman Empire as the preeminent end time superpower 2,500 

years ago.  

Scripture foretold the Chernobyl nuclear power accident. Ukrainian 

translations, where this disaster occurred, used the word “chernobyl” to signify 

nuclear contamination centuries before nuclear power was conceived.   

The Bible does not contain even one false prediction, and ancient Dead 

Sea Scrolls prove the foretold events were recorded centuries before they 

occurred. 

Israel’s religious experts, the Pharisees, were legendary for their 

understanding about the first coming of the Messiah.  Yet they were without a 

clue when Jesus spoke to them.  

Listen only to the authentic prophets concerning the end-times—the 

prophets who wrote the scriptures. With countless verses referenced, this book 

is an awesome resource.  
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1. Salvation 
 

 

 

 

 

 

 

 

od planted a garden. He gave Adam authority over this Garden of 

Eden. Life was magnificent; fellowship with God was routine. God 

walked in this garden (Genesis 1:1-2:25). God placed two trees in the garden; 

one was the tree of life and the other the tree of the knowledge of good and 

evil. God told Adam to refrain from eating fruit from the tree that provided 

knowledge of what is evil, but he disobeyed. This sin drove humanity outside 

Eden into our present world to gain first-hand knowledge of what is evil 

(Genesis 2:9-3:24). 

Adam’s transgression disrupted the relationship between God and man. 

Fortunately, God deeply cared about this broken fellowship and therefore 

provided the world a Messiah. God’s mighty Savior left a throne in heaven and 

went to earth in human form to rescue Adam, Eve, and their descendants, to 

include you and me. Every person on earth has disobeyed God, which resulted 

in a broken relationship. Every person needs a Savior.  

G
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God had a dynamic plan for providing salvation. Jesus excelled as a 

teacher, a healer, and as a miracle worker. However, none of those things 

could bridge the gap between a holy God and a rebellious man. A perfect God 

must hold to perfect justice; accordingly, the offenses (sins) of man must be 

punished. Because punishment could not be avoided the critical question 

was—who would endure the punishment? 

Scripture tells us that before Jesus died, sin was placed upon him, so 

that a perfect sacrifice would pay the death penalty for sin (2 Corinthians 5:21). 

Jesus took the punishment that you and I deserve, because the shedding of 

blood is the only payment God accepts (Hebrews 9:22). In his resurrection, 

Jesus demonstrated authority over death. 

God provided a way to eradicate the penalty for sin, and to obtain 

eternal life, but only on his terms. Each person must acknowledge that he or 

she has rebelled (sinned) against God, and trust that the shed blood of Jesus—

received as a gift—paid the penalty for that sin. It is insufficient to simply 

believe that God exists (James 2:19). It is never enough for a person to behave 

in a religious manner, or have another person ask God for forgiveness on his or 

her behalf. Each person must go directly to the Savior (Hebrews 7:24-27). 

People must humble themselves before God—as scripture testifies that God 

crowns the humble with salvation (Psalm 149:4). 

God offers each man, woman, and child a personal, restored 

relationship—to anyone who believes him. Belief in God is important because 

to not believe what God says, is to imply that he is a liar (1 John 1:10). As an 
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illustration of this point, both the Old and New Testament state that God 

accepted Abraham simply because Abraham believed God (Genesis 15:6; James 

2:23). God is able to forgive any sin, but he chooses not to forgive the sin of 

unbelief. 

Faith in Jesus is similar to faith in an airplane. When a passenger boards 

an airplane, that person believes the plane will fly and land safely. The 

passenger does not put faith in his or her own ability to fly. In a similar manner, 

trust God. Trust him to save you, forgive you, and one day safely transport you 

to heaven. Your belief shows faith in God’s abilities, promises, and faithfulness. 
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2. Covenants 
 

 

 

 

 

 

 

he most meaningful relationships are “covenant” relationships. The 

best example of a covenant relationship is the marriage covenant. 

Each person demonstrates whom he or she trusts by the covenants they enter. 

Just as a bride and groom demonstrate covenant faith in each other, we are 

called to place covenant faith in God. 

The central book of end-time prophecy, titled Revelation, tells about 

three covenants. Just as with God’s covenants in the Old Testament, scripture 

depicts covenants in Revelation with a mark on the forehead or hand 

(Deuteronomy 6:6-8). This type of mark may seem odd. However, consider that 

a common covenant symbol today, the wedding ring, distinguishes (marks) the 

left hand of the husband and wife. 

During the end-times it will be most convenient to accept the covenant 

offered by the preeminent world leader, a powerful man commonly called the 

Antichrist. Initially the leader of a restored Roman Empire, Antichrist will enter 

a temple on the Temple Mount in Jerusalem, and claim to be God. Paul wrote 

T

 



              - 5 -                    http://www.prophecyanswers.com/ 

 

that Antichrist sets himself up in God’s temple, proclaiming himself to be God (2 

Thessalonians 2:4). 

Belief in religion is a second covenant option. A person can have faith in 

his or her religion without having any faith in God. The Pharisees were the 

preeminent first-century teachers of Israel; yet their faith was in religion 

instead of God (Matthew 23:23). Pharisees wore long flowing robes (Mark 

12:38), prayed in an impressive manner (Mark 12:40), and routinely fasted 

(Matthew 9:14). The typical Israeli citizen thought they set the gold standard 

for religious behavior. 

Those who followed such religion were also in perilous danger. Jesus 

warned the Pharisees and their congregations when he said, “Woe to you, 

teachers of the law and Pharisees, you hypocrites! You shut the kingdom of 

heaven in men’s faces. You yourselves do not enter, nor will you let those enter 

who are trying to. (Matthew 23:13-14) 

 

THREE COVENANTS* 

Covenant  Scripture 

Faith in  Antichrist 

He also forced everyone, small and great, rich and poor, free and 

slave, to receive a mark on his right hand or on 

his forehead, (Revelation 13:16) 

Faith in Religion 

This title was written on her forehead: MYSTERY BABYLON THE 

GREAT THE MOTHER OF PROSTITUTES AND OF THE 

ABOMINATIONS OF THE EARTH. (Revelation 17:5) 

Faith in God 
“Do not harm the land or the sea or the trees until we put a seal 

on the foreheads of the servants of our God.” (Revelation 7:3) 

* Covenants are depicted as a mark on the hand or forehead (Deuteronomy 6:6-8) 
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The covenant that God offers makes each believer a member of the 

body of Christ. Jesus took bread during the last supper before his death and 

said, take and eat; this is my body (Matthew 26:26). Paul later noted that we 

are members of his body (Ephesians 5:30). Also at the last supper Jesus took 

wine and said, this is my blood of the covenant (Matthew 26:28). The shedding 

of blood pays the penalty for sin because without the shedding of blood there 

is no forgiveness (Hebrews 9:22). 

Each believer possesses a personal relationship with God. Jeremiah 

foretold this covenant relationship; centuries later it was restated in the New 

Testament. “This is the covenant I will make with the house of Israel after that 

time,” declares the Lord. “I will put my laws in their minds and write it on their 

hearts. I will be their God, and they will be my people. No longer will a man 

teach his neighbor, or a man his brother, saying, ‘Know the Lord,’ because they 

will all know me, from the least of them to the greatest,” declares the LORD. 

“For I will forgive their wickedness and will remember their sins no more.” 

(Jeremiah 31:33-34; Hebrews 8:10-12) [New Testament believers are citizens of 

Israel (Ephesians 2:11-13)] 
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3. The Rapture 
 

 

 

 

 

 

 

he end-times will bring the worst suffering the world has ever 

seen. Jesus said of the end-times, “For then there will be great 

distress, unequaled from the beginning of the world until now—and never to be 

equaled again.”  (Matthew 24:21) There will be global conflict and persecution 

of Christians. The world will be a miserable place. Jesus told believers, “Nation 

will rise against nation, and kingdom against kingdom. There will be famines 

and earthquakes in various places. All these are the beginning of birth pains. 

Then you will be handed over to be persecuted and put to death, and you will be 

hated by all nations because of me.” (Matthew 24:7-9) 

But there also is good news. There is a way for God’s people to avoid 

the end-times. A rapture rescues believers from end-time suffering; rapture 

occurs when God suddenly removes people from earth—taking them up into 

heaven. The word “rapture” comes from the Latin word “rapio” which means 

to take away by force. The benefits of an early rapture are obvious. Those 

leaving the earth will avoid tremendous persecution and suffering.  

T
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Jesus and Paul used the words “taken” and “caught up” to refer to 

rapture. Paul wrote, “For the Lord himself will come down from heaven, with a 

loud command, with the voice of the archangel and with the trumpet call of 

God, and the dead in Christ will rise first. After that, we who are still alive and 

are left will be caught up together with them in the clouds to meet the Lord in 

the air. And so we will be with the Lord forever.” (1 Thessalonians 4:16-17) 

Jesus said, “I tell you on that night, two people will be in one bed; one will be 

taken and the other left. Two women will be grinding grain together; one will be 

taken and the other left.” (Luke 17:34-35) To be “left” is to be “left behind” on 

earth. 

Jesus cited Noah as an earlier example of God protecting believers just 

prior to a worldwide (flood) judgment. To emphasize the point, Jesus cited a 

second example, the destruction of Sodom; angels removed Lot and his family 

from Sodom immediately before God destroyed that city. “Just as it was in the 

days of Noah, so also will it be in the days of the Son of Man. People were 

eating, drinking, marrying and being given in marriage up to the day Noah 

entered the ark. Then the flood came and destroyed them all. “It was the same 

in the days of Lot. People were eating and drinking, buying and selling, planting 

and building. But the day Lot left Sodom, fire and sulfur rained down from 

heaven and destroyed them all. “It will be just like this on the day the Son of 

Man is revealed. (Luke 17:26-30) 
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The Problem 

Pastors and authors routinely teach that every Christian will be raptured 

(removed) from earth at the very start of the seven-year end-time period. Just 

three authors teaching a pre-tribulation rapture of all believers (Tim LaHaye 

and Jerry Jenkins of the Left Behind series; Hal Lindsey, The Late Great Planet 

Earth) sold over 100,000,000 books, about one copy for every seventy persons 

on earth. Hal Lindsey’s bestseller, The 1980s: Countdown to Armageddon 

stated “The decade of the 1980s could very well be the last decade of history as 

we know it.” Lindsey sold a lot of books, but was wrong on many issues. 

What if a complete pre-tribulation rapture of the entire church is an 

invalid interpretation? Then not all believers will be removed for the entire 

seven-year period. The consequence of this bad teaching is catastrophic. Belief 

that God raptures all Christians into heaven at the start of end-time tribulation 

has resulted in an epidemic of complacency, and widespread lack of discipline 

among believers. 

God established incentives for us to live disciplined lives. Following 

years of study, teachers are placed in authority over students. After excelling as 

a leader, an executive gains authority over an entire corporation. Jesus 

promised positions of authority in his kingdom for believers who wisely handle 

responsibility. Jesus provided an analogy in the following parable, “Who then is 

the faithful and wise manager, whom the master puts in charge of his servants 

to give them their food allowance at the proper time? It will be good for that 
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servant whom the master finds doing so when he returns. I tell you the truth, he 

will put him in charge of all his possessions.” (Luke 12:42-44) 

Jesus also offered incentives for action that matter during this Age. 

Consider the promise Jesus made to the Philadelphia Church. Since you have 

kept my command to endure patiently, I will also keep you from the hour of trial 

that is going to come upon the whole world to test those who live on the earth. 

(Revelation 3:10) The only hour of trial that affects the whole world is the end-

times. By making this promise to a narrowly defined group, Jesus disclosed that 

not all believers would escape tribulation, but only the believers who endure 

trials patiently. 

Jesus explained what would happen to those who miss the rapture. The 

master of that servant will come on a day when he does not expect him and at 

an hour he is not aware of. He will cut him to pieces and assign him a place with 

the hypocrites, where there will be weeping and gnashing of teeth. (Matthew 

24:50-51) The person left-behind was not called a thief or murderer, but a 

servant. Believers in Christ are servants of God (1 Corinthians 4:1). At the early 

rapture, unprepared servants of God will be left-behind on earth to suffer 

alongside unbelievers. 
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The Consequence 

Panic will take hold when end-time events begin on earth. Unprepared 

Christians will act with selfishness and contempt. When the pressure was on, 

Jesus laid down his life. He expects us to follow that example—to patiently 

endure every situation. Jesus described the widespread failure to patiently 

endure just prior to the early rapture. Because of the increase of wickedness, 

the love of most will grow cold, but he who stands firm to the end will be saved. 

(Matthew 24:12-13) Those who stand firm to the end will be rescued from the 

end times.   

Jesus repeatedly warned us to keep watch for this return … 

• Therefore keep watch, because you do not know on what day your Lord will 

come. But understand this: If the owner of the house had known at what 

time of night the thief was coming, he would have kept watch and would 

not have let his house be broken into. So you also must be ready, because 

the Son of Man will come at an hour when you do not expect him. (Matthew 

24:42-44) 

• Therefore keep watch, because you do not know the day or the hour. 

(Matthew 25:13)  

• Be on guard! Be alert! You do not know when that time will come. It’s like a 

man going away: He leaves his house and puts his servants in charge, each 

with his assigned task, and tells the one at the door to keep watch. 

Therefore keep watch because you do not know when the owner of the 

house will come back—whether in the evening, or at midnight, or when the 
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rooster crows, or at dawn. If he comes suddenly, do not let him find you 

sleeping. What I say to you, I say to everyone: Watch. (Mark 13:33-37) 

• It will be good for those servants whose master finds them watching when 

he comes. I tell you the truth, he will dress himself to serve, will have them 

recline at the table and will come and wait on them. It will be good for those 

servants whose master finds them ready, even if he comes in the second or 

third watch of the night. (Luke 12:37-38) 

Believers are to live with hearts not weighed down by anxiety, but 

instead to trust God for deliverance. Jesus said, “Be careful, or your hearts will 

be weighed down with dissipation, drunkenness and the anxieties of life, and 

that day will close on you unexpectedly like a trap. For it will come upon all 

those who live on the face of the whole earth. Be always on the watch, and pray 

that you may be able to escape all that is about to happen, and that you may 

be able to stand before the Son of Man.” (Luke 21:34-36) 

Jesus taught three parables that tell us how to take advantage of the 

opportunity for an early rapture. 

 

  

Parable Issues 

A man leaving on a journey entrusted his 

property to three servants. Rather than 

invest the money (called “talents”), one 

servant simply buried it. Upon learning of 

this situation the master responded, “You 

wicked, lazy servant!” (Matthew 25:14-27) 

Use your talents for God’s kingdom. 

- Do you make full use of your abilities 

and resources? 

- Do you invest time in God’s work? 
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Before departing on a journey another 

master placed one of his servants in charge 

of his other servants to ensure someone 

would care for them. But after the master 

was away a long time, the lead servant 

began to mistreat the other servants. When 

the master returns, he will hold that lead 

servant accountable. (Matthew 24:45-51) 

Do not beat up fellow servants of God – 

instead, care for them. 

Physical abuse is less common than to 

beat up emotionally. 

- How do you treat your spouse, children, 

and siblings? 

- How do you treat co-workers and those 

you supervise? 

Ten virgins took their lamps and went out 

to meet the bridegroom. Five of them were 

foolish and did not take oil with them. The 

wise, however, took oil in jars along with 

their lamps. Only those who had taken oil 

were ready when the groom arrived. Those 

who were foolish were excluded from 

participating in the wedding. (Matthew 

25:1-13) 

Oil symbolizes the Holy Spirit. 

- Do you respond to the Holy Spirit? 

- Do you personally know the Holy Spirit? 



              - 14 -                    http://www.prophecyanswers.com/ 

 

4. Seven Churches 
 

 

 

 

 

 

 

esus sent seven letters to seven churches located in a Roman 

province, called Asia. In each letter Jesus urged us to pay attention 

saying, “He who has an ear, let him hear what the Spirit says to the churches.” 

Jesus was saying something like, “If you have an ear, my expectation is that you 

will listen!” He repeated this expectation seven times, once in each letter. 

 

JESUS URGES US TO “HEAR” THE MESSAGES TO THE CHURCHES 

Church Verse The plea to listen 

Ephesus 2:7 He who has an ear, let him hear what the Spirit says to the churches. 

Smyrna 2:11 He who has an ear, let him hear what the Spirit says to the churches. 

Pergamum 2:17 He who has an ear, let him hear what the Spirit says to the churches. 

Thyatira 2:29 He who has an ear, let him hear what the Spirit says to the churches. 

Sardis 3:6 He who has an ear, let him hear what the Spirit says to the churches. 

Philadelphia 3:13 He who has an ear, let him hear what the Spirit says to the churches. 

Laodicea 3:22 He who has an ear, let him hear what the Spirit says to the churches. 

 

  

J
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Jesus did not provide this urge to listen to warn about invading armies 

or even nuclear war. This emphasis is to focus our attention on seven letters. In 

general, Jesus first encouraged the church by recognizing positive attributes. 

He then discussed a need for improvement. However, Smyrna and Philadelphia 

did not receive any correction, while Laodicea did not receive any praise. 

 

SEVEN MESSAGES 

Church Commendation Criticism 

Ephesus Rejects evil, perseveres Little Passion 

Smyrna Gracefully bears suffering None 

Pergamum Keeps the faith of Christ Idolatry, immorality, bad doctrine 

Thyatira Love, service, faith, patience Idolatry, immorality, bad doctrine 

Sardis Some have kept the faith Dead 

Philadelphia Perseveres in faith None 

Laodicea None Indifferent 

 

These letters may appear outdated however their value transcends 

time. Some of the practices and doctrines described are no less peculiar than 

beliefs and traditions of contemporary churches. For example, countless 

contemporary churches practice idolatry by teaching people to kneel before 

statues of wood or stone. Even though members refer to these statues as 

“icons” many are treated as idols (Exodus 20:4-6). 
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Church History 

Jesus could have sent a letter to any of a hundred first-century 

churches. He did not select many prominent churches, such as Antioch, 

Alexandria, Jerusalem, or Rome. It is widely thought that Jesus selected these 

specific churches for at least one reason: when placed end-to-end these letters 

describe worldwide church history, starting at the first century and ending with 

the primary church of today. 

 

PREDOMINANCE OF EACH CHURCH 

Church Description Predominance Began 

Ephesus Second generation  (complacent) 95 AD 

Smyrna Martyrs  (persecuted, alive) 100 AD 

Pergamum Catholic  (compromised doctrine) 

312 AD Thyatira Catholic  (misguided) 

Sardis Catholic  (dead) 

Philadelphia Protestant  (missionary, alive) 1517 AD 

Laodicea Protestant  (complacent) 1900 AD 

 

The past two thousand years all seven church types have continued to 

exist to one extent or another. Today the contemporary church is largely 

complacent (Laodicea) in nature. However, God’s people are found in other 

conditions. Believers who make scripture interpretation subject to human 

tradition belong to the Pergamum, Thyatira, or Sardis church. Believers living in 

countries that execute Christians are part of the Smyrna Church. 
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Ephesus 

 “To the angel of the church in Ephesus write: These are the words of 

him who holds the seven stars in his right hand and walks among the seven 

golden lampstands: I know your deeds, your hard work and your perseverance. I 

know that you cannot tolerate wicked men, that you have tested those who 

claim to be apostles but are not, and have found them false. You have 

persevered and have endured hardships for my name, and have not grown 

weary. Yet I hold this against you: You have forsaken your first love. Remember 

the height from which you have fallen! Repent and do the things you did at first. 

If you do not repent, I will come to you and remove your lampstand from its 

place. But you have this in your favor: You hate the practices of the Nicolaitans, 

which I also hate. He who has an ear, let him hear what the Spirit says to the 

churches. To him who overcomes, I will give the right to eat from the tree of life, 

which is in the paradise of God. (Revelation 2:1-7) 
 

 
 

  

Ephesus Theater –  

- Location of Acts 19:24-34 events 
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Ephesus was a typical church during the latter part of the first century. 

Many sincere believers today identify with this church. Ephesus was a home to 

Paul for two years (Acts 19:9-10) and led by Timothy. This church was also 

home to the Apostle John.  

Ephesus was doctrinally sound; its membership tested false teachers 

and found them false. This was a hard-working church—with strong deeds, 

hard work and perseverance. Yet the Ephesus Church had lost its passion. Jesus 

said, Yet I hold this against you: You have forsaken your first love. The following 

outlines what it means to lose your first love. 

 

• I value praise from people more than praise from God. 

• I am callous in the way I treat a Christian brother. 

• I choose not to witness because I fear rejection. 

• My leisure-time thoughts do not turn to God. 

• I do not cheerfully give to God’s work. 

• I become complacent to sin. 

• I am slow to forgive. 

 

Because the Ephesus Church did not repent, severe religious 

persecution began. This persecution was the central theme of the subsequent 

church, located at Smyrna. Suffering rekindled passion within the church, which 

prevailed the next two centuries. 
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Smyrna 

“To the angel of the church in Smyrna write: These are the words of him 

who is the First and the Last, who died and came to life again. I know your 

afflictions and your poverty—yet you are rich! I know the slander of those who 

say they are Jews and are not, but are a synagogue of Satan. Do not be afraid 

of what you are about to suffer. I tell you, the devil will put some of you in 

prison to test you, and you will suffer persecution for ten days. Be faithful, even 

to the point of death, and I will give you the crown of life. He who has an ear, let 

him hear what the Spirit says to the churches. He who overcomes will not be 

hurt at all by the second death. (Revelation 2: 8-11) 

  Smyrna was a beautiful city and the second largest in Provincial Asia. 

However, the large Jewish population meant that Christians were persecuted. 

The Smyrna Church produced countless martyrs. Jesus said to this church, “I 

know your afflictions and your poverty—yet you are rich!” The Smyrna Church 

predominance between 95 AD and 312 AD paralleled the story of the original 

Smyrna Church. Refusing to worship Caesar, martyrs unwaveringly laid down 

their lives, as replacement new believers continually came forward. The Roman 

Empire martyred an estimated five million believers. Some believe that 

Christians were fed to wild animals inside the Roman Coliseum. 

Smyrna is described as suffering for ten days. Some historians note that 

between 95 AD and 312 AD a total of ten Roman emperors persecuted 

Christians. Other historians state that there were ten waves of persecution 

against Christians. Jesus had no criticism of this church. Satan eventually gave 
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up trying to destroy the church from the outside; instead, he chose to become 

active in church leadership. The new strategy was to destroy the church from 

the inside; that is the story of the following three churches. 

 

Pergamum 

“To the angel of the church in Pergamum write: These are the words of 

him who has the sharp, double-edged sword. I know where you live—where 

Satan has his throne. Yet you remain true to my name. You did not renounce 

your faith in me, even in the days of Antipas, my faithful witness, who was put 

to death in your city—where Satan lives. Nevertheless, I have a few things 

against you: You have people there who hold to the teaching of Balaam, who 

taught Balak to entice the Israelites to sin by eating food sacrificed to idols and 

by committing sexual immorality. Likewise you also have those who hold to the 

teaching of the Nicolaitans. Repent therefore! Otherwise, I will soon come to 

you and will fight against them with the sword of my mouth. He who has an 

ear, let him hear what the Spirit says to the churches. To him who overcomes, I 

will give some of the hidden manna. I will also give him a white stone with a 

new name written on it, known only to him who receives it. (Revelation 2:12-17) 

The teaching of the Nicolaitans became preeminent. Historians 

translate “Nicolaitans” to mean, “to rule over the laity”—in other words, to rule 

over non-pastoral members of the church. The first-century church at 

Pergamum accepted Roman dominance, even the worship of emperors. The 

Pergamum Church was loyal to the rulers of earth, and not to the eternal King. 
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The Pergamum time in history saw the rise of Pontiffs, as religious 

leaders created high-ranking positions in order to rule over God’s people. 

However the second king of Rome (Pompilius 753–673 BC) initiated the College 

of Pontiffs centuries before Christ. Constantine, a Roman emperor ruling from 

Constantinople (Istanbul Turkey), made the Catholic Pontiff preeminent. At the 

time of Christ’s birth another Roman emperor, Augustus Caesar, was Pontiff. 

Those who hold the title of “Pope” walk on a path established by ruthless 

Roman emperors. 

Jesus said Pergamum was where Satan has his throne—a possible 

location of this “throne” was an ornate altar honoring pagan gods. German 

engineers moved this altar to Berlin between 1878 and 1886. It was placed in 

the Altes Museum, and later moved to an adjacent building, the Pergamum 

Museum. These locations are significant because Hitler gave rousing speeches 

to hundreds of thousands of people from a platform built on the steps of the 

Altes Museum. After this altar was moved to Berlin that city became a focal 

point for World War I, World War II, and the extermination of Jews. Berlin also 

was the place of greatest confrontation (the Berlin Wall) during the Cold War.  
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Thyatira 

“To the angel of the church in Thyatira write: These are the words of the 

Son of God, whose eyes are like blazing fire and whose feet are like burnished 

bronze. I know your deeds, your love and faith, your service and perseverance, 

and that you are now doing more than you did at first. Nevertheless, I have this 

against you: You tolerate that woman Jezebel, who calls herself a prophetess. 

By her teaching she misleads my servants into sexual immorality and the eating 

of food sacrificed to idols. I have given her time to repent of her immorality, but 

she is unwilling. So I will cast her on a bed of suffering, and I will make those 

who commit adultery with her suffer intensely, unless they repent of her ways. I 

will strike her children dead. Then all the churches will know that I am he who 

searches hearts and minds, and I will repay each of you according to your 

deeds. Now I say to the rest of you in Thyatira, to you who do not hold to her 

teaching and have not learned Satan’s so-called deep secrets (I will not impose 

any other burden on you): Only hold on to what you have until I come. To him 

On a platform built over the steps of 

the Altus Museum - Hitler addressed 

massive rallies of up to a million people.  
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who overcomes and does my will to the end, I will give authority over the 

nations — ‘He will rule them with an iron scepter; he will dash them to pieces 

like pottery’ – just as I have received authority from my Father. I will also give 

him the morning star. He who has an ear, let him hear what the Spirit says to 

the churches. (Revelation 2:18-29) 

A false prophetess nicknamed Jezebel claimed to know deep secrets of 

God. Today this corresponds to Catholic doctrine, dogma, and traditions, which 

routinely contradict scripture. During the Thyatira Church period, Roman 

Catholic Church leaders trivialized the authority of scripture and turned to man-

made traditions. Jezebel also taught Christians to indulge in sexual immorality, 

which deeply harmed the Thyatira Church (1 Kings 16:28-19:2). 

In a similar manner Roman Catholic Church leaders committed sexual 

immorality—a problem that continues into modern times, with priests 

homosexually molesting altar boys. An Associated Press report quotes Richard 

Sipe, a former Benedictine monk and priest, as saying that priest sexual abuse 

is a centuries-old problem, “The Vatican is in the know and has documented its 

knowledge throughout the centuries.” Two former monks, along with an active 

Catholic priest, compiled a 300-page document. The authors wrote, “It is a 

calculated cover-up of epic proportions.” The authors further stated that, 

“Vatican officials have known about sex abuse by priests going all the way back 

to the fourth century and have consistently kept quiet about it.” Ancient 

documents maintained by the Catholic Church prove sexual immorality during 

the Thyatira Church period.
1
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Credible sexual molestation lawsuits have implicated Pope Benedict XVI. 

For example, plaintiffs in Houston Texas cited a May 18, 2001 letter that he 

wrote while serving as head of the Congregation for the Doctrine of the Faith. 

In a letter to bishops around the world concerning child molestation, then-

Cardinal Joseph Ratzinger wrote that cases of this kind are subject to “pontifical 

secret.” The lawsuit alleged that Ratzinger was responsible due to his active 

cover-up of child molestation. The Pope avoided requirements to testify at any 

trial because he later gained immunity as a head of state.
2
 Jesus criticized the 

eating of food sacrificed to idols. In other words, bread is used in the practice of 

idolatry. Today in the Catholic sacrifice of the mass, bread is offered to God—

for the practice of idolatry. Catholics accept bread consecrated by their priests 

as actually being Christ in physical form. People kneel before communion 

bread, which makes that bread an idol. 
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Sardis 

“To the angel of the church in Sardis write: These are the words of him 

who holds the seven spirits of God and the seven stars. I know your deeds; you 

have a reputation of being alive, but you are dead. Wake up! Strengthen what 

remains and is about to die, for I have not found your deeds complete in the 

sight of my God. Remember, therefore, what you have received and heard; obey 

it, and repent. But if you do not wake up, I will come like a thief and you will not 

know at what time I will come to you. Yet you have a few people in Sardis who 

have not soiled their clothes. They will walk with me, dressed in white, for they 

are worthy. He who overcomes will, like them, be dressed in white. I will never 

blot out his name from the book of life, but will acknowledge his name before 

my Father and his angels. He who has an ear, let him hear what the Spirit says 

to the churches. (Revelation 3:1-6) 

The fifth church period in history corresponds with the church at Sardis. 

Among the people on earth, this church had a reputation of being alive; but 

Jesus says this church was dead. A church is dead when building the reputation 

of church leaders becomes more important than building the reputation of 

God. The reputation for being alive can be seen in the impressive cathedral 

construction in Europe. Everything was done for the glory of the “one true 

church.” Honor was also given to its papal leader, who was called “the” 

representative of Christ on earth. While the reputation of the Roman Catholic 

leaders was zealously protected, precious little was done for the glory of God. 
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There can be no greater condemnation of a church than for Jesus to 

pronounce it dead. Sardis is the Catholic Church, in great need of reformation. 

Philadelphia tells of the success that came from the Protestant Reformation. 

 

Philadelphia 

The Protestant Reformation began the time of Philadelphia pre-

eminence. The Philadelphia Church includes a remnant of faithful believers 

who passionately serve God today. Philadelphia is a Greek word that translates 

as “brotherly love.” 

“To the angel of the church in Philadelphia write: These are the words of 

him who is holy and true; who holds the key of David. What he opens no one 

can shut, and what he shuts no one can open. I know your deeds. See, I have 

placed before you an open door that no one can shut. I know that you have 

little strength, yet you have kept my word and have not denied my name. I will 

make those who are of the synagogue of Satan, who claim to be Jews, though 

they are not, but are liars—I will make them come and fall down at your feet 

and acknowledge that I have loved you. Since you have kept my command to 

endure patiently, I will also keep you from the hour of trial that is going to come 

upon the whole world to test those who live on the earth. I am coming soon. 

Hold on to what you have, so that no one will take your crown. Him who 

overcomes I will make a pillar in the temple of my God. Never again will he 

leave it. I will write on him the name of my God and the name of the city of my 

God, the new Jerusalem, which is coming down out of heaven from my God; 
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and I will also write on him my new name. He who has an ear, let him hear 

what the Spirit says to the churches. (Revelation 3:7-13) 

The Gutenberg printing press in the fifteenth century increased the 

availability of Bibles to ordinary people. Through cruel inquisitions, popes 

fought those who believed scriptures possessed ultimate authority. Catholic 

leadership murdered Protestant believers; the charge for which believers were 

burnt at the stake was called “heresy.” (John 16:2) There have been attempts 

to minimize this event, similar to efforts to deny the Jewish holocaust. While 

King Ferdinand and Queen Isabella established the Spanish Inquisition in 1478, 

Spain did not definitively abolish this religious terrorism until 1834. Accountings 

today use phrases like “greatly exaggerated” to describe execution totals, or do 

not reference earlier estimates. Biased historians dismiss execution estimates 

greater than a few thousand. As administrator of Inquisitions, the Catholic 

Church maintained the records. 

What is historically verifiable is that Protestant believers eventually fled 

to America; the Pilgrims were not Catholic. In 1790, the United States named 

Philadelphia Pennsylvania its capital city. Larger than any other city in the 

colonies, both the Declaration of Independence and United States Constitution 

were signed at Independence Hall. The overall Philadelphia Church provided a 

worldwide missionary outreach. A remnant of Philadelphia believers continue 

to serve God today. Because these believers continue to keep God’s command 

to endure persecution patiently, Jesus will act upon his promise to keep this 

church from the trial that is going to come upon the whole world. This 



              - 28 -                    http://www.prophecyanswers.com/ 

 

protection means that Philadelphia believers will not suffer through the end-

times. 

 

Laodicea 

The Laodicea Church predominance began about 1900, with a wealthy 

church membership predominately interested in its own comfort and security. 

Members enjoy their place in society and are proud of their religion. Laodicea is 

a church with much religion—but little passion. 

“To the angel of the church in Laodicea write: These are the words of the 

Amen, the faithful and true witness, the ruler of God’s creation. I know your 

deeds, that you are neither cold nor hot. I wish you were either one or the 

other! So, because you are lukewarm—neither hot nor cold—I am about to spit 

you out of my mouth. You say, ‘I am rich: I have acquired wealth and do not 

need a thing.’ But you do not realize that you are wretched, pitiful, poor, blind 

and naked. I counsel you to buy from me gold refined in the fire, so you can 

become rich; and white clothes to wear, so you can cover your shameful 

nakedness; and salve to put on your eyes, so you can see. Those whom I love I 

rebuke and discipline. So be earnest, and repent. Here I am! I stand at the door 

and knock. If anyone hears my voice and opens the door, I will come in and eat 

with him, and he with me. To him who overcomes, I will give the right to sit with 

me on my throne, just as I overcame and sat down with my Father on his 

throne. He who has an ear, let him hear what the Spirit says to the churches.” 

(Revelation 3:14-22) 
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Laodicea is the primary end-times church; it is the preeminent church in 

western civilization today. Laodicea places its founder on the outside; Jesus 

said to this church, I stand at the door and knock. Many Christians today have 

wealth. Yet their spiritual poverty caused Jesus to say they were neither cold 

nor hot, but lukewarm. Laodicea is an educated church, smart enough to avoid 

complete complacency, and therefore is not cold. However, instead of 

passionately applying that knowledge, to make Laodicea hot, members apply 

their God-given talents to sustain their own comfort. Laodicea is a weak church 

that is lacking credibility and intensity. 

Laodicea has sufficient communication tools to reach entire the world 

with the gospel, but is largely ineffective. The Laodicea Church is compromised; 

its members have bought into another religion. This religion sets our priorities 

and demands our loyalty. This is an infrequently recognized religion, called 

Secularism. The Laodicea Church believes it possible to passionately care about 

both God and money. In fact, a person is capable of loving only one or the 

Hot water brought in from Hierapolis  

   was lukewarm upon arrival in Laodicea. 
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other. Jesus said, “No one can serve two masters. Either he will hate the one 

and love the other, or he will be devoted to the one and despise the other. You 

cannot serve both God and Money. (Matthew 6:24)  

Laodicea sees itself as rich and that members do not need a thing. Jesus 

answers saying in effect, “you need everything!” Jesus says this kind of church 

makes him sick. He will spit (literally “vomit”) this church out his mouth. Jesus’ 

warning of discipline for the Laodicea Church will one day touch millions of 

believers. 

 

The End-Time Church 

Today believers identify with a denomination, such as Baptist or 

Lutheran, or claim a non-denominational status. God also categorizes believers; 

every believer is a member of one of the seven churches of Revelation. The 

Philadelphia Church has a bright future. Jesus promised it protection: I will also 

keep you from the hour of trial that is going to come upon the whole world to 

test those who live on the earth (Revelation 3:10). The only hour of trial that 

affects the whole world is the end-times. In contrast, Jesus warns the Laodicea 

Church: those whom I love I rebuke and discipline (Revelation 3:19). 

Many scholars anticipate the same future for both Laodicea and 

Philadelphia church members; that shared future is an early rapture. However, 

it is reckless to state with certainty that a group of believers promised discipline 

will share the same future as believers promised removal from earth for the 

entire end-time period.  
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TWO FORCASTS 

Church Promise or Warning Implication 

Laodicea 

Those whom I love I rebuke 

and discipline. 

(Revelation 3:19) 

Faces discipline, not an early 

rapture. 

Philadelphia 

I will also keep you from the hour of 

trial that is going to come upon the 

whole world (Revelation 3:10) 

Participates in the early 

rapture. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
Notes: 

1. Doyle, T; Sipe, R; Wall, P. Sex, Priests, and Secret Codes: The Catholic 

Church’s 2,000 Year Paper Trail of Sexual Abuse. Volt Press. Santa Monica. 

2006. 

2. In the United States District Court for the Southern District of Texas Houston 

Division, Civil Action No H-05-1047. 2005  
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5. The Scroll 
 

 

 

 

 

 

 

ohn is transported to God’s throne room to provide a first-hand 

account of the end-times. After this I looked, and there before me 

was a door standing open in heaven. And the voice I had first heard speaking to 

me like a trumpet said, “Come up here, and I will show you what must take 

place after this.” (Revelation 4:1) From God’s throne room John observed epic 

world events centuries ahead of time. 

At once I was in the Spirit, and there before me was a throne in heaven 

with someone sitting on it. (Revelation 4:2) John was given vision into future 

kingdoms and events. This phrase, in the Spirit, means something like, “I then 

saw a new vision” (Revelation 1:10; 17:3; 21:10). Here John sees a throne in 

heaven, with God sitting on that throne. John described God in terms of the 

reflection and brilliance of precious stones (Revelation 4:3). 

Surrounding the throne were twenty-four other thrones, and seated on 

them were twenty-four elders. They were dressed in white and had crowns of 

gold on their heads. (Revelation 4:4) The elders dress as Jesus had promised the 

J
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churches, with crowns (Revelation 2:10, Smyrna), and white clothing 

(Revelation 3:5, Sardis). King David organized God’s priesthood into 24 divisions 

(1 Chronicles 24:4-19). Some speculate the twenty-four elders are the twelve 

patriarchs of the Old Testament, plus twelve apostles of the New Testament. 

In the center, around the throne, were four living creatures, and they 

were covered with eyes, in front and in back. The first living creature was like a 

lion, the second was like and ox, the third had a face like a man, the fourth was 

like a flying eagle. Each of the four living creatures had six wings and was 

covered with eyes all around, even under his wings. (Revelation 4:6-8) These 

four angels are a composite of high-ranking angels, specifically cherubim and 

seraphim; they are an exalted order of angels (Ezekiel 1:5-25; Isaiah 6:1-4).  

The twenty-four elders fall down before him who sits on the throne, and 

worship him who lives for ever and ever. They lay their crowns before the 

throne and say: “You are worthy, our Lord and God, to receive glory and honor 

and power, for you created all things, and by your will they were created and 

have their being.” (Revelation 4:10-11) As elders lay their crowns before the 

throne, they demonstrate that the honor of wearing crowns belong to God 

alone. 

Then I saw in the right hand of him who sat on the throne a scroll with 

writing on both sides and sealed with seven seals. (Revelation 5:1) This scroll is 

a critical legal document; some believe it to be the deed to planet earth. This 

scroll has also been referred to as “the redemptive plan of God” or as “God’s 
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last will and testament.” The scroll is in God’s right hand to underscore power 

and authority. 

And I saw a mighty angel proclaiming in a loud voice, “Who is worthy to 

break the seals and open the scroll?” But no one in heaven or on earth or under 

the earth could open the scroll or even look inside it. (Revelation 5:2-3) When 

no one came forward, John wept. John understood the need for God to finish 

his redemptive plan for earth. I wept and wept because no one was found who 

was worthy to open the scroll or look inside. (Revelation 5:4) The issue is not 

whether anyone is strong enough, but whether anyone is worthy enough to 

break the seals (Isaiah 29:11; Daniel 12:4). The seals must be broken to read 

the document, for the document to take effect. 

Soon the announcement comes that Jesus is worthy to execute God’s 

plan. Then one of the elders said to me, “do not weep! See, the Lion of the tribe 

of Judah, the Root of David, has triumphed. He is able to open the scroll and its 

seven seals.” (Revelation 5:5) The reclaiming of the earth is initiated through 

the opening of the seven seals. As each seal is broken, God’s plan is advanced 

(Revelation 6). 

Jesus, called the Lion of the tribe of Judah, was on the throne. John was 

expecting a lion to come forward; instead he sees a Lamb come forward to 

break the seals. Then I saw a Lamb looking as if it had been slain, standing in 

the center of the throne (Revelation 5:6). God (the Father) then relinquishes 

possession of the scroll to Jesus (Revelation 5:7). 
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6. Seven Seals 
 

 

 

 

 

 

 

nd-time events begin with the opening of a scroll locked with seven 

seals. Jesus alone can open these seals. The opening of the first 

four seals brings four angels riding horses; these are commonly referred to as 

the “four horsemen of the apocalypse.” People on earth cannot see these 

angels or their horses.      

 

Four Horsemen 

SEAL #1: I watched as the Lamb opened the first of the seven seals. Then 

I heard one of the four living creatures say in a voice like thunder, “Come!” I 

looked and there before me was a white horse! Its rider held a bow, and he was 

given a crown, and he rode out as a conqueror bent on conquest. (Revelation 

6:1-2) 

The Spirit of CONQUEST comes into the world arena. This angel brings 

the desire for world domination. This Spirit works to establish a one-world 

government with the Antichrist in command. It approves of efforts to establish 

E 
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an international monetary system to give Antichrist global economic power. 

This Spirit also backs efforts to forcefully conquer the earth in the name of 

religion, such as the Islamic State in Iraq and Syria (ISIS, ISIL). Antichrist will 

claim authority over all nations and institutions.  

SEAL #2: When the Lamb opened the second seal, I heard the second 

living creature say, “Come!” Then another horse came out, a fiery red one. Its 

rider was given power to take peace from the earth and to make men slay each 

other. To him was given a large sword. (Revelation 6:3-4) 

The Spirit of WAR is the second angel entering the world scene. War is a 

common response to the aggression that accompanies a spirit of conquest—as 

seen coming from the first seal. This angel rides a red horse, with red 

symbolizing bloodshed. Jesus taught concerning this time, “You will hear of 

wars and rumors of wars, but see to it that you are not alarmed. Such things 

must happen, but the end is still to come. Nation will rise against nation, and 

kingdom against kingdom.” He then described the starvation that is depicted in 

the next Seal, “There will be famines and earthquakes in various places.” 

(Matthew 24:6-7)  

SEAL #3: When the Lamb opened the third seal, I heard the third living 

creature say, “Come!” I looked, and there before me was a black horse! Its rider 

was holding a pair of scales in his hand. Then I heard what sounded like a voice 

among the four living creatures, saying, “A quart of wheat for a day’s wages, 

and three quarts of barley for a day’s wages, and do not damage the oil and the 

wine!” (Revelation 6:5-6) 
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The Spirit of FAMINE causes a catastrophic food shortage. Wheat and 

barley are basic food requirements; people are paying their entire salary to 

feed themselves. 

SEAL #4: When the Lamb opened the fourth seal, I heard the voice of the 

fourth living creature say, “Come!” I looked, and there before me was a pale 

horse! Its rider was named Death, and Hades was following close behind him. 

They were given power over a fourth of the earth, to kill by sword, famine and 

plague, and by the wild beasts of the earth. (Revelation 6:7-8) 

The Spirit of DEATH, with authority to kill … over a fourth of the earth 

comes forward. This fourth angel is “Death.” This angel rides a pale horse—the 

color attributed to a person near death. “Hades” is the unseen world of the 

dead. This place had two separate abodes, a place where God’s people lived 

and another area for condemned persons. Jesus called the area of Hades where 

believers dwelt “Abraham’s side.” (Luke 16:22; AKA “Abraham’s Bosom”) That 

Hades was following close behind Death meant that following death, people 

travel to the unseen world. In other words people die (Death), and then 

immediately travel to the unseen world (Hades). 

Many people will die because of plague or pestilence, a possible 

reference to disease-causing microorganisms, which are increasingly resistant 

to antibiotic treatment. This also could be a reference to biological warfare. To 

kill by wild beasts is reminiscent of the days when the Roman Empire fed 

Christians to the lions. However, the application here points to soldiers on the 

battlefield. Ezekiel foresaw wild animals feasting on human flesh: Son of Man, 
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this is what the Sovereign LORD says: Call out to every kind of bird and all the 

wild animals: ‘Assemble and come together from all around to the sacrifice I am 

preparing for you, the great sacrifice on the mountains of Israel. There you will 

eat flesh and drink blood. You will eat the flesh of mighty men and drink the 

blood of the princes of the earth as if they were rams and lambs, goats and 

bulls. (Ezekiel 39:17-18) 

 

A Call for Justice 

SEAL #5: When he opened the fifth seal, I saw under the altar the souls 

of those who had been slain because of the word of God and the testimony they 

had maintained. They called out in a loud voice, “How long, Sovereign Lord, holy 

and true, until you judge the inhabitants of the earth and avenge our blood?” 

Then each of them was given a white robe, and they were told to wait a little 

longer, until the number of their fellow servants and brothers who were to be 

killed as they had been was completed. (Revelation 6: 12-17) 

Those in heaven see the release of the four horsemen, and know this 

event signals the start of the end-times. The martyrs ask, “How long … until you 

judge those who murdered us?” The martyrs are told to wait patiently until the 

number of their fellow servants and brothers who were to be killed as they had 

been was completed. In other words, there are still more believers to be 

martyred. Just as Israel poured the blood of sacrificed animal at the base of the 

altar (Exodus 29:12; Leviticus 4:7), in a similar manner, the souls of sacrificed 

martyrs were under the altar in heaven. 
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The Visible Seal 

SEAL #6: I watched as he opened the sixth seal. There was a great 

earthquake. The sun turned black like sackcloth made of goat hair, the whole 

moon turned blood red, and the stars in the sky fell to earth, as late figs drop 

from a fig tree when shaken by a strong wind. The sky receded like a scroll, 

rolling up, and every mountain and island was removed from its place. Then the 

kings of the earth, the princes, the generals, the rich, the mighty, and every 

slave and every free man hid in the caves and among the rocks of the 

mountains. They called to the mountains and the rocks, “Fall on us and hide us 

from the face of him who sits on the throne and from the wrath of the Lamb! 

For the great day of their wrath has come, and who can stand?” (Revelation 

6:12-17) 

The spilling of innocent blood has stained the earth blood red. The 

people on earth soon see another planet that appears covered with blood, the 

moon. When the sun is blotted out (turned black) during a lunar eclipse, the 

moon really does turn a blood red color. The moon turns a metallic red 

resembling the color of iron in blood. At that time, the entire world, to include 

every mountain and island, shakes. (Revelation 6:14) This event is punctuated 

by a worldwide earthquake, likely caused by meteorites slamming into earth, 

one after another, similar to how figs drop to the ground from a fig tree when 

shaken by a strong wind. 

These events should shake the world to its senses. God wants people to 

confess sin—repent—and turn to him. Even unbelievers will know that 



              - 40 -                    http://www.prophecyanswers.com/ 

 

scripture foretold this event. People will also know that this event precedes the 

outpouring of God’s wrath. They will say the great day of wrath has come and 

seek religious leaders to plot a course that might deter such wrath. However 

people do not say, “I repent of my sins.” Instead, they believe the best option is 

to hide. This wrong attitude creates an opportunity for dishonest teachers and 

false prophets to say “follow me and find safety.” Using this type of approach, 

the Antichrist and false prophet will lead most of the world astray. 

Antichrist may proclaim that if people repent, then God will withhold 

disaster. For example, God showed mercy to ancient Nineveh. When God saw 

what they did and how they turned from their evil ways, he had compassion 

and did not bring upon them the destruction he had threatened. (Jonah 3:10) If 

at any time I announce that a nation or kingdom is to be uprooted, torn down 

and destroyed, and if that nation I warned repents of its evil, then I will relent 

and not inflict on it the disaster I had planned. (Jeremiah 18:7) Yet it will be 

impossible to follow false prophets—and simultaneously repent. 

 

Early Rapture 

Next God protects selected believers, specifically those identified as 

being “the servants of our God.” The seal placed upon these believers identifies 

them for participation in the impending rapture. After this I saw four angels 

standing at the four corners of the earth, holding back the four winds of the 

earth to prevent any wind from blowing on the land or on the sea or on any 

tree. Then I saw another angel coming up from the east, having the seal of the 
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living God. He called out in a loud voice to the four angels who had been given 

power to harm the land and the sea: “Do not harm the land or the sea or the 

trees until we put a seal on the foreheads of the servants of our God.” 

(Revelation 7:1-3)  

At the time God provides his servants this protection, the earth will 

have remained unharmed by end-time events. The land and the sea are 

unharmed—even the trees have not been harmed. 

Then I heard the number of those who were sealed: 144,000 from all the 

tribes of Israel. (Revelation 7:4) The early rapture of the Philadelphia Church 

includes 144,000 Jewish believers. These 144,000 Israelis are never again seen 

on earth, but are seen on “Mount Zion,” an ancient term for “heaven.” 

(Revelation 7:4-8, 14:1) Angels seal Philadelphia Church members around the 

world, identifying them for immediate rapture. Then this great multitude of 

raptured believers, all members of the Philadelphia Church, suddenly appears 

in heaven. After this I looked and there before me was a great multitude that 

no one could count, from every nation, tribe, people and language, standing 

before the throne and in front of the Lamb. They were wearing white robes and 

were holding palm branches in their hands. (Revelation 7:9) 

A question is asked about the identity of those who suddenly appear in 

heaven —who are they? —and where they came from? Then one of the elders 

asked me “These in white robes—who are they, and where did they come 

from?” I answered, “Sir, you know.” And he said, “These are they who have 

come out of the great tribulation; they have washed their robes and made them 
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white in the blood of the Lamb. (Revelation 7:13-14) The answer clearly states 

that this multitude was rescued from the great tribulation—they were just 

raptured from earth. That more than just the 144,000 Israeli believers are 

raptured is evident from the number being a great multitude that no one could 

count. Further evidence that more than just Jewish believers are raptured is 

that the multitude is from every nation, tribe, people and language.  

An obscure event from Israel’s history foreshadowed this early rapture. 

God has already protected passionate believers, those who grieve and lament 

over wicked behavior, from disaster. Those protected first received a mark on 

the forehead, matching the seal on the foreheads of the 144,000 Israelis who 

participate in the early Philadelphia rapture. Ezekiel wrote that the LORD had 

given an angel the following instructions. “Go throughout the city of Jerusalem 

and put a mark on the foreheads of those who grieve and lament over all the 

detestable things that are done in it.” As I listened, he said to the others, 

“Follow him through the city and kill, without showing pity or compassion. 

Slaughter old men, young men and maidens, women and children, but do not 

touch anyone who has the mark. Begin at my sanctuary.” So they began with 

the elders who were in front of the temple. (Ezekiel 9:4-6) 

This rapture must occur at this point—after the sun is blotted, the moon 

turns blood red, and a worldwide earthquake occurs—because this sequence 

of events matches what Jesus taught. 

Jesus’ commentary in the Gospels is consistent with events in 

Revelation.  
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Matthew 24:29-31 Mark 13: 24-27 Luke 21: 26-28 Revelation 6:12 – 7:14 

WORLDWIDE DISTRESS 

Immediately after the 

distress of those 

days…(v29) 

But in those days, 

following that 

distress, … (v24) 

Men will faint from 

terror, 

apprehensive of 

what is coming on 

the world …(v26) 

 

SIGNS IN THE SKY AND EARTHQUAKES 

…”the sun will be 

darkened, and the moon 

will not give its light; the 

stars will fall from the sky, 

and the heavenly bodies 

will be shaken.” (v29) 

…”the sun will be 

darkened, and the 

moon will not give 

its light; the stars 

will fall from the 

sky, and the 

heavenly bodies 

will 

be shaken. (v24,25)

…for the heavenly 

bodies will 

be shaken.(v26) 

I watched as he opened the 

sixth seal. There was a great 

earthquake. The sun turned 

black like sackcloth made of 

goat hair, the whole moon 

turned blood red, and the stars 

in the sky fell to earth, as late 

figs drop from a fig tree when 

shaken by a strong 

wind. (6:12-13) … and every 

mountain and island was 

removed from its place. (v14) 

JESUS IN THE CLOUDS 

At that time the sign of the 

Son of Man will appear in 

the sky, and all the nations 

of the earth will mourn. 

They will see the Son of 

Man coming on the clouds 

of the sky, with power and 

great glory. (v30) 

At that time men 

will see the Son of 

Man coming in 

clouds with great 

power and 

glory.(v26) 

At that time they 

will see the Son of 

Man coming in a 

cloud with power 

and great 

glory. (v27) 

 

The sky receded like a scroll, 

rolling up, (v14).  

 

[Note: this would unveil a view 

of Jesus, in the sky, coming in 

clouds]  

WORLDWIDE DISTRESS 

 Then the kings of the earth, 

the princes, the generals, the 

rich, the mighty, and every 

slave and every free man hid in 

caves and among the rocks of 

the mountains. They called to 

the mountains and the rocks, 

“Fall on us and hide us from 

the face of him who sits on the 
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throne and from the wrath of 

the Lamb! For the great day of 

their wrath has come, and who 

can stand?”(v15-17) 

INSTRUCTIONS FOR BELIEVERS 

 When these things 

begin to take 

place, stand up 

and lift up your 

heads, 

because your 

redemption is 

drawing 

near. (v28) 

 

PHILADELPHIA HARVESTED FROM EARTH 

And he will send his angels 

with a loud trumpet call, 

and they will gather his 

elect from the four winds, 

from one end of the 

heavens to the other. (v31) 

And he will send 

his angels and 

gather his elect 

from the 

four winds, from 

the ends of the 

earth to the ends 

of the 

heavens. (v27) 

 After this I saw four angels 

standing at the four corners of 

the earth… (7:1) 

PHILADELPHIA ARRIVES IN HEAVEN 

 After this I looked and there 

before me was a great 

multitude that no one could 

count, from every nation, tribe, 

people and language, standing 

before the throne and in front 

of the Lamb … (7:9)Then one of 

the elders asked me “These in 

white robes–who are they, and 

where did they come from?” I 

answered, “Sir, you know.” 

And he said, “These are they 

who have come out of the 

great tribulation… (7:13-14) 
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SEAL #7: When he opened the seventh seal, there was silence in heaven 

for about half an hour. (Revelation 8:1) 

After Jesus breaks the seventh seal, the scroll can be read and put into 

effect. However, excitement subsides with the realization that Israel and the 

Laodicea Church are left-behind. Global nuclear war arrives with the first three 

trumpets, which immediately follow. For such reasons, there is silence in 

heaven for about half an hour.   

 

Seven Seal Description 
Seen on 

earth? 

Seal #1 (Revelation 6:1-2) Angel on a white horse (Spirit of Conquest) no 

Seal #2 (Revelation 6:3-4) Angel on a red horse (Spirit of War) no 

Seal #3 (Revelation 6:5-6) Angel on a black horse (Spirit of Famine) no 

Seal #4 (Revelation 6:7-8) Angel on a pale horse (Spirit of Death) no 

Seal #5 (Revelation 6:9-11) Martyrs ask God to avenge their blood. no 

Seal #6  

(Revelation 6:12-17) 

The moon appears covered with blood; people 

panic.  
yes 

The Early Rapture 

(Revelation 7) 

Believers who endure with patient maturity 

are raptured. 
yes 

Seal #7 (Revelation 8:1) Silence in heaven for about half an hour no 
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7. Seven Trumpets 
 

 

 

 

 

ny nation undergoing attack has an overriding interest in 

destroying their opponent’s nuclear capabilities. Therefore initial 

strikes in a nuclear war target land-based aircraft and missiles. Non-military 

targets on the land would also be struck. This is what occurs at the first 

trumpet. At the second trumpet nuclear weapons strike oceans in an attempt 

to destroy warships and submarines. Then at the third trumpet low-tech “dirty” 

nuclear weapons are deployed; using conventional explosives, these bombs 

spread nuclear contamination over large areas. 

    TRUMPET #1: The first angel sounded his trumpet, and there came hail 

and fire mixed with blood, and it was hurled down upon the earth. A third of the 

earth was burned up, a third of the trees were burned up, and all the green 

grass was burned up. (Revelation 8:7) 

The initial trumpet brings hail and fire mixed with blood … hurled down 

upon the earth … and a third of the earth will be burned. This is a description of 

nuclear attacks against land-based targets. Such targets include yet-to-be-

launched nuclear missiles still on the ground, and those somewhat protected in 

silos beneath the ground. Countless other land targets will be in flames.  

A 
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TRUMPET #2: The second angel sounded his trumpet, and something 

like a huge mountain, all ablaze, was thrown into the sea. A third of the sea 

turned into blood, a third of the living creatures in the sea died, and a third of 

the ships were destroyed. (Revelation 8:8-9) 

Yet-to-be-launched nuclear missiles located on warships and 

submarines are targeted in the second round of nuclear attacks, with a third of 

the ships … destroyed. In addition to surface ships, many submarines have 

extensive nuclear missile launching capabilities. Submarine missiles use 

satellite navigation and therefore can be as accurate as land-based missiles. In 

addition to destroying ships, a third of the living creatures in the sea died. Jesus 

described the oceans saying, “nations will be in anguish and perplexity at the 

roaring and tossing of the sea.” (Luke 21:25) 

 

Target Delivery Vulnerability Launch Order 

Land 

Aircraft with 

nuclear bombs 

Must be launched within a few 

minutes of a massive nuclear attack, 

or they are likely to be destroyed on 

the ground. 

TRUMPET #1 

Dispatch early; aircraft can 

be recalled 

Land-Based 

Missiles 

Must also launch within a few 

minutes of a nuclear attack, or are 

at risk for being destroyed. 

TRUMPET #1 

Slower to launch; cannot 

recall 

Ocean 

Missiles and 

Bombs 

Aircraft carriers deploy fighter 

aircraft that carry nuclear weapons. 

Submarines hide missiles deep in 

the ocean. 

TRUMPET #2 

Delay launch; hidden and 

held in reserve. 

Civilian 

Radiological 

(Dirty) Bomb 

Use by underdeveloped nations 

and/or terrorists. Harm due to 

nuclear contamination 

TRUMPET #3 
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 TRUMPET #3: The third angel sounded his trumpet, and a great star, 

blazing like a torch, fell from the sky on a third of the rivers and on the springs 

of water – the name of the star is Wormwood. A third of the waters turned 

bitter, and many people died from the waters that had become bitter. 

(Revelation 8:10-11) 

With this trumpet, a star falls from the sky. Note the impact—on a third 

of the rivers and on the springs of water. This contamination is so extensive 

that a third of the waters are contaminated, and many people died from these 

contaminated waters. 

This trumpet depicts the detonation of a bomb made from nuclear 

material, designed solely to spread radioactive contamination. Governments 

and terrorists incapable of exploding a nuclear bomb can more easily build such 

a low-technology weapon. Frequently referred to as a dirty bomb, it can spread 

radioactivity using only conventional explosives. Such a great star, blasted 

above the earth, would magnify the geographical area contaminated. In the 

end, there are contaminated rivers, lakes, and ultimately drinking water. 

That the name of the star is Wormwood is significant. Wormwood is a 

group of plants found around the world. In Russian and Ukrainian language, 

wormwood translates as “chernobyl.” The Chernobyl Nuclear Power Plant 

accident produced contamination that was the first-ever to be rated a level 7 

event, the highest score on the International Nuclear Event Scale. This power 

plant was named after the wormwood plants in the area; it would be similar to 
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an English-speaking country naming a nuclear plant Ragweed. Today 

“Chernobyl” (wormwood) is synonymous with nuclear contamination. 

 

Wormwood   (English to Ukrainian) 

полин, чорнобиль;гіркота, прикрість 

[wormwood     polyn, chornobyl’; hirkota, prykrist’ ] 

Chernobyl (Ukrainian: Чорнобиль, Russian: Чернобыль) 

 

When John wrote Revelation, he did not comprehend nuclear power. 

Today the words he wrote are synonymous with nuclear contamination. 

Remember that when the third angel sounded his trumpet … a great star … fell 

from the sky (Revelation 8:10). Wormwood belongs to the Asteraceae plant 

family. The Asteraceae family was derived from the Greek word for star. Aster 

is the word from which the star-symbol asterisk (*) was derived. 

Revelation was written in Greek; wormwood translates as chernobyl in 

the Ukrainian and Russian languages. John did not coordinate with the 

scientists who would later place wormwood in the Asteraceae (star) plant 

family. Scientists did not coordinate their naming of this plant with those who 

would later name the nuclear power plant, Chernobyl. That this star plant also 

turns water bitter is not a coincidence either. No person coordinated any of 

these facts with the great nuclear disaster that inevitably followed. Only God 

could perfectly align these factors ahead of time. 

TRUMPET #4: The fourth angel sounded his trumpet, and a third of the 

sun was struck, a third of the moon, and a third of the stars, so that a third of 
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them turned dark. A third of the day was without light, and also a third of the 

night. (Revelation 8:12) 

Darkness could result from smoke or increased volcanic activity. 

However, there is a method for darkening a searing hot earth that might be 

desirable following nuclear war. Theoretically, objects deployed in space could 

deflect sunlight with the purpose of cooling an overheated earth. Should 

extreme measures be implemented the world could be plunged into darkness, 

which actually occurs at the fifth bowl of God’s wrath (Revelation 16:10). 

TRUMPET #5: The fifth angel sounded his trumpet, and I saw a star that 

had fallen from the sky to the earth. The star was given the key to the shaft of 

the Abyss. When he opened the Abyss, smoke rose from it like the smoke from a 

gigantic furnace. The sun and sky were darkened by the smoke from the Abyss. 

And out of the smoke locusts came down upon the earth and were given power 

like that of scorpions of the earth. They were told not to harm the grass of the 

earth or any plant or tree, but only those people who did not have the seal of 

God on their foreheads. They were not given power to kill them, but only to 

torture them for five months. And the agony they suffered was like that of the 

sting of a scorpion when it strikes a man. During those days men will seek 

death, but will not find it; they will long to die, but death will elude them. 

(Revelation 9:1-6) 

Next an angel, also referred to as a star, is seen with the key to a 

bottomless pit inside the earth, called the Abyss. This angel releases demons 

that were trapped inside the Abyss for thousands of years. This demonic attack 
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warns unrepentant people of what hell will be like. Locus normally attack 

crops, but these locusts have power to sting like scorpions. These locusts only 

attack people who did not have the seal of God on their foreheads. People will 

suffer so badly they desire to die, but are unable. A foretaste of hell, where 

people will long to die, but death will elude them. 

TRUMPET #6: The sixth angel sounded his trumpet and I heard a voice 

coming from the horns of the golden altar that is before God. It said to the sixth 

angel who had the trumpet, “Release the four angels who are bound at the 

great river Euphrates.” And the four angels who had been kept ready for this 

very hour and day and month and year were released to kill a third of mankind. 

The number of the mounted troops was two hundred million. I heard their 

number. (Revelation 9:13-16) 

Four angels, who today are bound at the Euphrates River, will be 

released to kill a third of mankind. The corresponding deaths occur at this 

point. The four released angels ride horses, just as the four horsemen of the 

apocalypse rode horses. That the four angels are bound at the Euphrates River 

points to Iraq, the nation through which most of this river flows. 

An army with two hundred million members advances against Israel. 

This army is likely an alliance of eastern nations. China is capable of raising such 

a force; India also has a population over a billion people. The Soviet Union 

dissolved into multiple nations; even if disbanded China would still be united in 

a shared ethnic and cultural history spanning thousands of years. 
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The earth’s destruction is progressing rapidly. The horses and riders I 

saw in my vision looked like this: Their breastplates were fiery red, dark blue, 

and yellow as sulfur. The heads of the horses resembled the heads of lions, and 

out of their mouths came fire, smoke and sulfur. A third of mankind was killed 

by the three plagues of fire, smoke and sulfur that came out of their mouths. 

The power of the horses was in their mouths and in their tails; for their tails 

were like snakes, having heads with which they inflict injury. (Revelation 9:17-

19) 

To believe a delusion, is to believe what is false despite overwhelming 

evidence to the contrary. To believe in idols and magic arts after world events 

have fully validated Bible prophecy is an incredible delusion. The rest of 

mankind that were not killed by these plagues still did not repent of the work of 

their hands; they did not stop worshiping demons, and idols of gold, silver, 

bronze, stone and wood—idols that cannot see or hear or walk. Nor did they 

repent of their murders, their magic arts, their sexual immorality or their thefts. 

(Revelation 9:20-21) 

  



              - 53 -                    http://www.prophecyanswers.com/ 

 

Seven Trumpets 

1 
Nuclear strikes against land-based targets burn a third the earth.  

(Revelation 8:7) 

2 
Nuclear strikes against ocean-based targets.  

(Revelation 8:8-9) 

3 
Nuclear contamination of water.  

(Revelation 8:10-11) 

4 
Darkness covers the earth.  

(Revelation 8:12) 

5 
Smoke pours from the Abyss; demonic locusts come from the smoke.  

(Revelation 9:1-11) 

6 
200,000,000 soldiers descend on Israel; fire, smoke, sulfur kill a third of 

humanity. (Revelation 9:13-19) 

7 

Resurrection of two witnesses 

Rapture of the Laodicea Church  

The harvest of Israel (Revelation 11:15-19; 14:14-20) 

 

At the sixth trumpet Gentiles worldwide will have accepted the mark of 

the beast. However God will protect Israel from the beast the first three and a 

half years (Revelation 12:6). Israel will turn to God at the seventh trumpet. 
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8. Transition 
 

At the mid-point of the seven years, 

   Israel turns to Jesus Christ. 

 

 

 

 

he mid-point of the end-time seven year period is filled with world-

changing events. First God unveils a mystery; the seven thunders 

spoke, but John did not write down what was said. And when the seven 

thunders spoke, I was about to write; but I heard a voice from heaven say, “Seal 

up what the seven thunders have said and do not write it down.” (Revelation 

10:4) 

Much mystery about “who God is” persists to this day. With the 

information disclosed in the seven thunders, this mystery will be over, this 

mystery will be finished, this great mystery of God will be accomplished. 

Scripture records this event saying, But in the days when the seventh angel is 

about to sound his trumpet, the mystery of God will be accomplished. 

(Revelation 10:7) The seven thunders reveal information about God’s very 

nature, which will prompt Israel to accept Jesus as Messiah. At this time the 

final Gentile to become a believer in Christ steps forward and eternal salvation 

becomes a gift to Israel alone.  

T
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Two witnesses who preached in Jerusalem the initial half of the final 

seven years will be martyred, resurrected and then raptured to heaven. The 

entire world will see this event (Revelation 11:3-12). God also raptures the 

reformed Laodicea Church into heaven; this second rapture of the Church 

removes every Gentile believer, with none left behind (Revelation 14:16). 

Also at this time the Antichrist travels to the Temple Mount in 

Jerusalem. There he will proclaim himself to be the Messiah that Israel has 

sought since ancient times. Paul wrote concerning Antichrist – He will oppose 

and will exalt himself over everything that is called God or is worshiped, so that 

he sets himself up in God’s temple, proclaiming himself to be God.  (2 

Thessalonians 2:4). However Israel will reject Antichrist and embrace Jesus 

Christ (Zechariah 12:10); Israel will give glory to the God of heaven (Revelation 

11:13). 

Israel’s rejection of Antichrist sets the stage for Israeli martyrs the 

second half of the final seven years. The Israeli harvest lasts three and a half 

years, and ends with Christ rescuing Israel at the Second Coming (Revelation 

14:18-20; 19:11-21). 

Events at the mid-point in the seven years are transitional; the course of 

world events is forever changed. 
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THE FINAL SEVEN YEARS 

First Half Transition (Mid-Point) Second Half 

Seven Seals 

Early Rapture 

Seven Trumpets 

Christians Persecuted 

Seven Thunders  

      - reveal the mystery of God 

Two Witnesses  

      - martyred, resurrected, raptured 

Dead in Christ  

      – resurrected 

Alive in Christ  

      – raptured 

Unbelieving Gentiles  

      – cut off from salvation 

Israel  

      – receives salvation 

Israel Persecuted 

Seven Bowls of Wrath 

The Second Coming 
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9. The Last Trumpet 
 

 

 

 

 

 

 

 

he seventh trumpet is where the resurrection of God’s people 

occurs—along with the second, and final, rapture of the Church. A 

description of this rapture can be found by grouping events between the start 

of the seventh trumpet and the first bowl of God’s wrath—into one event. This 

event is the seventh and last trumpet. 

Start with the announcement of the last trumpet. The seventh angel 

sounded his trumpet, and there were loud voices in heaven, which said: “The 

kingdom of the world has become the kingdom of our Lord and of his Christ, 

and he will reign for ever and ever.” (Revelation 11:15) The statement, the 

kingdom of the world has become the kingdom of our Lord—is from persons 

instantaneously raptured from earth into heaven. They are describing their 

experience by saying something like, “What I saw one moment was (the 

kingdom of) the world—then immediately the view changed, became a view of 

heaven, which is the kingdom of our Lord.”  

 

T
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The rapture story does not immediately continue in 

Revelation. John slows the story to insert detail about primary 

end-time characters. 

 

BREAK TO DESCRIBE PERSONALITIES 

Inserted Material End-Time Characters 

Revelation 12 A Woman, a Dragon, and the Woman’s Offspring 

Revelation 13 

Beast out of the Sea (Revelation 13:2-8) 

Beast out of the Earth (Revelation 13:11-18) 

Revelation 14:1-5 The Lamb and the 144,000 of Israel 

 

The story of the greatest harvest of God’s people continues …  

 

Two harvests occur at the last trumpet. The first harvest takes even the 

very last Gentile ever to accept God’s salvation: I looked, and there before me 

was a white cloud, and seated on the cloud was one ‘like a son of man’ with a 

crown of gold on his head and a sharp sickle in his hand. Then another angel 

came out of the temple and called in a loud voice to him who was sitting on the 

cloud, ‘Take your sickle and reap, because the time to reap has come, for the 

harvest of the earth is ripe.’ So he who was seated on the cloud swung his sickle 

over the earth and the earth was harvested. (Revelation 14:14-16) 

Paul also taught that there would be a resurrection of the dead, 

followed by a rapture of believers—at the last trumpet. Believers who are alive 

will be changed—given bodies that will survive all eternity. Listen, I tell you a 

mystery: We will not all sleep, but we will all be changed—in a flash, in the 
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twinkling of an eye, at the last trumpet. For the trumpet will sound, the dead 

will be raised imperishable, and we will be changed. For the perishable must 

clothe itself with the imperishable, and the mortal with immortality. (1 

Corinthians 15:51-53) 

Paul further wrote about this last trumpet rapture being for those left-

behind from the initial rapture. In the following verses “and are left” refers to 

those believers who were left-behind on earth for the first 42 months. For the 

Lord himself will come down from heaven, with a loud command, with the voice 

of the archangel and with the trumpet call of God, and the dead in Christ will 

rise first. After that, we who are still alive and are left will be caught up 

together with them in the clouds to meet the Lord in the air. And so we will be 

with the Lord forever. (1 Thessalonians 4:16-17) 

 

Israel Harvested 

Gentile believers are now in heaven, through either rapture or physical 

death. The time for Gentiles ends at this halfway marker in the final seven 

years. Gentiles remaining on earth can no longer accept salvation. Unbelieving 

Gentiles will have taken the mark of the beast. During the seven thunders, they 

will have heard the very nature of God, yet still reject God. They respond, “Not 

now, not ever!” To be fully convicted by the Holy Spirit of your need to accept 

the Messiah and to reply “not now, not ever” is to consider yourself to be 

greater than the Holy Spirit. Jesus said such blasphemy would never be forgiven 

(Matthew 12:31-32). 
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In contrast, Israel will respond positively to the seven thunders. Paul 

foretold that the entire nation of Israel would turn to Christ following the 

conversion of the last Gentile believer; Israel has experienced a hardening in 

part until the full number of the Gentiles has come in. And so all Israel will be 

saved.  (Romans 11:25-26). 

Israel is the vineyard of the last trumpet. Another angel came out of the 

temple in heaven, and he too had a sharp sickle. Still another angel, who had 

charge of the fire, came from the altar and called in a loud voice to him who 

had the sharp sickle, “Take your sharp sickle and gather the clusters of grapes 

from the earth’s vine because its grapes are ripe.” The angel swung his sickle on 

the earth, gathered its grapes and threw them into the great winepress of 

God’s wrath. They were trampled in the winepress outside the city, and blood 

flowed out of the press, rising as high as the horses’ bridles for a distance of 

1,600 stadia. (Revelation 14:17-20) Isaiah identified this vine thousands of 

years ago: The vineyard of the Lord Almighty is the house of Israel. (Isaiah 5:7) 

Instead of being immediately taken up into heaven this nation, which 

rejected Jesus for two thousand years, is harvested in God’s wrath. The violent 

nature of the Israeli harvest is because Satan will initiate intense persecution. 

In response, Israelis will demonstrate an uncompromised allegiance to God. 
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10. Israel 
     

 

 

 

 

 

 

Scripture foretold the past two thousand years of Israeli history. Ezekiel 

wrote about Israel’s exile from its homeland, which occurred in 70 AD with the 

Roman destruction of Israel. He also foretold the suffering of Jews while in exile 

at the hands of enemies, to include Adolph Hitler. Ezekiel quoted God as 

saying, and the nations will know that the people of Israel went into exile for 

their sin, because they were unfaithful to me. So I hid my face from them and 

handed them over to their enemies, and they all fell by the sword. I dealt with 

them according to their uncleanness and their offenses, and I hid my face from 

them. (Ezekiel 39:22-24) 

Jews returned from exile and Israel was reestablished May 14, 1948. 

God foretold of a time when he would no longer hide my face from them (the 

Israeli people). God will reveal himself to the Israeli people, and Israel will 

accept Jesus as its redeemer. Concerning the establishment and purpose of 

modern Israel (referred to as “them” and “they” below), Ezekiel quoted God as 

saying, “When I have brought them back from the nations and have gathered 

them from the countries of their enemies, I will show myself holy through them 

in the sight of many nations. Then they will know that I am the Lord their God, 
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for though I sent them into exile among the nations, I will gather them to their 

own land, not leaving any behind, I will no longer hide my face from them, for I 

will pour out my Spirit on the house of Israel, declares the Sovereign Lord.” 

(Ezekiel 39:27-29)  

Zechariah wrote about the moment Israel will accept a crucified 

Messiah, the one pierced on the cross. “And I will pour out on the house of 

David and the inhabitants of Jerusalem a spirit of grace and supplication. They 

will look on me, the one they have pierced, and they will mourn for him as one 

mourns for an only child, and grieve bitterly for him as one grieves for a first-

born son. (Zechariah 12:10) 

 

Initial Peace 

Israel’s protection during the end-times comes from a seven-year 

agreement with Antichrist, referred to as “He” in the following verse. He will 

confirm a covenant with many for one ‘seven.’ (Daniel 9:27) This verse refers to 

an agreement that initiates the seven-year end-time period. It is possible that 

Europe will accept Israel as part of the European Union and/or European 

Economic Area—world leaders have already considered this possibility.  

Peace will not last, as Antichrist turns against Israel in the middle of the 

seven years. The three and a half years of protection Israel receives at the start 

of the end-times corresponds with the time Israel remains in unbelief 

concerning Jesus. Scripture cites this 42-month delay five times. 
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ISRAEL’S TIME OF UNBELIEF 

 

3 ½ years  

– 1260 days 

3 ½ years – time, 

times and half a 

time* 

3 ½ years –  

In the middle of the ‘seven’ 

Daniel 9:27 

  
X 

Daniel 12:6-9 

 
X 

 

Revelation 11:3 X 
  

Revelation 12:6 X 
  

Revelation 12:13-

14  
X 

 

* TIME, TIMES AND HALF A TIME = [1 + 2 + ½] YEARS = 3 ½ YEARS  

 

The question asked in Daniel, “How long will it be before these 

astonishing things are fulfilled?” The man clothed in linen, who was above the 

waters of the river, lifted his right hand and his left hand toward heaven, and I 

heard him swear by him who lives forever, saying, “It will be for a time, times 

and half a time. When the power of the holy people has been finally broken, all 

these things will be completed.” (Daniel 12:6-7) Nothing could be fulfilled 

concerning Israel until the initial three and a half years are completed. At that 

time, Israel will accept Jesus as Messiah, and modern Israel becomes a 

spiritually re-born nation. 
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Two Witnesses 

The initial three and a half years of the end-times, God provides Israel 

two witnesses. These are the first authentic prophets sent to Israel since the 

first century. And I will give power to my two witnesses, and they will prophesy 

for 1,260 days, clothed in sackcloth.” These are the two olive trees and the two 

lampstands that stand before the Lord of the earth. If anyone tries to harm 

them, fire comes from their mouths and devours their enemies. This is how 

anyone who wants to harm them must die. These men have power to shut up 

the sky so that it will not rain during the time they are prophesying; and they 

have power to turn the waters into blood and to strike the earth with every kind 

of plague as often as they want. (Revelation 11:3-6)  

The two witnesses will preach from Jerusalem during the first 42 

months. These witnesses will have power to shut up the sky so that it will not 

rain, just as Elijah did when confronting King Ahab (1 Kings 17:1). These 

witnesses will have power to turn the waters into blood, just as Moses did 

before Pharaoh (Exodus 7:20). 

After 42 months, God withdraws protection for the two witnesses, and 

both are executed. Now when they had finished their testimony, the beast that 

comes up from the Abyss will attack them, and overpower and kill them. Their 

bodies will lie in the street of the great city, which is figuratively called Sodom 

and Egypt, where also their Lord was crucified. (Revelation 11:7-8) The place 

where these witnesses are murdered is the same city where their Lord was 

crucified. The Jerusalem on earth is corrupt, as Sodom was corrupt, and 
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worldly, like Egypt. The future heaven, the New Jerusalem, provides a sharp 

contrast to the corrupt Jerusalem on earth (Revelation 21).  

The funeral celebration is appalling. For three and a half days men from 

every people, tribe, language and nation will gaze on their bodies and refuse 

them burial. The inhabitants of the earth will gloat over them and will celebrate 

by sending each other gifts, because these two prophets had tormented those 

who live on the earth. (Revelation 11:9-10) Through television coverage, people 

from every people, tribe, language and nation will look upon the two corpses. 

The contempt will be so great that no one buries them. People celebrate by 

sending each other gifts. Just as the birth of the Christian faith, people 

celebrate by exchanging gifts. People will celebrate this apparent end to the 

Christian faith with the same tradition.  

However, the story transitions into a resurrection and rapture, it ends in 

victory. But after the three and a half days a breath of life from God entered 

them, and they stood on their feet, and terror struck those who saw them. Then 

they heard a loud voice from heaven saying to them, “Come up here.” And they 

went up to heaven in a cloud, while their enemies looked on. (Revelation 11:11-

12) 

Then Israel accepts Jesus as Messiah. At that very hour there was a 

severe earthquake, and a tenth of the city collapsed. Seven thousand people 

were killed in the earthquake, and the survivors were terrified and gave glory to 

the God of heaven. (Revelation 11:13) Israel must possess faith to give God 

glory; without faith it is impossible to please God. (Hebrews 11:6) 
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A Third Temple 

The Temple Mount in Jerusalem will be a critical end-time setting. 

Because Muslims control the Temple Mount today, the idea that an Israeli 

Temple could be built at this site is considered unlikely. Yet there is growing 

evidence Israel will be able to rebuild on the Temple Mount. For example, 

archeological findings indicate the Islamic shrine on the Temple Mount might 

be on a location other than the site of the first two Israeli temples. 

In Revelation, God surveys the Temple Mount, an action that 

demonstrates he is taking control. John, the writer of Revelation, was given a 

reed like a measuring rod and was told, “Go and measure the temple of God 

and the altar, and count the worshipers there. But exclude the outer court; do 

not measure it, because it has been given to the Gentiles. They will trample on 

the holy city for 42 months. (Revelation 11:1-2) 

A Temple could be built on the location of the two ancient temples, 

with the Islamic Dome of the Rock remaining intact in the outer court. At the 

middle point of the end-times, after 42 months, Israel will prohibit Muslim 

access to the Temple Mount. 

 

Broken Promises 

God does not permit Antichrist to attack Israel for the first half of the 

final seven years. Israel is the woman in the following story. The woman fled 

into the desert to a place prepared for her by God, where she might be taken 

care of for 1,260 days. (Revelation 12:6) Later more details are given; the 
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dragon and serpent is Satan, and the male child is Jesus. When the dragon saw 

that he had been hurled to the earth, he pursued the woman who had given 

birth to the male child. Now leap forward to the end-times. The woman was 

given the two wings of a great eagle, so that she might fly to a place prepared 

for her in the desert, where she would be taken care of for a time, times and 

half a time, out of the serpent’s reach. (Revelation 12:13-14) 

Antichrist will establish an agreement with many nations, to include 

Israel, for a seven-year period. In the middle of those seven years, he will break 

the agreement and stop the Jewish practice of sacrifice and offering. He will 

confirm a covenant with many for one ‘seven.’ In the middle of the ‘seven’ he 

will put an end to sacrifice and offering. And on a wing of the temple, he will set 

up an abomination that causes desolation, until the end that is decreed is 

poured out on him. (Daniel 9:27) The blood sacrifice of lambs for the 

atonement of sins will return as a cornerstone of the Jewish faith at the Third 

Temple. Antichrist will enter the Temple and claim to be Israel’s Messiah. He 

will stop the sacrificing of lambs and require people to worship him. 

Paul wrote about Antichrist, he will oppose and will exalt himself over 

everything that is called God or is worshipped, so that he sets himself up in 

God’s temple, proclaiming himself to be God. (2 Thessalonians 2:4) Antichrist 

will declare that he is the Messiah that Israel has sought after since the fall of 

Adam and Eve (Daniel 11:36). Israel will respond to Antichrist with an emphatic 

“no!” As a result, Israel will be persecuted. On that day, when all the nations of 
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the earth are gathered against her, I will make Jerusalem an immovable rock 

for all the nations. All who try to move it will injure themselves. (Zechariah 12:3) 

The violent harvest of Israel is depicted; enemy soldiers act as war 

criminals. I will gather all the nations to Jerusalem to fight against it; the city 

will be captured, the houses ransacked, and the women raped. (Zechariah 14:2) 

This over-running of Jerusalem brings our Messiah back to earth to fight for 

Israel. Then the Lord will go out and fight against those nations, as he fights in 

the day of battle. On that day his feet will stand on the Mount of Olives, east of 

Jerusalem. (Zechariah 14:3-4)  
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11. Two Beasts 
     

Two Beasts lead the aggression against Israel. 

 

 

 

 

 

aniel foresaw the Roman Empire hundreds of years before it was 

established. In Daniel’s vision, the Roman Empire was to be the 

fourth and final great world empire. 

 

DANIEL’S FOUR GREAT EMPIRES 

Major Empire Chapter 2 Chapter 7 Chapter 8 Identification 

Babylonia 

626 BC – 539 BC 

Head of Gold Lion  Daniel 2:38 

Medo-Persia 

539 BC –330 BC 

Chest and Arms 

of Silver 

Bear Ram Daniel 8:20 

Greece 

330 BC –167 BC 

Belly and Thighs 

of Bronze 

Leopard Goat Daniel 8:21  

Rome 

63 BC –The End 

Legs of Iron; 

Feet of Clay 

Terrifying 

and 

Frightening 

Beast 

 Daniel 9:26 

(Rome, 70AD) 

 

 

  

D
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Beast Out Of the Sea 

Thrown from heaven, an ancient serpent-dragon (Satan) travels to 

earth. Upon arrival, Satan immediately calls to his son, the Roman Empire beast 

coming up out of the sea. And the dragon stood on the shore of the sea. And I 

saw a beast coming out of the sea. He had ten horns and seven heads, with ten 

crowns on his horns, and on each head a blasphemous name. (Revelation 13:1) 

This end-time superpower beast must be from Rome. The woman you 

saw is the great city that rules over the kings of the earth. (Revelation 17:18) At 

the time Revelation was written, Rome was the great city that rules over the 

kings of the earth. That same city will rule over the kings (world leaders) during 

the end-times. Daniel also identified Rome as the final great empire. The people 

of the ruler who will come will destroy the city and the sanctuary. (Daniel 9:26) 

This prophecy refers to events that occurred in 70 AD. The people were Roman 

soldiers, the city was Jerusalem, and the sanctuary was the Second Temple. 

Accordingly, the Romans are the people of the ruler in the end times; the final 

empire must be Roman. 

 

The dragon stood on the shore of 

the sea. And I saw a beast coming 

out of the sea. It had ten horns and 

seven heads, with ten crowns on its 

horns, and on each head a 

blasphemous name. (Rev 13:1) 

Then I saw a second beast, coming 

out of the earth. It had two horns 

like a lamb, but it spoke like a 

dragon. (Rev 13:11) 
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This son-of-Satan is described in detail. That the beast once was, now is 

not, and yet will come refers to the tendency of the Roman Empire to wax and 

wane (Revelation 17:8). For example, The Roman Empire remained alive far 

beyond the so-called “Fall of Rome” in 476 AD; the Eastern Roman Empire did 

not fall until 1453. The Holy Roman Empire was an alliance of western 

European nations ruled by Frankish and German kings; it prospered from 800 

AD to 1806 AD. 

The infamous beast out of the sea, first foretold twenty-five hundred 

years ago, is now in view (Daniel 7:7). In 1957, six nations signed the Treaty of 

Rome, which founded the European Economic Community. Marking the start of 

the present-day Roman Empire, this treaty was actually signed at Rome’s city 

hall. Then six other nations joined the European Economic Community. This 12-

member group, called the European Community, joined with six European Free 

Trade Association nations to form the 18-nation European Economic Area. The 

1992 Treaty of Maastricht, also called the Treaty on European Union, created 

the European Union. Decades of nonstop integration have produced a 

contemporary Roman Empire. 

This calls for wisdom. If anyone has insight, let him calculate the number 

of the beast, for it is man’s number. His number is 666. (Revelation 13:18)  
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Six charter members of the European Economic 

Community (EEC) – formed by the Treaty of 

Rome – came into force January 1, 1958.  

(1) Belgium  

(2) Netherlands  

(3) Luxembourg  

(4) France  

(5) Italy  

(6) West Germany 

Six additional nations join the EEC before it 

became the European Community, effective 

November 1, 1993.  

(1) United Kingdom  

(2) Spain  

(3) Portugal  

(4) Greece  

(5) Denmark  

(6) Ireland. 

Six members of the European Free Trade 

Association combine with the European 

Community—to form the European Economic 

Area. January 1, 2004 

(1) Austria  

(2) Finland  

(3) Iceland  

(4) Norway  

(5) Sweden  

(6) Liechtenstein 

 

 The great unfaithful church is a woman named “Babylon.” This woman 

is geographically collocated (sits) upon the empire’s capital city. “This calls for a 

mind with wisdom. The seven heads are seven hills on which the woman sits. 
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(Revelation 17:9) Romulus and Remus founded Rome on seven hills: Capitoline, 

Palatine, Aventine, Caelian, Esquiline, Quirinal, and Viminal. Even with the 

Seven Hills of Rome being common knowledge, spiritual mysteries take 

discernment. A mind with wisdom is needed, because seeing Rome as the 

preeminent city for deception requires unlocking perhaps the greatest delusion 

in history. 

The ancient Roman Empire is widely believed to be a great civilization. 

History depicts the nations and tribes they conquered—as barbarian. Yet Rome 

boasts of an ancient coliseum where slave gladiators fought and died at the 

whims of the crowd. Roman pride in this coliseum is analogous to Germans 

being proud of Dachau, which is a World War II prison camp where Nazi rulers 

executed millions of Jews. Rome brought slavery, crucifixions, and the 

government that crucified Jesus. 

 

Antichrist 

The primary beast in Revelation refers to Antichrist and the Roman 

Empire that he rules. Antichrist turns his attention from Europe, to world 

domination at Temple Mount in Jerusalem at the 42-month point. In like 

manner, the authority (life span) of this beast is limited to the initial forty-two 

months of the end-times. The beast was given a mouth to utter proud words 

and blasphemies and to exercise his authority for forty-two months. (Revelation 

13:5) 
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The support the dragon (Satan) provides the beast (Antichrist, Rome) is 

impressive. The dragon gave the beast his power and his throne and great 

authority. (Revelation 13:2) However, remember that Satan first offered this 

kingdom to Jesus. Again, the devil took him to a very high mountain and 

showed him all the kingdoms of the world and their splendor. “All this I will give 

you,” he said, “if you will bow down and worship me.” (Matthew 4:8-9) 

This Roman Empire will eventually govern nations far beyond its initial 

eighteen members. The whole world was astonished and followed the beast. 

Men worshipped the dragon because he had given authority to the beast, and 

they also worship the beast and asked, “Who is like the beast? Who can make 

war against him?” (Revelation 13:3-4) This Roman Empire will devour the 

entire earth. “He gave me this explanation: The fourth beast is a fourth 

kingdom that will appear on earth. It will be different from all the other 

kingdoms and will devour the whole earth, trampling it down and crushing it.” 

(Daniel 7:23) And he was given authority over every tribe, people, language and 

nation. (Revelation 13:7) 

 

Beast out of the Earth 

The False Prophet leads this second beast (Revelation 19:20). This 

fraudulent prophet is normally interpreted as being a religious leader; yet no 

scripture requires him to be religious. Any person who says, “God chose me to 

lead you to safety” then leads people to destruction, is a false prophet. A false 

prophet claims to possess authority from God, and then leads people to 
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destruction. Like the European beast, the beast out of the earth consists of a 

political leader and his subordinate nations. Just as the beast out of the sea 

(Europe) follows the dragon (Satan), the beast out of the earth (America) will 

support Europe (Revelation 13:2, 12). 

Then I saw another beast, coming out of the earth. He had two horns 

like a lamb, but he spoke like a dragon (Revelation 13:11). The American beast 

has two horns like a lamb. To those who are deceived this beast will appear 

gentle, like a lamb. Yet this beast spoke like a dragon—speaking with the 

authority of Satan. The American beast will require everyone to submit to 

European authority. This American beast exercised all the authority of the first 

beast on his behalf, and made the earth and its inhabitants worship the first 

beast (Revelation 13:12). 

The United States is the primary nation. One horn is Canada (or possibly 

French Quebec). The other is Mexico (or possibly Latin America). The North 

American Free Trade Agreement gave birth to this second beast. A 

strengthening of the Organization of American States or the Free Trade Area of 

the Americas could create an American Union, much like the European Union. 

 

Credible Deceptions 

Satan is not so concerned with causing people to do evil acts, but to 

have them believe deceptions. Scripture states that the beast and false prophet 

deluded those who had received the mark of the beast (Revelation 19:20). And 

he performed great and miraculous signs, even causing fire to come down from 
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heaven to earth in full view of men. (Revelation 13:13) Concerning a critical 

end-time moment Jesus instructed, “Let no one on the roof of his house go 

down to take anything out of the house.” (Matthew 24:17). Perhaps people are 

on the roofs to watch fire come down from heaven to earth (Revelation 13:13). 

The false prophet will also be a master of deception. Because of the 

signs he was given power to do on behalf of the first beast, he deceived the 

inhabitants of the earth. He ordered them to set up an image in honor of the 

beast who was wounded by the sword and yet lived. He was given power to 

give breath to the image of the first beast, so that it could speak and cause all 

who refused to worship the image to be killed (Revelation 13:14-15). Daniel and 

Jesus also spoke of this deception, as being an abomination at the third temple 

(Daniel 9:27; 11:31; 12:11; Matthew 24:15). 

From a monetary standpoint, Antichrist and the false prophet will have 

the power to demand of everyone, “accept or perish.” Concerning the false 

prophet: He also forced everyone, small and great, rich and poor, free and 

slave, to receive a mark on his right hand or on his forehead, so that no one 

could buy or sell unless he had the mark (Revelation 13:16-17). Life for believers 

will be horrific: He who has an ear, let him hear. If anyone is to go into captivity, 

into captivity he will go. If anyone is to be killed with the sword, with the sword 

he will be killed. This calls for patient endurance and faithfulness on the part of 

the saints. (Revelation 13:9-10) 
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12. Seven Bowls 
     

All nations attempt to conquer Israel. 

God responds by pouring out wrath. 

 

 

 

 

rom seven golden bowls, angels will pour out God’s wrath upon the 

Gentile nations. God’s wrath comes from his intolerance of sin, 

from his holiness. God’s command center during these attacks is the temple in 

heaven. Out of the temple came the seven angels with the seven plagues. They 

were dressed in clean, shining linen and wore golden sashes around their 

chests. Then one of the four living creatures gave to the seven angels seven 

golden bowls filled with the wrath of God, who lives for ever and ever. 

(Revelation 15:6-7) 

God’s wrath is holy; so the seven angels who are to pour out God’s 

wrath upon the earth leave the temple wearing golden sashes, symbolic of 

royal and priestly functions (Ezekiel 9:2). God’s wrath is awesome. And the 

temple was filled with smoke from the glory of God and from his power. 

(Revelation 15:8) Then I heard a loud voice from the temple saying to the seven 

angels, “Go, pour out the seven bowls of God’s wrath on the earth.” (Revelation 

16:1) The seven bowls are similar to the plagues that God delivered against 

Pharaoh and ancient Egypt.  

F
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BOWL #1: The first angel went and poured out his bowl on the land, and 

ugly and painful sores broke out on the people who had the mark of the beast 

and worshiped his image. (Revelation 16:2) 

The ugly and painful sores will only afflict people having the mark of the 

beast—so Israel will be spared. This plague could be anthrax, which causes boils 

on both men and animals. This event matches the plague of boils Moses 

brought against Egypt. So they took soot from a furnace and stood before 

Pharaoh. Moses tossed it into the air, and festering boils broke out on men and 

animals. (Exodus 9:10) 

BOWL #2: The second angel poured out his bowl on the sea, and it 

turned into blood like that of a dead man, and every living thing in the sea died. 

(Revelation 16:3) 

The oceans and sea turn from water into blood. Note the similarity to 

another plague that God delivered through Moses. This is what the LORD says: 

By this you will know that I am the LORD: With the staff that is in my hand I will 

strike the water of the Nile, and it will be changed into blood. The fish in the 

Nile will die, and the river will stink; the Egyptians will not be able to drink its 

water.’” (Exodus 7:17-18) 

BOWL #3: The third angel poured out his bowl on the rivers and springs 

of water, and they became blood. Then I heard the angel in charge of the 

waters say: “You are just in these judgments, you who are and who were, the 

Holy One, because you have so judged; for they have shed the blood of your 

saints and prophets, and you have given them blood to drink as they deserve.” 
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And I heard the altar respond: “Yes, Lord God Almighty, true and just are your 

judgments.” (Revelation 16:4-7) 

The martyrs under the altar are now satisfied seeing justice. Remember 

these martyrs had cried out at the fifth seal. They called out in a loud voice, 

“How long, Sovereign Lord, holy and true, until you judge the inhabitants of the 

earth and avenge our blood?” (Revelation 6:10) At the third bowl, the altar 

responds with approval concerning God’s judgment. 

BOWL #4: The fourth angel poured out his bowl on the sun, and the sun 

was given power to scorch people with fire. They were seared by the intense 

heat and they cursed the name of God, who had control over these plagues, but 

they refused to repent and glorify him. (Revelation 16:8-9) 

Now the sun will scorch people with intense heat. It is likely that the 

natural atmospheric protection, such as the ozone layer, will have been 

destroyed. People responded by cursing God. With hardened hearts, the 

walking dead (condemned) people are incapable of repenting. This occurred in 

ancient Egypt—when the LORD hardened Pharaoh’s heart. (Exodus 10:27) 

BOWL #5: The fifth angel poured out his bowl on the throne of the beast, 

and his kingdom was plunged into darkness. Men gnawed their tongues in 

agony and cursed the God of heaven because of their pains and their sores, but 

they refused to repent of what they had done. (Revelation 16:10-11) 

Moses delivered a similar judgment against Egypt. Then the LORD said to 

Moses, “Stretch out your hand toward the sky so that darkness will spread over 

Egypt—darkness that can be felt.” So Moses stretched out his hand toward the 
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sky, and total darkness covered all Egypt for three days. No one could see 

anyone else or leave his place for three days. Yet all the Israelites had light in 

the places where they lived. (Exodus 10:21-23) 

BOWL #6: The sixth angel poured out his bowl on the great river 

Euphrates, and its water was dried up to prepare the way for the kings from the 

East. (Revelation 16:12) 

At the time of Armageddon, the flow of the Euphrates River in Iraq will 

dry to allow armies to invade Israel. This dried riverbed opens the way for the 

armies of the kings from the East, to travel to the valley of Armageddon in 

Israel (Revelation 16:16). The Ataturk Dam in Turkey has already stopped the 

flow of the Euphrates in 1990 while filling a reservoir. 

That there are kings from the East (plural, kings, more than one king) 

could result from China dissolving into smaller countries that are unified in a 

confederacy. This confederacy could result from the desire of China to bring 

Taiwan under its control, while also allowing the freedoms that Hong Kong 

needs to prosper. Such a confederacy might include other economic and 

population powerhouses to include India, Japan, and South Korea. 

A huge army of two hundred million people will travel from the East, 

across the Euphrates River to the Valley of Armageddon. It said to the sixth 

angel who had the trumpet, “Release the four angels who are bound at the 

great river Euphrates.” And the four angels who had been kept ready for this 

very hour and day and month and year were released to kill a third of mankind. 
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The number of the mounted troops was two hundred million. I heard their 

number. (Revelation 9:14-16) 

Three evil spirits are now speaking through the dragon (Satan), the 

beast (Antichrist), and the false prophet. Their message is to world leaders—to 

send armies to Armageddon. Then I saw three evil spirits that looked like frogs; 

they came out of the mouth of the dragon, out of the mouth of the beast and 

out of the mouth of the false prophet. They are spirits of demons performing 

miraculous signs, and they go out to the kings of the whole world, to gather 

them for the battle on the great day of God Almighty. (Revelation 16:13-14) 

At Armageddon, these armies will attempt to destroy Jesus as he 

returns to earth. Then they gathered the kings together to the place that in 

Hebrew is called Armageddon. (Revelation 16:16) The battle of Armageddon is 

the final battle of this Age (Revelation 19:11-21; Zechariah 14:2-9). 

 

THE SEVEN BOWLS 

Poured on the … Result 

1. Land Sores upon people with the mark of the beast (Revelation 16:2) 

2. Sea The sea turns to blood; the sea dies (Revelation 16:3) 

3. Rivers Rivers and springs turn into blood (Revelation 16:4-7) 

4. Sun Sun scorches people with intense heat (Revelation 16:8-9) 

5. Throne of the 

beast 

Kingdom of the beast is plunged into darkness (Revelation 16:10-

11) 

6. Euphrates River 
River dries to allow armies to cross on march to Armageddon  

(Revelation 16: 12-16) 

7. Into the air 
Large earthquakes and hailstones collapse cities, to include Rome 

(Revelation 16:17-21) 
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BOWL #7: The seventh angel poured out his bowl into the air, and out of 

the temple came a loud voice from the throne, saying, “It is done!” Then there 

came flashes of lightning, rumblings, pearls of thunder and a severe 

earthquake. No earthquake like it has ever occurred since man has been on 

earth, so tremendous was the quake. The great city split into three parts, and 

the cities of the nations collapsed. God remembered Babylon the Great and 

gave her the cup filled with the wine of the fury of his wrath. Every island fled 

away and the mountains could not be found. From the sky huge hailstones of 

about a hundred pounds each fell upon men. And they cursed God on account 

of the plague of hail, because the plague was so terrible. (Revelation 16:17-21) 

God reserves the final judgment for those who kept religious traditions 

from ancient Babylon; it features the destruction of Rome. God gives this city of 

the false king (Antichrist) and the false high priest (Pope) the cup filled with the 

wine of the fury of his wrath. “When the kings of the earth who committed 

adultery with her and shared her luxury see the smoke of her burning, they will 

weep and mourn over her. Terrified at her torment, they will stand far off and 

cry: “‘Woe! Woe, O great city, O Babylon, city of power! In one hour your doom 

has come!’ (Revelation 18:9-10)  
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13. Babylon 
   

Proverb: All roads lead to Rome. 

Enter through the narrow gate. For wide is the gate and broad is the road 

that leads to destruction, and many enter through it. 

But small is the gate and narrow the road that leads to life, and only a few find it. 

(Matthew 7:13-14; Revelation 17:1 – 18:24) 

 

 

 

hen ancient empires conquered, the victor frequently took 

authority over the conquered nation’s religion. For example, in 

170 BC, King Antiochus Epiphanes ruled Israel. He aggressively imposed the 

Greek culture and religion on Israel by erecting a statue of the Greek god Zeus 

at the Temple Mount in Jerusalem. 

The Roman Empire integrated the religious practices of conquered 

nations into its religion. The Roman Empire took control over Christian religion 

in 312 AD. A Roman emperor, Constantine, made Catholic teaching 

preeminent. Declaring himself the supreme pontiff (Pontifex Maximus), 

Constantine held authority over all other pontiffs. Because of this 

entanglement between the church and governing state, the Catholic Church 

accepted traditions and bad doctrine that originated in ancient Babylon. Even 

today, Roman Catholic tradition holds a status equal to scripture; scripture is 

interpreted a manner that validates tradition.
1
 

Revelation depicts a Roman Church that shares in the corruption of the 

Roman Empire. It describes this empire (beast) and church (prostitute woman) 

W
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as entwined. The woman you saw is the great city that rules over the kings of 

the earth. (Revelation 17:18) The capital city and church are the same city, 

Rome. 

Scriptures depict the Roman Church as a woman, named Babylon. Then 

the angel said to me: “Why are you astonished? I will explain to you the mystery 

of the woman and of the beast she rides, which has the seven heads and ten 

horns. (Revelation 17:7) Rome is a mystery with two components—the first is a 

woman who is a prostitute (Roman Church) and the other half is a beast 

(Roman Empire). While the first is preeminent in religion, the other seeks world 

conquest.  

The relationship the Roman Church shares with world leaders is based 

on adultery—a shared disloyalty to God. With Babylon, the kings of the earth 

committed adultery. (Revelation 18:3) Babylon commits adultery against God 

by being faithful to the kings (leaders) of this world, but not to the king of 

heaven. Pope John Paul II was a typical Roman Catholic leader. Eighty prime 

ministers, presidents, kings, and queens attended his funeral; it was the largest 

gathering of statesmen in history.
2
 

Countless people, even many believers, continue to think highly of the 

Roman Church; the inhabitants of the earth are intoxicated with her religion 

and traditions. With her the kings of the earth committed adultery and the 

inhabitants of the earth were intoxicated with the wine of her adulteries.” 

(Revelation 17:2) 
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Bread and Idolatry 

Babylon is dressed like a prostitute in purple and scarlet with gold, 

precious stones and pearls. However, what really offends God is contained 

inside a golden cup, which is her chalice. The woman was dressed in purple and 

scarlet, and was glittering with gold, precious stones and pearls. She held a 

golden cup in her hand, filled with abominable things and the filth of her 

adulteries. (Revelation 17:4) Babylon worships the contents of the golden cup 

instead of God. 

Sacraments in the Catholic Church promote the alleged ability of priests 

to perform miracles. For example, priests are supposedly able to transform 

bread into the body of Jesus. Catholics call this transformation 

“transubstantiation.” Concerning Babylon, there is a golden cup in her hand 

that is filled with the filth of her adulteries. Catholic doctrine says through 

transubstantiation, its chalice contains the literal Body of Christ—and therefore 

this bread is worshiped as being God. 

 

The Wrong Rock 

Roman religion established the office of Pontiff (pope). This position, 

thought to have started with Peter, actually began hundreds of years before 

Jesus. For example, Julius Caesar became Pontifex Maximus in 63 BC. Caesar 

Augustus became Pontifex in 12 BC, and held that position at the time of Christ. 
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The idea that there should be a Christian pontiff resulted from the 

misinterpretation of a single scripture. Jesus said, “And I tell you that you are 

Peter, and on this rock I will build my church, and the gates of Hades will not 

overcome it.” (Matthew 16:18) However, the “rock” upon which the true 

church was built was Jesus, not Pope Peter (Isaiah 26:4; Psalm 42:9; Ephesians 

2:20-21). Even Peter disagreed with Roman Catholic interpretation; he 

identified Jesus as the primary rock, the cornerstone of the church. 

For in Scripture it says: 

“See, I lay a stone in Zion, 

a chosen and precious cornerstone, 

and the one who trusts in him 

will never be put to shame.” (1 Peter 2:6) 

God sends a clear message to people in a pagan church. Many are 

authentic believers who have been deceived. 

Then I heard another voice from heaven say: 

“Come out of her, my people, 

so that you will not share in her sins, 

so that you will not receive any of her plagues; 

for her sins are piled up to heaven, 

and God has remembered her crimes. (Revelation 18:4-5) 

Julius Caesar as Pontiff  

Coin is a Denarius – cited in 

Mark 12:16 and Luke 20:24-25 
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This is the call that so many people trusting in a religious tradition have 

already heard, to leave tradition and follow Christ. This message has filled 

countless scripture-based churches with former Roman Catholics. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Notes: 

1. Libreria Editrice Vaticana, Citta del Vaticano. Catechism of the Catholic 

Church. Part One, Section One, Chapter Two, Article 2-II, The Relationship 

between Tradition and Sacred Scripture. 2003. 

2. Wikipedia. List of dignitaries at the funeral of Pope John Paul II.   

https://en.wikipedia.org/wiki/List_of_dignitaries_at_the_funeral_of_Pope_John_Paul_II 
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14. Second Coming 
 

 

 

 

irst-century Israelis longed for a redeemer who would destroy the 

Roman Empire. They turned against Jesus when his salvation 

provided spiritual deliverance from sin, and not military deliverance from 

Rome. At the Second Coming, Jesus will destroy the world empires and deliver 

Israel. As enemy soldiers overrun Jerusalem, Christ returns to earth – riding a 

horse – to defend Israel. As Christ returns the battle shifts from a war against 

Israel to a war against God. Then I saw the beast and the kings of the earth and 

their armies gathered together to make war against the rider on the horse and 

his army. (Revelation 19:19) 

Accompanied by the armies of heaven, Jesus will rescue Israel. From the 

Valley of Jezreel (Armageddon) the nations will attempt to destroy Jesus as he 

returns. I saw heaven standing open and there before me was a white horse, 

whose rider is called Faithful and True. With justice he judges and makes war. 

His eyes are like blazing fire, and on his head are many crowns. He has a name 

written on him that no one knows but he himself. He is dressed in a robe dipped 

in blood, and his name is the Word of God. The armies of heaven were following 

him, riding on white horses and dressed in fine linen, white and clean. 

(Revelation 19:11-14)  

F
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Zechariah foretold that Israel will be on the brink of defeat when Jesus 

returns. I will gather all the nations to Jerusalem to fight against it; the city will 

be captured, the houses ransacked, and the women raped. Half of the city will 

go into exile, but the rest of the people will not be taken from the city. Then the 

Lord will go out and fight against those nations, as he fights in the day of battle. 

On that day his feet will stand on the Mount of Olives, east of Jerusalem, and 

the Mount of Olives will be split in two from east to west, forming a great 

valley, with half of the mountain moving north and half moving south. 

(Zechariah 14:2-4) 

Jesus simply speaks and his enemies die. Out of his mouth comes a 

sharp sword, with which to strike down the nations. (Revelation 19:15) The rest 

of them were killed with the sword that came out of the mouth of the rider on 

the horse. (Revelation 19:21) And then the lawless one will be revealed whom 

the Lord Jesus will overthrow with the breath of his mouth and destroy by the 

splendor of his coming. (2 Thessalonians 2:8) 

In heaven there is a celebration of incorruptible flesh called the 

wedding supper of the Lamb (Revelation 19:7-9). Jesus spoke of this feast at 

the Last Supper; it is the greatest Passover celebration ever. When the hour 

came, Jesus and his apostles reclined at the table. And he said to them, ‘I have 

eagerly desired to eat this Passover with you before I suffer. For I tell you, I will 

not eat it again until it finds fulfillment in the kingdom of God.’ (Luke 22:14-16) 

Jesus was saying concerning this future Passover meal, “I will eat it again; it 

finds fulfillment in the kingdom of God.”  
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15. Future Ages 
 

 

 

 

 

 

 

criptures provide a glimpse into the future Millennium Age and 

New Jerusalem Age. Two events shape the character of the 

Millennium Age. First, an angel binds Satan and throws him into the Abyss for a 

thousand years. Then Israeli believers who died during the final 43 months of 

the end-times are resurrected. With Satan removed from the scene and all 

God’s people resurrected from the dead, the Millennium Age occurs. Following 

the Millennium is the final resurrection. These people are brought before the 

Great White Throne to face judgment and eternity in the lake of fire. Then the 

New Jerusalem, which is the eternal heaven, descends to earth.  

 

BEYOND THE END-TIMES 

Timeframe Events 

Pre-Millennium 
Satan is bound for 1,000 years 

Resurrection of Israelis martyred the final 3 ½ years 

Millennium Age 
Satan is released at the end of 1,000 years 

Enemies prepare to attack Jerusalem; God stops this attack 

Pre-New Jerusalem The Great White Throne Judgment – of the damned 

New Jerusalem Age New Jerusalem, a garden city, is placed on a restored earth 

S
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Pre-Millennium Events 

At the end of our Post-Flood Age, an angel binds Satan and casts him 

into the Abyss for a thousand years. I saw an angel coming down out of heaven, 

having the key to the Abyss and holding in his hand a great chain. He seized the 

dragon, that ancient serpent, who is the devil, or Satan, and bound him for a 

thousand years. (Revelation 20:1-2) Accordingly the Millennium Age is 

described as a thousand years of peace. Yet even with Satan bound, sins 

resulting from human weaknesses continue. The prideful boasting of what we 

have (possessions), or boasting about what we do (position, ability), or lusting 

the things we see—come from weakness in our own character (1 John 2:16). 

Also Israelis who died during the final 43 months are resurrected, 

bringing to life all God’s people. I saw thrones on which were seated those who 

had been given authority to judge. And I saw the souls of those who had been 

beheaded because of their testimony for Jesus and because of the word of God. 

They had not worshipped the beast or his image and had not received his mark 

on their foreheads or their hands. They came to life and reigned with Christ a 

thousand years. (Revelation 20:4) 

Those with authority to judge encompass all believers (1 Corinthians 

6:2; 1 Corinthians 6:3). Those beheaded are predominately end-time Israeli 

martyrs. Throughout history countless Jews have been beheaded; this 

execution type started when Muhammad beheaded Jews in Medina. All 

believers – both Jew and Gentile – will reign with Christ during the Millennium. 
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Inserted is a reference to the fate of the damned, and a contrast is 

made to the good fortune of believers. (The rest of the dead did not come to 

life until the thousand years were ended.) This is the first resurrection. Blessed 

and holy are those who have part in the first resurrection. The second death has 

no power them, but they will be priests of God and of Christ and will reign with 

him for a thousand years. (Revelation 20:5-6)  

That the rest of the dead are not resurrected until the thousand years 

were ended—refers to the final and largest harvest, which resurrects persons 

bound for hell. 

The first six harvests are grouped together; the term to describe them is 

the “first resurrection.” The people who take part in the first resurrection will 

reign with Christ during the Millennium Age and enjoy eternal life. 

 

The Millennium Age 

God will restore the earth from the ecological catastrophes and make it 

fit for habitation. Just as the Ark took Noah’s family from the Pre-Flood Age 

into the next Age, there will be Israelis alive at the return of Christ who move 

from the Post-Flood Age into the Millennium Age. Persons born into the 

Millennium Age will live to be hundreds of years old, like the extended life 

spans typical in the Pre-Flood Age (Genesis 5:5, 9:29). During the Millennium 

Age, Jesus will reign on earth as King. His people will reign in subordinate roles. 

The following reads like an eternal heaven. However because people 

still die it must be referring to the Millennium Age. “Behold, I will create a new 
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heavens and a new earth. The former things will not be remembered, nor will 

they come to mind. But be glad and rejoice forever in what I will create, for I will 

create Jerusalem to be a delight and its people a joy. I will rejoice over 

Jerusalem and take delight in my people; the sound of weeping and of crying 

will be heard in it no more. “Never again will there be in it an infant who lives 

but a few days, or an old man who does not live out his years; he who dies at a 

hundred will be thought a mere youth; he who fails to reach a hundred will be 

considered accursed. They will build houses and dwell in them; they will plant 

vineyards and eat their fruit. No longer will they build houses and others live in 

them, or plant and others eat. For as the days of a tree, so will be the days of 

my people; my chosen ones will long enjoy the works of their hands. They will 

not toil in vain or bear children doomed to misfortune; for they will be a people 

blessed by the LORD, they and their descendants with them. Before they call I 

will answer; while they are still speaking I will hear. The wolf and the lamb will 

feed together, and the lion will eat straw like the ox, but dust will be the 

serpent’s food. They will neither harm nor destroy on all my holy mountain,” 

says the LORD. (Isaiah 65:17-25) 

The Millennium Age ends with Satan being released to organize the 

enemies of God. When the thousand years are over, Satan will be released from 

his prison and will go out to deceive the nations in the four corners of the 

earth—Gog and Magog—to gather them for battle. In number they are like the 

sand on the seashore. They marched across the breadth of the earth and 

surrounded the camp of God’s people, the city he loves. But fire came down 

from heaven and devoured them. (Revelation 20:7-9) 
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The Great White Throne 

The final harvest follows the Millennium Age. This harvest resurrects 

people destined for hell and brings them before Jesus’ throne. Then I saw a 

great white throne and him who was seated on it. Earth and sky fled from his 

presence, and there was no place for them. And I saw the dead, great and 

small, standing before the throne, and books were opened. Another book was 

opened, which is the book of life. The dead were judged according to what they 

had done as recorded in the books. The sea gave up the dead that were in it, 

and death and Hades gave up the dead that were in them, and each person was 

judged according to what he had done. Then death and Hades were thrown into 

the lake of fire. The lake of fire is the second death. If anyone’s name was not 

found written in the book of life, he was thrown into the lake of fire. (Revelation 

20:11-15) 

These unfortunate people will stand before the great white throne of 

Jesus Christ. Even after being resurrected, this pathetic group is still described 

as the dead. Decayed bodies are resurrected in no better condition than at the 

time of death. The damned will have a body that is constantly dying, but unable 

to die. Jesus said that hell was a place where, ‘their worm does not die, and the 

fire is not quenched.’ (Mark 9:48) The word “worm” refers to maggots. People 

are also tormented with burning sulfur (Revelation 14:10; 21:8). Organic sulfur 

causes the odor associated with rotten eggs, and sulfur dioxide has a 

suffocating odor. The book of life records names of all who have eternal life 

(Exodus 32:31-33; Revelation 3:5; Philippians 4:3). 
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God will judge his people with a kinder and gentler judgment, featuring 

rewards. For we will all stand before God’s judgment seat (Romans 14:10). 

During this judgment, fire will test the quality of each man’s work. If what he 

has built survives, he will receive his reward (1 Corinthians 3:13-14). 

 

New Jerusalem 

God sends the holy city, New Jerusalem, to earth. This final heaven will 

be a garden city where God dwells with his people. The tree of life seen the 

Garden of Eden, will be in this Garden of Jerusalem (Genesis 2:9; 3:22; 

Revelation 22:2). 

I saw the Holy City, the new Jerusalem, coming down out of heaven from 

God, prepared as a bride beautifully dressed for her husband. And I heard a 

loud voice from the throne saying, “Now the dwelling of God is with men, and 

he will live with them. They will be his people, and God himself will be with 

them and be their God. He will wipe every tear from their eyes. There will be no 

more death or mourning or crying or pain, for the old order of things has passed 

away.” (Revelation 21:2-4) 
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Appendix A: Harvests 
 

 

 

 

 

 

ach person will participate in an end-time harvest. One of these 

harvests will transport you to heaven or to hell. In the following 

parable, a person is either wheat bound for heaven, or a weed bound for hell. 

Jesus told them another parable: “The kingdom of heaven is like a man who 

sowed good seed in his field. But while everyone was sleeping, his enemy came 

and sowed weeds among the wheat and went away. When the wheat sprouted 

and formed heads, then the weeds also appeared. “The owner’s servants came 

to him and said, ‘Sir, didn’t you sow good seed in your field? Where then did the 

weeds come from?’ “‘An enemy did this.’ He replied. “The servants asked him, 

‘Do you want us to go and pull them up?’ “‘No,’ he answered, ‘because while 

you are pulling the weeds, you may root up the wheat with them. Let both grow 

together until the harvest. At that time I will tell the harvesters: First collect the 

weeds and tie them in bundles to be burned; then gather the wheat and bring it 

into my barn.’”  (Matthew 13:24-30)  

 Jesus later interpreted this parable, making its meaning clear. Then he 

left the crowd and went into the house. His disciples came to him and said, 

“Explain to us the parable of the weeds in the field.” He answered, “The one 

who sowed the good seed is the Son of Man. The field is the world, and the 

E 
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good seed stands for the sons of the kingdom. The weeds are the sons of the 

evil one, and the enemy who sows them is the devil. The harvest is the end of 

the age, and the harvesters are angels. (Matthew 13:36-39) 

Most prophecy interpreters maintain that there is just one end-time 

rapture. However when challenged most agree that the two witnesses, whom 

God resurrects and then immediately transports to heaven, participate in a 

rapture that is separate from other believers. In fact, nothing in scripture 

prevents a third rapture from occurring. 

Recognizing that there are multiple end-time raptures also reconciles 

the two major schools of thought concerning the rapture. Countless scholars 

believe the rapture occurs at the start of the seven-year end-times. Other 

scholars, with equal academic credentials, believe the rapture is at the mid-

point of the seven years. The fact is that a rapture occurs at both places. 

 

SCRIPTURES DEPICTING TWO RAPTURES 

Rapture Corresponding Scripture 

Worldwide—of the church 

Two men will be in the field; one will be taken and the 

other left. Two women will be grinding with a hand 

mill; one will be taken and the other left. “Therefore 

keep watch, because you do not know on what day our 

Lord will come. (Matthew 24:40-42) 

Jerusalem—for two witnesses 

Then they heard a loud voice from heaven saying to 

them “Come up here.” And they went up to heaven in a 

cloud, while their enemies looked on. (Revelation 

11:12) 
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There are a total of seven end-time harvests. 

 

SEVEN HARVESTS 

Harvest Impacts Time Frame Scripture 

1 Rapture Philadelphia Church Start of 7 Years Revelation 7:9; 13-14 

2 Rapture Two Witnesses 3 ½ Years Revelation 11:7-12 

3 Resurrection Asleep in Christ 3 ½ Years Revelation 14:14-16 

4 Rapture Laodicea Church 3 ½ Years Revelation 14:14-16 

5 On Earth Martyred Israelis 3 ½ – 7 Years Revelation 14:17-20 

6 Resurrection Beheaded Israelis After the 7 Years Revelation 20:4 

7 Resurrection The Damned 
After the 

Millennium 
Revelation 20:13-15 

  

  



              - 99 -                    http://www.prophecyanswers.com/ 

 

Appendix B: Seven Years 
 

The time allotted to end-time events is limited to seven years. 

Daniel foretold a 490-year timeline; 483 years occurred just as predicted. 

Based on that track record, the remaining end-time seven years are inevitable. 

 

 

 

 

od limited the time allotted to end-time events to seven years. 

These seven years are part of a larger 490-year timeline that the 

prophet Daniel described—in just four verses. Realize that 483 of the 490 years 

have already occurred, exactly as predicted. In the following graph, events (1) 

and (2) occurred exactly as Daniel predicted in 530 BC. Historical validation of 

this scriptural material as legitimate prophecy, capable of flawlessly predicting 

future events, is critical. It demonstrates the ability of these same scriptures to 

foretell the still-future end-time events. 

 

 

 

At first these verses appear exceptionally difficult. Start with the 

summary below.  

G
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Daniel 9:24-27 Paraphrase of Main Points 

“Seventy ‘sevens’ are decreed for your 

people and your holy city to finish 

transgression, to put an end to sin, to 

atone for wickedness, to bring in 

everlasting righteousness, to seal up 

vision and prophecy and to anoint the 

most holy. (Daniel 9:24) 

There is a 490-year period for Israel and the city 

of Jerusalem, during which time God’s will for 

our Age will be completed. 

70 x 7 years = 490 years 

“Know and understand this: From the 

issuing of the decree to restore and 

rebuild Jerusalem until the Anointed 

One, the ruler, comes, there will be 

seven ‘sevens,’ and sixty-two ‘sevens.’ It 

will be rebuilt with streets and a trench, 

but in times of trouble. (Daniel 9:25) 

It is important to understand how these 490 

years are distributed. From the issuing of King 

Artaxerxes’ (then future) decree to restore and 

rebuild Jerusalem (resulting from the Babylon 

captivity), until the Christ comes to Jerusalem, 

the week of Jesus’ execution, will be 483 years. 

(7 x 7 years) + (62 x 7 years) = 483 years   

After the sixty-two ‘sevens,’ the 

Anointed One will be cut off and will 

have nothing. The people of the ruler 

who will come will destroy the city and 

the sanctuary. The end will come like a 

flood: War will continue until the end, 

and desolations have been 

decreed. (Daniel 9:26) 

Christ will be stripped of everything and be 

executed. Then the people of the future 

Antichrist, the Romans, 

will destroy Jerusalem and the Second Temple, 

which occurred in 70 AD. The end-times will 

come upon the world like a flood. It will not be 

pleasant—wars will continue until the end. 

 

He will confirm a covenant with many 

for one ‘seven.’ In the middle of the 

‘seven’ he will put an end to sacrifice 

and offering. And on a wing of the 

temple he will set up an abomination 

that causes desolation, until the end 

that is decreed is poured out on 

him. (Daniel 9:27) 

Antichrist will confirm a peace treaty with 

many nations for a ‘seven’-year period. In the 

middle of the seven years, he will put an end 

to the Jewish Old Testament sacrifice and 

offering(yet to be reestablished) at the (yet to 

be rebuilt) Temple, violating the treaty. 

Inside the temple, he will set up an altar to 

himself. Antichrist is destined for a horrific 

demise. 

(7 x 7 years) + (62 x 7 years) + (1 x 7 years) = 490 

years   
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 Daniel Wrote Interpretation 

decree to restore and re-build Jerusalem Persian King Artaxerxes decree, 445 BC 

seven ‘sevens’ 49 years    = 7 x 7years 

sixty-two ‘sevens’ 434 years  = 62 x 7 years 

the people of the ruler Roman/European people 

the ruler who will come Antichrist 

Anointed One Christ 

cut off Executed (Crucified) 

the city and the sanctuary 
Jerusalem and its Temple; (Rome destroyed 

in 70 AD) 

He will confirm a covenant with many 

for one ‘seven’ 

Antichrist’s peace treaty for a seven-year 

time period. 

in the middle of the ‘seven’ At the 3 ½ year point (42 months) 

he will put an end to sacrifice and 

offering 

Antichrist will stop the sacrifice of animals at 

the re-built Temple 

wing of the temple he will set up… Antichrist will make an altar to himself 

end that is decreed Antichrist thrown into the Lake of Fire 

 

The Overview 

“Seventy ‘sevens’ are decreed for your people and your holy city to 

finish transgression, to put an end to sin, to atone for wickedness, to bring in 

everlasting righteousness, to seal up vision and prophecy and to anoint the 

most holy. (Daniel 9:24) 

There is a 490-year timeline for Israel and the city of Jerusalem, to 

complete God’s purposes (70 x 7 years = 490 years). The counting of the 490 

years began in 445 BC when King Artaxerxes wrote the foretold decree to 
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restore and rebuild Jerusalem (Ezra 7:11-28). God halted the counting of these 

years only seven years before the 490 years were completed—at 483 years. 

This interruption coincided with the crucifixion of Jesus and the establishment 

of the New Testament covenant. Accordingly there remains one final seven-

year period for Israel, which will occur during the end-times. 

 

Israel 

Know and understand this: From the issuing of the decree to restore 

and re-build Jerusalem until the Anointed One, the ruler, comes, there will be 

seven ‘sevens,’ and sixty-two ‘sevens.’ It will be rebuilt with streets and a 

trench, but in times of trouble. (Daniel 9:25) 

Daniel wrote prophecy that established a 490-year timeline for Israel in 

530 BC. He foretold that the Anointed One (Christ) would come to Jerusalem 

483 years after the issuing of the decree to restore and re-build Jerusalem. King 

Artaxerxes issued that decree in 445 BC. Then as predicted, 483 years (of 360 

days) later Jesus entered Jerusalem the week of the crucifixion. The math is (7 x 

7) + (62 x 7) = 483 years. Sir Robert Anderson calculated the dates as being 

from March 14, 445 BC (1 Nisan in the twentieth year of Artaxerxes) to April 6, 

32 AD (10 Nisan the year Jesus enters Jerusalem). 

Some historians dispute these dates. Jewish years were shorter than 

365 days; accordingly, current calendars do not depict the elapsed time as 483 

years. Other variables such as leap years make conversion to ancient calendars 

difficult. To resolve controversy set aside calculations of exact dates. Only one 
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person claimed to be the Messiah at the time the 483 years expired — Jesus of 

Nazareth. 

The 483 years in the past are one ‘seven’ year period short of the 490 

years. This final seven-year period is reserved for the end-times. The initial 483 

years ended at the time of Jesus’ crucifixion, when the “Time of the Jews” gave 

way to the “Time of the Gentiles.” 

THE 490-YEAR TIMELINE 

 
Prediction Event Total 

Start 

Period 

#1 

There will be a decree 

to restore and re-build 

Jerusalem. 

Decree Artaxerxes issued in 445 

BC that started Daniel’s 490 

years. 

0 Years 

Start 

Period 

#2 

Jerusalem will be rebuilt with 

streets and a trench, but in 

times of trouble. 

The rebuilding of Jerusalem.  

(Ezra; Nehemiah) 
49 Years 

End 

Period 

#2 

Jesus, the Anointed One, the 

ruler, will come to Jerusalem. 

Jesus enters Jerusalem to be 

executed in 32 AD. 
483 Years 

Time of the Gentiles (Today) 

Start 

Period 

#3 

He (Antichrist) will confirm a 

covenant with many for one 

‘seven.’ In the middle of the 

‘seven’ he will put an end to 

sacrifice and offering. 

Antichrist forges a seven-year 

treaty. He turns against Israel in 

the middle of the seven years, 

and stops their religious sacrifice 

and offering. 

490 Years 
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TIME OF THE JEWS 

Time of Jews (initial) 
Time of the 

Gentiles 
Time of Jews (end-time) 

49 years  

(7 x 7 years) 

434 years  

(62 x 7 years) 
Total Years: 

Unknown 

7 years (1 x 7 years) 

Total: 483 years Total: 490 years 

 

Crucifixion to the End Times 

After the sixty-two ‘sevens,’ the Anointed One will be cut off and will 

have nothing. (Daniel 9:26a) 

Daniel foretold that the Anointed One (Messiah) would be cut off 

(executed). Events the week of the crucifixion signified an end to the initial 

time of the Jews. Jesus cursed a fig tree, a symbol for the nation of Israel. The 

next day as they were leaving Bethany, Jesus was hungry. Seeing in the distance 

a fig tree in leaf, he went to find out if it had any fruit. When he reached it, he 

found nothing but leaves, because it was not the season for figs. Then he said to 

the tree, “May no one ever eat fruit from you again.” And his disciples heard 

him say it. (Mark 11:12-14) The next day as they went along, they saw the fig 

tree withered from the roots. (Mark 11:20) 

 This same week Jesus also rejected the Israeli religious system. On 

reaching Jerusalem, Jesus entered the temple area and began driving out those 

who were buying and selling there. He overturned the tables of the money 

changers and the benches of those selling doves, and would not allow anyone 

to carry merchandise through the temple courts. And as he taught them, he 
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said, “Is it not written: ‘My house will be called a house of prayer for all 

nations’? But you have made it ‘a den of robbers.’” (Mark 11:15-17) 

The people of the ruler who will come will destroy the city and the 

sanctuary. (Daniel 9:26b) 

Daniel is referring to the destruction of Jerusalem in 70 AD. This 

destruction occurred because Israel had rejected its Messiah. The people 

(Romans) who destroyed the city (Jerusalem) and the sanctuary (Temple) were 

to be the people of the ruler who will come. In other words, the invading 

(Roman) army was to come from the (people of the) future Antichrist’s 

kingdom. Therefore, the kingdom of the Antichrist is a Roman Empire. 

 Jesus also foretold the destruction of the Temple. Jesus left the temple 

and was walking away when his disciples came up to him to call his attention to 

its buildings. “Do you see all these things?” he asked. “I tell you the truth, not 

one stone here will be left on another; every one will be thrown down.” 

(Matthew 24:1-2) The Roman army ensured that not one stone was left 

standing on top of another to ensure that all gold and other treasures were 

plundered from the Temple. 

 Because these stones were scattered, when Islamic people came to 

Jerusalem to build on the site of the first two Israeli Temples, they built on a 

different location. Accordingly, the Islamic shrines are on the wrong location. 

This error will allow the third Israeli temple to be built, exactly as prophecy 

foretold, without destroying the politically sensitive Islamic shrines. This rebuilt 
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Temple is mentioned in Bible prophecy; it is certain to exist during the end-

times (Revelation 11:1-2). 

 

The Final Seven Years 

The end will come like a flood: War will continue until the end, and 

desolations have been decreed. (Daniel 9:26c) 

Just as no person can escape a comprehensive flood; no person living on 

earth will escape the end-times.  

He will confirm a covenant with many for one ‘seven.’ In the middle of 

the ‘seven’ he will put an end to sacrifice and offering. And on a wing of the 

temple, he will set up an abomination that causes desolation, until the end 

that is decreed is poured out on him. (Daniel 9:27) 

 The end-times start with a seven-year agreement, which Antichrist will 

break after three and a half years. He will travel to the Temple Mount, where 

the rebuilt Temple will have reinstated the Old Testament practice of blood 

sacrifice and offering. Antichrist will stop blood sacrifice, and announce that he 

is God. Paul said concerning Antichrist that he sets himself up in God’s temple, 

proclaiming himself to be God. (2 Thessalonians 2:4) 

 God will respond to Antichrist. He will lift the veil that has blinded Israel 

for two millenniums, and all Israel will see Jesus as its Messiah. The entire 

nation of Israel will turn to Jesus. The Old Testament described the moment 

Israel will accept its crucified Messiah—the one pierced on the cross: And I will 

pour out on the house of David and the inhabitants of Jerusalem a spirit of 
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grace and supplication. They will look on me, the one they have pierced, and 

they will mourn for him as one mourns for an only child, and grieve bitterly for 

him as one grieves for a first-born son. On that day the weeping in Jerusalem 

will be great  …” (Zechariah 12:10-11). 

 Paul also wrote with certainty of Israel’s accepting Jesus. I do not want 

you to be ignorant of this mystery, brothers, so that you may not be conceited: 

Israel has experienced a hardening in part until the full number of the Gentiles 

has come in. And so all Israel will be saved (Romans 11:25-26). At the time all 

Israel is saved, unsaved Gentiles’ hearts will be hardened, similar to how God 

hardened Pharaoh’s heart in Egypt (Exodus 10:27). Gentiles will have accepted 

the mark of the beast. 

 

“TIME OF THE JEWS” and “TIME OF THE GENTILES” 

Time of the Jews Time of the Gentiles Time of the Jews (end-time) 

ISRAEL: BELIEF 

(Old Testament) 

ISRAEL: UNBELIEF 

(New Testament) 

UNBELIEF (3 ½ Years) BELIEF IN CHRIST (3 ½ Years) 

Two witnesses testify 

in Jerusalem; Israel 

does not respond. 

Worldwide persecution of Israel. 

 

 

Last chance for 

Gentiles to be saved 

Israel is saved 
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Appendix C: Temple Mount 

  

 

 

 

 

 

 

fter Moses led Israel out of Egyptian slavery, the Israelis erected a 

tent (Exodus 38:21-31). They placed the arc of the covenant inside 

the tent; the arc was God’s dwelling place on earth. Centuries later Israel 

moved the arc into the First Temple on the Temple Mount. This First Temple 

was an initiative of King David (2 Samuel 7:2). His son, King Solomon, actually 

built the Temple (1 Kings 6:1). Construction took seven years; the labor force 

was 30,000 men (1 Kings 5:13; 2 Chronicles 2:2). Outside the Temple, Israel 

sacrificed lambs to atone for sin. 

Jerusalem, with its Temple Mount, fell to King Nebuchadnezzar of 

Babylon in 586 BC (Jeremiah 39:1). Babylon took the nation of Israel captive. In 

539 BC, Darius the Mede overthrew the conquering Babylonians and imposed 

the Medo-Persia Empire (Daniel 5:30-31). The following year Cyrus, King of 

Persia, released a large number of Israelis and instructed those returning to 

Jerusalem to rebuild the Temple (Ezra 1:1-3). In 515 BC, the Temple was rebuilt; 

this second building on Mount Moriah became known as the Second Temple 

(Ezra 6:15).  

A 
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Joseph and Mary dedicated Jesus at this Second Temple (Luke 2:27). 

This also is where Jesus’ searching parents found him teaching as a young man 

(Luke 2:41-50). Jesus forcefully cleared profiteering merchants from this 

Temple (John 2:13-16). Jesus and Apostles preached at the Temple (John 2:13-

16; Acts 3:1-10). When Jesus died, the curtain (veil) inside the Temple that 

separated the Holy Place from the Most Holy Place tore from top to bottom 

(Exodus 26:33; Matthew 27:51; Mark 15:38; Luke 23:45). This tearing signified 

that man now had unimpeded access to God. 

Because Israel rejected its Messiah, Jesus foretold this Temple would be 

destroyed (Matthew 24:1-2). This occurred when Israel fell to the Roman Army 

in 70 AD. With the Islamic capture of Jerusalem centuries later, the Dome of 

the Rock shrine and the Al Aqsa Mosque were built on the Temple Mount. The 

most visible building on the Temple Mount today is the Dome of the Rock, 

which is built over a “sacred” rock. Islam understands that on God’s holy 

mountain, this Temple Mount, that a rock should be honored. Unfortunately 

Islam is blinded to the real Rock—Jesus himself (Isaiah 26:4). 

 

 

THE ROCK OF ISLAM 
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Appendix D: Time Remains 

     

Watch the evolving Beast out of the Sea. 

Its status relates to the time remaining. 

 

 

 

 

 

y watching the European Economic Area (EEA), which is the beast 

out of the sea, it is possible to approximate how much time 

remains before Antichrist takes control of Europe. The Roman beast, with 

seven heads and ten horns, began with eighteen nations. It must undergo 

transformation to become the ultimate final Roman Empire, ready for the reign 

of Antichrist (Revelation 17:10-13). At the formation of the EEA-beast, ten 

nations of the European Community (EC) forfeited their authority to govern to 

the EC; these nations are the beast’s ten horns (Revelation 17:12-13). 

The seven “head” nations on the beast are seven countries that were 

not subordinate to the EC; the six European Free Trade Association (EFTA) 

nations when joining the EEA-beast did not forfeit self-government. The 

seventh head of the beast is Germany. There is historical precedent that allows 

the identification of Germany as the primary head of the end-time Roman 

Empire beast.  

B
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Pope John XII crowned the King of Germany, Otto the Great, the first 

emperor of the Holy Roman Empire on 2 February 962. Under Otto and his 

successors the land that is now Germany became the center of the Holy Roman 

Empire. German princes elected one of their peers as King of the Germans, 

after which the Pope would crown this King as Emperor. The 1512 Diet of 

Cologne changed the name of this empire to the Holy Roman Empire of the 

German Nation. It was not until 1806 AD that Napoleon forced this empire out 

of existence. 

German power continued after the end of the Holy Roman Empire. In 

World War I, Germany essentially went alone against nations from Europe and 

North America. The World War II Axis alliance united the beast’s body 

(Rome/Italy) with its primary head (Germany). 

The forfeiture of governmental power of ten nations to the beast 

occurred during the watch of ten national leaders, called kings. The following 

describes their transfer of authority to the EC: The ten horns you saw are ten 

kings who have not yet received a kingdom, but who for one hour will receive 

authority as kings along with the beast. They have one purpose and will give 

their power and authority to the beast. (Revelation 17:12-13) The ten horns 

were the twelve nations of the EC, minus two nations. The two subtracted 

nations are Germany (the seventh head) and Rome/Italy (the body). 
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THE ROMAN BEAST MORPHS 

 

 

Active 

Heads 

Fallen 

Heads 
Horns Body Total Nations Situation 

European 

Economic 

Community 

United the first six nations of the 

6 + 6 + 6 = 18 nation group 
6 6 

European 

Community 
1 0 10 1 12 6 + 6 

European 

Economic Area 
7 0 10 1 18 6 + 6 + 6 

European 

Community/ 

European 

Union 

4 3 10 1 18+ 
6 + 6 + 6 + 3 

3 heads fall 

Future Events (Revelation 17:10-11) 

Expanded 

European 

Community/ 

European 

Union 

2 

 

5 

 

10 

 

1 

 

18+ 

 

6 + 6 + 6 + 5 

5 heads fall 

Of these two final active heads, one is the final ruler 

of that nation. The seventh and last ruler of Europe 

to fall still has not yet come; but when he does 

come, he must remain for a little while. This sole 

ruler is to rule for a period of time – will remain in 

power for a little while. 

6 + 6 + 6 + 6 

6 heads fall. 

One king left. 

Antichrist 

Rules 

Europe  

This seventh head is made subordinate to the eighth 

king, who is the Antichrist. 
All seven heads 

fall under 

Antichrist 0 7 10 1 18+ 

 

 

7 Heads 

Seven nations retained decision-making authority, self-governance, 

at the birth of the European Economic Area. These nations retained 

the ability to “think” for themselves; each such nation is a “head.” 

 

10 Horns 

These nations forfeited sovereignty and authority to the Roman 

beast. Each gave up its right, ability, and authority to fully rule and 

reason. As only a center of power, each such nation is a “horn.” 
 

1 Body 
The body is an implied anatomical part; the body is where Babylon 

sits. The “seven hills” further describe the body of the beast. 
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A Fatal Wound 

There was a fatal wound, a splitting of one head on the beast; one of 

the heads of the beast seemed to have had a fatal wound, but the fatal wound 

had been healed (Revelation 13:3). The wounded head was Germany, which 

was split immediately following World War II. It became two separate nations, 

West Germany (Federal Republic of Germany) and the Russian (Soviet Union) 

controlled East Germany (German Democratic Republic). Splitting a head 

normally results in a fatal wound. However this beast’s fatal wound healed 

when the Soviet Union released East Germany November 9, 1989. 

 

Falling Heads  

Heads fall so that just one person, Antichrist, rules over Europe. The 

EEA-beast’s seven heads correspond to seven kings, who are the leaders of 

seven nations (Revelation 17:9-10). The following is a description of heads 

falling: They are also seven kings. Five have fallen, one is, the other has not yet 

come; but when he does come, he must remain for a little while. (Revelation 

17:10) At a specific point, the following will describe the seven “head” nations: 

five of the seven governments (kings) will have fallen. In 1993 the EC became 

the European Union (EU); accordingly, the five EFTA nations will forfeit 

authority to the EU. 

This forfeiture is already underway. In 1995, three heads of the EEA-

beast became members of the EU, as the EU grew from twelve to fifteen 

nations. The three “head” nations that have fallen are Austria, Finland, and 
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Sweden. Iceland submitted an application for EU membership in 2009; 

however as of June 2013 negotiations between Iceland and EU stopped. Should 

Iceland’s application eventually result in membership, the beast would have 

four fallen heads. Then only one more EFTA nation that was a 1994 member of 

the EEA-beast are needed to abandon EFTA membership to join the EU (1994 

being the year of formation of the EEA-beast). Only two nations meet that 

criterion: Norway and Liechtenstein.  

Tracking the movement of these nations in relation to EU membership 

serves to monitor the approaching time when five heads will have fallen. 

Economic issues cause EFTA nations to refrain from joining the EEA-beast. 

Norway enjoys one of the highest per-capita incomes in the world; it has 

substantial oil and gas reserves that increase national sentiment to retain 

sovereignty. Liechtenstein has the highest gross domestic product per person 

in the world. Iceland is hesitant to join due to contentious issues concerning its 

fishing industry.   

After these five heads have fallen then one (king) is, the other (king) has 

not yet come; but when he does come, he must remain for only a little while. 

(Revelation 17:10) In other words, one (of the remaining kings) is still in power, 

and the other (one last king to rule in Europe before the Antichrist) is yet to 

come; and when he does come into power, he will remain in power for a while. 

Accordingly, this seventh king will rule for several years. 

Antichrist will rule after the preceding seven kings have lost authority. 

Antichrist is the eighth and final ruler. The beast who once was, and now is not, 

is an eighth king. He belongs to the seven and is going to his destruction. 

(Revelation 17:11) 



Swami Vivekananda - A 
Biography by Swami 

Nikhilananda 
 

 

PREFACE

Swami Vivekananda's inspiring personality was well known both in India and in 
America during the last decade of the nineteenth century and the first decade of the 
twentieth. The unknown monk of India suddenly leapt into fame at the Parliament of 
Religions held in Chicago in 1893, at which he represented Hinduism. His vast 
knowledge of Eastern and Western culture as well as his deep spiritual insight, fervid 
eloquence, brilliant conversation, broad human sympathy, colourful personality, and 
handsome figure made an irresistible appeal to the many types of Americans who came 
in contact with him. People who saw or heard Vivekananda even once still cherish his 
memory after a lapse of more than half a century. 
 
In America Vivekananda's mission was the interpretation of India's spiritual culture, 
especially in its Vedantic setting. He also tried to enrich the religious consciousness of 
the Americans through the rational and humanistic teachings of the Vedanta 
philosophy. In America he became India's spiritual ambassador and pleaded eloquently 
for better understanding between India and the New World in order to create a healthy 
synthesis of East and West, of religion and science. 
 
In his own motherland Vivekananda is regarded as the patriot saint of modern India 
and an inspirer of her dormant national consciousness. To the Hindus he preached the 
ideal of a strength-giving and man-making religion. Service to man as the visible 
manifestation of the Godhead was the special form of worship he advocated for the 
Indians, devoted as they were to the rituals and myths of their ancient faith. Many 
political leaders of India have publicly acknowledged their indebtedness to Swami 



Vivekananda. 
 
The Swami's mission was both national and international. A lover of mankind, he 
strove to promote peace and human brotherhood on the spiritual foundation of the 
Vedantic Oneness of existence. A mystic of the highest order, Vivekananda had a 
direct and intuitive experience of Reality. He derived his ideas from that unfailing 
source of wisdom and often presented them in the soul-stirring language of poetry. 
 
The natural tendency of Vivekananda's mind, like that of his Master, Ramakrishna, was 
to soar above the world and forget itself in contemplation of the Absolute. But another 
part of his personality bled at the sight of human suffering in East and West alike. It 
might appear that his mind seldom found a point of rest in its oscillation between 
contemplation of God and service to man. Be that as it may, he chose, in obedience to 
a higher call, service to man as his mission on earth; and this choice has endeared him 
to people in the West, Americans in particular. 
 
In the course of a short life of thirty-nine years (1863-1902), of which only ten were 
devoted to public activities — and those, too, in the midst of acute physical suffering 
— he left for posterity his four classics: Jnana-Yoga, Bhakti-Yoga, Karma-Yoga, and 
Raja-Yoga, all of which are outstanding treatises on Hindu philosophy. In addition, he 
delivered innumerable lectures, wrote inspired letters in his own hand to his many 
friends and disciples, composed numerous poems, and acted as spiritual guide to the 
many seekers who came to him for instruction. He also organized the Ramakrishna 
Order of monks, which is the most outstanding religious organization of modern India. 
It is devoted to the propagation of the Hindu spiritual culture not only in the Swami's 
native land, but also in America and in other parts of the world. 
 
Swami Vivekananda once spoke of himself as a 'condensed India.' His life and 
teachings are of inestimable value to the West for an understanding of the mind of 
Asia. William James, the Harvard philosopher, called the Swami the 'paragon of 
Vedantists.' Max Müller and Paul Deussen, the famous Orientalists of the nineteenth 
century, held him in genuine respect and affection. 'His words,' writes Romain Rolland, 
'are great music, phrases in the style of Beethoven, stirring rhythms like the march of 
Handel choruses. I cannot touch these sayings of his, scattered as they are through the 
pages of books, at thirty years' distance, without receiving a thrill through my body like 
an electric shock. And what shocks, what transports, must have been produced when in 
burning words they issued from the lips of the hero!'

 

EARLY YEARS

Swami Vivekananda, the great soul loved and revered in East and West alike as the 
rejuvenator of Hinduism in India and the preacher of its eternal truths abroad, was born 
at 6:33, a few minutes before sunrise, on Monday, January 12, 1863. It was the day of 
the great Hindu festival Makarasamkranti, when special worship is offered to the 



Ganga by millions of devotees. Thus the future Vivekananda first drew breath when 
the air above the sacred river not far from the house was reverberating with the 
prayers, worship, and religious music of thousands of Hindu men and women. 
 
Before Vivekananda was born, his mother, like many other pious Hindu mothers, had 
observed religious vows, fasted, and prayed so that she might be blessed with a son 
who would do honour to the family. She requested a relative who was living in 
Varanasi to offer special worship to the Vireswara Siva of that holy place and seek His 
blessings; for Siva, the great god of renunciation, dominated her thought. One night 
she dreamt that this supreme Deity aroused Himself from His meditation and agreed to 
be born as her son. When she woke she was filled with joy. 
 
The mother, Bhuvaneswari Devi, accepted the child as a boon from Vireswara Siva 
and named him Vireswara. The family, however, gave him the name of Narendranath 
Datta, calling him, for short, Narendra, or more endearingly, Naren. 
 
The Datta family of Calcutta, into which Narendranath had been born, was well known 
for its affluence, philanthropy, scholarship, and independent spirit. The grand father, 
Durgacharan, after the birth of his first son, had renounced the world in search of God. 
The father, Viswanath, an attorney-at-law of the High Court of Calcutta, was versed in 
English and Persian literature and often entertained himself and his friends by reciting 
from the Bible and the poetry of Hafiz, both of which, he believed, contained truths 
unmatched by human thinking elsewhere. He was particularly attracted to the Islamic 
culture, with which he was familiar because of his close contact with the educated 
Moslems of North-western India. Moreover, he derived a large income from his law 
practice and, unlike his father, thoroughly enjoyed the worldly life. An expert in 
cookery, he prepared rare dishes and liked to share them with his friends. Travel was 
another of his hobbies. Though agnostic in religion and a mocker of social 
conventions, he possessed a large heart and often went out of his way to support idle 
relatives, some of whom were given to drunkenness. Once, when Narendra protested 
against his lack of judgement, his father said: 'How can you understand the great 
misery of human life? When you realize the depths of men's suffering, you will 
sympathize with these unfortunate creatures who try to forget their sorrows, even 
though only for a short while, in the oblivion created by intoxicants.' Naren's father, 
however, kept a sharp eye on his children and would not tolerate the slightest deviation 
from good manners. 
 
Bhuvaneswari Devi, the mother, was cast in a different mould. Regal in appearance 
and gracious in conduct, she belonged to the old tradition of Hindu womanhood. As 
mistress of a large household, she devoted her spare time to sewing and singing, being 
particularly fond of the great Indian epics, the Ramayana and the Mahabharata, large 
portions of which she had memorized. She became the special refuge of the poor, and 
commanded universal respect because of her calm resignation to God, her inner 
tranquillity, and her dignified detachment in the midst of her many arduous duties. 
Two sons were born to her besides Narendranath, and four daughters, two of whom 
died at an early age. 
 



Narendra grew up to be a sweet, sunny-tempered, but very restless boy. Two nurses 
were necessary to keep his exuberant energy under control, and he was a great tease to 
his sisters. In order to quiet him, the mother often put his head under the cold-water 
tap, repeating Siva's name, which always produced the desired effect. Naren felt a 
child's love for birds and animals, and this characteristic reappeared during the last 
days of his life. Among his boyhood pets were a family cow, a monkey, a goat, a 
peacock, and several pigeons and guinea-pigs. The coachman of the family, with his 
turban, whip, and bright-coloured livery, was his boyhood ideal of a magnificent 
person, and he often expressed the ambition to be like him when he grew up. 
 
Narendra bore a striking resemblance to the grand-father who had renounced the world 
to lead a monastic life, and many thought that the latter had been reborn in him. The 
youngster developed a special fancy for wandering monks, whose very sight would 
greatly excite him. One day when such a monk appeared at the door and asked for 
alms, Narendra gave him his only possession, the tiny piece of new cloth that was 
wrapped round his waist. Thereafter, whenever a monk was seen in the neighbourhood, 
Narendra would be locked in a room. But even then he would throw out of the window 
whatever he found near at hand as an offering to the holy man. In the meantime, he 
was receiving his early education from his mother, who taught him the Bengali 
alphabet and his first English words, as well as stories from the Ramayana and the 
Mahabharata. 
 
During his childhood Narendra, like many other Hindu children of his age, developed a 
love for the Hindu deities, of whom he had learnt from his mother. Particularly 
attracted by the heroic story of Rama and his faithful consort Sita, he procured their 
images, bedecked them with flowers, and worshipped them in his boyish fashion. But 
disillusionment came when he heard someone denounce marriage vehemently as a 
terrible bondage. When he had thought this over he discarded Rama and Sita as 
unworthy of worship. In their place he installed the image of Siva, the god of 
renunciation, who was the ideal of the yogis. Nevertheless he retained a fondness for 
the Ramayana. 
 
At this time he daily experienced a strange vision when he was about to fall asleep. 
Closing his eyes, he would see between his eyebrows a ball of light of changing 
colours, which would slowly expand and at last burst, bathing his whole body in a 
white radiance. Watching this light he would gradually fall asleep. Since it was a daily 
occurrence, he regarded the phenomenon as common to all people, and was surprised 
when a friend denied ever having seen such a thing. Years later, however, Narendra's 
spiritual teacher, Sri Ramakrishna, said to him, 'Naren, my boy, do you see a light 
when you go to sleep?' Ramakrishna knew that such a vision indicated a great spiritual 
past and an inborn habit of meditation. The vision of light remained with Narendra 
until the end of his life, though later it lost its regularity and intensity. 
 
While still a child Narendra practised meditation with a friend before the image of 
Siva. He had heard that the holy men of ancient India would become so absorbed in 
contemplation of God that their hair would grow and gradually enter into the earth, like 
the roots of the banyan tree. While meditating, therefore, he would open his eyes, now 



and then, to see if his own hair had entered into the earth. Even so, during meditation, 
he often became unconscious of the world. On one occasion he saw in a vision a 
luminous person of serene countenance who was carrying the staff and water-bowl of a 
monk. The apparition was about to say something when Naren became frightened and 
left the room. He thought later that perhaps this had been a vision of Buddha. 
 
At the age of six he was sent to a primary school. One day, however, he repeated at 
home some of the vulgar words that he had learnt from his classmates, whereupon his 
disgusted parents took him out of the school and appointed a private tutor, who 
conducted classes for him and some other children of the neighbourhood in the 
worship hall of the house. Naren soon showed a precocious mind and developed a keen 
memory. Very easily he learnt by heart the whole of a Sanskrit grammar and long 
passages from the Ramayana and the Mahabharata. Some of the friendships he made 
at this age lasted his whole lifetime. At school he was the undisputed leader. When 
playing his favourite game of 'King and the Court,' he would assume the role of the 
monarch and assign to his friends the parts of the ministers, commander-in-chief, and 
other state officials. He was marked from birth to be a leader of men, as his name 
Narendra (lord of men) signified. 
 
Even at that early age he questioned why one human being should be considered 
superior to another. In his father's office separate tobacco pipes were provided for 
clients belonging to the different castes, as orthodox Hindu custom required, and the 
pipe from which the Moslems smoked was set quite apart. Narendra once smoked 
tobacco from all the pipes, including the one marked for the Moslems, and when 
reprimanded, remarked, 'I cannot see what difference it makes.' 
 
During these early years, Narendra's future personality was influenced by his gifted 
father and his saintly mother, both of whom kept a chastening eye upon him. The 
father had his own manner of discipline. For example, when, in the course of an 
argument with his mother, the impetuous boy once uttered a few rude words and the 
report came to the father, Viswanath did not directly scold his son, but wrote with 
charcoal on the door of his room: 'Narendra today said to his mother — ' and added the 
words that had been used. He wanted Narendra's friends to know how rudely he had 
treated his mother. 
 
Another time Narendra bluntly asked his father, 'What have you done for me?' 
 
Instead of being annoyed, Viswanath said, 'Go and look at yourself in the mirror, and 
then you will know.' 
 
Still another day, Narendra said to his father, 'How shall I conduct myself in the world?' 
 
'Never show surprise at anything,' his father replied. 
 
This priceless advice enabled Narendranath, in his future chequered life, to preserve 
his serenity of mind whether dwelling with princes in their palaces or sharing the straw 
huts of beggars. 



 
The mother, Bhuvaneswari, played her part in bringing out Narendranath's innate 
virtues. When he told her, one day, of having been unjustly treated in school, she said 
to him, in consolation: 'My child, what does it matter, if you are in the right? Always 
follow the truth without caring about the result. Very often you may have to suffer 
injustice or unpleasant consequences for holding to the truth; but you must not, under 
any circumstances, abandon it.' Many years later Narendranath proudly said to an 
audience, 'I am indebted to my mother for whatever knowledge I have acquired.' 
 
One day, when he was fighting with his play-fellows, Narendra accidentally fell from 
the porch and struck his forehead against a stone. The wound bled profusely and left a 
permanent scar over his right eye. Years later, when Ramakrishna heard of this 
accident, he remarked: 'In a way it was a good thing. If he had not thus lost some of his 
blood, he would have created havoc in the world with his excessive energy.' 
 
In 1871, at the age of eight, Narendra entered high school. His exceptional intelligence 
was soon recognized by his teachers and classmates. Though at first reluctant to study 
English because of its foreign origin, he soon took it up with avidity. But the 
curriculum consumed very little of his time. He used most of his inexhaustible energy 
in outside activities. Games of various kinds, many of which he invented or improvised 
kept him occupied. He made an imitation gas-works and a factory for aerating water, 
these two novelties having just been introduced in Calcutta. He organized an amateur 
theatrical company and a gymnasium, and took lessons in fencing, wrestling, rowing, 
and other manly sports. He also tried his hand at the art of cooking. Intensely restless, 
he would soon tire of one pastime and seek a new one. With his friends he visited the 
museum and the zoological garden. He arbitrated the disputes of his play-fellows and 
was a favourite with the people of the neighbourhood. Everybody admired his courage, 
straight-forwardness, and simplicity. 
 
From an early age this remarkable youth had no patience with fear or superstition. One 
of his boyish pranks had been to climb a flowering tree belonging to a neighbour, 
pluck the flowers, and do other mischief. The owner of the tree, finding his 
remonstrances unheeded, once solemnly told Naren's friends that the tree was guarded 
by a white-robed ghost who would certainly wring their necks if they disturbed his 
peace. The boys were frightened and kept away. But Narendra persuaded them to 
follow him back, and he climbed the tree, enjoying his usual measure of fun, and broke 
some branches by way of further mischief. Turning to his friends, he then said: 'What 
asses you all are! See, my neck is still there. The old man's story is simply not true. 
Don't believe what others say unless you your-selves know it to be true.' 
 
These simple but bold words were an indication of his future message to the world. 
Addressing large audiences in the later years, he would often say: 'Do not believe in a 
thing because you have read about it in a book. Do not believe in a thing because 
another man has said it was true. Do not believe in words because they are hallowed by 
tradition. Find out the truth for yourself. Reason it out. That is realization.' 
 
The following incident illustrates his courage and presence of mind. He one day 



wished to set up a heavy trapeze in the gymnasium, and so asked the help of some 
people who were there. Among them was an English sailor. The trapeze fell and 
knocked the sailor unconscious, and the crowd, thinking him dead, ran away for fear of 
the police. But Naren tore a piece from his cloth, bandaged the sailor's wound, washed 
his face with water, and gradually revived him. Then he moved the wounded man to a 
neighbouring schoolhouse where he nursed him for a week. When the sailor had 
recovered, Naren sent him away with a little purse collected from his friends. 
 
All through this period of boyish play Narendra retained his admiration for the life of 
the wandering monk. Pointing to a certain line on the palm of his hand, he would say to 
his friends: 'I shall certainly become a sannyasin. A palmist has predicted it.' 
 
As Narendra grew into adolescence, his temperament showed a marked change. He 
became keen about intellectual matters, read serious books on history and literature, 
devoured newspapers, and attended public meetings. Music was his favourite pastime. 
He insisted that it should express a lofty idea and arouse the feelings of the musician. 
 
At the age of fifteen he experienced his first spiritual ecstasy. The family was 
journeying to Raipur in the Central Provinces, and part of the trip had to be made in a 
bullock cart. On that particular day the air was crisp and clear; the trees and creepers 
were covered with green leaves and many-coloured blossoms; birds of brilliant 
plumage warbled in the woods. The cart was moving along a narrow pass where the 
lofty peaks rising on the two sides almost touched each other. Narendra's eyes spied a 
large bee-hive in the cleft of a giant cliff, and suddenly his mind was filled with awe 
and reverence for the Divine Providence. He lost outer consciousness and lay thus in 
the cart for a long time. Even after returning to the sense-perceived world he radiated 
joy. 
 
Another interesting mental phenomenon may be mentioned here; for it was one often 
experienced by Narendranath. From boyhood, on first beholding certain people or 
places, he would feel that he had known them before; but how long before he could 
never remember. One day he and some of his companions were in a room in a friend's 
house, where they were discussing various topics. Something was mentioned, and 
Narendra felt at once that he had on a previous occasion talked about the same subject 
with the selfsame friends in that very house. He even correctly described every nook 
and corner of the building, which he had not seen before. He tried at first to explain 
this singular phenomenon by the doctrine of reincarnation, thinking that perhaps he had 
lived in that house in a previous life. But he dismissed the idea as improbable. Later he 
concluded that before his birth he must have had previsions of the people, places, and 
events that he was to experience in his present incarnation; that was why, he thought, 
he could recognize them as soon as they presented themselves to him. 
 
At Raipur Narendra was encouraged by his father to meet notable scholars and discuss 
with them various intellectual topics usually considered too abstruse for boys of his 
age. On such occasions he exhibited great mental power. From his father, Narendra 
had learnt the art of grasping the essentials of things, seeing truth from the widest and 
most comprehensive standpoints, and holding to the real issue under discussion. 



 
In 1879 the family returned to Calcutta, and Narendra within a short time graduated 
from high school in the first division. In the meantime he had read a great many 
standard books of English and Bengali literature. History was his favourite subject. He 
also acquired at this time an unusual method of reading a book and acquiring the 
knowledge of its subject-matter. To quote his own words: 'I could understand an author 
without reading every line of his book. I would read the first and last lines of a 
paragraph and grasp its meaning. Later I found that I could understand the subject-
matter by reading only the first and last lines of a page. Afterwards I could follow the 
whole trend of a writer's argument by merely reading a few lines, though the author 
himself tried to explain the subject in five or more pages.' 
 
Soon the excitement of his boyhood days was over, and in 1879 Narendranath entered 
the Presidency College of Calcutta for higher studies. After a year he joined the 
General Assembly's Institution, founded by the Scottish General Missionary Board and 
later known as the Scottish Church College. It was from Hastie, the principal of the 
college and the professor of English literature, that he first heard the name Sri 
Ramakrishna. 
 
In college Narendra, now a handsome youth, muscular and agile, though slightly 
inclined to stoutness, enjoyed serious studies. During the first two years he studied 
Western logic. Thereafter he specialized in Western philosophy and the ancient and 
modern history of the different European nations. His memory was prodigious. It took 
him only three days to assimilate Green's History of the English People. Often, on the 
eve of an examination, he would read the whole night, keeping awake by drinking 
strong tea or coffee. 
 
About this time he came in contact with Sri Ramakrishna; this event, as we shall 
presently see, was to become the major turning-point of his life. As a result of his 
association with Sri Ramakrishna, his innate spiritual yearning was stirred up, and he 
began to feel the transitoriness of the world and the futility of academic education. The 
day before his B.A. examination, he suddenly felt an all-consuming love for God and, 
standing before the room of a college-mate, was heard to sing with great feeling:

 
Sing ye, O mountains, O clouds, O great winds! 
Sing ye, sing ye, sing His glory! 
Sing with joy, all ye suns and moons and stars! 
Sing ye, sing ye, His glory!

 
The friends, surprised, reminded him of the next day's examination, but Narendra was 
unconcerned; the shadow of the approaching monastic life was fast falling on him. He 
appeared for the examination, however, and easily passed. 
 
About Narendra's scholarship, Professor Hastie once remarked: 'Narendra is a real 
genius. I have travelled far and wide, but have not yet come across a lad of his talents 



and possibilities even among the philosophical students in the German universities. He 
is bound to make his mark in life.' 
 
Narendra's many-sided genius found its expression in music, as well. He studied both 
instrumental and vocal music under expert teachers. He could play on many 
instruments, but excelled in singing. From a Moslem teacher he learnt Hindi, Urdu, and 
Persian songs, most of them of devotional nature. 
 
He also became associated with the Brahmo Samaj, an important religious movement 
of the time, which influenced him during this formative period of his life. 
 
The introduction of English education in India following the British conquest of the 
country brought Hindu society in contact with the intellectual and aggressive European 
culture. The Hindu youths who came under the spell of the new, dynamic way of life 
realized the many shortcomings of their own society. Under the Moslem rule, even 
before the coming of the British, the dynamic aspect of the Hindu culture had been 
suppressed and the caste-system stratified. The priests controlled the religious life of 
the people for their own selfish interest. Meaningless dogmas and lifeless ceremonies 
supplanted the invigorating philosophical teachings of the Upanishads and the 
Bhagavad Gita. The masses were exploited, moreover, by the landlords, and the lot of 
women was especially pitiable. Following the break-down of the Moslem rule, chaos 
reigned in every field of Indian life, social, political, religious, and economic. The 
newly introduced English education brought into sharp focus the many drawbacks of 
society, and various reform movements, both liberal and orthodox, were initiated to 
make the national life flow once more through healthy channels. 
 
The Brahmo Samaj, one of these liberal movements, captured the imagination of the 
educated youths of Bengal. Raja Rammohan Roy (1774-1833), the founder of this 
religious organization, broke away from the rituals, image worship, and priestcraft of 
orthodox Hinduism and exhorted his followers to dedicate themselves to the 'worship 
and adoration of the Eternal, the Unsearchable, the Immutable Being, who is the 
Author and the Preserver of the universe.' The Raja, endowed with a gigantic intellect, 
studied the Hindu, Moslem, Christian, and Buddhist scriptures and was the first Indian 
to realize the importance of the Western rational method for solving the diverse 
problems of Hindu society. He took a prominent part in the introduction of English 
education in India, which, though it at first produced a deleterious effect on the newly 
awakened Hindu consciousness, ultimately revealed to a few Indians the glorious 
heritage of their own indigenous civilization. 
 
Among the prominent leaders of the Brahmo Samaj who succeeded Rammohan Roy 
were Devendranath Tagore (1817-1905), a great devotee of the Upanishads, and 
Keshab Chandra Sen (1838-1884), who was inclined to the rituals and doctrines of 
Christianity. The Brahmo Samaj, under their leadership, discarded many of the 
conventions of Hinduism such as rituals and the worship of God through images. 
Primarily a reformist movement, it directed its main energy to the emancipation of 
women, the remarriage of Hindu widows, the abolition of early marriage, and the 
spread of mass education. Influenced by Western culture, the Brahmo Samaj upheld 



the supremacy of reason, preached against the uncritical acceptance of scriptural 
authority, and strongly supported the slogans of the French Revolution. The whole 
movement was intellectual and eclectic in character, born of the necessity of the times; 
unlike traditional Hinduism, it had no root in the spiritual experiences of saints and 
seers. Narendra, like many other contemporary young men, felt the appeal of its 
progressive ideas and became one of its members. But, as will be presently seen, the 
Brahmo Samaj could not satisfy the deep spiritual yearning of his soul. 
 
About this time Narendra was urged by his father to marry, and an opportunity soon 
presented itself. A wealthy man, whose daughter Narendra was asked to accept as his 
bride, offered to defray his expenses for higher studies in England so that he might 
qualify himself for the much coveted Indian Civil Service. Narendra refused. Other 
proposals of similar nature produced no different result. Apparently it was not his 
destiny to lead a householder's life. 
 
From boyhood Narendra had shown a passion for purity. Whenever his warm and 
youthful nature tempted him to walk into a questionable adventure, he was held back 
by an unseen hand. His mother had taught him the value of chastity and had made him 
observe it as a matter of honour, in loyalty to herself and the family tradition. But 
purity to Narendra was not a negative virtue, a mere abstention from carnal pleasures. 
To be pure, he felt, was to conserve an intense spiritual force that would later manifest 
itself in all the noble aspirations of life. He regarded himself as a brahmacharin, a 
celibate student of the Hindu tradition, who worked hard, prized ascetic disciplines, 
held holy things in reverence, and enjoyed clean words, thoughts, and acts. For 
according to the Hindu scriptures, a man, by means of purity, which is the greatest of 
all virtues, can experience the subtlest spiritual perceptions. In Naren it accounts for 
the great power of concentration, memory, and insight, and for his indomitable mental 
energy and physical stamina. 
 
In his youth Narendra used to see every night two visions, utterly dissimilar in nature, 
before falling asleep. One was that of a worldly man with an accomplished wife and 
children, enjoying wealth, luxuries, fame, and social position; the other, that of a 
sannyasin, a wandering monk, bereft of earthly security and devoted to the 
contemplation of God. Narendra felt that he had the power to realize either of these 
ideals; but when his mind reflected on their respective virtues, he was inevitably drawn 
to the life of renunciation. The glamour of the world would fade and disappear. His 
deeper self instinctively chose the austere path. 
 
For a time the congregational prayers and the devotional songs of the Brahmo Samaj 
exhilarated Narendra's mind, but soon he found that they did not give him any real 
spiritual experience. He wanted to realize God, the goal of religion, and so felt the 
imperative need of being instructed by a man who had seen God. 
 
In his eagerness he went to Devendranath, the venerable leader of the Brahmo Samaj, 
and asked him, even before the latter had uttered a word, 'Sir, have you seen God?' 
 
Devendranath was embarrassed and replied: 'My boy, you have the eyes of a yogi. You 



should practise meditation.' 
 
The youth was disappointed and felt that this teacher was not the man to help him in 
his spiritual struggle. But he received no better answer from the leaders of other 
religious sects. Then he remembered having heard the name of Ramakrishna 
Paramahamsa from Professor Hastie, who while lecturing his class on Wordsworth's 
poem The Excursion, had spoken of trances, remarking that such religious ecstasies 
were the result of purity and concentration. He had said, further, that an exalted 
experience of this kind was a rare phenomenon, especially in modern times. 'I have 
known,' he had said, 'only one person who has realized that blessed state, and he is 
Ramakrishna of Dakshineswar. You will understand trances if you visit the saint.' 
 

Narendra had also heard about Sri Ramakrishna from a relative, Ramchandra Datta, 
who was one of the foremost householder disciples of the Master. Learning of 
Narendra's unwillingness to marry and ascribing it to his desire to lead a spiritual life, 
Ramchandra had said to him, 'If you really want to cultivate spirituality, then visit 
Ramakrishna at Dakshineswar.' 
 
Narendra met Ramakrishna for the first time in November 1881 at the house of the 
Master's devotee Surendranath Mitra, the young man having been invited there to 
entertain the visitors with his melodious music. The Paramahamsa was much 
impressed by his sincerity and devotion, and after a few inquiries asked him to visit 
him at Dakshineswar. Narendra accepted. He wished to learn if Ramakrishna was the 
man to help him in his spiritual quest.

 

AT THE FEET OF RAMAKRISHNA

Ramakrishna, the God-man of modern times, was born on February 18, 1836, in the 
little village of Kamarpukur, in the district of Hooghly in Bengal. How different were 
his upbringing and the environment of his boyhood from those of Narendranath, who 
was to become, later, the bearer and interpreter of his message! Ramakrishna's parents, 
belonging to the brahmin caste, were poor, pious, and devoted to the traditions of their 
ancient religion. Full of fun and innocent joys, the fair child, with flowing hair and a 
sweet, musical voice, grew up in a simple countryside of rice-fields, cows, and banyan 
and mango trees. He was apathetic about his studies and remained practically illiterate 
all his life, but his innate spiritual tendencies found expression through devotional 
songs and the company of wandering monks, who fired his boyish imagination by the 
stories of their spiritual adventures. At the age of six he experienced a spiritual ecstasy 
while watching a flight of snow-white cranes against a black sky overcast with rain-
clouds. He began to go into trances as he meditated on gods and goddesses. His father's 
death, which left the family in straitened circumstances, deepened his spiritual mood. 
And so, though at the age of sixteen he joined his brother in Calcutta, he refused to go 
on there with his studies; for, as he remarked, he was simply not interested in an 



education whose sole purpose was to earn mere bread and butter. He felt a deep 
longing for the realization of God. 
 
The floodgate of Ramakrishna's emotion burst all bounds when he took up the duties of 
a priest in the Kali temple of Dakshineswar, where the Deity was worshipped as the 
Divine Mother. Ignorant of the scriptures and of the intricacies of ritual, Ramakrishna 
poured his whole soul into prayer, which often took the form of devotional songs. 
Food, sleep, and other physical needs were completely forgotten in an all-consuming 
passion for the vision of God. His nights were spent in contemplation in the 
neighbouring woods. Doubt sometimes alternated with hope; but an inner certainty and 
the testimony of the illumined saints sustained him in his darkest hours of despair. 
Formal worship or the mere sight of the image did not satisfy his inquiring mind; for 
he felt that a figure of stone could not be the bestower of peace and immortality. 
Behind the image there must be the real Spirit, which he was determined to behold. 
This was not an easy task. For a long time the Spirit played with him a teasing game of 
hide-and-seek, but at last it yielded to the demand of love on the part of the young 
devotee. When he felt the direct presence of the Divine Mother, Ramakrishna dropped 
unconscious to the floor, experiencing within himself a constant flow of bliss. 
 
This foretaste of what was to follow made him God-intoxicated, and whetted his 
appetite for further experience. He wished to see God uninterruptedly, with eyes open 
as well as closed. He therefore abandoned himself recklessly to the practice of various 
extreme spiritual disciplines. To remove from his mind the least trace of the arrogance 
of his high brahmin caste, he used to clean stealthily the latrine at a pariah's house. 
Through a stern process of discrimination he effaced all sense of distinction between 
gold and clay. Purity became the very breath of his nostrils, and he could not regard a 
woman, even in a dream, in any other way except as his own mother or the Mother of 
the universe. For years his eyelids did not touch each other in sleep. And he was finally 
thought to be insane. 
 
Indeed, the stress of his spiritual practice soon told upon Ramakrishna's delicate body 
and he returned to Kamarpukur to recover his health. His relatives and old friends saw 
a marked change in his nature; for the gay boy had been transformed into a 
contemplative young man whose vision was directed to something on a distant horizon. 
His mother proposed marriage, and finding in this the will of the Divine Mother, 
Ramakrishna consented. He even indicated where the girl was to be found, namely, in 
the village of Jayrambati, only three miles away. Here lived the little Saradamani, a girl 
of five, who was in many respects very different from the other girls of her age. The 
child would pray to God to make her character as fragrant as the tuberose. Later, at 
Dakshineswar, she prayed to God to make her purer than the full moon, which, pure as 
it was, showed a few dark spots. The marriage was celebrated and Ramakrishna, 
participating, regarded the whole affair as fun or a new excitement. 
 
In a short while he came back to Dakshineswar and plunged again into the stormy life 
of religious experimentation. His mother, his newly married wife, and his relatives 
were forgotten. Now, however, his spiritual disciplines took a new course. He wanted 
to follow the time-honoured paths of the Hindu religion under the guidance of 



competent teachers, and they came to him one by one, nobody knew from where. One 
was a woman, under whom he practised the disciplines of Tantra and of the Vaishnava 
faith and achieved the highest result in an incredibly short time. It was she who 
diagnosed his physical malady as the manifestation of deep spiritual emotions and 
described his apparent insanity as the result of an agonizing love for God; he was 
immediately relieved. It was she, moreover, who first declared him to be an 
Incarnation of God, and she proved her statement before an assembly of theologians by 
scriptural evidence. Under another teacher, the monk Jatadhari, Ramakrishna delved 
into the mysteries of Rama worship and experienced Rama's visible presence. Further, 
he communed with God through the divine relationships of Father, Mother, Friend, and 
Beloved. By an austere sannyasin named Totapuri, he was initiated into the monastic 
life, and in three days he realized his complete oneness with Brahman, the 
undifferentiated Absolute, which is the culmination of man's spiritual endeavour. 
Totapuri himself had had to struggle for forty years to realize this identity. 
 
Ramakrishna turned next to Christianity and Islam, to practise their respective 
disciplines, and he attained the same result that he had attained through Hinduism. He 
was thereby convinced that these, too, were ways to the realization of God-
consciousness. Finally, he worshipped his own wife — who in the meantime had 
grown into a young woman of nineteen — as the manifestation of the Divine Mother of 
the universe and surrendered at her feet the fruit of his past spiritual practices. After 
this he left behind all his disciplines and struggles. For according to Hindu tradition, 
when the normal relationship between husband and wife, which is the strongest 
foundation of the worldly life, has been transcended and a man sees in his wife the 
divine presence, he then sees God everywhere in the universe. This is the culmination 
of the spiritual life.  
 
Ramakrishna himself was now convinced of his divine mission on earth and came to 
know that through him the Divine Mother would found a new religious order 
comprising those who would accept the doctrine of the Universal Religion which he 
had experienced. It was further revealed to him that anyone who had prayed to God 
sincerely, even once, as well as those who were passing through their final birth on 
earth, would accept him as their spiritual ideal and mould their lives according to his 
universal teaching. 
 
The people around him were bewildered to see this transformation of a man whom 
they had ridiculed only a short while ago as insane. The young priest had become 
God's devotee; the devotee, an ascetic; the ascetic, a saint; the saint, a man of 
realization; and the man of realization, a new Prophet. Like the full-blown blossom 
attracting bees, Ramakrishna drew to him men and women of differing faith, 
intelligence, and social position. He gave generously to all from the inexhaustible store 
house of divine wisdom, and everyone felt uplifted in his presence. But the Master 
himself was not completely satisfied. He longed for young souls yet untouched by the 
world, who would renounce everything for the realization of God and the service of 
humanity. He was literally consumed with this longing. The talk of worldly people was 
tasteless to him. He often compared such people to mixture of milk and water with the 
latter preponderating, and said that he had become weary of trying to prepare thick 



milk from the mixture. Evenings, when his anguish reached its limit, he would climb 
the roof of a building near the temple and cry at the top of his voice: 'Come, my boys! 
Oh, where are you all? I cannot bear to live without you!' A mother could not feel more 
intensely for her beloved children, a friend for his dearest friend, or a lover for her 
sweetheart. 
 
Shortly thereafter the young men destined to be his monastic disciples began to arrive. 
And foremost among them was Narendranath. 
 
The first meeting at Dakshineswar between the Master and Narendra was momentous. 
Sri Ramakrishna recognized instantaneously his future messenger. Narendra, careless 
about his clothes and general appearance, was so unlike the other young men who had 
accompanied him to the temple. His eyes were impressive, partly indrawn, indicating a 
meditative mood. He sang a few songs, and as usual poured into them his whole soul. 
 
His first song was this:

 
Let us go back once more, 
O mind, to our proper home! 
Here in this foreign land of earth Why should we wander aimlessly in stranger's guise? 
These living beings round about, 
And the five elements, 
Are strangers to you, all of them; none are your own. 
Why do you so forget yourself, 
In love with strangers, foolish mind? 
Why do you so forget your own? 
 
Mount the path of truth, 
O mind! Unflaggingly climb, 
With love as the lamp to light your way. 
As your provision on the journey, take with you 
The virtues, hidden carefully; 
For, like two highwaymen, 
Greed and delusion wait to rob you of your wealth. 
And keep beside you constantly, 
As guards to shelter you from harm, 
Calmness of mind and self-control. 
 
Companionship with holy men will be for you 
A welcome rest-house by the road; 
There rest your weary limbs awhile, asking your way, 
If ever you should be in doubt, 
Of him who watches there. 
If anything along the path should cause you fear, 
Then loudly shout the name of God; 
For He is ruler of that road, 



And even Death must bow to Him.

 
When the singing was over, Sri Ramakrishna suddenly grasped Narendra's hand and 
took him into the northern porch. To Narendra's utter amazement, the Master said with 
tears streaming down his cheeks: 'Ah! you have come so late. How unkind of you to 
keep me waiting so long! 
 
My ears are almost seared listening to the cheap talk of worldly people. Oh, how I have 
been yearning to unburden my mind to one who will understand my thought!' Then 
with folded hands he said: 'Lord! I know you are the ancient sage Nara — the 
Incarnation of Narayana — born on earth to remove the miseries of mankind.' The 
rationalist Naren regarded these words as the meaningless jargon of an insane person. 
He was further dismayed when Sri Ramakrishna presently brought from his room some 
sweets and fed him with his own hands. But the Master nevertheless extracted from 
him a promise to visit Dakshineswar again. 
 
They returned to the room and Naren asked the Master, 'Sir, have you seen God?' 
Without a moment's hesitation the reply was given: 'Yes, I have seen God. I see Him as 
I see you here, only more clearly. God can be seen. One can talk to him. But who cares 
for God? People shed torrents of tears for their wives, children, wealth, and property, 
but who weeps for the vision of God? If one cries sincerely for God, one can surely see 
Him.' 
 
Narendra was astounded. For the first time, he was face to face with a man who 
asserted that he had seen God. For the first time, in fact, he was hearing that God could 
be seen. He could feel that Ramakrishna's words were uttered from the depths of an 
inner experience. They could not be doubted. Still he could not reconcile these words 
with Ramakrishna's strange conduct, which he had witnessed only a few minutes 
before. What puzzled Narendra further was Ramakrishna's normal behaviour in the 
presence of others. The young man returned to Calcutta bewildered, but yet with a 
feeling of inner peace. 
 
During his second visit to the Master, Narendra had an even stranger experience. After 
a minute or two Sri Ramakrishna drew near him in an ecstatic mood, muttered some 
words, fixed his eyes on him, and placed his right foot on Naren's body. At this touch 
Naren saw, with eyes open, the walls, the room, the temple garden — nay, the whole 
world — vanishing, and even himself disappearing into a void. He felt sure that he was 
facing death. He cried in consternation: 'What are you doing to me? I have my parents, 
brothers, and sisters at home.' 
 
The Master laughed and stroked Naren's chest, restoring him to his normal mood. He 
said, 'All right, everything will happen in due time.' 
 
Narendra, completely puzzled, felt that Ramakrishna had cast a hypnotic spell upon 
him. But how could that have been? Did he not pride himself in the possession of an 
iron will? He felt disgusted that he should have been unable to resist the influence of a 



madman. Nonetheless he felt a great inner attraction for Sri Ramakrishna. 
 
On his third visit Naren fared no better, though he tried his utmost to be on guard. Sri 
Ramakrishna took him to a neighbouring garden and, in a state of trance, touched him. 
Completely overwhelmed, Naren lost consciousness. 
 
Sri Ramakrishna, referring later to this incident, said that after putting Naren into a 
state of unconsciousness, he had asked him many questions about his past, his mission 
in the world, and the duration of his present life. The answer had only confirmed what 
he himself had thought about these matters. Ramakrishna told his other disciples that 
Naren had attained perfection even before this birth; that he was an adept in 
meditation; and that the day Naren recognized his true self, he would give up the body 
by an act of will, through yoga. Often he was heard to say that Naren was one of the 
Saptarshis, or Seven Sages, who live in the realm of the Absolute. He narrated to them 
a vision he had had regarding the disciple's spiritual heritage. 
 
Absorbed, one day, in samadhi, Ramakrishna had found that his mind was soaring 
high, going beyond the physical universe of the sun, moon, and stars, and passing into 
the subtle region of ideas. As it continued to ascend, the forms of gods and goddesses 
were left behind, and it crossed the luminous barrier separating the phenomenal 
universe from the Absolute, entering finally the transcendental realm. There 
Ramakrishna saw seven venerable sages absorbed in meditation. These, he thought, 
must have surpassed even the gods and goddesses in wisdom and holiness, and as he 
was admiring their unique spirituality he saw a portion of the undifferentiated Absolute 
become congealed, as it were, and take the form of a Divine Child. Gently clasping the 
neck of one of the sages with His soft arms, the Child whispered something in his ear, 
and at this magic touch the sage awoke from meditation. He fixed his half-open eyes 
upon the wondrous Child, who said in great joy: 'I am going down to earth. Won't you 
come with me?' With a benign look the sage expressed assent and returned into deep 
spiritual ecstasy. Ramakrishna was amazed to observe that a tiny portion of the sage, 
however, descended to earth, taking the form of light, which struck the house in 
Calcutta where Narendra's family lived, and when he saw Narendra for the first time, 
he at once recognized him as the incarnation of the sage. He also admitted that the 
Divine Child who brought about the descent of the rishi was none other than himself. 
 
The meeting of Narendra and Sri Ramakrishna was an important event in the lives of 
both. A storm had been raging in Narendra's soul when he came to Sri Ramakrishna, 
who himself had passed through a similar struggle but was now firmly anchored in 
peace as a result of his intimate communion with the Godhead and his realization of 
Brahman as the immutable essence of all things. 
 
A genuine product of the Indian soil and thoroughly acquainted with the spiritual 
traditions of India, Sri Ramakrishna was ignorant of the modern way of thinking. But 
Narendra was the symbol of the modern spirit. Inquisitive, alert, and intellectually 
honest, he possessed an open mind and demanded rational proof before accepting any 
conclusion as valid. As a loyal member of the Brahmo Samaj he was critical of image 
worship and the rituals of the Hindu religion. He did not feel the need of a guru, a 



human intermediary between God and man. He was even sceptical about the existence 
of such a person, who was said to be free from human limitations and to whom an 
aspirant was expected to surrender himself completely and offer worship as to God. 
Ramakrishna's visions of gods and goddesses he openly ridiculed, and called them 
hallucinations. 
 
For five years Narendra closely watched the Master, never allowing himself to be 
influenced by blind faith, always testing the words and actions of Sri Ramakrishna in 
the crucible of reason. It cost him many sorrows and much anguish before he accepted 
Sri Ramakrishna as the guru and the ideal of the spiritual life. But when the acceptance 
came, it was wholehearted, final, and irrevocable. The Master, too, was overjoyed to 
find a disciple who doubted, and he knew that Naren was the one to carry his message 
to the world. 
 
The inner process that gradually transformed the chrysalis of Narendra into a beautiful 
butterfly will for ever remain, like all deep spiritual mysteries, unknown to the outer 
world. People, however, noticed the growth of an intimate relationship between the 
loving, patient, and forgiving teacher and his imperious and stubborn disciple. The 
Master never once asked Naren to abandon reason. He met the challenge of Naren's 
intellect with his superior understanding, acquired through firsthand knowledge of the 
essence of things. When Naren's reasoning failed to solve the ultimate mystery, the 
teacher gave him the necessary insight. Thus, with infinite patience, love, and 
vigilance, he tamed the rebellious spirit, demanding complete obedience to moral and 
spiritual disciplines, without which the religious life can not be built on a firm 
foundation. 
 
The very presence of Narendranath would fill the Master's mind with indescribable joy 
and create ecstatic moods. He had already known, by many indications, of the 
disciple's future greatness, the manifestation of which awaited only the fullness of 
time, What others regarded in Naren as stubbornness or haughtiness appeared to Sri 
Ramakrishna as the expression of his manliness and self-reliance, born of his self-
control and innate purity. He could not bear the slightest criticism of Naren and often 
said: 'Let no one judge him hastily. People will never understand him fully.' 
 

Ramakrishna loved Narendranath because he saw him as the embodiment of Narayana, 
the Divine Spirit, undefiled by the foul breath of the world. But he was criticized for 
his attachment. Once a trouble-maker of twisted mind named Hazra, who lived with 
the Master at Dakshineswar, said to him, 'If you long for Naren and the other 
youngsters all the time, when will you think of God?' The Master was distressed by 
this thought. But it was at once revealed to him that though God dwelt in all beings, He 
was especially manifest in a pure soul like Naren. Relieved of his worries, he then said: 
'Oh, what a fool Hazra is! How he unsettled my mind! But why blame the poor fellow? 
How could he know?' 
 
Sri Ramakrishna was outspoken in Narendra's praise. This often embarrassed the 
young disciple, who would criticize the Master for what he termed a sort of infatuation. 
One day Ramakrishna spoke highly of Keshab Sen and the saintly Vijay Goswami, the 



two outstanding leaders of the Brahmo Samaj. Then he added: 'If Keshab possesses 
one virtue which has made him world-famous, Naren is endowed with eighteen such 
virtues. I have seen in Keshab and Vijay the divine light burning like a candle flame, 
but in Naren it shines with the radiance of the sun.' 
 
Narendra, instead of feeling flattered by these compliments, became annoyed and 
sharply rebuked the Master for what he regarded as his foolhardiness. 'I cannot help it,' 
the Master protested. 'Do you think these are my words? The Divine Mother showed 
me certain things about you, which I repeated. And She reveals to me nothing but the 
truth.' 
 
But Naren was hardly convinced. He was sure that these so-called revelations were 
pure illusions. He carefully explained to Sri Ramakrishna that, from the viewpoint of 
Western science and philosophy, very often a man was deceived by his mind, and that 
the chances of deception were greater when a personal attachment was involved. He 
said to the Master, 'Since you love me and wish to see me great, these fancies naturally 
come to your mind.' 
 
The Master was perplexed. He prayed to the Divine Mother for light and was told: 
'Why do you care about what he says? In a short time he will accept your every word 
as true.' 
 
On another occasion, when the Master was similarly reprimanded by the disciple, he 
was reassured by the Divine Mother. Thereupon he said to Naren with a smile: 'You 
are a rogue. I won't listen to you any more. Mother says that I love you because I see 
the Lord in you. The day I shall not see Him in you, I shall not be able to bear even the 
sight of you.' 
 
On account of his preoccupation with his studies, or for other reasons, Narendra could 
not come to Dakshineswar as often as Sri Ramakrishna wished. But the Master could 
hardly endure his prolonged absence. If the disciple had not visited him for a number 
of days, he would send someone to Calcutta to fetch him. Sometimes he went to 
Calcutta himself. One time, for example, Narendra remained away from Dakshineswar 
for several weeks; even the Master's eager importunities failed to bring him. Sri 
Ramakrishna knew that he sang regularly at the prayer meetings of the Brahmo Samaj, 
and so one day he made his way to the Brahmo temple that the disciple attended. 
Narendra was singing in the choir as the Master entered the hall, and when he heard 
Narendra's voice, Sri Ramakrishna fell into a deep ecstasy. The eyes of the 
congregation turned to him, and soon a commotion followed. Narendra hurried to his 
side. One of the Brahmo leaders, in order to stop the excitement, put out the lights. The 
young disciple, realizing that the Master's sudden appearance was the cause of the 
disturbance, sharply took him to task. The latter answered, with tears in his eyes, that 
he had simply not been able to keep himself away from Narendra. 
 
On another occasion, Sri Ramakrishna, unable to bear Narendra's absence, went to 
Calcutta to visit the disciple at his own home. He was told that Naren was studying in 
an attic in the second floor that could be reached only by a steep staircase. His nephew 



Ramlal, who was a sort of caretaker of the Master, had accompanied him, and with his 
help Sri Ramakrishna climbed a few steps. Narendra appeared at the head of the stair, 
and at the very sight of him Sri Ramakrishna exclaimed, 'Naren, my beloved!' and went 
into ecstasy. With considerable difficulty Naren and Ramlal helped him to finish 
climbing the steps, and as he entered the room the Master fell into deep samadhi. A 
fellow student who was with Naren at the time and did not know anything of religious 
trances, asked Naren in bewilderment, 'Who is this man?' 
 
'Never mind,' replied Naren. 'You had better go home now.' 
 
Naren often said that the 'Old Man,' meaning Ramakrishna, bound the disciple for ever 
to him by his love. 'What do worldly men,' he remarked, 'know about love? They only 
make a show of it. The Master alone loves us genuinely.' Naren, in return, bore a deep 
love for Sri Ramakrishna, though he seldom expressed it in words. He took delight in 
criticizing the Master's spiritual experiences as evidences of a lack of self-control. He 
made fun of his worship of Kali. 
 
'Why do you come here,' Sri Ramakrishna once asked him, 'if you do not accept Kali, 
my Mother?' 
 
'Bah! Must I accept Her,' Naren retorted, 'simply because I come to see you? I come to 
you because I love you.' 
 
'All right,' said the Master, 'ere long you will not only accept my blessed Mother, but 
weep in Her name.' 
 
Turning to his other disciples, he said: 'This boy has no faith in the forms of God and 
tells me that my visions are pure imagination. But he is a fine lad of pure mind. He 
does not accept anything without direct evidence. He has studied much and cultivated 
great discrimination. He has fine judgement.'

 

TRAINING OF THE DISCIPLE

It is hard to say when Naren actually accepted Sri Ramakrishna as his guru. As far as 
the master was concerned, the spiritual relationship was established at the first meeting 
at Dakshineswar, when he had touched Naren, stirring him to his inner depths. From 
that moment he had implicit faith in the disciple and bore him a great love. But he 
encouraged Naren in the independence of his thinking. The love and faith of the Master 
acted as a restraint upon the impetuous youth and became his strong shield against the 
temptations of the world. By gradual steps the disciple was then led from doubt to 
certainty, and from anguish of mind to the bliss of the Spirit. This, however, was not an 
easy attainment. 
 
Sri Ramakrishna, perfect teacher that he was, never laid down identical disciplines for 



disciples of diverse temperaments. He did not insist that Narendra should follow strict 
rules about food, nor did he ask him to believe in the reality of the gods and goddesses 
of Hindu mythology. It was not necessary for Narendra's philosophic mind to pursue 
the disciplines of concrete worship. But a strict eye was kept on Naren's practice of 
discrimination, detachment, self-control, and regular meditation. Sri Ramakrishna 
enjoyed Naren's vehement arguments with the other devotees regarding the dogmas 
and creeds of religion and was delighted to hear him tear to shreds their unquestioning 
beliefs. But when, as often happened, Naren teased the gentle Rakhal for showing 
reverence to the Divine Mother Kali, the Master would not tolerate these attempts to 
unsettle the brother disciple's faith in the forms of God. 
 
As a member of the Brahmo Samaj, Narendra accepted its doctrine of monotheism and 
the Personal God. He also believed in the natural depravity of man. Such doctrines of 
non-dualistic Vedanta as the divinity of the soul and the oneness of existence he 
regarded as blasphemy; the view that man is one with God appeared to him pure 
nonsense. When the master warned him against thus limiting God's infinitude and 
asked him to pray to God to reveal to him His true nature, Narendra smiled. One day 
he was making fun of Sri Ramakrishna's non-dualism before a friend and said, 'What 
can be more absurd than to say that this jug is God, this cup is God, and that we too are 
God?' Both roared with laughter. 
 
Just then the Master appeared. Coming to learn the cause of their fun, he gently 
touched Naren and plunged into deep samadhi. The touch produced a magic effect, and 
Narendra entered a new realm of consciousness. He saw the whole universe permeated 
by the Divine Spirit and returned home in a daze. While eating his meal, he felt the 
presence of Brahman in everything — in the food, and in himself too. While walking 
in the street, he saw the carriages, the horses, the crowd, and himself as if made of the 
same substance. After a few days the intensity of the vision lessened to some extent, 
but still he could see the world only as a dream. While strolling in a public park of 
Calcutta, he struck his head against the iron railing, several times, to see if they were 
real or a mere illusion of the mind. Thus he got a glimpse of non-dualism, the fullest 
realization of which was to come only later, at the Cossipore garden. 
 
Sri Ramakrishna was always pleased when his disciples put to the test his statements or 
behaviour before accepting his teachings. He would say: 'Test me as the money-
changers test their coins. You must not believe me without testing me thoroughly.' The 
disciples often heard him say that his nervous system had undergone a complete 
change as a result of his spiritual experiences, and that he could not bear the touch of 
any metal, such as gold or silver. One day, during his absence in Calcutta, Narendra 
hid a coin under Ramakrishna's bed. After his return when the Master sat on the bed, 
he started up in pain as if stung by an insect. The mattress was examined and the 
hidden coin was found. 
 
Naren, on the other hand, was often tested by the Master. One day, when he entered the 
Master's room, he was completely ignored. Not a word of greeting was uttered. A week 
later he came back and met with the same indifference, and during the third and fourth 
visits saw no evidence of any thawing of the Master's frigid attitude. 



 
At the end of a month Sri Ramakrishna said to Naren, 'I have not exchanged a single 
word with you all this time, and still you come.' 
 
The disciple replied: 'I come to Dakshineswar because I love you and want to see you. 
I do not come here to hear your words.' 
 
The Master was overjoyed. Embracing the disciple, he said: 'I was only testing you. I 
wanted to see if you would stay away on account of my outward indifference. Only a 
man of your inner strength could put up with such indifference on my part. Anyone 
else would have left me long ago.' 
 
On one occasion Sri Ramakrishna proposed to transfer to Narendranath many of the 
spiritual powers that he had acquired as a result of his ascetic disciplines and visions of 
God. Naren had no doubt concerning the Master's possessing such powers. He asked if 
they would help him to realize God. Sri Ramakrishna replied in the negative but added 
that they might assist him in his future work as a spiritual teacher. 'Let me realize God 
first,' said Naren, 'and then I shall perhaps know whether or not I want supernatural 
powers. If I accept them now, I may forget God, make selfish use of them, and thus 
come to grief.' Sri Ramakrishna was highly pleased to see his chief disciple's single-
minded devotion. 
 
Several factors were at work to mould the personality of young Narendranath. 
Foremost of these were his inborn spiritual tendencies, which were beginning to show 
themselves under the influence of Sri Ramakrishna, but against which his rational mind 
put up a strenuous fight. Second was his habit of thinking highly and acting nobly, 
disciplines acquired from a mother steeped in the spiritual heritage of India. Third were 
his broadmindedness and regard for truth wherever found, and his sceptical attitude 
towards the religious beliefs and social conventions of the Hindu society of his time. 
These he had learnt from his English-educated father, and he was strengthened in them 
through his own contact with Western culture. 
 
With the introduction in India of English education during the middle of the nineteenth 
century, as we have seen, Western science, history, and philosophy were studied in the 
Indian colleges and universities. The educated Hindu youths, allured by the glamour, 
began to mould their thought according to this new light, and Narendra could not 
escape the influence. He developed a great respect for the analytical scientific method 
and subjected many of the Master's spiritual visions to such scrutiny. The English poets 
stirred his feelings, especially Wordsworth and Shelley, and he took a course in 
Western medicine to understand the functioning of the nervous system, particularly the 
brain and spinal cord, in order to find out the secrets of Sri Ramakrishna's trances. But 
all this only deepened his inner turmoil. 
 
John Stuart Mill's Three Essays on Religion upset his boyish theism and the easy 
optimism imbibed from the Brahmo Samaj. The presence of evil in nature and man 
haunted him and he could not reconcile it at all with the goodness of an omnipotent 
Creator. Hume's scepticism and Herbert Spencer's doctrine of the Unknowable filled 



his mind with a settled philosophical agnosticism. After the wearing out of his first 
emotional freshness and naivete, he was beset with a certain dryness and incapacity for 
the old prayers and devotions. He was filled with an ennui which he concealed, 
however, under his jovial nature. Music, at this difficult stage of his life, rendered him 
great help; for it moved him as nothing else and gave him a glimpse of unseen realities 
that often brought tears to his eyes. 
 
Narendra did not have much patience with humdrum reading, nor did he care to absorb 
knowledge from books as much as from living communion and personal experience. 
He wanted life to be kindled by life, and thought kindled by thought. He studied 
Shelley under a college friend, Brajendranath Seal, who later became the leading 
Indian philosopher of his time, and deeply felt with the poet his pantheism, impersonal 
love, and vision of a glorified millennial humanity. The universe, no longer a mere 
lifeless, loveless mechanism, was seen to contain a spiritual principle of unity. 
Brajendranath, moreover, tried to present him with a synthesis of the Supreme 
Brahman of Vedanta, the Universal Reason of Hegel, and the gospel of Liberty, 
Equality, and Fraternity of the French Revolution. By accepting as the principle of 
morals the sovereignty of the Universal Reason and the negation of the individual, 
Narendra achieved an intellectual victory over scepticism and materialism, but no 
peace of mind. 
 
Narendra now had to face a new difficulty. The 'ballet of bloodless categories' of Hegel 
and his creed of Universal Reason required of Naren a suppression of the yearning and 
susceptibility of his artistic nature and joyous temperament, the destruction of the 
cravings of his keen and acute senses, and the smothering of his free and merry 
conviviality. This amounted almost to killing his own true self. Further, he could not 
find in such a philosophy any help in the struggle of a hot-blooded youth against the 
cravings of the passions, which appeared to him as impure, gross, and carnal. Some of 
his musical associates were men of loose morals for whom he felt a bitter and 
undisguised contempt. 
 
Narendra therefore asked his friend Brajendra if the latter knew the way of deliverance 
from the bondage of the senses, but he was told only to rely upon Pure Reason and to 
identify the self with it, and was promised that through this he would experience an 
ineffable peace. The friend was a Platonic transcendentalist and did not have faith in 
what he called the artificial prop of grace, or the mediation of a guru. But the problems 
and difficulties of Narendra were very different from those of his intellectual friend. 
He found that mere philosophy was impotent in the hour of temptation and in the 
struggle for his soul's deliverance. He felt the need of a hand to save, to uplift, to 
protect — shakti or power outside his rational mind that would transform his 
impotence into strength and glory. He wanted a flesh-and-blood reality established in 
peace and certainty, in short, a living guru, who, by embodying perfection in the flesh, 
would compose the commotion of his soul. 
 
The leaders of the Brahmo Samaj, as well as those of the other religious sects, had 
failed. It was only Ramakrishna who spoke to him with authority, as none had spoken 
before, and by his power brought peace into the troubled soul and healed the wounds 



of the spirit. At first Naren feared that the serenity that possessed him in the presence 
of the Master was illusory, but his misgivings were gradually vanquished by the calm 
assurance transmitted to him by Ramakrishna out of his own experience of 
Satchidananda Brahman — Existence, Knowledge, and Bliss Absolute. (This account 
of the struggle of Naren's collegiate days summarizes an article on Swami 
Vivekananda by Brajendranath Seal, published in the Life of Swami Vivekananda by 
the Advaita Ashrama, Mayavati, India.) 
 
Narendra could not but recognize the contrast of the Sturm und Drang of his soul with 
the serene bliss in which Sri Ramakrishna was always bathed. He begged the Master to 
teach him meditation, and Sri Ramakrishna's reply was to him a source of comfort and 
strength. The Master said: 'God listens to our sincere prayer. I can swear that you can 
see God and talk with Him as intensely as you see me and talk with me. You can hear 
His words and feel His touch.' Further the Master declared: 'You may not believe in 
divine forms, but if you believe in an Ultimate Reality who is the Regulator of the 
universe, you can pray to Him thus: "O God, I do not know Thee. Be gracious to reveal 
to me Thy real nature." He will certainly listen to you if your prayer is sincere.' 
 
Narendra, intensifying his meditation under the Master's guidance, began to lose 
consciousness of the body and to feel an inner peace, and this peace would linger even 
after the meditation was over. Frequently he felt the separation of the body from the 
soul. Strange perceptions came to him in dreams, producing a sense of exaltation that 
persisted after he awoke. The guru was performing his task in an inscrutable manner, 
Narendra's friends observed only his outer struggle; but the real transformation was 
known to the teacher alone — or perhaps to the disciple too. 
 
In 1884, when Narendranath was preparing for the B.A. examination, his family was 
struck by a calamity. His father suddenly died, and the mother and children were 
plunged into great grief. For Viswanath, a man of generous nature, had lived beyond 
his means, and his death burdened the family with a heavy debt. Creditors, like hungry 
wolves, began to prowl about the door, and to make matters worse, certain relatives 
brought a lawsuit for the partition of the ancestral home. Though they lost it, Narendra 
was faced, thereafter, with poverty. As the eldest male member of the family, he had to 
find the wherewithal for the feeding of seven or eight mouths and began to hunt a job. 
He also attended the law classes. He went about clad in coarse clothes, barefoot, and 
hungry. Often he refused invitations for dinner from friends, remembering his starving 
mother, brothers, and sisters at home. He would skip family meals on the fictitious plea 
that he had already eaten at a friend's house, so that the people at home might receive a 
larger share of the scanty food. The Datta family was proud and would not dream of 
soliciting help from outsiders. With his companions Narendra was his usual gay self. 
His rich friends no doubt noticed his pale face, but they did nothing to help. Only one 
friend sent occasional anonymous aid, and Narendra remained grateful to him for life. 
Meanwhile, all his efforts to find employment failed. Some friends who earned money 
in a dishonest way asked him to join them, and a rich woman sent him an immoral 
proposal, promising to put an end to his financial distress. But Narendra gave to these a 
blunt rebuff. Sometimes he would wonder if the world were not the handiwork of the 
Devil — for how could one account for so much suffering in God's creation? 



 
One day, after a futile search for a job, he sat down, weary and footsore, in the big park 
of Calcutta in the shadow of the Ochterlony monument. There some friends joined him 
and one of them sang a song, perhaps to console him, describing God's abundant grace. 
 
Bitterly Naren said: 'Will you please stop that song? Such fancies are, no doubt, 
pleasing to those who are born with silver spoons in their mouths. Yes, there was a 
time when I, too, thought like that. But today these ideas appear to me a mockery.' 
 
The friends were bewildered. 
 
One morning, as usual, Naren left his bed repeating God's name, and was about to go 
out in search of work after seeking divine blessings. His mother heard the prayer and 
said bitterly: 'Hush, you fool! You have been crying yourself hoarse for God since your 
childhood. Tell me what has God done for you?' Evidently the crushing poverty at 
home was too much for the pious mother. 
 
These words stung Naren to the quick. A doubt crept into his mind about God's 
existence and His Providence. 
 
It was not in Naren's nature to hide his feelings. He argued before his friends and the 
devotees of Sri Ramakrishna about God's non-existence and the futility of prayer even 
if God existed. His over-zealous friends thought he had become an atheist and ascribed 
to him many unmentionable crimes, which he had supposedly committed to forget his 
misery. Some of the devotees of the Master shared these views. Narendra was angry 
and mortified to think that they could believe him to have sunk so low. He became 
hardened and justified drinking and the other dubious pleasures resorted to by 
miserable people for a respite from their suffering. He said, further, that he himself 
would not hesitate to follow such a course if he were assured of its efficacy. Openly 
asserting that only cowards believed in God for fear of hell-fire, he argued the 
possibility of God's non-existence and quoted Western philosophers in support of his 
position. And when the devotees of the Master became convinced that he was 
hopelessly lost, he felt a sort of inner satisfaction. 
 
A garbled report of the matter reached Sri Ramakrishna, and Narendra thought that 
perhaps the Master, too, doubted his moral integrity. The very idea revived his anger. 
'Never mind,' he said to himself. 'If good or bad opinion of a man rests on such flimsy 
grounds, I don't care.' 
 
But Narendra was mistaken. For one day Bhavanath, a devotee of the master and an 
intimate friend of Narendra, cast aspersions on the latter's character, and the Master 
said angrily: 'Stop, you fool! The Mother has told me that it is simply not true. I shan't 
look at your face if you speak to me again that way.' 
 
The fact was that Narendra could not, in his heart of hearts, disbelieve in God. He 
remembered the spiritual visions of his own boyhood and many others that he had 
experienced in the company of the Master. Inwardly he longed to understand God and 
His ways. And one day he gained this understanding. It happened in the following way: 



 
He had been out since morning in a soaking rain in search of employment, having had 
neither food nor rest for the whole day. That evening he sat down on the porch of a 
house by the roadside, exhausted. He was in a daze. Thoughts began to flit before his 
mind, which he could not control. Suddenly he had a strange vision, which lasted 
almost the whole night. He felt that veil after veil was removed from before his soul, 
and he understood the reconciliation of God's justice with His mercy. He came to know 
— but he never told how — that misery could exist in the creation of a compassionate 
God without impairing His sovereign power or touching man's real self. He understood 
the meaning of it all and was at peace. Just before daybreak, refreshed both in body 
and in mind, he returned home. 
 
This revelation profoundly impressed Narendranath. He became indifferent to people's 
opinion and was convinced that he was not born to lead an ordinary worldly life, 
enjoying the love of a wife and children and physical luxuries. He recalled how the 
several proposals of marriage made by his relatives had come to nothing, and he 
ascribed all this to God's will. The peace and freedom of the monastic life cast a spell 
upon him. He determined to renounce the world, and set a date for this act. Then, 
coming to learn that Sri Ramakrishna would visit Calcutta that very day, he was happy 
to think that he could embrace the life of a wandering monk with his guru's blessings. 
 
When they met, the Master persuaded his disciple to accompany him to Dakshineswar. 
As they arrived in his room, Sri Ramakrishna went into an ecstatic mood and sang a 
song, while tears bathed his eyes. The words of the song clearly indicated that the 
Master knew of the disciple's secret wish. When other devotees asked him about the 
cause of his grief, Sri Ramakrishna said, 'Oh, never mind, it is something between me 
and Naren, and nobody else's business.' At night he called Naren to his side and said 
with great feeling: 'I know you are born for Mother's work. I also know that you will be 
a monk. But stay in the world as long as I live, for my sake at least.' He wept again. 
 
Soon after, Naren procured a temporary job, which was sufficient to provide a hand-to-
mouth living for the family. 
 
One day Narendra asked himself why, since Kali, the Divine Mother listened to Sri 
Ramakrishna prayers, should not the Master pray to Her to relieve his poverty. When 
he told Sri Ramakrishna about this idea, the latter inquired why he did not pray himself 
to Kali, adding that Narendranath suffered because he did not acknowledge Kali as the 
Sovereign Mistress of the universe. 
 
'Today,' the Master continued, 'is a Tuesday, an auspicious day for the Mother's 
worship. Go to Her shrine in the evening, prostrate yourself before the image, and pray 
to Her for any boon; it will be granted. Mother Kali is the embodiment of Love and 
Compassion. She is the Power of Brahman. She gives birth to the world by Her mere 
wish. She fulfils every sincere prayer of Her devotees.' 
 
At nine o'clock in the evening, Narendranath went to the Kali temple. Passing through 
the courtyard, he felt within himself a surge of emotion, and his heart leapt with joy in 



anticipation of the vision of the Divine Mother. Entering the temple, he cast his eyes 
upon the image and found the stone figure to be nothing else but the living Goddess, 
the Divine Mother Herself, ready to give him any boon he wanted — either a happy 
worldly life or the joy of spiritual freedom. He was in ecstasy. He prayed for the boon 
of wisdom, discrimination, renunciation, and Her uninterrupted vision, but forgot to 
ask the Deity for money. He felt great peace within as he returned to the Master's 
room, and when asked if he had prayed for money, was startled. He said that he had 
forgotten all about it. The Master told him to go to the temple again and pray to the 
Divine Mother to satisfy his immediate needs. Naren did as he was bidden, but again 
forgot his mission. The same thing happened a third time. Then Naren suddenly 
realized that Sri Ramakrishna himself had made him forget to ask the Divine Mother 
for worldly things; perhaps he wanted Naren to lead a life of renunciation. So he now 
asked Sri Ramakrishna to do something for the family. The master told the disciple that 
it was not Naren's destiny to enjoy a worldly life, but assured him that the family 
would be able to eke out a simple existence. 
 
The above incident left a deep impression upon Naren's mind; it enriched his spiritual 
life, for he gained a new understanding of the Godhead and Its ways in the phenomenal 
universe. Naren's idea of God had hitherto been confined either to that of a vague 
Impersonal Reality or to that of an extracosmic Creator removed from the world. He 
now realized that the Godhead is immanent in the creation, that after projecting the 
universe from within Itself, It has entered into all created entities as life and 
consciousness, whether manifest or latent. This same immanent Spirit, or the World 
Soul, when regarded as a person creating, preserving, and destroying the universe, is 
called the Personal God, and is worshipped by different religions through such a 
relationship as that of father, mother, king, or beloved. These relationships, he came to 
understand, have their appropriate symbols, and Kali is one of them. 
 
Embodying in Herself creation and destruction, love and terror, life and death, Kali is 
the symbol of the total universe. The eternal cycle of the manifestation and non-
manifestation of the universe is the breathing-out and breathing-in of this Divine 
Mother. In one aspect She is death, without which there cannot be life. She is smeared 
with blood, since without blood the picture of the phenomenal universe is not 
complete. To the wicked who have transgressed Her laws, She is the embodiment of 
terror, and to the virtuous, the benign Mother. Before creation She contains within Her 
womb the seed of the universe, which is left from the previous cycle. After the 
manifestation of the universe She becomes its preserver and nourisher, and at the end 
of the cycle She draws it back within Herself and remains as the undifferentiated Sakti, 
the creative power of Brahman. She is non-different from Brahman. When free from 
the acts of creation, preservation, and destruction, the Spirit, in Its acosmic aspect, is 
called Brahman; otherwise It is known as the World Soul or the Divine Mother of the 
universe. She is therefore the doorway to the realization of the Absolute; She is the 
Absolute. To the daring devotee who wants to see the transcendental Absolute, She 
reveals that form by withdrawing Her phenomenal aspect. Brahman is Her 
transcendental aspect. She is the Great Fact of the universe, the totality of created 
beings. She is the Ruler and the Controller. 



 
All this had previously been beyond Narendra's comprehension. He had accepted the 
reality of the phenomenal world and yet denied the reality of Kali. He had been 
conscious of hunger and thirst, pain and pleasure, and the other characteristics of the 
world, and yet he had not accepted Kali, who controlled them all. That was why he had 
suffered. But on that auspicious Tuesday evening the scales dropped from his eyes. He 
accepted Kali as the Divine Mother of the universe. He became Her devotee. 
 
Many years later he wrote to an American lady: 'Kali worship is my special fad.' But 
he did not preach Her in public, because he thought that all that modern man required 
was to be found in the Upanishads. Further, he realized that the Kali symbol would not 
be understood by universal humanity. 
 
Narendra enjoyed the company of the Master for six years, during which time his 
spiritual life was moulded. Sri Ramakrishna was a wonderful teacher in every sense of 
the word. Without imposing his ideas upon anyone, he taught more by the silent 
influence of his inner life than by words or even by personal example. To live near him 
demanded of the disciple purity of thought and concentration of mind. He often 
appeared to his future monastic followers as their friend and playmate. Through fun 
and merriment he always kept before them the shining ideal of God-realization. He 
would not allow any deviation from bodily and mental chastity, nor any compromise 
with truth and renunciation. Everything else he left to the will of the Divine Mother. 
 
Narendra was his 'marked' disciple, chosen by the Lord for a special mission. Sri 
Ramakrishna kept a sharp eye on him, though he appeared to give the disciple every 
opportunity to release his pent-up physical and mental energy. Before him, Naren often 
romped about like a young lion cub in the presence of a firm but indulgent parent. His 
spiritual radiance often startled the Master, who saw that maya, the Great Enchantress, 
could not approach within 'ten feet' of that blazing fire. 
 
Narendra always came to the Master in the hours of his spiritual difficulties. One time 
he complained that he could not meditate in the morning on account of the shrill note 
of a whistle from a neighbouring mill, and was advised by the Master to concentrate on 
the very sound of the whistle. In a short time he overcame the distraction. Another time 
he found it difficult to forget the body at the time of meditation. Sri Ramakrishna 
sharply pressed the space between Naren's eyebrows and asked him to concentrate on 
that sensation. The disciple found this method effective. 
 
Witnessing the religious ecstasy of several devotees, Narendra one day said to the 
Master that he too wanted to experience it. 'My child,' he was told, 'when a huge 
elephant enters a small pond, a great commotion is set up, but when it plunges into the 
Ganga, the river shows very little agitation. These devotees are like small ponds; a 
little experience makes their feelings flow over the brim. But you are a huge river.' 
 
Another day the thought of excessive spiritual fervour frightened Naren. The Master 
reassured him by saying: 'God is like an ocean of sweetness; wouldn't you dive into it? 
Suppose there is a bowl filled with syrup, and you are a fly, hungry for the sweet 



liquid. How would you like to drink it?' Narendra said that he would sit on the edge of 
the bowl, otherwise he might be drowned in the syrup and lose his life. 'But,' the 
Master said, 'you must not forget that I am talking of the Ocean of Satchidananda, the 
Ocean of Immortality. Here one need not be afraid of death. Only fools say that one 
should not have too much of divine ecstasy. Can anybody carry to excess the love of 
God? You must dive deep in the Ocean of God.' 
 
On one occasion Narendra and some of his brother disciples were vehemently arguing 
about God's nature — whether He was personal or impersonal, whether Divine 
Incarnation was fact or myth, and so forth and so on. Narendra silenced his opponents 
by his sharp power of reasoning and felt jubilant at his triumph. Sri Ramakrishna 
enjoyed the discussion and after it was over sang in an ecstatic mood:

 
How are you trying, O my mind,

to know the nature of God?

You are groping like a madman

locked in a dark room.

He is grasped through ecstatic love;

how can you fathom Him without it?

Only through affirmation, never negation,

can you know Him;

Neither through Veda nor through Tantra

nor the six darsanas.

 
All fell silent, and Narendra realized the inability of the intellect to fathom God's 
mystery. 
 

In his heart of hearts Naren was a lover of God. Pointing to his eyes, Ramakrishna said 
that only a bhakta possessed such a tender look; the eyes of the jnani were generally 
dry. Many a time, in his later years, Narendra said, comparing his own spiritual attitude 
with that of the Master: 'He was a jnani within, but a bhakta without; but I am a bhakta 
within, and a jnani without.' He meant that Ramakrishna's gigantic intellect was hidden 
under a thin layer of devotion, and Narendra's devotional nature was covered by a 
cloak of knowledge. 



 
We have already referred to the great depth of Sri Ramakrishna's love for his beloved 
disciple. He was worried about the distress of Naren's family and one day asked a 
wealthy devotee if he could not help Naren financially. Naren's pride was wounded and 
he mildly scolded the Master. The latter said with tears in his eyes: 'O my Naren! I can 
do anything for you, even beg from door to door.' Narendra was deeply moved but said 
nothing. Many days after, he remarked, 'The Master made me his slave by his love for 
me.' 
 
This great love of Sri Ramakrishna enabled Naren to face calmly the hardships of life. 
Instead of hardening into a cynic, he developed a mellowness of heart. But, as will be 
seen later, Naren to the end of his life was often misunderstood by his friends. A bold 
thinker, he was far ahead of his time. Once he said: 'Why should I expect to be 
understood? It is enough that they love me. After all, who am I? The Mother knows 
best. She can do Her own work. Why should I think myself to be indispensable?' 
 
The poverty at home was not an altogether unmitigated evil. It drew out another side of 
Naren's character. He began to feel intensely for the needy and afflicted. Had he been 
nurtured in luxury, the Master used to say, he would perhaps have become a different 
person — a statesman, a lawyer, an orator, or a social reformer. But instead, he 
dedicated his life to the service of humanity. 
 
Sri Ramakrishna had had the prevision of Naren's future life of renunciation. Therefore 
he was quite alarmed when he came to know of the various plans made by Naren's 
relatives for his marriage. Prostrating himself in the shrine of Kali, he prayed 
repeatedly: 'O Mother! Do break up these plans. Do not let him sink in the quagmire of 
the world.' He closely watched Naren and warned him whenever he discovered the 
trace of an impure thought in his mind. 
 
Naren's keen mind understood the subtle implications of Sri Ramakrishna's teachings. 
One day the Master said that the three salient disciplines of Vaishnavism were love of 
God's name, service to the devotees, and compassion for all living beings. But he did 
not like the word compassion and said to the devotees: 'How foolish to speak of 
compassion! Man is an insignificant worm crawling on the earth — and he to show 
compassion to others! This is absurd. It must not be compassion, but service to all. 
Recognize them as God's manifestations and serve them.' 
 
The other devotees heard the words of the Master but could hardly understand their 
significance. Naren, however fathomed the meaning. Taking his young friends aside, 
he said that Sri Ramakrishna's remarks had thrown wonderful light on the philosophy 
of non-dualism with its discipline of non-attachment, and on that of dualism with its 
discipline of love. The two were not really in conflict. A non-dualist did not have to 
make his heart dry as sand, nor did he have to run away from the world. As Brahman 
alone existed in all men, a non-dualist must love all and serve all. Love, in the true 
sense of the word, is not possible unless one sees God in others. Naren said that the 
Master's words also reconciled the paths of knowledge and action. An illumined person 
did not have to remain inactive; he could commune with Brahman through service to 



other embodied beings, who also are embodiments of Brahman. 
 
'If it be the will of God,' Naren concluded, 'I shall one day proclaim this noble truth 
before the world at large. I shall make it the common property of all — the wise and 
the fool, the rich and the poor, the brahmin and the pariah.' 
 
Years later he expressed these sentiments in a noble poem which concluded with the 
following words:

 
Thy God is here before thee now, 
Revealed in all these myriad forms: 
Rejecting them, where seekest thou 
His presence? He who freely shares 
His love with every living thing 
Proffers true service unto God.

 
It was Sri Ramakrishna who re-educated Narendranath in the essentials of Hinduism. 
He, the fulfilment of the spiritual aspirations of the three hundred millions of Hindus 
for the past three thousand years, was the embodiment of the Hindu faith. The beliefs 
Narendra had learnt on his mother's lap had been shattered by a collegiate education, 
but the young man now came to know that Hinduism does not consist of dogmas or 
creeds; it is an inner experience, deep and inclusive, which respects all faiths, all 
thoughts, all efforts and all realizations. Unity in diversity is its ideal. 
 
Narendra further learnt that religion is a vision which, at the end, transcends all barriers 
of caste and race and breaks down the limitations of time and space. He learnt from the 
Master that the Personal God and worship through symbols ultimately lead the devotee 
to the realization of complete oneness with the Deity. The Master taught him the 
divinity of the soul, the non-duality of the Godhead, the unity of existence, and the 
harmony of religions. He showed Naren by his own example how a man in this very 
life could reach perfection, and the disciple found that the Master had realized the same 
God-consciousness by following the diverse disciplines of Hinduism, Christianity, and 
Islam. 
 
One day the Master, in an ecstatic mood, said to the devotees: 'There are many 
opinions and many ways. I have seen them all and do not like them any more. The 
devotees of different faiths quarrel among themselves. Let me tell you something. You 
are my own people. There are no strangers around. I clearly see that God is the whole 
and I am a part of Him. He is the Lord and I am His servant. And sometimes I think He 
is I and I am He.' 
 
Narendra regarded Sri Ramakrishna as the embodiment of the spirit of religion and did 
not bother to know whether he was or not an Incarnation of God. He was reluctant to 
cast the Master in any theological mould. It was enough for Naren if he could see 
through the vista of Ramakrishna's spiritual experiences all the aspects of the Godhead. 



 
How did Narendra impress the other devotees of the Master, especially the youngsters? 
He was their idol. They were awed by his intellect and fascinated by his personality. In 
appearance he was a dynamic youth, overflowing with vigour and vitality, having a 
physical frame slightly over middle height and somewhat thickset in the shoulders. He 
was graceful without being feminine. He had a strong jaw, suggesting his staunch will 
and fixed determination. The chest was expansive, and the breadth of the head towards 
the front signified high mental power and development. 
 
But the most remarkable thing about him was his eyes, which Sri Ramakrishna 
compared to lotus petals. They were prominent but not protruding, and part of the time 
their gaze was indrawn, suggesting the habit of deep meditation; their colour varied 
according to the feeling of the moment. Sometimes they would be luminous in 
profundity, and sometimes they sparkled in merriment. Endowed with the native grace 
of an animal, he was free in his movements. He walked sometimes with a slow gait and 
sometimes with rapidity, always a part of his mind absorbed in deep thought. And it 
was a delight to hear his resonant voice, either in conversation or in music. 
 
But when Naren was serious his face often frightened his friends. In a heated 
discussion his eyes glowed. If immersed in his own thoughts, he created such an air of 
aloofness that no one dared to approach him. Subject to various moods, sometimes he 
showed utter impatience with his environment, and sometimes a tenderness that melted 
everybody's heart. His smile was bright and infectious. To some he was a happy 
dreamer, to some he lived in a real world rich with love and beauty, but to all he 
unfailingly appeared a scion of an aristocratic home. 
 
And how did the Master regard his beloved disciple? To quote his own words: 
 
'Narendra belongs to a very high plane — the realm of the Absolute. He has a manly 
nature. So many devotees come here, but there is no one like him. 
 
'Every now and then I take stock of the devotees. I find that some are like lotuses with 
ten petals, some like lotuses with a hundred petals. But among lotuses Narendra is a 
thousand-petalled one. 
 
'Other devotees may be like pots or pitchers; but Narendra is a huge water-barrel. 
 
'Others may be like pools or tanks; but Narendra is a huge reservoir like the 
Haldarpukur. 
 
'Among fish, Narendra is a huge red-eyed carp; others are like minnows or smelts or 
sardines. 
 
'Narendra is a "very big receptacle", one that can hold many things. He is like a 
bamboo with a big hollow space inside. 
 
'Narendra is not under the control of anything. He is not under the control of 
attachment or sense pleasures. He is like a male pigeon. If you hold a male pigeon by 



its beak, it breaks away from you; but the female pigeon keeps still. I feel great 
strength when Narendra is with me in a gathering.' 
 
Sometime about the middle of 1885 Sri Ramakrishna showed the first symptoms of a 
throat ailment that later was diagnosed as cancer. Against the advice of the physicians, 
he continued to give instruction to spiritual seekers, and to fall into frequent trances. 
Both of these practices aggravated the illness. For the convenience of the physicians 
and the devotees, he was at first removed to a house in the northern section of Calcutta 
and then to a garden house at Cossipore, a suburb of the city. Narendra and the other 
young disciples took charge of nursing him. Disregarding the wishes of their 
guardians, the boys gave up their studies or neglected their duties at home, at least 
temporarily, in order to devote themselves heart and soul to the service of the Master. 
His wife, known among the devotees as the Holy Mother, looked after the cooking; the 
older devotees met the expenses. All regarded this service to the guru as a blessing and 
privilege. 
 
Narendra time and again showed his keen insight and mature judgement during Sri 
Ramakrishna's illness. Many of the devotees, who looked upon the Master as God's 
Incarnation and therefore refused to see in him any human frailty, began to give a 
supernatural interpretation of his illness. They believed that it had been brought about 
by the will of the Divine Mother or the Master himself to fulfil an inscrutable purpose, 
and that it would be cured without any human effort after the purpose was fulfilled. 
Narendra said, however, that since Sri Ramakrishna was a combination of God and 
man the physical element in him was subject to such laws of nature as birth, growth, 
decay, and destruction. He refused to give the Master's disease, a natural phenomenon, 
any supernatural explanation. Nonetheless, he was willing to shed his last drop of 
blood in the service of Sri Ramakrishna. 
 
Emotion plays an important part in the development of the spiritual life. While intellect 
removes the obstacles, it is emotion that gives the urge to the seeker to move forward. 
But mere emotionalism without the disciplines of discrimination and renunciation 
often leads him astray. He often uses it as a short cut to trance or ecstasy. Sri 
Ramakrishna, no doubt, danced and wept while singing God's name and experienced 
frequent trances; but behind his emotion there was the long practice of austerities and 
renunciation. His devotees had not witnessed the practice of his spiritual disciplines. 
Some of them, especially the elderly householders, began to display ecstasies 
accompanied by tears and physical contortions, which in many cases, as later appeared, 
were the result of careful rehearsal at home or mere imitation of Sri Ramakrishna's 
genuine trances. Some of the devotees, who looked upon the Master as a Divine 
Incarnation, thought that he had assumed their responsibilities, and therefore they 
relaxed their own efforts. Others began to speculate about the part each of them was 
destined to play in the new dispensation of Sri Ramakrishna. In short, those who 
showed the highest emotionalism posed as the most spiritually advanced. 
 
Narendra's alert mind soon saw this dangerous trend in their lives. He began to make 
fun of the elders and warned his young brother disciples about the harmful effect of 
indulging in such outbursts. Real spirituality, he told them over and over again, was the 



eradication of worldly tendencies and the development of man's higher nature. He 
derided their tears and trances as symptoms of nervous disorder, which should be 
corrected by the power of the will, and, if necessary, by nourishing food and proper 
medical treatment. Very often, he said, unwary devotees of God fall victims to mental 
and physical breakdown. 'Of one hundred persons who take up the spiritual life,' he 
grimly warned, 'eighty turn out to be charlatans, fifteen insane, and only five, maybe, 
get a glimpse of the real truth. Therefore, beware.' He appealed to their inner strength 
and admonished them to keep away from all sentimental nonsense. He described to the 
young disciples Sri Ramakrishna's uncompromising self-control, passionate yearning 
for God, and utter renunciation of attachment to the world, and he insisted that those 
who loved the Master should apply his teachings in their lives. 
 
Sri Ramakrishna, too, coming to realize the approaching end of his mortal existence, 
impressed it upon the devotees that the realization of God depended upon the giving up 
of lust and greed. The young disciples became grateful to Narendranath for thus 
guiding them during the formative period of their spiritual career. They spent their 
leisure hours together in meditation, study, devotional music, and healthy spiritual 
discussions. 
 
The illness of Sri Ramakrishna showed no sign of abatement; the boys redoubled their 
efforts to nurse him, and Narendra was constantly by their side, cheering them 
whenever they felt depressed. One day he found them hesitant about approaching the 
Master. They had been told that the illness was infectious. Narendra dragged them to 
the Master's room. Lying in a corner was a cup containing part of the gruel which Sri 
Ramakrishna could not swallow. It was mixed with his saliva. Narendra seized the cup 
and swallowed its contents. This set at rest the boys' misgivings. 
 
Narendra, understanding the fatal nature of Sri Ramakrishna's illness and realizing that 
the beloved teacher would not live long, intensified his own spiritual practices. His 
longing for the vision of God knew no limit. One day he asked the Master for the boon 
of remaining merged in samadhi three or four days at a stretch, interrupting his 
meditation now and then for a bite of food. 'You are a fool,' said the Master. 'There is a 
state higher than that. It is you who sing: "O Lord! Thou art all that exists."' Sri 
Ramakrishna wanted the disciple to see God in all beings and to serve them in a spirit 
of worship. He often said that to see the world alone, without God, is ignorance, 
ajnana; to see God alone, without the world, is a kind of philosophical knowledge, 
jnana; but to see all beings permeated by the spirit of God is supreme wisdom, vijnana. 
Only a few blessed souls could see God dwelling in all. He wanted Naren to attain this 
supreme wisdom. So the master said to him, 'Settle your family affairs first, then you 
shall know a state even higher than samadhi.' 
 
On another occasion, in response to a similar request, Sri Ramakrishna said to Naren: 
'Shame on you! You are asking for such an insignificant thing. I thought that you 
would be like a big banyan tree, and that thousands of people would rest in your shade. 
But now I see that you are seeking your own liberation.' Thus scolded, Narendra shed 
profuse tears. He realized the greatness of Sri Ramakrishna's heart. 
 



An intense fire was raging within Narendra's soul. He could hardly touch his college 
books; he felt it was a dreadful thing to waste time in that way. One morning he went 
home but suddenly experienced an inner fear. He wept for not having made much 
spiritual progress, and hurried to Cossipore almost unconscious of the outside world. 
His shoes slipped off somewhere, and as he ran past a rick of straw some of it stuck to 
his clothes. Only after entering the Master's room did he feel some inner peace. 
 
Sri Ramakrishna said to the other disciples present: 'Look at Naren's state of mind. 
Previously he did not believe in the Personal God or divine forms. Now he is dying for 
God's vision.' The Master then gave Naren certain spiritual instructions about 
meditation. 
 
Naren was being literally consumed by a passion for God. The world appeared to him 
to be utterly distasteful. When the Master reminded him of his college studies, the 
disciple said, 'I would feel relieved if I could swallow a drug and forget all I have 
learnt' He spent night after night in meditation under the tress in the Panchavati at 
Dakshineswar, where Sri Ramakrishna, during the days of his spiritual discipline, had 
contemplated God. He felt the awakening of the Kundalini (The spiritual energy, 
usually dormant in man, but aroused by the practice of spiritual disciplines. See 
glossary.) and had other spiritual visions. 
 
One day at Cossipore Narendra was meditating under a tree with Girish, another 
disciple. The place was infested with mosquitoes. Girish tried in vain to concentrate his 
mind. Casting his eyes on Naren, he saw him absorbed in meditation, though his body 
appeared to be covered by a blanket of the insects. 
 
A few days later Narendra's longing seemed to have reached the breaking-point. He 
spent an entire night walking around the garden house at Cossipore and repeating 
Rama's name in a heart-rending manner. In the early hours of the morning Sri 
Ramakrishna heard his voice, called him to his side, and said affectionately: 'Listen, 
my child, why are you acting that way? What will you achieve by such impatience?' 
He stopped for a minute and then continued: 'See, Naren. What you have been doing 
now, I did for twelve long years. A storm raged in my head during that period. What 
will you realize in one night?' 
 
But the master was pleased with Naren's spiritual struggle and made no secret of his 
wish to make him his spiritual heir. He wanted Naren to look after the young disciples. 
'I leave them in your care,' he said to him. 'Love them intensely and see that they 
practise spiritual disciplines even after my death, and that they do not return home.' He 
asked the young disciples to regard Naren as their leader. It was an easy task for them. 
Then, one day, Sri Ramakrishna initiated several of the young disciples into the 
monastic life, and thus himself laid the foundation of the future Ramakrishna Order of 
monks. 
 
Attendance on the Master during his sickness revealed to Narendra the true import of 
Sri Ramakrishna's spiritual experiences. He was amazed to find that the Master could 
dissociate himself from all consciousness of the body by a mere wish, at which time he 



was not aware of the least pain from his ailment. Constantly he enjoyed an inner bliss, 
in spite of the suffering of the body, and he could transmit that bliss to the disciples by 
a mere touch or look. To Narendra, Sri Ramakrishna was the vivid demonstration of 
the reality of the Spirit and the unsubstantiality of matter.  
 
One day the Master was told by a scholar that he could instantly cure himself of his 
illness by concentrating his mind on his throat. This Sri Ramakrishna refused to do 
since he could never withdraw his mind from God. But at Naren's repeated request, the 
Master agreed to speak to the Divine Mother about his illness. A little later he said to 
the disciple in a sad voice: 'Yes, I told Her that I could not swallow any food on 
account of the sore in my throat, and asked Her to do something about it. But the 
Mother said, pointing to you all, "Why, are you not eating enough through all these 
mouths?" I felt so humiliated that I could not utter another word.' Narendra realized 
how Sri Ramakrishna applied in life the Vedantic idea of the oneness of existence and 
also came to know that only through such realization could one rise above the pain and 
suffering of the individual life. 
 
To live with Sri Ramakrishna during his illness was in itself a spiritual experience. It 
was wonderful to witness how he bore with his pain. In one mood he would see that 
the Divine Mother alone was the dispenser of pleasure and pain and that his own will 
was one with the Mother's will, and in another mood he would clearly behold, the utter 
absence of diversity, God alone becoming men, animals, gardens, houses, roads, 'the 
executioner, the victim, and the slaughter-post,' to use the Master's own words. 
 
Narendra saw in the Master the living explanation of the scriptures regarding the divine 
nature of the soul and the illusoriness of the body. Further, he came to know that Sri 
Ramakrishna had attained to that state by the total renunciation of 'woman' and 'gold,' 
which, indeed, was the gist of his teaching. Another idea was creeping into Naren's 
mind. He began to see how the transcendental Reality, the Godhead, could embody 
Itself as the Personal God, and the Absolute become a Divine Incarnation. He was 
having a glimpse of the greatest of all divine mysteries: the incarnation of the Father as 
the Son for the redemption of the world. He began to believe that God becomes man so 
that man may become God. Sri Ramakrishna thus appeared to him in a new light. 
 
Under the intellectual leadership of Narendranath, the Cossipore garden house became 
a miniature university. During the few moments' leisure snatched from nursing and 
meditation, Narendra would discuss with his brother disciples religions and 
philosophies, both Eastern and Western. Along with the teachings of Sankara, Krishna, 
and Chaitanya, those of Buddha and Christ were searchingly examined. 
 
Narendra had a special affection for Buddha, and one day suddenly felt a strong desire 
to visit Bodh-Gaya, where the great Prophet had attained enlightenment. With Kali and 
Tarak, two of the brother disciples, he left, unknown to the others, for that sacred place 
and meditated for long hours under the sacred Bo-tree. Once while thus absorbed he 
was overwhelmed with emotion and, weeping profusely, embraced Tarak. Explaining 
the incident, he said afterwards that during the meditation he keenly felt the presence 
of Buddha and saw vividly how the history of India had been changed by his noble 



teachings; pondering all this he could not control his emotion. 
 
Back in Cossipore, Narendra described enthusiastically to the Master and the brother 
disciples of Buddha's life, experiences, and teachings. Sri Ramakrishna in turn related 
some of his own experiences. Narendra had to admit that the Master, after the 
attainment of the highest spiritual realization, had of his own will kept his mind on the 
phenomenal plane. 
 
He further understood that a coin, however valuable, which belonged to an older period 
of history, could not be used as currency at a later date. God assumes different forms in 
different ages to serve the special needs of the time. 
 
Narendra practised spiritual disciplines with unabating intensity. Sometimes he felt an 
awakening of a spiritual power that he could transmit to others. One night in March 
1886, he asked his brother disciple Kali to touch his right knee, and then entered into 
deep meditation. Kali's hand began to tremble; he felt a kind of electric shock. 
Afterwards Narendra was rebuked by the Master for frittering away spiritual powers 
before accumulating them in sufficient measure. He was further told that he had 
injured Kali's spiritual growth, which had been following the path of dualistic 
devotion, by forcing upon the latter some of his own non-dualistic ideas. The Master 
added, however, that the damage was not serious. 
 
Narendra had had enough of visions and manifestations of spiritual powers, and he 
now wearied of them. His mind longed for the highest experience of non-dualistic 
Vedanta, the nirvikalpa samadhi, in which the names and forms of the phenomenal 
world disappear and the aspirant realizes total non-difference between the individual 
soul, the universe, and Brahman, or the Absolute. He told Sri Ramakrishna about it, but 
the master remained silent. And yet one evening the experience came to him quite 
unexpectedly. 
 
He was absorbed in his usual meditation when he suddenly felt as if a lamp were 
burning at the back of his head. The light glowed more and more intensely and finally 
burst. Narendra was overwhelmed by that light and fell unconscious. After some time, 
as he began to regain his normal mood, he could feel only his head and not the rest of 
his body. 
 
In an agitated voice he said to Gopal, a brother disciple who was meditating in the 
same room, 'Where is my body?' 
 
Gopal answered: 'Why, Naren, it is there. Don't you feel it?' 
 
Gopal was afraid that Narendra was dying, and ran to Sri Ramakrishna's room. He 
found the Master in a calm but serious mood, evidently aware of what had happened in 
the room downstairs. After listening to Gopal the Master said, 'Let him stay in that 
state for a while; he has teased me long enough for it.' 
 
For some time Narendra remained unconscious. When he regained his normal state of 
mind he was bathed in an ineffable peace. As he entered Sri Ramakrishna's room the 



latter said: 'Now the Mother has shown you everything. But this realization, like the 
jewel locked in a box, will be hidden away from you and kept in my custody. I will 
keep the key with me. Only after you have fulfilled your mission on this earth will the 
box be unlocked, and you will know everything as you have known now'. 
 
The experience of this kind of samadhi usually has a most devastating effect upon the 
body; Incarnations and special messengers of God alone can survive its impact. By 
way of advice, Sri Ramakrishna asked Naren to use great discrimination about his food 
and companions, only accepting the purest. 
 
Later the master said to the other disciples: 'Narendra will give up his body of his own 
will. When he realizes his true nature, he will refuse to stay on this earth. Very soon he 
will shake the world by his intellectual and spiritual powers. I have prayed to the 
Divine Mother to keep away from him the Knowledge of the Absolute and cover his 
eyes with a veil of maya. There is much work to be done by him. But the veil, I see, is 
so thin that it may be rent at any time.' 
 
Sri Ramakrishna, the Avatar of the modern age, was too gentle and tender to labour 
himself, for humanity's welfare. He needed some sturdy souls to carry on his work. 
 
Narendra was foremost among those around him; therefore Sri Ramakrishna did not 
want him to remain immersed in nirvikalpa samadhi before his task in this world was 
finished. 
 
The disciples sadly watched the gradual wasting away of Sri Ramakrishna's physical 
frame. His body became a mere skeleton covered with skin; the suffering was intense. 
But he devoted his remaining energies to the training of the disciples, especially 
Narendra. He had been relieved of his worries about Narendra; for the disciple now 
admitted the divinity of Kali, whose will controls all things in the universe. Naren said 
later on: 'From the time he gave me over to the Divine Mother, he retained the vigour 
of his body only for six months. The rest of the time — and that was two long years — 
he suffered.' 
 
One day the Master, unable to speak even in a whisper, wrote on a piece of paper: 
'Narendra will teach others.' The disciple demurred. Sri Ramakrishna replied: 'But you 
must. Your very bones will do it.' He further said that all the supernatural powers he 
had acquired would work through his beloved disciple. 
 
A short while before the curtain finally fell on Sri Ramakrishna's earthly life, the 
Master one day called Naren to his bedside. Gazing intently upon him, he passed into 
deep meditation. Naren felt that a subtle force, resembling an electric current, was 
entering his body. He gradually lost outer consciousness. After some time he regained 
knowledge of the physical world and found the Master weeping. Sri Ramakrishna said 
to him: 'O Naren, today I have given you everything I possess — now I am no more 
than a fakir, a penniless beggar. By the powers I have transmitted to you, you will 
accomplish great things in the world, and not until then will you return to the source 
whence you have come.' 



 
Narendra from that day became the channel of Sri Ramakrishna's powers and the 
spokesman of his message. 
 
Two days before the dissolution of the Master's body, Narendra was standing by the 
latter's bedside when a strange thought flashed into his mind: Was the Master truly an 
Incarnation of God? He said to himself that he would accept Sri Ramakrishna's divinity 
if the Master, on the threshold of death, declared himself to be an Incarnation. But this 
was only a passing thought. He stood looking intently at the Master face. Slowly Sri 
Ramakrishna's lips parted and he said in a clear voice: 'O my Naren, are you still not 
convinced? He who in the past was born as Rama and Krishna is now living in this 
very body as Ramakrishna — but not from the standpoint of your Vedanta.' Thus Sri 
Ramakrishna, in answer to Narendra's mental query, put himself in the category of 
Rama and Krishna, who are recognized by orthodox Hindus as two of the Avatars, or 
Incarnations of God. 
 
A few words may be said here about the meaning of the Incarnation in the Hindu 
religious tradition. One of the main doctrines of Vedanta is the divinity of the soul: 
every soul, in reality, is Brahman. Thus it may be presumed that there is no difference 
between an Incarnation and an ordinary man. To be sure, from the standpoint of the 
Absolute, or Brahman, no such difference exists. But from the relative standpoint, 
where multiplicity is perceived, a difference must be admitted. Embodied human 
beings reflect godliness in varying measure. In an Incarnation this godliness is fully 
manifest. Therefore an Incarnation is unlike an ordinary mortal or even an illumined 
saint. To give an illustration: There is no difference between a clay lion and a clay 
mouse, from the standpoint of the clay. Both become the same substance when 
dissolved into clay. But the difference between the lion and the mouse, from the 
standpoint of form, is clearly seen. Likewise, as Brahman, an ordinary man is identical 
with an Incarnation. Both become the same Brahman when they attain final 
illumination. But in the relative state of name and form, which is admitted by Vedanta, 
the difference between them is accepted. According to the Bhagavad Gita (IV. 6-8), 
Brahman in times of spiritual crisis assumes a human body through Its own inscrutable 
power, called maya. Though birthless, immutable, and the Lord of all beings, yet in 
every age Brahman appears to be incarnated in a human body for the protection of the 
good and the destruction of the wicked. 
 
As noted above, the Incarnation is quite different from an ordinary man, even from a 
saint. Among the many vital differences may be mentioned the fact that the birth of an 
ordinary mortal is governed by the law of karma, whereas that of an Incarnation is a 
voluntary act undertaken for the spiritual redemption of the world. Further, though 
maya is the cause of the embodiment of both an ordinary mortal and an Incarnation, 
yet the former is fully under maya's control, whereas the latter always remains its 
master. A man, though potentially Brahman, is not conscious of his divinity; but an 
Incarnation is fully aware of the true nature of His birth and mission. The spiritual 
disciplines practised by an Incarnation are not for His own liberation, but for the 
welfare of humanity; as far as He is concerned, such terms as bondage and liberation 
have no meaning, He being ever free, ever pure, and ever illumined. Lastly, an 



Incarnation can bestow upon others the boon of liberation, whereas even an illumined 
saint is devoid of such power. 
 
Thus the Master, on his death-bed, proclaimed himself through his own words as the 
Incarnation or God-man of modern times. 
 
On August 15, 1886, the Master's suffering became almost unbearable. After midnight 
he felt better for a few minutes. He summoned Naren to his beside and gave him the 
last instructions, almost in a whisper. The disciples stood around him. At two minutes 
past one in the early morning of August 16, Sri Ramakrishna uttered three times in a 
ringing voice the name of his beloved Kali and entered into the final samadhi, from 
which his mind never again returned to the physical world. 
 
The body was given to the fire in the neighbouring cremation ground on the bank of 
the Ganga. But to the Holy Mother, as she was putting on the signs of a Hindu widow, 
there came these words of faith and reassurance: 'I am not dead. I have just gone from 
one room to another.' 
 
As the disciples returned from the cremation ground to the garden house, they felt great 
desolation. Sri Ramakrishna had been more than their earthly father. His teachings and 
companionship still inspired them. They felt his presence in his room. His words rang 
in their ears. But they could no longer see his physical body or enjoy his seraphic 
smile. They all yearned to commune with him. 
 
Within a week of the Master's passing away, Narendra one night was strolling in the 
garden with a brother disciple, when he saw in front of him a luminous figure. There 
was no mistaking: it was Sri Ramakrishna himself. Narendra remained silent, regarding 
the phenomenon as an illusion. But his brother disciple exclaimed in wonder, 'See, 
Naren! See!' There was no room for further doubt. Narendra was convinced that it was 
Sri Ramakrishna who had appeared in a luminous body. As he called to the other 
brother disciples to behold the Master, the figure disappeared.

 

AS A WANDERING MONK

Among the Master's disciples, Tarak, Latu, and the elder Gopal had already cut off 
their relationship with their families. The young disciples whom Sri Ramakrishna had 
destined for the monastic life were in need of a shelter. The Master had asked Naren to 
see to it that they should not become householders. Naren vividly remembered the 
Master's dying words: 'Naren, take care of the boys.' The householder devotees, 
moreover, wanted to meet, from time to time, at a place where they could talk about 
the Master. They longed for the company of the young disciples who had totally 
dedicated their lives to the realization of God. But who would bear the expenses of a 
house where the young disciples could live? How would they be provided with food 
and the basic necessaries of life? 



 
All these problems were solved by the generosity of Surendranath Mitra, the beloved 
householder disciple of Sri Ramakrishna. He came forward to pay the expenses of new 
quarters for the Master's homeless disciples. A house was rented at Baranagore, 
midway between Calcutta and Dakshineswar. Dreary and dilapidated, it was a building 
that had the reputation of being haunted by evil spirits. The young disciples were 
happy to take refuge in it from the turmoil of Calcutta. This Baranagore Math, as the 
new monastery was called, became the first headquarters of the monks of the 
Ramakrishna Order. Its centre was the shrine room, where the copper vessel containing 
the sacred ashes of the Master was daily worshipped as his visible presence. 
 
Narendranath devoted himself heart and soul to the training of the young brother 
disciples. He spent the day-time at home, supervising a lawsuit that was pending in the 
court and looking after certain other family affairs; but during the evenings and nights 
he was always with his brothers at the monastery, exhorting them to practise spiritual 
disciplines. His presence was a source of unfailing delight and inspiration to all. 
 
The future career of the youths began to take shape during these early days at 
Baranagore. The following incident hastened the process. At the invitation of the 
mother of Baburam, one of the disciples, they all went to the village of Antpur to spend 
a few days away from the austerities of Baranagore. Here they realized, more intensely 
than ever before, a common goal of life, a sense of brotherhood and unity integrating 
their minds and hearts. Their consecrated souls were like pearls in a necklace held 
together by the thread of Ramakrishna's teachings. They saw in one another a reservoir 
of spiritual power, and the vision intensified their mutual love and respect. Narendra, 
describing to them the glories of the monastic life, asked them to give up the glamour 
of academic studies and the physical world, and all felt in their hearts the ground swell 
of the spirit of renunciation. This reached its height one night when they were sitting 
for meditation around a fire, in the fashion of Hindu monks. The stars sparkled 
overhead and the stillness was unbroken except for the crackling of the firewood. 
Suddenly Naren opened his eyes and began, with an apostolic fervour, to narrate to the 
brother disciples the life of Christ. He exhorted them to live like Christ, who had had 
no place 'to lay his head.' Inflamed by a new passion, the youths, making God and the 
sacred fire their witness, vowed to become monks.  
 
When they had returned to their rooms in a happy mood, someone found out that it was 
Christmas Eve, and all felt doubly blest. It is no wonder that the monks of the 
Ramakrishna Order have always cherished a high veneration for Jesus of Nazareth. 
The young disciples, after their return to Baranagore, finally renounced home and 
became permanent inmates of the monastery. And what a life of austerity they lived 
there! They forgot their food when absorbed in meditation, worship, study, or 
devotional music. At such times Sashi, who had constituted himself their caretaker, 
literally dragged them to the dining-room. The privations they suffered during this 
period form a wonderful saga of spiritual discipline. Often there would be no food at 
all, and on such occasions they spent day and night in prayer and meditation. 
Sometimes there would be only rice, with no salt for flavouring; but nobody cared. 
They lived for months on boiled rice, salt, and bitter herbs. Not even demons could 



have stood such hardship. Each had two pieces of loin-cloth, and there were some 
regular clothes that were worn, by turns, when anyone had to go out. They slept on 
straw mats spread on the hard floor. A few pictures of saints, gods, and goddesses hung 
on the walls, and some musical instruments lay here and there. The library contained 
about a hundred books. 
 
But Narendra did not want the brother disciples to be pain-hugging, cross-grained 
ascetics. They should broaden their outlook by assimilating the thought-currents of the 
world. He examined with them the histories of different countries and various 
philosophical systems. Aristotle and Plato, Kant and Hegel, together with 
Sankaracharya and Buddha, Ramanuja and Madhva, Chaitanya and Nimbarka, were 
thoroughly discussed. The Hindu philosophical systems of Jnana, Bhakti, Yoga, and 
Karma, each received a due share of attention, and their apparent contradictions were 
reconciled in the light of Sri Ramakrishna's teachings and experiences. The dryness of 
discussion was relieved by devotional music. There were many moments, too, when 
the inmates indulged in light-hearted and witty talk, and Narendra's bons mots on such 
occasions always convulsed them with laughter. But he would never let them forget the 
goal of the monastic life: the complete control of the lower nature, and the realization 
of God. 
 
'During those days,' one of the inmates of the monastery said, 'he worked like a 
madman. Early in the morning, while it was still dark, he would rise from bed and 
wake up the others, singing, "Awake, arise, all who would drink of the Divine Nectar!" 
And long after midnight he and his brother disciples would still be sitting on the roof 
of the monastery building, absorbed in religious songs. The neighbours protested, but 
to no avail. Pandits came and argued. He was never for one moment idle, never dull.' 
Yet the brother complained that they could not realize even a fraction of what 
Ramakrishna had taught. 
 
Some of the householder devotees of the Master, however, did not approve of the 
austerities of the young men, and one of them teasingly inquired if they had realized 
God by giving up the world. 'What do you mean?' Narendra said furiously. 'Suppose 
we have not realized God; must we then return to the life of the senses and deprave our 
higher nature?' 
 
Soon the youth of the Baranagore monastery became restless for the life of the 
wandering monk with no other possessions except staff and begging-bowl. Thus they 
would learn self-surrender to God, detachment, and inner serenity. They remembered 
the Hindu proverb that the monk who constantly moves on, remains pure, like water 
that flows. They wanted to visit the holy places and thus give an impetus to their 
spiritual life. 
 
Narendra, too, wished to enjoy the peace of solitude. He wanted to test his own inner 
strength as well as teach others not to depend upon him always. Some of the brother 
disciples had already gone away from the monastery when he began his wanderings. 
The first were in the nature of temporary excursions; he had to return to Baranagore in 
response to the appeal of the inmates of the monastery. But finally in 1890, when he 



struck out again — without a name and with only a staff and begging-bowl — he was 
swallowed in the immensity of India and the dust of the vast subcontinent completely 
engulfed him. When rediscovered by his brother monks he was no longer the unknown 
Naren, but the Swami Vivekananda who had made history in Chicago in 1893. 
 
In order to satisfy his wanderlust, Narendra went to Varanasi, considered the holiest 
place in India — a city sanctified from time out of mind by the association of monks 
and devotees. Here have come prophets like Buddha, Sankaracharya, and Chaitanya, to 
receive, as it were, the commandment of God to preach their messages. The Ganga 
charges the atmosphere with a rare holiness. Narendra felt uplifted by the spirit of 
renunciation and devotion that pervades this sacred place. He visited the temples and 
paid his respects to such holy men as Trailanga Swami, who lived on the bank of the 
Ganga constantly absorbed in meditation, and Swami Bhaskarananda, who annoyed 
Naren by expressing doubt as to the possibility of a man's total conquest of the 
temptation of 'woman' and 'gold.' With his own eyes Naren had seen the life of Sri 
Ramakrishna, who had completely subdued his lower nature. 
 
In Varanasi, one day, hotly pursued by a troop of monkeys, he was running away when 
a monk called to him: 'Face the brutes.' He stopped and looked defiantly at the ugly 
beasts. They quickly disappeared. Later, as a preacher, he sometimes used this 
experience to exhort people to face the dangers and vicissitudes of life and not run 
away from them. 
 
After a few days Naren returned to Baranagore and plunged into meditation, study, and 
religious discourses. From this time he began to feel a vague premonition of his future 
mission. He often asked himself if such truths of the Vedanta philosophy as the 
divinity of the soul and the unity of existence should remain imprisoned in the worm-
eaten pages of the scriptures to furnish a pastime for erudite scholars or to be enjoyed 
only by solitary monks in caves and the depths of the wilderness; did they not have any 
significance for the average man struggling with life's problems? Must the common 
man, because of his ignorance of the scriptures, be shut out from the light of Vedanta? 
 
Narendra spoke to his brother disciples about the necessity of preaching the strength-
giving message of the Vedanta philosophy to one and all, and especially to the 
downtrodden masses. But these monks were eager for their own salvation, and 
protested. Naren said to them angrily: 'All are preaching. What they do unconsciously, 
I will do consciously. Ay, even if you, my brother monks, stand in my way, I will go to 
the pariahs and preach in the lowest slums.' 
 
After remaining at Baranagore a short while, Naren set out again for Varanasi, where 
he met the Sanskrit scholar Pramadadas Mitra. These two felt for each other a mutual 
respect and affection, and they discussed, both orally and through letters, the social 
customs of the Hindus and abstruse passages of the scriptures. Next he visited 
Ayodhya, the ancient capital of Rama, the hero of the Ramayana. Lucknow, a city of 
gardens and palaces created by the Moslem Nawabs, filled his mind with the glorious 
memories of Islamic rule, and the sight of the Taj Mahal in Agra brought tears to his 
eyes. In Vrindavan he recalled the many incidents of Krishna's life and was deeply 



moved. 
 
While on his way to Vrindavan, trudging barefoot and penniless, Naren saw a man 
seated by the roadside enjoying a smoke. He asked the stranger to give him a puff from 
his tobacco bowl, but the man was an untouchable and shrank from such an act; for it 
was considered sacrilegious by Hindu society. Naren continued on his way, but said to 
himself suddenly: 'What a shame! The whole of my life I have contemplated the non-
duality of the soul, and now I am thrown into the whirlpool of the caste-system. How 
difficult it is to get over innate tendencies!' He returned to the untouchable, begged him 
to lend him his smoking-pipe, and in spite of the remonstrances of the low-caste man, 
enjoyed a hearty smoke and went on to Vrindavan. 
 
Next we find Naren at the railroad station of Hathras, on his way to the sacred 
pilgrimage centre of Hardwar in the foothills of the Himalayas. The station-master, 
Sarat Chandra Gupta, was fascinated at the very first sight of him. 'I followed the two 
diabolical eyes,' he said later. Narendra accepted Sarat as a disciple and called him 'the 
child of my spirit', At Hathras he discussed with visitors the doctrines of Hinduism and 
entertained them with music, and then one day confided to Sarat that he must move on. 
'My son,' he said, 'I have a great mission to fulfil and I am in despair at the smallness of 
my power. My guru asked me to dedicate my life to the regeneration of my 
motherland. Spirituality has fallen to a low ebb and starvation stalks the land. India 
must become dynamic again and earn the respect of the world through her spiritual 
power.' 
 
Sarat immediately renounced the world and accompanied Narendra from Hathras to 
Hardwar. The two then went on to Hrishikesh, on the bank of the Ganga several miles 
north of Hardwar, where they found themselves among monks of various sects, who 
were practising meditation and austerities. Presently Sarat fell ill and his companion 
took him back to Hathras for treatment. But Naren, too, had been attacked with malaria 
fever at Hrishikesh. He now made his way to the Baranagore monastery. 
 
Naren had now seen northern India, the Aryavarta, the sacred land of the Aryans, 
where the spiritual culture of India had originated and developed. The main stream of 
this ancient Indian culture, issuing from the Vedas and the Upanishads and branching 
off into the Puranas and the Tantras, was subsequently enriched by contributions from 
such foreign peoples as the Saks, the Huns, the Greeks, the Pathans, and the Moguls. 
Thus India developed a unique civilization based upon the ideal of unity in diversity. 
Some of the foreign elements were entirely absorbed into the traditional Hindu 
consciousness; others, though flavoured by the ancient thought of the land, retained 
their individuality. Realizing the spiritual unity of India and Asia, Narendra discovered 
the distinctive characteristics of Oriental civilization: renunciation of the finite and 
communion with the Infinite. 
 
But the stagnant life of the Indian masses, for which he chiefly blamed the priests and 
the landlords, saddened his heart. Naren found that his country's downfall had not been 
caused by religion. On the contrary, as long as India had clung to her religious ideals, 
the country had over flowed with material prosperity. But the enjoyment of power for a 



long time had corrupted the priests. The people at large were debarred from true 
knowledge of religion, and the Vedas, the source of the Hindu culture, were 
completely forgotten, especially in Bengal. Moreover, the caste-system, which had 
originally been devised to emphasize the organic unity of Hindu society, was now 
petrified. Its real purpose had been to protect the weak from the ruthless competition of 
the strong and to vindicate the supremacy of spiritual knowledge over the power of 
military weapons, wealth, and organized labour; but now it was sapping the vitality of 
the masses. Narendra wanted to throw open the man-making wisdom of the Vedas to 
all, and thus bring about the regeneration of his motherland. He therefore encouraged 
his brothers at the Barangaore monastery to study the grammar of Panini, without 
which one could not acquire first-hand knowledge of the Vedas. 
 
The spirit of democracy and equality in Islam appealed to Naren's mind and he wanted 
to create a new India with Vedantic brain and Moslem body. Further, the idea began to 
dawn in his mind that the material conditions of the masses could not be improved 
without the knowledge of science and technology as developed in the West. He was 
already dreaming of building a bridge to join the East and the West. But the true 
leadership of India would have to spring from the soil of the country. Again and again 
he recalled that Sri Ramakrishna had been a genuine product of the Indian soil, and he 
realized that India would regain her unity and solidarity through the understanding of 
the Master's spiritual experiences. 
 
Naren again became restless to 'do something', but what, he did not know. He wanted 
to run away from his relatives since he could not bear the sight of their poverty. He 
was eager to forget the world through meditation. During the last part of December 
1889, therefore, he again struck out from the Baranagore monastery and turned his face 
towards Varanasi. 'My idea,' he wrote to a friend, 'is to live in Varanasi for some time 
and to watch how Viswanath and Annapurna deal out my lot. I have resolved either to 
realize my ideal or to lay down my life in the effort — so help me Lord of Varanasi!' 
 
On his way to Varanasi he heard that Swami Yogananda, one of his brother disciples, 
was lying ill in Allahabad and decided to proceed there immediately. In Allahabad he 
met a Moslem saint, 'every line and curve of whose face showed that he was a 
paramahamsa.' Next he went to Ghazipur and there he came to know the saint Pavhari 
Baba, the 'air-eating holy man.' 
 
Pavhari Baba was born near Varanasi of brahmin parents. In his youth he had mastered 
many branches of Hindu philosophy. Later he renounced the world, led an austere life, 
practised the disciplines of Yoga and Vedanta, and travelled over the whole of India. 
At last he settled in Ghazipur, where he built an underground hermitage on the bank of 
the Ganga and spent most of his time in meditation. He lived on practically nothing 
and so was given by the people the sobriquet of the 'air-eating holy man'; all were 
impressed by his humility and spirit of service. Once he was bitten by a cobra and said 
while suffering terrible pain, 'Oh, he was a messenger from my Beloved!' Another day, 
a dog ran off with his bread and he followed, praying humbly, 'Please wait, my Lord; 
let me butter the bread for you.' Often he would give away his meagre food to beggars 
or wandering monks, and starve. Pavhari Baba had heard of Sri Ramakrishna, held him 



in high respect as a Divine Incarnation, and kept in his room a photograph of the 
Master. People from far and near visited the Baba, and when not engaged in meditation 
he would talk to them from behind a wall. For several days before his death he 
remained indoors. Then, one day, people noticed smoke issuing from his underground 
cell with the smell of burning flesh. It was discovered that the saint, having come to 
realize the approaching end of his earthly life, had offered his body as the last oblation 
to the Lord, in an act of supreme sacrifice. 
 
Narendra, at the time of his meeting Pavhari Baba, was suffering from the sever pain of 
lumbago, and this had made it almost impossible for him either to move about or to sit 
in meditation. Further, he was mentally distressed, for he had heard of the illness of 
Abhedananda, another of his brother disciples, who was living at Hrishikesh. 'You 
know not, sir,' he wrote to a friend, 'that I am a very soft-natured man in spite of the 
stern Vedantic views I hold. And this proves to be my undoing. For however I may try 
to think only of my own good, I begin, in spite of myself, to think of other people's 
interests.' Narendra wished to forget the world and his own body through the practice 
of Yoga, and went for instruction to Pavhari Baba, intending to make the saint his 
guru. But the Baba, with characteristic humility, put him off from day to day. 
 
One night when Naren was lying in bed thinking of Pavhari Baba, Sri Ramakrishna 
appeared to him and stood silently near the door, looking intently into his eyes. The 
vision was repeated for twenty-one days. Narendra understood. He reproached himself 
bitterly for his lack of complete faith in Sri Ramakrishna. Now, at last, he was 
convinced, he wrote to a friend: 'Ramakrishna has no peer. Nowhere else in the world 
exists such unprecedented perfection, such wonderful kindness to all, such intense 
sympathy for men in bondage.' Tearfully he recalled how Sri Ramakrishna had never 
left unfulfilled a single prayer of his, how he had forgiven his offences by the million 
and removed his afflictions. 
 
But as long as Naren lived he cherished sincere affection and reverence for Pavhari 
Baba, and he remembered particularly two of his instructions. One of these was: 'Live 
in the house of your teacher like a cow,' which emphasizes the spirit of service and 
humility in the relationship between the teacher and the disciple. The second 
instruction of the Baba was: 'Regard spiritual discipline in the same way as you regard 
the goal,'which means that an aspirant should not differentiate between cause and 
effect. 
 
Narendranath again breathed peace and plunged into meditation. After a few days he 
went to Varanasi, where he learnt of the serious illness of Balaram Bose, one of the 
foremost lay disciples of Sri Ramakrishna. At Ghazipur he had heard that Surendranath 
Mitra, another lay disciple of the Master, was dying. He was overwhelmed with grief, 
and to Pramadadas, who expressed his surprise at the sight of a sannyasin indulging in 
a human emotion, he said: 'Please do not talk that way. We are not dry monks. Do you 
think that because a man has renounced the world he is devoid of all feeling?' 
 
He came to Calcutta to be at the bedside of Balaram, who passed away on May 13. 
Surendra Mitra died on May 25. But Naren steadied his nerves, and in addition to the 



practice of his own prayer and meditation, devoted himself again to the guidance of his 
brother disciples. Some time during this period he conceived the idea of building a 
permanent temple to preserve the relics of Sri Ramakrishna. 
 
From his letters and conversations one can gain some idea of the great storm that was 
raging in Naren's soul during this period. He clearly saw to what an extent the educated 
Hindus had come under the spell of the materialistic ideas of the West. He despised 
sterile imitation. But he was also aware of the great ideas that formed the basis of 
European civilization. He told his friends that in India the salvation of the individual 
was the accepted goal, whereas in the West it was the uplift of the people, without 
distinction of caste or creed. Whatever was achieved there was shared by the common 
man; freedom of spirit manifested itself in the common good and in the advancement 
of all men by the united efforts of all. He wanted to introduce this healthy factor into 
the Indian consciousness. 
 
Yet he was consumed by his own soul's hunger to remain absorbed in samadhi. He felt 
at this time a spiritual unrest like that which he had experienced at the Cossipore 
garden house during the last days of Sri Ramakrishna's earthly existence. The outside 
world had no attraction for him. But another factor, perhaps unknown to him, was 
working within him. Perfect from his birth, he did not need spiritual disciplines for his 
own liberation. Whatever disciplines he practised were for the purpose of removing the 
veil that concealed, for the time being, his true divine nature and mission in the world. 
Even before his birth, the Lord had chosen him as His instrument to help Him in the 
spiritual redemption of humanity. 
 
Now Naren began to be aware that his life was to be quite different from that of a 
religious recluse: he was to work for the good of the people. Every time he wanted to 
taste for himself the bliss of samadhi, he would hear the piteous moans of the teeming 
millions of India, victims of poverty and ignorance. Must they, Naren asked himself, 
for ever grovel in the dust and live like brutes? Who would be their saviour? 
 
He began, also, to feel the inner agony of the outwardly happy people of the West, 
whose spiritual vitality was being undermined by the mechanistic and materialistic 
conception of life encouraged by the sudden development of the physical sciences. 
Europe, he saw, was sitting on the crater of a smouldering volcano, and any moment 
Western culture might be shattered by its fiery eruption. The suffering of man, whether 
in the East or in the West, hurt his tender soul. The message of Vedanta, which 
proclaimed the divinity of the soul and the oneness of existence, he began to realize, 
could alone bind up and heal the wounds of India and the world. But what could he, a 
lad of twenty-five, do? The task was gigantic. He talked about it with his brother 
disciples, but received scant encouragement. He was determined to work alone if no 
other help was forthcoming. 
 
Narendra felt cramped in the monastery at Baranagore and lost interest in its petty 
responsibilities. The whole world now beckoned him to work. Hence, one day in 1890, 
he left the monastery again with the same old determination never to return. He would 
go to the Himalayas and bury himself in the depths of his own thought. To a brother 



disciple he declared, 'I shall not return until I gain such realization that my very touch 
will transform a man.' He prayed to the Holy Mother that he might not return before 
attaining the highest Knowledge, and she blessed him in the name of Sri Ramakrishna. 
Then she asked whether he would not like to take leave of his earthly mother. 'Mother,' 
Naren replied, 'you are my only mother.' 
 
Accompanied by Swami Akhandananda, Naren left Calcutta and set out for Northern 
India. The two followed the course of the Ganga, their first halting-place being 
Bhagalpur. To one of the people who came to visit him there Naren said that whatever 
of the ancient Aryan knowledge, intellect, and genius remained, could be found mostly 
in those parts of the country that lay near the banks of the Ganga. The farther one 
departed from the river, the less one saw of that culture. This fact, he believed, 
explained the greatness of the Ganga as sung in the Hindu scriptures. He further 
observed: 'The epithet "mild Hindu" instead of being a word of reproach, ought really 
to point to our glory, as expressing greatness of character. For see how much moral and 
spiritual advancement and how much development of the qualities of love and 
compassion have to be acquired before one can get rid of the brutish force of one's 
nature, which impels a man to slaughter his brother men for self-aggrandizement!' 
 
He spent a few days in Varanasi and left the city with the prophetic words: 'When I 
return here the next time, I shall burst upon society like a bomb-shell, and it will follow 
me like a dog.' 
 
After visiting one or two places, Naren and Akhandananda arrived at Nainital, their 
destination being the sacred Badrikashrama, in the heart of the Himalayas. They 
decided to travel the whole way on foot, and also not to touch money. Near Almora 
under an old peepul tree by the side of a stream, they spent many hours in meditation. 
Naren had a deep spiritual experience, which he thus jotted down in his note-book:

 
In the beginning was the Word, etc. 
 
The microcosm and the macrocosm are built on the same plan. Just as the individual 
soul is encased in a living body, so is the Universal Soul, in the living prakriti (nature), 
the objective universe. Kali is embracing Siva. This is not a fancy. This covering of the 
one (Soul) by the other (nature) is analogous to the relation between an idea and the 
word expressing it. They are one and the same, and it is only by a mental abstraction 
that one can distinguish them. Thought is impossible without words. Therefore in the 
beginning was the Word, etc. 
 
This dual aspect of the Universal Soul is eternal. So what we perceive or feel is the 
combination of the Eternally Formed and the Eternally Formless.

 
Thus Naren realized, in the depths of meditation, the oneness of the universe and man, 
who is a universe in miniature. He realized that, all that exists in the universe also 
exists in the body, and further, that the whole universe exists in the atom. 



 
Several other brother disciples joined Naren. But they could not go to Badrikashrama 
since the road was closed by Government order on account of famine. They visited 
different holy places, lived on alms, studied the scriptures, and meditated. At this time, 
the sad news arrived of the suicide of one of Naren's sisters under tragic conditions, 
and reflecting on the plight of Hindu women in the cruel present-day society, he 
thought that he would be a criminal if he remained an indifferent spectator of such 
social injustice. 
 
Naren proceeded to Hrishikesh, a beautiful valley at the foot of the Himalayas, which 
is surrounded by hills and almost encircled by the Ganga. From an immemorial past 
this sacred spot has been frequented by monks and ascetics. After a few days, however, 
Naren fell seriously ill and his friends despaired of his life. When he was convalescent 
he was removed to Meerut. There he met a number of his brother disciples and 
together they pursued the study of the scriptures, practised prayer and meditation, and 
sang devotional songs, creating in Meerut a miniature Baranagore monastery. 
 
After a stay of five months Naren became restless, hankering again for his wandering 
life; but he desired to be alone this time and break the chain of attachment to his 
brother disciples. He wanted to reflect deeply about his future course of action, of 
which now and then he was getting glimpses. From his wanderings in the Himalayas 
he had become convinced that the Divine Spirit would not allow him to seal himself 
within the four walls of a cave. Every time he had thought to do so, he had been 
thrown out, as it were, by a powerful force. The degradation of the Indian masses and 
the spiritual sickness of people everywhere were summoning him to a new line of 
action, whose outer shape was not yet quite clear to him. 
 
In the later part of January 1891, Naren bade farewell to his brother disciples and set 
out for Delhi, assuming the name of Swami Vividishananda. He wished to travel 
without being recognized. He wanted the dust of India to cover up his footprints. It was 
his desire to remain an unknown sannyasin, among the thousands of others seen in the 
country's thoroughfares, market-places, deserts, forests, and caves. But the fires of the 
Spirit that burnt in his eyes, and his aristocratic bearing, marked him as a prince among 
men despite all his disguises. 
 
In Delhi, Naren visited the palaces, mosques, and tombs. All around the modern city he 
saw a vast ruin of extinct empires dating from the prehistoric days of the Mahabharata, 
revealing the transitoriness of material achievements. But gay and lively Delhi also 
revealed to him the deathless nature of the Hindu spirit. 
 
Some of his brother disciples from Meerut came to the city and accidentally discovered 
their beloved leader. Naren was angry. He said to them: 'Brethren I told you that I 
desired to be left alone. I asked you not to follow me. This I repeat once more. I must 
not be followed. I shall presently leave Delhi. No one must try to know my 
whereabouts. I shall sever all old associations. Wherever the Spirit leads, there I shall 
wander. It matters not whether I wander about in a forest or in a desert, on a lonely 
mountain or in a populous city. I am off. Let everyone strive to realize his goal 



according to his lights.' 
 
Narendra proceeded towards historic Rajputana, repeating the words of the Sutta-
nipata:

 
Go forward without a path, 
Fearing nothing, caring for nothing, 
Wandering alone, like the rhinoceros! 
Even as a lion, not trembling at noises, 
Even as the wind, not caught in a net, 
Even as the lotus leaf, untainted by water, 
Do thou wander alone, like the rhinoceros!

 
Several factors have been pointed out as influencing Naren's life and giving shape to 
his future message: the holy association of Sri Ramakrishna, his own knowledge of 
Eastern and Western cultures, and his spiritual experiences. To these another must be 
added: the understanding of India gained through his wanderings. This new 
understanding constituted a unique education for Naren. Here, the great book of life 
taught him more than the printed words of the libraries. 
 
He mixed with all — today sleeping with pariahs in their huts and tomorrow 
conversing on equal terms with Maharajas, Prime Ministers, orthodox pandits, and 
liberal college professors. Thus he was brought into contact with their joys and 
sorrows, hopes and frustrations. He witnessed the tragedy of present-day India and also 
reflected on its remedy. The cry of the people of India, the God struggling in humanity, 
and the anxiety of men everywhere to grasp a hand for aid, moved him deeply. In the 
course of his travels Naren came to know how he could make himself a channel of the 
Divine Spirit in the service of mankind. 
 
During these wandering days he both learnt and taught. The Hindus he asked to go 
back to the eternal truths of their religion, hearken to the message of the Upanishads, 
respect temples and religious symbols, and take pride in their birth in the holy land of 
India. He wanted them to avoid both the outmoded orthodoxy still advocated by 
fanatical leaders, and the misguided rationalism of the Westernized reformers. He was 
struck by the essential cultural unity of India in spite of the endless diversity of form. 
And the people who came to know him saw in him the conscience of India, her unity, 
and her destiny. 
 
As already noted, Narendranath while travelling in India often changed his name to 
avoid recognition. It will not be improper to call him, from this point of his life, by the 
monastic title of 'Swami,' or the more affectionate and respectful appellation of 
'Swamiji.' 
 
In Alwar, where Swamiji arrived one morning in the beginning of February 1891, he 
was cordially received by Hindus and Moslems alike. To a Moslem scholar he said: 



'There is one thing very remarkable about the Koran. Even to this day it exists as it was 
recorded eleven hundred years ago. The book has retained its original purity and is free 
from interpolation.' 
 
He had a sharp exchange of words with the Maharaja, who was Westernized in his 
outlook. To the latter's question as to why the Swami, an able-bodied young man and 
evidently a scholar, was leading a vagabond's life, the Swami retorted, 'Tell me why 
you constantly spend your time in the company of Westerners and go out on shooting 
excursions, neglecting your royal duties.' The Maharaja said, 'I cannot say why, but, no 
doubt, because I like to.' 'Well,' the Swami exclaimed, 'for that very reason I wander 
about as a monk.' 
 
Next, the Maharaja ridiculed the worship of images, which to him were nothing but 
figures of stone, clay, or metal. The Swami tried in vain to explain to him that Hindus 
worshipped God alone, using the images as symbols. The Prince was not convinced. 
Thereupon the Swami asked the Prime Minister to take down a picture of the 
Maharaja, hanging on the wall, and spit on it. Everyone present was horror-struck at 
this effrontery. The Swami turned to the Prince and said that though the picture was 
not the Maharaja himself, in flesh and blood, yet it reminded everyone of his person 
and thus was held in high respect; likewise the image brought to the devotee's mind the 
presence of the Deity and was therefore helpful for concentration, especially at the 
beginning of his spiritual life. The Maharaja apologized to Swamiji for his rudeness. 
 
The Swami exhorted the people of Alwar to study the eternal truths of Hinduism, 
especially to cultivate the knowledge of Sanskrit, side by side with Western science. 
He also encouraged them to read Indian history, which he remarked should be written 
by Indians following the scientific method of the West. European historians dwelt 
mainly on the decadent period of Indian culture. 
 
In Jaipur the Swami devoted himself to the study of Sanskrit grammar, and in Ajmer 
he recalled the magnificence of the Hindu and Moslem rules. At Mount Abu he gazed 
in wonder at the Jain temple of Dilwara, which it has been said, was begun by titans 
and finished by jewellers. There he accepted the hospitality of a Moslem official. To 
his scandalized Hindu friends the Swami said that he was, as a sannyasin belonging to 
the highest order of paramahamsas, above all rules of caste. His conduct in dining with 
Moslems, he further said, was not in conflict with the teachings of the scriptures, 
though it might be frowned upon by the narrow-minded leaders of Hindu society. 
 
At Mount Abu the Swami met the Maharaja of Khetri, who later became one of his 
devoted disciples. The latter asked the Swami for the boon of a male heir and obtained 
his blessing. 
 
Next we see the Swami travelling in Gujarat and Kathiawar in Western India. In 
Ahmedabad he refreshed his knowledge of Jainism. Kathiawar, containing a large 
number of places sacred both to the Hindus and the to Jains, was mostly ruled by 
Hindu Maharaja, who received the Swami with respect. To Babu Haridas Viharidas, 
the Prime Minister of the Moslem state of Junagad, he emphasized the need of 



preaching the message of Hinduism throughout the world. He spent eleven months in 
Porbandar and especially enjoyed the company of the Prime Minister, Pandit Sankar 
Pandurang, a great Sanskrit scholar who was engaged in the translation of the Vedas. 
Impressed by the Swami's intellectuality and originality, the pandit said: 'Swamiji, I am 
afraid you cannot do much in this country. Few will appreciate you here. You ought to 
go to the West, where people will understand you and your work. Surely you can give 
to the Western people your enlightening interpretation of Hinduism.' 
 
The Swami was pleased to hear these words, which coincided with something he had 
been feeling within. The Prime Minister encouraged the Swami to continue his study 
of the French language since it might be useful to him in his future work. 
 
During this period the Swami was extremely restless. He felt within him a boundless 
energy seeking channels for expression. The regeneration of India was uppermost in 
his mind. A reawakened India could, in her turn, help the world at large. The sight of 
the pettiness, jealousy, disunion, ignorance, and poverty among the Hindus filled his 
mind with great anguish. But he had no patience with the Westernized reformers, who 
had lost their contact with the soul of the country. He thoroughly disapproved of their 
method of social, religious, and political reform through imitation of the West. He 
wanted the Hindus to cultivate self-confidence. Appreciation of India's spiritual culture 
by the prosperous and powerful West, he thought, might give the Hindus confidence in 
their own heritage. He prayed to the Lord for guidance. He became friendly with the 
Hindu Maharajas who ruled over one-fifth of the country and whose influence was 
great over millions of people. Through them he wanted to introduce social reforms, 
improved methods of education, and other measures for the physical and cultural 
benefit of the people. The Swami felt that in this way his dream of India's regeneration 
would be realized with comparative ease. 
 
After spending a few days in Baroda, the Swami came to Khandwa in Central India. 
Here he dropped the first hint of his willingness to participate in the Parliament of 
Religions to be held shortly in Chicago. He had heard of this Parliament either in 
Junagad or Porbandar. 
 
After visiting Bombay, Poona, and Kolhapur, the Swami arrived at Belgaum. In 
Bombay he had accidentally met Swami Abhedananda and in the course of a talk had 
said to him, 'Brother, such a great power has grown within me that sometimes I feel 
that my whole body will burst.' 
 
All through this wandering life he exchanged ideas with people in all stations and 
stages of life and impressed everyone with his earnestness, eloquence, gentleness, and 
vast knowledge of India and Western culture. Many of the ideas he expressed at this 
time were later repeated in his public lectures in America and India. But the thought 
nearest to his heart concerned the poor and ignorant villagers, victims of social 
injustice: how to improve the sanitary condition of the villages, introduce scientific 
methods of agriculture, and procure pure water for daily drinking; how to free the 
peasants from their illiteracy and ignorance, how to give back to them their lost 
confidence. Problems like these tormented him day and night. He remembered vividly 



the words of Sri Ramakrishna that religion was not meant for 'empty stomachs.' 
 
To his hypochondriac disciple Haripada he gave the following sound advice: 'What is 
the use of thinking always of disease? Keep cheerful, lead a religious life, cherish 
elevating thoughts, be merry, but never indulge in pleasures which tax the body or for 
which you will feel remorse afterwards; then all will be well. And as regards death, 
what does it matter if people like you and me die? That will not make the earth deviate 
from its axis! We should not consider ourselves so important as to think that the world 
cannot move on without us.' 
 
When he mentioned to Haripada his desire to proceed to America, the disciple was 
delighted and wanted to raise money for the purpose, but the Swami said to him that he 
would not think about it until after making his pilgrimage to Rameswaram and 
worshipping the Deity there. 
 
From Belgaum the Swami went to Bangalore in the State of Mysore, which was ruled 
by a Hindu Maharaja. The Maharaja's Prime Minister described the young monk as 'a 
majestic personality and a divine force destined to leave his mark on the history of his 
country.' The Maharaja, too, was impressed by his 'brilliance of thought, charm of 
character, wide learning, and penetrating religious insight.' He kept the Swami as his 
guest in the palace. 
 
One day, in front of his high officials, the Maharaja asked the Swami, 'Swamiji, what 
do you think of my courtiers?' 
 
'Well,' came the bold reply, 'I think Your Highness has a very good heart, but you are 
unfortunately surrounded by courtiers who are generally flatterers. Courtiers are the 
same everywhere.' 
 
'But,' the Maharaja protested, 'my Prime Minster is not such. He is intelligent and 
trustworthy.' 
 
'But, Your Highness, Prime Minister is "one who robs the Maharaja and pays the 
Political Agent."' 
 
The Prince changed the subject and afterwards warned the Swami to be more discreet 
in expressing his opinion of the officials in a Native State; otherwise those 
unscrupulous people might even poison him. But the Swami burst out: 'What! Do you 
think an honest sannyasin is afraid of speaking the truth, even though it may cost him 
his very life? Suppose your own son asks me about my opinion of yourself; do you 
think I shall attribute to you all sorts of virtues which I am quite sure you do not 
possess? I can never tell a lie.' 
 
The Swami addressed a meeting of Sanskrit scholars and gained their applause for his 
knowledge of Vedanta. He surprised an Austrian musician at the Prince's court with his 
knowledge of Western music. He discussed with the Maharaja his plan of going to 
America, but when the latter came forward with an offer to pay his expenses for the 
trip, he declined to make a final decision before visiting Rameswaram. Perhaps he was 



not yet quite sure of God's will in the matter. When pressed by the Maharaja and the 
Prime Minister to accept some gifts, the costlier the better, the Swami took a tobacco 
pipe from the one and a cigar from the other. 
 
Now the Swami turned his steps towards picturesque Malabar. At Trivandrum, the 
capital of Travancore, he moved in the company of college professors, state officials, 
and in general among the educated people of the city. They found him equally at ease 
whether discussing Spencer or Sankaracharya, Shakespeare or Kalidasa, Darwin or 
Patanjali, Jewish history or Aryan civilization. He pointed out to them the limitations 
of the physical sciences and the failure of Western psychology to understand the 
superconscious aspect of human nature. 
 
Orthodox brahmins regarded with abhorrence the habit of eating animal food. The 
Swami courageously told them about the eating of beef by the brahmins in Vedic 
times. One day, asked about what he considered the most glorious period of Indian 
history, the Swami mentioned the Vedic period, when 'five brahmins used to polish off 
one cow.' He advocated animal food for the Hindus if they were to cope at all with the 
rest of the world in the present reign of power and find a place among the other great 
nations, whether within or outside the British Empire. 
 
An educated person of Travancore said about him: 'Sublimity and simplicity were 
written boldly on his features. A clean heart, a pure and austere life, an open mind, a 
liberal spirit, wide outlook, and broad sympathy were the outstanding characteristics of 
the Swami.' 
 
From Trivandrum the Swami went to Kanyakumari (Cape Comorin), which is the 
southernmost tip of India and from there he moved up to Rameswaram. At 
Rameswaram the Swami met Bhaskara Setupati, the Raja of Ramnad, who later 
became one of his ardent disciples. He discussed with the Prince many of his ideas 
regarding the education of the Indian masses and the improvement of their agricultural 
conditions. The Raja urged the Swami to represent India at the Parliament of Religions 
in Chicago and promised to help him in his venture.

 

TRIP TO AMERICA

At Cape Comorin the Swami became as excited as a child. He rushed to the temple to 
worship the Divine Mother. He prostrated himself before the Virgin Goddess. As he 
came out and looked at the sea his eyes fell on a rock. Swimming to the islet through 
shark-infested waters, he sat on a stone. His heart thumped with emotion. His great 
journey from the snow-capped Himalayas to the 'Land's End' was completed. He had 
travelled the whole length of the Indian subcontinent, his beloved motherland, which, 
together with his earthly mother, was 'superior to heaven itself.' 
 
Sitting on the stone, he recalled what he had seen with his own eyes: the pitiable 



condition of the Indian masses, victims of the unscrupulous whims of their rulers, 
landlords, and priests. The tyranny of caste had sapped their last drop of blood. In most 
of the so-called leaders who shouted from the housetops for the liberation of the 
people, he had seen selfishness personified. And now he asked himself what his duty 
was in this situation. Should he regard the world as a dream and go into solitude to 
commune with God? He had tried this several times, but without success. He 
remembered that, as a sannyasin, he had taken the vow to dedicate himself to the 
service of God; but this God, he was convinced, was revealed through humanity. And 
his own service to this God must begin, therefore, with the humanity of India. 'May I 
be born again and again,' he exclaimed, 'and suffer a thousand miseries, if only I may 
worship the only God in whom I believe, the sum total of all souls, and above all, my 
God the wicked, my God the afflicted, my God the poor of all races!' 
 
Through austerity and self-control the Swami had conserved great spiritual power. His 
mind had been filled with the wisdom of the East and the West. He had received in 
abundance Sri Ramakrishna's blessings. He also had had many spiritual experiences of 
his own. He must use all of these assets, he concluded, for the service of God in man. 
 
But what was to be the way? 
 
The clear-eyed prophet saw that religion was the backbone of the Indian nation. India 
would rise through a renewal and restoration of that highest spiritual consciousness 
which had made her, at all times, the cradle of nations and the cradle of faith. He 
totally disagreed with foreign critics and their Indian disciples who held that religion 
was the cause of India's downfall. The Swami blamed, rather, the falsehood, 
superstition, and hypocrisy that were practised in the name of religion. He himself had 
discovered that the knowledge of God's presence in man was the source of man's 
strength and wisdom. He was determined to awaken this sleeping divinity. He knew 
that the Indian culture had been created and sustained by the twin ideals of 
renunciation and service, which formed the core of Hinduism. And he believed that if 
the national life could be intensified through these channels, everything else would 
take care of itself. The workers for India's regeneration must renounce selfishness, 
jealousy, greed, and lust for power, and they must dedicate themselves to the service of 
the poor, the illiterate, the hungry, and the sick, seeing in them the tangible 
manifestations of the Godhead. People required education, food, health, and the 
knowledge of science and technology to raise their standard of living. The attempt to 
teach metaphysics to empty stomachs was sheer madness. The masses everywhere 
were leading the life of animals on account of ignorance and poverty; therefore these 
conditions should be removed. 
 
But where would the Swami find the fellow workers to help him in this gigantic task? 
 
He wanted whole-time servants of God; workers without worldly ties or vested 
interests. And he wanted them by thousands. His eyes fell upon the numerous monks 
who had renounced the world in search of God. But alas, in present-day India most of 
these led unproductive lives. He would have to infuse a new spirit into them, and they 
in their turn would have to dedicate themselves to the service of the people. He hit 



upon a plan, which he revealed later in a letter to a friend. 'Suppose,' the Swami wrote, 
'some disinterested sannyasins, bent on doing good to others, went from village to 
village, disseminating education and seeking in various ways to better the condition of 
all, down to the untouchable, through oral teaching and by means of maps, magic 
lanterns, globes, and other accessories — would that not bring forth good in time? All 
these plans I cannot write out in this brief letter. The long and short of it is that if the 
mountain does not come to Mahomet, Mahomet must go to the mountain. The poor are 
too poor to go to schools; they will gain nothing by reading poetry and all that sort of 
thing. We, as a nation, have lost our individuality. We have to give back to the nation 
its lost individuality and raise the masses.' 
 
Verily, the Swami, at Kanyakumari, was the patriot and prophet in one. There he 
became, as he declared later to a Western disciple, 'a condensed India.' 
 
But where were the resources to come from, to help him realize his great vision? 
 
He himself was a sannyasin, a penniless beggar. The rich of the country talked big and 
did nothing. His admirers were poor. Suddenly a heroic thought entered his mind: he 
must approach the outside world and appeal to its conscience. But he was too proud to 
act like a beggar. He wanted to tell the West that the health of India and the sickness of 
India were the concern of the whole world. If India sank, the whole world would sink 
with her. For the outside world, in turn, needed India, her knowledge of the Soul and of 
God, her spiritual heritage, her ideal of genuine freedom through detachment and 
renunciation; it needed these in order to extricate itself from the sharp claws of the 
monster of materialism. 
 
Then to the Swami, brooding alone and in silence on that point of rock off the tip of 
India, the vision came; there flashed before his mind the new continent of America, a 
land of optimism, great wealth, and unstinted generosity. He saw America as a country 
of unlimited opportunities, where people's minds were free from the encumbrance of 
castes or classes. He would give the receptive Americans the ancient wisdom of India 
and bring back to his motherland, in exchange, the knowledge of science and 
technology. If he succeeded in his mission to America, he would not only enhance 
India's prestige in the Occident, but create a new confidence among his own people. He 
recalled the earnest requests of his friends to represent India in the forthcoming 
Parliament of Religions in Chicago. And in particular, he remembered the words of the 
friends in Kathiawar who had been the first to encourage him to go to the West: 'Go 
and take it by storm, and then return!' 
 
He swam back to the continent of India and started northwards again, by the eastern 
coast. 
 
It may be mentioned here that during the Swami's trip across the country, just 
described, there had taken place may incidents that strengthened his faith in God, 
intensified his sympathy for the so-called lower classes, and broadened his general 
outlook on life and social conventions. 
 



Several times, when he had had nothing to eat, food had come to him unsought, from 
unexpected quarters. The benefactors had told him that they were directed by God. 
Then, one day, it had occurred to the Swami that he had no right to lead the life of a 
wandering monk, begging his food from door to door, and thus depriving the poor of a 
few morsels which they could otherwise share with their families. Forthwith he entered 
a deep forest and walked the whole day without eating a grain of food. At nightfall he 
sat down under a tree, footsore and hungry, and waited to see what would happen next. 
Presently he saw a tiger approaching. 'Oh,' he said, 'this is right; both of us are hungry. 
As this body of mine could not be of any service to my fellow men, let it at least give 
some satisfaction to this hungry animal.' He sat there calmly, but the tiger for some 
reason or other changed its mind and went off in another direction. The Swami spent 
the whole night in the forest, meditating on God's inscrutable ways. In the morning he 
felt a new surge of power. 
 

During his wanderings in the Himalayas, he was once the guest of a Tibetan family and 
was scandalized to see that polyandry was practised by its members; six brothers 
sharing a common wife. To the Swami's protest, the eldest brother replied that a 
Tibetan would consider it selfishness to enjoy a good thing all by himself and not share 
it with his brothers. After deep thought the Swami realized the relativity of ethics. He 
saw that many so-called good and evil practices had their roots in the traditions of 
society. One might argue for or against almost anything. The conventions of a 
particular society should be judged by its own standards. After that experience, the 
Swami was reluctant to condemn hastily the traditions of any social group. 
 
One day Swamiji was sharing a railway compartment with two Englishmen, who took 
him for an illiterate beggar and began to crack jokes in English at his expense. At the 
next station they were astonished to hear him talking with the station-master in perfect 
English. Embarrassed, they asked him why he had not protested against their rude 
words. With a smile, the Swami replied, 'Friends, this is not the first time that I have 
seen fools.' The Englishmen became angry and wanted a fight. But looking at the 
Swami's strong body, they thought that discretion was the better part of valour, and 
apologized. In a certain place in Rajputana, the Swami was busy for three days and 
nights by people seeking religious instruction. Nobody cared about his food or rest. 
After they left, a poor man belonging to a low caste offered him, with great hesitation, 
some uncooked food, since he, being an untouchable, was afraid to give him a prepared 
meal. The Swami, however, persuaded the kind-hearted man to prepare the meal for 
him and ate it with relish. Shedding tears of gratitude, the Swami said to himself, 
'Thousands of such good people live in huts, and we despise them as untouchables!' 
 
In Central India he had to pass many hard days without food or shelter, and it was 
during this time that he lived with a family of outcaste sweepers and discovered the 
many priceless spiritual virtues of those people, who cowered at the feet of society. 
Their misery choked him and he sobbed: 'Oh, my country! Oh, my country!' 
 
To resume the story of Swamiji's wandering life: From Cape Comorin he walked most 
of the way to Madras, stopping at Ramnad and Pondicherry. His fame had already 



spread to the premier city of South India, and he was greeted by a group of enthusiastic 
young men. In Madras he publicly announced his intention of going to America. His 
devotees here collected funds for the trip, and it was through them that he later started 
his Indian work in an organized form. 
 
Here, in Madras, he poured his whole soul into the discussion of religion, philosophy, 
science, literature, and history. He would blaze up at people who, for lack of time or 
zeal, did not practise meditation. 'What!' he thundered at a listener. 'Those giants of 
old, the ancient rishis, who never walked but strode, standing by whose side you would 
shrivel into a moth — they, sir, had time for meditation and devotions, and you have 
none!' 
 
To a scoffer he said: 'How dare you criticize your venerable forefathers in such a 
fashion? A little learning has muddled your brain. Have you tested the wisdom of the 
rishis? Have you even as much as read the Vedas? There is a challenge thrown by the 
rishis. If you dare oppose them, take it up.' 
 
At Hyderabad, the capital of the Nizam's State, he gave his first public lecture, the 
subject being 'My Mission to the West.' The audience was impressed and the Swami 
was pleased to see that he could hold his own in this new field of activity. 
 
When the devotees in Madras brought him the money for his voyage to America, he 
refused to accept it and asked them to distribute it among the poor. How was he to 
know that the Lord wanted him to go to America? Perhaps he was being carried away 
by his own ambition. He began to pray intensely for divine guidance. Again money 
was offered to him by some of his wealthy friends, and again he refused. He said to his 
disciples: 'If it is the Mother's wish that I should go to the West, then let us collect 
money from the people. It is for them that I am going to the West — for the people and 
the poor!' 
 
The Swami one day had a symbolic dream, in which he saw Sri Ramakrishna walking 
into the water of the ocean and beckoning him to follow. He also heard the 
authoritative word 'Go!' In response to a letter that he had written to Sarada Devi, the 
Holy Mother, she gave him her blessings for the fulfilment of his desire, knowing that 
it was Ramakrishna's wish that he should undertake the journey to America. And now, 
at last, he felt sure of his call. 
 
When everything was arranged for the departure, there suddenly arrived in Madras the 
private secretary of Swamiji's disciple the Raja of Khetri, bearing the happy news of 
the birth of a royal son. The Swami was earnestly desired to bless the heir apparent. He 
consented, and the Raja was overjoyed to see him. 
 
At Khetri an incident occurred that the Swami remembered all his life. He was invited 
by the Maharaja to a musical entertainment in which a nautch-girl was to sing, and he 
refused to come, since he was a monk and not permitted to enjoy secular pleasures. 
The singer was hurt and sang in a strain of lamentation. Her words reached the 
Swami's ears:



 
Look not, O Lord, upon my sins! 
Is not Same-sightedness Thy name? 
One piece of iron is used 
Inside the holy shrine, 
Another for the knife 
Held in the butcher's hand; 
Yet both of these are turned to gold 
When touched by the philosophers' stone. 
Sacred the Jamuna's water, 
Foul the water in the ditch; 
Yet both alike are sanctified 
Once they have joined the Ganga's stream. 
So, Lord, look not upon my sins! 
Is not Same-sightedness Thy name?

 
The Swami was deeply moved. This girl, whom society condemned as impure, had 
taught him a great lesson: Brahman, the Ever Pure, Ever Free, and Ever Illumined, is 
the essence of all beings. Before God there is no distinction of good and evil, pure and 
impure. Such pairs of opposites become manifest only when the light of Brahman is 
obscured by maya. A sannyasin ought to look at all things from the standpoint of 
Brahman. He should not condemn anything, even a so-called impure person. 
 
The Swami then joined the party and with tears in his eyes said to the girl: 'Mother, I 
am guilty. I was about to show you disrespect by refusing to come to this room. But 
your song awakened my consciousness.' 
 
The Swami assumed at the Raja's request the name of Vivekananda, and the Raja 
accompanied him as far as Jaipur when he departed for Bombay. On his way to 
Bombay the Swami stopped at the Abu Road station and met Brahmananda and 
Turiyananda. He told them about his going to America. The two brother disciples were 
greatly excited. He explained to them the reason for his going: it was India's suffering. 
'I travelled,' he said, 'all over India. But alas, it was agony to me, my brothers, to see 
with my own eyes the terrible poverty of the masses, and I could not restrain my tears! 
It is now my firm conviction that to preach religion amongst them, without first trying 
to remove their poverty and suffering, is futile. It is for this reason — to find means for 
the salvation of the poor of India — that I am going to America.' 
 
Addressing Turiyananda, he said, 'Brother, I cannot understand your so-called religion.' 
His face was red with his rising blood. Shaking with emotion, he placed his hand on 
his heart, and said: 'But my heart has grown much, much larger, and I have learnt to 
feel. Believe me, I feel it very sadly.' He was choked, and then fell silent. Tears rolled 
down his cheeks. 
 
Many years later Turiyananda said, while describing the incident: 'You can imagine 



what went through my mind when I heard these pathetic words and saw the majestic 
sadness of Swamiji. "Were not these," I thought, "the very words and feelings of 
Buddha?"' And he remembered that long ago Naren had visited Bodh-Gaya and in 
deep meditation had felt the presence of Buddha. 
 
Another scene of the same nature, though it occurred much later, may be recounted 
here. Swami Turiyananda called on his illustrious brother disciple, after the latter's 
triumphant return from America, at the Calcutta home of Balaram Bose, and found him 
pacing the veranda alone. Deep in thought, he did not notice Turiyananda's presence. 
He began to hum under his breath a celebrated song of Mirabai, and tears welled up in 
his eyes. He stopped and leaned against the balustrade, and hid his face in his palms. 
He sang in an anguished voice, repeating several times: 'Oh, nobody understands my 
sorrow!' And again: 'Only he who suffers knows the depth of my sorrow!' The whole 
atmosphere became heavy with sadness. The voice pierced Swami Turiyananda's heart 
like an arrow; but he could not understand the cause of Vivekananda's suffering. Then 
he suddenly realized that it was a tremendous universal sympathy with the suffering 
and oppressed everywhere that often made him shed tears of burning blood; and of 
these the world would never know. 
 
The Swami arrived in Bombay accompanied by the private secretary to the Raja of 
Khetri, the Prince having provided him with a robe of orange silk, an ochre turban, a 
handsome purse, and a first-class ticket on the S.S. 'Peninsular' of the Peninsular and 
Orient Company, which would be sailing on May 31, 1893. The Raja had also 
bestowed on him the name by which he was to become famous and which was destined 
to raise India in the estimation of the world. 
 
The ship steamed out of the harbour on the appointed day, and one can visualize the 
Swami standing on its deck, leaning against the rail and gazing at the fast fading 
landscape of his beloved motherland. What a multitude of pictures must have raced, at 
that time, through his mind: the image of Sri Ramakrishna, the Holy Mother, and the 
brother disciples, either living at the Baranagore monastery or wandering through the 
plains and hills of India! What a burden of memories this lad of twenty-nine was 
carrying! The legacy of his noble parents, the blessings of his Master, the wisdom 
learnt from the Hindu scriptures, the knowledge of the West, his own spiritual 
experiences, India's past greatness, her present sorrow, and the dream of her future 
glory, the hopes and aspirations of the millions of India's brown men toiling in their 
brown fields under the scorching tropical sun, the devotional stories of the Puranas, the 
dizzy heights of Buddhist philosophy, the transcendental truths of Vedanta, the 
subtleties of the Indian philosophical systems, the soul-stirring songs of the Indian 
poets and mystics, the stone-carvings and the frescoes of the Ellora and Ajanta caves, 
the heroic tales of the Rajput and Mahratta fighters, the hymns of the South Indian 
Alwars, the snow peaks of the towering Himalayas, the murmuring music of the Ganga 
— all these and many such thoughts fused together to create in the Swami's mind the 
image of Mother India, a universe in miniature, whose history and society were the 
vivid demonstration of her philosophical doctrine of unity in diversity. And could India 
have sent a son worthier than Vivekananda to represent her in the Parliament of 
Religions — a son who had learnt his spiritual lessons at the feet of a man whose very 



life was a Parliament of Religions — a son whose heart was big enough to embrace the 
whole of humanity and to feel for all in its universal compassion? 
 
Soon the Swami adjusted himself to the new life on board the ship — a life completely 
different from that of a wandering monk. He found it a great nuisance to look after his 
suitcases, trunk, valise, and wardrobe. His orange robe aroused the curiosity of many 
fellow passengers, who, however, were soon impressed by his serious nature and deep 
scholarship. The vessel ploughed through the blue sea, pausing at various ports on the 
way, and the Swami enjoyed the voyage with the happy excitement of a child, 
devouring eagerly all he saw. 
 
In Colombo he visited the monasteries of the Hinayana Buddhists. On the way to 
Singapore he was shown the favourite haunts of the Malay pirates, whose descendants 
now, as the Swami wrote to an Indian friend, under the 'leviathan guns of modern 
turreted battleships, have been forced to look about for more peaceful pursuits.' He had 
his first glimpse of China in the busy port of Hongkong, where hundreds of junks and 
dinghies moved about, each with the wife of its boatman at the helm, for a whole 
family lived in each floating craft. The traveller was amused to notice the Chinese 
babies, most of whom were tied to the backs of their mothers, while the latter were 
busy either pushing heavy loads or jumping with agility from one craft to another. And 
there was a rush of boats and steam launches coming in and going out. 
 
'Baby John,' the Swami wrote humorously to the same friend, 'is every moment in 
danger of having his little head pulverized, pigtail and all, but he does not care a fig. 
The busy life seems to have no charm for him, and he is quite content to learn the 
anatomy of a bit of rice-cake given to him by the madly busy mother. The Chinese 
child is quite a little philosopher and calmly goes to work at the age when your Indian 
boy can hardly crawl on all fours. He has learnt the philosophy of necessity too well, 
from his extreme poverty.' 
 
At Canton, in a Buddhist monastery, the Swami was received with respect as a great 
yogi from India. He saw in China, and later in Japan, many temples with manuscripts 
written in the ancient Bengali script. This made him realize the extent of the influence 
of India outside her own borders and strengthened his conviction about the spiritual 
unity of Asia. 
 
Next the boat reached Japan, and the Swami visited Yokohama, Osaka, Kyoto, and 
Tokyo. The broad streets, the cage-like little houses, the pine-covered hills, and the 
gardens with shrubs, grass-plots, artificial pools, and small bridges impressed him with 
the innate artistic nature of the Japanese people. On the other hand, the thoroughly 
organized Japanese army equipped with guns made in Japan, the expanding navy, the 
merchant marine, and the industrial factories revealed to him the scientific skill of a 
newly awakened Asiatic nation. But he was told that the Japanese regarded India as the 
'dreamland of everything noble and great.' 
 
His thoughts always returned to India and her people. He wrote to a disciple in Madras: 
'Come out and be men! India wants the sacrifice of at least a thousand of her young 



men — men, mind you, and not brutes. How many men — unselfish and thorough-
going men — is Madras ready to supply, who will struggle unto death to bring about a 
new state of things — sympathy for the poor, bread for hungry mouths, enlightenment 
for the people at large, who have been brought to the level of beasts by the tyranny of 
your forefathers?' 
 
From Yokohama he crossed the Pacific Ocean and arrived in Vancouver, British 
Columbia. Next he travelled by train to Chicago, the destination of his journey and the 
meeting-place of the Parliament of Religions. 
 
The first sight of Chicago, the third largest city of the New Continent, the great civic 
queen of the Middle West, enthroned on the shore of Lake Michigan, with its teeming 
population and strange way of life — a mixture of the refinement of the Eastern coast 
and the crudities of the backwoods — must have bewildered, excited, and terrified the 
young visitor from India. Swami Vivekananda walked through the spacious grounds of 
the World's Fair and was speechless with amazement. He marvelled at what the 
Americans had achieved through hard work, friendly co-operation with one another, 
and the application of scientific knowledge. Not too many years before, Chicago had 
consisted of only a few fishermen's huts, and now at the magic touch of human 
ingenuity, it was turned into a fairyland. Never before had the Swami seen such an 
accumulation of wealth, power, and inventive genius in a nation. In the fair-grounds he 
attracted people's notice. Lads ran after him, fascinated by his orange robe and turban. 
Shopkeepers and porters regarded him as a Maharaja from India and tried to impose 
upon him. On the Swami's part, his first feeling was one of unbounded admiration. But 
a bitter disillusionment was to come. 
 
Soon after his arrival in Chicago, he went one day to the information bureau of the 
Exposition to ask about the forthcoming Parliament of Religions. He was told that it 
had been put off until the first week of September (it was then only the end of July) 
and that no one without credentials from a bona fide organization would be accepted as 
a delegate. He was told also that it was then too late for him to be registered as a 
delegate. All this had been unexpected by the Swami; for not one of his friends in India 
— the enthusiastic devotees of Madras, the Raja of Khetri, the Raja of Ramnad, and 
the Maharaja of Mysore, the Ministers of the native states, and the disciples who had 
arranged his trip to America — had taken the trouble to make any inquiries concerning 
the details of the Parliament. No one had known what were to be the dates of the 
meetings or the conditions of admission. Nor had the Swami brought with him any 
letter of authority from a religious organization. All had felt that the young monk 
would need no letter of authorization, his personality being testimonial enough. 
 
'The Swami himself,' as his Irish disciple, Sister Nivedita, wrote some years later, 'was 
as simple in the ways of the world as his disciples, and when he was once sure that he 
was divinely called to make this attempt, he could see no difficulties in the way. 
Nothing could have been more typical of the lack of organizedness of Hinduism itself 
than this going forth of its representative unannounced, and without formal credentials, 
to enter the strongly guarded door of the world's wealth and power.' 
 



In the meantime, the purse that the Swami had carried from India was dwindling; for 
things were much more expensive in America than he or his friends had thought. He 
did not have enough to maintain him in Chicago until September. In a frantic mood he 
asked help from the Theosophical Society, which professed warm friendship for India. 
He was told that he would have to subscribe to the creed of the Society; but this he 
refused to do because he did not believe in most of the Theosophical doctrines. 
Thereupon the leader declined to give him any help. The Swami became desperate and 
cabled to his friends in Madras for money. 
 
Finally, however, someone advised him to go to Boston, where the cost of living was 
cheaper, and in the train his picturesque dress, no less than his regal appearance, 
attracted a wealthy lady who resided in the suburbs of the city. She cordially invited 
him to be her guest, and he accepted, to save his dwindling purse. He was lodged at 
'Breezy Meadows,' in Metcalf, Massachusetts, and his hostess, Miss Kate Sanborn, was 
delighted to display to her inquisitive friends this strange curiosity from the Far East. 
The Swami met a number of people, most of whom annoyed him by asking queer 
questions regarding Hinduism and the social customs of India, about which they had 
read in the tracts of Christian missionaries and sensational writers. However, there 
came to him a few serious-minded people, and among these were Mrs. Johnson, the 
lady superintendent of a women's prison, and J.H. Wright, a professor of Greek at 
Harvard University. On the invitation of the superintendent, he visited the prison and 
was impressed by the humanitarian attitude of its workers towards the inmates. At once 
there came to his mind the sad plight of the masses of India and he wrote to a friend on 
August 20, 1893: 
 
How benevolently the inmates are treated, how they are reformed and sent back as 
useful members of society — how grand, how beautiful, you must see to believe! And 
oh, how my heart ached to think of what we think of poor, the low, in India. They have 
no chance, no escape, no way to climb up. They sink lower and lower every day, they 
feel the blows showered upon them by a cruel society, and they do not know whence 
the blows come. They have forgotten that they too are men. And the result is slavery. 
… Ah, tyrants! You do not know that the obverse is tyranny and the reverse, slavery. 
 
Swami Vivekananda had no friends in this foreign land, yet he did not lose faith. For 
had not a kind Providence looked after him during the uncertain days of his wandering 
life? He wrote in the same letter: 'I am here amongst the children of the Son of Mary, 
and the Lord Jesus will help me.' 
 
The Swami was encouraged by Professor Wright to represent Hinduism in the 
Parliament of Religions, since that was the only way he could be introduced to the 
nation at large. When he announced, however, that he had no credentials, the professor 
replied, 'To ask you, Swami, for your credentials is like asking the sun about its right to 
shine.' He wrote about the Swami to a number of important people connected with the 
Parliament, especially to the chairman of the committee on selection of delegates, who 
was one of his friends, and said, 'Here is a man more learned than all our learned 
professors put together.' Professor Wright bought the Swami railroad ticket for 
Chicago. 



 
The train bearing Vivekananda to Chicago arrived late in the evening, and he had 
mislaid, unfortunately, the address of the committee in charge of the delegates. He did 
not know where to turn for help, and no one bothered to give information to this 
foreigner of strange appearance. Moreover the station was located in a part of the city 
inhabited mostly by Germans, who could hardly under stand his language. He knew he 
was stranded there, and looking around saw a huge empty wagon in the railroad freight-
yard. In this he spent the night without food or a bed. 
 
In the morning he woke up 'smelling fresh water,' to quote his own words, and he 
walked along the fashionable Lake Shore Drive, which was lined with the mansions of 
the wealthy, asking people the way to the Parliament grounds. But he was met with 
indifference. Hungry and weary, he knocked at several doors for food and was rudely 
treated by the servants. His soiled clothes and unshaven face gave him the appearance 
of a tramp. Besides, he had forgotten that he was in a land that knew thousands of ways 
of earning the 'almighty dollar,' but was unfamiliar with Franciscan poverty or the 
ways of religious vagabonds. He sat down exhausted on the sidewalk and was noticed 
from an opposite window. The mistress of the house sent for him and asked the Swami 
if he was a delegate to the Parliament of Religions. He told her of his difficulties. The 
lady, Mrs. George W. Hale, a society woman of Chicago, gave him breakfast and 
looked after his needs. When he had rested, she accompanied him to the offices of the 
Parliament and presented him to Dr. J.H. Barrows, the President of the Parliament, 
who was one of her personal friends. The Swami was thereupon cordially accepted as a 
representative of Hinduism and lodged in the house of Mr. and Mrs. John B. Lyons. 
Mr. and Mrs. Hale and their children as well as the Lyons, became his lifelong friends. 
Once again the Swami had been strengthened in his conviction that the Lord was 
guiding his footsteps, and he prayed incessantly to be a worthy instrument of His will.

 

 

THE PARLIAMENT OF RELIGIONS

 

On Monday, September 11, 1893 the Parliament of Religions opened its deliberations 
with due solemnity. This great meeting was an adjunct of the World's Columbian 
Exposition, which had been organized to celebrate the four hundredth anniversary of 
the discovery of America by Christopher Columbus. One of the main goals of the 
Exposition was to disseminate knowledge of the progress and enlightenment brought 
about in the world by Western savants and especially through physical science and 
technology; but as religion forms a vital factor in human culture, it had been decided to 
organize a Parliament of Religions in conjunction with the Exposition. 
 



Dr. Barrows, in his History of the Parliament of Religions, writes:

 
Since faith in a Divine Power to whom men believe they owe service and worship, has 
been like the sun, a life-giving and fructifying potency in man's intellectual and moral 
development; since Religion lies at the back of Hindu literature with its marvellous and 
mystic developments; of the European Art, whether in the form of Grecian statues or 
Gothic cathedrals; and of American liberty and the recent uprisings of men on behalf 
of a juster social condition; and since it is as clear as the light, that the Religion of 
Christ has led to many of the chief and noblest developments of our modern 
civilization, it did not appear that Religion any more than Education, Art, or 
Electricity, should be excluded from the Columbian Exposition.

 
It is not altogether improbable that some of the more enthusiastic Christian 
theologians, among the promoters of the Parliament, thought that the Parliament would 
give them an opportunity to prove the superiority of Christianity, professed by the vast 
majority of the people of the progressive West, over the other faiths of the world. 
Much later Swami Vivekananda said, in one of his jocular moods, that the Divine 
Mother Herself willed the Parliament in order to give him an opportunity to present the 
Eternal Religion of the Hindus before the world at large, and that the stage was set for 
him to play his important role, everything else being incidental. The appropriateness of 
this remark can be appreciated now, six decades after the great event, from the fact that 
whereas all else that was said and discussed at the Parliament has been forgotten, what 
Vivekananda preached is still cherished in America, and the movement inaugurated by 
him has endeared itself to American hearts. 
 
'One of the chief advantages,' to quote the words of the Hon. Mr. Merwin-Marie Snell, 
president of the Scientific Section of the Parliament, 'has been in the great lessons 
which it has taught the Christian world, especially the people of the United States, 
namely, that there are other religions more venerable than Christianity, which surpass 
it in philosophical depths, in spiritual intensity, in independent vigour of thought, and 
in breadth and sincerity of human sympathy, while not yielding to it a single hair's 
breadth in ethical beauty and efficiency.' 
 
At 10 a.m. the Parliament opened. In it every form of organized religious belief, as 
professed among twelve hundred millions of people, was represented. Among the non-
Christian groups could be counted Hinduism, Jainism, Buddhism, Confucianism, 
Shintoism, Mohammedanism, and Mazdaism. 
 
The spacious hall and the huge gallery of the art Palace were packed with seven 
thousand people — men and women representing the culture of the United States. The 
official delegates marched in a grand procession to the platform, and in the centre, in 
his scarlet robe, sat Cardinal Gibbons, the highest prelate of the Roman Catholic 
Church in the Western hemisphere. He occupied a chair of state and opened the 
meeting with a prayer. On his left and right were grouped the Oriental delegates: 
Pratap Chandra Mazoomdar of the Calcutta Brahmo Samaj, and Nagarkar of Bombay; 



Dharmapala, representing the Ceylon Buddhists; Gandhi, representing the Jains; 
Chakravarti and Annie Besant of the Theosophical Society. With them sat Swami 
Vivekananda, who represented no particular sect, but the Universal Religion of the 
Vedas, and who spoke, as will presently be seen, for the religious aspiration of all 
humanity. His gorgeous robe, large yellow turban, bronze complexion, and fine 
features stood out prominently on the platform and drew everybody's notice. In 
numerical order the Swami's position was number thirty-one. 
 
The delegates arose, one by one, and read prepared speeches, but the Hindu sannyasin 
was totally unprepared. He had never before addressed such an assembly. When he 
was asked to give his message he was seized with stage-fright, and requested the 
chairman to call on him a little later. Several times he postponed the summons. As he 
admitted later: 'Of course my heart was fluttering and my tongue nearly dried up. I was 
so nervous that I could not venture to speak in the morning session.' 
 
At last he came to the rostrum and Dr. Barrows introduced him. Bowing to Sarasvati, 
the Goddess of Wisdom, he addressed the audience as 'Sisters and Brothers of 
America.' Instantly, thousands arose in their seats and gave him loud applause. They 
were deeply moved to see, at last, a man who discarded formal words and spoke to 
them with the natural and candid warmth of a brother. 
 
It took a full two minutes before the tumult subsided, and the Swami began his speech 
by thanking the youngest of the nations in the name of the most ancient monastic order 
in the world, the Vedic order of sannyasins. The keynote of his address was universal 
toleration and acceptance. He told the audience how India, even in olden times, had 
given shelter to the religious refugees of other lands — for instance, the Israelites and 
the Zoroastrians — and he quoted from the scriptures the following two passages 
revealing the Hindu spirit of toleration:

 
'As different streams, having their sources in different places, all mingle their water in 
the sea, so, O Lord, the different paths which men take through different tendencies, 
various though they appear, crooked or straight, all lead to Thee.' 
 
'Whosoever comes to Me, through whatsoever form, I reach him. All men are 
struggling through many paths which in the end lead to Me.'

 
In conclusion he pleaded for the quick termination of sectarianism, bigotry, and 
fanaticism. 
 
The response was deafening applause. It appeared that the whole audience had been 
patiently awaiting this message of religious harmony. A Jewish intellectual remarked 
to the present writer, years later, that after hearing Vivekananda he realized for the first 
time that his own religion, Judaism, was true, and that the Swami had addressed his 
words on behalf of not only his religion, but all religions of the world. Whereas every 
one of the other delegates had spoken for his own ideal or his own sect, the Swami had 



spoken about God, who, as the ultimate goal of all faiths, is their inmost essence. And 
he had learnt that truth at the feet of Sri Ramakrishna, who had taught incessantly, 
from his direct experience, that all religions are but so many paths to reach the same 
goal. The Swami gave utterance to the yearning of the modern world to break down the 
barriers of caste, colour, and creed and to fuse all people into one humanity. 
 
Not a word of condemnation for any faith, however crude or irrational, fell from his 
lips. He did not believe that this religion or that religion was true in this or that respect; 
to him all religions were equally effective paths to lead their respective devotees, with 
diverse tastes and temperaments, to the same goal of perfection. Years before, young 
Narendra had condemned before his Master, in his neophyte zeal, a questionable sect 
that indulged in immoral practices in the name of religion, and Ramakrishna had 
mildly rebuked him, saying: 'Why should you criticize those people? Their way, too, 
ultimately leads to God. There are many doors to enter a mansion. The scavenger 
comes in by the back door. You need not use it.' 
 
How prophetic were the master's words that his Naren would one day shake the world! 
Mrs. S.K. Blodgett, who later became the Swami's hostess in Los Angeles, said about 
her impressions of the Parliament: 'I was at the Parliament of Religions in Chicago in 
1893. When that young man got up and said, "Sisters and Brothers of America," seven 
thousand people rose to their feet as a tribute to something they knew not what. When 
it was over I saw scores of women walking over the benches to get near him, and I said 
to my self, "Well, my lad, if you can resist that onslaught you are indeed a God!"' 
 
Swami Vivekananda addressed the Parliament about a dozen times. His outstanding 
address was a paper on Hinduism in which he discussed Hindu metaphysics, 
psychology, and theology. The divinity of the soul, the oneness of existence, the non-
duality of the Godhead, and the harmony of religions were the recurring themes of his 
message. He taught that the final goal of man is to become divine by realizing the 
Divine and that human beings are the children of 'Immortal Bliss'. 
 
In the final session of the Parliament, Swami Vivekananda said in the conclusion of his 
speech:

 
'The Christian is not to become a Hindu or a Buddhist, nor is a Hindu or a Buddhist to 
become a Christian. But each must assimilate the spirit of the others and yet preserve 
his individuality and grow according to his own law of growth. If the Parliament of 
Religions has shown any thing to the world, it is this: It has proved to the world that 
holiness, purity, and charity are not the exclusive possessions of any church in the 
world, and that every system has produced men and women of the most exalted 
character. In the face of this evidence, if anybody dreams of the exclusive survival of 
his own religion and the destruction of the others, I pity him from the bottom of my 
heart and point out to him that upon the banner of every religion will soon be written, 
in spite of resistance: "Help and not Fight," "Assimilation and not Destruction," 
"Harmony and Peace and not Dissension".'



 
The Parliament of Religions offered Swami Vivekananda the long desired opportunity 
to present before the Western world the eternal and universal truths of his Aryan 
ancestors. And he rose to the occasion. As he stood on the platform to give his 
message, he formed, as it were, the confluence of two great streams of thought, the two 
ideals that had moulded human culture. The vast audience before him represented 
exclusively the Occidental mind — young, alert, restless, inquisitive, tremendously 
honest, well disciplined, and at ease with the physical universe, but sceptical about the 
profundities of the supersensuous world and unwilling to accept spiritual truths without 
rational proof. And behind him lay the ancient world of India, with its diverse religious 
and philosophical discoveries, with its saints and prophets who investigated Reality 
through self-control and contemplation, unruffled by the passing events of the 
transitory life and absorbed in contemplation of the Eternal Verities. Vivekananda's 
education, upbringing, personal experiences, and contact with the God-man of modern 
India had pre-eminently fitted him to represent both ideals and to remove their 
apparent conflict. 
 
To Vivekananda the religion of the Hindus, based upon the teachings of the Vedas, 
appeared adequate to create the necessary synthesis. By the Vedas he did not mean any 
particular book containing the words of a prophet or deriving sanction from a 
supernatural authority, but the accumulated treasure of spiritual laws discovered by 
various Indian seers in different times. Just as the law of gravitation existed before its 
discovery, and would continue to exist even if all humanity forgot it, so do the laws 
that govern the spiritual world exist independently of our knowledge of them. The 
moral, ethical, and spiritual relations between soul and soul, and between individual 
spirits and the Father of all spirits, were in existence before their discovery, and will 
remain even if we forget them. Regarding the universal character of the Hindu faith the 
Swami said: 'From the high spiritual flights of the Vedanta philosophy, of which the 
latest discoveries of science seem like echoes, to the low ideas of idolatry with its 
multifarious mythology, the agnosticism of the Buddhists, and the atheism of the Jains, 
each and all have a place in Hindu religion.' 
 
The young, unknown monk of India was transformed overnight into an outstanding 
figure of the religious world. From obscurity he leapt to fame. His life-size portraits 
were posted in the streets of Chicago, with words 'The Monk Vivekananda' written 
beneath them and many passers-by would stop to do reverence with bowed heads. 
 
Dr. J.H. Barrows, Chairman of the General Committee of the Parliament of Religions, 
said: 'Swami Vivekananda exercised a wonderful influence over his auditors,' and Mr. 
Merwin-Marie Snell stated, more enthusiastically: 'By far the most important and 
typical representative of Hinduism was Swami Vivekananda, who, in fact, was beyond 
question the most popular and influential man in the Parliament....He was received 
with greater enthusiasm than any other speaker, Christian or pagan. The people 
thronged about him wherever he went and hung with eagerness on his every word. The 
most rigid of orthodox Christians say of him, "He is indeed a prince among men!"' 
 
Newspapers published his speeches and they were read with warm interest all over the 



country. The New York Herald said: 'He is undoubtedly the greatest figure in the 
Parliament of Religions. After hearing him we feel how foolish it is to send 
missionaries to this learned nation.' The Boston Evening Post said: 'He is a great 
favourite at the Parliament from the grandeur of his sentiments and his appearance as 
well. If he merely crosses the platform he is applauded; and this marked approval of 
thousands he accepts in a childlike spirit of gratification without a trace of conceit....At 
the Parliament of Religions they used to keep Vivekananda until the end of the 
programme to make people stay till the end of the session....The four thousand fanning 
people in the Hall of Columbus would sit smiling and expectant, waiting for an hour or 
two to listen to Vivekananda for fifteen minutes. The chairman knew the old rule of 
keeping the best until the last.' 
 
It is one of the outstanding traits of Americans to draw out the latent greatness of other 
people. America discovered Vivekananda and made a gift of him to India and the 
world. 
 
The reports of the Parliament of Religions were published in the Indian magazines and 
newspapers. The Swami's vindication of the Hindu faith filled with pride the hearts of 
his countrymen from Colombo to Almora, from Calcutta to Bombay. The brother 
monks at the Baranagore monastery were not, at first, clear about the identity of 
Vivekananda. A letter from the Swami, six months after the Parliament, removed all 
doubts, however, and how proud they felt at the achievement of their beloved Naren! 
 
But how did Vivekananda himself react to this triumph, which had been the fulfilment 
of his long cherished desire? He knew that his solitary life as a monk in constant 
communion with God was at an end; he could no longer live in obscurity with his 
dreams and visions. Instead of dwelling in peace and serenity, he was thrown into the 
vortex of a public career with its ceaseless turmoil and demands. When he returned to 
his hotel the night after the first meeting of the Parliament, he wept like a child. 
 
After he had delivered his message in the Parliament, the Swami suffered no longer 
from material wants. The doors of the wealthy were thrown open. Their lavish 
hospitality made him sick at heart when he remembered the crushing poverty of his 
own people. His anguish became so intense one night that he rolled on the floor, 
groaning: 'O Mother, what do I care for name and fame when my motherland remains 
sunk in utmost poverty? To what a sad pass have we poor Indians come when millions 
of us die for want of a handful of rice, and here they spend millions of rupees upon 
their personal comfort! Who will raise the masses of India? Who will give them bread? 
Show me, O Mother, how I can help them.' While addressing one session of the 
Parliament, the Swami had said that what India needed was not religion, but bread. 
Now he began to study American life in its various aspects, especially the secret of the 
country's high standard of living and he communicated to his disciples in India his 
views on the promotion of her material welfare. 
 
Swami Vivekananda was invited by a lecture bureau to tour the United States, and he 
accepted the offer. He wanted money in order to free himself from obligation to his 
wealthy friends and also to help his various philanthropic and religious projects in 



India. Further, he thought that through a lecture bureau he could effectively broadcast 
his ideas all over the American continent and thus remove from people's minds 
erroneous notions regarding Hindu religion and society. Soon he was engaged in a 
whirlwind tour covering the larger cities of the East and the Middle West. People 
called him the 'cyclonic Hindu'. He visited, among other places, Iowa City, Des 
Moines, Memphis, Indianapolis, Minneapolis, Detroit, Buffalo, Hartford, Boston, 
Cambridge, New York, Baltimore, and Washington. Cherishing a deep affection for 
the members of the Hale family, he made his headquarters with George W. Hale in 
Chicago. 
 
But his path was not always strewn with rose petals. Vivekananda was an outspoken 
man. Whenever he found in American society signs of brutality, inhumanity, pettiness, 
arrogance, and ignorance concerning cultures other than its own, he mercilessly 
criticized them. Often small-minded people asked him irritating questions about India, 
based upon malicious and erroneous reports, and the Swami fell upon them like a 
thunderbolt. 'But woe to the man,' wrote the Iowa State Register, 'who undertook to 
combat the monk on his own ground, and that was where they all tried it who tried it at 
all. His replies came like flashes of lightning and the venturesome questioner was sure 
to be impaled on the Indian's shining intellectual lance....Vivekananda and his cause 
found a place in the hearts of all true Christians.' Many Christian ministers became his 
warm friends and invited him to speak in their churches. 
 
Swami Vivekananda was especially bitter about false Christianity and the religious 
hypocrisy of many Christian leaders. In a lecture given in Detroit he came out in one of 
his angriest moods, and declared in the course of his speech:

 
You train and educate and clothe and pay men to do what? — to come over to my 
country and curse and abuse all my forefathers, my religion, my everything. They walk 
near a temple and say, 'You idolaters, you will go to hell.' But the Hindu is mild; he 
smiles and passes on, saying, 'Let the fools talk.' And then you who train men to abuse 
and criticize, if I just touch you with the least bit of criticism, but with the kindest 
purpose, you shrink and cry: 'Do not touch us! We are Americans; we criticize, curse, 
and abuse all the heathens of the world, but do not touch us, we are sensitive plants.' 
And whenever you missionaries criticize us, let them remember this: If all India stands 
up and takes all the mud that lies at the bottom of the Indian Ocean and throws it up 
against the Western countries, it will not be doing an infinitesimal part of what you are 
doing to us.

 
Continuing, the Swami said that the military conquests of the Western nations and the 
activities of the Christian missionaries, strangely enough, often proceeded side by side. 
Most people were converted for worldly reasons. But the Swami warned:

 
Such things tumble down; they are built upon sand; they cannot remain long. 
Everything that has selfishness for its basis, competition for its right hand, and 



enjoyment as its goal, must die sooner or later. 
 
If you want to live, go back to Christ. You are not Christians. No, as a nation you are 
not. Go back to Christ. Go back to him who had nowhere to lay his head. Yours is a 
religion preached in the name of luxury. What an irony of fate! Reverse this if you 
want to live; reverse this. You cannot serve God and Mammon at the same time. All 
this prosperity — all this from Christ? Christ would have denied all such heresies. If 
you can join these two, this wonderful prosperity with the ideal of Christ, it is well; but 
if you cannot, better go back to him and give up these vain pursuits. Better be ready to 
live in rags with Christ than to live in palaces without him.

 
On one occasion the Swami was asked to speak in Boston on Ramakrishna, a subject 
dear to his heart. When he looked at the audience — the artificial and worldly crowd of 
people — and contrasted it with his Master's purity and renunciation, he practically 
dropped the subject and mercilessly inveighed against the materialistic culture of the 
West. The audience was resentful and many left the meeting in an angry mood. But 
Vivekananda, too, had his lesson. On returning home he recalled what he had said, and 
wept. His Master had never uttered a word of condemnation against anybody, even the 
most wicked person; yet he, while talking about Ramakrishna, had criticized these 
good-hearted people who were eager to learn about the Master. He felt that he was too 
unworthy of Sri Ramakrishna to discuss him or even to write about him. 
 
Swami Vivekananda's outspoken words aroused the bitter enmity of a large section of 
the Christian missionaries and their American patrons, and also of Christian fanatics. 
Filled with rancour and hatred, these began to vilify him both openly and in private. 
They tried to injure his reputation by writing false stories traducing his character. Some 
of the Indian delegates to the Parliament, jealous of the Swami's popularity and fame, 
joined in the vilification. Missionaries working in India and some of the Hindu 
organizations started an infamous campaign against the Swami's work. The 
Theosophists were particularly vindictive. They declared that the Swami was violating 
the laws of monastic life in America by eating forbidden food and breaking caste laws. 
 
His friends and disciples in India were frightened and sent him cuttings from Indian 
papers containing these malicious reports. One article stated that one of the Swami's 
American hostesses had had to dismiss a servant girl on account of the Swami's 
presence in the house. But the lady published a vehement denial and said that the 
Swami was an honoured guest in her home and would always be treated with affection 
and respect. The Swami wrote to his timorous devotees in India concerning a particular 
American paper that had criticized him, telling them that it was generally known in 
America as the 'blue-nosed Presbyterian paper', that no educated American took it 
seriously, and that, following the well-known Yankee trick, it had tried to gain 
notoriety by attracting a man lionized by society. He assured them that the American 
people as a whole, and many enlightened Christian clergymen, were among his 
admiring friends, and he asked them not to send him any more of such newspaper trash 
with articles from his vilifiers. He told them, furthermore, that he had never deviated 



from the two basic vows of the monastic life, namely, chastity and poverty, and that as 
regards other things, he was trying to adjust himself to the customs of the people 
among whom he lived. 
 
To the accusation from some orthodox Hindus that the Swami was eating forbidden 
food at the table of infidels, he retorted:

 
Do you mean to say I am born to live and die as one of those caste-ridden, 
superstitious, merciless, hypocritical, atheistic cowards that you only find among the 
educated Hindus? I hate cowardice. I will have nothing to do with cowards. I belong to 
the world as much as to India, no humbug about that. What country has a special claim 
on me? Am I a nation's slave? ...I see a greater power than man or God or Devil at my 
back. I require nobody's help. I have been all my life helping others.

 
To another Indian devotee he wrote in similar vein:

 
I am surprised that you take the missionaries' nonsense so seriously....If the people of 
India want me to keep strictly to my Hindu diet, please tell them to send me a cook and 
money enough to keep him....On the other hand, if the missionaries tell you that I have 
ever broken the two great vows of the sannyasin — chastity and poverty — tell them 
that they are big liars. As for me, mind you, I stand at nobody's dictation, and no 
chauvinism about me....I hate cowardice; I will have nothing to do with cowards or 
political nonsense. I do not believe in any politics. God and truth are the only politics 
in the world; everything else is trash.

 
Swami Vivekananda remained unperturbed by opposition. His lectures, intensely 
religious and philosophical, were attended everywhere by eminent people. Many came 
to him for private instruction. His aim was to preach the eternal truths of religion and 
to help sincere people in moulding their spiritual life. Very soon his dauntless spirit, 
innate purity, lofty idealism, spiritual personality, and spotless character attracted to 
him a band of sincere and loyal American disciples, whom he began to train as future 
Vedanta workers in America. 
 
It must be said to the credit of America that she was not altogether unprepared to 
receive the message of Vivekananda. Certain spiritual ideas, which were congenial for 
the reception of the Vedantic ideals presented by the Swami, had already begun to 
ferment underneath the robust, picturesque, gay, and dynamic surface of American life. 
Freedom, equality, and justice had always been the cherished treasures of American 
hearts. To these principles, which the Americans applied in politics and society for the 
material and ethical welfare of men, Swami Vivekananda gave a spiritual basis and 
interpretation. 
 
Religion had played an important part from the very beginning of American Colonial 



history. The pilgrims who crossed the Atlantic in the 'Mayflower' and landed on the 
barren cost of Cape Cod in November 1620, were English people who had first left 
England and gone to Holland for freedom of worship. Later they were joined by other 
dissenters who could not submit to the restrictions placed upon their religious beliefs 
by the English rulers of the time. These were the forbears of the sturdy, religious-
minded New Englanders who, two centuries later, became the leaders of the 
intellectual and spiritual culture of America. Swami Vivekananda found among their 
descendants many of his loyal and enthusiastic followers. 
 
Both the Holy Bible and the philosophy of Locke influenced the Bill of Rights and the 
American Constitution. Leaders imbued with the Christian ideal of the Fatherhood of 
God and the brotherhood of men, penned the second paragraph of the Declaration of 
Independence, which clearly set forth its political philosophy, namely, the equality of 
men before God, the state, and society. Thomas Paine, one of the high priests of the 
American Revolution, was an uncompromising foe of tyranny, and an upholder of 
human freedom. The same passion for equality, freedom, justice, enduring peace, and 
righteousness was later to permeate the utterances of the great Lincoln. 
 
The political structure of America shows the sagacity and lofty idealism of her 
statesmen, who built up the country after the War of Independence. The original 
thirteen colonies, which had wrested freedom from England, gradually became the 
United States of America. The architects of the American Government might have 
created, following the imperialistic pattern of England, an American Empire, with the 
original thirteen states as a sort of mother country and the rest as her colonies. But 
instead, the newly acquired territories received complete equality of status. It may also 
be mentioned that, with the exception of the Mexican War of 1845, America has never 
started a war. 
 
Within a hundred years of her gaining independence, America showed unprecedented 
material prosperity. The country's vast hidden wealth was tapped by European 
immigrants, who brought with them not only the flavour of an older civilization, but 
technical skill, indomitable courage, and the spirit of adventure. Scientists and 
technologists flooded the country with new inventions. Steamboats, a network of 
railroads, and various mechanical appliances aided in the creation of new wealth. 
Towns grew into cities. As big business concerns expanded, workmen and mechanics 
formed protective organizations. Ambition stirred everywhere, and men's very manners 
changed with the new haste and energy that swept them on. 
 
Material prosperity was accompanied by a new awakening of men's minds and 
consciousness. Jails were converted into penitentiary systems, based upon 
humanitarian principles, and anti-slavery societies were inaugurated. During the five 
years between 1850 and 1855 were published some of the greatest books in American 
literature, hardly surpassed in imaginative vitality. Democracy was in full swing and it 
was the people's day everywhere. The crude frontier days were fast disappearing. 
 
The Transcendentalist Movement, of which Emerson was the leader, with Thoreau and 
Alcott as his associates, brought spiritual India into the swift current of American life. 



The old and new continents had not been altogether strangers. Columbus had set out to 
find the short route to India, known far and wide for her fabulous wealth, and had 
stumbled upon America instead. The chests of tea of the Boston Tea Party, which set 
off the War of Independence, had come from India. Moreover, the victory of the 
English over the French in the eighteenth-century colonial wars in India contributed to 
the success of the American colonists in their struggle for freedom begun in 1775. And 
finally, Commodore Perry in 1853 made it possible for American merchant ships to 
trade with the Far East and thus visit Indian coastal towns on their long journeys. 
 
The development of Emerson's innate idealism had been aided by the philosophy of 
Greece, the ethics of China, the poetry of the Sufis, and the mysticism of India. 
Emerson, a keen student of the Bhagavad Gita, was familiar with the Upanishadic 
doctrines and published translations of religious and philosophical tracts from the 
Oriental languages. His beautiful poem 'Brahma' and his essay 'The Over-Soul' show 
clearly his indebtedness to Hindu spiritual thought. But Emerson's spirit, pre-eminently 
ethical and intellectual, could not grasp the highest flights of Hindu mysticism; it 
accepted only what was in harmony with a somewhat shallow optimism. Emerson's 
writings later influenced the New Thought movement and Mary Baker Eddy's 
Christian Science. 
 
Thoreau, Emerson's neighbour for twenty-five years, read and discussed with him in 
great detail the Hindu religious classics. Thoreau wrote: 'I bathe my intellect in the 
stupendous and cosmogonal philosophy of the Upanishads and the Bhagavad Gita, in 
comparison with which our modern world and literature seem puny and trivial.' He 
wanted to write a joint Bible, gathering material from the Asiatic scriptures, and took 
for his motto Ex Oriente Lux. 
 
Alcott was genuine friend of Indian culture. He was instrumental in bringing out the 
American edition of Sir Edwin Arnold's The Light of Asia, and this made the life and 
teachings of Buddha accessible, for the first time, to American readers. 
 
The Transcendental Club, founded in Concord, near Boston, reached its height by 
1840. The American Oriental Society was formed in 1842, with aims similar to those 
of the European Oriental societies. 
 
Walt Whitman (1819-1892), a contemporary of the Concord philosophers, seems to 
have come very near to Vedantic idealism. There is no reliable evidence to show that 
Whitman was directly influenced by Hindu thought. He is reputed to have denied it 
himself. A great religious individualist, he was free from all church conventions and 
creeds. To him, religion consisted entirely of inner illumination, 'the secret silent 
ecstasy.' It is not known if he practised any definite religious disciplines; most 
probably he did not. Yet Swami Vivekananda once called Whitman 'the sannyasin of 
America.' Leaves of Grass, which Swami Vivekananda read, breathes the spirit of 
identity with all forms of life, and Whitman's 'Song of the Open Road' is full of the 
sentiments that were nearest to the heart of Vivekananda. Here, for example, are three 
stanzas:



 
I inhale great draughts of space; 
The east and the west are mine; 
    and the north and the south are mine. 
I am larger, better than I thought; 
I did not know I held so much goodness. 
Allons! We must not stop here! 
 
However sweet these laid-up stores — 
    however convenient this dwelling, 
    we cannot remain here; 
However shelter'd this port, 
    and however calm these waters, 
    we must not anchor here; 
However welcome the hospitality 
    that surrounds us, we are permitted 
    to receive it but a little while. 
Allons! Be not detain'd! 
 
Let the paper remain on the desk unwritten, 
    and the book on the shelf unopen'd! 
Let the tools remain in the workshop! 
    let the money remain unearn'd! 
Let the school stand! 
    mind not the cry of the teacher! 
Let the preacher preach in the pulpit! 
    let the lawyer plead in the court, 
    and the judge expound the law.

 
There are several reasons why the marriage of East and West dreamt of by Emerson 
and Thoreau did not take place. The Gold Rush of 1849, to California, had turned 
people's attention in other directions. Then had come the Civil War, in which brother 
had fought brother and men's worst passions had been let loose. Lastly, the 
development of science and technology had brought about a great change in people's 
outlook, intensifying their desire for material prosperity. 

The publication of Darwin's Origin of Species in 1859 changed the Weltanschauung of 
the Western world, and its repercussions were felt more in the New World than in 
Europe. Within a decade, intellectual people gave up their belief in the Biblical story of 
creation and did not hesitate to trace man's origin back to an apelike ancestor, and 
beyond that to a primordial protoplasmic atomic globule. The implications of evolution 
were incorporated into every field of thought — law, history, economics, sociology, 
philosophy, religion, and art; transcendentalism was replaced by empiricism, 
instrumentalism, and pragmatism. The American life-current thus was turned into a 
new channel. When America had been comparatively poor she had cherished her 



spiritual heritage. In the midst of her struggle for existence she had preserved her 
spiritual sensitivity. But in the wake of the Civil War the desire to posses 'bigger and 
better things' cast its spell everywhere. Big utilities and corporations came into 
existence; the spiritual and romantic glow of the frontier days degenerated into the 
sordidness of competitive materialistic life, while the unceasing flow of crude 
immigrants from Europe made difficult the stabilization of American culture. 
 
Emerson was disillusioned by the aftermath of the Civil War. He had hoped 'that in the 
peace after such a war, a great expansion would follow in the mind of the country, 
grand views in every direction — true freedom in politics, in religion, in social science, 
in thought. But the energy of the nation seems to have expended itself in the war.' 
 
Walt Whitman was even more caustic. He wrote bitterly:

 
Society in the States is cramped, crude, superstitious, and rotten.... Never was there, 
perhaps, more hollowness of heart than at present, and here in the United States. 
Genuine belief seems to have left us....; The great cities reek with respectable, as much 
as non-respectable, robbery and scoundrelism. In fashionable life, flippancy, tepid 
amours, weak infidelism, small aims, or no aims at all, only to kill time.... I say that our 
New World Democracy, however great a success in uplifting the masses out of their 
sloughs in materialistic development, and in a certain highly deceptive superficial 
popular intellectuality, is so far an almost complete failure in its social aspects. In vain 
do we march with unprecedented strides to empire so colossal, outvying the antique, 
beyond Alexander's, beyond the proudest sway of Rome. In vain we annexed Texas, 
California, Alaska, and reach north for Canada or south for Cuba. It is as if we were 
somehow being endowed with a vast and thoroughly appointed body, and left with 
little or no soul.

 
But the material prosperity or the triumph of science could not destroy the innate 
idealism of the American mind. It remained hidden like embers under ashes. 
Thoughtful Americans longed for a philosophy which, without going counter to the 
scientific method, would show the way to a larger vision of life, harmonizing the 
diverse claims of science, the humanities, and mystical experience. Now the time was 
ripe for the fulfilment of Thoreau's dream of the marriage of East and West, a real 
synthesis of science and religion. And to bring this about, no worthier person could 
have been found than Swami Vivekananda of India. This accounts for the spontaneous 
welcome received by this representative of Hinduism, who brought to America an 
ancient and yet dynamic philosophy of life.

 

 



VEDANTA IN AMERICA

After the meetings of the Parliament of Religions were concluded, Swami 
Vivekananda, as already noted, under took a series of apostolic campaigns in order to 
sow the seed of the Vedantic truths in the ready soil of America. Soon he discovered 
that the lecture bureau was exploiting him. Further, he did not like its method of 
advertisement. He was treated as if he were the chief attraction of a circus. The 
prospectus included his portrait, with the inscription, proclaiming his cardinal virtues: 
'An Orator by Divine Right; a Model Representative of his Race; a Perfect master of 
the English Language; the Sensation of the World's Fair Parliament.' It also described 
his physical bearing, his height, the colour of his skin, and his clothing. The Swami felt 
disgusted at being treated like a patent medicine or an elephant in a show. So he 
severed his relationship with the bureau and arranged his own lectures himself. He 
accepted invitation from churches, clubs, and private gatherings, and travelled 
extensively through the Eastern and Midwestern states of America, delivering twelve 
to fourteen or more lectures a week. 
 
People came in hundreds and in thousands. And what an assorted audience he had to 
face! There came to his meetings professors from universities, ladies of fine breeding, 
seekers of truth, and devotees of God with childlike faith. But mixed with these were 
charlatans, curiosity-seekers, idlers, and vagabonds. It is not true that he met 
everywhere with favourable conditions. Leon Landsberg, one of the Swami's American 
disciples, thus described Vivekananda's tribulations of those days: 
 
The Americans are a receptive nation. That is why the country is a hotbed of all kinds 
of religious and irreligious monstrosities. There is no theory so absurd, no doctrine so 
irrational, no claim so extravagant, no fraud so transparent, but can find their numerous 
believers and a ready market. To satisfy this craving, to feed the credulity of the 
people, hundreds of societies and sects are born for the salvation of the world, and to 
enable the prophets to pocket $25 to $100 initiation fees. Hobgoblins, spooks, 
mahatmas, and new prophets were rising every day. In this bedlam of religious cranks, 
the Swami appeared to teach the lofty religion of the Vedas, the profound philosophy 
of Vedanta, the sublime wisdom of the ancient rishis. The most unfavourable 
environment for such a task! 
 
The Swami met with all kinds of obstacles. The opposition of fanatical Christian 
missionaries was, of course, one of these. They promised him help if he only would 
preach their brand of Christianity. When the Swami refused, they circulated all sorts of 
filthy stories about him, and even succeeded in persuading some of the Americans who 
had previously invited him to be their guest, to cancel the invitations. But Vivekananda 
continued to preach the religion of love, renunciation, and truth as taught by Christ, 
and so show him the highest veneration as a Saviour of mankind. How significant were 
his words: 'It is well to be born in a church, but it is terrible to die there!' Needless to 
say, he meant by the word church all organized religious institutions. How like a 
thunderbolt the words fell upon the ears of his audience when one day he exclaimed: 
'Christ, Buddha, and Krishna are but waves in the Ocean of Infinite Consciousness that 



I am!' 
 
Then there were the leaders of the cranky, selfish, and fraudulent organizations, who 
tried to induce the Swami to embrace their cause, first by promises of support, and then 
by threats of injuring him if he refused to ally himself with them. But he could be 
neither bought nor frightened — 'the sickle had hit on a stone,' as the Polish proverb 
says. To all these propositions his only answer was: 'I stand for Truth. Truth will never 
ally itself with falsehood. Even if all the world should be against me, Truth must 
prevail in the end.' 
 
But the more powerful enemies he had to face were among the so-called free-thinkers, 
embracing the atheists, materialists, agnostics, rationalists, and others of similar breed 
who opposed anything associated with God or religion. Thinking that they would 
easily crush his ancient faith by arguments drawn from Western philosophy and 
science, they organized a meeting in New York and invited the Swami to present his 
views. 
 
'I shall never forget that memorable evening' wrote an American disciple, 'when the 
Swami appeared single-handed to face the forces of materialism, arrayed in the 
heaviest armour of law, and reason, and logic, and common sense, of matter, and force, 
and heredity, and all the stock phrases calculated to awe and terrify the ignorant. 
Imagine their surprise when they found that far from being intimidated by these big 
words, he proved himself a master in wielding their own weapons, and as familiar with 
the arguments of materialism as with those of Advaita philosophy. He showed them 
that their much vaunted Western science could not answer the most vital questions of 
life and being, that their immutable laws, so much talked of, had no outside existence 
apart from the human mind, that the very idea of matter was a metaphysical 
conception, and that it was much despised metaphysics upon which ultimately rested 
the very basis of their materialism. With an irresistible logic he demonstrated that their 
knowledge proved itself incorrect, not by comparison with that which was true, but by 
the very laws upon which it depended for its basis; that pure reason could not help 
admitting its own limitations and pointed to something beyond reason; and that 
rationalism, when carried to its last consequences, must ultimately land us at 
something which is above matter, above force, above sense, above thought, and even 
consciousness, and of which all these are but manifestations.' 
 
As a result of his explaining the limitations of science, a number of people from the 
group of free-thinkers attended the Swami's meeting the next day and listened to his 
uplifting utterances on God and religion. 
 
What an uphill work it was for Swami Vivekananda to remove the ignorance, 
superstition, and perverted ideas about religion in general and Hinduism in particular! 
No wonder he sometimes felt depressed. In one of these moods he wrote from Detroit, 
on March 15, 1894, to the Hale sisters in Chicago:

 
But I do not know — I have become very sad in my heart since I am here. I do not 



know why. I am wearied of lecturing and all that nonsense. This mixing with hundreds 
of human animals, male and female, has disturbed me. I will tell you what is to my 
taste. I cannot write — cannot speak — but I can think deep, and when I am heated can 
speak fire. But it should be to a select few — a very select few. And let them carry and 
sow my ideas broadcast if they will — not I. It is only a just division of labour. The 
same man never succeeded in thinking and in casting his thoughts all around. Such 
thoughts are not worth a penny. ... I am really not 'cyclonic' at all — far from it. What I 
want is not here — nor can I longer bear this cyclonic atmosphere. Calm, cool, nice, 
deep, penetrating, independent, searching thought — a few noble pure mirrors which 
will reflect it back, catch it until all of them sound in unison. Let others throw it to the 
outside world if they will. This is the way to perfection — to be prefect, to make 
perfect a few men and women. My idea of doing good is this — to evolve a few giants, 
and not to strew pearls to the swine and lose time, breath, and energy. ... Well, I do not 
care for lecturing any more. It is too disgusting to bring me to suit anybody's or any 
audience's fad.

 
Swami Vivekananda became sick of what he termed 'the nonsense of public life and 
newspaper blazoning.' 
 
The Swami had sincere admirers and devotees among the Americans, who looked after 
his comforts, gave him money when he lacked it, and followed his instructions. He was 
particularly grateful to American women, and wrote many letters to his friends in India 
paying high praise to their virtues. 
 
In one letter he wrote:

 
'Nowhere in the world are women like those of this country. How pure, independent, 
self-relying, and kind-hearted! It is the women who are the life and soul of this 
country. All learning and culture are centred in them.'

 
In another letter:

 
'[Americans] look with veneration upon women, who play a most prominent part in 
their lives. Here this form of worship has attained its perfection — this is the long and 
short of it. I am almost at my wit's end to see the women of this country. They are 
Lakshmi, the Goddess of Fortune, in beauty, and Sarasvati, the Goddess of Learning, 
in virtues — they are the Divine Mother incarnate. If I can raise a thousand such 
Madonnas — incarnations of the Divine Mother — in our country before I die, I shall 
die in peace. Then only will our countrymen become worthy of their name.'

 
Perhaps his admiration reached its highest pitch in a letter to the Maharaja of Khetri, 
which he wrote in 1894:



 
American women! A hundred lives would not be sufficient to pay my deep debt of 
gratitude to you! Last year I came to this country in summer, a wandering preacher of a 
far distant country, without name, fame, wealth, or learning to recommend me — 
friendless, helpless, almost in a state of destitution; and American women befriended 
me, gave me shelter and food, took me to their homes, and treated me as their own son, 
their own brother. They stood as my friends even when their own priests were trying to 
persuade them to give up the 'dangerous heathen' — even when, day after day, their 
best friends had told them not to stand by this 'unknown foreigner, maybe of dangerous 
character.' But they are better judges of character and soul — for it is the pure mirror 
that catches the reflection. 
 
And how many beautiful homes I have seen, how many mothers whose purity of 
character, whose unselfish love for their children, are beyond expression, how many 
daughters and pure maidens, 'pure as the icicle on Diana's temple' — and withal much 
culture, education, and spirituality in the highest sense! Is America, then, only full of 
wingless angels in the shape of women? There are good and bad everywhere, true — 
but a nation is not to be judged by its weaklings, called the wicked, for they are only 
the weeds which lag behind, but by the good, the noble and the pure, who indicate the 
national life-current to be flowing clear and vigorous.

 
And how bitter the Swami felt when he remembered the sad plight of the women of 
India! He particularly recalled the tragic circumstances under which one of his own 
sisters had committed suicide. He often thought that the misery of India was largely 
due to the ill-treatment the Hindus meted out to their womenfolk. Part of the money 
earned by his lectures was sent to a foundation for Hindu widows at Baranagore. He 
also conceived the idea of sending to India women teachers from the West for the 
intellectual regeneration of Hindu women. 
 
Swami Vivekananda showed great respect for the fundamentals of American culture. 
He studied the country's economic policy, industrial organizations, public instruction, 
and its museums and art galleries, and wrote to India enthusiastically about them. He 
praised highly the progress of science, hygiene, institutions, and social welfare work. 
He realized that such noble concepts as the divinity of the soul and the brotherhood of 
men were mere academic theories in present-day India, whereas America showed how 
to apply them in life. He felt indignant when he compared the generosity and liberality 
of the wealthy men of America in the cause of social service, with the apathy of the 
Indians as far as their own people were concerned. 
 
'No religion on earth,' he wrote angrily, 'preaches the dignity of humanity in such a 
lofty strain as Hinduism, and no religion on earth treads upon the necks of the poor and 
the low in such a fashion as Hinduism. Religion is not at fault, but it is the Pharisees 
and Sadducees.' 
 
How poignant must have been his feelings when he remembered the iniquities of the 



caste-system! 'India's doom was sealed,' he wrote, 'the very day they invented the word 
mlechcha and stopped from communion with others.' When he saw in New York a 
millionaire woman sitting side by side in a tram-car with a negress with a wash-basket 
on her lap, he was impressed with the democratic spirit of the Americans. He wanted in 
India 'an organization that will teach the Hindus mutual help and appreciation' after the 
pattern of Western democracies. 
 
Incessantly he wrote to his Indian devotees about the regeneration of the masses. In a 
letter dated 1894 he said:

 
Let each one of us pray, day and night, for the downtrodden millions in India, who are 
held fast by poverty, priestcraft, and tyranny — pray day and night for them. I care 
more to preach religion to them than to the high and the rich. I am no metaphysician, 
no philosopher, nay, no saint. But I am poor, I love the poor.... Who feels in India for 
the three hundred millions of men and women sunken for ever in poverty and 
ignorance? Where is the way out? Who feels for them? Let these people be your God 
— think of them, work for them, pray for them incessantly — the Lord will show you 
the way. Him I call a mahatma, a noble soul, whose heart bleeds for the poor; 
otherwise he is a duratma, a wicked soul.... So long as the millions live in hunger and 
ignorance, I hold every man a traitor who, having been educated at their expense, pays 
not the least heed to them.... We are poor, my brothers we are nobodies, but such have 
always been the instruments of the Most High.

 
Never did he forget, in the midst of the comforts and luxuries of America, even when 
he was borne on the wings of triumph from one city to another, the cause of the Indian 
masses, whose miseries he had witnessed while wandering as an unknown monk from 
the Himalayas to Cape Comorin. The prosperity of the new continent only stirred up in 
his soul deeper commiseration for his own people. He saw with his own eyes what 
human efforts, intelligence, and earnestness could accomplish to banish from society 
poverty, superstition, squalor, disease, and other handicaps of human well-being. On 
August 20, 1893, he wrote to instil courage into the depressed hearts of his devotees in 
India: 

Gird up your loins, my boys! I am called by the Lord for this.... The hope lies in you — 
in the meek, the lowly, but the faithful. Feel for the miserable and look up for help — it 
shall come. I have travelled twelve years with this load in my heart and this idea in my 
head. I have gone from door to door of the so-called 'rich and great.' With a bleeding 
heart I have crossed half the world to this strange land, seeking help. The Lord is great. 
I know He will help me. I may perish of cold and hunger in this land, but I bequeath to 
you young men this sympathy, this struggle for the poor, the ignorant, the oppressed.... 
Go down on your faces before Him and make a great sacrifice, the sacrifice of the 
whole life for them, for whom He comes from time to time, whom He loves above all 
— the poor, the lowly, the oppressed. Vow, then, to devote your whole lives to the 
cause of these three hundred millions, going down and down every day. Glory unto the 



Lord! We will succeed. Hundreds will fall in the struggle — hundreds will be ready to 
take it up. Faith — sympathy, fiery faith and fiery sympathy! Life is nothing, death is 
nothing — hunger nothing, cold nothing. Glory unto the Lord! March on, the Lord is 
our General. Do not look back to see who falls — forward — onward!

 
Swami Vivekananda was thoroughly convinced by his intimate knowledge of the 
Indian people that the life-current of the nation, far from being extinct, was only 
submerged under the dead weight of ignorance and poverty. India still produced great 
saints whose message of the Spirit was sorely needed by the Western world. But the 
precious jewels of spirituality discovered by them were hidden, in the absence of a 
jewel-box, in a heap of filth. The West had created the jewel-box, in the form of a 
healthy society, but it did not have the jewels. Further, it took him no long time to 
understand that a materialistic culture contained within it the seeds of its own 
destruction. Again and again he warned the West of its impending danger. The bright 
glow on the Western horizon might not be the harbinger of a new dawn; it might very 
well be the red flames of a huge funeral pyre. The Western world was caught in the 
maze of its incessant activity — interminable movement without any goal. The 
hankering for material comforts, without a higher spiritual goal and a feeling of 
universal sympathy, might flare up among the nations of the West into jealousy and 
hatred, which in the end would bring about their own destruction. 
 
Swami Vivekananda was a lover of humanity. Man is the highest manifestation of 
God, and this God was being crucified in different ways in the East and the West. Thus 
he had a double mission to perform in America. He wanted to obtain from the 
Americans money, scientific knowledge, and technical help for the regeneration of the 
Indian masses, and, in turn, to give to the Americans the knowledge of the Eternal 
Spirit to endow their material progress with significance. No false pride could prevent 
him from learning from America the many features of her social superiority; he also 
exhorted the Americans not to allow racial arrogance to prevent them from accepting 
the gift of spirituality from India. Through this policy of acceptance and mutual respect 
he dreamt of creating a healthy human society for the ultimate welfare of man's body 
and soul. 
 
The year following the Parliament of Religions the Swami devoted to addressing 
meetings in the vast area spreading from the Mississippi to the Atlantic. In Detroit he 
spent six weeks, first as a guest of Mrs. John Bagley, widow of the former Governor of 
Michigan, and then of Thomas W. Palmer, President of the World's Fair Commission, 
formerly a United States Senator and American Minister to Spain. Mrs. Bagley spoke 
of the Swami's presence at her house as a 'continual benediction.' It was in Detroit that 
Miss Greenstidel first heard him speak. She later became, under the name of Sister 
Christine, one of the most devoted disciples of the Swami and a collaborator of Sister 
Nivedita in her work in Calcutta for the educational advancement of Indian women. 
 
After Detroit, he divided his time between Chicago, New York, and Boston, and during 
the summer of 1894 addressed, by invitation, several meetings of the 'Humane 
Conference' held at Greenacre, Massachusetts. Christian Scientists, spiritualists, faith-



healers, and groups representing similar views participated in the Conference. 
 
The Swami in the course of a letter to the Hale sisters of Chicago, wrote on July 31, 
1894, with his usual humour about the people who attended the meetings:

 
They have a lively time and sometimes all of them wear what you call your scientific 
dress the whole day. They have lectures almost every day. One Mr. Colville from 
Boston is here. He speaks every day, it is said, under spirit control. The editor of the 
Universal Truth from the top floor of Jimmy Mills has settled herself down here. She is 
conducting religious services and holding classes to heal all manner of diseases, and 
very soon I expect them to be giving eyes to the blind, etc., etc. After all, it is a queer 
gathering. They do not care much about social laws and are quite free and happy.... 
 
There is a Mr. Wood of Boston here, who is one of the great lights of your sect. But he 
objects to belonging to the sect of Mrs. Whirlpool. So he calls himself a mental healer 
of metaphysical, chemico, physical-religioso, what-not, etc. 
 
Yesterday there was a tremendous cyclone which gave a good 'treatment' to the tents. 
The big tent under which they held the lectures developed so much spirituality under 
the treatment that it entirely disappeared from mortal gaze, and about two hundred 
chairs were dancing about the grounds under spiritual ecstasy. Mrs. Figs of Mills 
Company gives a class every morning, and Mrs. Mills is jumping all about the place. 
They are all in high spirits. I am especially glad for Cora, for she suffered a good deal 
last winter and a little hilarity would do her good. You would be astounded with the 
liberty they enjoy in the camps, but they are very good and pure people — a little 
erratic, that is all.

 
Regarding his own work at Greenacre, the Swami wrote in the same letter:

 
The other night the camp people all went to sleep under a pine tree under which I sit 
every morning a la India and talk to them. Of course I went with them and we had a 
nice night under the stars, sleeping on the lap of Mother Earth, and I enjoyed every bit 
of it. I cannot describe to you that night's glories — after the year of brutal life that I 
have led, to sleep on the ground, to mediate under the tree in the forest! The inn people 
are more or less well-to-do, and the camp people are healthy, young, sincere, and holy 
men and women. I teach them all Sivoham, Sivoham—'I am Siva, I am Siva' — and 
they all repeat it, innocent and pure as they are, and brave beyond all bounds, and I am 
so happy and glorified. 
 
Thank God for making me poor! Thank God for making these children in the tents 
poor! The dudes and dudines are in the hotel, but iron-bound nerves, souls of triple 
steel, and spirits of fire are in the camp. If you had seen them yesterday, when the rain 
was falling in torrents and the cyclone was overturning everything — hanging on to 
their tent-strings to keep them from being blown off, and standing on the majesty of 



their souls, these brave ones — it would have done your hearts good. I would go a 
hundred miles to see the like of them. Lord bless them!... 
 
Never be anxious for me for a moment. I will be taken care of, and if not, I shall know 
my time has come — and pass out.... Now good dreams, good thoughts for you. You 
are good and noble. Instead of materializing the spirit, i.e. dragging the spiritual to the 
material plane as these fellers do, convert matter into spirit — catch a glimpse at least, 
every day, of that world of infinite beauty and peace and purity, the spiritual, and try to 
live in it day and night. Seek not, touch not with your toes, anything which is uncanny. 
Let your souls ascend day and night like an unbroken string unto the feet of the 
Beloved, whose throne is in your own heart, and let the rest take care of themselves, i.
e. the body and everything else. Life is an evanescent, floating dream; youth and 
beauty fade. Say day and night: 'Thou art my father, my mother, my husband, my love, 
my Lord, my God — I want nothing but Thee, nothing but Thee, nothing but Thee. 
Thou in me, I in Thee — I am Thee, Thou art me.' Wealth goes, beauty vanishes, life 
flies, powers fly — but the Lord abideth for ever, love abideth for ever. If there is glory 
in keeping the machine in good trim, it is more glorious to withhold the soul from 
suffering with the body. That is the only demonstration of your being 'not matter' — by 
letting matter alone. 
 
Stick to God. Who cares what comes, in the body or anywhere? Through the terrors of 
evil, say, 'My God, my Love!' Through the pangs of death, say, 'My God, my Love!' 
Through all the evils under the sun, say: 'My God, my Love! Thou art here, I see Thee. 
Thou art with me, I feel Thee. I am Thine, take me. I am not the world's but Thine — 
leave Thou not me.' Do not go for glass beads, leaving the mine of diamonds. This life 
is a great chance. What! Seekest thou the pleasures of this world? He is the fountain of 
all bliss. Seek the highest, aim for the highest, and you shall reach the highest.

 
At Greenacre the Swami became a friend of Dr. Lewis G. Janes, Director of the School 
of Comparative Religions organized by the Greenacre Conference, and President of the 
Brooklyn Ethical Association. The following autumn he lectured in Baltimore and 
Washington. 
 
During the Swami's visit in New York he was the guest of friends, mostly rich ladies of 
the metropolitan city. He had not yet started any serious work there. Soon he began to 
feel a sort of restraint put upon his movements. Very few of his wealthy friends 
understood the true import of his message; they were interested in him as a novelty 
from India. Also to them he was the man of the hour. They wanted him to mix with 
only the exclusive society of 'the right people.' He chafed under their domination and 
one day cried: 'Siva! Siva! Has it ever come to pass that a great work has been grown 
by the rich? It is brain and heart that create, and not purse.' He wanted to break away 
from their power and devote himself to the training of some serious students in the 
spiritual life. He was fed up with public lectures; now he became eager to mould 
silently the characters of individuals. He could no longer bear the yoke of money and 
all the botheration that came in its train. He would live simply and give freely, like the 
holy men of India. Soon an opportunity presented itself. 



 

Dr. Lewis Janes invited the Swami to give a series of lectures on the Hindu religion 
before the Brooklyn Ethical Association. On the evening of December 31, 1894, he 
gave his first lecture, and according to the report of the Brooklyn Standard, the 
enthusiastic audience, consisting of doctors and lawyers and judges and teachers, 
remained spellbound by his eloquent defence of the religion of India. They all 
acknowledged that Vivekananda was even greater than his fame. At the end of the 
meeting they made an insistent demand for regular classes in Brooklyn, to which the 
Swami agreed. A series of class meetings was held and several public lectures were 
given at the Pouch Mansion, where the Ethical Association held its meetings. These 
lectures constituted the beginning of the permanent work in America which the Swami 
secretly desired. 
 
Soon after, several poor but earnest students rented for the Swami some unfurnished 
rooms in a poor section of New York City. He lived in one of them. An ordinary room 
on the second floor of the lodging-house was used for the lectures and classes. The 
Swami when conducting the meetings sat on the floor, while the ever more numerous 
auditors seated themselves as best they could, utilizing the marble-topped dresser, the 
arms of the sofa, and even the corner wash-stand. The door was left open and the 
overflow filled the hall and sat on the stairs. The Swami, like a typical religious teacher 
in India, felt himself in his own element. The students, forgetting all the 
inconveniences, hung upon every word uttered from the teacher's deep personal 
experiences or his wide range of knowledge. 
 
The lectures, given every morning and several evenings a week, were free. The rent 
was paid by the voluntary subscriptions of the students, and the deficit was met by the 
Swami himself, through the money he earned by giving secular lectures on India. Soon 
the meeting-place had to be removed downstairs to occupy an entire parlour floor. 
 
He began to instruct several chosen disciples in jnana-yoga in order to clarify their 
intellects regarding the subtle truths of Vedanta, and also in raja-yoga to teach them the 
science of self-control, concentration, and meditation. He was immensely happy with 
the result of his concentrated work. He enjoined upon these students to follow strict 
disciplines regarding food, choosing only the simplest. The necessity of chastity was 
emphasized, and they were warned against psychic and occult power. At the same time 
he broadened their intellectual horizon through the teachings of Vedantic universality. 
Daily he meditated with the serious students. Often he would lose all bodily 
consciousness and, like Sri Ramakrishna, had to be brought back to the knowledge of 
the world through the repetition of certain holy words that he had taught his disciples. 
 
It was sometime about June 1895 when Swami Vivekananda finished writing his 
famous book Raja-Yoga, which attracted the attention of the Harvard philosopher 
William James and was later to rouse the enthusiasm of Tolstoy. The book is a 
translation of Patanjali's Yoga aphorisms, the Swami adding his own explanations; the 
introductory chapters written by him are especially illuminating. Patanjali expounded, 
through these aphorisms, the philosophy of Yoga, the main purpose of which is to 
show the way of the soul's attaining freedom from the bondage of matter. Various 



methods of concentrations are discussed. The book well served two purposes. First, the 
Swami demonstrated that religious experiences could stand on the same footing as 
scientific truths, being based on experimentation, observation, and verification. 
Therefore genuine spiritual experiences must not be dogmatically discarded as lacking 
rational evidence. Secondly, the Swami explained lucidly various disciplines of 
concentration, with the warning, however, that they should not be pursued without the 
help of a qualified teacher. 
 
Miss S. Ellen Waldo of Brooklyn, a disciple of the Swami, was his amanuensis. She 
thus described the manner in which he dictated the book:

 
'In delivering his commentaries on the aphorisms, he would leave me waiting while he 
entered into deep states of meditation or self-contemplation, to emerge therefrom with 
some luminous interpretation. I had always to keep the pen dipped in the ink. He might 
be absorbed for long periods of time, and then suddenly his silence would be broken by 
some eager expression or some long, deliberate teaching.'

 
By the middle of the year 1895 the Swami was completely exhausted. The numerous 
classes and lectures, the private instruction, the increasing correspondence, and the 
writing of Raja-Yoga had tired him both physically and mentally. It was a herculean 
task to spread the message of Hinduism in an alien land and at the same time to mould 
the lives of individuals according to the highest ideal of renunciation. Besides, there 
were annoyances from zealous but well-meaning friends, especially women. Some 
suggested that he should take elocution lessons, some urged him to dress fashionably 
in order to influence society people, other admonished him against mixing with all 
sorts of people. At time he would be indignant and say: 'Why should I be bound down 
with all this nonsense? I am a monk who has realized the vanity of all earthly 
nonsense! I have no time to give my manners a finish. I cannot find time enough to 
give my message. I will give it after my own fashion. Shall I be dragged down into the 
narrow limits of your conventional life? Never!' Again, he wrote to a devotee: 'I long, 
oh, I long for my rags, my shaven head, my sleep under the trees, and my food from 
begging.' 
 
The Swami needed rest from his strenuous work, and accepted the invitation of his 
devoted friend Francis H. Leggett to come to his summer camp at Percy, New 
Hampshire, and rest in the silence of the pine woods. In the meantime Miss Elizabeth 
Dutcher, one of his students in New York, cordially asked the Swami to take a vacation 
in her summer cottage at Thousand Island Park on the St. Lawrence River. The Swami 
gratefully accepted both invitations. 
 
About his life at the camp, he wrote to a friend on June 7, 1895: 'It gives me a new 
lease of life to be here. I go into the forest alone and read my Gita and am quite happy.' 
After a short visit at Percy, he arrived in June at Thousand Island Park, where he spent 
seven weeks. This proved to be a momentous period in his life in the Western world. 
 



When the students who had been attending Swami Vivekananda's classes in New York 
heard of Miss Dutcher's proposal, they were immensely pleased, because they did not 
want any interruption of their lessons. The Swami, too, after two years' extensive work 
in America, had become eager to mould the spiritual life of individual students and to 
train a group that would carry on his work in America in the future. He wrote to one of 
his friends that he intended to manufacture 'a few yogis' from the materials of the 
classes. He wanted only those to follow him to Thousand Island Park who were 
completely earnest in their practice of spiritual disciplines, and he said that he would 
gladly recognize these as his disciples. 
 
By a singular coincidence just twelve disciples were taught by him at the summer 
retreat, though all were not there the full seven weeks; ten was the largest number 
present at any one time. Two, Mme. Marie Louise and Mr. Leon Landsberg, were 
initiated at Thousand Island Park into the monastic life. The former, French by birth 
but a naturalized American, a materialist and socialist, a fearless, progressive woman 
worker known to the press and platform, was given the name Abhayananda. The latter, 
a Russian Jew and member of the staff of a prominent New York newspaper, became 
known as Kripananda. Both took the vows of poverty and chastity. 
 
In many respects the sojourn in Miss Dutcher's cottage was ideal for the Swami's 
purpose. Here, to this intimate group, he revealed brilliant flashes of illumination, lofty 
flights of eloquence, and outpourings of the most profound wisdom. The whole 
experience was reminiscent of the Dakshineswar days when the Swami, as the young 
Narendra, had been initiated into the mysteries of the spiritual life at the feet of his 
Master Ramakrishna. 
 
Thousand Island Park, near the western tip of Wellesley Island, the second largest of 
the seventeen hundred islands in the St. Lawrence River, has for its setting one of the 
scenic show-places of America. A prosperous village during the last part of the 
nineteenth century, it was, at the time of the Swami's visit, a stronghold of orthodox 
Methodist Christianity. The local tabernacle, where celebrated preachers were invited 
to conduct the divine service on Sunday mornings, attracted people from the 
neighbouring islands. Since secular activities were not allowed on the Sabbath, the 
visitors would arrive at Thousand Island Park the previous day and spend the night 
camping out. No such profanities as public drinking, gambling, or dancing were 
allowed in the summer resort — a rule that is still enforced half a century later. Only 
people of serious mind went there for their vacation. 
 
Miss Dutcher's cottage was ideally located on a hill, which on the north and west 
sloped down towards the river. It commanded a grand view of many distant islands, the 
town of Clayton on the American mainland and the Canadian shores to the north. At 
night the houses and hotels were brightly illuminated by Chinese lanterns. 
 
Miss Dutcher, an artist, had built her cottage literally 'on a rock,' with huge boulders 
lying all around. It was surrounded by rock-gardens with bright-coloured flowers. At 
that time the tress at the base of the hill had not grown high; people from the village 
often visited the upstairs porch to survey the magnificent sweep of the river. 



 
After inviting the Swami, Miss Dutcher, added a new wing to the cottage for his 
accommodation. This wing, three storeys high, stood on a steep slope of rock, like a 
great lantern-tower with windows on three sides. The room at the top was set apart 
exclusively for the Swami's use; the lowest room was occupied by a student; the room 
between, with large windows, and several doors opening on the main part of the house, 
was used as the Swami's classroom. Miss Dutcher thoughtfully added an outside 
stairway to the Swami's room so that he might go in and out without being noticed by 
the others. 
 
On the roofed-in porch upstairs, extending along the west side of the cottage, the 
students met the Swami for his evening talks. There, at one end, close to the door of his 
room, he would take his seat and commune with his pupils both in silence and through 
the spoken word. In the evening the cottage was bathed in perfect stillness except for 
the murmur of insects and the whisper of the wind through the leaves. The house being 
situated, as it were, among the tree-tops, a breeze always relieved the summer heat. 
The centre of the village was only a five minutes' walk from the cottage, and yet, on 
account of the woods around it, not a single house could be seen. Many of the islands 
that dotted the river were visible in the distance and, especially in the evening, 
appeared like a picture. The glow of the sunset on the St. Lawrence was breathtaking in 
its beauty, and the moon at night was mirrored in the shining waters beneath. 
 
In this ideal retreat, 'the world forgetting, by the world forgot,' the devoted students 
spent seven weeks with their beloved teacher, listening to his words of wisdom and 
receiving his silent benediction. Immediately after the evening meal they would 
assemble on the upstairs porch. Soon the Swami would come from his room and take 
his seat. Two hours and often much longer would be spent together. One night, when 
the moon was almost full, he talked to them until it set below the western horizon, both 
the teacher and the students being unaware of the passage of time. During these seven 
weeks the Swami's whole heart was in his work and he taught like one inspired. 
 
Miss Dutcher, his hostess, was a conscientious little woman and a staunch Methodist. 
When the Swami arrived at the house, he saw on the walls of his living quarters scrolls 
bearing the words 'Welcome to Vivekananda' painted in bold letters. But as the 
teaching began, Miss Dutcher often felt distressed by the Swami's revolutionary ideas. 
All her ideals, her values of life, her concepts of religion, were, it seemed to her, being 
destroyed. Sometimes she did not appear for two or three days. 'Don't you see?' the 
Swami said. 'This is not an ordinary illness. It is the reaction of the body against the 
chaos that is going on in her mind. She cannot bear it.' 
 
The most violent attack came one day after a timid protest on her part against 
something he had told them in the class. 'The idea of duty is the midday sun of misery, 
scorching the very soul,' he had said. 'Is it not our duty — ' she had begun, but got no 
farther. For once the great free soul broke all bounds in his rebellion against the idea 
that anyone should dare bind with fetters the soul of man. Miss Dutcher was not seen 
for some days. 
 



Referring to the students who had gathered around the Swami, a village shopkeeper 
said to a new arrival who inquired for the cottage, 'Yes, there are some queer people 
living up on the hill; among them there is a foreign-looking gentleman.' A young girl 
of sixteen, living with her family at the foot of the hill, one day expressed the desire to 
talk to the Swami. 'Don't go near him,' her mother said sternly. 'He is a heathen.' Mr. 
Tom Mitchell, a carpenter who helped to restore the cottage for the Ramakrishna-
Vivekananda Centre in 1948, and had originally built the Swami's quarters in 1895, 
told the present writer that he had read the Swami's lectures in Chicago from the 
newspapers long before his arrival at the island. 
 
The students wanted, at first, to live as a community without servants, each doing a 
share of the work. Nearly all of them, however, were unaccustomed to housework and 
found it uncongenial. The result was amusing; as time went on it threatened to become 
disastrous. When the tension became too great, the Swami would say with utmost 
sweetness, 'Today, I shall cook for you.' At this Landsberg would ejaculate, in an aside, 
'Heaven save us!' By way of explanation he declared that in New York, whenever the 
Swami cooked, he, Landsberg, would tear his hair, because it meant that afterwards 
every dish in the house required washing. After a few days an outsider was engaged to 
help with the housework. 
 
Swami Vivekananda started his class at Thousand Island Park on Wednesday, June 19. 
Not all the students had arrived. But his heart was set on his work; so he commenced at 
once with the three or four who were with him. After a short meditation, he opened 
with the Gospel according to Saint John, from the Bible, saying that since the students 
were all Christians, it was proper that he should begin with the Christian scriptures. As 
the classes went on, he taught from the Bhagavad Gita, the Upanishads, the Vedanta 
Sutras, the Bhakti Sutras of Narada, and other Hindu scriptures. He discussed Vedanta 
in its three aspects: the non-dualism of Sankara, the qualified non-dualism of 
Ramanuja, and the dualism of Madhva. Since the subtleties of Sankara appeared 
difficult to the students, Ramanuja remained the favourite among them. The Swami 
also spoke at length about Sri Ramakrishna, of his own daily life with the Master, and 
of his struggles with the tendency to unbelief and agnosticism. He told stories from the 
inexhaustible storehouse of Hindu mythology to illustrate his abstruse thoughts. 
 
The ever recurring theme of his teaching was God-realization. He would always come 
back to the one, fundamental, vital point: 'Find God. Nothing else matters.' He 
emphasized morality as the basis of the spiritual life. Without truth, non-injury, 
continence, non-stealing, cleanliness, and austerity, he repeated, there could be no 
spirituality. The subject of continence always stirred him deeply. Walking up and 
down the room, getting more and more excited, he would stop before someone as if 
there were no one else present. 'Don't you see,' he would say eagerly, 'there is a reason 
why chastity is insisted on in all monastic orders? Spiritual giants are produced only 
where the vow of chastity is observed. Don't you see there must be a reason? There is a 
connexion between chastity and spirituality. The explanation is that through prayer and 
meditation the saints have transmuted the most vital force in the body into spiritual 
energy. In India this is well understood and yogis do it consciously. The force so 
transmuted is called ojas, and it is stored up in the brain. It has been lifted from the 



lowest centre to the highest. "And I, if I be lifted up, will draw all men unto me."' He 
would plead with the students as if to beg them to act upon this teaching as something 
most precious. Further, they could not be the disciples he required if they were not 
established in chastity. He demanded a conscious transmutation. 'The man who has no 
temper has nothing to control,' he said. 'I want a few, five or six, who are in the flower 
of their youth.' 
 
He would frequently exhort the students to attain freedom. As the words came in 
torrents from the depths of his soul, the atmosphere would be charged with the 
yearning to break free from the bondage of the body, a degrading humiliation. As he 
touched upon 'this indecent clinging to life,' the students would feel as if the curtain 
that hid the region beyond life and death were lifted for them, and they would long for 
that glorious freedom. 'Azad! Azad! the Free! the Free!' he would cry, pacing back and 
forth like a caged lion; but for him the bars of the cage were not of iron, but of 
bamboo. 'Let us not be caught this time,' would be his refrain on other occasions. 
 
Some of these precious talks were noted down by his disciple Miss S. Ellen Waldo and 
later published as Inspired Talks. Students of Swami Vivekananda will for ever remain 
indebted to her for faithfully preserving his immortal words, and the title of this book 
was well chosen, for they were indeed inspired. One day Miss Waldo was reading her 
notes to some tardy arrivals in the cottage while the Swami strode up and down the 
floor, apparently unconscious of what was going on. After the travellers had left the 
room, the Swami turned to Miss Waldo and said: 'How could you have caught my 
thought and words so perfectly? It was as if I heard myself speaking.' 
 
During these seven weeks of teaching the Swami was most gentle and lovable. He 
taught his disciples as Sri Ramakrishna had taught him at Dakshineswar: the teaching 
was the outpouring of his own spirit in communion with himself. The Swami said later 
that he was at his best at Thousand Island Park. The ideas he cherished and expressed 
there grew, during the years that followed, into institutions, both in India and abroad. 
 
The Swami's one consuming passion, during this time, was to show his students the 
way to freedom. 'Ah,' he said one day, with touching pathos, 'if I could only set you 
free with a touch!' Two students, Mrs. Funke and Miss Greenstidel, arrived at the Park 
one dark and rainy night. One of them said, 'We have come to you as we would go to 
Jesus if he were still on the earth and ask him to teach us.' The Swami looked at them 
kindly and gently said, 'If I only possessed the power of the Christ to set you free!' No 
wonder that Miss Waldo one day exclaimed, 'What have we ever done to deserve all 
this?' And so felt the others also. 
 
One cannot but be amazed at the manifestation of Swami Vivekananda's spiritual 
power at Thousand Island Park. Outwardly he was a young man of thirty-two. All his 
disciples at the cottage, except one, were older than himself. Yet everyone looked upon 
him as a father or mother. He had attained an unbelievable maturity. Some marvelled 
at his purity, some at his power, some at his intellectuality, some at his serenity, which 
was like the depths of the ocean, unperturbed by the waves of applause or contumely. 
When had he acquired all these virtues which had made him at thirty, a teacher of 



men? From the foregoing pages the reader will have formed an idea of him as a stormy 
person, struggling, in early youth, against poverty and spiritual unbelief. Afterwards he 
is seen wandering from the Himalayas to Cape Comorin, raging against the grievances 
and sufferings of the Indian masses. During his first two years in America he had had 
to fight tooth and nail against malicious critics in order to establish his reputation as a 
religious teacher. When had he, then, tapped the secret spring of inner calmness and 
assurance without which a teacher cannot transmit spirituality to his disciples? 
 
One must not forget that Vivekananda, as Ramakrishna has said, was not an ordinary 
man, but a nityasiddha, perfect even before birth, an Isvarakoti, or special messenger of 
God born on earth to fulfil a divine mission. The silent but powerful influence of the 
guru always guided his feet. The outer world saw only the struggles and restlessness of 
his wandering days, but not the inner transformation brought about through the practice 
of purity, detachment, self-control, and meditation. The veil of maya, without which no 
physical embodiment is possible, and which in him was very thin, was rent through the 
spiritual struggle of a few years. People were astonished to see his blossoming forth at 
Thousand Island Park. 
 
At Dakshineswar, though Sri Ramakrishna had offered young Naren various 
supernatural powers of Yoga as a help for his future work, the disciple had refused to 
accept them, as being possible impediments to spiritual progress. But later these 
powers began to manifest themselves as the natural fruit of his spiritual realizations. 
Thus one sees him at Thousand Island Park reading the inmost soul of his followers 
before giving them initiation, and foretelling their future careers. He prophesied for 
Sister Christine extensive travels in Oriental countries and work in India. He explained 
that his method of foresight was simple, at least in the telling. He first thought of space 
— vast, blue, and extending everywhere. As he meditated on that space intently, 
pictures appeared, and he then gave interpretations of them which would indicate the 
future life of the person concerned. 
 
Even before his arrival at Thousand Island Park the Swami had had other 
manifestations of such Yoga powers. For instance, while busy with his lecture tour, 
sometimes giving twelve or fourteen speeches a week, he would feel great physical and 
mental strain and often wonder what he would speak of the next day. Then he would 
hear, at dead of night, a voice shouting at him the very thoughts he was to present. 
Sometimes it would come from a long distance and then draw nearer and nearer, or 
again, it would be like someone delivering a lecture beside him as he lay listening in 
bed. At other times two voices would argue before him, discussing at great length 
ideas, some of which he had never before consciously heard or thought of, which he 
would find himself repeating the following day from the pulpit or the platform. 
 
Sometimes people sleeping in the adjoining rooms would ask him in the morning: 
'Swami, with whom were you talking last night? We heard you talking loudly and 
enthusiastically and we were wondering.' The Swami often explained these 
manifestations as the powers and potentialities of the soul generally called inspiration. 
He denied that they were miracles. 
 



At that time he experienced the power of changing a person's life by a touch, or clearly 
seeing things happening at a great distance. But he seldom used these and the other 
powers he had acquired through Yoga. One day, much later, Swami Turiyananda 
entered Swami Vivekananda's room while the Swami was lying on his bed, and beheld, 
in place of his physical body, a mass of radiance. It is no wonder that today in 
America, half a century later, one meets men and women who saw or heard Swami 
Vivekananda perhaps once, and still remember him vividly. 
 
But it must not be thought that the Swami did not show his lighter mood at Thousand 
Island Park. He unfailingly discovered the little idiosyncrasies of the students and 
raised gales of laughter at the dinner-table, with some quip or jest — but never in 
sarcasm or malice. Dr. Wright of Cambridge, a very cultured man, was one of the 
inmates of the Dutcher Cottage. He became so absorbed in the class talks that at the 
end of every discourse the tense professor would invariably ask the teacher: 'Well, 
Swami, it all amounts to this in the end, doesn't it? — I am Brahman, I am the 
Absolute.' The Swami would smile indulgently and answer gently, 'Yes, Dockie, you 
are Brahman, you are the Absolute, in the real essence of your being.' Later, when the 
learned doctor came to the table a trifle late, the Swami, with the utmost gravity but 
with a merry twinkle in his eyes, would say, 'Here comes Brahman' or 'Here is the 
Absolute.' 
 
Sometimes he would say, 'Now I am going to cook for you, "brethren".' The food he 
cooked would be delicious, but too hot for Western tastes. The students, however, 
made up their minds to eat it even if it strangled them. After the meal was cooked, the 
Swami would stand in the door with a white napkin draped over his arm, in the fashion 
of the negro waiters in a dining-car, and intone in perfect imitation their call for dinner: 
'Last call fo' the dining cah. Dinner served.' And the students would rock with laughter. 
 
One day he was telling the disciples the story of Sita and of the pure womanhood of 
India. The question flashed in the mind of one of the women as to how some of the 
beautiful society queens would appear to him, especially those versed in the art of 
allurement. Even before the thought was expressed, the Swami said gravely, 'If the 
most beautiful woman in the world were to look at me in an immodest or unwomanly 
way, she would immediately turn into a hideous green frog, and one does not, of 
course, admire frogs.' 
 
At last the day of the Swami's departure from Thousand Island Park arrived. It was 
Wednesday, August 7, 1895. In the morning he, Mrs. Funke, and Sister Christine went 
for a walk. They strolled about half a mile up the hill, where all was forest and 
solitude, and sat under a low-branched tree. The Swami suddenly said to them: 'Now 
we shall meditate. We shall be like Buddha under the Bo-tree.' He became still as a 
bronze statue. A thunderstorm came up and it poured; but the Swami did not notice 
anything. Mrs. Funke raised her umbrella and protected him as much as possible. 
When it was time to return, the Swami opened his eyes and said, 'I feel once more I am 
in Calcutta in the rains.' It is reported that one day, at Thousand Island Park he 
experienced nirvikalpa samadhi. 
 



At nine o'clock in the evening the Swami boarded the steamer for Clayton, where he 
was to catch the train for New York. While taking leave of the Island he said, 'I bless 
these Thousand Islands.' As the steamer moved away, he boyishly and joyously waved 
his hat to the disciples still standing at the pier. 
 
Some of his devotees thought that the Swami had planned at Thousand Island Park to 
start an organization. But they were mistaken. He wrote to a disciple:

 
We have no organization, nor want to build any. Each one is quite independent to 
teach, quite free to teach, whatever he or she likes. If you have the spirit within, you 
will never fail to attract others.... Individuality is my motto. I have no ambition beyond 
training individuals. I know very little; that little I teach without reserve; where I am 
ignorant I confess it.... I am a sannyasin. As such I hold myself as a servant, not as a 
master, in this world.

 
Vivekananda, the awakener of souls, was indeed too great to be crammed within the 
confines of a narrow organization. He had had a unique experience of inner freedom at 
Thousand Island Park, which he expressed eloquently in his poem 'The Song of the 
Sannyasin.' He wrote from there to a friend: 'I am free, my bonds are cut, what do I 
care whether this body goes or does not go? I have a truth to teach — I, the child of 
God. And He that gave me the truth will send me fellow workers from earth's bravest 
and best.' 
 
A month after his return from Thousand Island Park, Swami Vivekananda sailed for 
Europe. Before we take up that important chapter of his life, however, it will be well to 
describe some of his interesting experiences in America, especially his meeting with 
noted personalities. 
 
Robert Ingersoll, the famous orator and agnostic, and Swami Vivekananda had several 
conversations on religion and philosophy. Ingersoll, with a fatherly solicitude, asked 
the young enthusiast not to be too bold in the expression of his views, on account of 
people's intolerance of all alien religious ideas. 'Forty years ago,' he said, 'you would 
have been hanged if you had come to preach in this country, or you would have been 
burnt alive. You would have been stoned out of the villages if you had come even 
much later.' The Swami was surprised. But Ingersoll did not realize that the Indian 
monk, unlike him, respected all religions and prophets, and that he wanted to broaden 
the views of the Christians about Christ's teachings. 
 
One day, in the course of a discussion, Ingersoll said to the Swami, 'I believe in 
making the most of this world, in squeezing the orange dry, because this world is all 
we are sure of.' He would have nothing to do with God, soul, or hereafter, which he 
considered as meaningless jargon. 'I know a better way to squeeze the orange of this 
world than you do,' the Swami replied, 'and I get more out of it. I know I cannot die, so 
I am not in a hurry. I know that there is no fear, so I enjoy the squeezing. I have no 
duty, no bondage of wife and children and property, so I can love all men and women. 



Everyone is God to me. Think of the joy of loving man as God! Squeeze your orange 
my way, and you will get every single drop!' Ingersoll, it is reported, asked the Swami 
not to be impatient with his views, adding that his own unrelenting fight against 
traditional religions had shaken men's faith in theological dogmas and creeds, and thus 
helped to pave the way for the Swami's success in America. 
 
Nikola Tesla, the great scientist who specialized in the field of electricity, was much 
impressed to hear from the Swami his explanation of the Samkhya cosmogony and the 
theory of cycles given by the Hindus. He was particularly struck by the resemblance 
between the Samkhya theory of matter and energy and that of modern physics. The 
Swami also met Sir William Thomson (afterwards Lord Kelvin) and Professor 
Helmholtz, two leading representatives of Western science. Sarah Bernhardt, the 
famous French actress, had an interview with the Swami and greatly admired his 
teachings. 
 
Madame Emma Calve, the well-known prima donna, described the Swami as one who 
'truly walked with God.' She came to see him in a state of physical and mental 
depression. The Swami, who did not at that time know even her name, talked to her 
about her worries and various personal problems. It was clear that he was familiar with 
them, even though she had never revealed them to him or to anyone else. When 
Madame Calve expressed surprise, the Swami assured her that no one had talked to 
him about her. 'Do you think that is necessary?' he asked. 'I read you as I would an 
open book.' He gave her this parting advice: 'You must forget. Be gay and happy again. 
Do not dwell in silence upon your sorrows. Transmute your emotions into some form 
of eternal expression. Your spiritual health requires it. Your art demands it.' 
 
Madame Calve later said: 'I left him, deeply impressed by his words and his 
personality. He seemed to have emptied my brain of all its feverish complexities and 
placed there instead his clean and calming thoughts. I became once again vivacious 
and cheerful, thanks to the effect of his powerful will. He used no hypnosis, no 
mesmerism — nothing of that sort at all. It was the strength of his character, the purity 
and intensity of his purpose, that carried conviction. It seemed to me, when I came to 
know him better, that he lulled one's chaotic thoughts into a state of peaceful 
acquiesences, so that one could give complete and undivided attention to his words.' 
 
Like many people, Madame Calve could not accept the Vedantic doctrine of the 
individual soul's total absorption in the Godhead at the time of final liberation. 'I 
cannot bear the idea,' she said. 'I cling to my individuality — unimportant though it 
may be. I don't want to be absorbed into an eternal unity.' To this the Swami answered: 
'One day a drop of water fell into the vast ocean. Finding itself there, it began to weep 
and complain, just as you are doing. The giant ocean laughed at the drop of water. 
"Why do you weep?" it asked. "I do not understand. When you join me, you join all 
your brothers and sisters, the other drops of water of which I am made. You become 
the ocean itself. If you wish to leave me you have only to rise up on a sunbeam into the 
clouds. From there you can descend again, little drop of water, a blessing and a 
benediction to the thirsty earth."' 
 



Did not the Swami thus explain his own individuality? Before his present embodiment, 
he had remained absorbed in communion with the Absolute. Then he accepted the 
form of an individual to help humanity in its spiritual struggle. A giant soul like his is 
not content to remain eternally absorbed in the Absolute. Such also was the thought of 
Buddha. 
 
In the company of great men and women, the Swami revealed his intellectual and 
spiritual power. But one sees his human side especially in his contact with humble 
people. In America he was often taken to be a negro. One day, as he alighted from a 
train in a town where he was to deliver a lecture, he was given a welcome by the 
reception committee. The most prominent townspeople were all there. A negro porter 
came up to him and said that he had heard how one of his own people had become 
great and asked the privilege of shaking hands with him. Warmly the Swami shook his 
hand, saying 'Thank you! Thank you, brother!' He never resented being mistaken for a 
negro. It happened many times, especially in the South, that he was refused admittance 
to a hotel, a barber shop, or a restaurant, because of his dark skin. When the Swami 
related these incidents to a Western disciple, he was promptly asked why he did not tell 
people that he was not a negro but a Hindu. 'What!' the Swami replied indignantly. 
'Rise at the expense of another? I did not come to earth for that.' 
 
Swami Vivekananda was proud of his race and his dark complexion. 'He was scornful,' 
wrote Sister Nivedita, 'in his repudiation of the pseudo-ethnology of privileged races. 
"If I am grateful to my white-skinned Aryan ancestors," he said, "I am far more so to 
my yellow-skinned Mongolian ancestors, and most of all to the black-skinned 
negroids." He was immensely proud of his physiognomy, especially of what he called 
his "Mongolian jaw," regarding it as a sign of "bulldog tenacity of purpose." Referring 
to this particular racial characteristic, which is believed to be behind every Aryan 
people, he one day exclaimed: "Don't you see? The Tartar is the wine of the race! He 
gives energy and power to every blood."' 
 
The Swami had a strange experience in a small American town, where he was 
confronted by a number of college boys who had been living there on a ranch as 
cowboys. They heard him describe the power of concentration, through which a man 
could become completely oblivious of the outside world. So they decided to put him to 
test and invited him to lecture to them. A wooden tub was placed, with bottom up, to 
serve as a platform. The Swami commenced his address and soon appeared to be lost 
in his subject. Suddenly shots were fired in his direction, and bullets went whizzing 
past his ears. But the Swami continued his lecture as though nothing was happening. 
When he had finished, the young men flocked about him and congratulated him as a 
good fellow. 
 
In his lectures and conversations the Swami showed a wonderful sense of humour. It 
was a saving feature in his strenuous life, and without it he might have broken down 
under the pressure of his intense thinking. Once, in one of his classes in Minneapolis, 
the Swami was asked by a student if Hindu mothers threw their children to the 
crocodiles in the river. Immediately came the reply: 'Yes, Madam! They threw me in, 
but like your fabled Jonah, I got out again!' Another time, a lady became rather 



 

romantic about the Swami and said to him, 'Swami! You are my Romeo and I am your 
Desdemona!' The Swami said quickly, 'Madam, you'd better brush up your 
Shakespeare.' 
 
As already stated, Swami Vivekananda was particularly friendly with Mr. and Mrs. 
Hale, of Chicago, and their two young daughters and two nieces. The daughters were 
named Mary and Harriet, and the nieces, Isabel and Harriet McKindley. He 
affectionately called Mr. Hale 'Father Pope' and Mrs. Hale 'Mother Church.' The girls 
he addressed as 'sisters' or 'babies.' A very sweet and warm relationship grew up 
between them and the Swami. His relationship with Mary was especially close. He 
wrote to her many light-hearted letters. In a letter to the sisters, dated July 26, 1894, the 
Swami said:

 
Now, don't let my letters stray beyond the circle, please — I had a beautiful letter from 
Sister Mary — See how I am getting the dash — Sister Jeany teaches me all that — 
She can jump and run and play and swear like a devil and talk slang at the rate of five 
hundred a minute — only she does not much care for religion — only a little....Darn it, 
I forget everything — I had duckings in the sea like a fish — I am enjoying every bit of 
it — What nonsense was the song Harriet taught me, 'Dans la Plaine' — the deuce take 
it! — I told it to a French scholar and he laughed and laughed till the fellow was 
wellnigh burst at my wonderful translation — That is the way you would have taught 
me French — You are a pack of fools and heathens, I tell you — How you are gasping 
for breath like huge fish stranded — I am glad that you are sizzling (Referring to the 
summer heat of Chicago.) — Oh! how nice and cool it is here — and it is increased a 
hundredfold when I think about the gasping, sizzling, boiling, frying four old maids — 
and how cool and nice I am here — Whoooooo!!!... 
 
Well — dear old maids — you sometimes have a glimpse of the lake and on very hot 
noons think of going down to the bottom of the lake — down — down — down — 
until it is cool and nice, and then to lie down on the bottom, with just that coolness 
above and around — and lie there still — silent — and just doze — not sleep, but a 
dreamy, dozing, half unconscious sort of bliss — very much like that which opium 
brings — That is delicious — and drinking lots of iced water — Lord bless my soul! 
— I had such cramps several times as would have killed an elephant — So I hope to 
keep myself away from the cold water — 
 
May you all be happy, dear fin de siecle young ladies, is the constant prayer of 
Vivekananda.

 
One realizes how deeply Swami Vivekananda had entered into the American spirit, 
when one sees how facile he was in his use of American slang. Surely this letter is an 
example. As we have stated before, the Swami also needed diversions of this kind in 
order to obtain relief from his intensely serious life and thinking in America. One 
recalls that Sri Ramakrishna, too, would often indulge in light talk in order to keep his 
mind on the level of ordinary consciousness. 



 
Shortly after his success at the Parliament of Religions, the Swami began, as we have 
seen, to write to his devotees in India, giving them his plans for India's regeneration. 
He urged them to take up work that would lead to better systems of education and 
hygiene throughout India. He wanted a magazine to be started for disseminating among 
his fellow-countrymen the broad truths of Vedanta, which would create confidence in 
their minds regarding their power and potentialities, and give them back their lost 
individuality. He exhorted his devotees to work especially for the uplift of women and 
the masses, without whose help India would never be able to raise herself from her 
present state of stagnation. He sent them money, earned through his lectures, for 
religious, educational, and other philanthropic activities. His enthusiastic letters 
inspired them. But they wanted him to return and take up the leadership. They were 
also distressed to see the malicious propaganda against him by the Christian 
missionaries in India. The Swami, however, repeatedly urged them to depend upon 
themselves. 'Stand on your own feet!' he wrote to them. 'If you are really my children, 
you will fear nothing, stop at nothing. You will be like lions. You must rouse India and 
the whole world.' 
 
About the criticism from the Christian missionaries, he wrote: 'The Christianity that is 
preached in India is quite different from what one sees here. You will be astonished to 
hear that I have friends in this country amongst the clergy of the Episcopal and 
Presbyterian Churches, who are as broad-minded, as liberal, and as sincere as you are 
in your own religion. The real spiritual man — everywhere — is broad-minded. His 
love forces him to be so. They to whom religion is a trade are forced to become narrow-
minded and mischievous by their very introduction into religion of the competitive, 
fighting, selfish methods of the world.' He requested the Indian devotees not to pay any 
heed to what the missionaries were saying either for or against him. 'I shall work 
incessantly,' he wrote, 'until I die, and even after death I shall work for the good of the 
world. Truth is infinitely more weighty than untruth.... It is the force of character, of 
purity, and of truth — of personality. So long as I have these things, you can feel easy; 
no one will be able to injure a hair of my head. If they try, they will fail, saith the Lord.'

 

 

EXPERIENCES IN THE WEST

For some time Swami Vivekananda had been planning a visit to London. He wished to 
sow the seed of Vedanta in the capital of the mighty British Empire. Miss Henrietta 
Müller had extended to him a cordial invitation to come to London, and Mr. E.T. 
Sturdy had requested him to stay at his home there. Mr. Leggett, too, had invited the 
Swami to come to Paris as his guest. 
 
Mr. Francis H. Leggett, whose hospitality the Swami had already enjoyed at Percy, 

 



was a wealthy business man of New York. He and two ladies of his acquaintance, Mrs. 
William Sturges and Miss Josephine MacLeod (who were sisters), had attended the 
Swami's lectures in New York during the previous winter. They were all impressed by 
the Swami's personality and his message, and Mr. Leggett remarked, one day, that the 
teacher was a man of 'great common sense.' An intimate relationship gradually 
developed between the Swami, the two sisters, and Mr. Leggett. Mrs. Sturges, who was 
a widow, and Mr. Leggett became engaged and announced their engagement at the 
summer camp at Percy. They decided to be married in Paris, and Mr. Leggett invited 
the Swami to be a witness at the ceremony. 
 
This invitation, coming at the same time as Miss Müller's and Mr. Sturdy's seemed to 
the Swami, as he described it in a letter, a 'divine call.' The Swami's New York friends 
thought that a sea voyage would be most beneficial for his weary body and mind. At 
this time the Swami began to feel a premonition of his approaching end. One day he 
even said, 'My day is done.' But the awareness of his unfulfilled mission made him 
forget his body. 
 
The Swami and Mr. Leggett sailed from New York about the middle of August 1895, 
reaching Paris by the end of the month. The French metropolis with its museums, 
churches, cathedrals, palaces, and art galleries impressed him as the centre of European 
culture, and he was introduced to a number of enlightened French people. 
 
When Swami Vivekananda arrived in London he was enthusiastically greeted by Miss 
Müller, who had already met him in America, and Mr. Sturdy, who had studied 
Sanskrit and had to a certain degree practised asceticism in the Himalayas. The 
Swami's mind, one can imagine, was filled with tumultuous thoughts as he arrived in 
the great city. He was eager to test his ability as an interpreter of the spiritual culture of 
India in the very citadel of the English-speaking nations. He also knew that he 
belonged to a subject race, which had been under the imperialistic domination of 
England for almost one hundred and forty years. He attributed India's suffering, at least 
in part, to this alien rule. He was not unaware of the arrogance of the British ruling 
class in India, to whom India was a benighted country steeped in superstition. Would 
the Britishers give a patient hearing to the religion and philosophy of his ancestors, of 
which he was so proud? Would they not rather think that nothing good could ever 
come 'out of Nazareth'? He did not, as we learn from his own confession, set foot on 
English soil with the friendliest of feelings. But how he felt when he left England after 
his short visit will be presently described. 
 
After a few days' rest the Swami quietly began his work. Through friends he was 
gradually introduced to people who were likely to be interested in his thoughts; he also 
devoted part of his time to visiting places of historical interest. Within three weeks of 
his arrival he was already engaged in strenuous activity. A class was started and soon 
the hall was found inadequate to accommodate the students. Newspapers interviewed 
him and called him the 'Hindu yogi.' Lady Isabel Margesson and several other 
members of the nobility became attracted to the Swami's teachings. His first public 
lecture was attended by many educated and thoughtful people; some of the leading 
newspapers were enthusiastic about it. The Standard compared his moral stature with 



that of Rammohan Roy and Keshab Chandra Sen. The London Daily Chronicle wrote 
that he reminded people of Buddha. Even the heads of churches showed their warm 
appreciation. 
 
But the Swami's greatest acquisition in London was Miss Margaret E. Noble, who later 
became his disciple, consecrating her life to women's education in India. She also 
espoused the cause of India's political freedom and inspired many of its leaders with 
her written and spoken words. 
 
Miss Noble, the fourth child of Samuel Noble, was born in Northern Ireland in 1867. 
Both her grandfather and her father were Protestant ministers in the Wesleyan church 
and took active part in the political agitation for the freedom of Ireland. Her 
grandmother and her father gave her instruction in the Bible. Her father, who died at 
the age of thirty-four, had a premonition of his daughter's future calling. One of the last 
things he whispered to his wife was about Margaret. 'When God calls her,' he said, 'let 
her go. She will spread her wings. She will do great things.' 
 
After finishing her college education, Margaret took the position of a teacher at 
Keswick, in the English Lake District, where contact with the High Church stirred her 
religious emotions. Next she taught in an orphanage in Rugby, where she shared the 
manual labour of the pupils. At twenty-one, Miss Noble was appointed as mistress at 
the secondary school in Wrexham, a large mining centre, and participated in the 
welfare activities of the town, visiting slum households and looking for waifs and 
strays. Next she went to Chester and taught a class of eighteen-year-old girls. Here she 
delved into the educational systems of Pestalozzi and Froebel. And finally she came to 
London, where, in the autumn of 1895, she opened her own school, the Ruskin School, 
in Wimbledon. 
 
The metropolis of the British Empire offered Miss Noble unlimited opportunities for 
the realization of her many latent desires — political, literary, and educational. Here 
she joined the 'Free Ireland' group, working for Ireland's home rule. She was also 
cordially received at Lady Ripon's exclusive salon, where art and literature were 
regularly discussed. This salon later developed into the Sesame Club, with rooms in 
Dover Street, where Bernard Shaw, T.H. Huxley, and other men of literature and 
science discussed highly intellectual subjects. Margaret Noble became the secretary of 
the club, and lectured on 'The Psychology of the Child' and 'The Rights of Women.' 
Thus even before she met Swami Vivekananda she was unconsciously preparing the 
ground for her future activities in India. 
 
At this time Margaret suffered a cruel blow. She was deeply in love with a man and 
had even set the wedding date. But another woman suddenly snatched him away. A 
few years before, another young man, to whom she was about to be engaged, had died 
of tuberculosis. These experiences shocked her profoundly, and she began to take a 
more serious interest in religion. She was very fond of a simple prayer by Thomas à 
Kempis: 'Be what thou prayest to be made.' 
 
One day her art teacher, Ebenezer Cook, said to Margaret: 'Lady Isabel Margesson is 



inviting a few friends to her house to hear a Hindu Swami speak. Will you come?' 
Swami Vivekananda had already been a topic of discussion among certain members of 
the Sesame Club. Mr. E.T. Sturdy and Miss Henrietta Müller had told of his 
extraordinary success in America as a preacher and orator. 
 
Miss Noble first met Swami Vivekananda on a Sunday evening in the drawing-room of 
Lady Isabel Margesson, situated in the fashionable West End of London. He was to 
address a group of people on Hindu thought. Miss Noble was one of the last to arrive. 
Fifteen people sat in the room in absolute silence. She nervously felt as if all eyes were 
turned on her, and as she took the first vacant chair, she gathered her skirt to sit down 
without making any noise. The Swami sat facing her. A coal fire burnt on the hearth 
behind him. She noticed that he was tall and well built and possessed an air of deep 
serenity. The effect of his long practice of meditation was visible in the gentleness and 
loftiness of his look, which, as she was to write later, 'Raphael has perhaps painted for 
us on the brow of the Sistine Child.' 
 
The Swami looked at Lady Isabel with a sweet smile, as she said: 'Swamiji, all our 
friends are here.' He chanted some Sanskrit verses. Miss Noble was impressed by his 
melodious voice. She heard the Swami say, among other things: 'All our struggle is for 
freedom. We seek neither misery nor happiness, but freedom, freedom alone.' 
 
It was at first difficult for Miss Noble to accept Swami Vivekananda's views. But 
before he left London she had begun to address him as 'Master.' 
 
Recalling those first meetings in London, and their decisive influence on her life, 
Nivedita wrote in 1904 to a friend: 'Suppose he had not come to London that time! Life 
would have been like a headless dream, for I always knew that I was waiting for 
something. I always said that a call would come. And it did. But if I had known more 
of life, I doubt whether, when the time came, I should certainly have recognized it. 
Fortunately, I knew little and was spared that torture....Always I had this burning voice 
within, but nothing to utter. How often and often I sat down, pen in hand, to speak, and 
there was no speech! And now there is no end to it! As surely I am fitted to my world, 
so surely is my world in need of me, waiting — ready. The arrow has found its place in 
the bow. But if he had not come! If he had meditated, on the Himalayan peaks!...I, for 
one, had never been here.' 
 
Swami Vivekananda and Mr. Sturdy soon began an English translation of the Bhakti 
aphorisms of Narada. At this time the idea came to the Swami's mind that a religion 
could not have permanent hold upon people without organization and rituals. A mere 
loose system of philosophy, he realized, soon lost its appeal. He saw the need, 
therefore, of formulating rituals, on the basis of the Upanishadic truths, which would 
serve a person from birth to death — rituals that would prepare for the ultimate 
realization of the supramental Absolute. 
 
His stay in England was very short, but his insight enabled him to appraise the English 
character with considerable accuracy. He wrote to a devotee on November 18, 1895: 
'In England my work is really splendid. I am astonished myself at it. The English do 



not talk much in the newspapers, but they work silently. I am sure of having done more 
work in England than in America.' And in another letter, written on November 13, to a 
brother disciple in India: 'Every enterprise in this country takes some time to get 
started. But once John Bull sets his hand to a thing, he will never let it go. The 
Americans are quick, but they are somewhat like straw on fire, ready to be 
extinguished.' 
 
The Swami had been receiving letters from American devotees asking him to come 
back; a rich lady from Boston promised to support his work in New York throughout 
the winter. Before leaving England, however, he arranged that Mr. Sturdy should 
conduct the classes in London till the arrival of a new Swami from India, about the 
need of whom he was writing constantly to his brother disciples at the Baranagore 
monastery. 
 
On December 6, 1895, Swami Vivekananda returned to New York, after his two 
months' stay in England, in excellent health and spirits. During his absence abroad, 
regular classes had been carried on by his American disciples Kripananda, 
Abhayananda, and Miss Waldo, who taught raja-yoga in both its practical and its 
theoretical aspects. 
 
Together with Kripananda he took up new quarters, consisting of two spacious rooms, 
which could accommodate one hundred and fifty persons. The Swami at once plunged 
into activity and gave a series of talks on work as a spiritual discipline. These talks 
were subsequently published as Karma-Yoga, which is considered one of his best 
books. In the meantime the devotees of the Swami had been feeling the need of a 
stenographer to take down his talks in the classes and on public platforms. Many of his 
precious speeches had already been lost because there had been no reporter to record 
them. Fortunately there appeared on the scene an Englishman, J.J. Goodwin, who was 
at first employed as a professional stenographer; in a few days, however, he was so 
impressed by the Swami's life and message that he became his disciple and offered his 
services free, with the remark that if the teacher could give his whole life to help 
mankind, he, the disciple, could at least give his services as an offering of love. 
Goodwin followed the Swami like a shadow in America, Europe, and India; he 
recorded many of the public utterances of Vivekananda, now preserved in published 
books, and thereby earned the everlasting gratitude of countless men and women. 
 
The Swami spent Christmas of 1895 with Mr. and Mrs. Leggett at their country home, 
Ridgely Manor, which he frequently visited in order to enjoy a respite from his hard 
work in New York. But even there he would give exalted spiritual discourses, as will 
be evident from the following excerpt from a letter written by Mr. Leggett on January 
10, 1896, to Miss MacLeod:

 
One night at Ridgely we were all spellbound by his eloquence. Such thought I have 
never heard expressed by mortal man — such as he uttered for two and a half hours. 
We were all deeply affected. And I would give a hundred dollars for a typewritten 
verbatim report of it. Swami was inspired to a degree that I have never seen before or 



since. He leaves us soon and perhaps we shall never see him again, but he will leave an 
ineffaceable impress on our hearts that will comfort us to the end of our earthly careers.

 
After a short visit to Boston as the guest of Mrs. Ole Bull, the Swami commenced a 
series of public lectures in New York at Hardeman Hall, the People's Church, and later 
at Madison Square Garden, which had a seating capacity of fifteen hundred people. In 
the last mentioned place he gave his famous lectures on love as a spiritual discipline, 
which were subsequently published as Bhakti-Yoga. Both the lectures of the Swami 
and his personality received favourable comment from the newspapers. He initiated 
into monastic life Dr. Street, who assumed the name of Yogananda. 
 
Mrs. Ella Wheeler Wilcox, one of the founders of the New Thought movement in 
America, spoke highly of the Swami's teachings. She and her husband first went to 
hear him out of curiosity, and what happened afterwards may be told in her own words:

 
Before we had been ten minutes in the audience, we felt ourselves lifted up into an 
atmosphere so rarefied, so vital, so wonderful, that we sat spellbound and almost 
breathless to the end of that lecture. When it was over we went out with new courage, 
new hope, new strength, new faith, to meet life's daily vicissitudes.... It was that 
terrible winter of financial disasters, when banks failed and stocks went down like 
broken balloons, and business men walked through the dark valleys of despair, and the 
whole world seemed topsy-turvy. Sometimes after sleepless nights of worry and 
anxiety, my husband would go with me to hear the Swami lecture, and then he would 
come out into the winter gloom and walk down the street smiling and say: 'It is all 
right. There is nothing to worry over.' And I would go back to my own duties and 
pleasures with the same uplifted sense of soul and enlarged vision.... 'I do not come to 
convert you to a new belief,' he said. 'I want you to keep your own belief; I want to 
make the Methodist a better Methodist, the Presbyterian a better Presbyterian, the 
Unitarian a better Unitarian. I want to teach you to live the truth, to reveal the light 
within your own soul.' He gave the message that strengthened the man of business, that 
caused the frivolous society woman to pause and think; that gave the artist new 
aspirations; that imbued the wife and mother, the husband and father, with a larger and 
a holier comprehension of duty.

 
Having finished his work in New York, the Swami, accompanied by Goodwin, left for 
Detroit. The main theme of his lectures and class talks there was bhakti, or love of 
God. At that time he was all love. A kind of divine madness seemed to have taken 
possession of him, as if his heart would burst with longing for the beloved Mother. He 
gave his last public lecture at Temple Beth-El, of which Rabbi Louis Grossman, an 
ardent admirer of the Swami, was the leader. The Swami cast a spell, as it were, over 
the whole audience. 'Never,' wrote Mrs. Funke, 'had I seen the Master look as he 
looked that night. There was something in his beauty not of earth. It was as if the spirit 
had almost burst the bonds of flesh, and it was then that I saw a foreshadowing of the 



end. He was much exhausted from the years of overwork, and it was even then to be 
seen that he was not long for this world. I tried to close my eyes to it, but in my heart I 
knew the truth. He had needed rest but felt that he must go on.' 
 
The idea that his years were numbered came to Swami Vivekananda again and again. 
He would often say at this time, 'Oh, the body is a terrible bondage!' or 'How I wish 
that I could hide myself for ever!' The note-book that he had carried during his 
wanderings in India contained these significant words: 'Now to seek a corner and lay 
myself down to die!' In a letter to a friend, he quoted these words and said: 'Yet all this 
karma remained. I hope I have now worked it out. It appears like a hallucination that I 
was in these childish dreams of doing this and doing that. I am getting out of them.... 
Perhaps these mad desires were necessary to bring me over to this country. And I thank 
the Lord for the experience.' 
 
On March 25, 1896, he delivered his famous lecture on 'The Philosophy of Vedanta' 
before the graduate students of the philosophy department of Harvard University. It 
produced such an impression that he was offered the Chair of Eastern Philosophy in 
the university. Later a similar offer came from Columbia University. But he declined 
both on the ground that he was a sannyasin. 
 
In 1894 Swami Vivekananda had established the Vedanta Society of New York as a 
non-sectarian organization with the aim of preaching the universal principles of 
Vedanta. It became better organized in 1896. Tolerance and religious universalism 
formed its motto, and its members generally came to be known as 'Vedantins.' 

In the meantime the Swami's great works Raja-Yoga, Bhakti-Yoga, and Karma-Yoga 
were receiving marked attention from many thoughtful people of the country. The 
Swami was serious about organizing Hinduism on a sound, universal, ethical, and 
rational basis so that it would appeal to earnest thinkers in all parts of the world. He 
wanted to reinterpret, in keeping with the methods of modern science, the Hindu view 
of the soul, the Godhead, the relationship between matter and energy, and cosmology. 
Further, he wanted to classify the apparently contradictory passages of the Upanishads 
bearing on the doctrines of dualism, qualified non-dualism, and absolute non-dualism, 
and show their ultimate reconciliation. In order to achieve this end, he asked his 
devotees in India to send him the Upanishads and the Vedanta Sutras with their 
commentaries by the leading acharyas, and also the Brahmana portions of the Vedas, 
and the Puranas. He himself wanted to write this Maximum Testamentum, this 
Universal Gospel, in order to translate Hindu thought into Western language. He 
expressed his objective in a letter written to one of his disciples on February 17, 1896:

 
To put the Hindu ideas into English and then make out of dry philosophy and intricate 
mythology and queer, startling psychology, a religion which shall be easy, simple, 
popular, and at the same time meet the requirements of the highest minds, is a task 
which only those can understand who have attempted it. The abstract Advaita must 
become living — poetic — in everyday life; and out of bewildering yogism must come 



the most scientific and practical psychology — and all this must be put into such a 
form that a child may grasp it. That is my life's work. The Lord only knows how far I 
shall succeed. To work we have the right, not to the fruits thereof.

 
The Swami always wanted a healthy interchange of ideas between East and West; this 
was one of the aims of the Vedanta Society of New York. He felt the need of centres of 
vital and continual communication between the two worlds to make 'open doors, as it 
were, through which the East and the West could pass freely back and forth, without a 
feeling of strangeness, as from one home to another.' Already he had thought of 
bringing to America some of his brother disciples as preachers of Vedanta. He also 
wanted to send some of his American and English disciples to India to teach science, 
industry, technology, economics, applied sociology, and other practical things which 
the Indians needed in order to improve their social conditions and raise their standard 
of living. He often told his American disciples of his vision that the time would come 
when the lines of demarcation between East and West would be obliterated. From 
England he had already written to Swami Saradananda to prepare to come to the West. 
 
In the spring of 1896 letters began to pour in from England beseeching Swami 
Vivekananda to return there and continue his activities. The Swami felt the need of 
concentrating on the work in both London and New York, the two great metropolises 
of the Western world. Therefore he made arrangements with Miss Waldo and other 
qualified disciples to continue his program in America during his absence. Mr. Francis 
Leggett was made the president of the Vedanta Society. 
 
The Swami had also been receiving letters from his friends in India begging for his 
return. He said he would come as soon as possible, but he encouraged them to organize 
the work, warning them against the formation of any new cult around the person of Sri 
Ramakrishna, who, to the Swami, was the demonstration of the eternal principles of 
Hinduism. On April 14, 1896, he wrote to India: 

'That Ramakrishna Paramahamsa was God — and all that sort of thing — has no go in 
countries like this. M—_ has a tendency to put that stuff down everybody's throat; but 
that will make our movement a little sect. You keep separate from such attempts; at the 
same time, if people worship him as God, no harm. Neither encourage nor discourage. 
The masses will always have the person; the higher ones, the principle. We want both. 
But principles are universal, not persons. Therefore stick to the principles he taught, 
and let people think whatever they like of his person.'

 
The Swami now made definite arrangements to leave for London on April 15, and, 
after carrying out his plans there, to sail for his motherland. 
 
It should be apparent to readers of Swami Vivekananda's life that he worked under 
great pressure, from a fraction of which a lesser person would have collapsed in no 
time. Naturally he spent his few spare moments in fun and joking. He would read a 
copy of Punch or some other comic paper, and laugh till tears rolled down his cheeks. 



He loved to tell the story of a Christian missionary who was sent to preach to the 
cannibals. The new arrival proceeded to the chief of the tribe and asked him, 'Well, 
how did you like my predecessor?' The cannibal replied, smacking his lips, 'Simply de-
li-cious!' 
 
Another was the story of a 'darky' clergyman who, while explaining the creation, 
shouted to his congregation: 'You see, God was a-makin' Adam, and He was a-makin' 
him out o' mud. And when He got him made, He stuck him up agin a fence to dry. And 
den—' 'Hold on, dar, preacher!' suddenly cried out a learned listener. 'What's dat about 
dis 'ere fence? Who's made dis fence?' The preacher replied sharply: 'Now you listen 
'ere, Sam Jones. Don't you be askin' sich questions. You'll be a-smashin' up all 
theology!' 
 
By way of relaxation he would often cook an Indian meal at a friend's house. On such 
occasions he brought out from his pockets tiny packets of finely ground spices. He 
would make hot dishes which his Western disciples could hardly eat without burning 
their tongues. They were, no doubt, soothing to his high-strung temperament. 
 
But the Swami's brain was seething with new ideas all the time. He very much wanted 
to build a 'Temple Universal' where people of all faiths would gather to worship the 
Godhead through the symbol Om, representing the undifferentiated Absolute. At 
another time, in the beginning of the year 1895, he wrote to Mrs. Bull about buying 
one hundred and eight acres of land in the Catskill Mountains where his students 
would build camps and practise meditation and other disciplines during the summer 
holidays. 
 
A touching incident, which occurred in 1894, may be told here; it shows the high 
respect in which some of the ladies of Cambridge, Massachusetts, held the Swami and 
his mother. The Swami one day spoke to them about 'the Ideals of Indian Women,' 
particularly stressing the ideal of Indian motherhood. They were greatly moved. The 
following Christmas they sent the Swami's mother in India a letter together with a 
beautiful picture of the Child Jesus on the lap of the Virgin Mary. They wrote in the 
letter: 'At this Christmastide, when the gift of Mary's son to the world is celebrated and 
rejoiced over with us, it would seem the time of remembrance. We, who have your son 
in our midst, send you greetings. His generous service to men, women, and children in 
our midst was laid at your feet by him, in an address he gave us the other day on the 
Ideals of Motherhood in India. The worship of his mother will be to all who heard him 
an inspiration and an uplift.' 
 
The Swami often spoke to his disciples about his mother's wonderful self-control, and 
how on one occasion she had gone without food for fourteen days. He acknowledged 
that her character was a constant inspiration to his life and work. 
 
The love and adoration in which the Swami was held by his Western disciples can 
hardly be over-emphasized. Some described him as the 'lordly monk,' and some as a 
'grand seigneur.' Mrs. Leggett said that in all her experience she had met only two 
celebrated personages who could make one feel perfectly at ease without for an instant 



losing their own dignity, and one of them was Swami Vivekananda. Sister Nivedita 
described him aptly as a Plato in thought and a modern Savonarola in his fearless 
outspokenness. William James of Harvard addressed him as 'Master' and referred to 
him in Varieties of Religious Experience as the 'paragon of Vedantists.' 
 
A pleasant surprise awaited Swami Vivekananda on his arrival in London. Swami 
Saradananda had already come and was staying as the guest of Mr. Sturdy. The two 
Swamis had not seen each other in a very long time. Swami Vivekananda was told all 
the news of his spiritual brothers at the Alambazar monastery and their activities in 
India. It was a most happy occasion. 
 
Swami Vivekananda soon plunged into a whirlwind of activity. From the beginning of 
May he conducted five classes a week and a Friday session for open discussion. He 
gave a series of three Sunday lectures in one of the galleries of the Royal Institute of 
Painters in Water-Colours, in Piccadilly, and also lectured at Princes' Hall and the 
Lodge of Annie Besant, in addition to speaking at many clubs, and in educational 
institutions and drawing-rooms. His audiences consisted mostly of intellectual and 
serious-minded people. His speeches on jnana-yoga, containing the essence of the 
Vedanta philosophy, were mostly given in England. Canon Wilberforce held a 
reception in the Swami's honour, to which he invited many distinguished people. 
 
At one of the meetings, at the close of his address, a white-haired and well-known 
philosopher said to the Swami: 'You have spoken splendidly, sir, but you have told us 
nothing new.' Quick came the Swami's reply: 'Sir, I have told you the Truth. That, the 
Truth is as old as the immemorial hills, as old as humanity, as old as creation, as old as 
the Great God. If I have told you in such words as will make you think, make you live 
up to your thinking, do I not do well in telling it?' Loud applause greeted him at the 
end of these remarks. 
 
The Swami was quick in repartee. During the question period a man who happened to 
be a native of Scotland, asked, 'What is the difference between a baboo and a baboon? 
'Oh, not much,' was the instantaneous reply of the Swami. 'It is like the difference 
between a sot and a Scot — just the difference of a letter.' 
 
In one of his public lectures in England he paid the most touching tribute to his master, 
Sri Ramakrishna. He said that he had not one little word of his own to utter, not one 
infinitesimal thought of his own to unfold; everything, every single thing, all that he 
was himself, all that he could be to others, all that he might do for the world, came 
from that single source, from that pure soul, from that illimitable inspiration, from him 
who, seated 'there in my beloved India, had solved the tremendous secret, and 
bestowed the solution on all, ungrudgingly and with divine prodigality.' The Swami's 
own self was utterly forgotten, altogether ignored. 'I am what I am, and what I am is 
always due to him; whatever in me or in my words is good and true and eternal came 
to me from his mouth, his heart, his soul. Sri Ramakrishna is the spring of this phase of 
the earth's religious life, of its impulses and activities. If I can show the world one 
glimpse of my Master, I shall not have lived in vain.' 
 



It was Ramakrishna who brought him in contact with Max Müller, the great German 
Sanskritist and Indologist, who had been impressed by the eloquence of Keshab 
Chandra Sen and his religious fervour, and had also come to know of the influence that 
Sri Ramakrishna had exerted in the development of Keshab's life. From the 
information that he had been able to gather from India, Max Müller had already 
published an article on Ramakrishna in the Nineteenth Century, entitled 'A Real 
Mahatman.' Now he was eager to meet a direct disciple of the Master, and invited 
Swami Vivekananda to lunch with him in Oxford on May 28, 1896. 
 
The Swami was delighted to meet the savant. When the name of Ramakrishna was 
mentioned, the Swami said, 'He is worshipped by thousands today, Professor.' 
 
'To whom else shall worship be accorded, if not to such?' was Max Müller's reply. 
 
Regarding Max Müller and his wife, the Swami later wrote:

 
The visit was really a revelation to me. That little white house, its setting in a beautiful 
garden, the silver-haired sage, with a face calm and benign, and forehead smooth as a 
child's in spite of seventy winters, and every line in that face speaking of a deep-seated 
mine of spirituality somewhere behind; that noble wife, the helpmate of his life 
through his long and arduous task of exciting interest, overriding opposition and 
contempt, and at last creating a respect for the thoughts of the sages of ancient India — 
the trees, the flowers, the calmness, and the clear sky — all these sent me back in 
imagination to the glorious days of ancient India, the days of our brahmarshis and 
rajarshis, the days of the great vanaprasthas, the days of Arundhatis and Vasishthas. It 
was neither the philologist nor the scholar that I saw, but a soul that is every day 
realizing its oneness with the universe.

 
The Swami was deeply affected to see Max Müller's love for India. 'I wish,' he wrote 
enthusiastically, 'I had a hundredth part of that love for my motherland. Endowed with 
an extraordinary, and at the same time an intensely active mind, he has lived and 
moved in the world of Indian thought for fifty years or more, and watched the sharp 
interchange of light and shade in the interminable forest of Sanskrit literature with deep 
interest and heartfelt love, till they have sunk into his very soul and coloured his whole 
being.' 
 
The Swami asked Max Müller: 'When are you coming to India? All men there would 
welcome one who has done so much to place the thoughts of their ancestors in a true 
light.' 
 
The face of the aged sage brightened up; there was almost a tear in his eye, a gentle 
nodding of the head, and slowly the words came out: 'I would not return then; you 
would have to cremate me there.' 
 
Further questions on the Swami's part seemed an unwarranted intrusion into realms 



wherein were stored the holy secrets of a man's heart. 
 
Max Müller asked the Swami, 'What are you doing to make Sri Ramakrishna known to 
the world?' He himself was eager to write a fuller biography of the Master if he could 
only procure the necessary materials. At the Swami's request, Swami Saradananda 
wrote down the sayings of Sri Ramakrishna and the facts of his life. Later Max Müller 
embodied these in his book The Life and Sayings of Sri Ramakrishna. 
 
One day Saradananda asked the Swami why he himself had not written about the 
Master's life for Max Müller. He answered: 'I have such deep feeling for the Master 
that it is impossible for me to write about him for the public. If I had written the article 
Max Müller wanted, then I would have proved, quoting from philosophies, the 
scriptures and even the holy books of the Christians, that Ramakrishna was the greatest 
of all prophets born in this world. That would have been too much for the old man. 
You have not thought so deeply about the Master as I have; hence you could write in a 
way that would satisfy Max Müller. Therefore I asked you to write.' 
 
Max Müller showed the Swami several colleges in Oxford and the Bodleian Library, 
and at last accompanied him to the railroad station. To the Swami's protest that the 
professor should not take such trouble, the latter said, 'It is not every day that one 
meets with a disciple of Ramakrishna Paramahamsa.' 
 
Besides doing intensive public work in England, the Swami made there some 
important personal contacts. The names of Goodwin, Henrietta Müller, Margaret 
Noble, and Sturdy have already been mentioned. These knew him intimately during his 
second visit and had become his disciples. Now came the turn of Captain and Mrs. 
Sevier. The captain was a retired officer of the English army, forty-nine years old, and 
had served for many years in India. Both were earnest students of religion and had 
sought the highest truth in various sects and creeds, but had not found it anywhere. 
When they heard Swami Vivekananda, they intuitively realized that his teachings were 
what they had so long sought. They were deeply impressed by the non-dualistic 
philosophy of India and the Swami's personality. 
 
Coming out of one of the Swami's lectures, Captain Sevier asked Miss MacLeod, who 
had already known the Swami in America: 'You know this young man? Is he what he 
seems?' 
 
'Yes.' 
 
'In that case one must follow him and with him find God.' 
 
The Captain went to his wife and said, 'Will you let me become the Swami's disciple?' 
 
'Yes,' she replied. 
 
She asked him, 'Will you let me become the Swami's disciple?' 
 
He replied with affectionate humour, 'I am not so sure!' 



 
The very first time the Swami met Mrs. Sevier in private he addressed her as 'Mother' 
and asked her if she would not like to come to India, adding, 'I will give you my best 
realizations.' 
 
A very affectionate relationship sprang up between the Swami and the Seviers, and the 
latter regarded him as their son. They became his intimate companions and offered him 
all their savings. But the Swami, anxious about their future worldly security, persuaded 
them to keep the greater portion of their fortune. Captain and Mrs. Sevier, together 
with Miss Noble and Goodwin, were the choicest among the followers that Swami 
Vivekananda gathered in England and all of them remained faithful to him and his 
work till the last days of their lives. 
 
Through the generosity of the Seviers, the Swami, as will be seen, established the 
Advaita Ashrama at Mayavati, an almost inaccessible place in the Himalayas, for the 
training of the disciples, both Eastern and Western, in the contemplation of the 
Impersonal Godhead. After Captain Sevier's death at Mayavati Mrs. Sevier lived there 
for fifteen years busying herself with the education of the children of the neighbouring 
hills. Once Miss MacLeod asked her, 'Do you not get bored?' 'I think of him,' she 
replied, referring to Swami Vivekananda. 
 
Though preoccupied with various activities in England, the Swami never for one 
moment forgot his work in India. After all, it was his intense desire to find means to 
ameliorate the condition of his countrymen that had brought him to the West. That 
hope he always cherished in a corner of his mind, both in Europe and in America. He 
had to train his brother disciples as future workers in India. And so he is seen writing 
to them in detail regarding the organization of the monastery at Alambazar, where they 
had been living for some time. 
 
On April 27, 1896, he sent instructions about the daily life of the monks, their food and 
clothing, their intercourse with the public, and about the provision of a spacious library 
at the monastery, a smaller room for interviews, a big hall for religious discussions 
with the devotees, a small room for an office, another for smoking and so forth and so 
on. He advised them to furnish the rooms in the simplest manner and to keep an eye on 
the water for drinking and cooking. The monastery, he suggested, should be under the 
management of a President and a Secretary to be elected by turns by vote. Study, 
preaching, and religious practices should be important items among the duties of the 
inmates. He also desired to establish a math for women directly under the control of 
the Holy Mother. The monks were not to visit the women's quarters. In conclusion, he 
recommended Swami Brahmananda as the first President of the math, and said: 'He 
who is the servant of all is their true master. He never becomes a leader in whose love 
there is a consideration of high or low. He whose love knows no end and never stops to 
consider high or low has the whole world lying at his feet.' For his workers the Swami 
wanted men with 'muscles of iron and nerves of steel, inside which dwells a mind of 
the same material as that of which the thunderbolt is made.' 
 
To quote the Swami's words again: 'I want strength, manhood, kshatravirya, or the 



virility of a warrior, and brahma-teja, or the radiance of a brahmin.... These men will 
stand aside from the world, give their lives, and be ready to fight the battle of Truth, 
marching on from country to country. One blow struck outside of India is equal to a 
hundred thousand struck within. Well, all will come if the Lord wills it.' 
 
The Swami was exhausted by his strenuous work in England. Three of his intimate 
disciples, the Seviers and Henrietta Müller, proposed a holiday tour on the continent. 
He was 'as delighted as a child' at the prospect. 'Oh! I long to see the snows and wander 
on the mountain paths,' he said. He recalled his travels in the Himalayas. On July 31, 
1896, the Swami, in the company of his friends, left for Switzerland. They visited 
Geneva, Mer-de-Glace, Montreux, Chillon, Chamounix, the St. Bernard, Lucerne, the 
Rigi, Zermatt, and Schaffhausen. The Swami felt exhilarated by his walks in the Alps. 
He wanted to climb Mont Blanc, but gave up the idea when told of the difficulty of the 
ascent. He found that Swiss peasant life and its manners and customs resembled those 
of the people who dwelt in the Himalayas. 
 
In a little village at the foot of the Alps between Mont Blanc and the Little St. Bernard, 
he conceived the idea of founding a monastery in the Himalayas. He said to his 
companions: 'Oh, I long for a monastery in the Himalayas, where I can retire from the 
labours of my life and spend the rest of my days in meditation. It will be a centre for 
work and meditation, where my Indian and Western disciples can live together, and I 
shall train them as workers. The former will go out as preachers of Vedanta to the 
West, and the latter will devote their lives to the good of India.' Mr. Sevier speaking 
for himself and his wife, said: 'How nice it would be, Swami, if this could be done. We 
must have such a monastery.' 
 
The dream was fulfilled through the Advaita Ashrama at Mayavati, which commands a 
magnificent view of the eternal snows of the Himalayas. 
 
In the Alps the Swami enjoyed some of the most lucid and radiant moments of his 
spiritual life. Sometimes he would walk alone, absorbed in thought, the disciples 
keeping themselves at a discreet distance. One of the disciples said: 'There seemed to 
be a great light about him, and a great stillness and peace. Never have I seen the Swami 
to such advantage. He seemed to communicate spirituality by a look or with a touch. 
One could almost read his thoughts which were of the highest, so transfigured had his 
personality become.' 
 
While still wandering in the Alps, the Swami received a letter from the famous 
orientalist, Paul Deussen, Professor of Philosophy at the University of Kiel. The 
professor urgently invited the Swami to visit him. The Swami accepted the invitation 
and changed his itinerary. He arrived at Kiel after visiting Heidelberg, Coblenz, 
Cologne, and Berlin. He was impressed by the material power and the great culture of 
Germany. 
 
Professor Deussen was well versed in Sanskrit, and was perhaps the only scholar in 
Europe who could speak that language fluently. A disciple of Schopenhauer and 
follower of Kant, Deussen could easily appreciate the high flights of Sankaracharya's 



philosophy. He believed that the system of Vedanta, as founded on the Upanishads and 
the Vedanta Sutras, is one of the 'most majestic structures and valuable products of the 
genius of man in his search for Truth, and that the highest and purest morality is the 
immediate consequence of Vedanta.' 
 
The Swami and the Seviers were cordially received by the German scholar. In the 
course of the conversation Deussen said that a movement was being made back 
towards the fountainhead of spirituality, a movement that would in the future probably 
make India the spiritual leader of the nations, the highest and the greatest spiritual 
influence on earth. He also found in the Swami a vivid demonstration of concentration 
and control of the mind. On one occasion he saw his guest turning over the pages of a 
poetical work and did not receive any response to a query. Afterwards the Swami 
apologized, saying that he had been so absorbed in the book that he did not hear the 
professor. Then he repeated the verses from the book. The conversation soon turned to 
the power of concentration as developed in the Yoga philosophy. One of the purpose of 
Deussen's meeting the Swami, it is said was his desire to learn from the latter the 
secrets of the Yoga powers. 
 
Deussen showed the Swami the city of Kiel. Thereafter the Swami wished to leave 
immediately for England, though the professor insisted that he should stay at Kiel a 
few days more. As that was not possible, Deussen joined the party in Hamburg and 
they travelled together in Holland. After spending three days in Amsterdam all arrived 
in London, and for two weeks Deussen met with the Swami daily. The Swami also 
visited Max Müller again at Oxford. 
 
Swami Vivekananda spent another two months in England, giving lectures and seeing 
important men of their day, such as Edward Carpenter, Frederick Myers, Canon 
Wilberforce, and Moncure D. Conway. The most notable lectures he gave at this time 
were those on maya, about which he spoke on three occasions, dealing with its various 
aspects. It is said that some members of the British royal family attended these lectures 
incognito. He created such an intense atmosphere during these talks that the whole 
audience was transported into a realm of ecstatic consciousness, and some burst into 
tears. The lectures were the most learned and eloquent among his speeches on non-
dualistic Vedanta. 
 
Swami Abhedananda arrived from India, and Vivekananda was immensely pleased to 
have his brother disciple assist him in his foreign work. The maiden speech of 
Abhedananda at a club in Bloomsbury Square on October 27, was highly appreciated 
by all, and the Swami said about his spiritual brother, 'Even if I perish on this plane, 
my message will be sounded through these dear lips, and the world will hear it.' The 
report of the continued popularity of Swami Saradananda, who had in the meantime 
gone to New York, likewise gratified him. 
 
Despite the rush of his European work Swami Vivekananda maintained his contact 
with America. He took a personal interest in the spiritual development of his students. 
The affectionate relationship of the Swami with the Hale family of Chicago has been 
mentioned before, especially with the four unmarried girls. Hearing of the proposed 



marriage of Harriet, he wrote to her on September 17, 1896, 'Marriage is the truest goal 
for ninety-nine per cent of the human race, and they will live the happiest life as soon 
as they have learnt and are ready to abide by the eternal lesson — that we are bound to 
bear and forbear and that to everyone life must be a compromise.' He sent the young 
lady his blessings in these terms: 'May you always enjoy the undivided love of your 
husband, helping him in attaining all that is desirable in this life, and when you have 
seen your children's children, and the drama of life is nearing its end, may you help 
each other in reaching that infinite ocean of Existence, Knowledge, and Bliss, at the 
touch of whose waters all distinctions melt away and we all become One.' 
 
But Mary Hale could not make a decision between marriage and lifelong celibacy. She 
was full of idealism and the spirit of independence; but she was warm in her affection. 
Swami Vivekananda was particularly fond of Mary. On the day he wrote to Harriet he 
also wrote to Mary, congratulating Harriet for her discrimination, and prophesying for 
her a life of joy and sweetness, since she was 'not so imaginative and sentimental as to 
make a fool of herself and has enough of common sense and gentleness to soften the 
hard points of life which must come to everyone.' But he wanted to tell Mary 'the truth, 
and my language is plain.' He wrote:

 
My dear Mary, I will tell you a great lesson I have learnt in this life. It is this: 'The 
higher your ideal is, the more miserable you are,' for such a thing as an ideal cannot be 
attained in the world — or in this life, even. He who wants perfection in the world is a 
madman — for it cannot be. How can you find the infinite in the finite? 
 

You, Mary, are like a mettlesome Arab — grand, splendid. You would make a 
splendid queen — physically, mentally — you would shine alongside of a dashing, 
bold, adventurous, heroic husband. But, my dear sister, you will make one of the worst 
wives. You will take the life out of our easy-going, practical, plodding husbands of the 
everyday world. Mind, my sister, although it is true that there is much more romance in 
actual life than in any novel, yet it is few and far between. Therefore my advice to you 
is that until you bring down your ideals to a more practical level, you ought not to 
marry. If you do, the result will be misery for both of you. In a few months you will 
lose all regard for a commonplace, good, nice young man, and then life will become 
insipid.... 
 
There are two sorts of persons in the world — the one strong-nerved, quiet, yielding to 
nature, not given to much imagination, yet good, kind, sweet, etc. For such is this 
world — they alone are born to be happy. There are others, again, with high-strung 
nerves, tremendously imaginative, with intense feeling — always going high, and 
coming down the next moment. For them there is no happiness. The first class will 
have almost an even tenor of happiness. The second will have to run between ecstasy 
and misery. But of these alone what we call geniuses are made. There is some truth in a 
recent theory that genius is 'a sort of madness.' 
 
Now persons of this class, if they want to be great, must fight to be so — clear the deck 



for battle. No encumbrance — no marriage — no children, no undue attachment to 
anything except the one idea, and live and die for that. I am a person of this sort. I have 
taken up the one idea of 'Vedanta,' and I have 'cleared the deck for action.' You and 
Isabel are made of this metal — but let me tell you, though it is hard, you are spoiling 
your lives in vain. Either take up one idea, clear the deck, and to it dedicate the life, or 
be contented and practical, lower the ideal, marry, and have a happy life. Either 'bhoga' 
or 'yoga' — either enjoy this life or give up and be a yogi. None can have both in one. 
Now or never — select quick. 'He who is very particular gets nothing,' says the 
proverb. Now sincerely and really and for ever determine to 'clear the deck for the 
fight,' take up anything — philosophy or science or religion or literature — and let that 
be your God for the rest of your life. Achieve happiness or achieve greatness. I have no 
sympathy with you and Isabel — you are neither for this nor for that. I wish to see you 
happy, as Harriet is, or great. Eating, drinking, dressing, and society nonsense are not 
things to throw away a life upon — especially for you, Mary. You are rusting away a 
splendid brain and abilities for which there is not the least excuse. You must have 
ambition to be great. I know you will take these rather harsh remarks from me in the 
right spirit, knowing I like you really as much as or more than what I call you, my 
sister. I had long had a mind to tell you this and as experience is gathering I feel like 
telling you. The joyful news from Harriet urged me to tell you this. I will be overjoyed 
to hear that you are married also, and happy so far as happiness can be had here, or 
would like to hear of your doing great deeds.

 
Mary Hale later married a gentleman from Florence, and became known as Mme. 
Matteini. 
 
For some time the Swami had been feeling an inner urge to return to India. From 
Switzerland he wrote to friends in India: 'Do not be afraid. Great things are going to be 
done, my children. Take heart....In the winter I am going back to India and will try to 
set things on their feet there. Work on, brave hearts fail not — no saying nay; work on 
— the Lord is behind the work. Mahasakti, the Great Power, is with you.' 
 
On November 29, 1896, he wrote to a disciple in India about his proposed Himalayan 
monastery. He further said that his present plan was to start two centres, one in Madras 
and the other in Calcutta, and later others in Bombay and Allahabad. He was pleased to 
see that the magazine Brahmavadin, published in English in Madras, was 
disseminating his ideas; he was planning to start similar magazines in the vernaculars 
also. He also intended to start a paper, under the management of writers from all 
nations, in order to spread his ideas to every corner of the globe. 'You must not forget,' 
he wrote, 'that my interests are international and not Indian alone.' 
 
Swami Vivekananda could no longer resist the voice of India calling him back. 
Sometime during the middle of November, after a class lecture, he called Mrs. Sevier 
aside and quietly asked her to purchase four tickets for India. He planned to take with 
him the Seviers and Mr. Goodwin. Reservations were accordingly made on the 'Prinz 
Regent Luitpold,' of the North German Llyod Steamship Line, sailing from Naples for 
Ceylon on December 16, 1896. The Seviers wanted to lead a retired life in India, 



practising spiritual disciplines and helping the Swami in carrying out the idea of 
building a monastery in the Himalayas. Faithful Goodwin, who had already taken the 
vows of a brahmacharin, would work as the Swami's stenographer. It was also planned 
that Miss Müller and Miss Noble would follow the party some time after, the latter to 
devote her life to the cause of women's education in India. 
 
The Swami was given a magnificent farewell by his English friends, devotees, and 
admirers on December 13 at the Royal Society of Painters in Water-Colours, in 
Piccadilly. There were about five hundred people present. Many were silent, tongue-
tied and sad at heart. Tears were very near in some eyes. But the Swami, after his 
farewell address, walked among the assembled friends and repeated over and over 
again, 'Yes, yes we shall meet again, we shall.' It was decided that Swami 
Abhedananda would continue the work after the Swami's departure. 
 
Of the impressions left by the Swami's teachings in England, Margaret Noble writes:

 
To not a few of us the words of Swami Vivekananda came as living water to men 
perishing of thirst. Many of us have been conscious for years past of that growing 
uncertainty and despair, with regard to religion, which has beset the intellectual life of 
Europe for half a century. Belief in the dogmas of Christianity has become impossible 
for us, and we had no tool, such as now we hold, by which to cut away the doctrinal 
shell from the kernel of Reality, in our faith. To these, the Vedanta has given 
intellectual confirmation and philosophical expression of their own mistrusted 
intuitions. 'The people that walked in darkness have seen a great light.'... It was the 
Swami's I am God that came as something always known, only never said before.... 
Yet again, it was the Unity of Man that was the touch needed to rationalize all previous 
experiences and give logical sanction to the thirst for absolute service, never boldly 
avowed in the past. Some by one gate, and some by another, we have all entered into a 
great heritage, and we know it.

 
The practical Englishman saw in the Swami's life the demonstration of fearlessness 
which was the necessary corollary of his teaching regarding the divinity of the soul. It 
was revealed in many incidents. 
 
One in particular illustrates this. He was one day walking with Miss Müller and an 
English friend across some fields when a mad bull came tearing towards them. The 
Englishman frankly ran, and reached the other side of the hill in safety. Miss Müller 
ran as far as she could, and then sank to the ground, incapable of further effort. Seeing 
this and unable to aid her, the Swami — thinking, 'So this is the end, after all' — took 
up his stand in front of her, with folded arms. 
 
He told afterwards how his mind was occupied with a mathematical calculation as to 
how far the bull would be able to throw him. But the animal suddenly stopped a few 
paces off, and then, raising its head, retreated sullenly. The Englishman felt ashamed of 
his cowardly retreat and of having left the Swami alone to face the bull. Miss Müller 



asked the Swami how he could muster courage in such a dangerous situation. He said 
that in the face of danger and death he felt — and he took two pebbles in his hands and 
struck the one against the other — as strong as flint, for 'I have touched the feet of 
God.' He had shown a like courage in his early boyhood, when he quickly stepped up 
to drag away a child who was about to be trampled under a horse's feet in a street of 
Calcutta. 
 
Regarding his experience and work in England, he told the Hale sisters, in a letter, that 
it was a roaring success. To another American friend he wrote that he believed in the 
power of the English to assimilate great ideas, and that though the process of 
assimilation might be slow, it would be all the more sure and abiding. He believed that 
the time would come when distinguished ecclesiastics of the Church of England, 
imbued with the idealism of Vedanta, would form a liberal community within the 
Anglican Church itself, supporting the universality of religion both in vision and in 
practice. 
 
But what he admired most in England was the character of the English people — their 
steadiness, thoroughness, loyalty, devotion to the ideal, and perseverance to finish any 
work that they undertook. His preconceived idea about the English was thoroughly 
changed when he came to know them intimately. 'No one,' he said later, addressing the 
Hindus of Calcutta, 'ever landed on English soil feeling more hatred in his heart for a 
race than I did for the English. [The iniquities of the colonial rule in India were deeply 
impressed in his mind.]...There is none among you who loves the English people more 
than I do.' 
 
He wrote to the Hale sisters on November 28, 1896: 'The English are not so bright as 
the Americans, but once you touch their heart it is yours for ever....I now understand 
why the Lord has blessed them above all other races — steady, sincere to the 
backbone, with great depths of feeling, only with a crust of stoicism on the surface. If 
that is broken you have your man.' In another letter: 'You know, of course, the 
steadiness of the English; they are, of all nations,least jealous of each other and that is 
why they dominate the world. They have solved the secret of obedience without 
slavish cringing — great freedom with law-abidingness.' On still another occasion he 
called the English 'a nation of heroes, the true kshatriyas....Their education is to hide 
their feelings and never to show them. If you know how to reach the English heart, he 
is your friend for ever. If he has once an idea put into his brain, it never comes out; and 
the immense practicality and energy of the race makes it sprout up and immediately 
bear fruit.' 
 
The Swami felt that the finger of God had brought about the contact between India and 
England. The impact created by the aggressive British rule, on the one hand, awakened 
the Hindu race from its slumber of ages, and on the other hand, offered India 
opportunities to spread her spiritual message throughout the Western world. 
 
He wrote to Mr. Leggett on July 6, 1896:

 



The British Empire with all its evils is the greatest machine that ever existed for the 
dissemination of ideas. I mean to put my ideas in the centre of this machine, and it will 
spread them all over the world. Of course, all great work is slow and the difficulties are 
too many, especially as we Hindus are a conquered race. Yet that is the very reason 
why it is bound to work, for spiritual ideals have always come from the downtrodden. 
The downtrodden Jews overwhelmed the Roman Empire with their spiritual ideals. 
You will be pleased to learn that I am also learning my lesson every day in patience 
and above all in sympathy. I think I am beginning to see the Divine even inside the 
bullying Anglo-Indians. I think I am slowly approaching to that state when I would be 
able to love the very 'Devil' himself, if there were any.

 
Though Swami Vivekananda himself spoke highly of the effect of his teachings in 
England, he did not start any organized work there as he did in the United States of 
America. From his letters and conversations one learns that he was growing weary of 
the world. Though he was at the peak of his success as far as public activity was 
concerned, he began to feel a longing for the peace that comes from total absorption in 
the Supreme Spirit. He sensed that his earthly mission was over. On August 23, 1896, 
he wrote to a friend, from Lucerne:

 
'I have begun the work, let others work it out. So you see, to set the work going I had 
to defile myself by touching money and property for a time. Now I am sure my part of 
the work has been done, and I have no more interest in Vedanta or any philosophy in 
the world or in the work itself. I am getting ready to depart, to return no more to this 
hell, this world.... Even its religious utility is beginning to pall on me.... These works 
and doing good, and so forth, are just a little exercise to cleanse the mind. I have had 
enough of it.' He was losing interest even in the American programme, which he 
himself had organized.

 
In the letter quoted above, the Swami wrote: 'If New York or Boston or any other place 
in the U.S. needs Vedanta teachers, they must receive them, keep them, and provide for 
them. As for me, I am as good as retired. I have played my part in the world.' To 
Swami Abhedananda he confided one day, about this time, that he was going to live for 
five or six years at the most. The brother disciple said in protest that he was a young 
man and that he should not think of death. 'But,' Vivekananda said, 'you are a fool; you 
do not understand. My soul is getting bigger and bigger every day; the body can hardly 
contain it. Any day it may burst this cage of flesh and bone!' 
 
The world was leaving him. The string of the kite by which it was fastened to earth 
was breaking. 
 
The reader may recall that Sri Ramakrishna spoke of Vivekananda as a free soul whom 
he had dragged down from the realm of the Absolute to help him in his mission on 
earth. A temporary veil, necessary for physical embodiment and work, was put on this 
soul so that it might dwell in the world to help men in their search for spiritual 



freedom. But now, as the veil was becoming thinner, the Swami began to get a glimpse 
of the real freedom. He realized that the world was the lila, the play, of the Divine 
Mother, and it would continue as long as She wanted it. On August 8, 1896, he wrote 
from Switzerland to Goodwin:

 
I am much refreshed now. I look out of the window and see the huge glaciers just 
before me — and feel that I am in the Himalayas. I am quite calm. My nerves have 
regained their accustomed strength, and little vexations like those you write of do not 
touch me at all. How shall I be disturbed by this child's play? The whole world is mere 
child's play — preaching, teaching, and all included. 'Know him to be a sannyasin who 
neither hates nor desires.' What is to be desired in this little mud-puddle of a world, 
with its ever recurring misery, disease, and death? 'He who has given up all desires, he 
alone is happy.' This rest — eternal, peaceful rest — I am catching a glimpse of it now 
in this beautiful spot. 'If a man knows the Atman as "I am this," then desiring what and 
for whose sake will he suffer in the wake of the body?'

 
I feel as if I have had my share of experience in what they call 'work.' I am finished. I 
am longing to get out now. 
 
With this growing detachment from the world, the idea of good and evil, without the 
consciousness of which no work is possible, began to drop away. The Swami was 
realizing an intense love for God. In that mood a great exaltation would come over 
him, and the whole universe would seem to him an eternal garden where an Eternal 
Child plays an eternal game. In that mood of delirious joy he had written on July 6, 
1896, to Francis Leggett, his friend and disciple:

 
At twenty I was a most unsympathetic, uncompromising fanatic. I would not walk on 
the footpath on the theatre side of the street in Calcutta. At thirty-three I can live in the 
same house with prostitutes and never would think of saying a word of reproach to 
them. Is it degeneration? Or is it that I am broadening out into that universal love 
which is the Lord Himself?...Some days I get into a sort of ecstasy. I feel that I must 
bless everyone, every being, love and embrace every being, and I literally see that evil 
is a delusion.... I bless the day I was born. I have had so much of kindness and love 
here, and that Love Infinite who brought me into being has guided every one of my 
actions, good or bad (don't be frightened); for what am I, what was I ever, but a tool in 
His hands — for whose service I have given up everything — my Beloved, my Joy, 
my Life, my Soul? He is my playful darling. I am His playfellow. There is neither 
rhyme nor reason in the universe. What reason binds Him? He, the Playful One, is 
playing — these tears and laughter are all parts of the play. Great fun, great fun! as Joe 
says. 
 
It is a funny world, and the funniest chap you ever saw is He, the Beloved. Infinite fun, 
is it not? Brotherhood or playmatehood? A shoal of romping children let out to play in 



this playground of the world, isn't it? Whom to praise, whom to blame? It is all His 
play. They want an explanation, but how can you explain Him? He is brainless, nor has 
He any reason. He is fooling us with little brains and reasons, but this time He won't 
find me napping — 'you bet.' I have learnt a thing or two. Beyond, beyond reason and 
learning and talking is the feeling, the 'Love,' the 'Beloved.' Ay, 'Sake' (Friend) fill the 
cup and we will be mad. — Yours ever in madness, Vivekananda.

 
In a philosophical mood he spoke about the illusion of progress. He did not believe in 
the possibility of transforming this earth into a heaven where misery would be totally 
eliminated and happiness alone would reign in its place. True freedom and bliss could 
be attained only by the individual and not by the masses as a whole. He wrote to 
Goodwin on August 8, 1896: '"A good world," "a happy world," "social progress" are 
equally intelligible as "hot ice," "dark light," etc. If it were good it would not be the 
world. The soul foolishly thinks of manifesting the Infinite in finite matter — the 
intelligence through gross particles — and at last finds out its error and tries to escape. 
This going back is the beginning of religion, and its method, destruction of self, that is, 
love. Not love for wife or child or anybody else, but love for everything else except 
this little self. Never be deluded by the tall talk, of which you will hear a lot in 
America, about "human progress" and such stuff. There is no progress without 
regression.' 
 
On November 1, 1896, in the course of a letter to Mary Hale, Swami Vivekananda 
wrote from London:

 
'An objective heaven or millennium therefore has existence only in the fancy, but a 
subjective one is already in existence. The musk-deer, after vain search for the cause of 
the scent of the musk, at last will have to find it in himself.'

 
But Swami Vivekananda's mission to the world was not yet finished. An arduous task 
was awaiting him in his beloved motherland. The Indian work had to be organized 
before he could bid farewell to this earth. He left England on December 16, 1896, and 
travelled overland for the port of departure at Naples. 
 
The party headed directly for Milan, passing through Dover, Calais, and Mont Cenis. 
The Swami enjoyed the railroad journey and entertained his companions, the Seviers, 
with his stimulating conversation. But a part of his mind was drawn to India. He said to 
the Seviers: 'Now I have but one thought, and that is India. I am looking forward to 
India.' On the eve of his departure from London, an English friend had asked him, 
'Swami, how will you like your motherland after three years' experience in the 
luxurious and powerful West?' His significant reply was: 'India I loved before I came 
away. Now the very dust of India has become holy to me, the very air is now holy to 
me; it is the holy land, the place of pilgrimage.' Often the Swami said that the West 
was the karma-bhumi, the land of action, where through selfless work a man purified 
his heart; and India was the punya-bhumi, the land of holiness, where the pure in heart 



communed with God. 
 
In Milan the Swami was much impressed by the great cathedral and by Leonardo's 
'Last Supper.' Pisa, with the leaning tower, and Florence, with its magnificent 
achievements in art, immensely delighted him. But the peak of his happiness was 
reserved for Rome, where he spent Christmas week. Many things there reminded him 
of India: the tonsure of the priests, the incense, the music, the various ceremonies of 
the Catholic Church, and the Holy Sacrament — the last of these recalling to his mind 
the prasada of the Hindu temples, the food partaken of by devotees after it has been 
offered to God. 
 
When asked by a lady companion about the church ritual, the Swami said, 'If you love 
the Personal God, then give Him your best — incense, flowers, fruit, and silk.' But he 
was a little bewildered by the imposing High Mass at St. Peter's on Christmas Day, and 
whispered to the Seviers: 'Why all this pageantry and ostentatious show? Can it be 
possible that the Church which loves such a display of pomp and ceremonies is the true 
follower of the humble Jesus, who had nowhere to lay his head?' He could never forget 
that Christ was a sannyasin, a world-renouncing monk, and that the essence of his 
teachings was renunciation and detachment. 
 
He enjoyed his visit to the catacombs, associated with the memories of early Christian 
martyrs and saints. The Christmas festival at Santa-Maria d'Ara Coeli, with the stalls 
where sweets, toys, and cheap pictures of the Bambino were sold, reminded him of 
similar religious fairs in India. Christmas in Rome filled his heart with a warm 
devotion for Jesus Christ, who was an Asiatic and whom Asia had offered to the West 
as a gift to awaken its spiritual consciousness. 
 
The Swami spent a few days in Naples, visiting Vesuvius, Pompeii, and other places of 
interest. Then the ship at last arrived from Southampton with Mr. Goodwin as one of 
her passengers. The Swami and his friends sailed from Naples on December 30, 1896, 
expecting to arrive in Colombo on January 15, 1897. 
 
On board the ship the Swami had a significant vision. One night, somewhere between 
Naples and Port Said, he saw in a vivid dream a venerable, bearded old man, like a 
rishi of India, who said: 'Observe carefully this place. You are now in the Island of 
Crete. This is the land where Christianity began. I am one of the Therapeutae who used 
to live here.' The apparition uttered another word, which the Swami could not 
remember. It might have been 'Essene,' a sect to which John the Baptist belonged. 
 
Both the Therapeutae and the Essenes had practised renunciation and cherished a 
liberal religious outlook. According to some scholars, the word Therapeutae may be 
derived from the Buddhist word Sthaviraputtra or theraputta, meaning the sons or 
disciples of the Theras, or Elders, the superiors among the Buddhist monks. The word 
Essene may have some relation with Isiyana, meaning the Path of the Lord, a well-
known sect of Buddhist monks. It is now admitted that the Buddhists at an early time 
had monasteries in Asia Minor, Egypt, and generally along the eastern part of the 
Mediterranean. 



 
The old man in the dream concluded his statement by saying: 'The truths and ideas 
preached by us were presented as the teachings of Jesus. But Jesus the person was 
never born. Various proofs attesting this fact will be brought to light when this place is 
dug up.' At that moment — it was midnight — the Swami awoke and asked a sailor 
where the ship was; he was told that it was fifty miles off Crete. 
 
The Swami was startled at this singular coincidence. The idea flashed in his mind that 
the Acts of the Apostles might have been an older record than the Gospels, and that 
Buddhist thought, coming through the Therapeutae and the Essenes, might have helped 
in the formulation of Christianity. The person of Christ might be a later addition. He 
knew that Alexandria had been a meeting-place of Indian and Egyptian thought. Later, 
when the old sites in Crete were excavated, evidence was found connecting early 
Christianity with foreign sources. 
 
But Swami Vivekananda never refused to accept the historical Christ. Like Krishna, 
Christ, too, has been revealed in the spiritual experiences of many saints. That, for 
Vivekananda, conferred upon him a reality which was more real than historical 
realities. While travelling in Switzerland, the Swami one day plucked some wild 
flowers and asked Mrs. Sevier to offer them at the feet of the Virgin in a little chapel in 
the mountains, with the remark, 'She too is the Mother.' One of his disciples, another 
day, gave him a picture of the Sistine Madonna to bless. But he refused in all humility, 
and piously touching the feet of the child said, 'I would have washed his feet, not with 
my tears, but with my heart's blood.' It may be remembered that the monastic Order of 
Ramakrishna was started on Christmas Eve. 
 
During the two weeks' voyage, Swami Vivekananda had ample time to reflect on the 
experiences of his three years in the Western world. His mind was filled with 
memories of sweet friendship, unflinching devotion, and warm appreciation from both 
sides of the Atlantic. Three years before, he had come to America, unknown and 
penniless, and was regarded somewhat as a curiosity from the glamorous and 
inscrutable East. Now he was returning to his native land, a hero and prophet 
worshipped by hundreds and admired by thousands. Guided by the finger of God he 
had gone to Chicago. In the New World he had seen life at its best and its worst. He 
found there a society based on the ideals of equality, justice, and freedom, where a man 
— in sad contrast with India — was given every opportunity to develop his 
potentialities. There the common people had reached a high standard of living and 
enjoyed their well-earned prosperity in a way unimaginable in any other part of the 
world. The American mind was alert, inquisitive, daring, receptive, and endowed with 
a rare ethical sensitivity. He saw in America, in her men and women of letters, wealth, 
and position, sparks of spirituality which kindled at the touch of his magic words. He 
was impressed to see the generous confidence and richness of heart manifested through 
the pure and candid souls who gave themselves to him once they had recognized him 
as a trustworthy spiritual guide. They became his noble friends and slaves of love, and 
did not shrink from the highest sacrifice to help in the fulfilment of his mission. 
 
But withal, the Swami saw the vulgarity, garishness, greed, lust for power, and 



sensuality among this vast country's heterogeneous elements. People had been swept 
off their feet by the newly acquired prosperity created with the aid of science, 
technology, and human ingenuity. They often appeared to him naive and noisy, and he 
may have wondered if this new nation, l'enfant terrible, the last hope of Western 
culture and also the source of potential fear for the rest of the world, would measure up 
to the expectations of its Founding Fathers and act as the big brother of the world, 
sharing with all the material amenities of life. America had given him the first 
recognition and he was aware of it. In America he had started the work of Vedanta in 
an organized form, and he hoped America would be the spiritual bridge between the 
East and the West. Though his scholarly and conservative mind often felt at home 
among the intellectuals of England and Germany, yet to America his heart was 
devoted. The monuments of Western culture no doubt fascinated him, but, as he wrote 
to Mary Hale from London, in May 1896: 'I love the Yankee land — I like to see new 
things. I do not care a fig to loaf about old ruins and mope a life out about old histories 
and keep sighing about the ancients. I have too much vigour in my blood for that. In 
America is the place, the people, the opportunity for everything new. I have become 
horribly radical.' 
 
In that same letter he wrote, too, that he wished he could infuse some of the American 
spirit into India, into 'that awful mass of conservative jelly-fish, and then throw 
overboard all old associations and start a new thing, entirely new — simple, strong, 
new and fresh as the first-born baby — throw all of the past overboard and begin anew.' 
 
Swami Vivekananda bestowed equally high praise upon the Englishman. He felt that in 
a sense his work in England was more satisfactory than his work in America. There he 
transformed the life of individuals. Goodwin and Margaret Noble embraced his cause 
as their own, and the Seviers accompanied him to India, deserting Europe and all their 
past to follow him. 
 
But what of Swami Vivekananda's early dream of gathering from America the material 
treasures to remedy the sufferings of the Indian masses and raise their standard of 
living? He had come to America to obtain, in exchange for India's spiritual wealth, the 
needed monetary help and scientific and technological knowledge to rebuild the 
physical health of his own people. Though on his return he did not take with him 
American scientists and technologists, or carry in his pocket gold and silver from the 
New World, yet he had left behind a vast storehouse of goodwill and respect for India. 
He had been India's first spiritual ambassador to America, India's herald, who, 
remembering the dignity of the royal land whence he had come, had spoken in her 
name and delivered her message with appropriate dignity. 
 
The full effect of this contact will be known only in years to come; but a beginning can 
be seen even now. Half a century after Swami Vivekananda's visit to America, India 
gained her freedom from British rule. When she thus obtained facilities to arrange her 
national affairs in her own way, India sent thousands of students to the New World to 
acquire advanced knowledge in the physical sciences and technology. Further, 
American money is now being spent to improve the material condition of the Indian 
masses. Thus it appears that, after all, Swami Vivekananda was not a mere visionary, 



but had insight into the shape of things to come. 
 
The immediate task before him, the Swami felt, was to work for India's regeneration 
from within the country itself. India could be liberated by her own efforts alone. But he 
was carrying from the West a priceless asset to help him in his herculean task: The 
West had given him an authority which, it appears, he did not have before in the land 
of his birth. He had been successful in planting the seeds of India's spiritual ideas in the 
very heart of the English-speaking world — in New York and London. Did he know 
then that within a half century these ideas would be broadcast over the Western world, 
and earn its respect for his motherland? Though he had come to America as a giver, he 
was now, in a sense, going back to India as a gift from the New World.

 

 

RETURN TO INDIA

Swami Vivekananda enjoyed the sea voyage back to India, relaxing from his strenuous 
activities in the West. But his mind was full of ideas regarding his future plan of work 
in his motherland. 
 
There were on the boat, among other passengers, two Christian missionaries who, in 
the course of a heated discussion with the Swami, lost their tempers and savagely 
criticized the Hindu religion. The Swami walked to one of them, seized him by the 
collar, and said menacingly, 'If you abuse my religion again, I will throw you 
overboard.' 
 
'Let me go, sir,' the frightened missionary apologized; 'I'll never do it again.' 
 
Later, in the course of a conversation with a disciple in Calcutta, he asked, 'What 
would you do if someone insulted your mother?' The disciple answered, 'I would fall 
upon him, sir, and teach him a good lesson.' 
 
'Bravo!' said the Swami. 'Now, if you had the same positive feeling for your religion, 
your true mother, you could never see any Hindu brother converted to Christianity. Yet 
you see this occurring every day, and you are quite indifferent. Where is your faith? 
Where is your patriotism? Every day Christian missionaries abuse Hinduism to your 
face, and yet how many are there amongst you whose blood boils with righteous 
indignation and who will stand up in its defense?' 
 
When the boat stopped at Aden, the party went ashore and visited the places of interest. 
The Swami saw from a distance a Hindusthani betel-leaf seller smoking his hookah, or 
hubble-bubble. He had not enjoyed this Indian way of smoking for the past three years. 
Going up to him, the Swami said, 'Brother, do give me your pipe.' Soon he was puffing 
at it with great joy and talking to him as to an intimate friend. 



 
Mr. Sevier later on said to Swamiji teasingly: 'Now we see! It was this pipe that made 
you run away from us so abruptly!' Speaking of this incident, the Swami's companions 
said later: 'The shopkeeper could not have resisted him; for he had such an endearing 
way about him, when asking for anything, that he was simply irresistible. We shall 
never forget that ingenuous look on his face when he said to the shopkeeper, with 
childlike sweetness, "Brother, do give me your pipe."' 
 
In the early morning of January 15, 1897, the coast of Ceylon with its majestic coco 
palms and gold-coloured beach was seen at a distance. The Swami's heart leapt with 
joy; and his disciples caught his excitement as the boat approached the beautiful 
harbour of Colombo. But no one in the party had the slightest idea of what they were to 
witness while disembarking. 
 
Since the day of his success at the Parliament of Religions in Chicago, which had filled 
with joy and pride the hearts of his countrymen, especially of his disciples and brother 
monks at the Baranagore Math, Swami Vivekananda had been inspiring his faithful 
followers to lay down their lives for the uplift of the masses of India, and in particular 
to help the hungry and illiterate. In his heart of hearts he felt that India would not be 
able to resist his appeal. Many months before, while discussing with some of his 
disciples in Detroit the great difficulties that he had encountered in presenting 
Hinduism to bigoted Christians in America, he had said: 'But India shall listen to me. I 
will shake India to her foundations. I will send an electric thrill through her veins. 
Wait! You will see how India receives me. It is India, my own India, that knows truly 
how to appreciate what I have given so freely here, and with my life's blood. India will 
receive me in triumph.' 
 
When the news of Swami Vivekananda's departure from Europe reached India, the 
hearts of the people were stirred. The spiritual ambassador of their ancient land was 
coming back after fulfilling his mission. They must give a regal welcome to this great 
crusader. In big towns committees were formed for his reception. His brother disciples 
and friends were impatient. Swami Shivananda came ahead of time to Madras and 
Swami Niranjanananda to Colombo; so also many of his disciples from Bengal and the 
Northern Provinces came to Madras to await his arrival. The newspapers published 
articles eulogizing his personality and work. 
 
A gaily decorated steam launch carried the Swami and his party from the ship to the 
harbour. When the monk with his yellow robe and luminous eyes came ashore, a 
mighty shout arose from the human throng crowding the quays. Thousands flung 
themselves on the ground to touch his feet. A deputation of the notables of Ceylon 
welcomed him, and he was taken in a huge procession through many triumphal arches. 
Flags were unfurled, religious hymns chanted; an Indian band played. Rosewater and 
the sacred water of the Ganga were sprinkled before him, and flowers were strewn in 
his path. Incense was burnt before the houses as he passed. Fruit and other offerings 
were brought by hundreds of visitors. 
 
Swami Vivekananda accepted all these honours without losing his poise. He was not 



the man to flee from triumph any more than from battle. He regarded the tributes paid 
to him, a penniless beggar, as tributes paid to the spiritual ideal of India. In the course 
of his reply to the address of welcome given in Colombo, he said, 'The spirituality of 
the Hindus is revealed by the princely reception which they have given to a beggar 
sannyasin.' He pointed out that though he was not a military general, not a prince nor a 
wealthy man, yet men great in the transitory possessions of the world and much 
respected by society had nevertheless come to honour him, a homeless monk. 'This,' he 
exclaimed, 'is one of the highest expressions of spirituality.' He disclaimed any 
personal glory in the welcome he received, insisting that it was but the recognition of a 
principle. 
 
Swami Vivekananda's progress from Colombo to Madras and the welcomes he 
received at Kandy, Anuradhapuram, Jaffna, Pamban, Rameswaram, Ramnad, 
Paramakkudi, Madurai, Trichinopoly, and Kumbakonam demonstrated how deeply he 
had endeared himself to the men and women of India. At Anuradhapuram a band of 
fanatical Buddhists tried to break up the meeting, but did not succeed. At Rameswaram 
the Swami exhorted the people to 'worship Siva in the poor, the diseased, and the weak'. 
 
He received a touching welcome there from the Raja of Ramnad, his disciple, who had 
encouraged him to go to America and had helped him materially for that purpose. At 
Ramnad the horses were unhitched from the carriage bearing the Swami, and the 
people themselves, the Raja among them, drew it. At Rameswaram the Raja erected, in 
the Swami's honour, a victory column forty feet high with a suitable inscription. He 
also gave a liberal donation to the Madras famine-relief fund to commemorate the 
home-coming of the Swami. 
 
At a small railroad station near Madras, hundreds of people gathered for a glimpse of 
Vivekananda. The stationmaster did not want to delay the train since no stop was 
scheduled. But the crowd of admirers flung themselves on the track, and the train had 
to be halted. The Swami was visibly moved and blessed the multitude. 
 
The enthusiasm of the people reached its peak in Madras, where extensive preparations 
had been made for the Swami's reception. It was Madras that had first recognized the 
greatness of Vivekananda and equipped him for the journey to Chicago. At that time, 
when he had first come there, he had been, in effect, only an obscure individual. He 
had spent some two months in an unknown bungalow at San Thome, holding 
conversations on Hinduism. Yet even then a few educated young men of keen foresight 
had predicted that there was something in the man, a 'power' that would lift him above 
all others and enable him to be a leader of men. These youths, who had been ridiculed 
as 'misguided enthusiasts' and 'dreamy revivalists,' now, four years later, had the 
supreme satisfaction of seeing 'our Swami,' as they loved to call him, return to them a 
famous personage in both Europe and America. 
 
The streets and thoroughfares of Madras were profusely decorated; seventeen 
triumphal arches were erected. The Swami's name was on everybody's lips. Thousands 
jammed the railway station, and as the train steamed in, he was received with 
thundering shouts of applause. An elaborate procession was formed, and he was taken 



to 'Castle Kernan,' the palatial home of Billigiri Iyengar, where arrangements had been 
made for his stay in the city. 
 
On the third day after his arrival Swami Vivekananda was honoured in a public 
meeting on behalf of the people of Madras. As Victoria Hall, chosen for the purpose, 
was too small to hold the large crowd, the people cried for an open-air gathering. The 
Swami came out and addressed them from the top of a coach; it was, as it were, Sri 
Krishna, standing in the chariot, exhorting Arjuna to give up his unmanliness and 
measure up to his Aryan heritage. In a brief speech he told the people how India, 
through her love of God, had expanded the limited love of the family into love of 
country and of humanity. He urged them to maintain their enthusiasm and to give him 
all the help he required to do great things for India. 
 
During his short stay in Madras, Swami Vivekananda gave four public lectures, his 
subjects being, 'My Plan of Campaign,' 'The Sages of India,' 'Vedanta in Its 
Application to Indian Life,' and 'The Future of India.' In these lectures he reminded the 
Indians of both their greatness and their weakness, and urged them to be proud of their 
past and hopeful for their future. 
 
While speaking on 'My Plan of Campaign,' the Swami exposed the meanness of some 
of the Theosophists, who had tried their utmost to injure his work in America but later 
claimed that they had paved the way for his success in the New World. He told the 
audience that when, in desperation, he had cabled to India for money, the Theosophists 
had come to know about it and one of them had written to a member of the Society in 
India: 'Now the devil is going to die. God bless us all!' But it must be said that there 
were many among the Theosophists, especially in India, who were his genuine well-
wishers. 
 
Swami Vivekananda had hardly a moment's respite during his nine days in Madras. 
When asked by a disciple how he found the strength for such incessant activity, he 
answered, 'Spiritual work never tires one in India.' But he would lose patience if asked 
about matters that had no bearing on practical life. One day a pandit asked him to state 
clearly whether he was a dualist or a non-dualist. The Swami said: 'As long as I have 
this body I am a dualist, but not otherwise. This incarnation of mine is to help put an 
end to useless and mischievous quarrels, which only distract the mind and make men 
weary of life, and even turn them into sceptics and atheists.' 
 
Meanwhile heart-warming letters had been arriving from America informing the 
Swami of the progress of the Vedanta work in the New World under the leadership of 
Swami Saradananda, and also in appreciation of his own achievements. One letter was 
signed by Lewis G. Janes, President of the Brooklyn Ethical Association; C. C. 
Everett, Dean of the Harvard Divinity School; William James and Josiah Royce, both 
professors of philosophy at Harvard University; Mrs. Sara C. Bull of Boston, and 
others. It said: 'We believe that such expositions as have been given by yourself mere 
speculative interest and utility — that they are of great ethical value in cementing the 
ties of friendship and brotherhood between distant peoples, and in helping us to realize 
that solidarity of human relationship and interests which has been affirmed by all the 



great religions of the world. We earnestly hope that your work in India may be blessed 
in further promoting this noble end, and that you may return to us again with 
assurances of fraternal regard from our distant brothers of the great Aryan family, and 
the ripe wisdom that comes from reflection and added experience and further contact 
with the life and thought of your people.' 
 
Another letter from Detroit, signed by forty-two of his friends, said in part: 'We 
Western Aryans have been so long separated from our Eastern brothers that we had 
almost forgotten our identity of origin, until you came and with your beautiful presence 
and matchless eloquence rekindled within our hearts the knowledge that we of 
America and you of India are one.' 
 
Swami Vivekananda, after his strenuous work in South India, needed rest. On the 
advice of friends, he decided to travel to Calcutta by steamer. Monday, February 15, 
was the date of his sailing. Several devotees boarded the steamer to see him off, and 
one of them, Professor Sundararama Iyer, asked the Swami if his mission had achieved 
lasting good in America and Europe. The Swami said: 'Not much. I hope that here and 
there I have sown a seed which in time may grow and benefit some at least.' 
 
Swami Vivekananda's lectures delivered during his progress from Colombo to Madras 
were inspiring and enthusiastic. He yearned to awaken the masses of India from the 
slumber of ages. He had seen the dynamic life of the West; he now felt more deeply 
the personality of India, which only needed his fiery exhortation to assert itself once 
more among the nations of the world. Again one is reminded of Krishna's admonition 
to Arjuna on the battlefield of Kurukshetra: 'In this crisis, O Arjuna, whence comes 
such lowness of spirit, unbecoming to an Aryan, dishonourable, and an obstacle to the 
attaining of heaven? Do not yield to unmanliness, O Arjuna. It does not become you. 
Shake off this base faint-heartedness and arise, O scorcher of enemies!' 
 
In his famous lecture 'My Plan of Campaign,' delivered in Madras, he called upon the 
people to assert their soul-force:

 
My India, arise! Where is your vital force? In your Immortal Soul. Each nation, like 
each individual, has one theme in this life, which is its centre, the principal note round 
which every other note comes to form the harmony. If any nation attempts to throw off 
its national vitality, the direction which has become its own through the transmission 
of centuries, that nation dies....In one nation political power is its vitality, as in 
England. Artistic life, in another, and so on. In India religious life forms the centre, the 
keynote of the whole music of the national life. And therefore, if you succeed in the 
attempt to throw off your religion and take up either politics or society, the result will 
be that you will become extinct. Social reform and politics have to be preached through 
the vitality of your religion.... Every man has to make his own choice; so has every 
nation. We made our choice ages ago. And it is the faith in an Immortal Soul. I 
challenge anyone to give it up. How can you change your nature?

 



He asked the Indians to stop complaining. Let them make use of the power that lay in 
their hands. That power was so great that if they only realized it and were worthy of it, 
they could revolutionize the world. India was the Ganga of spirituality. The material 
conquests of the Anglo-Saxon races, far from being able to dam its current, had helped 
it. England's power had united the nations of the world; she had opened paths across 
the seas so that the waves of the spirit of India might spread until they had bathed the 
ends of the earth. 
 
What was this new faith, this word that the world was awaiting?

 
The other great idea that the world wants from us today — more perhaps the lower 
classes than the higher, more the uneducated than the educated, more the weak than the 
strong — is that eternal, grand idea of the spiritual oneness of the whole universe, the 
only Infinite Reality, that exists in you and in me and in all, in the self, in the soul. The 
infinite oneness of the soul — that you and I are not only brothers, but are really one 
— is the eternal sanction of all morality. Europe wants it today just as much as our 
downtrodden races do, and this great principle is even now unconsciously forming the 
basis of all the latest social and political aspirations that are coming up in England, in 
Germany, in France and in America. (Extracts from the lecture 'The Mission of the 
Vedanta.')

 
What Swami Vivekananda preached was the essence of the non-dualistic Vedanta, the 
deepest and the unique expression of India's spirit.

 
I heard once the complaint made that I was preaching too much of Advaita, absolute 
non-dualism, and too little of dualism. Ay, I know what grandeur, what oceans of love, 
what infinite, ecstatic blessings and joy there are in dualistic religion. I know it all. But 
this is not the time for us to weep, even in joy; we have had weeping enough; no more 
is this the time for us to become soft. This softness has been with us till we have 
become like masses of cotton. What our country now wants is muscles of iron and 
nerves of steel, gigantic will, which nothing can resist, which will accomplish their 
purpose in any fashion, even if it means going down to the bottom of the ocean and 
meeting death face to face. That is what we want, and that can only be created, 
established, and strengthened by understanding and realizing the ideal of Advaita, that 
ideal of the oneness of all. Faith, faith, faith in ourselves! … If you have faith in the 
three hundred and thirty millions of your mythological gods, and in all the gods which 
foreigners have introduced into your midst, and still have no faith in yourselves, there 
is no salvation for you. Have faith in yourselves and stand upon that faith. Why is it 
that we three hundred and thirty millions of people have been ruled for the last 
thousand years by any and every handful of foreigners? Because they had faith in 
themselves and we had not. I read in the newspapers how, when one of our poor 
fellows is murdered or ill-treated by an Englishman, howls go up all over the country; I 
read and I weep, and the next moment comes to my mind the question of who is 



responsible for it all. Not the English; it is we who are responsible for all our 
degradation. Our aristocratic ancestors went on treading the common masses of our 
country underfoot till they became helpless, till under this torment the poor, poor 
people nearly forgot that they were human beings. They have been compelled to be 
merely hewers of wood and drawers of water for centuries, so that they are made to 
believe that they are born as slaves, born as hewers of wood and drawers of water. 
(Extracts from 'The Mission of the Vedanta.')

 
He exhorted the leaders to cultivate the indispensable virtue of feeling for the people:

 
'Feel, therefore, my would-be reformers, my would-be patriots! Do you feel? Do you 
feel that millions and millions of the descendants of gods and of sages have become 
next-door neighbours to brutes? Do you feel that millions are starving today and 
millions have been starving for ages? Do you feel that ignorance has come over the 
land as a dark cloud? Does it make you restless? Does it make you sleepless? Has it 
made you almost mad? Are you seized with that one idea of the misery of ruin, and 
have you forgotten all about your name, your fame, your wives, your children, your 
property, even your own bodies? If so, that is the first step to becoming a patriot. For 
centuries people have been taught theories of degradation. They have been told that 
they are nothing. The masses have been told all over the world that they are not human 
beings. They have been so frightened for centuries that they have nearly become 
animals. Never were they allowed to hear of the Atman. Let them hear of the Atman — 
that even the lowest of the low have the Atman within, who never dies and never is 
born — Him whom the sword cannot pierce, nor the fire burn, nor the air dry, 
immortal, without beginning or end, the all-pure, omnipotent, and omnipresent Atman. 
('Extracts from 'My Plan of Campaign.') 
 
'Ay, let every man and woman and child, without respect of caste or birth, weakness or 
strength, hear and learn that behind the strong and the weak, behind the high and the 
low, behind everyone, there is that Infinite Soul, assuring all the infinite possibility and 
the infinite capacity to become great and good. Let us proclaim to every soul: Arise, 
arise, awake! Awake from this hypnotism of weakness. None is really weak; the soul is 
infinite, omnipotent, and omniscient. Stand up, assert yourself, proclaim the God 
within you, do not deny Him!' (Extracts from 'The Mission of the Vedanta.') 
 
'It is a man-making religion that we want. It is a man-making education all round that 
we want. It is man-making theories that we want. And here is the test of truth: 
Anything that makes you weak physically, intellectually, and spiritually, reject as 
poison; there is no life in it, it cannot be true. Truth is strengthening. Truth is purity, 
truth is all knowledge. Truth must be strengthening, must be enlightening, must be 
invigorating. Give up these weakening mysticisms and be strong. The greatest truths 
are the simplest things in the world, simple as your own existence. 
 
'Therefore my plan is to start institutions in India to train our young men as preachers 
of the truths of our scriptures in India and outside India. Men, men — these are 



wanted : everything else will be ready; but strong, vigorous, believing young men, 
sincere to the backbone, are wanted. A hundred such and the world becomes 
revolutionized. The will is stronger than anything else. Everything must go down 
before the will, for that comes from God: a pure and strong will is 
omnipotent.' (Extracts from 'My Plan of Campaign.') 
 
'If the brahmin has more aptitude for learning on the grounds of heredity than the 
pariah, spend no more money on the brahmin's education, but spend all on the pariah. 
Give to the weak, for there all the gift is needed. If the brahmin is born clever, he can 
educate himself without help. This is justice and reason as I understand it.' (From 'The 
Mission of the Vedanta.') 
 
'For the next fifty years let all other vain Gods disappear from our minds. This is the 
only God that is awake: our own race — everywhere His hands, everywhere His feet, 
everywhere His ears, He covers everything. All other Gods are sleeping. Why should 
we vainly go after them, when we can worship the God that we see all around us, the 
Virat? The first of all worships is the worship of the Virat, of those all around us. 
These are all our Gods — men and animals; and the first Gods we have to worship are 
our own countrymen.' (From 'The Future of India.')

 
These stirring words did not fall on deaf ears. The spirit of India vibrated to the 
Swami's call. India became aware of the power of the soul — of God sleeping in man 
and of His illimitable possibilities. Ramakrishna and Vivekananda were the first 
awakeners of India's national consciousness; they were India's first nationalist leaders 
in the true sense of the term. Ramakrishna was the power and Vivekananda the voice. 
The movement for India's liberation started from Dakshineswar. The subsequent 
political leaders of the country, consciously or unconsciously, received their inspiration 
from Vivekananda's message, and some of them openly acknowledged it. The Bengal 
revolutionaries were ardent readers of Vivekananda's books, some of which were 
frowned upon by the British Government. The uplift of the masses, the chief plank in 
Gandhi's platforms was Vivekananda's legacy. 
 

Yet the militant Vivekananda was not a politician. 'Let no political significance ever be 
attached falsely to my writings or sayings. What nonsense!' — he had said as early as 
September 1894. A year later he wrote: 'I will have nothing to do with political 
nonsense. I do not believe in politics. God and Truth are the only politics in the world. 
Everything else is trash.' 
 

Swami Vivekananda longed for India's political freedom; but he thought of a free India 
in relation to her service to humanity. A free India would take her rightful place in the 
assembly of nations and make a vital contribution towards bringing peace and goodwill 
to mankind. His message was both national and international. 
 
While Swami Vivekananda was enjoying the restful boat trip from Madras to Calcutta, 
a reception committee was busy preparing for him a fitting welcome in the metropolis 



of India, the city of his birth. The steamer docked at Budge Budge, and the Swami and 
his party arrived by train in Calcutta on February 19, 1897. The reception was 
magnificent, with an enthusiastic crowd at the railroad station, triumphal arches, the 
unharnessed carriage drawn by students, and a huge procession with music and 
religious songs. A princely residence on the bank of the Ganga was placed at the 
Swami's disposal. 
 
On February 28, 1897, he was given a public reception. Raja Benoy Krishna Deb 
presided, and five thousand people jammed the meeting. As usual, the Swami asked 
the people to go back to the perennial philosophy of the Upanishads. He also paid a 
touching tribute to Ramakrishna, 'my teacher, my master, my hero, my ideal, my God 
in life.' 'If there has been anything achieved by me,' he said with deep feeling, 'by 
thoughts or words or deeds, if from my lips has ever fallen one word that has ever 
helped anyone in the world, I lay no claim to it; it was his. But if there have been 
curses falling from my lips, if there has been hatred coming out of me, it is all mine, 
and not his. All that has been weak has been mine; all that has been life-giving, 
strengthening, pure, and holy has been his inspiration, his words, and he himself. Yes, 
my friends, the world has yet to know that man.' A few days after, he gave another 
public lecture on 'Vedanta in All Its Phases.' 
 
Shortly after the Swami's arrival in Calcutta the anniversary of Sri Ramakrishna's birth 
was celebrated at Dakshineswar. Accompanied by his brother disciples, the Swami 
joined the festival. He walked barefoot in the holy grounds. Deep emotions were 
stirred up as he visited the temples, the Master's room, the Panchavati, and other spots 
associated with the memory of Sri Ramakrishna. The place was a sea of human heads. 
 
The Swami said to Girish, a beloved disciple of the Master, 'Well, what a difference 
between those days and these!' 
 
'I know,' replied Girish, 'but I have the desire to see more.' 
 
For a little while the Swami spent his days at the palatial house on the river; nights, 
however, he spent with his spiritual brothers at the Alambazar monastery. He had 
hardly any rest. People streamed in at all times to pay him their respects or to hear his 
exposition of Vedanta, or just to see him. There were also people who came to argue 
with him on scriptural matters and to test his knowledge. 
 
But the Swami's heart was with the educated, unmarried youths whom he could train 
for his future work. He longed to infuse into their hearts some of his own burning 
enthusiasm. He wanted them to become the preachers of his 'man-making religion.' 
The Swami deplored the physical weakness of Indian youths, denounced their early 
marriage, and reproached them for their lack of faith in themselves and in their national 
ideals. 
 
One day a young man complained to the Swami that he could not make progress in 
spiritual life. He had worshipped images, following the advice of one teacher, and had 
tried to make his mind void according to the instruction of another, but all had been 



fruitless. 
 
'Sir,' the young man said, 'I sit still in meditation, shutting the door of my room, and 
keep my eyes closed as long as I can, but I do not find peace of mind. Can you show 
me the way?' 
 
'My boy,' replied the Swami in a voice full of loving sympathy, 'if you take my word, 
you will have first of all to open the door of your room and look around, instead of 
closing your eyes. There are hundreds of poor and helpless people in your 
neighbourhood; you have to serve them to the best of your ability. You will have to 
nurse and procure food and medicine for the sick. You will have to feed those who 
have nothing to eat. You will have to teach the ignorant. My advice to you is that if 
you want peace of mind, you shall have to serve others to the best of your ability.' 
 
Another day a well-known college professor, who was a disciple of Sri Ramakrishna, 
said to the Swami: 'You are talking of service, charity, and doing good to the world; 
these, after all, belong to the domain of maya. Vedanta says that the goal of man is the 
attainment of mukti, liberation, through breaking the chain of maya. What is the use of 
preaching about things which keep one's mind on mundane matters?' 
 
The Swami replied: 'Is not the idea of mukti in the domain of maya? Does not Vedanta 
teach that the Atman is ever free? Why should It, then, strive for mukti?' 
 
He said on another occasion: 'When I used to roam about all over India, practising 
spiritual disciplines. I passed day after day in caves absorbed in meditation. Many a 
time I decided to starve myself to death because I could not attain mukti. Now I have 
no desire for mukti. I do not care for it as long as a single individual in the universe 
remains in bondage.' 
 
Swami Vivekananda often used to say that different forms of spiritual discipline were 
especially efficacious for different ages. At one period it was the practice of austerities, 
at another period, the cultivation of divine love; and at a third period, it was 
philosophical discrimination accompanied by renunciation. But in modern times, he 
emphasized, unselfish service of others, karma-yoga, would quickly bring spiritual 
results. Therefore he advocated the discipline of selfless action. He particularly 
advocated this discipline for the Indians because they were under the spell of tamas, 
inertia. The Swami realized that only after cultivating rajas would they be able to 
acquire sattva and attain liberations. As regards himself, the Swami had already known 
mukti through the realization of oneness with Brahman in nirvikalpa samadhi. But by 
the will of God he had brought himself down to consciousness of the phenomenal 
world, and lived like a bodhisattva, devoting himself to the welfare of humanity. 
 
Swami Vivekananda found it most difficult to convert some of his own brother 
disciples to his new conception of religion and its discipline and method. These brother 
disciples were individualists, eager for their personal salvation. They wanted to 
practise austerities and penances, enjoy peaceful meditation, and lead a quiet life of 
detachment from the world. To them God was first, and next the world. At least that 



was the way they understood Sri Ramakrishna's teachings. These young monks thought 
that for one who had taken the monastic vows the world was maya; therefore all 
activities, including the charitable and philanthropic, ultimately entangled one in 
worldly life. 
 
But Vivekananda's thought flowed through a different channel. Sri Ramakrishna had 
once admonished him to commune with God with eyes open, that is to say, through the 
service of the poor, the sick, the hungry, and the ignorant. During his days of 
wandering the Swami had seen with his own eyes the suffering of the people and had 
felt the voiceless appeal of India for his help. In America and Europe he had witnessed 
the material prosperity of the people, the dynamic social life, and the general progress 
made through science, technology, and organized action. Time and again he 
remembered the words of Ramakrishna: 'Religion is not for empty stomachs.' 
 
To his brother disciples, therefore, he pointed out that the idea of personal liberation 
was unworthy of those who called themselves disciples of Ramakrishna, an Incarnation 
of God. The very fact that they had received the grace of a Saviour should have 
convinced them of their sure salvation. Their duty, he emphasized, was to serve others 
as the visible manifestations of God. He said that he wanted to create a new band of 
monks, who would take not only the traditional vow of personal salvation, but also a 
new vow of service to humanity. 
 
The brother disciples, who respected the superior spirituality of Vivekananda and bore 
him great love as the one especially chosen by the Master to carry on his work, obeyed 
him without always agreeing with him wholeheartedly. Thus at his behest Swami 
Ramakrishnananda — who had been the keeper of Sri Ramakrishna's shrine for twelve 
long years after the passing away of the Master, regarding his worship as the supreme 
spiritual discipline, and had not been absent even for a single day from the monasteries 
at Baranagore and Alambazar — left for Madras to found a centre for the propagation 
of Vedanta in South India. Swami Akhandananda went to Murshidabad to carry on 
relief work among the famine-stricken people there. Swamis Abhedananda and 
Saradananda had already gone to America. 
 
As for himself, Swami Vivekananda was constantly talking to people, instructing them 
in the Upanishads, and enjoining them to cultivate the inner strength that comes from 
the knowledge of God residing in all human hearts. The strain of work and the heat of 
the plains soon told upon his health. At the advice of physicians he went for a short 
change to Darjeeling, in the Himalayas, and felt somewhat refreshed. Returning to 
Calcutta he again devoted himself to the work of teaching. 
 
Several young men, inspired by the Swami's fiery words, joined the Order. Four others, 
who had been practising disciplines in the monastery under the guidance of the older 
Swamis while Vivekananda was abroad, were now eager to receive the monastic 
initiation formally from their great leader. His brother disciples expressed hesitation 
about one of them, because of some incidents of his past life. 
 
This aroused Swami Vivekananda's emotion. 'What is this?' he said. 'If we shrink from 



sinners, who else will save them? Besides, the very fact that someone has taken refuge 
at the monastery, in his desire to lead a better life, shows that his intentions are good, 
and we must help him. Suppose a man is bad and perverted; if you cannot change his 
character, why then have you put on the ochre robe of a monk? Why have you assumed 
the role of teachers?' All four received their monastic initiation. 
 
On the day previous to this sacred ceremony the Swami spoke to them only about the 
glories of renunciation and service. He said: 'Remember, for the salvation of his soul 
and for the good and happiness of many, a sannyasin is born in the world. To sacrifice 
his own life for others, to alleviate the misery of millions rending the air with their 
cries, to wipe away tears from the eyes of widows, to console the hearts of bereaved 
mothers, to provide the ignorant and depressed masses with ways and means for the 
struggle for existence and make them stand on their own feet, to broadcast the 
teachings of the scriptures to one and all, without distinction, for their spiritual and 
material welfare, to rouse the sleeping lion of Brahman in the hearts of all beings by 
the knowledge of Vedanta — a sannyasin is born in the world.' Turning to his brother 
disciples the Swami said: 'Remember, it is for the consummation of this purpose in life 
that we have taken birth, and we shall lay down our lives for it. Arise and awake, 
arouse and awaken others, fulfil your mission in life, and you will reach the highest 
goal.' Then addressing the aspirants for the monastic life he said: 'You must renounce 
everything. You must not seek comfort or pleasure for yourself. You must look upon 
gold and objects of lust as poison, name and fame as the vilest filth, worldly glory as a 
terrible hell, pride of birth or of social position as "sinful as drinking spirituous liquor." 
In order to be teachers of your fellow men, and for the good of the world, you will 
have to attain freedom through the knowledge of the Self.' 
 
From the following incident one can learn the depths of the Swami's compassion. 
Many inmates of the Math thought that he was not very discriminating in the choice of 
his disciples. Almost anyone could obtain spiritual initiation from him after a little 
supplication, and some of them were found later to indulge in wicked actions. One of 
his own monastic disciples, Swami Nirmalananda, spoke to him about his lack of 
proper judgement and his inability to understand human nature. The Swami's face 
became red with emotion. He exclaimed: 'What did you say? You think that I do not 
understand human nature? About these unfortunate people I know not only all they 
have done in their present lives, but also what they did in their previous ones. I am 
fully aware of what they will do in the future. Then why do I show kindness to them? 
These hapless people have knocked at many doors for peace of mind and a word of 
encouragement, but everywhere have been repulsed. If I turn them down they will have 
no place to go.' 
 
Another incident indicating the tender and compassionate heart of Swami Vivekananda 
may be mentioned here. One day he was engaged in teaching a disciple the Vedas, with 
the abstruse commentary of Sayanacharya, when Girish Chandra Ghosh, the great 
playwright of Bengal and an intimate disciple of Sri Ramakrishna, arrived. By way of 
teasing him, the Swami said, addressing him by his familiar name: 'Well, G. C., you 
have spent your whole life with Krishna and Vishnu. You are quite innocent of the 
Vedas and other scriptures.' 



 
Girish Chandra admitted his ignorance of the scriptures and said, 'Hail Sri 
Ramakrishna, the very embodiment of the Vedas!' 
 
An adept in the knowledge of human nature, Girish was well aware that Swami 
Vivekananda, in spite of his preaching the austere philosophy of Vedanta, had a heart 
that was tender in the extreme. He wanted to reveal that side of the Swami's nature 
before the disciple, and began to paint, in his usual poetic language, a heart-rending 
picture of the afflictions of the Indian people — the starvation of the masses, the 
humiliation of Hindu women, the ill-health and general suffering of the people 
everywhere. Suddenly, addressing the Swami, he said, 'Now please tell me, do your 
Vedas teach us how to remedy this state of affairs?' 
 
As the Swami listened to his friend's words, he could hardly suppress his emotion. At 
last it broke all bounds and he burst into tears. 
 
Drawing the attention of the Swami's disciple to the great leader, Girish Chandra said: 
'Perhaps you have always admired your teacher's intellect. Now you see his great heart.' 
 
On May 1, 1897, Swami Vivekananda called a meeting of the monastic and lay 
devotees of Sri Ramakrishna at the house of the Master's intimate disciple Balaram 
Bose, for the purpose of establishing his work on an organized basis. He told them that 
by contrasting Hindu society with American society, he was convinced that lack of an 
organizing spirit was one of the great shortcomings of the Hindu character. Much of 
the intelligence and energy of the Hindus was being expended without producing any 
fruitful result. He also recalled how Buddhism had spread both in India and abroad 
through Buddhist organizations. Therefore he asked the co-operation of the monastic 
and householder disciples of Sri Ramakrishna in order to organize the educational, 
philanthropic, and religious activities which he had already inaugurated, but which had 
hitherto been carried out in an unsystematic way. Further, the Swami declared that in a 
country like India, in its then current state of development, it would not be wise to 
form an organization on a democratic basis, where each member had an equal voice 
and decisions were made according to the vote of the majority. Democratic principles 
could be followed later, when, with the spread of education, people would learn to 
sacrifice individual interests and personal prejudices for the public weal. Therefore, 
said the Swami, the organization for the time being should be under the leadership of a 
'dictator,' whose authority everybody must obey. In the fullness of time, it would come 
to be guided by the opinion and consent of others. Moreover, he himself was only 
acting in the capacity of a servant of the common Master, as were they all.  
 
Swami Vivekananda proposed to the members present that the Association should 
'bear the name of him in whose name we have become sannyasins, taking whom as 
your ideal you are leading the life of householders, and whose holy name, influence, 
and teachings have, within twelve years of his passing away, spread in such an 
unthought-of way both in the East and in the West.' All the members enthusiastically 
approved of the Swami's proposal, and the Ramakrishna Mission Association came 
into existence. 



 
The aim of the Association was to spread the truths that Ramakrishna, for the good of 
humanity, had preached and taught through the example of his own life, and to help 
others to put them into practice for their physical, mental, and spiritual advancement. 
 
The duty of the Association was to direct, in the right spirit, the activities of the 
movement inaugurated by Sri Ramakrishna for the establishment of fellowship among 
the followers of different religions, knowing them all to be so many forms of one 
undying Eternal Religion. 
 

Its methods of action were to be: (a) to train men so as to make them competent to 
teach such knowledge and sciences as are conducive to the material and spiritual 
welfare of the masses; (b) to promote and encourage arts and industries; (c) to 
introduce and spread among the people in general Vedantic and other ideas as 
elucidated in the life of Sri Ramakrishna. 
 
The Ramakrishna Mission Association was to have two departments of action: Indian 
and foreign. The former, through retreats and monasteries established in different parts 
of India, would train such monks and householders as might be willing to devote their 
lives to the teaching of others. The latter would send trained members of the Order to 
countries outside India to start centres there for the preaching of Vedanta in order to 
bring about a closer relationship and better understanding between India and foreign 
countries. 
 
The aims and ideals of the Ramakrishna Mission Association, being purely spiritual 
and humanitarian, were to have no connexion with politics. 
 
Swami Vivekananda must have felt a great inner satisfaction after the establishment of 
the Association. His vision of employing religion, through head, heart, and hands, for 
the welfare of man was realized. He found no essential conflict among science, 
religion, art, and industry. All could be used for the worship of God. God could be 
served as well through His diverse manifestations as through the contemplation of His 
non-dual aspect. Further, as the great heart of Ramakrishna had embraced all of 
mankind with its love, so also the Ramakrishna Mission was pledged to promote 
brotherhood among different faiths, since their harmony constituted the Eternal 
Religion. 
 
Swami Vivekananda, the General President, made Brahmananda and Yogananda the 
President and the Vice-president of the Calcutta centre. Weekly meetings were 
organized at Balaram's house to discuss the Upanishads, the Bhagavad Gita, the 
Vedanta scriptures, and religious subjects in general. 
 

Even now Swami Vivekananda could not completely convince some of his brother 
disciples about his new conception of religion, namely, the worship of God through the 
service of man. They had heard Sri Ramakrishna speak time and again against 
preaching, excessive study of the scriptures, and charitable activities, and exhort 
aspirants to intensify their love of God through prayer and meditation in solitude. 



Therefore they regarded Vivekananda's activities in the West as out of harmony with 
the Master's teachings. One of them said bluntly to the Swami, 'You did not preach our 
Master in America; you only preached yourself.' The Swami retorted with equal 
bluntness, 'Let people understand me first; then they will understand Sri Ramakrishna.' 
 
On one occasion Swami Vivekananda felt that some of these brother disciples wanted 
to create a narrow sect in the name of Ramakrishna and turn the Ramakrishna Math 
into a cult of the Temple, where the religious activities would centre around devotional 
music, worship, and prayer alone. His words burst upon them like a bomb-shell. He 
asked them how they knew that his ideas were not in keeping with those of Sri 
Ramakrishna. 'Do you want,' he said, 'to shut Sri Ramakrishna, the embodiment of 
infinite ideas, within your own limits? I shall break these limits and scatter his ideas 
broadcast all over the world. He never enjoined me to introduce his worship and the 
like.' 
 
Had it not been demonstrated to Vivekananda time and again that Sri Ramakrishna was 
behind him in all his actions? He knew that through the Master's grace alone he had 
come out triumphant from all ordeals, whether in the wilderness of India or in the busy 
streets of Chicago. 
 
'Sri Ramakrishna,' the Swami continued, 'is far greater than the disciples understand 
him to be. He is the embodiment of infinite spiritual ideas capable of development in 
infinite ways....One glance of his gracious eyes can create a hundred thousand 
Vivekanandas at this instant. If he chooses now, instead, to work through me, making 
me his instrument, I can only bow to his will.' 
 
Vivekananda took great care lest sentimentalism and narrowness in one form or 
another should creep in, for he detested these from the bottom of his heart. 
 
But things came to a climax one day at Balaram's house in Calcutta, when Swami 
Yogananda, a brother disciple whom Sri Ramakrishna had pointed out as belonging to 
his 'inner circle' of devotees, said that the Master had emphasized bhakti alone for 
spiritual seekers and that philanthropic activities, organizations, homes of service for 
the public good, and patriotic work were the Swami's own peculiar ideas, the result of 
his Western education and travel in Europe and America. 
 
The Swami at first retorted to his brother with a sort of rough humour. He said: 'What 
do you know? You are an ignorant man....What do you understand of religion? You are 
only good at praying with folded hands: "O Lord! how beautiful is Your nose! How 
sweet are Your eyes!" and all such nonsense....And you think your salvation is secured 
and Sri Ramakrishna will come at the final hour and take you by the hand to the 
highest heaven! Study, public preaching, and doing humanitarian works are, according 
to you, maya, because he said to someone, "Seek and find God first; doing good to the 
world is a presumption!" As if God is such an easy thing to be achieved! As if He is 
such a fool as to make Himself a plaything in the hands of an imbecile! 
 
'You think you have understood Sri Ramakrishna better than myself! You think jnana 



is dry knowledge to be attained by a desert path, killing out the tenderest faculties of 
the heart! Your bhakti is sentimental nonsense which makes one impotent. You want to 
preach Sri Ramakrishna as you have understood him, which is mighty little! Hands off! 
Who cares for your Ramakrishna? Who cares for your bhakti and mukti? Who cares 
what your scriptures say? I will go into a thousand hells cheerfully if I can rouse my 
countrymen, immersed in tamas, to stand on their own feet and be men inspired with 
the spirit of karma-yoga. I am not a follower of Ramakrishna or anyone, but of him 
only who serves and helps others without caring for his own bhakti and mukti!' 
 
The Swami's voice was choked with emotion, his body shook, and his eyes flashed 
fire. Quickly he went to the next room. A few moments later some of his brother 
disciples entered the room and found him absorbed in meditation, tears flowing from 
his half-closed eyes. After nearly an hour the Swami got up, washed his face, and 
joined his spiritual brothers in the drawing-room. His features still showed traces of the 
violent storm through which he had just passed; but he had recovered his calmness. He 
said to them softly: 
 
'When a man attains bhakti, his heart and nerves become so soft and delicate that he 
cannot bear even the touch of a flower!...I cannot think or talk of Sri Ramakrishna long 
without being overwhelmed. So I am always trying to bind myself with the iron chains 
of jnana, for still my work for my motherland is unfinished and my message to the 
world not fully delivered. So as soon as I find that those feelings of bhakti are trying to 
come up and sweep me off my feet, I give a hard knock to them and make myself firm 
and adamant by bringing up austere jnana. Oh, I have work to do! I am a slave of 
Ramakrishna, who left his work to be done by me and will not give me rest till I have 
finished it. And oh, how shall I speak of him? Oh, his love for me!' 
 
He was again about to enter into an ecstatic mood, when Swami Yogananda and the 
others changed the conversation, took him on the roof for a stroll, and tried to divert 
his mind by small talk. They felt that Vivekananda's inmost soul had been aroused, and 
they remembered the Master's saying that the day Naren knew who he was, he would 
not live in this body. So from that day the brother disciples did not again criticize the 
Swami's method, knowing fully well that the Master alone was working through him. 
 
From this incident one sees how Vivekananda, in his inmost heart, relished bhakti, the 
love of God. But in his public utterances he urged the Indians to keep their 
emotionalism under control; he emphasized the study of Vedanta, because he saw in it 
a sovereign tonic to revivify them. He further prescribed for his countrymen both 
manual and spiritual work, scientific research, and service to men. Vivekananda's 
mission was to infuse energy and faith into a nation of 'dyspeptics' held under the spell 
of their own sentimentality. He wished in all fields of activity to awaken that austere 
elevation of spirit which arouses heroism. 
 
As with his Master, the natural tendency of Vivekananda's mind was to be absorbed in 
contemplation of the Absolute. Again, like Sri Ramakrishna, he had to bring down his 
mind forcibly to the consciousness of the world in order to render service to men. Thus 
he kept a balance between the burning love of the Absolute and the irresistible appeal 



of suffering humanity. And what makes Swami Vivekananda the patriot saint of 
modern India and at the same time endears him so much to the West is that at the times 
when he had to make a choice between the two, it was always the appeal of suffering 
humanity that won the day. He cheerfully sacrificed the bliss of samadhi to the 
amelioration of the suffering of men. The Swami's spirit acted like a contagion upon 
his brother disciples. One of them, Akhandananda, as stated before, fed and nursed the 
sufferers from famine at Murshidabad, in Bengal; another, Trigunatita, in 1897 opened 
a famine-relief centre at Dinajpur. Other centres were established at Deoghar, 
Dakshineswar and Calcutta. 
 
Swami Vivekananda was overjoyed to see the happy beginning of his work in India. 
To Mary Hale he wrote on July 9, 1897:

 
Only one idea was burning in my brain — to start the machine for elevating the Indian 
masses, and that I have succeeded in doing to a certain extent. 
 
It would have made your heart glad to see how my boys are working in the midst of 
famine and disease and misery — nursing by the mat-bed of the cholera-stricken pariah 
and feeding the starving chandala, and the Lord sends help to me, to them, to all....He 
is with me, the Beloved, and He was when I was in America, in England, when I was 
roaming about unknown from place to place in India. What do I care about what they 
say? The babies — they do not know any better. What? I, who have realized the Spirit, 
and the vanity of all earthly nonsense, to be swerved from my path by babies' prattle? 
Do I look like that?...I feel my task is done — at most three or four years more of life 
are left....I have lost all wish for my salvation. I never wanted earthly enjoyments. I 
must see my machine in strong working order, and then, knowing for sure that I have 
put in a lever for the good of humanity, in India at least which no power can drive 
back, I will sleep without caring what will be next. 
 
And may I be born again and again, and suffer thousands of miseries, so that I may 
worship the only God that exists, the only God I believe in, the sum total of all souls. 
And above all, my God the wicked, my God the miserable, my God the poor of all 
races, of all species, is the especial object of my worship.

 

 

IN NORTHERN INDIA

From May 1897 to the end of that year, the Swami travelled and lectured extensively in 
Northern India. The physicians had advised him to go as soon as possible to Almora, 
where the air was dry and cool, and he had been invited by prominent people in 
Northern India to give discourses on Hinduism. Accompanied by some of his brother 



disciples and his own disciples, he left Calcutta, and he was joined later by the Seviers, 
Miss Müller, and Goodwin. 
 

In Lucknow he was given a cordial welcome. The sight of the Himalayas in Almora 
brought him inner peace and filled his mind with the spirit of detachment and 
exaltation of which these great mountains are the symbol. But his peace was disturbed 
for a moment when he received letters from American disciples about the malicious 
reports against his character spread by Christian missionaries, including Dr. Barrows of 
the Parliament of Religions in Chicago. Evidently they had become jealous of the 
Swami's popularity in India. Dr. Barrows told the Americans that the report of the 
Swami's reception in India was greatly exaggerated. He accused the Swami of being a 
liar and remarked: "I could never tell whether to take him seriously or not. He struck 
me as being a Hindu Mark Twain. He is a man of genius and has some following, 
though only temporary." 
 
The Swami was grieved. At his request the people of Madras had given Dr. Barrows a 
big reception, but the missionary, lacking religious universalism, had not made much 
of an impression. 
 
In a mood of weariness the Swami wrote to a friend on June 3, 1897: 
 

As for myself, I am quite content. I have roused a good many of our people, and that 
was all I wanted. Let things have their course and karma its sway. I have no bonds here 
below. I have seen life, and it is all self — life is for self, love is for self, honour for 
self, everything for self. I look back and scarcely find any action I have done for self 
— even my wicked deeds were not for self. So I am content — not that I feel I have 
done anything especially good or great, but the world is so little, life so mean a thing, 
existence so, so servile, that I wonder and smile that human beings, rational souls, 
should be running after this self — so mean and detestable a prize. 
 
This is the truth. We are caught in a trap, and the sooner one gets out the better for one. 
I have seen the truth — let the body float up or down, who cares?... 
 
I was born for the life of a scholar — retired, quiet, poring over my books. But the 
Mother dispensed otherwise. Yet the tendency is there.

 
In Almora the Swamiji's health improved greatly. On May 29 he wrote to a friend: 'I 
began to take a lot of exercise on horseback, both morning and evening. Since then I 
have been very much better indeed....I really began to feel that it was a pleasure to 
have a body. Every movement made me conscious of strength — every movement of 
the muscles was pleasurable....You ought to see me, Doctor, when I sit meditating in 
front of the beautiful snow-peaks and repeat from the Upanishads: "He has neither 
disease, nor decay, nor death; for verily, he has obtained a body full of the fire of 
yoga."' 
 
He was delighted to get the report that his disciples and spiritual brothers were 



plunging heart and soul into various philanthropic and missionary activities. 
 
From Almora he went on a whirlwind tour of the Punjab and Kashmir, sowing 
everywhere the seeds of rejuvenated Hinduism. In Bareilly he encouraged the students 
to organize themselves to carry on the work of practical Vedanta. In Ambala he was 
happy to see his beloved disciples Mr. and Mrs. Sevier. After spending a few days in 
Amritsar, Dharamsala, and Murree, he went to Kashmir. 
 
In Jammu the Swami had a long interview with the Maharaja and discussed with him 
the possibility of founding in Kashmir a monastery for giving young people training in 
non-dualism. In the course of the conversation he sadly remarked how the present-day 
Hindus had deviated from the ideals of their forefathers, and how people were clinging 
to various superstitions in the name of religion. He said that in olden days people were 
not outcasted even when they committed such real sins as adultery, and the like; 
whereas nowadays one became untouchable simply by violating the rules about food. 
 
On the same topic he said a few months later, at Khetri: 'The people are neither Hindus 
nor Vedantins — they are merely "don't touchists"; the kitchen is their temple and 
cooking-pots are their objects of worship. This state of things must go. The sooner it is 
given up, the better for our religion. Let the Upanishads shine in their glory, and at the 
same time let not quarrels exist among different sects.' 
 
In Lahore the Swami gave a number of lectures, among which was his famous speech 
on the Vedanta philosophy, lasting over two hours. He urged the students of Lahore to 
cultivate faith in man as a preparation for faith in God. He asked them to form an 
organization, purely non-sectarian in character, to teach hygiene to the poor, spread 
education among them, and nurse the sick. One of his missions in the Punjab was to 
establish harmony among people belonging to different sects, such as the Arya 
Samajists and the orthodox Hindus. It was in Lahore that the Swami met Mr. Tirtha 
Ram Goswami, then a professor of mathematics, who eventually gained wide 
recognition as Swami Ram Tirtha. The professor became an ardent admirer of Swami 
Vivekananda. 
 
Next the Swami travelled to Dehra-Dun, where, for the first ten days, he lived a rather 
quiet life. But soon he organized a daily class on the Hindu scriptures for his disciples 
and companions, which he continued to conduct during the whole trip. At the earnest 
invitation of his beloved disciple the Raja of Khetri, he visited his capital, stopping on 
the way at Delhi and Alwar, which were familiar to him from his days of wandering 
prior to his going to America. Everywhere he met old friends and disciples and treated 
them with marked affection. The Raja of Khetri lavished great honours upon him and 
also gave him a handsome donation for the Belur Math, which was being built at that 
time. 
 
Before returning to Calcutta, he visited Kishengarh, Ajmer, Jodhpur, Indore, and 
Khandwa and thus finished his lecture tour in North India. During this tour he 
explained to his fellow countrymen the salient features of Hinduism and told them that 
they would have a glorious future if they followed the heritage of their past. He 



emphasized that the resurgent nationalism of India must be based on her spiritual 
ideals, but that healthy scientific and technological knowledge from the West, also, had 
to be assimilated in the process of growth. The fundamental problem of India, he 
pointed out, was to organize the whole country around religious ideals. By religion the 
Swami meant not local customs which served only a contemporary purpose, but the 
eternal principles taught in the Vedas. 
 
Wherever the Swami went he never wearied of trying to rebuild individual character in 
India, pointing out that the strength of the whole nation depended upon the strength of 
the individual. Therefore each individual, he urged, whatever might be his occupation, 
should try, if he desired the good of the nation as a whole, to build up his character and 
acquire such virtues as courage, strength, self-respect, love, and service of others. To 
the young men, especially, he held out renunciation and service as the hightest ideal. 
He preached the necessity of spreading a real knowledge of Sanskrit, without which a 
Hindu would remain an alien to his own rich culture. To promote unity among the 
Hindus, he encouraged intermarriage between castes and sub-castes, and wanted to 
reorganize the Indian universities so that they might produce real patriots, rather than 
clerks, lawyers, diplomats, and Government officials. 
 
Swami Vivekananda's keen intellect saw the need of uniting the Hindus and Moslems 
on the basis of the Advaita philosophy, which teaches the oneness of all. One June 10, 
1898, he wrote to a Moslem gentleman at Nainital:

 
The Hindus may get the credit for arriving at Advaitism earlier than other races, they 
being an older race than either the Hebrew or the Arab; yet practical Advaitism, which 
looks upon and behaves towards all mankind as one's own soul, is yet to be developed 
among the Hindus universally. On the other hand, our experience is that if ever the 
followers of any religion approach to this equality in an appreciable degree on the 
plane of practical work-a-day life — it may be quite unconscious generally of the 
deeper meaning and the underlying principle of such conduct, which the Hindus as a 
rule so clearly perceive — it is those of Islam and Islam alone. 
 
Therefore we are firmly persuaded that without the help of practical Islam, the theories 
of Vedantism, however fine and wonderful they may be, are entierely valuless to the 
vast mass of mankind. We want to lead mankind to the place where there is neither the 
Vedas nor the Bible nor the Koran; yet this has to be done by harmonizing the Vedas, 
the Bible, and the Koran. Mankind ought to be taught that religions are but the varied 
expressions of the Religion which is Oneness, so that each may choose the path that 
suits him best. 
 
For our own motherland a junction of the two great systems, Hinduism and Islam — 
Vedantic brain and Islamic body — is the only hope. I see in my mind's eye the future 
perfect India rising out of this chaos and strife, glorious and invincible, with Vedantic 
brain and Islamic body.

 



For the regeneration of India, in the Swami's view, the help of the West was 
indispensable. The thought of India had been uppermost in his mind when he had 
journeyed to America. On April 6, 1897, the Swami, in the course of a letter to the lady 
editor of an Indian magazine, had written: 'It has been for the good of India that 
religious preaching in the West has been done and will be done. It has ever been my 
conviction that we shall not be able to rise unless the Western countries come to our 
help. In India no appreciation of merit can be found, no financial support, and what is 
most lamentable of all, there is not a bit of practicality.' 
 
The year 1898 was chiefly devoted to the training of Vivekananda's disciples, both 
Indian and Western, and to the consolidation of the work already started. During this 
period he also made trips to Darjeeling, Almora, and Kashmir. 
 
In February 1898, the monastery was removed from Alambazar to Nilambar 
Mukherjee's garden house in the village of Belur, on the west bank of the Ganga. The 
Swami, while in Calcutta, lived at Balaram Bose's house, which had been a favourite 
haunt of Shri Ramakrishna's during his lifetime. But he had no rest either in the 
monastery or in Calcutta, where streams of visitors came to him daily. Moreover, 
conducting a heavy correspondence consumed much of his time and energy; one can 
not but be amazed at the hundreds of letters the Swami wrote with his own hand to 
friends and disciples. Most of these reveal his intense thinking, and some his superb 
wit. 
 
While at the monastery, he paid especial attention to the training of the sannyasins and 
the brahmacharins, who, inspired by his message, had renounced home and dedicated 
themselves to the realization of God and the service of humanity. Besides conducting 
regular classes on the Upanishads, the Bhagavad Gita, the physical sciences, and the 
history of the nations, he would spend hours with the students in meditation and 
devotional singing. Spiritual practices were intensified on holy days. 
 
In the early part of 1898, the site of the Belur Math, the present Headquarters of the 
Ramakrishna Math and Mission, was purchased with the help of a generous donation 
from Miss Müller, the devoted admirer of the Swami. Mrs. Ole Bull gave another 
handsome gift to complete the construction, and the shrine at the Belur Math was 
consecrated, as we shall see, on December 9, 1898. Sometime during this period the 
Swami initiated into the monastic life Swami Swarupananda, whom he considered to 
be a real 'acquisition.' This qualified aspirant was given initiation after only a few days' 
stay at the monastery, contrary to the general rule of the Ramakrishna Order. Later he 
became editor of the monthly magazine Prabuddha Bharata, and first president of the 
Advaita Ashrama at Mayavati, in the Himalayas, founded on March 19, 1899. 
 
Among the Western devotees who lived with Swami Vivekananda at this time were 
Mr. and Mrs. Sevier, Mrs. Ole Bull, Miss Henrietta F. Müller, Miss Josephine 
MacLeod, and Miss Margaret E. Noble, all of whom travelled with him at various 
times in Northern India. The Seviers identified themselves completely with the work at 
the Mayavati Advaita Ashrama. Mrs. Ole Bull, the wife of the famous Norwegian 
violinist, and a lady of social position, great culture, and large heart, had been an ardent 



admirer of the Swami during his American trip. Miss Müller, who knew the Swami in 
both England and America and had helped defray, together with the Seviers and Mr. 
Sturdy, the expenses of his work in England, had come to India to organize an 
educational institution for Indian women. 
 
Miss MacLeod had attended Swami Vivekananda's classes in New York, and for 
months at a time he had been the guest of her relatives at their country home, Ridgely 
Manor. She became his lifelong friend and admirer and cherished his memory till the 
last day of her life, but though she was devoted to him, she never renounced her 
independence nor did he demand that she should. By way of spiritual instruction, the 
Swami had once asked Miss MacLeod to meditate on Om for a week and report to him 
afterwards. When the teacher inquired how she felt, she said that 'it was like a glow in 
the heart.' He encouraged her and said: 'Good, keep on.' Many years later she told her 
friends that the Swami made her realize that she was in eternity. 'Always remember,' 
the Swami had admonished her, 'you are incidentally an American and a woman, but 
always a child of God. Tell yourself day and night who you are. Never forget it.' To her 
brother-in-law, Francis H. Leggett, the Swami had written, on July 16, 1896, in 
appreciation of Miss MacLeod: 'I simply admire Joe Joe in her tact and quiet ways. She 
is a feminine statesman. She could wield a kingdom. I have seldom seen such strong 
yet good common sense in a human being.' 
 
When Miss MacLeod asked the Swami's permission to come to India, he wrote on a 
postcard: 'Do come by all means, only you must remember this: The Europeans and 
Indians live as oil and water. Even to speak of living with the natives is damning, even 
at the capitals. You will have to bear with people who wear only a loin-cloth; you will 
see me with only a loin-cloth about me. Dirt and filth everywhere, and brown people. 
But you will have plenty of men to talk philosophy to you.' He also wrote to her that 
she must not come to India if she expected anything else, for the Indians could not 
'bear one more word of criticism'. 
 
On one occasion, while travelling in Kashmir with the Swami and his party, she 
happened to make a laughing remark about one of his South Indian disciples with the 
caste-mark of the brahmins of his sect on his forehead. This appeared grotesque to her. 
The Swami turned upon her 'like a lion, withered her with a glance, and cried: "Hands 
off! Who are you? What have you ever done?"' 
 
Miss MacLeod was crestfallen. But later she learnt that the same poor brahmin had 
been one of those who, by begging, had collected the money that had made it possible 
for the Swami to undertake his trip to America. 
 
'How can I best help you,' she asked the Swami when she arrived in India. 'Love India,' 
was his reply. 
 
One day Swami Vivekananda told Miss MacLeod that since his return to India he had 
had no personal money. She at once promised to pay him fifty dollars a month as long 
as he lived and immediately gave him three hundred dollars for six months in advance. 
The Swami asked jokingly if it would be enough for him. 'Not if you take heavy cream 



every day!' she said. 
 
The Swami gave the money to Swami Trigunatita to defray the initial expenses of the 
newly started Bengali magazine, the Udbodhan. 
 
But of all Swami Vivekananda's Western disciples, the most remarkable was Margaret 
E Noble, who was truly his spiritual daughter. She had attended the Swami's classes 
and lectures in London and resolved to dedicate her life to his work in India. When she 
expressed to him her desire to come to India, the Swami wrote to her, on July 29, 1897:

 
'Let me tell you frankly that I am now convinced that you have a great future in the 
work for India. What was wanted was not a man but a woman, a real lioness, to work 
for the Indians — women especially. India cannot yet produce great women, she must 
borrow them from other nations. Your education, sincerity, purity, immense love, 
determination, and above all, your Celtic blood, makes you just the woman wanted. 
 
'Yet the difficulties are many. You cannot form any idea of the misery, the superstition, 
and the slavery that are here. You will be in the midst of a mass of half-naked men and 
women with quaint ideas of caste and isolation, shunning the white-skins through fear 
or hatred and hated by them intensely. On the other hand, you will be looked upon by 
the white as a crank, and every one of your movements will be watched with suspicion. 
 
'Then the climate is fearfully hot, our winter in most places being like your summer, 
and in the south it is always blazing. Not one European comfort is to be had in places 
out of the cities. If in spite of all this you dare venture into the work, you are welcome, 
a hundred times welcome. As for me, I am nobody here as elsewhere, but what little 
influence I have shall be devoted to your service. 
 
'You must think well before you plunge in, and afterwards if you fail in this or get 
disgusted, on my part I promise you I will stand by you unto death, whether you work 
for India or not, whether you give up Vedanta or remain in it. "The tusks of the 
elephant come out but never go back" — so are the words of a man never retracted. I 
promise you that.'

 
He further asked her to stand on her own feet and never seek help from his other 
Western women devotees. 
 
Miss Noble came to India on January 28, 1898, to work with Miss Müller for the 
education of Indian women. The Swami warmly introduced her to the public of 
Calcutta as a 'gift of England to India,' and in March made her take the vow of 
brahmacharya, that is to say, the life of a religious celibate devoted to the realization of 
God. He also gave her the name of Nivedita, the 'Dedicated,' by which she has ever 
since been cherished by the Indians with deep respect and affection. The ceremony was 
performed in the chapel of the monastery. He first taught her how to worship Siva and 
then made the whole ceremony culminate in an offering at the feet of Buddha. 



 
'Go thou,' he said, 'and follow him who was born and gave his life for others five 
hundred times before he attained the vision of the Buddha.' 
 
The Swami now engaged himself in the training of Sister Nivedita along with the other 
Western disciples. And certainly it was a most arduous task. They were asked to 
associate intimately with the Holy Mother, the widow of Sri Ramakrishna, who at once 
adopted them as her 'children.' Then the Swami would visit them almost daily to reveal 
to them the deep secrets of the Indian world — its history, folklore, customs, and 
traditions. Mercilessly he tried to uproot from their minds all preconceived notions and 
wrong ideas about India. He wanted them to love India as she was at the present time, 
with her poverty, ignorance, and backwardness, and not the India of yore, when she 
had produced great philosophies, epics, dramas, and religious systems. 
 
It was not always easy for the Western disciples to understand the religious ideals and 
forms of worship of the Hindus. For instance, one day in the great Kali temple of 
Calcutta, one Western lady shuddered at the sight of the blood of the goats sacrificed 
before the Deity, and exclaimed, 'Why is there blood before the Goddess?' Quickly the 
Swami retorted, 'Why not a little blood to complete the picture?' 
 
The disciples had been brought up in the tradition of Protestant Christianity, in which 
the Godhead was associated only with what was benign and beautiful, and Satan with 
the opposite. 
 
With a view to Hinduizing their minds, the Swami asked his Western disciples to visit 
Hindu ladies at their homes and to observe their dress, food, and customs, which were 
radically different from their own. Thus he put to a severe test their love for Vedanta 
and India. In the West they had regarded the Swami as a prophet showing them the 
path of liberation, and as a teacher of the universal religion. But in India he appeared 
before them, in addition, in the role of a patriot, an indefatigable worker for the 
regeneration of his motherland. 
 
The Swami began to teach Nivedita to lose herself completely in the Indian 
consciousness. She gradually adopted the food, clothes, language, and general habits of 
the Hindus. 
 
'You have to set yourself,' he said to her, 'to Hinduize your thoughts, your needs, your 
conceptions, your habits. Your life, internal and external, has to become all that an 
orthodox brahmin brahmacharini's ought to be. The method will come to you if you 
only desire it sufficiently. But you have to forget your past and cause it to be forgotten.' 
He wanted her to address the Hindus 'in terms of their own orthodoxy.' 
 
Swami Vivekananda would not tolerate in his Western disciples any trace of 
chauvinism, any patronizing attitude or stupid criticism of the Indian way of life. They 
could serve India only if they loved India, and they could love India only if they knew 
India, her past glories and her present problems. Thus later he took them on his trip to 
Northern India, including Almora and Kashmir, and told them of the sanctity of 



Varanasi and the magnificence of Agra and Delhi; he related to them the history of the 
Moghul Emperors and the Rajput heroes, and also described the peasant's life, the 
duties of a farm housewife, and the hospitality of poor villagers to wandering monks. 
The teacher and his disciples saw together the sacred rivers, the dense forests, the lofty 
mountains, the sun-baked plains, the hot sands of the desert, and the gravel beds of the 
rivers, all of which had played their parts in the creation of Indian culture. And the 
Swami told them that in India custom and culture were one. The visible manifestations 
of the culture were the system of caste, the duties determined by the different stages of 
life, the respect of parents as incarnate gods, the appointed hours of religious service, 
the shrine used for daily worship, the chanting of the Vedas by the brahmin children, 
the eating of food with the right hand and its use in worship and japa, the austerities of 
Hindu widows, the kneeling in prayer of the Moslems wherever the time of prayer 
might find them, and the ideal of equality practised by the followers of Mohammed. 
 
Nivedita possessed an aggressively Occidental and intensely, English outlook. It was 
not easy for her to eradicate instinctive national loyalties and strong personal likes and 
dislikes. A clash between the teacher and the disciple was inevitable. Ruthlessly the 
Swami crushed her pride in her English upbringing. Perhaps, at the same time, he 
wanted to protect her against the passionate adoration she had for him. Nivedita 
suffered bitter anguish. 
 
The whole thing reached its climax while they were travelling together, some time 
after, in the Himalayas. One day Miss MacLeod thought that Nivedita could no longer 
bear the strain, and interceded kindly and gravely with the Swami. 'He listened,' Sister 
Nivedita wrote later, 'and went away. At evening, however, he returned, and finding us 
together on the veranda, he turned to her (Miss MacLeod) and said with the simplicity 
of a child: "You were right. There must be a change. I am going away to the forests to 
be alone, and when I come back I shall bring peace." Then he turned away and saw 
that above us the moon was new, and a sudden exaltation came into his voice as he 
said: "See, the Mohammedans think much of the new moon. Let us also, with the new 
moon, begin a new life."' As he said these words, he lifted his hand and blessed his 
rebellious disciple, who by this time was kneeling before him. It was assuredly a 
moment of wonderful sweetness of reconciliation. That evening in meditation Nivedita 
found herself gazing deep into an Infinite Good, to the recognition of which no 
egotistic reasoning had led her. 'And,' she wrote, 'I understood for the first time that the 
greatest teachers may destroy in us a personal relation only in order to bestow the 
Impersonal Vision in its place.' 
 
To resume our story, on March 30, 1898, the Swami left for Darjeeling, for he badly 
needed a change to the cool air of the Himalayas. Hardly had he begun to feel the 
improvement in his health, when he had to come down to Calcutta, where an outbreak 
of plague was striking terror. 
 
Immediately he made plans for relief work with the help of the members of the 
monastery and volunteers from Calcutta. 
 
When a brother disciple asked him where he would get funds, the Swami replied: 



'Why, we shall sell if necessary the land which has just been purchased for the 
monastery. We are sannyasins; we must be ready to sleep under the trees and live on 
alms as we did before. Must we care for the monastery and possessions when by 
disposing of them we could relieve thousands of helpless people suffering before our 
own eyes?' Fortunately this extreme step was not necessary; the public gave him 
money for the relief work. 
 
The Swami worked hard to assuage the suffering of the afflicted people. Their love and 
admiration for him knew no bounds as they saw this practical application of Vedanta at 
a time of human need. 
 
The plague having been brought under control, the Swami left Calcutta for Nainital on 
May 11, accompanied by, among others, his Western disciples. From there the party 
went to Almora where they met the Seviers. During this tour the Swami never ceased 
instructing his disciples. For his Western companions it was a rare opportunity to learn 
Indian history, religion, and philosophy direct from one who was an incarnation of the 
spirit of India. Some of the talks the Swami gave were recorded by Sister Nivedita in 
her charming book Notes of Some Wanderings with the Swami Vivekananda.  
 
In Almora the Swami received news of the deaths of Pavhari Baba and Mr. Goodwin. 
He had been closely drawn to the former during his days of wandering. Goodwin died 
on June 2. Hearing of this irreparable loss, the Swami exclaimed in bitter grief, 'My 
right hand is gone!' To Goodwin's mother he wrote a letter of condolence in which he 
said: 'The debt of gratitude I owe him can never be repaid, and those who think they 
have been helped by any thought of mine ought to know that almost every word of it 
was published through the untiring and most unselfish exertions of Mr. Goodwin. In 
him I have lost a friend true as steel, a disciple of never-failing devotion, a worker who 
knew not what tiring was, and the world is less rich by the passing away of one of 
those few who are born, as it were, to live only for others.' 
 
The Swami also sent her the following poem, which he had written in memory of 
Goodwin, bearing witness to the affection of the teacher for the disciple:

 
REQUIESCAT IN PACE 
 
Speed forth, O soul! upon thy star-strewn path; 
Speed, blissful one! where thought is ever free, 
Where time and space no longer mist the view; 
Eternal peace and blessings be with thee! 
Thy service true, complete thy sacrifice; 
Thy home the heart of love transcendent find! 
Remembrance sweet, that kills all space and time, 
Like altar roses, fill thy place behind! 
Thy bonds are broke, thy quest in bliss is found, 
And one with That which comes as death and life, 
Thou helpful one! unselfish e'er on earth, 



Ahead, still help with love this world of strife!

 
Before the Swami left Almora, he arranged to start again the monthly magazine 
Prabuddha Bharata, which had ceased publication with the death of its gifted editor, 
B. R. Rajam Iyer. Swami Swarupananda became its new editor, and Captain Sevier, 
the manager. The magazine began its new career at Almora. Then, on June 11, the 
Swami, in the company of his Western disciples, left for Kashmir as the guest of Mrs. 
Ole Bull. 
 
The trip to Kashmir was an unforgettable experience for the Westerners. The natural 
beauty of the country, with its snow-capped mountains reflected in the water of the 
lakes, its verdant forests, multi-coloured flowers, and stately poplar and chennar trees, 
make the valley of Kashmir a paradise on earth. Throughout the journey the Swami 
poured out his heart and soul to his disciples. At first he was almost obsessed with the 
ideal of Siva, whom he had worshipped since boyhood, and for days he told the 
disciples legends relating to the great God of renunciation. The party spent a few days 
in house-boats, and in the afternoons the Swami would take his companions for long 
walks across the fields. The conversations were always stimulating. One day he spoke 
of Genghis Khan and declared that he was not a vulgar aggressor; he compared the 
Mongol Emperor to Napoleon and Alexander, saying that they all wanted to unify the 
world and that it was perhaps the same soul that had incarnated itself three times in the 
hope of bringing about human unity through political conquest. In the same way, he 
said, one Soul might have come again and again as Krishna, Buddha, and Christ, to 
bring about the unity of mankind through religion. 
 
In Kashmir the Swami pined for solitude. The desire for the solitary life of a monk 
became irresistible; and he would often break away from the little party to roam alone. 
After his return he would make some such remark as: 'It is a sin to think of the body,' 
'It is wrong to manifest power,' or 'Things do not grow better; they remain as they are. 
It is we who grow better, by the changes we make in ourselves.' Often he seemed to be 
drifting without any plan, and the disciples noticed his strange detachment. 'At no 
time,' Sister Nivedita wrote, 'would it have surprised us had someone told us that today 
or tomorrow he would be gone for ever, that we were listening to his voice for the last 
time.' 
 
This planlessness was observed in him more and more as his earthly existence drew 
towards its end. Two years later, when Sister Nivedita gave him a bit of worldly 
advice, the Swami exclaimed in indignation: 'Plans! Plans! That is why you Western 
people can never create a religion! If any of you ever did, it was only a few Catholic 
saints who had no plans. Religion was never, never preached by planners!' About 
solitude as a spiritual discipline, the Swami said one day that an Indian could not 
expect to know himself till he had been alone for twenty years, whereas from the 
Western standpoint a man could not live alone for twenty years and remain quite sane. 
On the Fourth of July the Swami gave a surprise to his American disciples by 
arranging for its celebration in an appropriate manner. An American flag was made 
with the help of a brahmin tailor, and the Swami composed the following poem:



 
TO THE FOURTH OF JULY 
 
Behold, the dark clouds melt away 
That gathered thick at night and hung 
So like a gloomy pall above the earth! 
Before thy magic touch the world 
Awakes. The birds in chorus sing. 
The flowers raise their star-like crowns, 
Dew-set, and wave thee welcome fair. 
The lakes are opening wide, in love 
Their hundred thousand lotus-eyes 
To welcome thee with all their depth. 
All hail to thee, thou lord of light! 
A welcome new to thee today, 
O sun! Today thou sheddest liberty! 
Bethink thee how the world did wait 
And search for thee, through time and clime! 
Some gave up home and love of friends 
And went in quest of thee, self-banished, 
Through dreary oceans, through primeval forests, 
Each step a struggle for their life or death; 
Then came the day when work bore fruit, 
And worship, love, and sacrifice, 
Fulfilled, accepted, and complete. 
Then thou, propitious, rose to shed 
The light of freedom on mankind. 
Move on, O lord, in thy resistless path, 
Till thy high noon o'erspreads the world, 
Till every land reflects thy light, 
Till men and women, with uplifted head, 
Behold their shackles broken and know 
In springing joy their life renewed!

 
As the Swami's mood changed he spoke of renunciation. He showed scorn for the 
worldly life and said: 'As is the difference between a fire-fly and the blazing sun, 
between a little pond and the infinite ocean, a mustard seed and the mountain of Meru, 
such is the difference between the householder and the sannyasin.' Had it not been for 
the ochre robe, the emblem of monasticism, he pointed out, luxury and worldliness 
would have robbed man of his manliness. 
 
Thus the party spent their time on the river, the teacher providing a veritable university 
for the education of his disciples. The conversation touched upon all subjects — Vedic 
rituals, Roman Catholic doctrine, Christ, St. Paul, the growth of Christianity, Buddha. 



 
Of Buddha, the Swami said that he was the greatest man that ever lived. 'Above all, he 
never claimed worship. Buddha said: "Buddha is not a man, but a state. I have found 
the way. Enter all of you!"' 
 
Then the talk would drift to the conception of sin among the Egyptian, Semitic, and 
Aryan races. According to the Vedic conception, the Swami said, the Devil is the Lord 
of Anger, and with Buddhists he is Mara, the Lord of Lust. Whereas in the Bible the 
creation was under the dual control of God and Satan, in Hinduism Satan represented 
defilement, never duality. 
 
Next the Swami would speak about the chief characteristics of the different nations. 
'You are so morbid, you Westerners', he said one day. 'You worship sorrow! All 
through your country I found that. Social life in the West is like a peal of laughter, but 
underneath it is a wail. The whole thing ends in a sob. The fun and frivolity are all on 
the surface; really, it is full of tragic intensity. Here it is sad and gloomy on the outside, 
but underneath are detachment and merriment.' 
 
Once, at Islamabad, as the group sat round him on the grass in an apple orchard, the 
Swami repeated what he had said in England after facing a mad bull. Picking up two 
pebbles in his hand, he said: 'Whenever death approaches me all weakness vanishes. I 
have neither fear nor doubt nor thought of the external. I simply busy myself making 
ready to die. I am as hard as that' — and the stones struck each other in his hand — 'for 
I have touched the feet of God!' 
 
At Islamabad the Swami announced his desire to make a pilgrimage to the great image 
of Siva in the cave of Amarnath in the glacial valley of the Western Himalayas. He 
asked Nivedita to accompany him so that she, a future worker, might have direct 
knowledge of the Hindu pilgrim's life. They became a part of a crowd of thousands of 
pilgrims, who formed at each halting-place a whole town of tents. 
 
A sudden change came over the Swami. He became one of the pilgrims, scrupulously 
observing the most humble practices demanded by custom. He ate one meal a day, 
cooked in the orthodox fashion, and sought solitude as far as possible to tell his beads 
and practise meditation. In order to reach the destination, he had to climb up rocky 
slopes along dangerous paths, cross several miles of glacier, and bathe in the icy water 
of sacred streams. 
 
On August 2 the party arrived at the enormous cavern, large enough to contain a vast 
cathedral. At the back of the cave, in a niche of deepest shadow, stood the image of 
Siva, all ice. The Swami, who had fallen behind, entered the cave, his whole frame 
shaking with emotion. His naked body was smeared with ashes, and his face radiant 
with devotion. Then he prostrated himself in the darkness of the cave before that 
glittering whiteness. 
 
A song of praise from hundreds of throats echoed in the cavern. The Swami almost 
fainted. He had a vision of Siva Himself. The details of the experience he never told 



anyone, except that he had been granted the grace of Amarnath, the Lord of 
Immortality, not to die until he himself willed it. 
 
The effect of the experience shattered his nerves. When he emerged from the grotto, 
there was a clot of blood in his left eye; his heart was dilated and never regained its 
normal condition. For days he spoke of nothing but Siva. He said: 'The image was the 
Lord Himself. It was all worship there. I have never seen anything so beautiful, so 
inspiring.' 
 
On August 8 the party arrived at Srinagar, where they remained until September 30. 
During this period the Swami felt an intense desire for meditation and solitude. The 
Maharaja of Kashmir treated him with the utmost respect and wanted him to choose a 
tract of land for the establishment of a monastery and a Sanskrit college. The land was 
selected and the proposal sent to the British Resident for approval. But the British 
Agent refused to grant the land. The Swami accepted the whole thing philosophically. 
 
A month later his devotion was directed to Kali, the Divine Mother, whom 
Ramakrishna had called affectionately 'my Mother.' 
 
A unique symbol of the Godhead, Kali represents the totality of the universe: creation 
and destruction, life and death, good and evil, pain and pleasure, and all the pairs of 
opposites. She seems to be black when viewed from a distance, like the water of the 
ocean; but to the intimate observer She is without colour, being one with Brahman, 
whose creative energy She represents. 
 
In one aspect She appears terrible, with a garland of human skulls, a girdle of human 
hands, her tongue dripping blood, a decapitated human head in one hand and a shining 
sword in the other, surrounded by jackals that haunt the cremation ground — a 
veritable picture of terror. The other side is benign and gracious, ready to confer upon 
Her devotees the boon of immortality. She reels as if drunk: who could have created 
this mad world except in a fit of drunkenness? Kali stands on the bosom of Her Divine 
Consort, Siva, the symbol of Brahman; for Kali, or Nature, cannot work unless 
energized by the touch of the Absolute. And in reality Brahman and Kali, the Absolute 
and Its Creative Energy, are identical, like fire and its power to burn. 
 
The Hindu mind does not make a sweepingly moralistic distinction between good and 
evil. Both are facts of the phenomenal world and are perceived to exist when maya 
hides the Absolute, which is beyond good and evil. Ramakrishna emphasized the 
benign aspect of the Divine Mother Kali and propitiated Her to obtain the vision of the 
Absolute. Swami Vivekananda suddenly felt the appeal of Her destructive side. But is 
there really any difference between the process of creation and destruction? Is not the 
one without the other an illusion of the mind? 
 
Vivekananda realized that the Divine Mother is omnipresent. Wherever he turned, he 
was conscious of the presence of the Mother, 'as if She were a person in the room.' He 
felt that it was She 'whose hands are clasped with my own and who leads me as though 
I were a child.' It was touching to see him worship the four-year-old daughter of his 



Mohammedan boatman as the symbol of the Divine Mother. 
 
His meditation on Kali became intense, and one day he had a most vivid experience. 
He centred 'his whole attention on the dark, the painful, and the inscrutable' aspect of 
Reality, with a determination to reach by this particular path the Non-duality behind 
phenomena. His whole frame trembled, as if from an electric shock. He had a vision of 
Kali, the mighty Destructress lurking behind the veil of life, the Terrible One, hidden 
by the dust of the living who pass by, and all the appearances raised by their feet. In a 
fever, he groped in the dark for pencil and paper and wrote his famous poem 'Kali the 
Mother'; then he fell exhausted:

 
The stars are blotted out, 
The clouds are covering clouds, 
It is darkness, vibrant, sonant; 
In the roaring, whirling wind 
Are the souls of a million lunatics, 
Just loose from the prison-house, 
Wrenching trees by the roots, 
Sweeping all from the path. 
The sea has joined the fray 
And swirls up mountain-waves 
To reach the pitchy sky. 
The flash of lurid light 
Reveals on every side 
A thousand thousand shades 
Of death, begrimed and black. 
Scattering plagues and sorrows, 
Dancing mad with joy, 
Come, Mother, come! 
For terror is Thy name, 
Death is in Thy breath, 
And every shaking step 
Destroys a world for e'er. 
Thou Time, the All-destroyer, 
Come, O Mother, come! 
Who dares misery love, 
And hug the form of death, 
Dance in Destruction's dance — 
To him the Mother comes.

 
The Swami now talked to his disciples only about Kali, the Mother, describing Her as 
'time, change, and ceaseless energy.' He would say with the great Psalmist: 'Though 
Thou slay me, yet I will trust in Thee.' 
 



'It is a mistake,' the Swami said, 'to hold that with all men pleasure is the motive. Quite 
as many are born to seek pain. There can be bliss in torture, too. Let us worship terror 
for its own sake. 
 
'Learn to recognize the Mother as instinctively in evil, terror, sorrow, and annihilation 
as in that which makes for sweetness and joy! 
 
'Only by the worship of the Terrible can the Terrible itself be overcome, and 
immortality gained. Meditate on death! Meditate on death! Worship the Terrible, the 
Terrible, the Terrible! And the Mother Herself is Brahman! Even Her curse is a 
blessing. The heart must become a cremation ground — pride, selfishness, and desire 
all burnt to ashes. Then, and then alone, will the Mother come.' 
 
The Western disciples, brought up in a Western faith which taught them to see good, 
order, comfort, and beauty alone in the creation of a wise Providence, were shaken by 
the typhoon of a Cosmic Reality invoked by the Hindu visionary. Sister Nivedita 
writes:

 
And as he spoke, the underlying egoism of worship that is devoted to the kind God, to 
Providence, the consoling Deity, without a heart for God in the earthquake or God in 
the volcano, overwhelmed the listener. One saw that such worship was at bottom, as 
the Hindu calls it, merely 'shopkeeping,' and one realized the infinitely greater boldness 
and truth of teaching that God manifests through evil as well as through good. One saw 
that the true attitude for the mind and will that are not to be baffled by the personal 
self, was in fact that determination, in the stern words of Swami Vivekananda, 'to seek 
death, not life, to hurl oneself upon the sword's point, to become one with the Terrible 
for evermore.'

 
Heroism, to Vivekananda, was the soul of action. He wanted to see Ultimate Truth in 
all its terrible nakedness, and refused to soften it in any shape or manner. His love of 
Truth expected nothing in return; he scorned the bargain of 'giving to get in return' and 
all its promise of paradise. 
 
But the gentle Ramakrishna, though aware of the Godhead in all its aspects, had 
emphasized Its benign side. One day several men had been arguing before him about 
the attributes of God, attempting to find out, by reason, their meaning. Sri Ramakrishna 
stopped them, saying: 'Enough, enough! What is the use of disputing whether the 
divine attributes are reasonable or not?...You say that God is good: can you convince 
me of His goodness by this reasoning? Look at the flood that has just caused the death 
of thousands. How can you prove that a benevolent God ordered it? You will perhaps 
reply that the same flood swept away uncleanliness and watered the earth, and so on. 
But could not a good God do that without drowning thousands of innocent men, 
women, and children?' 
 
Thereupon one of the disputants said, 'Then ought we to believe that God is cruel?' 



 
'O idiot,' cried Ramakrishna, 'who said that? Fold your hands and say humbly, "O God, 
we are too feeble and too weak to understand Thy nature and Thy deeds. Deign to 
enlighten us!" Do not argue. Love!' God is no doubt Good, True, and Beautiful; but 
these attributes are utterly different from their counterparts in the relative world. 
 
The Swami, during these days, taught his disciples to worship God like heroes. He 
would say: 'There must be no fear, no begging, but demanding — demanding the 
Highest. The true devotees of the Mother are as hard, as adamant and as fearless as 
lions. They are not in the least upset if the whole universe suddenly crumbles into dust 
at their feet. Make Her listen to you. None of that cringing to Mother! Remember, She 
is all-powerful; She can make heroes out of stones.' 
 
On September 30 Swami Vivekananda retired to a temple of the Divine Mother, where 
he stayed alone for a week. There he worshipped the Deity, known as Kshirbhavani, 
following the time-honoured ritual, praying and meditating like a humble pilgrim. 
Every morning he also worshipped a brahmin's little daughter as the symbol of the 
Divine Virgin. And he was blessed with deep experiences, some of which were most 
remarkable and indicated to him that his mission on earth was finished. 
 
He had a vision of the Goddess and found Her a living Deity. But the temple had been 
destroyed by the Moslem invaders, and the image placed in a niche surrounded by 
ruins. Surveying this desecration, the Swami felt distressed at heart and said to himself: 
'How could the people have permitted such sacrilege without offering strenuous 
resistance? If I had been here then, I would never have allowed such a thing. I would 
have laid down my life to protect the Mother.' Thereupon he heard the voice of the 
Goddess saying: 'What if unbelievers should enter My temple and defile My image? 
What is that to you? Do you protect Me, or do I protect you?' Referring to this 
experience after his return, he said to his disciples: 'All my patriotism is gone. 
Everything is gone. Now it is only "Mother! Mother!" I have been very wrong...I am 
only a little child.' He wanted to say more, but could not; he declared that it was not 
fitting that he should go on. Significantly, he added that spiritually he was no longer 
bound to the world. 
 
Another day, in the course of his worship, the thought flashed through the Swami's 
mind that he should try to build a new temple in the place of the present dilapidated 
one, just as he had built a monastery and temple at Belur to Sri Ramakrishna. He even 
thought of trying to raise funds from his wealthy American disciples and friends. At 
once the Mother said to him: 'My child! If I so wish I can have innumerable temples 
and monastic centres. I can even this moment raise a seven-storied golden temple on 
this very spot.' 
 
'Since I heard that divine voice,' the Swami said to a disciple in Calcutta much later, 'I 
have ceased making any more plans. Let these things be as Mother wills.' 
 
Sri Ramakrishna had said long ago that Narendranath would live in the physical body 
to do the Mother's work and that as soon as this work was finished, he would cast off 



his body by his own will. Were the visions at the temple of Kshirbhavani a 
premonition of the approaching dissolution? 
 
When the Swami rejoined his disciples at Srinagar, he was an altogether different 
person. He raised his hand in benediction and then placed some marigolds, which he 
had offered to the Deity, on the head of every one of his disciples. 'No more "Hari 
Om!"' he said. 'It is all "Mother" now!' Though he lived with them, the disciples saw 
very little of him. For hours he would stroll in the woods beside the river, absorbed 
within himself. One day he appeared before them with shaven head, dressed as the 
simplest sannyasin and with a look of unapproachable austerity on his face. He 
repeated his own poem 'Kali the Mother' and said, 'It all came true, every word of it; 
and I have proved it, for I have hugged the form of death.' 
 
Sister Nivedita writes: 'The physical ebb of the great experience through which he had 
just passed — for even suffering becomes impossible when a given point of weariness 
is reached; and similarly, the body refuses to harbour a certain intensity of the spiritual 
life for an indefinite period — was leaving him, doubtless, more exhausted than he 
himself suspected. All this contributed, one imagines, to a feeling that none of us knew 
for how long a time we might now be parting.' 
 
The party left Kashmir on October 11 and came down to Lahore. The Western 
disciples went to Agra, Delhi, and the other principal cities of Northern India for 
sightseeing, and the Swami, accompanied by his disciple Sadananda, arrived at Belur 
on October 18. His brother disciples saw that he was very pallid and ill. He suffered 
from suffocating attacks of asthma; when he emerged from its painful fits, his face 
looked blue, like that of a drowning man. But in spite of all, he plunged headlong into 
numerous activities. 
 
On November 13, 1898, the day of the worship of Kali, the Nivedita Girls' School was 
opened in Calcutta. At the end of the inaugural ceremony the Holy Mother, Sri 
Ramakrishna's consort, 'prayed that the blessing of the Great Mother of the universe 
might be upon the school and that the girls it should train might be ideal girls.' 
Nivedita, who witnessed the ceremony with the Swamis of the Order, said: 'I cannot 
imagine a grander omen than her blessing spoken over the educated Hindu 
womanhood of the future.' 
 
The dedication of the school was the beginning of Nivedita's work in India. The Swami 
gave her complete freedom about the way to run it. He told her that she was free from 
her collaborators if she so chose; and that she might, if she wished, give the work a 
'definite religious colour' or even make it sectarian. Then he added, 'You may wish 
through a sect to rise beyond all sects.' 
 
On December 9, 1898, the Ramakrishna Monastery at Belur was formally consecrated 
by the Swami with the installation of the Master's image in the chapel. The plot of 
land, as already stated, had been purchased in the beginning of the year and had been 
consecrated with proper religious ceremony in March that year. The Swami himself 
had performed the worship on that occasion at the rented house and afterwards had 



carried on his shoulder the copper vessel containing the Master's sacred relics. While 
bearing it he said to a disciple: 'The Master once told me, "I will go and live wherever 
you take me, carrying me on your shoulder, be it under a tree or in the humblest 
cottage." With faith in that gracious promise I myself am now carrying him to the site 
of our future Math. Know for certain, my boy, that so long as his name inspires his 
followers with the ideal of purity, holiness, and charity for all men, even so long shall 
he, the Master, sanctify this place with his presence.' 
 
Of the glorious future he saw for the monastery the Swami said: 'It will be a centre in 
which will be recognized and practised a grand harmony of all creeds and faiths as 
exemplified in the life of Sri Ramakrishna, and religion in its universal aspect, alone, 
will be preached. And from this centre of universal toleration will go forth the shining 
message of goodwill, peace, and harmony to deluge the whole world.' He warned all of 
the danger of sectarianism's creeping in if they became careless. 
 
After the ceremony, he addressed the assembled monks, brahmacharins, and lay 
devotees as follows: 'Do you all, my brothers, pray to the Lord with all your heart and 
soul that He, the Divine Incarnation of the age, may bless this place with his hallowed 
presence for ever and ever, and make it a unique centre, a holy land, of harmony of 
different religions and sects, for the good of the many, for the happiness of the many.' 
 
Swami Vivekananda was in an ecstatic mood. He had accomplished the great task of 
finding a permanent place on which to build a temple for the Master, with a monastery 
for his brother disciples and the monks of the future that should serve as the 
headquarters of the Ramakrishna Order for the propagation of Sri Ramakrishna's 
teachings. He felt as if the heavy responsibility that he had carried on his shoulders for 
the past twelve years had been lifted. He wanted the monastery at Belur to be a 
finished university where Indian mystical wisdom and Western practical science would 
be taught side by side. And he spoke of the threefold activities of the monastery: 
annadana, the gift of food; vidyadana, the gift of intellectual knowledge; and 
jnanadana, the gift of spiritual wisdom. These three, properly balanced, would, in the 
Swami's opinion, make a complete man. The inmates of the monastery, through 
unselfish service of men, would purify their minds and thus qualify themselves for the 
supreme knowledge of Brahman. 
 
Swami Vivekananda in his vivid imagination saw the different sections of the 
monastery allotted to different functions — the free kitchen for the distribution of food 
to the hungry, the university for the imparting of knowledge, the quarters for devotees 
from Europe and America, and so forth and so on. The spiritual ideals emanating from 
the Belur Math, he once said to Miss MacLeod, would influence the thought-currents 
of the world for eleven hundred years. 
 
'All these visions are rising before me' — these were his very words. 
 
The ceremony over, the sacred vessel was brought back to the rented house by his 
disciple Sarat Chandra Chakravarty, as the Swami did not want to carry back the 
Master from the monastery where he had just installed him. 



 
It was a few months before the buildings of the new monastery were completed and the 
monastery was finally removed to its present site. The date of the momentous occasion 
was January 2, 1899. The Bengali monthly magazine, the Udbodhan, was first 
published on January 14 of the same year, and regarding its policy, the Swami declared 
that nothing but positive ideas for the physical, mental, and spiritual improvement of 
the race should find a place in it; that instead of criticizing the thoughts and aspirations 
of ancient and modern man, as embodied in literature, philosophy, poetry, and the arts, 
the magazine should indicate the way in which those thoughts and aspirations might be 
made conducive to progress; and finally that the magazine should stand for universal 
harmony as preached by Sri Ramakrishna, and disseminate his ideals of love, purity, 
and renunciation. 
 
The Swami was happy to watch the steady expansion of the varied activities of the 
Order. At his request Swami Saradananda had returned from America to assist in the 
organization of the Belur Math. Together with Swami Turiyananda, he conducted 
regular classes at the Math for the study of Sanskrit and of Eastern and Western 
philosophy. Somewhat later the two Swamis were sent on a preaching mission to 
Gujarat, in Western India, and for the same purpose two of the Swami's own disciples 
were sent to East Bengal. Swami Shivananda was deputed to Ceylon to preach 
Vedanta. Reports of the excellent work done by Swamis Ramakrishnananda and 
Abhedananda in Madras and America were received at the Math. Swami 
Akhandananda's work for the educational uplift of the villages and also in establishing 
a home for the orphans elicited praise from the Government. 
 
One of the most remarkable institutions founded by Swami Vivekananda was the 
Advaita Ashrama at Mayavati in the Himalayas. Ever since his visit to the Alps in 
Switzerland, the Swami had been cherishing the desire to establish a monastery in the 
solitude of the Himalayas where non-dualism would be taught and practised in its 
purest form. Captain and Mrs. Sevier took up the idea, and the Ashrama was 
established at Mayavati, at an altitude of 6500 feet. Before it there shone, day and 
night, the eternal snow-range of the Himalayas for an extent of some two hundred 
miles, with Nanda Devi rising to a height of more than 25,000 feet. Spiritual seekers, 
irrespective of creed and race, were welcome at the monastery at Mayavati. No 
external worship of any kind was permitted within its boundaries. Even the formal 
worship of Sri Ramakrishna was excluded. It was required of the inmates and guests 
always to keep before their minds the vision of the nameless and formless Spirit. 
 
Swami Vivekananda in the following lines laid down the ideals and principles of this 
Himalayan ashrama:

 
'In Whom is the Universe, Who is in the Universe, Who is the Universe; in Whom is 
the Soul, Who is in the Soul, Who is the Soul of man; to know Him, and therefore the 
Universe, as our Self, alone extinguishes all fear, brings an end to misery, and leads to 
infinite freedom. Wherever there has been expansion in love or progress in well-being 
of individuals or numbers, it has been through the perception, realization, and the 



practicalization of the Eternal Truth — the Oneness of All Beings. "Dependence is 
misery. Independence is happiness." The Advaita is the only system which gives unto 
man complete possession of himself and takes off all dependence and its associated 
superstitions, thus making us brave to suffer, brave to do, and in the long run to attain 
to Absolute Freedom. 
 
'Hitherto it has not been possible to preach this Noble Truth entirely free from the 
settings of dualistic weakness; this alone, we are convinced, explains why it has not 
been more operative and useful to mankind at large. 
 
'To give this One Truth a freer and fuller scope in elevating the lives of individuals and 
leavening the mass of mankind, we start this Advaita Ashrama on the Himalayan 
heights, the land of its first formulation. 
 
'Here it is hoped to keep Advaita free from all superstitions and weakening 
contaminations. Here will be taught and practised nothing but the Doctrine of Unity, 
pure and simple; and though in entire sympathy with all other systems, this Ashrama is 
dedicated to Advaita and Advaita alone.'

 
After the Swami's return from Kashmir his health had begun to deteriorate visibly. His 
asthma caused him great suffering. But his zeal for work increased many times. 
 
'Ever since I went to Amarnath,' he said one day, 'Siva Himself has entered into my 
brain. He will not go.' 
 
At the earnest request of the brother monks, he visited Calcutta frequently for 
treatment; yet even there he had no respite from work. Visitors thronged about him for 
religious instruction from morning till night, and his large heart could not say no to 
them. When the brother monks pressed him to receive people only at appointed hours, 
he replied: 'They take so much trouble to come, walking all the way from their homes, 
and can I, sitting here, not speak a few words to them, merely because I risk my health 
a little?' 
 
His words sounded so much like those of Sri Ramakrishna during the latter's critical 
illness, no wonder that Swami Premananda said to him one day, 'We do not see any 
difference between Sri Ramakrishna and you.' 
 
But the Swamis greatest concern was the training of the sannyasins and brahmacharins 
— the future bearers of his message — and to this task he addressed himself with all 
his soul. He encouraged them in their meditation and manual work, himself setting the 
example. Sometimes he would cook for them, sometimes knead bread, till the garden, 
or dig a well. Again, he would train them to be preachers by asking them to speak 
before a gathering without preparation. Constantly he reminded the monks of their 
monastic vows, especially chastity and renunciation, without which deep spiritual 
perception was impossible. He attached great importance to physical exercise and said: 
'I want sappers and miners in the army of religion! So, boys, set yourselves to the task 



of training your muscles! For ascetics, mortification is all right. For workers, well-
developed bodies, muscles of iron and nerves of steel!' He urged them to practise 
austerities and meditation in solitude. For the beginners he laid down strict rules about 
food. They were to rise early, meditate, and perform their religious duties scrupulously. 
Health must not he neglected and the company of worldly people should be avoided. 
But above all, he constantly admonished them to give up idleness in any shape or form. 
 
Of himself he said: 'No rest for me! I shall die in harness! I love action! Life is a battle, 
and one must always be in action, to use a military phrase. Let me live and die in 
action!' He was a living hymn of work. 
 
To a disciple who wanted to remain absorbed in the Brahman of Vedanta, the Swami 
thundered: 'Why? What is the use of remaining always stupefied in samadhi? Under 
the inspiration of non-dualism why not sometimes dance like Siva, and sometimes 
remain immersed in superconsciousness? Who enjoys a delicacy more — he who eats 
it all by himself, or he who shares it with others? Granted, by realizing Atman in 
meditation you attain mukti; but of what use is that to the world? We have to take the 
whole world with us to mukti. We shall set a conflagration in the domain of great 
Maya. Then only will you be established in the Eternal Truth. Oh, what can compare 
with that Bliss immeasurable, "infinite as the skies"! In that state you will be 
speechless, carried beyond yourself, by seeing your own Self in every being that 
breathes, and in every atom of the universe. When you realize this, you cannot live in 
this world without treating everyone with exceeding love and compassion. This is 
indeed practical Vedanta.' 
 
He wanted his disciples to perform with accuracy and diligence the everyday tasks of 
life. 'He who knows even how to prepare a smoke properly, knows also how to 
meditate. And he who cannot cook well cannot be a perfect sannyasin. Unless cooking 
is performed with a pure mind and concentration, the food is not palatable.' 
 
Work cannot produce real fruit without detachment on the part of the worker. 'Only a 
great monk', the Swami said one day, 'can be a great worker; for he is without 
attachment….There are no greater workers than Buddha and Christ. No work is 
secular. All work is adoration and worship.' 
 
The first duty of the inmates of the monastery was renunciation. How the Swami 
idolized the monastic life! 'Never forget, service to the world and the realization of 
God are the ideals of the monk! Stick to them! The monastic is the most immediate of 
the paths. Between the monk and his God there are no idols! "The sannyasin stands on 
the head of the Vedas!" declare the Vedas, for he is free from churches and sects and 
religions and prophets and scriptures. He is the visible God on earth. Remember this, 
and go thou thy way, sannyasin bold, carrying the banner of renunciation — the banner 
of peace, of freedom, of blessedness!' 
 
To a disciple who wanted to practise spiritual discipline to attain his own salvation, the 
Swami said: 'You will go to hell if you seek your own salvation! Seek the salvation of 
others if you want to reach the Highest. Kill out the desire for personal mukti. This is 



the greatest spiritual discipline. Work, my children, work with your whole heart and 
soul! That is the thing. Mind not the fruit of work. What if you go to hell working for 
others? That is worth more than to gain heaven by seeking your own salvation....Sri 
Ramakrishna came and gave his life for the world. I will also sacrifice my life. You 
also, every one of you, should do the same. All these works and so forth are only a 
beginning. Believe me, from the shedding of our lifeblood will arise gigantic, heroic 
workers and warriors of God who will revolutionize the whole world.' 
 
He wanted his disciples to be all-round men. 'You must try to combine in your life 
immense idealism with immense practicality. You must be prepared to go into deep 
meditation now, and the next moment you must be ready to go and cultivate the fields. 
You must be prepared to explain the intricacies of the scriptures now, and the next 
moment to go and sell the produce of the fields in the market....The true man is he who 
is strong as strength itself and yet possesses a woman's heart.' 
 
He spoke of the power of faith: 'The history of the world is the history of a few men 
who had faith in themselves. That faith calls out the inner divinity. You can do 
anything. You fail only when you do not strive sufficiently to manifest infinite power. 
As soon as a man loses faith in himself, death comes. Believe first in yourself and then 
in God. A handful of strong men will move the world. We need a heart to feel, a brain 
to conceive, and a strong arm to do the work....One man contains within him the whole 
universe. One particle of matter has all the energy of the universe at its back. In a 
conflict between the heart and the brain, follow your heart.' 
 
'His words,' writes Romain Rolland, 'are great music, phrases in the style of Beethoven, 
stirring rhythms like the march of Handel choruses. I cannot touch these sayings of his, 
scattered as they are through the pages of books at thirty years' distance, without 
receiving a thrill through my body like an electric shock. And what shock, what 
transports must have been produced when in burning words they issued from the lips 
of the hero!' 
 
The Swami felt he was dying. But he said: 'Let me die fighting. Two years of physical 
suffering have taken from me twenty years of life. But the soul changes not, does it? It 
is there, the same madcap — Atman — mad upon one idea, intent and intense.'

 

SECOND VISIT TO THE WEST

On December 16, 1898, Swami Vivekananda announced his plan to go to the West to 
inspect the work he had founded and to fan the flame. The devotees and friends 
welcomed the idea since they thought the sea voyage would restore his failing health. 
He planned to take with him Sister Nivedita and Swami Turiyananda. 
 
Versed in the scriptures, Turiyananda had spent most of his life in meditation and was 
averse to public work. Failing to persuade him by words to accompany him to 



America, Vivekananda put his arms round his brother disciple's neck and wept like a 
child, saying: 'Dear brother, don't you see how I am laying down my life inch by inch 
in fulfilling the mission of my Master? Now I have come to the verge of death! Can 
you look on without trying to relieve part of my great burden?' 
 
Swami Turiyananda was deeply moved and offered to follow the Swami wherever he 
wanted to go. When he asked if he should take with him some Vedanta scriptures, 
Vivekananda said: 'Oh, they have had enough of learning and books! The last time they 
saw a warrior; now I want to show them a brahmin.' 
 
June 20, 1899, was fixed as their date of sailing from Calcutta. On the night of the 19th 
a meeting was held at the Belur Math at which the junior members of the monastery 
presented addresses to the two Swamis. The next day the Holy Mother entertained 
them and other monks with a sumptuous feast. 
 
The steamship 'Golconda,' carrying the Swami and his two companions, touched 
Madras, but the passengers were not allowed to land on account of the plague in 
Calcutta. This was a great disappointment to Swami Vivekananda's South Indian 
friends. The ship continued to Colombo, Aden, Naples, and Marseilles, finally arriving 
in London on July 31. 
 
The voyage in the company of the Swami was an education for Turiyananda and 
Nivedita. From beginning to end a vivid flow of thought and stories went on. One 
never knew what moment would bring the flash of intuition and the ringing utterance 
of some fresh truth. That encyclopaedic mind touched all subjects: Christ, Buddha, 
Krishna, Ramakrishna, folklore, the history of India and Europe, the degradation of 
Hindu society and the assurance of its coming greatness, different philosophical and 
religious systems, and many themes more. All was later admirably recorded by Sister 
Nivedita in The Master as I Saw Him, from which the following fragments may be 
cited. 
 
'Yes,' the Swami said one day, 'the older I grow, the more everything seems to me to lie 
in manliness. This is my new gospel. Do even evil like a man! Be wicked, if you must, 
on a grand scale!' Some time before, Nivedita had complimented India on the 
infrequency of crime; on that occasion the Swami said in sorrowful protest: 'Would to 
God it were otherwise in my land! For this is verily the virtuousness of death.' 
Evidently, according to him, the vilest crime was not to act, to do nothing at all. 
 
Regarding conservative and liberal ideas he said: 'The conservative's whole ideal is 
submission. Your ideal is struggle. Consequently it is we who enjoy life, and never 
you! You are always striving to change yours to something better, and before a 
millionth part of the change is carried out, you die. The Western ideal is to be doing; 
the Eastern, to be suffering. The perfect life would be a wonderful harmony between 
doing and suffering. But that can never be.' 
 
To him selfishness was the greatest barrier to spiritual progress: 
 



'It is selfishness that we must seek to eliminate. I find that whenever I have made a 
mistake in my life, it has always been because self entered into the calculation. Where 
self has not been involved, my judgement has gone straight to the mark.' 
 
'You are quite wrong,' he said again, 'when you think that fighting is the sign of 
growth. It is not so at all. Absorption is the sign. Hinduism is the very genius of 
absorption. We have never cared for fighting. Of course, we struck a blow now and 
then in defence of our homes. That was right. But we never cared for fighting for its 
own sake. Everyone had to learn that. So let these races of new-comers whirl on! They 
all will be taken into Hinduism in the end.' 
 
In another mood, the theme of his conversation would be Kali, and the worship of the 
Terrible. Then he would say: 'I love terror for its own sake, despair for its own sake, 
misery for its own sake. Fight always. Fight and fight on, though always in defeat. 
That's the ideal! That's the ideal!' Again: 'Worship the Terrible! Worship Death! All 
else is vain. All struggle is vain. This is the last lesson. Yet this is not the coward's love 
of death, not the love of the weak or the suicide. It is the welcome of the strong man, 
who has sounded everything to the depths and knows that there is no alternative.' And 
who is Kali, whose will is irresistible? 'The totality of all souls, not the human alone, is 
the Personal God. The will of the totality nothing can resist. It is what we know as 
Law. And this is what we mean by Siva and Kali and so on.' 
 
Concerning true greatness: 'As I grow older I find that I look more and more for 
greatness in little things. I want to know what a great man eats and wears, and how he 
speaks to his servants. I want to find a Sir Philip Sidney greatness. Few men would 
remember to think of others in the moment of death. 
 
'But anyone will be great in a great position! Even the coward will grow brave in the 
glow of the footlights. The world looks on. Whose heart will not throb? Whose pulse 
will not quicken, till he can do his best? More and more the true greatness seems to me 
that of the worm, doing its duty silently, steadily, from moment to moment and hour to 
hour.' 
 
Regarding the points of difference between his own schemes for the regeneration of 
India and those preached by others: 'I disagree with those who are for giving their 
superstitions back to my people. Like the Egyptologist's interest in Egypt, it is easy to 
feel an interest in India that is purely selfish. One may desire to see again the India of 
one's books, one's studies, one's dreams. My hope is to see the strong points of that 
India, reinforced by the strong points of this age, only in a natural way. The new state 
of things must be a growth from within. So I preach only the Upanishads. If you look 
you will find that I have never quoted anything but the Upanishads. And of the 
Upanishads, it is only that one idea — strength. The quintessence of the Vedas and 
Vedanta and all, lies in that one word. Buddha's teaching was of non-resistance or non-
injury. But I think ours is a better way of teaching the same thing. For behind that non-
injury lay a dreadful weakness — the weakness that conceives the idea of resistance. 
But I do not think of punishing or escaping from a drop of sea-spray. It is nothing to 
me. Yet to the mosquito it would be serious. Now, I will make all injury like that. 



Strength and fearlessness. My own ideal is that giant of a saint whom they killed in the 
Sepoy Mutiny, and who broke his silence, when stabbed to the heart, to say — "And 
thou also art He."' 
 
About India and Europe the Swami said: 'I see that India is a young and living 
organism. Europe is also young and living. Neither has arrived at such a stage of 
development that we can safely criticize its institutions. They are two great 
experiments, neither of which is yet complete.' They ought to be mutually helpful, he 
went on, but at the same time each should respect the free development of the other. 
They ought to grow hand in hand. 
 
Thus time passed till the boat arrived at Tilbury Dock, where the party was met by the 
Swami's disciples and friends, among whom were two American ladies who had come 
all the way to London to meet their teacher. It was the off-season for London, and so 
the two Swamis sailed for New York on August 16. 
 
The trip was beneficial to the Swami's health; the sea was smooth and at night the 
moonlight was enchanting. One evening as the Swami paced up and down the deck 
enjoying the beauty of nature, he suddenly exclaimed, 'And if all this maya is so 
beautiful, think of the wondrous beauty of the Reality behind it!' Another evening, 
when the moon was full, he pointed to the sea and sky, and said, 'Why recite poetry 
when there is the very essence of poetry?' 
 
The afternoon that Swami Vivekananda arrived in New York, he and his brother 
disciple went with Mr. and Mrs. Leggett to the latter's country home, Ridgely Manor, 
at Stone Ridge in the Catskill Mountains, Swami Abhedananda being at that time 
absent from New York on a lecture tour. A month later Nivedita came to Ridgely, and 
on September 21, when she decided to assume the nun's garb, the Swami wrote for her 
his beautiful poem 'Peace.' The rest and good climate were improving his health, and 
he was entertaining all with his usual fun and merriment. 
 
One day Miss MacLeod asked him how he liked their home-grown strawberries, and 
he answered that he had not tasted any. Miss MacLeod was surprised and said, 'Why 
Swami, we have been serving you strawberries with cream and sugar every day for the 
past week.' 'Ah,' the Swami replied, with a mischievous twinkle in his eyes, 'I am 
tasting only cream and sugar. Even tacks taste sweet that way.' 
 
In November the Swami returned to New York and was greeted by his old friends and 
disciples. He was pleased to see how the work had expanded under the able guidance 
of Swami Abhedananda. Swami Vivekananda gave some talks and conducted classes. 
 
At one of the public meetings in New York, after addressing a tense audience for about 
fifteen minutes, the Swami suddenly made a formal bow and retired. The meeting 
broke up and the people went away greatly disappointed. A friend asked him, when he 
was returning home, why he had cut short the lecture in that manner, just when both he 
and the audience were warming up. Had he forgotten his points? Had he become 
nervous? The Swami answered that at the meeting he had felt that he had too much 



power. He had noticed that the members of the audience were becoming so absorbed in 
his ideas that they were losing their own individualities. He had felt that they had 
become like soft clay and that he could give them any shape he wanted. That, however, 
was contrary to his philosophy. He wished every man and woman to grow according to 
his or her own inner law. He did not wish to change or destroy anyone's individuality. 
That was why he had had to stop. 
 
Swami Turiyananda started work at Montclair, New Jersey, a short distance from New 
York, and began to teach children the stories and folklore of India. He also lectured 
regularly at the Vedanta Society of New York: His paper on Sankaracharya, read 
before the Cambridge Conference, was highly praised by the Harvard professors. 
 
One day, while the Swami was staying at Ridgely Manor, Miss MacLeod had received 
a telegram informing her that her only brother was dangerously ill in Los Angeles. As 
she was leaving for the West coast, the Swami uttered a Sanskrit benediction and told 
her that he would soon meet her there. She proceeded straight to the home of Mrs. S. 
K. Blodgett, where her brother was staying, and after spending a few minutes with the 
patient, asked Mrs. Blodgett whether her brother might be permitted to die in the room 
in which he was then lying; for she had found a large picture of Vivekananda, hanging 
on the wall at the foot of the patient's bed. Miss MacLeod told her hostess of her 
surprise on seeing the picture, and Mrs. Blodgett replied that she had heard 
Vivekananda at the Parliament of Religions in Chicago and thought that if ever there 
was a God on earth, it was that man. Miss MacLeod told her that she had just left the 
Swami at Ridgely Manor, and further, that he had expressed the desire to come to Los 
Angeles. The brother died within a few days, and the Swami started for the West Coast 
on November 22. He broke his trip in Chicago to visit his old friends, and upon his 
arrival in Los Angeles became the guest of Mrs. Blodgett, whom he described in a 
letter to Mary Hale as 'fat, old, extremely witty, and very motherly.' 
 
The impression the Swami left in the mind of this good woman can be gathered from 
the following lines of a letter written by her to Miss MacLeod after Swamiji's passing 
away:

 
I am ever recalling those swift, bright days in that never-to-be-forgotten winter, lived 
in simple freedom and kindliness. We could not choose but to be happy and good....I 
knew him personally but a short time, yet in that time I could see in a hundred ways the 
child side of Swamiji's character, which was a constant appeal to the mother quality in 
all good women....He would come home from a lecture, where he had been compelled 
to break away from his audience — so eagerly would they gather around him — and 
rush into the kitchen like a boy released from school, with 'Now we will cook!' 
Presently Joe would appear and discover the culprit among the pots and pans, and in 
his fine dress, who was by thrifty, watchful Joe admonished to change to his home 
garments....In the homely, old-fashioned kitchen, you and I have seen Swamiji at his 
best.



 
Swami Vivekananda gave many lectures before large audiences in Los Angeles and 
Pasadena; but alas! there was no Goodwin to record them, and most of what he said 
was consequently lost. Only a little has been preserved in the fragmentary notes of his 
disciples. 
 
At the Universalist Church of Pasadena he gave his famous lecture 'Christ, the 
Messenger'; and this was the only time, Miss MacLeod said later, that she saw him 
enveloped in a halo. The Swami, after the lecture, was returning home wrapped in 
thought, and Miss MacLeod was following at a little distance, when suddenly she 
heard him say, 'I know it, I know it!' 
 
'What do you know?' asked Miss MacLeod. 
 
'How they make it.' 
 
'How they make what?' 
 
'Mulligatawny soup. They put in a dash of bay leaf for flavour.' And then he burst into 
a laugh. 
 
The Swami spent about a month at the headquarters of the 'Home of Truth' in Los 
Angeles, conducted regular classes, and gave several public lectures, each of which 
was attended by over a thousand people. He spoke many times on the different aspects 
of raja-yoga, a subject in which Californians seemed to be especially interested. 
 
The Swami endeared himself to the members of the Home of Truth by his simple 
manner, his great intellect, and his spiritual wisdom. Unity, the magazine of the 
organization, said of him: 'There is a combination in the Swami Vivekananda of the 
learning of a university president, the dignity of an archbishop, with the grace and 
winsomeness of a free and natural child. Getting upon the platform, without a 
moment's preparation, he would soon be in the midst of his subject, sometimes 
becoming almost tragic as his mind would wander from deep metaphysics to the 
prevailing conditions in Christian countries of today, whose people go and seek to 
reform the Filipinos with the sword in one hand and the Bible in the other, or in South 
Africa allow children of the same Father to cut each other to pieces. In contrast to this 
condition of things, he described what took place during the last great famine in India, 
where men would die of starvation beside their cows rather than stretch forth a hand to 
kill.' 
 
The members of the Home of Truth were not permitted to smoke. One evening the 
Swami was invited for dinner by a member of the organization along with several other 
friends who were all opposed to the use of tobacco. After dinner the hostess was absent 
from the room for a few minutes, when the Swami, perhaps due to his ignorance of the 
rule about tobacco, took out his pipe, filled it up, and began to puff. The guests were 
aghast, but kept quiet. When the hostess returned, she flew into a rage and asked the 
Swami if God intended men to smoke, adding that in that case He would have 
furnished the human head with a chimney for the smoke to go out. 



 
'But He has given us the brain to invent a pipe,' the Swami said with a smile. 
 
Everybody laughed, and the Swami was given freedom to smoke while living as a 
guest in the Home of Truth. 
 
Swami Vivekananda journeyed to Oakland as the guest of Dr. Benjamin Fay Mills, the 
minister of the First Unitarian Church, and there gave eight lectures to crowded 
audiences which often numbered as high as two thousand. He also gave many public 
lectures in San Francisco and Alameda. People had already read his Raja-Yoga. 
Impressed by his lectures, they started a centre in San Francisco. The Swami was also 
offered a gift of land, measuring a hundred and sixty acres, in the southern part of the 
San Antone valley; surrounded by forest and hills, and situated at an altitude of 2500 
feet, the property was only twelve miles from the Lick Observatory on Mt. Hamilton. 
He at once thought of Swami Turiyananda, who could be given charge of the place to 
train earnest students in meditation. 
 
During his trip back to New York, across the American continent, the Swami was very 
much fatigued. He stopped in Chicago and Detroit on the way. In Chicago he was the 
guest of the Hale family, and many old reminiscences were exchanged. On the 
morning of his departure, Mary came to the Swami's room and found him sad. His bed 
appeared to have been untouched, and on being asked the reason, he confessed that he 
had spent the whole night without sleep. 'Oh,' he said, almost in a whisper, 'it is so 
difficult to break human bonds!' He knew that this was the last time he was to visit 
these devoted friends. 
 
In New York the Swami gave a few lectures at the Vedanta Society, which by this time 
had enlisted the active co-operation of several professors of Harvard and Columbia 
University. At the earliest opportunity he spoke to Turiyananda about the proposed gift 
of land in northern California, but the latter hesitated to accept any responsibility. The 
Swami said, 'It is the will of the Mother that you should take charge of the work there.' 
 
Swami Turiyananda was amused and said with good humour: 'Rather say it is your 
will. Certainly you have not heard the Mother communicate Her will to you in that 
way. How can you hear the words of the Mother?' 
 
'Yes, brother,' the Swami said with great emotion. 'Yes, the words of the Mother can be 
heard as clearly as we hear one another. But one requires a fine nerve to hear Mother's 
words.' 
 
Swami Vivekananda made this statement with such fervour that his brother disciple 
felt convinced that the Divine Mother was speaking through him. He cheerfully agreed, 
therefore, to take charge of Santi Ashrama, the Peace Retreat, as the new place was 
called. 
 
In parting, the Swami said to Turiyananda: 'Go and establish the Ashrama in 
California. Hoist the flag of Vedanta there; from this moment destroy even the memory 
of India! Above all, lead the life and Mother will see to the rest.' 



 
The Swami visited Detroit again for a week and on July 20 sailed for Paris. 
 
Before continuing the thread of Swami Vivekananda's life, it will be interesting for the 
reader to get a glimpse of his state of mind. During the past two years, the Swami 
wrote to his friends, he had gone through great mental anguish. His message, to be 
sure, had begun to reach an ever-increasing number of people both in India and in 
America, and naturally he had been made happy by this fact; yet he had suffered 
intensely on account of 'poverty, treachery, and my own foolishness,' as he wrote to 
Mary Hale on February 20, 1900. Though his outward appearance was that of a stern 
non-dualist, he possessed a tender heart that was often bruised by the blows of the 
world. To Margaret Noble he wrote on December 6, 1899: 'Some people are made that 
way — to love being miserable. If I did not break my heart over the people I was born 
amongst, I would do it for somebody else. I am sure of that. This is the way of some — 
I am coming to see it. We are all after happiness, true, but some are only happy in 
being unhappy — queer, is it not?' 
 
How sensitive he was to the sufferings of men! 'I went years ago to the Himalayas,' he 
wrote to an American friend on December 12, 1899, 'never to come back — and my 
sister committed suicide, the news reached me there, and that weak heart flung me off 
from the prospect of peace! It is the weak heart that has driven me out of India to seek 
some help for those I love, and here I am! Peace have I sought, but the heart, that seat 
of bhakti, would not allow me to find it. Struggle and torture, torture and struggle! 
Well, so be it then, since it is my fate; and the quicker it is over, the better.' 
 
His health had been indifferent even before he had left for the West. 'This sort of 
nervous body,' he wrote on November 15, 1899, 'is just an instrument to play great 
music at times, and at times to moan in darkness.' While in America, he was under the 
treatment of an osteopath and a 'magnetic healer,' but received no lasting benefit. At 
Los Angeles he got the news of the serious illness of his brother disciple Niranjan. Mr. 
Sturdy, his beloved English disciple, had given up the Swami because he felt that the 
teacher was not living in the West the life of an ascetic. Miss Henrietta Müller, who 
had helped him financially to buy the Belur Math, left him on account of his illness; 
she could not associate sickness with holiness. One of the objects of the Swami's visit 
to California was to raise money to promote his various activities in India: people came 
to his meetings in large numbers, but of money he received very little. He suffered a 
bereavement in the passing away of his devoted friend Mr. George Hale of Chicago. 
Reports about the work in New York caused him much anxiety. Swami Abhedananda 
was not getting on well with some of Vivekananda's disciples, and Mr. Leggett severed 
his relationship with the Society. All these things, like so many claws, pierced 
Vivekananda's heart. Further, perhaps he now felt that his mission on earth was over. 
He began to lose interest in work. The arrow, however, was still flying, carried, by its 
original impetus; but it was approaching the end, when it would fall to the ground. 
 
The Swami longed to return to India. On January 17, 1900, he wrote to Mrs. Ole Bull 
that he wanted to build a hut on the bank of the Ganga and spend the rest of his life 
there with his mother: 'She has suffered much through me. I must try to smooth her last 



days. Do you know, this was just exactly what the great Sankaracharya himself had to 
do. He had to go back to his mother in the last few days of her life. I accept it. I am 
resigned.' 
 
In the same letter to Mrs. Ole Bull he wrote: 'I am but a child; what work have I to do? 
My powers I passed over to you. I see it. I cannot any more tell from the platform. 
Don't tell it to anyone — not even to Joe. I am glad. I want rest; not that I am tired, but 
the next phase will be the miraculous touch and not the tongue — like Ramakrishna's. 
The word has gone to you and the boys, and to Margot.' (Referring to Sister Nivedita.) 
 
He was fast losing interest in active work. On April 7, 1900, he wrote to a friend: 
 
'My boat is nearing the calm harbour from which it is never more to be driven out. 
Glory, glory unto Mother! (Referring to the Divine Mother of the Universe.) I have no 
wish, no ambition now. Blessed be Mother! I am the servant of Ramakrishna. I am 
merely a machine. I know nothing else. Nor do I want to know.' 
 
To another friend he wrote, on April 12, in similar vein:

 
Work always brings dirt with it. I paid for the accumulated dirt with bad health. I am 
glad my mind is all the better for it. There is a mellowness and a calmness in life now, 
which never was before. I am learning now how to be attached as well as detached — 
and mentally becoming my own master.... Mother is doing Her own work. I do not 
worry much now. Moths like me die by the thousands every minute. Her work goes on 
all the same. Glory unto Mother!...For me — alone and drifting about in the will-
current of the Mother has been my life. The moment I have tried to break it, that 
moment I was hurt. Her will be done....I am happy, at peace with myself, and more of 
the sannyasin than I ever was. The love for my own kith and kin is growing less every 
day — for Mother, increasing. Memories of long nights of vigil with Sri Ramakrishna, 
under the Dakshineswar banyan tree, are waking up once more. And work? What is 
work? Whose work? Whom to work for? I am free. I am Mother's child. She works, 
She plays. Why should I plan? What shall I plan? Things came and went, just as She 
liked, without my planning, in spite of my planning. We are Her automata. She is the 
wire-puller.

 
With the approaching end of his mission and earthly life, he realized ever more clearly 
how like a stage this world is. In August 1899 he wrote to Miss Marie Halboister: 'This 
toy world would not be here, this play could not go on, if we were knowing players. 
We must play blindfolded. Some of us have taken the part of the rogue of the play; 
some, of the hero — never mind, it is all play. This is the only consolation. There are 
demons and lions and tigers and what not on the stage, but they are all muzzled. They 
snap but cannot bite. The world cannot touch our souls. If you want, even if the body 
be torn and bleeding, you may enjoy the greatest peace in your mind. And the way to 
that is to attain hopelessness. Do you know that? Not the imbecile attitude of despair, 
but the contempt of the conqueror for the things he has attained, for the things he has 



struggled for and then thrown aside as beneath his worth.'

 
To Mary Hale, who 'has been always the sweetest note in my jarring and clashing life,' 
he wrote on March 26,1900:

 
This is to let you know 'I am very happy.' Not that I am getting into a shadowy 
optimism, but my power of suffering is increasing. I am being lifted up above the 
pestilential miasma of this world's joys and sorrows. They are losing their meaning. It 
is a land of dreams. It does not matter whether one enjoys or weeps — they are but 
dreams, and as such must break sooner or later....I am attaining peace that passeth 
understanding — which is neither joy nor sorrow, but something above them both. Tell 
Mother (Referring to Mrs. Hale) that. My passing through the valley of death — 
physical, mental — these last two years, has helped me in this. Now I am nearing that 
Peace, the eternal Silence. Now I mean to see things as they are — everything in that 
Peace — perfect in its way. 'He whose joy is only in himself, whose desires are only in 
himself' he has learnt his lessons. This is the great lesson that we are here to learn 
through myriads of births and heavens and hells: There is nothing to be sought for, 
asked for, desired, beyond one's self. The greatest thing I can obtain is myself. I am 
free — therefore I require none else for my happiness. Alone through eternity — ;
because I was free, am free, and will remain free for ever. This is Vedantism. I 
preached the theory so long, but oh, joy! Mary, my dear sister, I am realizing it now 
every day. Yes, I am. I am free — Alone — Alone. I am, the One without a second.

 
Vivekananda's eyes were looking at the light of another world, his real abode. And 
how vividly and touchingly he expressed his nostalgic yearning to return to it, in his 
letter of April 18, 1900, written from Alameda, California, to Miss MacLeod, his ever 
loyal Joe:

 
Just now I received your and Mrs. Bull's welcome letter. I direct this to London. I am 
so glad Mrs. Leggett is on the sure way to recovery. 
 
I am so sorry Mr. Leggett resigned the presidentship. 
 
Well, I keep quiet for fear of making further trouble. You know my methods are 
extremely harsh, and once roused I may rattle Abhedananda too much for his peace of 
mind. 
 
I wrote to him only to tell him his notions about Mrs. Bull are entirely wrong. 
 
Work is always difficult. Pray for me, Joe, that my work may stop for ever and my 
whole soul be absorbed in Mother. Her work She knows. 
 
You must be glad to be in London once more — the old friends — give them all my 



love and gratitude. 
 
I am well, very well mentally. I feel the rest of the soul more than that of the body. The 
battles are lost and won. I have bundled my things and am waiting for the Great 
Deliverer. 
 
'Siva, O Siva, carry my boat to the other shore!' 
 
After all, Joe, I am only the boy who used to listen with rapt wonderment to the 
wonderful words of Ramakrishna under the banyan at Dakshineswar. That is my true 
nature — works and activities, doing good and so forth, are all superimpositions. Now 
I again hear his voice, the same old voice thrilling my soul. Bonds are breaking — love 
dying, work becoming tasteless — the glamour is off life. Now only the voice of the 
Master calling. — I come, Lord, I come.' — 'Let the dead bury the dead. Follow thou 
Me.' — 'I come, my beloved Lord, I come.' 
 
Yes, I come, Nirvana is before me. I feel it at times, the same infinite ocean of peace, 
without a ripple, a breath. 
 
I am glad I was born, glad I suffered so, glad I did make big blunders, glad to enter 
peace. I leave none bound, I take no bonds. Whether this body will fall and release me 
or I enter into freedom in the body, the old man is gone, gone for ever, never to come 
back again! 
 
The guide, the guru, the leader, the teacher, has passed away; the boy, the student, the 
servant, is left behind. 
 
You understand why I do not want to meddle with Abhedananda. Who am I to meddle 
with any, Joe? I have long given up my place as a leader — I have no right to raise my 
voice. Since the beginning of this year I have not dictated anything in India. You know 
that. Many thanks for what you and Mrs. Bull have been to me in the past. All 
blessings follow you ever. The sweetest moments of my life have been when I was 
drifting. I am drifting again — with the bright warm sun ahead and masses of 
vegetation around — and in the heat everything is so still, so calm — and I am drifting, 
languidly — in the warm heart of the river. I dare not make a splash with my hands or 
feet — for fear of breaking the wonderful stillness, stillness that makes you feel sure it 
is an illusion! 
 
Behind my work was ambition, behind my love was personality, behind my purity was 
fear, behind my guidance the thirst for power. Now they are vanishing and I drift. I 
come, Mother, I come, in Thy warm bosom, floating wheresoever Thou takest me, in 
the voiceless, in the strange, in the wonderland, I come — a spectator, no more an 
actor. 
 
Oh, it is so calm! My thoughts seem to come from a great, great distance in the interior 
of my own heart. They seem like faint, distant whispers, and peace is upon everything, 
sweet, sweet peace — like that one feels for a few moments just before falling into 
sleep, when things are seen and felt like shadows — without fear, without love, 



without emotion — peace that one feels alone, surrounded with statues and pictures.—
I come, Lord, I come. 
 
The world is, but not beautiful nor ugly, but as sensations without exciting any 
emotion. Oh, Joe, the blessedness of it! Everything is good and beautiful; for things are 
all losing their relative proportions to me — my body among the first. Om That 
Existence! 
 
I hope great things come to you all in London and Paris. Fresh joy — fresh benefits to 
mind and body.

 
But the arrow of Swami Vivekananda's life had not yet finished its flight. Next he was 
to be seen in Paris participating in the Congress of the History of Religions, held on the 
occasion of the Universal Exposition. This Congress, compared with the Parliament of 
Religions of Chicago, was a rather tame affair. The discussion was limited to technical 
theories regarding the origin of the rituals of religion; for the Catholic hierarchy, 
evidently not wanting a repetition of the triumph of Oriental ideas in the American 
Parliament, did not allow any discussion of religious doctrines. Swami Vivekananda, 
on account of his failing health, took part in only two sessions. He repudiated the 
theory of the German orientalist Gustav Oppert that the Siva lingam was a mere phallic 
symbol. He described the Vedas as the common basis of both Hinduism and 
Buddhism, and held that both Krishna and the Bhagavad Gita were prior to Buddhism. 
Further, he rejected the theory of the Hellenic influence on the drama, art, literature, 
astrology, and other sciences developed in India. 
 
In Paris he came to know his distinguished countryman J. C. Bose, the discoverer of 
the life and nervous system in plants, who had been invited to join the scientific section 
of the Congress. The Swami referred to the Indian scientist as 'the pride and glory of 
Bengal.' 
 
In Paris Swami Vivekananda was the guest of Mr. and Mrs. Leggett, at whose house he 
met many distinguished people. Among these was the young Duke of Richelieu, a 
scion of an old and aristocratic family of France. The title had been created by Louis 
XIII, and one of the ancestors of the Duke had been Premier under Louis XVIII. Born 
in Paris, educated at a Jesuit school in France, and later graduated from the University 
of Aix-en-Provence, the Duke of Richelieu became greatly attached to the Swami and 
visited him frequently. On the eve of Vivekananda's departure from Paris, the Swami 
asked the Duke if he would renounce the world and become his disciple. The Duke 
wanted to know what he would gain in return for such renunciation, and the Swami 
said, 'I shall give you the desire for death.' When asked to explain, the Swami declared 
that he would give the Duke such a state of mind that when confronted by death he 
would laugh at it. But the Duke preferred to pursue a worldly career, though he 
cherished a lifelong devotion to Swami Vivekananda. 
 
During his stay in Paris the Swami met such prominent people as Professor Patrick 
Geddes of Edinburgh University, Pere Hyacinthe, Hiram Maxim, Sarah Bernhardt, 



Jules Bois, and Madame Emma Calve. Pere Hyacinthe, a Carmelite monk who had 
renounced his vows, had married an American lady and assumed the name of Charles 
Loyson. The Swami, however, always addressed him by his old monastic name and 
described him as endowed with 'a very sweet nature' and the temperament of a lover of 
God. Maxim, the inventor of the gun associated with his name, was a great connoisseur 
and lover of India and China. Sarah Bernhardt also bore a great love for India, which 
she often described as 'very ancient, very civilized.' To visit India was the dream of her 
life. 
 
Madame Calve the Swami had met in America, and now he came to know her more 
intimately. She became one of his devoted followers. 'She was born poor,' he once 
wrote of her, 'but by her innate talents, prodigious labour and diligence, and after 
wrestling against much hardship, she is now enormously rich and commands respect 
from kings and emperors....The rare combination of beauty, youth, talents, and "divine" 
voice has assigned Calve the highest place among the singers of the West. There is, 
indeed, no better teacher than misery and poverty. That constant fight against the dire 
poverty, misery, and hardship of the days of her girlhood, which has led to her present 
triumph over them, has brought into her life a unique sympathy and a depth of thought 
with a wide outlook.' 
 
After the Swami's passing away, Madame Calve visited the Belur Math, the 
headquarters of the Ramakrishna Mission. In old age she embraced the Catholic faith 
and had to give up, officially, her allegiance to Swami Vivekananda. But one wonders 
whether she was able to efface him from her heart. 
 
Jules Bois, with whom the Swami stayed for a few days in Paris, was a distinguished 
writer. 'We have,' the Swami wrote to a disciple, 'many great ideas in common and feel 
happy together.' 
 
Most of the Swami's time in Paris was devoted to the study of French culture and 
especially the language. He wrote a few letters in French. About the culture, his 
appreciation was tempered with criticism. He spoke of Paris as the 'home of liberty'; 
there the ethics and society of the West had been formed, and its university had been 
the model of all others. But in a letter to Swami Turiyananda, dated September 1, 1900, 
he also wrote: 'The people of France are mere intellectualists. They run after worldly 
things and firmly believe God and souls to be mere superstitions; they are extremely 
loath to talk on such subjects. This is truly a materialistic country.' 
 
After the Congress of the History of Religions was concluded, the Swami spent a few 
days at Lannion in Brittany, as the guest of Mrs. Ole Bull. Sister Nivedita, who had 
just returned from America, was also in the party. There, in his conversations, the 
Swami dwelt mostly on Buddha and his teachings. Contrasting Buddhism with 
Hinduism, he one day said that the former exhorted men to 'realize all this as illusion,' 
while Hinduism asked them to 'realize that within the illusion is the Real.' Of how this 
was to be done, Hinduism never presumed to enunciate any rigid law. The Buddhist 
command could only be carried out through monasticism; the Hindu might be fulfilled 
through any state of life. All alike were roads to the One Real. One of the highest and 



the greatest expressions of the Faith is put into the mouth of a butcher, preaching, by 
the orders of a married woman, to a sannyasin. Thus Buddhism became the religion of 
a monastic order, but Hinduism, in spite of its exaltation of monasticism, remains ever 
the religion of faithfulness to daily duty, whatever it may be, as the path by which man 
may attain to God. 
 
From Lannion, on St. Michael's Day, he visited Mont St. Michel. He was struck by the 
similarity between the rituals of Hinduism and Roman Catholicism. He said, 
'Christianity is not alien to Hinduism.' 
 
Nivedita took leave of the Swami in Brittany and departed for England in order to raise 
funds for her work on behalf of Indian women. While giving her his blessings, the 
Swami said: 'There is a peculiar sect of Mohammedans who are reported to be so 
fanatical that they take each new-born babe and expose it, saying, "If God made thee, 
perish! If Ali made thee, live!" Now this which they say to the child, I say, but in the 
opposite sense, to you, tonight — "Go forth into the world, and there, if I made you, be 
destroyed. If Mother made you, live!"' Perhaps the Swami remembered how some of 
his beloved Western disciples, unable to understand the profundity of his life and 
teachings, had deserted him. He also realized the difficulties Westerners experienced in 
identifying themselves completely with the customs of India. He had told Nivedita, 
before they left India, that she must resume, as if she had never broken them off, all her 
old habits and social customs of the West. 
 
On October 24, 1900, Swami Vivekananda left Paris for the East, by way of Vienna 
and Constantinople. Besides the Swami, the party consisted of Monsieur and Madame 
Loyson, Jules Bois, Madame Calve, and Miss MacLeod. The Swami was Calve's guest. 
 
In Vienna the Swami remarked, 'If Turkey is called "the sick man of Europe," Austria 
ought to be called "the sick woman of Europe"!' The party arrived in Constantinople 
after passing through Hungary, Serbia, Romania, and Bulgaria. Next the Swami and 
his friends came to Athens. They visited several islands and a Greek monastery. From 
Athens they sailed to Egypt and the Swami was delighted to visit the museum in Cairo. 
While in Cairo, he and his women devotees, one day, in the course of sightseeing, 
unknowingly entered the part of the city in which the girls of ill fame lived, and when 
the inmates hurled coarse jokes at the Swami from their porches, the ladies wanted to 
take him away; but he refused to go. Some of the prostitutes came into the street, and 
the ladies saw from a distance that they knelt before him and kissed the hem of his 
garment. Presently the Swami joined his friends and drove away. 
 
In Cairo the Swami had a presentiment that something had happened to Mr. Sevier. He 
became restless to return to India, took the first available boat, and sailed for Bombay 
alone. 
 
Throughout his European tour the Swami's friends had noticed that he was becoming 
more and more detached from the spectacle of external things, and buried in 
meditation. A sort of indifference to the world was gradually overpowering him. On 
August 14 he had written to a friend that he did not expect to live long. From Paris he 



wrote to Turiyananda: 'My body and mind are broken down; I need rest badly. In 
addition there is not a single person on whom I can depend; on the other hand, as long 
as I live, all will be very selfish, depending upon me for everything.' In Egypt the 
Swami had seemed to be turning the last pages of his life-experience. One of the party 
later remarked, 'How tired and world-weary he seemed!' Nivedita, who had had the 
opportunity of observing him closely during his second trip to the West, writes:

 
The outstanding impression made by the Swami's bearing during all these months of 
European and American life, was one of almost complete indifference to his 
surroundings. Current estimates of value left him entirely unaffected. He was never in 
any way startled or incredulous under success, being too deeply convinced of the 
greatness of the Power that worked through him, to be surprised by it. But neither was 
he unnerved by external failure. Both victory and defeat would come and go. He was 
their witness....He moved fearless and unhesitant through the luxury of the West. As 
determinedly as I had seen him in India, dressed in the two garments of simple folk, 
sitting on the floor and eating with his fingers, so, equally without doubt or shrinking, 
was his acceptance of the complexity of the means of living in America or France. 
Monk and king, he said, were the obverse and reverse of a single medal. From the use 
of the best to the renunciation of all was but one step. India had thrown all her prestige 
in the past round poverty. Some prestige was in the future to be cast round wealth.

 
For some time the Swami had been trying to disentangle himself from the 
responsibilities of work. He had already transferred the property of the Belur Math 
from his own name to the Trustees of the organization. On August 25, 1900, he had 
written to Nivedita from Paris: 

Now, I am free, as I have kept no power or authority or position for me in the work. I 
also have resigned the Presidentship of the Ramakrishna Mission. The Math etc. 
belong now to the immediate disciples of Ramakrishna except myself. The 
Presidentship is now Brahmananda's — next it will fall on Premananda etc., in turn. I 
am so glad a whole load is off me. Now I am happy.... I no longer represent anybody, 
nor am I responsible to anybody. As to my friends, I had a morbid sense of obligation. 
I have thought well and find I owe nothing to anybody — if anything. I have given my 
best energies, unto death almost, and received only hectoring and mischief-making and 
botheration&.... 
 
Your letter indicates that I am jealous of your new friends. You must know once for all 
I am born without jealousy, without avarice, without the desire to rule& #151; 
whatever other vices I may be born with. I never directed you before; now, after I am 
nobody in the work, I have no direction whatever. I only know this much: So long as 
you serve 'Mother' with a whole heart, She will be your guide. 
 
I never had any jealousy about what friends you made. I never criticized my brethren 
for mixing up in anything. Only I do believe the Western people have the peculiarity of 



trying to force upon others whatever seems good to them, forgetting that what is good 
for you may not be good for others. As such I am afraid you would try to force upon 
others whatever turn your mind might take in contact with new friends. That was the 
only reason I sometimes tried to stop any particular influence, and nothing else. 
 
You are free. Have your own choice, your own work.... 
 
Friends or foes, they are all instruments in Her hands to help us work out our own 
karma, through pleasure or pain. As such, 'Mother' bless all.

 
How did America impress Swami Vivekananda during his second visit to the West? 
What impressions did he carry to India of the state of things in the New World? During 
his first visit he had been enthusiastic about almost everything he saw — the power, 
the organization, the material prosperity, the democracy, and the spirit of freedom and 
justice. But now he was greatly disillusioned. In America's enormous combinations 
and ferocious struggle for supremacy he discovered the power of Mammon. He saw 
that the commercial spirit was composed, for the most part, of greed, selfishness, and a 
struggle for privilege and power. He was disgusted with the ruthlessness of wealthy 
business men, swallowing up the small tradespeople by means of large combinations. 
That was indeed tyranny. He could admire an organization; 'but what beauty is there 
among a pack of wolves?' he said to a disciple. He also noticed, in all their nakedness, 
the social vices and the arrogance of race, religion, and colour. America, he confided to 
Miss MacLeod, would not be the instrument to harmonize East and West. 
 
During his trip through Eastern Europe, from Paris to Constantinople, he smelt war. He 
felt the stench of it rising on all sides. 'Europe,' he remarked, 'is a vast military camp.' 
 
But the tragedy of the West had not been altogether unperceived by him even during 
his first visit. As early as 1895 he said to Sister Christine: 'Europe is on the edge of a 
volcano. If the fire is not extinguished by a flood of spirituality, it will erupt.' 
 
One cannot but be amazed at the Swami's prophetic intuition as expressed through the 
following remarks made to Christine in 1896: 'The next upheaval will come from 
Russia or China. I cannot see clearly which, but it will be either the one or the other.' 
He further said: 'The world is in the third epoch, under the domination of the vaisya. 
The fourth epoch will be under that of the sudra.'

 

 

TOWARDS THE END

 



Swami Vivekananda disembarked in Bombay and immediately entrained for Calcutta, 
arriving at the Belur Math late in the evening of December 9, 1900. The Swami had 
not informed anybody of his return. The gate of the monastery was locked for the 
night. He heard the dinner bell, and in his eagerness to join the monks at their meal, 
scaled the gate. There was great rejoicing over his homecoming. 
 
At the Math Swami Vivekananda was told about the passing away of his beloved 
disciple Mr. Sevier at Mayavati in the Himalayas. This was the sad news of which he 
had had a presentiment in Egypt. He was greatly distressed, and on December 11 wrote 
to Miss MacLeod: 'Thus two great Englishmen (The other was Mr. Goodwin.) gave up 
their lives for us — us, the Hindus. This is martyrdom, if anything is.' Again he wrote 
to her on December 26: 'He was cremated on the bank of the river that flows by his 
ashrama, a la Hindu, covered with garlands, the brahmins carrying the body and the 
boys chanting the Vedas. The cause has already two martyrs. It makes me love dear 
England and its heroic breed. The Mother is watering the plant of future India with the 
best blood of England. Glory unto Her!' 
 
The Swami stayed at the Math for eighteen days and left for Mayavati to see Mrs. 
Sevier. The distance from the railroad station to the monastery at Mayavati was sixty-
five miles. The Swami did not give the inmates sufficient time to arrange for his 
comfortable transportation. 
 
He left the railroad station in a hurry in the company of Shivananda and Sadananda. 
The winter of that year was particularly severe in the Himalayas; there was a heavy 
snowfall on the way, and in his present state of health he could hardly walk. He 
reached the monastery, however, on January 3, 1901. 
 
The meeting with Mrs. Sevier stirred his emotions. He was delighted, however, to see 
the magnificent view of the eternal snow and also the progress of the work. Because of 
the heavy winter, he was forced to stay indoors most of the time. It was a glorious 
occasion for the members of the ashrama. The Swami's conversation was inspiring. He 
spoke of the devotion of his Western disciples to his cause, and in this connexion 
particularly mentioned the name of Mr. Sevier. He also emphasized the necessity of 
loyalty to the work undertaken, loyalty to the leader, and loyalty to the organization. 
But the leader, the Swami said, must command respect and obedience by his character. 
While at Mayavati, in spite of a suffocating attack of asthma, he was busy with his 
huge correspondence and wrote three articles for the magazine Prabuddha Bharata. 
The least physical effort exhausted him. One day he exclaimed, 'My body is done for!' 
 
The Advaita Ashrama at Mayavati had been founded, as may be remembered, with a 
view to enabling its members to develop their spiritual life through the practice of the 
non-dualistic discipline. All forms of ritual and worship were strictly excluded. But 
some of the members, accustomed to rituals, had set apart a room as the shrine, where 
a picture of Sri Ramakrishna was installed and worshipped daily. One morning the 
Swami chanced to enter this room while the worship was going on. He said nothing at 
that time, but in the evening severely reprimanded the inmates for violating the rules of 
the monastery. As he did not want to hurt their feelings too much, he did not ask them 



to discontinue the worship, but it was stopped by the members themselves. 
 
One of them, however, whose heart was set on dualistic worship, asked the advice of 
the Holy Mother. She wrote: 'Sri Ramakrishna was all Advaita and preached Advaita. 
Why should you not follow Advaita? All his disciples are Advaitins.' 
 
After his return to the Belur Math, the Swami said in the course of a conversation: 'I 
thought of having one centre at least from which the external worship of Sri 
Ramakrishna would be excluded. But I found that the Old Man had already established 
himself even there. Well! Well!' 
 
The above incident should not indicate any lack of respect in Swami Vivekananda for 
Sri Ramakrishna or dualistic worship. During the last few years of his life he showed a 
passionate love for the Master. Following his return to the Belur Math he arranged, as 
will be seen presently, the birthday festival of Sri Ramakrishna and the worship of the 
Divine Mother, according to traditional rituals. 
 
The Swami's real nature was that of a lover of God, though he appeared outwardly as a 
philosopher. But in all his teachings, both in India and abroad, he had emphasized the 
non-dualistic philosophy. For Ultimate Reality, in the Hindu spiritual tradition, is non-
dual. Dualism is a stage on the way to non-dualism. Through non-dualism alone, in the 
opinion of the Swami, can the different dualistic concepts of the Personal God be 
harmonized. Without the foundation of the non-dualistic Absolute, dualism breeds 
fanaticism, exclusiveness, and dangerous emotionalism. He saw both in India and 
abroad a caricature of dualism in the worship conducted in the temples, churches, and 
other places of worship. 
 
In India the Swami found that non-dualism had degenerated into mere dry intellectual 
speculation. And so he wanted to restore non-dualism to its pristine purity. With that 
end in view he had established the Advaita Ashrama at Mayavati, overlooking the 
gorgeous eternal snow of the Himalayas, where the mind naturally soars to the 
contemplation of the Infinite, and there he had banned all vestiges of dualistic worship. 
In the future, the Swami believed, all religions would receive a new orientation from 
the non-dualistic doctrine and spread goodwill among men. 
 
On his way to Mayavati Swami Vivekananda had heard the melancholy news of the 
passing away of the Raja of Khetri, his faithful disciple, who had borne the financial 
burden of his first trip to America. The Raja had undertaken the repairing of a high 
tower of the Emperor Akbar's tomb near Agra, and one day, while inspecting the work, 
had missed his footing, fallen several feet, and died. 'Thus', wrote the Swami to Mary 
Hale, 'we sometimes come to grief on account of our zeal for antiquity. Take care, 
Mary, don't be too zealous about your piece of Indian antiquity.' (Referring to himself.) 
'So you see', the Swami wrote to Mary again, 'things are gloomy with me just now and 
my own health is wretched. Yet I am sure to bob up soon and am waiting for the next 
turn.' 
 
The Swami left Mayavati on January 18, and travelled four days on slippery slopes, 



partly through snow, before reaching the railroad station. He arrived at the Belur Math 
on January 24. 
 
Swami Vivekananda had been in his monastery for seven weeks when pressing 
invitations for a lecture trip began to pour in from East Bengal. His mother, 
furthermore, had expressed an earnest desire to visit the holy places situated in that part 
of India. On January 26 he wrote to Mrs. Ole Bull: 'I am going to take my mother on 
pilgrimage....This is the one great wish of a Hindu widow. I have brought only misery 
to my people all my life. I am trying to fulfil this one wish of hers.' 
 
On March 18, in the company of a large party of his sannyasin disciples, the Swami 
left for Dacca, the chief city of East Bengal, and arrived the next day. He was in poor 
health, suffering from both asthma and diabetes. During an asthmatic attack, when the 
pain was acute, he said half dreamily: 'What does it matter! I have given them enough 
for fifteen hundred years.' But he had hardly any rest. People besieged him day and 
night for instruction. In Dacca he delivered two public lectures and also visited the 
house of Nag Mahashay, where he was entertained by the saint's wife. 
 
Next he proceeded to Chandranath, a holy place near Chittagong, and to sacred 
Kamakhya in Assam. While in Assam he spent several days at Shillong in order to 
recover his health, and there met Sir Henry Cotton, the chief Government official and a 
friend of the Indians in their national aspiration. The two exchanged many ideas, and at 
Sir Henry's request the Government physician looked after the Swami's health. 
 
Vivekananda returned to the Belur Monastery in the second week of May. Concerning 
the impressions of his trip, he said that a certain part of Assam was endowed with 
incomparable natural beauty. The people of East Bengal were more sturdy, active, and 
resolute than those of West Bengal. But in religious views they were rather 
conservative and even fanatical. He had found that some of the gullible people 
believed in pseudo-Incarnations, several of whom were living at that time in Dacca 
itself. The Swami had exhorted the people to cultivate manliness and the faculty of 
reasoning. To a sentimental young man of Dacca he had said: 'My boy, take my advice; 
develop your muscles and brain by eating good food and by healthy exercise, and then 
you will be able to think for yourself. Without nourishing food your brain seems to 
have weakened a little.' On another occasion, in a public meeting, he had declared, 
referring to youth who had very little physical stamina, 'You will be nearer to Heaven 
through football than through the study of the Gita.' 
 
The brother disciples and his own disciples were much concerned about the Swami's 
health, which was going from bad to worse. The damp climate of Bengal did not suit 
him at all; it aggravated his asthma, and further, he was very, very tired. He was 
earnestly requested to lead a quiet life, and to satisfy his friends the Swami lived in the 
monastery for about seven months in comparative retirement. They tried to entertain 
him with light talk. But he could not be dissuaded from giving instruction to his 
disciples whenever the occasion arose. 
 
He loved his room on the second storey, in the southeast corner of the monastery 



building, to which he joyfully returned from his trips to the West or other parts of 
India. This large room with four windows and three doors served as both study and 
bedroom. In the corner to the right of the entrance door stood a mirror about five feet 
high, and near this, a rack with his ochre clothes. In the middle of the room was an iron 
bedstead with a spring mattress, which had been given to him by one of his Western 
disciples. But he seldom used it; for he preferred to sleep on a small couch placed by 
its side. A writing-table with letters, manuscripts, pen, ink, paper, and blotting-pad, a 
call-bell, some flowers in a metal vase, a photograph of the Master, a deer-skin which 
he used at the time of meditation, and a small table with a tea-set completed the 
furnishings. 
 
Here he wrote, gave instruction to his disciples and brother monks, received friends, 
communed with God in meditation, and sometimes ate his meals. And it was in this 
room that he ultimately entered into the final ecstasy from which he never returned to 
ordinary consciousness. The room has been preserved as it was while the Swami was 
in his physical body, everything in it being kept as on the last day of his life, the 
calendar on the wall reading July 4, 1902. 
 
On December 19, 1900, he wrote to an American disciple: 'Verily I am a bird of 
passage. Gay and busy Paris, grim old Constantinople, sparkling little Athens, and 
pyramidal Cairo are left behind, and here I am writing in my room on the Ganga, in the 
Math. It is so quiet and still! The broad river is dancing in the bright sunshine, only 
now and then an occasional cargo boat breaking the silence with the splashing of the 
waves. It is the cold season here, but the middle of the day is warm and bright every 
day. It is like the winter of southern California. Everything is green and gold, and the 
grass is like velvet, yet the air is cold and crisp and delightful.' 
 
After the Swami's return from East Bengal he lived a relaxed life in the monastery, 
surrounded by his pet animals: the dog Bagha, the she-goat Hansi, an antelope, a stork, 
several cows and sheep and ducks and geese, and a kid called Matru who was adorned 
with a collar of little bells, and with whom the Swami ran and played like a child. The 
animals adored him, Matru, the little kid, who had been — so he pretended — a 
relation of his in a previous existence, slept in his room. When it died he grieved like a 
child and said to a disciple: 'How strange! Whomsoever I love dies early.' Before 
milking Hansi for his tea, he always asked her permission. Bagha who took part in the 
Hindu ceremonies, went to bathe in the Ganga with the devotees on sacred occasions, 
as for instance when the gongs and conchs announced the end of an eclipse. He was, in 
a sense, the leader of the group of animals at the Math. After his death he was given a 
burial in the grounds of the monastery. 
 
Referring to his pet animals he wrote to an American disciple on September 7, 1901: 
'The rains have come down in right earnest, and it is a deluge — pouring, pouring, 
pouring, night and day. The river is rising, flooding the banks; the ponds and tanks 
have overflowed. I have just now returned from lending a hand in cutting a deep drain 
to take off the water from the Math grounds. The rainwater stands at places some feet 
deep. My huge stork is full of glee and so are the ducks and geese. My tame antelope 
fled from the Math and gave us some days of anxiety in finding him out. One of my 



ducks unfortunately died yesterday. She had been gasping for breath more than a week. 
One of my waggish old monks says, "Sir, it is no use living in the Kaliyuga, when 
ducks catch cold from damp and rain, and frogs sneeze!" One of the geese had her 
plumes falling off. Knowing no other method of treatment, I left her some minutes in a 
tub of water mixed with mild carbolic, so that it might either kill or heal — and she is 
all right now.' 
 
Thus Swami Vivekananda tried to lead a carefree life at the monastery, sometimes 
going about the grounds clad in his loin-cloth, sometimes supervising the cooking 
arrangements and himself preparing some delicacies for the inmates, and sometimes 
joining his disciples and brother monks in the singing of devotional music. At other 
times he imparted spiritual instruction to the visitors, or engaged in deep thought 
whenever his inner spirit was stirred up, occupied himself with serious study in his 
room, or explained to the members of the Math the intricate passages of the scriptures 
and unfolded to them his scheme of future work. 
 
Though his body was wearing away day by day, his mind was luminous. At times his 
eyes assumed a far-away look, showing how tired he was of the world. One day he 
said, 'For one thing we may be grateful: this life is not eternal.' 
 
The illness did not show any sign of abatement, but that did not dampen his spirit to 
work. When urged to rest, he said to a disciple: 'My son, there is no rest for me. That 
which Sri Ramakrishna called "Kali" took possession of my body and soul three or 
four days before his passing away. That makes me work and work and never lets me 
keep still or look to my personal comfort.' Then he told the disciple how the Master, 
before his passing away, had transmitted his spiritual power to him.  
 
During the later part of 1901 the Swami observed all the religious festivals at the Math. 
The Divine Mother was worshipped in strict orthodox fashion during the Durga-puja, 
Lakshmi-puja and Kali-puja. On the occasion of the Durga-puja the poor were given a 
sumptuous feast. Thus the Swami demonstrated the efficacy of religious rituals in the 
development of the spiritual life. In February 1902 the birth anniversary of Sri 
Ramakrishna was celebrated at the Belur Math, and over thirty thousand devotees 
gathered for the occasion. But the Swami was feverish. He was confined to his room 
by the swelling of his legs. From the windows he watched the dancing and the music of 
the devotees. 
 
To the disciple who was attending him the Swami said: 'He who has realized the 
Atman becomes a storehouse of great power. From him as the centre a spiritual force 
emanates, working within a certain radius; people who come within this circle become 
inspired with his ideas and are overwhelmed by them. Thus without much religious 
striving they derive benefit from the spiritual experience of an illumined person. This 
is called grace.' 'Blessed are those,' the Swami continued, 'who have seen Sri 
Ramakrishna. All of you, too, will get his vision. When you have come here, you are 
very near to him. Nobody has been able to understand him who came on earth as Sri 
Ramakrishna. Even his own nearest devotees have no real clue to it. Only some have a 
little inkling of it. All will understand in time.' 



 
It is said that the spot immediately beneath a lamp is dark. And so it was that the 
orthodox people of the neighbouring villages hardly understood the ideas and ideals of 
the Belur Math. The monks there did not in all respects lead the life of orthodox 
sannyasins. Devotees from abroad frequented the monastery. In matters of food and 
dress the inmates were liberal. Thus they became the butt of criticism. The villagers 
invented scandals about them and the passengers on the boats passing along the Ganga 
would point out the monastery with an accusing finger. 
 
When the Swami heard all this he said: 'That is good. It is a law of nature. That is the 
way with all founders of religion. Without persecution superior ideas cannot penetrate 
into the heart of society.' 
 
But the criticism of the neighbours in time gave place to pride in having in their midst 
so many saintly souls. 
 
Many distinguished Indians used to visit the Swami at this time. With some of them he 
discussed the idea of founding a Vedic Institution for the promotion of the ancient 
Aryan culture and the knowledge of Sanskrit. This was one of the Swami's favourite 
thoughts, on which he dwelt even on the last day of his life on earth. 
 
Towards the end of 1901 two learned Buddhists from Japan came to the Belur Math to 
induce the Swami to attend a Congress of Religions that was being contemplated in 
Japan at that time. One of them was the famous artist and art critic Okakura, and the 
other Oda, the head priest of a Buddhist temple. The Swami became particularly fond 
of Okakura and said, 'We are two brothers who meet again, having come from the ends 
of the earth.' Though pressed by the visitors, he could not accept the invitation to go to 
Japan, partly because of his failing health and partly because he was sceptical that the 
Japanese would appreciate the monastic ideal of the Non-dualistic Vedanta. In a letter 
to a Western lady written in June 1902, the Swami made the following interesting 
observation about the connexion between the monastic ideal and fidelity in married life:

 
In my opinion, a race must first cultivate a great respect for motherhood, through the 
sanctification and inviolability of marriage, before it can attain to the ideal of perfect 
chastity. The Roman Catholics and the Hindus, holding marriage sacred and inviolate, 
have produced great chaste men and women of immense power. To the Arab, marriage 
is a contract or a forceful possession, to be dissolved at will, and we do not find there 
the development of the idea of the virgin of the brahmacharin. Modern Buddhism — 
having fallen among races who had not yet come up to the evolution of marriage — 
has made a travesty of monasticism. So until there is developed in Japan a great and 
sacred ideal about marriage (apart from mutual attraction and love), I do not see how 
there can be great monks and nuns. As you have come to see that the glory of life is 
chastity, so my eyes also have been opened to the necessity of this great sanctification 
for the vast majority, in order that a few lifelong chaste powers may be produced.

 



The Swami used to say that absolute loyalty and devotion between husbands and wives 
for three successive generations find their expression in the birth of an ideal monk. 
 
Okakura earnestly requested the Swami to accompany him on a visit to Bodh-Gaya, 
where Buddha had attained illumination. Taking advantage of several weeks' respite 
from his ailment, the Swami accepted the invitation. He also desired to see Varanasi. 
The trip lasted through January and February 1902, and was a fitting end to all his 
wanderings. He arrived at Bodh-Gaya on the morning of his last birthday and was 
received with genuine courtesy and hospitality by the orthodox Hindu monk in charge 
of the temple. This and the similar respect and affection shown by the priests in 
Varanasi proved the extent of his influence over men's hearts. It may be remembered 
that Bodh-Gaya had been the first of the holy places he had visited during Sri 
Ramakrishna's lifetime. And some years later, when he was still an unknown monk, he 
had said farewell to Varanasi with the words: 'Till that day when I fall on society like a 
thunderbolt I shall visit this place no more.' 
 
In Varanasi the Swami was offered a sum of money by a Maharaja to establish a 
monastery there. He accepted the offer and, on his return to Calcutta, sent Swami 
Shivananda to organize the work. Even before Swami Vivekananda's visit to Varanasi, 
several young men, under the Swami's inspiration, had started a small organization for 
the purpose of providing destitute pilgrims with food, shelter, and medical aid. 
Delighted with their unselfish spirit, the Swami said to them: 'You have the true spirit, 
my boys, and you will always have my love and blessings! Go on bravely; never mind 
your poverty. Money will come. A great thing will grow out of it, surpassing your 
fondest hopes.' The Swami wrote the appeal which was published with the first report 
of the 'Ramakrishna Home of Service,' as the institution came to be called. In later 
years it became the premier institution of its kind started by the Ramakrishna Mission. 
 
The Swami returned from Varanasi. But hardly had he arrived at Belur when his illness 
showed signs of aggravation in the damp air of Bengal. During the last year and a half 
of his life he was, off and on, under the strict supervision of his physicians. Diabetes 
took the form of dropsy. His feet swelled and certain parts of his body became 
hypersensitive. He could hardly close his eyes in sleep. A native physician made him 
follow a very strict regime: he had to avoid water and salt. For twenty-one days he did 
not allow a drop of water to pass through his throat. To a disciple he said: 'The body is 
only a tool of the mind. What the mind dictates the body will have to obey. Now I do 
not even think of water. I do not miss it at all.... I see I can do anything.' 
 
Though his body was subjected to a devitalizing illness, his mind retained its usual 
vigour. During this period he was seen reading the newly published Encyclopaedia 
Britannica. One of his householder disciples remarked that it was difficult to master 
these twenty-five volumes in one life. But the Swami had already finished ten volumes 
and was busy reading the eleventh. He told the disciple to ask him any question from 
the ten volumes he had read, and to the latter's utter amazement the Swami not only 
displayed his knowledge of many technical subjects but even quoted the language of 
the book here and there. He explained to the disciple that there was nothing miraculous 
about it. A man who observed strict chastity in thought and action, he declared, could 



develop the retentive power of the mind and reproduce exactly what he had heard or 
read but once, even years before. 
 
The regeneration of India was the ever recurring theme of the Swami's thought. Two of 
the projects dear to his heart were the establishment of a Vedic College and a convent 
for women. The latter was to be started on the bank of the Ganga under the direction of 
the Holy Mother and was to be completely separated from the Belur Monastery. The 
teachers trained in the convent were to take charge of the education of Indian women 
along national lines. 
 
But the Swami's heart always went out in sympathy for the poor and neglected masses. 
During the later part of 1901 a number of Santhal labourers were engaged in levelling 
the grounds about the monastery. They were poor and outside the pale of society. The 
Swami felt an especial joy in talking to them, and listened to the accounts of their 
misery with great compassion. One day he arranged a feast for them and served them 
with delicacies that they had never before tasted. Then, when the meal was finished, 
the Swami said to them: 'You are Narayanas. Today I have entertained the Lord 
Himself by feeding you.' 
 
He said to a disciple: 'I actually saw God in them. How guileless they are!' Afterwards 
he said, addressing the inmates of the Belur Math:

 
'See how simple-hearted these poor, illiterate people are! Will you be able to relieve 
their miseries to some extent at least? Otherwise of what use is our wearing the ochre 
robe of the sannyasin? To be able to sacrifice everything for the good of others is real 
monasticism. Sometimes I think within myself: "What is the good of building 
monasteries and so forth? Why not sell them and distribute the money among the poor, 
indigent Narayanas? What homes should we care for, we who have made the tree our 
shelter? Alas! How can we have the heart to put a morsel into our mouths, when our 
countrymen have not enough wherewith to feed or clothe themselves?...Mother, shall 
there be no redress for them?" One of the purposes of my going out to preach religion 
to the West, as you know, was to see if I could find any means of providing for the 
people of my country. Seeing their poverty and distress, I think sometimes: "Let us 
throw away all the paraphernalia of worship — blowing the conch and ringing the bell 
and waving the lights before the image....Let us throw away all pride of learning and 
study of the scriptures and all spiritual disciplines for the attainment of personal 
liberation. Let us go from village to village, devoting ourselves to the service of the 
poor. Let us, through the force of our character and spirituality and our austere living, 
convince the rich about their duties to the masses, and get money and the means 
wherewith to serve the poor and the distressed....Alas! Nobody in our country thinks 
for the low, the poor, the miserable! Those who are the backbone of the nation, whose 
labour produces food, those whose one day's absence from work raises a cry of general 
distress in the city — where is the man in our country who sympathizes with them, 
who shares in their joys and sorrows? Look how, for want of sympathy on the part of 
the Hindus, thousands of pariahs are becoming Christians in the Madras Presidency! 
Don't think that it is merely the pinch of hunger that drives them to embrace 



Christianity. It is simply because they do not get your sympathy. You are continually 
telling them: "Don't touch me." "Don't touch this or that!" Is here any fellow-feeling or 
sense of dharma left in the country? There is only "Don't-touchism" now! Kick out all 
such degrading usages! How I wish to abolish the barriers of "Don't-touchism" and go 
out and bring together one and all, crying: "Come, all ye that are poor and destitute, 
fallen and downtrodden! We are one in the name of Ramakrishna!" Unless they are 
elevated, the Great Mother India will never awake! What are we good for if we cannot 
provide facilities for their food and clothing? Alas, they are ignorant of the ways of the 
world and hence fail to eke out a living though labouring hard day and night for it. 
Gather all your forces together to remove the veil from their eyes. What I see clear as 
daylight is that the same Brahman, the same Sakti, is in them as in me! Only there is a 
difference in the degree of manifestation — that is all. Have you ever seen a country in 
the whole history of the world rise unless there was a uniform circulation of the 
national blood all over the body? Know for certain that not much can be done with that 
body one limb of which is paralysed, even though the other limbs are healthy.'

 
One of the lay disciples pointed out the difficulty of establishing unity and harmony 
among the diverse sects in India. Vivekananda replied with irritation:

 
'Don't come here any more if you think any task too difficult. Through the grace of the 
Lord, everything becomes easy of achievement. Your duty is to serve the poor and the 
distressed without distinction of caste and creed. What business have you to consider 
the fruits of your action? Your duty is to go on working, and everything will set itself 
right in time, and work by itself. My method of work is to construct, and not to destroy 
that which is already existing....You are all intelligent boys and profess to be my 
disciples — tell me what you have done. Couldn't you give away one life for the sake 
of others? Let the reading of Vedanta and the practice of meditation and the like be left 
for the next life! Let this body go in the service of others — and then I shall know you 
have not come to me in vain!'

 
A little later he said:

 
'After so much tapasya, austerity, I have known that the highest truth is this: "He is 
present in all beings. These are all the manifested forms of Him. There is no other God 
to seek for! He alone is worshipping God, who serves all beings."'

 
In this exhortation is found Vivekananda's message in all its vividness. These words 
are addressed to India and the Western world alike. The west, too, has its pariahs. He 
who exploits another man, near or distant, offends God and will pay for it sooner or 
later. All men are sons of the same God, all bear within them the same God. He who 
wishes to serve must serve man — and in the first instance, man in the humblest, 



poorest, most degraded form. Only by breaking down the barriers between man and 
man can one usher in the kingdom of heaven on earth. 
 
There were moments when Vivekananda felt gloomy. His body was wasting away, and 
only a few young men came forward to help him in his work. He wanted more of them 
who, fired with indomitable faith in God and in themselves, would renounce 
everything for the welfare of others. He used to say that with a dozen such people he 
could divert into a new channel the whole thought-current of the country. Disregarding 
his physical suffering, he constantly inspired his disciples to cultivate this new faith. 
 
Thus we see him, one day, seated on a canvas cot under the mango tree in the 
courtyard of the monastery. Sannyasins and brahmacharins about him were busy doing 
their daily duties. One was sweeping the courtyard with a big broom. Swami 
Premananda, after his bath, was climbing the steps to the shrine. Suddenly Swami 
Vivekananda's eyes became radiant. Shaking with emotion, he said to a disciple: 
 
'Where will you go to seek Brahman? He is immanent in all beings. Here, here is the 
visible Brahman! Shame on those who, neglecting the visible Brahman, set their minds 
on other things! Here is the visible Brahman before you as tangible as a fruit in one's 
hand! Can't you see? Here — here — is Brahman!' 
 
These words struck those around him with a kind of electric shock. For a quarter of an 
hour they remained glued to the spot, as if petrified. The broom in the hand of the 
sweeper stopped. Premananda fell into a trance. Everyone experienced an 
indescribable peace. At last the Swami said to Premananda, 'Now go to worship.' 
 
The brother disciples tried to restrain the Swami's activities, especially instruction to 
visitors and seekers. But he was unyielding. 'Look here!' he said to them one day. 
'What good is this body? Let it go in helping others. Did not the Master preach until the 
very end? And shall I not do the same? I do not care a straw if the body goes. You 
cannot imagine how happy I am when I find earnest seekers after truth to talk to. In the 
work of waking up Atman in my fellow men I shall gladly die again and again!' 
 
Till the very end the Swami remained the great leader of the monastery, guiding with a 
firm hand the details of its daily life, in spite of his own suffering. He insisted upon 
thorough cleanliness and examined the beds to see that they were aired and properly 
taken care of. He drew up a weekly time-table and saw that it was scrupulously 
observed. The classes on the Vedas and the Puranas were held daily, he himself 
conducting them when his health permitted. He discouraged too much ritualism in the 
chapel. He warned the monks against exaggerated sentimentalism and narrow 
sectarianism. 
 
But the leader kept a stern watch on the practice of daily meditation on the part of the 
inmates of the monastery. The bell sounded at fixed hours for meals, study, discussion, 
and meditation. About three months before his death he made it a rule that at four 
o'clock in the morning a hand-bell should be rung from room to room to awaken the 
monks. Within half an hour all should be gathered in the chapel to meditate. But he 



was always before them. He got up at three and went to the chapel, where he sat facing 
the north, meditating motionless for more than two hours. No one was allowed to leave 
his seat before the Swami set the example. As he got up, he chanted softly, 'Siva! Siva!' 
Bowing to the image of Sri Ramakrishna, he would go downstairs and pace the 
courtyard, singing a song about the Divine Mother or Siva. Naturally his presence in 
the chapel created an intense spiritual atmosphere. Swami Brahmananda said: 'Ah! One 
at once becomes absorbed if one sits for meditation in company with Naren! I do not 
feel this when I sit alone.' 
 
Once, after an absence of several days on account of illness, he entered the chapel and 
found only two monks there. He became annoyed; in order to discipline the absentees 
he forbade them to eat their meals at the monastery. They had to go out and beg their 
food. He did not spare anyone, even a beloved brother disciple for whom he cherished 
the highest respect and who happened to be absent from the chapel that morning. 
 
Another day, he found a brother disciple, Swami Shivananda, in bed at the hour of 
meditation. He said to the latter 'Brother! I know you do not need meditation. You 
have already realized the highest goal through the grace of Sri Ramakrishna. But you 
should daily meditate with the youngsters in order to set an example to them.' 
 
From that day on, Shivananda, whether ill or well, always communed with God during 
the early hours of the morning. In his old age, when it became physically impossible 
for him to go to the chapel, he used to sit on his bed for meditation. 
 
But the Swami, preoccupied as he was with the training of his Indian disciples, never 
forgot his Western ones. Their welfare, too, was always in his thought and prayer. 
 
To Miss MacLeod he wrote on June 14, 1901:

 
Well, Joe, keep health and spirits up....Gloire et honneur await you — and mukti. The 
natural ambition of woman is, through marriage, to climb up leaning upon a man; but 
those days are gone. You shall be great without the help of any man, just as you are, 
plain, dear Joe — our Joe, everlasting Joe.... 
 
We have seen enough of this life not to care for any of its bubbles, have we not, Joe? 
For months I have been practising to drive away all sentiments; therefore I stop here, 
and good-bye just now. It was ordained by Mother that we should work together; it has 
been already for the good of many; it shall be for the good of many more. So let it be. 
It is useless planning useless high flights; Mother will find her own way...rest assured.

 
To Mary Hale, on August 27, 1901 he wrote with his usual wit:

 
I would that my health were what you expected — at least to be able to write you a 
long letter. It is getting worse, in fact, every day — and so many complications and 



botherations without that, I have ceased to notice it at all. 
 
I wish you all joy in your lovely Suisse chalet — splendid health, good appetite, and a 
light study of Swiss or other antiquities just to liven things up a bit. I am so glad that 
you are breathing the free air of the mountains, but sorry that Sam is not in the best of 
health. Well, there is no anxiety about it; he has naturally such a fine physique. 
 
'Woman's moods and man's luck — the gods themselves do not know, not to speak of 
men.' My instincts may be very feminine — but what I am exercised with just this 
moment is that you get a little bit of manliness about you. Oh! Mary, your brain, 
health, beauty, everything, is going to waste just for the lack of that one essential — 
assertion of individuality. Your haughtiness, spirit, etc. are all nonsense — only 
mockery. You are at best a boarding-school girl — no backbone! no backbone! 
 
Alas! this lifelong leading-string business ! This is very harsh, very brutal — but I can't 
help it. I love you, Mary — sincerely, genuinely. I can't cheat you with namby-pamby 
sugar candies. Nor do they ever come to me. 
 
Then again, I am a dying man; I have no time to fool in. Wake up, girl! I expect now 
from you letters of the right slashing order. Give it right straight — I need a good deal 
of rousing.... 
 
I am in a sense a retired man. I don't keep much note of what is going on about the 
Movement. Then the Movement is getting bigger and it is impossible for one man to 
know all about it minutely. I now do nothing except try to eat and sleep and nurse my 
body the rest of the time. 
 
Good-bye, dear Mary. Hope we shall meet again somewhere in this life — but meeting 
or no meeting, I remain ever your loving brother, Vivekananda.

 
To his beloved disciple Nivedita he wrote on February 12, 1902: 'May all powers come 
unto you! May Mother Herself be your hands and mind! It is immense power — 
irresistible — that I pray for you, and, if possible, along with it infinite peace.... 'If 
there was any truth in Sri Ramakrishna, may He take you into His leading, even as He 
did me, nay, a thousand times more!' 
 
And again, to Miss MacLeod: 'I can't, even in imagination, pay the immense debt of 
gratitude I owe you. Wherever you are you never forget my welfare; and there, you are 
the only one that bears all my burdens, all my brutal outbursts....' The sun, enveloped 
in a golden radiance, was fast descending to the horizon. The last two months of the 
Swami's life on earth had been full of events foreshadowing the approaching end. Yet 
few had thought the end so near. 
 
Soon after his return from Varanasi the Swami greatly desired to see his sannyasin 
disciples and he wrote to them to come to the Belur Math, even if only for a short time. 
'Many of his disciples from distant parts of the world,' writes Sister Nivedita, 'gathered 



round the Swami. Ill as he looked, there was none probably who suspected how near 
the end had come. Yet visits were paid and farewells exchanged that it had needed 
voyages half round the world to make.' 
 
More and more the Swami was seen to free himself from all responsibilities, leaving 
the work to other hands. 'How often,' he said, 'does a man ruin his disciples by 
remaining always with them ! When men are once trained, it is essential that their 
leader leave them, for without his absence they cannot develop themselves.' 'Plants,' he 
had said some time before, 'always remain small under a big tree.' Yet the near and 
dear ones thought that he would certainly live three or four years more. 
 
He refused to express any opinion on the question of the day. 'I can no more enter into 
outside affairs,' he said; 'I am already on the way.' On another occasion he said: 'You 
may be right; but I cannot enter any more into these matters. I am going down into 
death.' News of the world met with but a far-away rejoinder from him. 
 
On May 15, 1902, he wrote to Miss MacLeod, perhaps for the last time: 'I am 
somewhat better, but of course far from what I expected. A great idea of quiet has 
come upon me. I am going to retire for good — no more work for me. If possible, I 
will revert to my old days of begging. All blessings attend you, Joe; you have been a 
good angel to me.' 
 
But it was difficult for him to give up what had been dearer to him than his life: the 
work. On the last Sunday before the end he said to one of his disciples: 'You know the 
work is always my weak point. When I think that might come to an end, I am all 
undone.' He could easily withdraw from weakness and attachment, but the work still 
retained its power to move him. 
 
Sri Ramakrishna and the Divine Mother preoccupied his mind. He acted as if he were 
the child of the Mother or the boy playing at the feet of Sri Ramakrishna at 
Dakshineswar. He said, 'A great tapasya and meditation has come upon me, and I am 
making ready for death.' 
 
His disciples and spiritual brothers were worried to see his contemplative mood. They 
remembered the words of Sri Ramakrishna that Naren, after his mission was 
completed, would merge for ever into samadhi, and that he would refuse to live in his 
physical body if he realized who he was. A brother monk asked him one day, quite 
casually, 'Do you know yet who you are?' The unexpected reply, 'Yes, I now know!' 
awed into silence everyone present. No further question was asked. All remembered 
the story of the great nirvikalpa samadhi of Naren's youth, and how, when it was over, 
Sri Ramakrishna had said: 'Now the Mother has shown you everything. But this 
realization, like the jewel locked in a box, will be hidden away from you and kept in 
my custody. I will keep the key with me. Only after you have fulfilled your mission on 
this earth will the box be unlocked, and you will know everything as you have known 
now.' 
 
They also remembered that in the cave of Amarnath, in the summer of 1898, he had 



received the grace of Siva — not to die till he himself should will to do so. He was 
looking death in the face unafraid as it drew near. 
 
Everything about the Swami in these days was deliberate and significant, yet none 
could apprehend its true import. People were deceived by his outer cheerfulness. From 
the beginning of June he appeared to be regaining his health. 
 
One day, about a week before the end, he bade a disciple bring him the Bengali 
almanac. He was seen several times on subsequent days studying the book intently, as 
if he was undecided about something he wanted to know. After the passing away, the 
brother monks and disciples realized that he had been debating about the day when he 
should throw away the mortal body. Ramakrishna, too, had consulted the almanac 
before his death. 
 
Three days before the mahasamadhi, Vivekananda pointed out to Swami Premananda a 
particular spot on the monastery grounds where he wished his body to be cremated. 
 
On Wednesday the Swami fasted, following the orthodox rule: it was the eleventh day 
of the moon. Sister Nivedita came to the monastery to ask him some questions about 
her school; but he was not interested and referred her to some other Swamis. He 
insisted, however, on serving Nivedita the morning meal. To quote the Sister's words: 
 
Each dish, as it was offered — boiled seeds of the jack-fruit, boiled potatoes, plain rice, 
and ice-cold milk — formed the subject of playful chat; and finally, to end the meal, he 
himself poured the water over her hands, and dried them with a towel. 
 
'It is I who should do these things for you, Swamiji! Not you for me!' was the protest 
naturally offered. But his answer was startling in its solemnity — 'Jesus washed the 
feet of his disciples!' 
 
Something checked the answer, 'But that was the last time!' as it rose to the lips, and 
the words remained unuttered. This was well. For here also, the time had come. 
 
There was nothing sad or grave about the Swami during these days. Efforts were made 
not to tire him. Conversations were kept as light as possible, touching only upon the 
pet animals that surrounded him, his garden experiments, books, and absent friends. 
But all the while one was conscious of a luminous presence of which the Swami's 
bodily form seemed only a shadow or symbol. The members of the monastery had 
never felt so strongly as now, before him, that they stood in the presence of an infinite 
light; yet none was prepared to see the end so soon, least of all on that Friday, July the 
Fourth, on which he appeared so much stronger and healthier than he had been for 
years. 
 
On the supreme day, Friday, he rose very early. Going to the chapel, alone, he shut the 
windows and bolted the doors, contrary to his habit, and meditated for three hours. 
Descending the stairs of the shrine, he sang a beautiful song about Kali:



 
Is Kali, my Mother, really black? 
The Naked One, though black She seems, 
Lights the Lotus of the heart. 
Men call Her black, but yet my mind 
Will not believe that She is so: 
Now She is white, now red, now blue; 
Now She appears as yellow, too. 
I hardly know who Mother is, 
Though I have pondered all my life: 
Now Purusha, now Prakriti, 
And now the Void, She seems to be. 
To meditate on all these things 
Confounds poor Kamalakanta's wits.

 
Then he said, almost in a whisper: 'If there were another Vivekananda, then he would 
have understood what this Vivekananda has done! And yet — how many 
Vivekanandas shall be born in time!' 
 
He expressed the desire to worship Mother Kali at the Math the following day, and 
asked two of his disciples to procure all the necessary articles for the ceremony. Next 
he asked the disciple Suddhananda to read a passage from the Yajurveda with the 
commentary of a well-known expositor. The Swami said that he did not agree with the 
commentator and exhorted the disciple to give a new interpretation of the Vedic texts. 
 
He partook of the noon meal with great relish, in company with the members of the 
Math, though usually, at that time, he ate alone in his room because of his illness. 
Immediately afterwards, full of life and humour, he gave lessons to the brahmacharins 
for three hours on Sanskrit grammar. In the afternoon he took a walk for about two 
miles with Swami Premananda and discussed his plan to start a Vedic College in the 
monastery. 
 
'What will be the good of studying the Vedas?' Premananda asked. 
 
'It will kill superstition,' Swami Vivekananda said. 
 
On his return the Swami inquired very tenderly concerning every member of the 
monastery. Then he conversed for a long time with his companions on the rise and fall 
of nations. 'India is immortal,' he said, 'if she persists in her search for God. But if she 
goes in for politics and social conflict, she will die.' 
 
At seven o'clock in the evening the bell rang for worship in the chapel. The Swami 
went to his room and told the disciple who attended him that none was to come to him 
until called for. He spent an hour in meditation and telling his beads, then called the 
disciple and asked him to open all the windows and fan his head. He lay down quietly 
on his bed and the attendant thought that he was either sleeping or meditating. 



 
At the end of an hour his hands trembled a little and he breathed once very deeply. 
There was a silence for a minute or two, and again he breathed in the same manner. His 
eyes became fixed in the centre of his eyebrows, his face assumed a divine expression, 
and eternal silence fell. 
 
'There was,' said a brother disciple of the Swami, 'a little blood in his nostrils, about his 
mouth, and in his eyes.' According to the Yoga scriptures, the life-breath of an 
illumined yogi passes out through the opening on the top of the head, causing the blood 
to flow in the nostrils and the mouth. 
 
The great ecstasy took place at ten minutes past nine. Swami Vivekananda passed 
away at the age of thirty-nine years, five months, and twenty-four days, thus fulfilling 
his own prophecy: 'I shall not live to be forty years old.' 
 
The brother disciples thought that he might have fallen into samadhi, and chanted the 
Master's name to bring back his consciousness. But he remained on his back 
motionless. 
 
Physicians were sent for and the body was thoroughly examined. In the doctor's 
opinion life was only suspended; artificial respiration was tried. At midnight, however, 
Swami Vivekananda was pronounced dead, the cause, according to medical science, 
having been apoplexy or sudden failure of the heart. But the monks were convinced 
that their leader had voluntarily cast off his body in samadhi, as predicted by Sri 
Ramakrishna. 
 
In the morning people poured in from all quarters. Nivedita sat by the body and fanned 
it till it was brought down at 2 p.m. to the porch leading to the courtyard. It was 
covered with ochre robes and decorated with flowers. Incense was burnt and a 
religious service was performed with lights, conch-shells, and bells. The brother monks 
and disciples took their final leave and the procession started, moving slowly through 
the courtyard and across the lawn, till it reached the vilva tree near the spot where the 
Swami himself had desired his body to be cremated. 
 
The funeral pyre was built and the body was consigned to the flames kindled with 
sandalwood. Across the Ganga, on the other bank, Ramakrishna had been cremated 
sixteen years before. 
 
Nivedita began to weep like a child, rolling on the ground. Suddenly the wind blew 
into her lap a piece of the ochre robe from the pyre, and she received it as a blessing. It 
was dusk when the flames subsided. The sacred relics were gathered and the pyre was 
washed with the water of the Ganga. The place is now marked by a temple, the table of 
the altar standing on the very spot where the Swami's body rested in the flames. 
 
Gloom and desolation fell upon the monastery. The monks prayed in the depths of their 
hearts: 'O Lord! Thy will be done!' But deep beneath their grief all felt that this was not 
the end. The words of the leader, uttered long before his death, rang in their ears: 
 



'It may be that I shall find it good to get outside my body — to cast it off like a worn-
out garment. But I shall not cease to work. I shall inspire men everywhere, until the 
world shall know that it is one with God.' 
 
And: 'May I be born again and again, and suffer thousands of miseries, so that I may 
worship the only God that exists, the only God I believe in, the sum total of all souls.' 
 
For centuries to come people everywhere will be inspired by Swami Vivekananda's 
message: O man! first realize that you are one with Brahman — aham Brahmasmi — 
and then realize that the whole universe is verily the same Brahman — sarvam 
khalvidam Brahma. 
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PREFACE TO THE NEW EDITION

This publication of the new edition of the English version of the

"Mahabharata" is now taken in hand. The first edition of this work

was brought out long, long ago by late Mr. Pratap Chandra Roy, C.I.E.

His was the object inspired by noble patriotism, in as much as all the

copies of his edition were intended for free distribution. But, unfortu-

nately, this noble object failed of its purpose and that to the nauseating

vileness of many of the recipients of his charity, who took advantage

of Pratap Babu's noble simplicity, they having sold out their copies for

a money value. It is highly regrettable that many a golden undertaking

had this way been smothered out of existence. The result was, the work

was priced at Rs. 50/- per copy. People who thirsted after the knowledge

of this mighty Mahabharata had no opportunity of going through it at

all, for the first edition consisted of a very few copies only. The mantle

of Mr. Roy then fell upon late Mr. Manmatha Nath Datta, M.A., who,

too, made an earnest attempt at the publication of an English

Mahabharata but alas ! he was called away before the completion of

his huge literary venture.

Now-a-days English has become the world language a language

spoken and understood by almost all. The culture of Sanskrit in which

the original Mahabharata is clothed is now confined within the coterie

of a few Brahmin Pandits in India. Again, the Westerners are quite

strangers to Sanskrit language, though they should be enabled to have

at least a peep into this vast store of world's knowledge. These are the

considerations which have prompted us into bringing out piece-meal

this new edition of Mr. Roy's Mahabharata. In order to bring the

work within the easy reach of every one, the price of the present

edition has been made as low as possible. In view of the prohibitive

price of paper it is a venturesome attempt to bring out now a huge

work like this. But many a little makes a mickle. It is our confident

belief that the unstinted support of the reading public is sure to carry

us successfully through this onerous task. Why, is there any other

country which can boast of a work such as this our Mahabharata, the

stupendous ocean of all-embracing knowledge ? Even the most

renowned classical works of the West pale into insignificance, when

weighed against this wonderful production which shows the high water-

mark of Indian civilisation. To be patriotic is to be proud of the past

glories of one's own country. It is therefore hoped that no Indian with

a spark of patriotism in him will tighten his purse-strings against this

laudable object of taking to the doors of the West this glorious fruit of

the brilliant civilisation of that pre-historic age.

D. N. Bose

Publisher
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THE MAHABHAHATA

ADI PARVA

SECTION I

Om ! Having bowed down to Narayana and Nara, the most exalted

male being, and also to the goddess Saraswati, must the word Jaya be

uttered.

Ugrasrava, the son of Lomaharshana, surnamed Sauti, well-versed

in the Puranas, bending with humility, one day approached the great

sages of rigid vows, sitting at their ease, who had attended the twelve

years' sacrifice of Saunaka, surnamed Kulapati, in the forest of Naimisha.

Those ascetics, wishing to hear his wonderful narrations, presently

began to address him who had thus arrived at that recluse abode of the

inhabitants of the forest of Naimisha. Having been entertained with

due respect by those holy men, he saluted those Munis (sages) with

joined palms, even all of them, and inquired about the progress of their

asceticism. Then all the ascetics being again seated, the son of Loma-

harshana humbly occupied the seat that was assigned to him. Seeing

that he was comfortably seated, and recovered from fatigue, one of the

Rishis beginning the conversation, asked him, 'Whence comest thou,

O lotus-eyed Sauti, and where hast thou spent the time ? Tell me, who
ask thee, in detail.'

Accomplished in speech, Sauti, thus questioned, gave in the midst

of that big assemblage of contemplative Munis a full and proper answer

in words consonant with their mode of life.

"Sauti said, 'Having heard the diverse sacred and wonderful stories

which were composed in his Mahabharata by Krishna-Dwaipayana, and

which were recited in full by Vaisampayana at the Snake-sacrifice of

the high-souled royal sage Janamejaya and in the presence also of that

chief of Princes, the son of Parikshit, and having wandered about,

visiting many sacred waters and holy shrines, I journeyed to the coun-

try venerated by the Dwijas (twice-born) and called Samantapanchaka
where formerly was fought the battle between the children of Kuru

and PandUt and all the chiefs of the land ranged on either side. Thence,

anxious to see you, I am come into your presence. Ye reverend sages,

all of whom are to me as Brahma ; ye greatly blessed who shine in
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this place of sacrifice with the splendour of the solar fire : ye who have

concluded the silent meditations and have fed the holy fire ; and yet

who are sitting without care, what, O ye Dwijas (twice-born), shall I

repeat, shall I recount the sacred stories collected in the Puranas contain-

ing precepts of religious duty and of worldly profit, or the acts of

illustrious saints and sovereigns of mankind ?'

"The Rishi replied, 'The Purana, first promulgated by the great

Rishi Dwaipayana, and which after having been heard both by the gods

and the Brahmarshis was highly esteemed, being the most eminent

narrative that exists, diversified both in diction and division, possessing

subtile meanings logically combined, and gleaned from the Vedas, is a

sacred work. Composed in elegant language, it includeth the subjects

of other books. It is elucidated by other Shastras, and comprehendeth

the sense of the four Vedas. We are desirous of hearing that history

also called Bharata, the holy composition of the wonderful Vyasa, which

dispelleth the fear of evil, just as it was cheerfully recited by the Rishi

Vaisampayana, under the direction of Dwaipayana himself, at the

snake-sacrifice of Raja Janamejaya ?'

"Sauti then said, 'Having bowed down to the primordial being

Isana, to whom multitudes make offerings, and who is adored by the

multitude ; who is the true incorruptible one, Brahma, perceptible,

imperceptible, eternal ; who is both a non-existing and an existing-non-

existing being ; who is the universe and also distinct from the existing

and non-existing universe ; who is the creator of high and low ; the

ancient, exalted, inexhaustible one ; who is Vishnu, beneficent and the

beneficence itself, worthy of all preference, pure and immaculate ; who

is Hari, the ruler of the faculties, the guide of all things moveable and

immoveable ; I will declare the sacred thoughts of the illustrious sage

Vyasa, of marvellous deeds and worshipped here by all. Some bards

have already published this history, some are now teaching it, and

others, in like manner, will hereafter promulgate it upon the earth. It

is a great source of knowledge, established throughout the three regions

of the world. It is possessed by the twice-born both in detailed and

compendious forms. It is the delight of the learned for being embellished

with elegant expressions, conversations human and divine, and a variety

of poetical measures.

In this world, when it was destitute of brightness and light, and

enveloped all around in total darkness, there came into being, as the

primal cause of creation, a mighty egg, the one inexhaustible seed of all

created beings. It is called Mahadivya, and was formed at the begin-

ning of the Yuga, in which we are told, was the true light Brahma,
the eternal one, the wonderful and inconceivable being present alike
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in all places ; the invisible and subtile cause, whose nature partaketh

of entity and non-entity. From this egg came out the lord Pitamaha

Brahma, the one only Prajapati ; with Suraguru and Sthanu. Then

appeared the twenty-one Prajapatis, viz., Manu, Vasishtha and Para-

meshthi ; ten Prachetas, Daksha, and the seven sons of Daksha. Then

appeared the man of inconceivable nature whom all the Rishis know

and so the Viswe-devas, the Adityas, the Vasus, and the twin Aswins ;

the Yakshas, the Sadhyas, the Pisachas, the Guhyakas, and the Pitris.

After these were produced the wise and most holy Brahmarshis, and the

numerous Eajarshis distinguished by every noble quality. So the water,

the heavens, the earth, the air, the sky, the points of the heavens,

the years, the seasons, the months, the fortnights, called Pakshas, with

day and night in due succession. And thus were produced all things

which are known to mankind.

And what is seen in the universe, whether animate or inanimate,

of created things, will at the end of the world, and after the expiration

of the Yuga, be again confounded. And, at the commencement of

other Yugas, all things will be renovated, and, like the various fruits

of the earth, succeed each other in the due order of their seasons.

Thus continueth perpetually to revolve in the world, without begin*

ning and without end, this wheel which causeth the destruction of all

things.

The generation of Devas, in brief, was thirty-three thousand,

thirty-three hundred and thirty- three. The sons of Div were

Brihadbhanu, Chakshus, Atma Vibhavasu, Savita, Richika, Arka,

Bhanu, Asavaha, and Ravi. Of these Vivaswans of old, Mahya was

the youngest whose son was Deva-vrata. The latter had for his son,

Su-vrata who, we learn, had three sons, Dasa-jyoti, Sata-jyoti, and

Sahasra-jyoti, each of them producing numerous offspring. The illus-

trious Dasa-jyoti had ten thousand, Sata-jyoti ten times that number,

and Sahasra-jyoti ten times the number of Sata-jyoti's offspring. From
these are descended the family of the Kurus, of the Yadus, and of

Bharata ; the family of Yayati and of Ikshwaku ; also of all the Rajarshis.

Numerous also were the generations produced, and very abundant were

the creatures and their places of abode. The mystery which is threefold

the Vedas, Yoga, and Vijnana Dharma, Artha, and Kama also

various books upon the subject of Dharma, Artha, and Kama ; also

rules for the conduct of mankind ; also histories and discourses with

various srutis ; all of which having been seen by the Rishi Vyasa are

here in due order mentioned as a specimen of the book.

The Rishi Vyasa published this mass of knowledge in both a

detailed and an abridged form, It is the wish of the learned in the world
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to possess the details and the abridgement. Some read the Bharata

beginning with the initial mantra (invocation), others with the story of

Astika, others with Uparichara, while some Brahmanas study the whole.

Men of learning display their various knowledge of the institutes in

commenting on the composition. Some are skilful in explaining it,

while others, in remembering its contents.

The son of Satyavati having, by penance and meditation, analysed

the eternal Veda, afterwards composed this holy history, when that

learned Brahmarshi of strict vows, the noble Dwaipayana Vyasa, off-

spring of Parasara, had finished this greatest of narrations, he began

to consider how he might teach it to his disciples. And the possessor of

the six attributes, Brahma, the world's preceptor, knowing of the

anxiety of the Rishi Dwaipayana, came in person to the place where

the latter was, for gratifying the saint, and benefiting the people.

And when Vyasa, surrounded by all the tribes of Munis, saw him, he

was surprised ; and, standing with joined palms, he bowed and ordered

a seat to be brought. And Vyasa having gone round him who is called

Hiranyagarbha seated on that distinguished seat stood near it ; and

being commanded by Brahma Parameshthi, he sat down near the seat, full

of affection and smiling in joy. Then the greatly glorious Vyasa, address-

ing Brahma Parameshthi, said, "O divine Brahma, by me a poem hath

been composed which is greatly respected. The mystery of the Veda,

and what other subjects have been explained by me ; the various

rituals of the Upanishads with the Angas ; the compilation of the

Puranas and history formed by me and named after the three divisions

of time, past, present, and future ; the determination of the nature

of decay, fear, disease, existence, and non-existence ; a description

of creeds and of the various modes of life ; rule for the four castes,

and the import of all the Puranas ; an account of asceticism and of the

duties of a religious student ; the dimensions of the sun and moon, the

planets, constellations, and stars, together with the duration of the

four ages ; the Rik, Sama and Yajur Vedas ; also the Adhyatma ; the

sciences called Nyaya, Orthoepy and Treatment of diseases ; charity

and Pasupatadharma ; birth celestial and human, for particular pur-

poses ; also a description of places of pilgrimage and other holy places of

rivers, mountains, forests, the ocean, of heavenly cities and the kalpas ;

the art of war ; the different kinds of nations and languages : the nature

of the manners of the people ; and the all-pervading spirit ; all these

have been represented. But, after all, no writer of this work is to be

found on earth/

"Brahma said, 1 esteem thee for thy knowledge of divine mysteries,

before the whole body of celebrated Munis distinguished for the sanctity
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of their lives. I know thou hast revealed the divine word, even from

its first utterance, in the language of truth. Thou hast called thy present

work a poem, wherefore it shall be a poem. There shall be no poets

whose works may equal the descriptions of this poem, even, as the three

other modes called Asrama are ever unequal in merit to the domestic

Asrama. Let Ganesa be thought of, O Muni, for the purpose of

writing the poem.'

"Sauti said, 'Brahma having thus spoken to Vyasa, retired to his

own abode. Then Vyasa began to call to mind Ganesa. And Ganesa,

obviator of obstacles, ready to fulfil the desires of his votaries, was no

sooner thought of, then he repaired to the place where Vyasa was seated.

And when he had been saluted, and was seated, Vyasa addressed him

thus, 'O guide of the Ganas I be thou the writer of the Bharata which

I have formed in my imagination, and which I am about to repeat/

"Ganesa, upon hearing this address, thus answered, 'I will become

the writer of thy work, provided my pen do not for a moment cease

writing.' And Vyasa said unto that divinity, 'Wherever there by any-

thing thou dost not comprehend, cease to continue writing.' Ganesa

having signified his assent, by repeating the word Om ! proceeded to

write ; and Vyasa began ; and by way of diversion, he knit the knots of

composition exceeding close ; by doing which, he dictated this work

according to his engagement.

I am (continued Sauti) acquainted with eight thousand and eight

hundred verses, and so is Suka, and perhaps Sanfaya. From the myste-

riousness of their meaning, O Muni, no one is able, to this day, to

penetrate those closely knit difficult slokas. Even the omniscient

Ganesa took a moment to consider ; while Vyasa, however, continued to

compose other verses in great abundance.

The wisdom of this work, like unto an instrument of applying

collyrium, hath opened the eyes of the inquisitive world blinded by the

darkness of ignorance. As the sun dispelleth the darkness, so doth the

Bharata by its discourses on religion, profit, pleasure and final release,

dispel the ignorance of men. As the full-moon by its mild light expand-

eth the buds of the water-lily, so this Purana, by exposing the light of

the Sruti hath expanded the human intellect. By the lamp of history,

which destroyeth the darkness of ignorance, the whole mansion of

nature is properly and completely illuminated.

This work is a tree, of which the chapter of contents is the seed ;

the divisions called Pauloma and Astika are the root ; the part called

Sambhava is the trunk ; the books called Sabha and Aranya are the roost-

ing perches ; the books called Arani is the knitting knots ; the books

called Virata and Udyoga the pith ; the book named Bhishma, the
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main branch ; the book called Drona, the leaves ; the book called

Kama, the fair flowers ; the book named Salya, their sweet smell ; the

books entitled Stri and Aishika, the refreshing shade ; the book called

Santi, the mighty fruit ; the book called Asiuamedha, the immortal sap ;

the denominated Asramavasika, the spot where it groweth ; and the

book called Mausala, is an epitome of the Vedas and held in great

respect by the vrituous Brahmanas. The tree of the Bharata,

inexhaustible to mankind as the clouds, shall be as a source of livelihood

to all distinguished poets.'

"Sauti continued, 'I will now speak of the undying flowery and

fruitful productions of this tree, possessed of pure and pleasant taste,

and not to be destroyed even by the immortals. Formerly, the spirited

and virtuous Krishna-Dwaipayana, by the injunctions of Bhishma, the

wise son of Ganga and of his own mother, became the father of three

boys who were like the three fires by the two wives of Vichitra-virya ;

and having thus raised up Dhritarashtra, Pandu and Vidura, he return-

ed to his recluse abode to prosecute his religious exercise.

It was not till after these were born, grown up, and departed on

the supreme journey, that the great Rishi Vyasa published the Bharata

in this region of mankind ; when being solicited by Janamejaya and

thousands of Brahmanas, he instructed his disciple Vaisampayana, who
was seated near him ; and he, sitting together with the Sadasyas, recited

the Bharata, during the intervals of the ceremonies of the sacrifice,

being repeatedly urged to proceed.

Vyasa hath fully represented the greatness of the house of Euru,

the virtuous principles of Gandhari, the wisdom of Vidura, and the

constancy of Kunti. The noble Rishi hath also described the divinity

of Vasudeva, the rectitude of the sons of Pandu, and the evil practices

of the sons and partisans of Dhritarashtra.

Vyasa executed the compilation of the Bharata, exclusive of the

episodes originally in twenty-four thousand verses ; and so much only

is called by the learned as the Bharata. Afterwards, he composed an

epitome in one hundred and fifty verses, consisting of the introduction

with the chapter of contents. This he first taught to his son Suka ; and

afterwards he gave it to others of his disciples who were possessed of the

same qualifications. After that he executed another compilation, con-

sisting of six hundred thousand verses. Of those, thirty hundred thou-

sand are known in the world of the Devas ; fifteen hundred thousand

in the world of the Pitris : fourteen hundred thousand among the

Gandharvas, and one hundred thousand in the regions of mankind.

Narada recited them to the Deves, Devala to the Pitris, and Suka

published them to the Ganclharvas, Yakshas, and Rakshasas : and in
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this world they were recited by Vaisampayana, one of the disciples of

Vyasa, a man of just principles and the first among all those acquainted

with the Vedas. Know that I, Sauti, have also repeated one hundred

thousand verses.

Tudhishthira is a vast tree, formed of religion and virtue ; Arjuna

is its trunk ; Bhimasena, its branches ; the two sons of Madri are its full-

grown fruit and flowers ; and its roots are Krishna, Brahma, and the

Brahmanas.

Pandu, after having subdued many countries by his wisdom and

prowess, took up his abode with the Munis in a certain forest as a sports-

man, where he brought upon himself a very severe misfortune for having

killed a stag coupling with its mate, which served as a warning for the

conduct of the princes of his house as long as they lived. Their

mothers, in order that the ordinances of the law might be fulfilled,

admitted as substitutes to their embraces the gods Dharma, Vayu, Sakra,

and the divinities the twin Aswins. And when their offspring grew

up, under the care of their two mothers, in the society of ascetics, in

the midst of sacred groves and holy recluse-abodes of religious men, they

were conducted by Rishis into the presence of Dhritarashtra and his

sons, following as students in the habit of Brahmacharis, having their

hair tied in knots on their heads. 'These our pupils', said they, 'are as

your sons, your brothers, and your friends ; they are Pandav as.' Saying

this, the Munis disappeared.

When the Kauravas saw them introduced as the sons of Pandu,

the distinguished class of citizens shouted exceedingly for joy. Some,

however, said, they were not the sons of Pandu ; others said, they

were ; while a few asked how they could be his offspring, seeing he had

been so long dead. Still on all sides voices were heard crying, 'They are

on all accounts welcome ! Through divine Providence we behold the

family of Pandu ! Let their welcome be proclaimed !' As these

acclamations ceased, the plaudits of invisible spirits, causing every point

of the heavens to resound, were tremendous. There were showers of

sweet-scented flowers, and the sound of shells and kettle-drums. Such

were the wonders that happened on the arrival of the young princes.

The joyful noise of all the citizens, in expression of their satisfaction on

the occasion, was so great that it reached the very heavens in magnify-

ing plaudits.

Having studied the whole of the Vedas and sundry other shastras,

the Pandavas resided there, respected by all and without apprehension

from any one.

The principal men were pleased with the purity of Yudhishthira,

the courage of Arjuna, the submissive attention of Kunti to her
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superiors, and the humility of the twins, Nakula and Sahadeva ; and all

the people rejoiced in their heroic virtues.

After a while, Arjuna obtained the virgin Krishna at the

swayamvara, in the midst of a concourse of Rajas, by performing a very
difficult feat of archery. And from this time he became very much

respected in this world among all bowmen ; and in fields of battle also,

like the sun, he was hard to behold by foe-men. And having vanquish-

ed all the neighbouring princes and every considerable tribe, he

accomplished all that was necessary for the Raja (his eldest brother) to

perform the great sacrifice called Rajasuya.

Yudhishthira, after having, through the wise counsels of

Vasudeva and by the valour of Bhimasena and Arjuna, slain Jarasandha

(the king of Magadha) and the proud Chaidya, acquired the right to

perform the grand sacrifice of Rajasuya abounding in provisions and

offerings and fraught with transcendent merits. And Duryodhana
came to this sacrifice ; and when he beheld the vast wealth of the Pan-

dav as scattered all around ; the offerings, the precious stones, gold and

jewels ; the wealth in cows, elephants, and horses ; the curious textures,

garments, and mantles ; the precious shawls and furs and carpets made
of the skin of the Ranku ; he was filled with envy and became exceed-

ingly displeased. And when he beheld the hall of assembly elegantly

constructed by Maya (the Asura architect) after the fashion of a

celestial court, he was inflamed with rage. And having started in

confusion at certain architectural deceptions within this building, he

was derided by Bhimasena in the presence of Vasudeva, like one of

mean descent.

And it was represented to Dhritarashtra that his son, while par-

taking of various objects of enjoyment and diverse precious things, was

becoming meagre, wan, and pale. And Dhritarashtra, some time after,

out of affection for his son, gave his consent to their playing (with the

Pandavas) at dice. And Vasudeva coming to know of this, became

exceedingly wroth. And being dissatisfied, he did nothing to prevent

the disputes, but overlooked the gaming and sundry other horried

unjustifiable transactions arising therefrom : and in spite of Vidura,

Bhishma, Drona, and Kripa, the son of Saradwan, he made the Kshatri-

yas kill each other in the terrific war that ensued.'

"And Dhritarashtra hearing the ill news of the success of the

Pandavas and recollecting the resolutions of Duryodhana, Kama, and

Sakuni, pondered for a while and addressed to Sanjaya the following

speech :

'Attend, O Sanjaya, to all I am about to say, and it will not become

thee to treat me with contempt. Thou art well-versed in the shastras
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intelligent, and endowed with wisdom. My inclination was never to

war, nor did I delight in the destruction of my race. I made no distinc-

tion between my own children and the children of Pandu. My own
sons were prone to wilfulness and despised me because I am old. Blind

as I am, because of my miserable plight and through paternal affection,

I bore it all. I was foolish after the thoughtless Duryodhana ever

growing in folly. Having been a spectator of the riches of the mighty

sons of Pandu, my son was derided for his awkwardness while ascending

the hall. Unable to bear it all and unable himself to overcome the

sons of Pandu in the field, and though a soldier, unwilling yet to obtain

good fortune by his own exertion, with the help of the king of Gandhara

he concerted an unfair game at dice.

'Hear, O Sanjaya, all that happened thereupon and came to my
knowledge. And when thou hast heard all I say, recollecting every-

thing as it fell out, thou shalt then know me for one with a prophetic

eye. When I heard that Arjuna, having bent the bow, had pierced

the curious mark and brought it down to the ground, and bore away
in triumph the maiden Krishna, in the sight of the assembled princes,

then, O Sanjaya, I had no hope of success. When I heard that

Subhadra of the race of Madhu had, after forcible seizure been married

by Arjuna in the city of Dwaraka, and that the two heroes of the

race of Vrishni (Krishna and Balarama the brothers of Subhadra)
without resenting it had entered Indraprastha as friends, then, O
Sanjaya, I had no hope of success. When I heard that Arjuna, by
his celestial arrow preventing the downpour by Indra the king of the

gods, had gratified Agni by making over to him the forest of Khandava,
then, O Sanjaya, I had no hope of success. When I heard that the

five Pandav as with their mother Kunti had escaped from the house

of lac, and that Vidura was engaged in the accomplishment of their

designs, then, O Sanjaya, I had no hope of success. When I heard
that Arjuna, after having pierced the mark in the arena had won
Draupadi, and that the brave Panchalas had joined the Pandavas,

then, O Sanjaya, I had no hope of success. When I heard that

Jarasandha, the foremost of the royal line of Magadha, and blazing in

the midst of the Kshatriyas, had been slain by Bhima with his bare
arms alone, then, O Sanjaya, I had no hope of success. When I heard
that in their general campaign the sons of Pandu had conquered the

chiefs of the land and performed the grand sacrifice of the Rajasuya,
then, O Sanjaya, I had no hope of success. When I heard that

Draupadi, her voice choked with tears and heart full of agony, in the

season of impurity and with but one raiment on, had been dragged
into court and though she had protectors, she had been treated as

2
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if she had none, then, O Sanjaya, I had no hope of success. When
I heard that the wicked wretch Duhsasana, was striving to strip

her of that single garment, had only drawn from her person a large

heap of cloth without being able to arrive at its end, then, O Sanjaya,

I had no hope of success. When I heard that Yudhishthira, beaten

by Saubala at the game of dice and deprived of his kingdom as a

consequence thereof, had still been attended upon by his brothers of

incomparable prowess, then, O Sanjaya, I had no hope of success. When
I heard that the virtuous Pandavas weeping with affliction had followed

their elder brother to the wilderness and exerted themselves variously

for the mitigation of his discomforts, then, O Sanjaya, I had no hope of

success.

'When I heard that Yudhishthira had been followed into the

wilderness by Snatakas and noble-minded Brahmanas who live upon

alms, then, O Sanjaya, I had no hope of success When I heard that

Arjuna, having, in combat, pleased the god of gods, Tryambaka

(the three-eyed) in the disguise of a hunter, obtained the great weapon

Pasupata, then, O Sanjaya, I had no hope of success When I heard

that the just and renowned Arjuna after hav ing been to the celestial

regions, had there obtained celestial weapons from Indra himself then,

Sanjaya, I had no hope of success When I heard that afterwards

Arjuna had vanquished the Kalakeyas and the Paulomas proud with

the boon they had obtained and which had rendered them invulnerable

even to the celestials, then, O Sanjaya, I had no hope of success.

When I heard that Arjuna, the chastiser of enemies, having gone to

the regions of Indra for the destruction of the Asuras, had returned

thence successful, then, O Sanjaya, I had no hope of success. When
1 heard that Bhima and the other sons of Pritha (Kunti) accompanied

by Vaisravana had arrived at that country which is inaccessible to man

then, O Sanjaya, I had no hope of success. When I heard that my
sons, guided by the counsels of Kama, while on their journey of

Ghoshayatra, had been taken prisoners by the Gandharvas and were

set free by Arjuna, then, O Sanjaya, I had no hope of success.

When I heard that Dharma (the god of justice) hav ing come under

the form of a Yaksha had proposed certain questions to Yudhishthira

then, O Sanjaya, I had no hope of success. When I heard that my
sons had failed to discover the Pandavas under their disguise while

residing with Draupadi in the dominions of Virata, then, O Sanjaya,

I had no hope of success. When I heard that the principal men of

my side had all been vanquished by the noble Arjuna with a single

chariot while residing in the dominions of Virata, then, O Sanjaya,

I had no hope of success. When I heard that Vasudeva of the race of
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Madhu, who covered this whole earth by one foot, was heartily interes-

ted in the welfare of the Pandav as, then, O Sanjaya, I had no hope
of success. When I heard that the king of Matsya, had offered his

virtuous daughter Uttara to Arjuna and that Arjuna had accepted her

for his son, then, O Sanjaya, I had no hope of success. When
I heard that Yudhishthira, beaten at dice deprived of wealth, exiled

and separated from his connections, had assembled yet an army of

seven Akshauhinis, then, O Sanjaya, I had no hope of success. When
I heard Narada, declare that Krishna and Arjuna were Nara and

Narayana and he (Narada) had seen them together in the regions of

Brahma, then, O Sanjaya, I had no hope of success. When I heard

that Krishna, anxious to bring about peace, for the welfare of mankind

had repaired to the Kurus, and went away without having been able

to effect his purpose, then, O Sanjaya, I had no hope of success.

When I heard that Kama and Duryodhana resolved upon imprisoning

Krishna displayed in himself the whole universe, then, O Sanjaya, I

had no hope of success. When I heard that at the time of his depar-

ture, Pritha (Kunti) standing, full of sorrow, near his chariot received

consolation from Krishna, then, O Sanjaya, I had no hope of success.

When I heard that V^sudeva and Bhishma the son of Santanu were

the counsellors of the Pandav as and Drona the son of Bharadwaja

pronounced blessings on them, then, O Sanjaya, I had no hope of

success. When Kama said unto Bhishma I will not fight when thou

art fighting and, quitting the army, went away, then, O Sanjaya, I

had no hope of success. When I heard that Vasudeva and Arjuna and

the bow Gandiva of immeasurable prowess, these three of dreadful

energy, had come together, then, O Sanjaya, I had no hope of success.

When I heard that upon Arjuna having been seized with compunction
on his chariot and ready to sink, Krishna showed him all the worlds

within his body, then, O Sanjaya, I had no hope of success. When I

heard that Bhishma, the desolator of foes, killing^ ten thousand

charioteers every day in the field of battle, had not slain any amongst
the (Pandav as) note, then O Sanjaya, I had no hope of success. When
I heard that Bhishma, the righteous son of Ganga, had himself indica-

ted the means of his defeat in the field of battle and that the same were

accomplished by the Pandavas with joyfulness, then, O Sanjaya, I had
no hope of success. When I heard that Arjuna, having placed Sikhandin
before himself in his chariot, had wounded Bhishma of infinite courage
and invincible in battle, then, O Sanjaya, I had no hope of success.

When I heard that the aged hero Bhishma, having reduced the
numbers of the race otshomaka to a few, overcome with various wounds
was lying on a bed of arrows, then, O Sanjaya, I had no hope of success.
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When I heard that upon Bhishma's lying on the ground with thirst for

water, Arjuna, being requested, had pierced the ground and allayed

his thirst, then, O Sanjaya, I had no hope of success. When Bayu

together with Indra and Suryya united as allies for the success of the

sons of Kunti, and the beasts of prey (by their inauspicious presence)

were putting us in fear, then, O Sanjaya, I had no hope of success.

When the wonderful warrior Drona, displaying various modes of fight

in the field, did not slay any of the superior Pandavas, then, O Sanjaya,

I had no hope of success. When I heard that the Maharatha Sansaptakas

of our army appointed for the overthrow of Arjuna were all slain by

Arjuna himself, then, O Sanjaya, I had no hope of success. When I

heard that our disposition of forces, impenetrable by others, and defen-

ded by Bharadwaja himself well-armed, had been singly forced and

entered by the brave son of Subhadra, then, O Sanjaya, I had no hope
of success. When I heard that our Maharathas, unable to overcome

Arjuna, with jubilant faces after having jointly surrounded and slain

the boy Abhimanyu, then, O Sanjaya, I had no hope of success.

When I heard that the blind Kauravas were shouting for joy after

having slain Abhimanyu and that thereupon Arjuna in anger made his

celebrated speech referring to Saindhava, then, O Sanjaya, I had no

hope of success. When I heard that Arjuna had vowed the death of

Saindhava and fulfilled his vow in the presence of his enemies, then,

O Sanjaya, I had no hope of success. When I heard that upon the

horses of Arjuna being fatigued, Vasudeva releasing them made them

drink water and bringing them back and re-harnessing them continued

to guide them as before, then, O Sanjaya, I had no hope of success.

When I heard that while his horses were fatigued, Arjuna staying in

his chariot checked all his assailants, then, O Sanjaya, I had no hope

of success. When I heard that Yuyudhana of the race of Vrishni,

after having thrown into confusion the army of Drona rendered un-

bearable in prowess owing to the presence of elephants, retired to

where Krishna and Arjuna were, then, O Sanjaya, I had no hope of

success. When I heard that Kama even though he had got Bhima

within his power allowed him to escape after only addressing him in

contemptuous terms and dragging him with the end of his bow, then,

Sanjaya, I had no hope of success. When I heard that Drona,

Kritavarma, Kripa, Kama, the son of Drona, and the valiant king of

Madra (Salya) suffered Saindhava to be slain, then, O Sanjaya, I had

no hope of success. When I heard that the celestial Sakti given by

Indra (to Kama) was by Madhava's machinations caused to be hurled

upon Rakshasa Ghatotkacha of frightful countenance, then, O Sanjaya,

1 had no hope of success. When I heard that in the encounter between.
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Kama and Ghatotkacha, that SaUi was hurled against Ghatotkacha by

Kama, the same which was certainly to have slain Arjuna in battle,

then, O Sanjaya, I had no hope of success. When I heard that Dhrista-

dyumna, transgressing the laws of battle, slew Drona while alone in

his chariot and resolved on death, then, O Sanjaya, I had no hope of

success. When I heard that Nakula, the son of Madri, having in the

presence of the whole army engaged in single combat with the son of

Drona and showing himself equal to him drove his chariot in circles

around, then, O Sanjaya, I had no hope of success- When upon the

death of Drona, his son misused the weapon called Narayana but failed

to achieve the destruction of the Pandavas, then, O Sanjaya, I had no

hope of success. When I heard that Bhimasena drank the blood of his

brother Duhsasana in the field of battle without anybody being able

to prevent him, then, O Sanjaya, I had no hope of success. When I

heard that the infinitely brave Kama, invincible in battle, was slain by

Arjuna in that war of brothers mysterious even to the gods, then, O
Sanjaya, I had no hope of success. When I heard that Yudhishthira the

Just overcome the heroic son of Drona, Duhsasana, and the fierce

Kritavarman, then, O Sanjaya, I had no hope of success. When I

heard that the brave king of Madra who ever dared Krishna in battle

was slain by Yudhishthira, then, O Sanjaya, I had no hope of success.

When I heard that the wicked Suvala of magic power, the root of the

gaming and the feud, was slain in battle by Sahadeva, the son of Pandu,

then, O Sanjaya, I had no hope of success. When I heard that Dur-

yodhana, spent with fatigue, having gone to a lake and made a refuge

for himself within its waters, was lying there alone, his strength gone

and without a chariot, then, O Sanjaya, I had no hope of success.

When I heard that the Pandavas having gone to that lake accompanied

by Vasudeva and standing on its beach began to address contemptuously

my son who was incapable of putting up with affronts, then, O Sanjaya,

I had no hope of success. When I heard that while, displaying in

circles a variety of curious modes (of attack and defence) in an encoun-

ter with clubs, he was unfairly slain according to the counsels of

Krishna, then, O Sanjaya, I^had no hope of success. When I heard the

son of Drona and others by slaying the Panchalas and the sons of Drau-

padi in their sleep, perpetrated a horrible and infamous deed, then,

O Sanjaya, I had no hope of success. When I heard that Aswatthaman

while being pursued by Bhimasena had discharged the first of weapons
called Aishika, by which the embryo in the womb ( of Uttara ) was

wounded, then, O Sanjaya, I had no hope of success. When I heard

that the weapon Bralimashira (discharged by Aswatthaman) was repell-

ed by Arjuna with another weapon over which he had prcnounced
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the word "Sasti" and that Aswatthaman had to give up the jewel-

like excrescence on his head, then, O Sanjaya, I had no hope of success.

When I heard that upon the embryo in the womb of Virata's daughter

being wounded by Aswatthaman with a mighty weapon, Dwaipayana
and Krishna pronounced curses on him, then, O Sanjaya, I had no hope
of success.

'Alas ! Gandhari, destitute of children, grand- children, parents,

brothers, and kindred, is to be pitied. Difficult is the task that hath

been performed by the Pandavas : by them hath a kingdom been

recovered without a rival.

'Alas ! I have heard that the war hath left only ten alive : three

of our side, and the Pandavas, seven, in that dreadful conflict eighteen

Akshauhinis of Kshatriyas have been slain ! All around me is utter

darkness, and a fit of swoon assaileth me : consciousness leaves me, O
Suta, and my mind is distracted."

"Sauti said, 'Dhritarashtra, bewailing his fate in these words, was

overcome with extreme anguish and for a time deprived of sense ; but

being revived, he addressed Sanjaya in the following words.

'After what hath come to pass, O Sanjaya, I wish to put an end to

my life without delay ; I do not find the least advantage in cherishing

it any longer.'

"Sauti said, The wise son of Gavalgana (Sanjaya) then addressed

the distressed lord of Earth while thus talking and bewailing, sighing

like a serpent and repeatedly fainting, in these words of deep import.

Thou hast heard, O Raja, of the greatly powerful men of vast

exertions, spoken of by Vyasa and the wise Narada ; men born of great

royal families, resplendent with worthy qualities, versed in the science

of celestial arms, and in glory emblems of India ; men who having

conquered the world by justice and performed sacrifices with fit offer-

ings (to the Brahmanas), obtained renown in this world and at last

succumbed to the sway of time. Such were Saivya ; the valiant

Maharatha ; Srinjaya, great amongst conquerors ; Suhotra ; Rantideva,

and Kakshivanta, great in glory ; Valhika, Damana, Saryati, Ajita,

and Nala ; Viswamitra the destroyer of foes ; Amvarisha, great in

strength ; Marutta, Manu, Ikshaku, Gaya, and Bharata ; Rama the

son of Dasaratha ; Sasavindu, and Bhagiratha ; Kritavirya, the greatly

fortunate, and Janamejaya too ; and Yayati of good deeds who perform-

ed sacrifices, being assisted therein by the celestials themselves, and

by whose sacrificial altars and stakes this earth with her habited and

uninhabited regions hath been marked all over. These twenty-four Rajas

were formerly spoken of by the celestial Rishi Narada unto Saivya when

much afflicted for the loss of his children. Besides these, other Rajas
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had gone before, still more powerful than they, mighty charioteers

noble in mind, and resplendent with every worthy quality. These were

Puru, Kuru, Yadu, Sura and Viswagaswa of great glory ; Anuha,

Yuvanaswa, Kakutstha, Vikrami, and Raghu ; Vijaya, Vitihorta, Anga,

Bhava, Sweta, and Vripadguru ; Usinara, Sata-ratha, Kanka, Duliduha,

and Druma ; Dambhodbhava, Para, Vena, Sagara, Sankriti, and Nimi ;

Ajeya, Parasu, Pundra, Sambhu, and holy Deva-Vridha ; Devahuya,

Supratika, and Vrihad-ratha ; Mahatsaha, Vinitatma, Sukratu, and

Nala, the king of the Nishadas ; Satyavrata, Santabhaya, Sumitra,

and the chief Subala ; Janujangha, Anaranya, Arka, Priyabhritya,

Chuchi-vrata, Balabandhu, Nirmardda, Ketusringa, and Brhidbala ;

Dhrishtaketu, Brihatketu, Driptaketu, and Niramaya ; Abikshit, Cha-

pala, Dhurta, Kritbandhu, and Dridhe-shudhi ; Mahapurana-sambhavya,

Pratyanga, Paraha and Sruti. These, O chief, and other Rajas, we hear

enumerated by hundreds and by thousands, and still others by millions,

princes of great power and wisdom, quitting very abundant enjoyments

met death as thy sons have done ! Their heavenly deeds, valour, and

generosity, their magnanimity, faith, truth, purity, simplicity and

mercy, are published to the world in the records of former times

by sacred bards of great learning. Though endued with every noble

virtue, these have yielded up their lives. Thy sons were malevolent

inflamed with passion, avaricious, and of very evil-disposition. Thou

art versed in the Sastras, O Bharata, and art intelligent and wise ; they

never sink under misfortunes whose understandings are guided by the

Sastras. Thou art acquainted, O prince, with the lenity and seventy

of fate ; this anxiety therefore for the safety of thy children is unbe-

coming Moreover, it behoveth thee not to grieve for that which

must happen : for who can avert, by his wisdom, the decrees of fate ?

No one can leave the way marked out for him by Providence. Existence

and non-existence, pleasure and pain all have Time for their root. Time
createth all things and Time destroyeth all creatures. It is Time that

burneth creatures and it is Time that extinguisheth the fire. All states,

the good and the evil, in the three worlds, are caused by Time. Time

cutteth short all things and createth them anew. Time alone is awake

when all things are asleep: indeed, Time is incapable of being overcome.

Time passeth over all things without being retarded. Knowing, as thou

dost, that all things past and future and all that exist at the present

moment, are the offspring of Time, it behoveth thee not to throw

away thy reason.'

"Sauti said, /The son of Gavalgana having in this manner adminis-

tered comfort to the royal Dhritarashtra overwhelmed with grief for

his sons, then restored his mind to peace. Taking these facts for his
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subject, Dwaipayana composed a holy Upanishad that has been publish-

ed to the world by learned and sacred bards in the Puranas composed

by them.

'The study of the Bharata is an act of piety. He that readeth ev en

one foot, with belief, hath his sins entirely purged away. Herein

Devas, Devarshis, and immaculate Brahmarshis of good deeds, have

been spoken of ; and likewise Yakshas and great Uragas (Nagas).

Herein also hath been described the eternal V^sudeva possessing the

six attributes. He is the true and just, the pure and holy, the eternal

Brahma, the supreme soul, the true constant light, whose divine deeds

wise and learned recount ; from whom hath proceeded the non-existent

and existent-non-existent universe with principles of generation and

progression, and birth, death and re-birth. That also hath been treated

of which is called Adhyatma (the superintending spirit of nature) that

partaketh of the attributes of the five elements. That also hath been

described who is puruslia being above such epithets as 'undisplayed' and

the like ; also that which the foremost yatis exempt from the common

destiny and endued with the power of meditation and Tapas behold

dwelling in their hearts as a reflected image in the mirror.

The man of faith, devoted to piety, and constant in the exercise of

virtue, on reading this section is freed from sin. The believer that

constantly heareth recited this section of the Bharata, called the Intro-

duction, from the beginning, falleth not into difficulties. The man

repeating any part of the introduction in the two twilights is during

such act freed from the sins contracted during the day or the night.

This section, the body of the Bharata, is truth and nectar. As butter

is in curd, Brahmana among bipeds, the Aranyaka among the Vedas,

and nectar among medicines ; as the sea is eminent among receptacles

of water, and the cow among quadrupeds ; as are these (among the

things mentioned) so is the Bharata said to be among histories.

'He that causeth it, even a single foot thereof, to be recited to

Brahmanas during a Sradha, his offerings of food and drink to the manes

of his ancestors become inexhaustible.

'By the aid of history and the Puranas, the Veda may be expounded ;

but the Veda is afraid of one of little information lest he should it. The
learned man who recites to other this Veda of Vyasa reapeth advantage.

It may without doubt destroy even the sin of killing the embryo and

the like. He that readeth this holy chapter of the moon, readeth the

whole of the Bharata, I ween. The . man who with reverence daily

listeneth to this sacred work acquireth long life and renown and ascen-

deth to heaven.

In former days, having placed the four Vedas on one side and the
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Bharata on the other, these were weighed in the balance by the celestials

assembled for that purpose. And as the latter weighed heavier than

the four Vedas with their mysteries, from that period it hath been

called in the world Mahabharata (the great Bharata). Being esteemed

superior both in substance and gravity of import it is denominated

Mahabharata on account of such substance and gravity of import. He
that knoweth its meaning is saved from all his sins.

'Tapa is innocent, study is harmless, the ordinance of the Vedas

prescribed for all the tribes are harmless, the acquisition of wealth by

exertion is harmless ; but when they are abused in their practices it is

then that they become sources of evil.'
''

SECTION II

"The Rishis said,
4O son o Suta, we wish to hear a full and

circumstantial account of the place mentioned by you as Samanta-

panchaka.'

"Sauti said, 'Listen, O ye Brahmanas, to the sacred descriptions

I utter. O ye best of men, ye deserve to hear of the place known as

Samanta-panchaka. In the interval between the Treta and Dwapara

Yugas, Rama (the son of Jamadagni) great among all who have borne

arms, urged by impatience of wrongs, repeatedly smote the noble race

of Kshatriyas. And when that fiery meteor, by his own valour,

annihilated the entire tribe of the Kshatriyas, he formed at Samanta-

panchaka five lakes of blood. We are told that his reason being over-

powered by anger he offered oblations of blood to the manes of his

ancestors, standing in the midst of the sanguine waters of those lakes.

It was then that his forefathers of whom Richika was the first having

arrived there addressed him thus, 'O Rama, O blessed Rama, O
offspring of Bhrigu, we have been gratified with the reverence thou

hast shown for thy ancestors and with thy valour, O mighty one !

Blessings be upon thee. O thou illustrious one, ask the boon that thou

mayst desire.
1

"Rama said, If, O fathers, ye are favourably disposed towards me,

the boon I ask is that I may be absolved from the sins born of my
having annihilated the Kshatriyas in anger, and that the lakes I have

formed may become famous in the world as holy shrines.' The Pitris

then said, 'So shall it be. But be thou pacified.' And Rama was

pacified accordingly. The region that lieth near unto those lakes of

gory water, from that time hath been celebrated as Samanta-panchaka
the holy. The wise have declared that every country should be

3
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distinguished by a name significant of some circumstance which may
have rendered it famous. In the interval between the Dwapara and

the Kali Yugas there happened at Samanta panchaka the encounter

between the armies of the Kauravas and the Pandav as. In that holy

region, without ruggedness of any kind, were assembled eighteen

Akshauhinis of soldiers eager for battle. And, O Brahmanas, having
come thereto, they were all slain on the spot. Thus the name of

that region, O Brahmanas, hath been explained, and the country
described to you as a sacred and delightful one. I have mentioned the

whole of what relateth to it as the region is celebrated throughout the

three worlds.'

"The Rishis said, 'We have a desire to know, O son of Suta, what

is implied by the term Akshauhini that hath been used by thee. Tell us

in full what is the number of horse and foot, chariots and elephants,

which compose an Akshauhini for thou art fully informed.'

"Sauti said, 'One chariot, one elephant, five foot-soldiers, and

three horses form one Patti ; three pattis make one Sena-mukha ; three

sena-mukhas are called a Gulma ; three gulmas, a Gana ; three ganas, a

Vahini\ three vahinis together are called a Pritana; three pritanasform
a Chamu ; three chamus, one Anikini ; and an anikini taken ten times

forms, as it is styled by those who know, an Akshauhini. O ye best of

Brahmanas, arithmeticians have calculated that the number of chariots

in an Akshauhini is twenty-one thousand eight hundred and seventy.

The measure of elephants must be fixed at the same number. O ye

pure, you must know that the number of foot-soldiers is one hundred

and nine thousand, three hundred and fifty, the number of horse is

sixty-five thousand, six hundred and ten. These, O Brahmanas, as fully

explained by me, are the numbers of an Akshauhini as said by those

acquainted with the principles of numbers. O best of Brahmanas,

according to this calculation were composed the eighteen Akshauhinis

of the Kaurava and the Pandav a army. Time, whose acts are wonderful

assembled them on that spot and having made the Kauravas the cause,

destroyed them all. Bhishma acquainted with choice of weapons, fought

for ten days. Drona protected the Kaurava Vahinis for five days. Karna

the desolator of hostile armies fought for two days ; and Salya for half

a day. After that lasted for half a day the encounter with clubs

between Duryodhana and Bhima. At the close of that day, Aswatthaman
and Kripa destroyed the army of Yudhishthira in the night while sleep-

ing without suspicion of danger.

'O Saunaka, this best of narrations called Bharata which has

begun to be repeated at thy sacrifice, was formerly repeated at the sacri-

fice of Janamejaya by an intelligent disciple of Vyasa. It is divided into
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several sections ; in the beginning are Paushya, Pauloma, and Astika

parv as, describing in full the valour and renown of kings. It is a work
whose description, diction, and sense are varied and wonderful. It

contains an account of various manners and rites. It is accepted by the

wise, as the state called Vairagya is by men desirous of final release.

As Self among things to be known, as life among things that are dear, so

is this history that furnisheth the means of arriving at the knowledge of

Brahma the first among all the sastras. There is not a story current in

this world but doth depend upon this history even as the body upon the

foot that it taketh. As masters of good lineage are ever attended upon

by servants desirous of preferment so is the Bharata cherished by all

poets. As the words constituting the several branches of knowledge

appertaining to the world and the Veda display only vowels and con-

sonants, so this excellent history displayeth only the highest wisdom.

'Listen, Oye ascetics, to the outlines of the several divisions (parvas)

of this history called Bharata, endued with great wisdom, of sections

and feet that are wonderful and various, of subtile meanings and logical

connections, and embellished with the substance of the Vedas.

'The first parva is called Anukramanika ; the second, Sangraha ;

then Paushya ; then Pauloma ; then Astika then Adivansavatarana.

Then comes the Sambhava of wonderful and thrilling incidents. Then

comes Jatugrihadaha (setting fire to the house of lac) and then Hidimba-

badha ( the killing of Hidimba ) parvas ; then comes Baka-badha

(slaughter of Baka) and then Chitraratha. The next is called Swayamvara

(selection of husband by Panchali), in which Arjuna by the exercise

of Kshatriya virtues, won Draupadi for wife. Then comes Vaivahiki

(marriage). Then comes Viduragamana (advent of Vidura), Bajyf

labha (acquirement of kingdom), Arjuna-banavasa (exile of Arjuna) and

Subhadra-harana (the carrying away of Subhadra). After these come

Harana-harika, Khandava-daha (the burning of the Khandava forest)

and Maya-darsana (meeting with Maya the Asura architect). Then

come Sabha, Mantra, Jarasandha, Digvijaya (general campaign). After

Digvijaya come Raja-syuaka, Arghyaviharana (the robbing of the Arghya)

andSisupala-badha(the killing of Sisupala). After these, Dyuta (gambling),

Anudyuta (subsequent to gambling), Aranyaka, and Krimira-badha

(destruction of Krimira). Then Arjunavigamana (the travels of Arjuna),

Kairati. In the last hath been described the battle between Arjuna

and Mahadeva in the guise of a hunter. After this Indra-lokavigamana

(the journey to the regions of Indra) ; then that mine of religion and

virtue, the highly pathetic Nalopakhyana (the story of Nala). After

this last, Tirthayatra or the pilgrimage of the wise prince of the Kurus,

the death of Jatasura, and the battle of the Yakshas. Then the battle
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with the Nivata-kavachas, Ajagara, and Markandeya-Samasya (meeting

with Markandeya). Then the meeting of Draupadi and Satyabhama,

Ghoshayatra, Mriga-Swapna (dream of the deer). Then the story of

Brihadaranyaka and then Aindradrumna. Then Draupadi-harana (the

abduction of Draupadi), Jayadratha-bimoksana (the release of Jayadratha).

Then the story of 'Savitri' illustrating the great merit of connubial

chastity. After this last, the story of 'Rama*. The parva that comes

next is called 'Kundala-harana' (the theft of the ear-rings). That

which comes next is 'Aranya* and then 'Vairata'. Then the entry of the

Pandavas and the fulfilment of their promise (of living unknown for one

year). Then the destruction of the 'Kichakas
1

, then the attempt to

take the kine (of Virata by the Kauravas). The next is called the

marriage of Abhimanyu with the daughter of Virata. The next you

must know is the most wonderful parva called Udyoga. The next must

be known by the name of 'Sanjaya-yana' (the arrival of Sanjaya). Then

comes 'Prajagara' (the sleeplessness of Dhritarashtra owing to his

anxiety). Then Sanatsujata, in which are the mysteries of spiritual

philosophy. Then 'Yanasaddhi', and then the arrival of Krishna. Then

the story of 'Matali' and then of 'Galava'. Then the stories of 'Savitri',

'Vamadeva', and 'Vainya'. Then the story of 'Jamadagnya and Shodasa-

rajika*. Then the arrival of Krishna at the court, and then Bidulapu-

trasasana. Then the muster of troops and the story of Sheta. Then,

must you know, comes the quarrel of the high-souled Kama. Then

the march to the field of the troops of both sides. The next hath been

called numbering the Rathis and Atirathas. Then comes the arrival

of the messenger Uluka which kindled the wrath (of the Pandavas).

The next that comes, you must know, is the story of Amba. Then

comes the thrilling story of the installation of Bhishma as commander-

in-chief. The next is called the creation of the insular region Jambu ;

then Bhumi ; then the account about the formation of islands. Then

comes the *Bhagavat-gita' ; and then the death of Bhishma. Then the

installation of Drona ; then the destruction of the 'Sansaptakas'. Then

the death of Abhimanyu ; and then the vow of Arjuna (to slay

Jayadratha). Then the death of Jayadratha, and then of Ghatotkacha.

Then, must you know, comes the story of the death of Drona of surpri-

sing interest. The next that comes is called the discharge of the weapon

called Narayana. Then, you know, is Kama, and then Salya. Then

comes the immersion in the lake, and then the encounter (between

Bhima and Duryodhana) with clubs. Then comes Saraswata, and

then the descriptions of holy shrines, and then genealogies. Then comes

Sauptika describing incidents disgraceful (to the honour of the Kurus).

Then comes the *Aisika'. of harrowing incidents. Then comes
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'Jalapradana* oblations of water to the manes of the deceased, and then

the wailings of the women. The next must be known as 'Sraddha*

describing the funeral rites performed for the slain Kauravas. Then
comes the destruction of the Rakshasa Charvaka who had assumed the

disguise of a Brahmana (for deceiving Yudhishthira). Then the corona-

tion of the wise Yudhishthira. The next is called the 'Grihapravibhaga.

Then comes 'Santi', then 'Rajadharmanusasana', then 'Apaddharma',

then 'Mokshadharma'. Those that follow are called respectively

'Suka-prasna-abhigamana', 'Brahma-prasnanusana', the origin of

'Durvasa', the disputations with Maya. The next is to be known as

'Anusasanika'. Then the ascension of Bhishma to heaven. Then the

horse- sacrifice, which when read purgeth all sins away. The next must

be known as the 'Anugita' in which are words of spiritual philosophy.

Those that follow are called 'Asramvasa', 'Puttradarshana' (meeting

with the spirits of the deceased sons), and the arrival of Narada. The

next is called 'Mausala* which abounds with terrible and cruel incidents.

Then comes 'Mahaprasthanika' and ascension to heaven. Then comes

the Purana which is called Khilvansa. In this last are contained

'Vishnuparva', Vishnu's frolics and feats as a child, the destruction of

'Kansa', and lastly, the very wonderful'Bhavishyaparv a' (in which there

are prophecies regarding the future).

'The high-souled Vyasa composed these hundred parvas of which

the above is only an abridgement: having distributed them into eighteen,

the son of Suta recited them consecutively in the forest of Naimisha as

follows :

'In the Adi parv a are contained Paushy a, Pauloma, Astika, Adiv ansa-

vatara, Samva, the burning of the house of lac, the slaying of Hidimba,

the destruction of the Asura Vaka, Chitraratha, the Swayamvara of

Draupadi, her marriage after theoverthrowof rivals in war, the arrival

of Vidura, the restoration, Arjuna's exile, the abduction of Subhadra,

the gift and receipt of the marriage dower, the burning of the Khandava

forest, and the meeting with (the Asura- architect) Maya. The Paushya

parva treats of the greatness of Utanka, and the Pauloma, of the sons

of Bhrigu. The Astika describes the birth of Garuda and of the Nagas

(snakes), the churning of the ocean, the incidents relating to the birth

of the celestial steed Uchchaihsrava, and finally, the dynasty of Bharata,

as described in the Snake-sacrifice of king Janamejaya. The Sambhava

parva narrates the birth of various kings and heroes, and that of the

sage, Krishna Dwaipayana : the partial incarnations of deities, the

generation of Danav as and Yakshas of great prowess, and serpents, Gan-

dharvas, birds, and of all creatures ; and lastly, of the life and adven-

tures of king Bharata the progenitor of the line that goes by his name
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the son born of Sakuntala in the hermitage of the ascetic Kanwa.

This parva also describes the greatness of Bhagirathi, and the births of

the Vasus in the house of Santanu and their ascension to heaven. In

this parva is also narrated the birth of Bhishma uniting in himself por-

tions of the energies of the other Vasus, his renunciation of royalty and

adoption of the Brahmacharya mode of life, his adherence to his vows,

his protection of Chitrangada, and after the death of Chitrangada, his

protection of his younger brother, Vichitravirya, and his placing the

latter on the throne ; the birth of Dharma among men in consequence

of the curse of Animondavya ; the births of Dhritarashtra and Pandu

through the potency of Vyasa's blessings (?) and also the birth of the

Pandav as ; the plottings of Duryodhana to send the sons of Pandu to

Varanavata, and the other dark counsels of the sons of Dhritarashtra in

regard to the Pandav as ; then the advice administered to Yudhishthira

on his way by that well-wisher of the Pandavas Vidura in the

mlechchha language the digging of the hole, the burning of Purochana

and the sleeping woman of the fowler caste, with her five sons, in the

house of lac ; the meeting of the Pandavas in the dreadful forest with

Hidimba, and the slaying of her brother Hidimba by Bhima of great

prowess. The birth of Ghatotkacha ; the meeting of the Pandavas with

Vyasa and in accordance with his advice their stay in disguise in the

house of a Brahmana in the city of Ekachakra ; the destruction of the

Asura Vaka, and the amazement of the populace at the sight ; the extra-

ordinary births of Krishna and Dhrishtadyumna ; the departure of the

Pandavas for Panchala in obedience to the injunction of Vyasa, and

moved equally by the desire of winning the hand of Draupadi on

learning the tidings of the Swayamvara from the lips of a Brahmana ;

victory of Arjuna over a Gandharva, called Angaraparna, on the banks

of the Bhagirathi, his contraction of friendship with his adversary,

and his hearing from the Gandharva the history of Tapati, Vasishtha

and Aurva. This parva treats of the journey of the Pandavas towards

Panchala, the acquisition of Draupadi in the midst of all the Rajas, by

Arjuna, after having successfully pierced the mark; and in the ensuing

fight, the defeat of Salya, Kama, and all the other crowned heads at

the hands of Bhima and Arjuna of great prowess ; the ascertainment

by Balarama and Krishna, at the sight of these matchless exploits, that

the heroes were the Pandavas, and the arrival of the brothers at the

house of the potter where the Pandavas were staying ; the dejection

of Drupada on learning that Draupadi was to be wedded to five

husbands ; the wonderful story of the five Indras related in conse-

quence; the extraordinary and divinely-ordained wedding of Draupadi;
the sending of Vidura by the sons of Dhritarashtra as envoy to the
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Pandavas ; the arrival of Vidura and his sight of Krishna; the abode of

the Pandavas in Khandava-prastha, and then their rule over one half

of the kingdom ; the fixing of turns by the sons of Pandu, in obedience

to the injunction of Narada, for connubial companionship with Krishna.

In like manner hath the history of Sunda and Upasunda been recited

in this. This parva then treats of the departure of Arjuna for the

forest according to the vow, he having seen Draupadi and Yudhishthira

sitting together as he entered the chamber to take out arms for deliver-

ing the kine of a certain Brahmana. This parva then describes

Arjuna's meeting on the way with Ulupi, the daughter of a Naga

(serpent) ; it then relates his visits to several sacred spots ; the birth

of Vabhruv ahana ; the deliv erance by Arjuna of the fiv e celestial damsels

who had been turned into alligators by the imprecation of a Brahmana,

the meeting of Madhava and Arjuna on the holy spot called Prabhasa ;

the carrying away of Subhadra by Arjuna, incited thereto by her

brother Krishna, in the wonderful car moving on land and water, and

through mid-air, according to the wish of the rider ; the departure for

Indraprastha, with the dower ; the conception in the womb of Subhadra

of that prodigy of prowess, Abhimanyu ; Yajnaseni's giving birth to

children ; then follows the pleasure-trip of Krishna and Arjuna to the

banks of the Jamuna and the acquisition by them of the discus and the

celebrated bow Gandiva ; the burning of the forest of Khandava ; the

rescue of Maya by Arjuna, and the escape of the serpent, and the

begetting of a son by that best of Rishis, Mandapala, in the womb of

the bird Sarngi. This parva is divided by Vyasa into two hundred and

twenty-seven chapters. These two hundred and twenty-seven chapters

contain eight thousand eight hundred and eighty-four slokas.

'The second is the extensive parva called Sabha or the assembly,

full of matter, The subjects of this parva are the establishment of the

grand hall by the Pandavas; their review of their retainers; the

description of the lokapalas by Narada well-acquainted with the celes-

tial regions i the preparations for the Rajasuya sacrifice; the destruction

of Jarasandha ; the deliverance by Vasudeva of the princes confined

in the mountain-pass ; the campaign of universal conquest by the

Pandavas ; the arrival of the princes at the Rajasuya sacrifice with

tribute ; the destruction of Sisupala on the occasion of the sacrifice, in

connection with offering of arghya ; Bhimasena's ridicule of Duryo-
dhana in the assembly ; Duryodhana's sorrow and envy at the sight of

the magnificent scale on which the arrangements had been made ; the

indignation of Duryodhana in consequence, and the preparations for

the game of dice ; the defeat of Yudhishthira at play by the wily

Sakuni ; the deliverance by Dhritarashtra of his afflicted daughter-in-
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law Draupadi plunged in the sea of distress caused by the gambling, as

of a boat tossed about by the tempestuous waves. The endeavours of

Duryodhana to engage Yudhishthira again in the game ; and the exile of

the defeated Yudhishthira with his brothers. These constitute what has

been called by the great Vyasa the Sabha Parva. This parva is divided

into seventy-eight sections, O best of Brahmanas, of two thousand,

five hundred and seven slokas.

Then comes the third parva called Aranyaka (relating to the

forest). This parva treats of the wending of the Pandav as to the

forest and the citizens, following the wise Yudhishthira, Yudhishthira's

adoration of the god of day ; according to the injunctions of Dhaumya,
to be gifted with the power of maintaintaing the dependent Brahmanas

with food and drink : the creation of food through the grace of the

Sun : the expulsion by Dhritarashtra of Vidura who always spoke for

his master's good ; Vidura's coming to the Pandav as and his return to

Dhritarashtra at the solicitation of the latter ; the wicked Duryodhana's

plottings to destroy the forest-ranging Pandavas, being incited thereto

by Kama ; the appearance of Vyasa and his dissuasion of Duryodhana
bent on going to the forest ; the history of Surabhi ; the arrival of

Maitreya ; his laying down to Dhritarashtra the course of action ;

and his curse on Duryodhana ; Bhima's slaying of Kirmira in battle ;

the coming of the Panchalas and the princes of the Vrishni race to

Yudhishthira on hearing of his defeat at the unfair gambling by

Sakuni ; Dhananjaya's allaying the wrath of Krishna ; Draupadi's

lamentations before Madhava ; Krishna's cheering her ; the fall of

Sauva also has been here described by the Rishi ; also Krishna's bringing

Subhadra with her son to Dwaraka ; and Dhrishtadyumna's bringing

the son of Draupadi to Panchala ; the entrance of the sons of Pandu

into the romantic Dwaita wood ; conversation of Bhima, Yudhishthira,

and Draupadi ; the coming of Vyasa to the Pandavas and his endowing

Yudhishthira with the power of Pratismriti ; then, after the departure

of Vyasa, the removal of the Pandavas to the forest of Kamyaka ; the

wanderings of Arjuna of immeasurable prowess in search of weapons ;

his battle with Mahadeva in the guise of a hunter ; his meeting with

the lokapalas and receipt of weapons from them ; his journey to the

regions of Indra for arms and the consequent anxiety of Dhritarashtra ;

the wailings and lamentations of Yudhishthira on the occasion of his

meeting with the worshipful great sage Brihadaswa. Here occurs the

holy and highly pathetic story of Nala illustrating the patience of

Damayanti and the charater of Nala. Then the acquirement by Yudhish-

thira of the mysteries of dice from the same great sage; then the arrival

of the Rishi Lomasa from the heavens to where the Pandavas were,
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and the receipt by these high-souled dwellers in the woods of the

intelligence brought by the Rishi of their brother Arjuna staying in the

heavens ; then the pilgrimage of the Pandav as to various sacred spots

in accordance with the message of Arjuna, and their attainment of

great merit and virtue consequent on such pilgrimage ; then the pil-

grimage of the great sage Narada to the shrine Putasta; also the pilgrim-

age of the high-souled Pandavas. Here is the deprivation of Kama
of his ear-rings by Indra. Here also is recited the sacrificial magnificence

of Gaya ; then the story of Agastya in which the Rishi ate up the

Asura Vatapi, and his connubial connection with Ld^amudra from the

desire of offspring. Then the story of Rishyasringa who adopted Brahma-

charya mode of life from his very boyhood ; then the history of Rama
of great prowess, the son of Jamadagni, in which has been narrated the

death of Kartavirya and the Haihayas ; then the meeting between the

Pandavas and the Vrishnis in the sacred spot called Prabhasa ; then the

story of Su-kanya in which Chyavana, the son of Bhrigu, made the twins,

Aswinis, drink, at the sacrifice of king Saryati, the Soma juice (from

which they had been excluded by the other gods), and in which besides

is shown how Chyavana himself acquired perpetual youth (as a boon

from the grateful Aswinis). Then hath been described the history of

king Mandhata ; then the history of prince Jantu ; and how king

Somaka by offering up his only son (Jantu) in sacrifice obtained a hun-

dred others ; then the excellent history of the hawk and the pigeon ;

then the examination of king Sivi by Indra, Agni, and Dharma ; then

the story of Ashtavakra, in which occurs the disputation, at the sacrifice

of Janaka, between that Rishi and the first of logicians, Vandi, the son of

Varuna ; the defeat of Vandi by the great Ashtavakra, and the release

by the Rishi of his father from the depths of the ocean. Then the story

of Yavakrita, and then that of the great Raivya : then the departure (of

the Pandavas) for Gandhamadana and their abode in the asylum called

Narayana ; then Bhimasena's journey to Gandhamadana at the request of

Draupadi (in search of the sweet-scented flower). Bhima's meeting on

his way, in a grove of bananas, with Hanuman, the son of Pavana of

great prowess ; Bhima's bath in the tank and the destruction of the

flowers therein for obtaining the sweet-scented flower (he was in search

of) ; his consequent battle with the mighty Rakshasas and the Yakshas

of great prowess including Maniman ; the destruction of the Asura Jata

by Bhima ; the meeting (of the Pandavas) with the royal sage Vrisha-

parva\ their departure for the asylum of Arshtishena and abode therein ;

the incitement of Bhima (to acts of vengeance) by Draupadi. Then is

narrated the ascent on the hills of Kailasa by Bhimasena, his terrific battle

with the mighty Yakshas headed by Maniman ; then the meeting of the
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Pandavas with Vaisravana (Kuvera), and the meeting with Arjuna
after he had obtained for the purpose of Yudhishthira many celestial

weapons ; then Arjuna's terrible encounter with the Nivatakavachas

dwelling in Hiranyaparva, and also with the Paulomas, and the Kala-

keyas ; their destruction at the hands of Arjuna ; the commencement
of the display of the celestial weapons by Arjuna before Yudhishthira,

the prevention of the same by Narada ; the descent of the Pandavas

from Gandhamadana ; the seizure of Bhima in the forest by a mighty

serpent huge as the mountain ; his release from the coils of the snake,

upon Yudhishthira's answering certain questions ; the return of the

Pandavas to the Kamyaka woods. Here is described the reappearance

of Vasudeva to see the mighty sons of Pandu ; the arrival of Markan-

deya, and various recitals ; the history of Prithu the son of Vena

recited by the great Rishi ; the stories of Saraswati and the Rishi

Tarkhya. After these, is the story of Matsya ; other old stories recited

by Markandeya ; the stories of Indradyumna and Dhundhumara ; then

the history of the chaste wife ; the history of Angira, the meeting and

conversation of Draupadi and Satyabhama ; the return of the Pandavas

to the forest of Dwaita : then the procession to see the calves and the

captivity of Duryodhana ; and when the wretch was being carried

off, his rescue by Arjuna ; here is Yudhishthira's dream of the deer ;

then the re-entry of the Pandavas into the Kamyaka forest, here also

is the long story of Vrihidraunika. Here also is recited the story of

Durvasa ; then the abduction by Jayadratha of Draupadi from the

asylum ; the pursuit of the ravisher by Bhima swift as the air and the

ill-shaving of Jayadratha's crown at Bhima's hand. Here is the long

history of Rama in which is shown how Rama by his prowess slew

Ravana in battle. Here also is narrated the story of Savitri ; then

Kama's deprivation by Indra of his ear-rings ; then the presentation

to Kama by the gratified Indra of a Sakti (missile weapon) which had

the virtue of killing only one person against whom it might be hurled ;

then the story called Aranya in which Dharma (the god of justice) gave

advice to his son (Yudhishthira) ; in which, besides is recited how the

Pandavas after having obtained a boon went towards the west. These

are all included in the third Parva called Aranyaka, consisting of two

hundred and sixty-nine sections. The number of slokas is eleven

thousand, six hundred and sixty-four.

"The extensive Parva that comes next is called Virata. The

Pandavas arriving at the dominions of Virata saw in a cemetery on the

outskirts of the city a large shami tree whereon they kept their

weapons. Here hath been recited their entry into the city and their

stay there in disguise. Then the slaying by Bhima of the wicked
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Kichaka who, senseless with lust, had sought Draupadi ; the appoint-

ment by prince Duryodhana of clever spies ; and their despatch to

all sides for tracing the Pandavas ; the failure of these to discover

the mighty sons of Pandu ; the first seizure of Virata's kine by the

Trigartas and the terrific battle that ensued ; the capture of Virata

by the enemy and his rescue by Bhimasena ; the release also of the

kine by the Pandav a (Bhima) ; the seizure of Virata's kine again by
the Kurus ; the defeat in battle of all the Kurus by the single-handed

Arjuna ; the release of the king's kine ; the bestowal by Virata of his

daughter Uttara for Arjuna's acceptance on behalf of his son by

Subhadra Abhimanyu the destroyer of foes. These are the contents

of the extensive fourth Parva the Virata. The great Rishi Vyasa has

composed in these sixty-seven sections. The number of slokas is two

thousand and fifty.

"Listen then to (the contents of) the fifth Parva which must be

known as Udyoga. While the Pandavas, desirous of victory, were

residing in the place called Upaplavya, Duryodhana and Arjuna both

went at the same time to Vasudeva, and said, "You should render us

assistance in this war." The high-souled Krishna, upon these words

being uttered, replied, "O ye first of men, a counsellor in myself who
will not fight and one Akshauhini of troops, which of these shall I give

to which of you ?" Blind to his own interests, the foolish Duryodhana

asked for the troops ; while Arjuna solicited Krishna as an unfighting

counsellor. (Then is described how) When the king of Madra was

coming for the assistance of the Pandavas, Duryodhana, having

deceived him on the way by presents and hospitality, induced him to

grant a boon and then solicited his assistance in battle ; how Salya,

having passed his word to Duryodhana, went to the Pandavas and

consoled them by reciting the history of Indra's victory (over Vritra).

Then comes the despatch by the Pandavas of their Purohita (priest)

to the Kauravas. Then is described how king Dhritarashtra of great

prowess, having heard the word of the purohita of the Pandavas and

the story of Indra's victory decided upon sending his purohita and

ultimately despatched Sanjaya as envoy to the Pandavas from desire

for peace. Here hath been described the sleeplessness of Dhritarashtra

from anxiety upon hearing all about the Pandavas and their friends,

V^sudeva and others. It was on this occasion that Vidura addressed

to the wise king Dhritarashtra various counsels that were full of

wisdom. It was here also that Sanat-sujata recited to the anxious and

sorrowing monarch the excellent truths of spiritual philosophy. On
the next morning Sanjaya spoke, in the court of the King, of the

identity of Vasudeva and Arjuna. It was then that the illustrious
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Krishna, moved by kindness and a desire for peace, went himself to the

Kaurava capital, Hastinapura, for bringing about peace. Then comes

the rejection by prince Duryodhana of the embassy of Krishna who had

come to solicit peace for the benefit of both parties. Here hath been

recited the story of Damvodvava ; then the story of the high-souled

Matuli's search for a husband for his daughter ; then the history of the

great sage Galava ; then the story of the training and discipline of

the son of Bidula. Then the exhibition by Krishna, before the assem-

bled Rajas, of his Yoga powers upon learning the evil counsels of

Duryodhana and Kama ; then Krishna's taking Kama in his chariot

and his tendering to him of advice, and Kama's rejection of the same

from pride. Then the return of Krishna, the chastiser of enemies from

Hastinapura to Upaplavya, and his narration to the Pandavas of all

that had happened. It was then that those oppressors of foes, the

Pandavas, having heard all and consulted properly with each other,

made every preparation for war. Then comes the march from Hastina-

pura, for battle, of foot-soldiers, horses, charioteers and elephants. Then

the tale of the troops by both parties. Then the despatch by prince

Duryodhana of Uluka as envoy to the Pandavas on the day previous to

the battle. Then the tale of charioteers of different classes. Then

the story of Amba. These all have been described in the fifth Parva

called Udyoga of the Bharata, abounding with incidents appertaining

to war and peace. O ye ascetics, the great Vyasa hath composed one

hundred and eighty-six sections in this Parva. The number of slokas

also composed in this by the great Rishi is six thousand, six hundred

and ninety-eight.

"Then is recited the Bhishma Parva replete with wonderful

incidents. In this hath been narrated by Sanjaya the formation of the

region known as Jambu. Here hath been described the great depression

of Yudhishthira'sarmy, and also a fierce fight for ten successive days. In

this the high-souled Vasudeva by reasons based on the philosophy of final

release drove away Arjuna's compunction springing from the latter's

regard for his kindred (whom he was on the eve of slaying). In this

the magnanimous Krishna, attentive to the welfare of Yudhishthira,

seeing the loss inflicted (on the Pandava army), descended swiftly from

his chariot himself and ran, with dauntless breast, his driving whip in

hand, to effect the death of Bhishma. In this, Krishna also smote with

piercing words Arjuna, the bearer of the Gandiva and the foremost in

battle among all wielders of weapons. In this, the foremost of bowmen,

Arjuna, placing Shikandin before him and piercing Bhishma with his

sharpest arrows felled him from his chariot. In this, Bhishma lay

stretched on his bed of arrows. This extensive Parva is known as the
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sixth in the Bharata. In this have been composed one hundred and

seventeen sections. The number of slokas is five thousand, eight

hundred and eighty-four as told by Vyasa conversant with the Vedas.

"Then is recited the wonderful Parva called Drona full of incidents.

First comes the installation in the command of the army of the great

instructor in arms, Drona : then the vow made by that great master

of weapons of seizing the wise Yudhishthira in battle to please Duryo-

dhana ; then the retreat of Arjuna from the field before the Sansap-

takas ; then the overthrow of Bhagadatta like to a second Indra in the

field, with the elephant Supritika, by Arjuna ; then the death of the

hero Abhimanyu in his teens, alone and unsupported, at the hands of

many Maharathas including Jayadratha ; then after the death of

Abhimanyu, the destruction by Arjuna, in battle of seven Akshauhinis

of troops and then of Jayadratha ; then the entry, by Bhima of

mighty arms and by that foremost of warrior-in-chariot, Satyaki, into

the Kaurava ranks impenetrable even to the gods, in search of Arjuna
in obedience to the orders of Yudhishthira, and the destruction of

the remnant of the Sansaptakas. In the Drona Parva, is the death of

Alambusha, of Srutayus, of Jalasandha, of Shomadatta, of Virata, of

the great warrior-in-chariot Drupada, of Ghatotkacha and others ; in

this Parva, Aswatthaman, excited beyond measure at the fall of his

father in battle, discharged the terrible weapon Narayana. Then the

glory of Eudra in connection with the burning (of the three cities).

Then the arrival of Vyasa and recital by him of the glory of Krishna

and Arjuna. This is the great seventh Parva of the Bharata in which

all the heroic chiefs and princes mentioned were sent to their account.

The number of sections in this is one hundred and seventy. The
number of slokas as composed in the Drona Parva by Rishi Vyasa, the

son of Parasara and the possessor of true knowledge after much medi-

tation, is eight thousand, nine hundred and nine.

"Then comes the most wonderful Parva called Kama. In this is

narrated the appointment of the wise king of Madra as (Kama's)
charioteer. Then the history of the fall of the Asura Tripura. Then
the application to each other by Kama and Salya of harsh words on
their setting out for the field, then the story of the swan and the crow
recited in insulting allusion : then the death of Pandya at the hands of

the high-souled Aswatthaman ; then the death of Dandasena ; then that

of Darda ; then Yudhishthira's imminent risk in single combat with

Kama in the presence of all the warriors ; then the mutual wrath of

Yudhishthira and Arjuna ; then Krishna's pacification of Arjuna. In

this Parva, Bhima, in fulfilment of his vow, having ripped open
Dussasana's breast in battle drank the blood of his heart. Then Arjuna



30 MAHABHARATA

slew the great Kama in single combat. Readers of the Bharata call this

the eighth Parva. The number of sections in this is sixty-nine and the

number of slokas is four thousand, nine hundred and sixty-four.

"Then hath been recited the wonderful Parva called Salya. After

all the great warriors 'had been slain, the king of Madra became the

leader of the (Kaurava) army. The encounters one after another, of

charioteers, have been here described. Then comes the fall of the

great Salya at the hands of Yudhishthira the just. Here also is the

death of Sakuni in battle at the hands of Sahadeva. Upon only a small

remnant of the troops remaining alive after the immense slaughter,

Duryodhana went to the lake and creating for himself room within

its waters lay stretched there for some time. Then is narrated the

receipt of this intelligence by Bhima from the fowlers ; then is narrated

how, moved by the insulting speeches of the intelligent Yudhishthira,

Duryodhana ever unable to bear affronts, came out of the waters.

Then comes the encounter, with clubs, between Duryodhana and

Bhima ; then the arrival, at the time of such encounter, of Balarama ;

then is described the sacredness of the Saraswati ; then the progress

of the encounter with clubs ; then the fracture of Duryodhana's

thighs in battle by Bhima with (a terrific hurl of) his mace. These

all have been described in the wonderful ninth Parva. In this the

number of sections is fifty-nine and the number of slokas composed by
the great Vyasa the spreader of the fame of the Kauravas is three

thousand, two hundred and twenty.

"Then shall I describe the Parva called Sauptika of frightful incidents.

On the Pandav as having gone away, the mighty charioteers, Kritavar-

man, Kripa, and the son of Drona, came to the field of battle in the

evening and there saw king Duryodhana lying on the ground, his thighs

broken, and himself covered with blood. Then the great charioteer,

the son of Drona, of terrible wrath, vowed, without killing all the

Panchalas including Drishtadyumna, and the Pandavas also with all

their allies, I will not take off armour.' Having spoken those

words, the three warriors leaving Duryodhana's side entered the

great forest just as the sun was setting. While sitting under a large

banian tree in the night, they saw an owl killing numerous crows one

after another. At the sight of this, Aswatthaman, his heart full of

rage at the thought of his father's fate, resolved to slay the slumbering

Panchalas. And wending to the gate of the camp, he saw there a

Rakshasa of frightful visage, his head reaching to the very heavens,

guarding the entrance. And seeing that Rakshasa obstructing all

his weapons, the son of Drona speedily pacified by worship the three-

eyed Rudra. And then accompanied by Kritavarman and Kripa he slew
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all the sons of Draupadi, all the Panchalas with Dhrishtadyumna and

others, together with their relatives, slumbering unsuspectingly in the

night. All perished on that fatal night except the five Pandavas and

the great warrior Satyaki. Those escaped owing to Krishna's counsels,

then the charioteer of Dhrishtadyumna brought to the Pandavas

intelligence of the slaughter of the slumbering Panchalas by the son of

Drona. Then Draupadi distressed at the death of her sons and brothers

and father sat before her lords resolved to kill herself by fasting. Then
Bhima of terrible prowess, moved by the words of Draupadi, resolved,

to please her ; and speedily taking up his mace followed in wrath the

son of his preceptor in arms. The son of Drona from fear of Bhimasena

and impelled by the fates and moved also by anger discharged a celestial

weapon saying, 'This is for the destruction of all the Pandavas' ; then

Krishna saying, 'This shall not be', neutralised Aswatthaman's speech.

Then Arjuna neutralised that weapon by one of his own. Seeing the

wicked Aswatthaman's destructive intentions, Dwaipayana (and Krishna)

pronounced curses on him which the latter returned. Pandav a then

deprived the mighty warrior-in-chariot Aswatthaman, of the jewel on
his head, and became exceedingly glad, and, boastful of their success,

made a present of it to the sorrowing Draupadi. This the tenth Parva,

called Sauptika, is recited. The great Vyasa hath composed this in

eighteen sections. The number of slokas also composed (in this) by
the great reciter of sacred truths is eight hundred and seventy. In this

Parva has been put together by the great Rishi the two Parv as called

Sauptika and Aishika.

"After this hath been recited the highly pathetic Parva called Stri,

Dhritarashtra of prophetic eye, afflicted at the death of his children,

and moved by enmity towards Bhima, broke into pieces a statue of

hard iron deftly placed before him by Krishna (as substitute of Bhima).

Then Vidura, removing the distressed Dhritarashtra's affection for

worldly things by reasons pointing to final release, consoled that wise

monarch. Then hath been described the wending of the distressed

Dhritarashtra accompanied by the ladies of his house to the field of

battle of the Kauravas. Here follow the pathetic waitings of the wives

of the slain heroes. Then the wrath of Gandhari and Dhritarashtra

and their loss of consciousness. Then the Kshatriya ladies saw those

heroes, their unreturning sons, brothers, and fathers, lying dead

on the field. Then the pacification by Krishna of the wrath of

Gandhari distressed at the death of her sons and grandsons. Then the

cremation of the bodies of the deceased Rajas with due rites by that

monarch (Yudhishthira) of great wisdom and the foremost also of all

virtuous men. Then upon the presentation of water to the manes of
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the deceased princes having commenced, the story of Kunti's acknow-

ledgment of Kama as her son born in secret. Those have all been

described by the great Rishi Vyasa in the highly pathetic eleventh

Parva. Its perusal moveth every feeling heart with sorrow and even

draweth tears from the eyes. The number of sections composed is

twenty-seven. The number of slokas is seven hundred and seventy,

five.

"Twelfth in number cometh the Santi Parva, which increaseth the

understanding and in which is related the despondency of Yudhishthira

on his having slain his fathers, brothers, sons, maternal uncles and

matrimonial relations. In this Parva is described how from his bed of

arrows Bhishma expounded various systems of duties worth the study of

kings desirous of knowledge ; this Parva expounded the duties relative

to emergencies, with full indications of time and reasons. By under-

standing these, a person attaineth to consummate knowledge. The

mysteries also of final emancipation have been expatiated upon. This

is the twelfth Parva the favourite of the wise. It consists of three

hundred and thirty-nine sections, and contains fourteen thousand, seven

hundred and thirty-two slokas.

"Next in order is the excellent Anusasana Parva. In it is described

how Yudhishthira, the king of the Kurus, was reconciled to himself on

hearing the exposition of duties by Bhishma, the son of Bhagirathi.

This Parva treats of rules in detail and of Dharma and Artha ; then

the rules of charity and its merits ; then the qualifications of donees,

and the supreme rule regarding gifts. This Parva also describes the

ceremonials of individual duty, the rules of conduct and the

matchless merit of truth. This Parva showeth the great merit of

Brahmanas and kine, and unraveleth the mysteries of duties in

relation to time and place. These are embodied in the excellent Parva

called Anusasana of varied incidents. In this hath been described

the ascension of Bhishma to Heaven. This is the thirteenth Parva

which hath laid down accurately the various duties of men. The number
of sections in this is one hundred and forty-six. The number of slokas is

eight thousand.

"Then comes the fourteenth Parva Aswamedhika. In this is the

excellent story of Samvarta and Marutta. Then is described

the discovery (by the Pandavas) of golden treasuries ; and then

the birth of Parikshit who was revived by Krishna after having been

burnt by the (celestial) weapon of Aswatthaman. The battles of

Arjuna the son of Pandu, while following the sacrificial horse let loose,

with various princes who in wrath seized it. Then is shown the great

risk of Arjuna in his encounter with Vabhruvahana the son of Chitran-
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gada (by Arjuna) the appointed daughter of the chief of Manipura.

Then the story of the mongoose during the performance of the horse-

sacrifice. This is the most wonderful Parva called Aswamedhika. The

number of sections is one hundred and three. The number of slokas

composed (in this) by Vyasa of true knowledge is three thousand, three

hundred and twenty.

"Then comes the fifteenth Parva called Asramvasika. In this,

Dhritarashtra, abdicating the kingdom, and accompanied by Gandhari

and Vidura, went to the woods. Seeing this, the virtuous Pritha also,

ever engaged in cherishing her superiors, leaving the court of her sons,

followed the old couple. In this is described the wonderful meeting

through the kindness of Vyasa of the king (Dhritarashtra) with the

spirits of his slain children, grand-children, and other princes, returned

from the other world. Then the monarch abandoning his sorrows

acquired with his wife the highest fruit of his meritorious actions. In

this Parva, Vidura after having leaned on virtue all his life attaineth

to the most meritorious state.

"The learned son of Gavalgana, Sanjaya, also of passions under full

control, and the foremost of ministers, attained, in the Parva, to the

blessed state. In this, Yudhishthira the just met Narada and heard from

him about the extinction of the race of Vrishnis. This is the very

wonderful Parva called Asramvasika. The number of sections in this

is forty-two, and the number of slokas composed by Vyasa cognisant of

truth is one thousand five hundred and six.

41

After this, you know, comes the Maushala of painful incidents.

In this, those lion-hearted heroes (of the race of Vrishni) with the scars

of many a field on their bodies, oppressed with the curse of a Brahmana,

while deprived of reason from drink, impelled by the fates, slew each

other on the shores of the Salt Sea with the Eraka grass which (in their

hands) became (invested with the fatal attributes of the) thunder.

In this, both Balarama and Kesava (Krishna) after causing the exter-

mination of their race, their hour having come, themselves did not rise

superior to the sway of all-destroying Time. In this, Arjuna the

foremost among men, going to Dwaravati (Dwaraka) and seeing the city

destitute of the Vrishnis was much affected and became exceedingly

sorry. Then after the funeral of his maternal uncle Vasudeva the

foremost among the Yadus (Vrishnis), he saw the heroes of the Yadu
race lying stretched in death on the spot where they had been drinking.

He then caused the cremation of the bodies of the illustrious Krishna

and Balarama and of the principal members of the Vrishni race. Then

as he was journeying from Dwaraka with the women and children, the

old and the decrepit the remnants of the Yadu race he was met on

5
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the way by a heavy calamity. He witnessed also the disgrace of his

bow Gandiva and the unpropitiousness of his celestial weapons. Seeing

all this, Arjuna became despondent and, pursuant to Vyasa's advice,

went to Yudhishthira and solicited permission to adopt the Sannyasa

mode of life. This is the sixteenth Parva called Maushala. The
number of sections is eight and the number of slokas composed by

Vyasa cognisant of truth is three hundred and twenty.

"The next is Mahaprasthanika, the seventeenth Parva.

"In this, those foremost among men the Pandav as abdicating their

kingdom went with Draupadi on their great journey called Maha-

prasthana. In this, they came across Agni, having arrived on the shore

of the sea of red waters. In this, asked by Agni himself, Arjuna wor-

shipped him duly, returned to him the excellent celestial bow called

Gandiva. In this, leaving his brothers who dropped one after another

and Draupadi also, Yudhishthira went on his journey without once look-

ing back on them. This the seventeenth Parva is called Mahaprasthanika.

The number of sections in this is three. The number of slokas also

composed by Vyasa cognisant of truth is three hundred and twenty.

"The Parva that comes after this, you must know, is the extraordi-

nary one called Svarga of celestial incidents. Then seeing the celestial

car come to take him, Yudhishthira moved by kindness towards the

dog that accompanied him, refused to ascend it without his companion.

Observing the illustrious Yudhishthira' s steady adherence to virtue,

Dharma (the god of justice) abandoning his canine form showed himself

to the king. Then Yudhishthira ascending to heaven felt much pain.

The celestial messenger showed him hell by an act of deception. Then

Yudhishthira, the soul of justice, heard the heart-rending lamentations

of his brothers abiding in that region under the discipline of Yama.

Then Dharma and Indra showed Yudhishthira the region appointed for

sinners. Then Yudhishthira, after leaving the human body by a plunge

in the celestial Ganges, attained to that region which his acts merited,

and began to live in joy respected by Indra and all other gods. This

is the eighteenth Parva as narrated by the illustrious Vyasa. The
number of slokas composed, O ascetics, by the great Rishi in this is two

hundred and nine.

"The above are the contents of the Eighteen Parv as. In the appen-

dix (Khila) are the Harivansa and the Vavishya. The number of slokas

contained in the Harivansa is twelve thousand."

These are the contents of the section called Parva-sangraha. Sauti

continued, "Eighteen Akshauhinis of troops came together for battle.

The encounter that ensued- was terrible and lasted for eighteen days.

He who knows the four Vedas with all the Angas and Upanishads, but



ADI PARVA 35

does not know this history (Bharata), cannot be regarded as wise.

Vyasa of immeasurable intelligence, has spoken of the Mahabharata

as a treatise on Artha, on Dharma, and on Kama. Those wiio have

listened to his history can never bear to listen toothers, as, indeed, they

who have listened to the sweet voice of the male Kokila can never

hear the dissonance of the crow's cawing. As the formation of the

three worlds proceedeth from the five elements, so do the inspirations

of all poets proceed from this excellent composition. O ye Brahman,
as the four kinds of creatures (viviparous, oviparous, born of hot

moisture and vegetables) are dependent on space for their existence, so

the Puranas depend upon this history. As all the senses depend for

their exercise upon the various modifications of the mind, so do all acts

(ceremonials) and moral qualities depend upon this treatise. There is not

a story current in the world but doth depend on this history, even as

body upon the food it taketh. All poets cherish the Bharata even as

servants desirous of preferment always attend upon masters of good

lineage. Even as the blessed domestic Asrama can never be surpassed

by the three other Asramas (modes of life) so no poets can surpass this

poem.

"Ye ascetics, shake off all inaction. Let your hearts be fixed on

virtue, for virtue is the one only friend of him that has gone to the

other world. Even the most intelligent by cherishing wealth and wives

can never make these their own ; not are these possessions lasting. The
Bharata uttered by the lips of Dwaipayana is without a parallel ; it is

virtue itself and sacred. It destroyeth sin and produceth good. He
that listeneth to it while it is being recited hath no need of a bath in

the sacred waters of Pushkara. A Brahmana, whatever sins he may
commit during the day through his senses, is freed from them all by

reading the Bharata in the evening. Whatever sins he may commit
also in the night by deeds, words, or mind, he is freed from them all by

reading Bharata in the first twilight (morning). He that giveth a

hundred kine with horns mounted with gold to a Brahmana well-posted

up in the Vedas and all branches of learning, and he that daily listeneth

to the sacred narrations of the Bharata, acquireth equal merit. As the

wide ocean is easily passable by men having ships, so is this extensive

history of great excellence and deep import with the help of this chapter

called Parva sangraha"

Thus endeth the section called %arva-sangraha of the Adi Parva of

the blessed Mahabharata.



SECTION III

(Paushya Parva)

Sauti said, "Janamejaya, the son of Parikshit, was, with his brothers,

attending his long sacrifice on the plains of Kurukshetra. His

brothers were three, Srutasena, Ugrasena, and Bhimasena. And as

they were sitting at the sacrifice, there arrived at the spot an offspring

of Sarama (the celestial bitch). And belaboured by the brothers of

Janamejaya, he ran away to his mother, crying in pain. And his

mother seeing him crying exceedingly asked him, 'Why criest thou so ?

Who hath beaten thee ?* And being thus questioned, he said unto his

mother, 'I have been belaboured by the brothers of Janamejaya/

And his mother replied, 'Thou hast committed some fault for which

hast thou been beaten!' He answered, 'I have not committed any

fault. I have not touched the sacrificial butter with my tongue, nor

have I even cast a look upon it.' His mother Sarama hearing this and

much distressed at the affliction of her son went to the place where

Janamejaya with his brothers was at his long-extending sacrifice. And she

addressed Janamejaya in anger, saying, This my son hath committed

no fault : he hath not looked upon your sacrificial butter, nor hath he

touched it with his tongue. Wherefore hath he been beaten ?' They
said not a word in reply ; whereupon she said, 'As ye have beaten my
son who hath committed no fault, therefore shall evil come upon ye,

when ye least expect it.'

"Janamejaya, thus addressed by the celestial bitch, Sarama, became

exceedingly alarmed and dejected. And after the sacrifice was conclu-

ded returned to Hastinapura, and began to take great pains in searching

for a Purohita who could by procuring absolution for his sin, neutralise

the effect of the curse.

"One day Janamejaya, the son of Parikshit, while a-hunting, observed

in a particular part of his dominions a hermjtage where dwelt a certain

Rishi of fame, Srutasrava. He had a son "named Somasrava deeply

engaged in ascetic devotions. Being desirous of appointing that son of

the Rishi as his Purohita, Janamejaya, the son of Parikshit, saluted the

Rishi and addressed him, saying, 'O possessor of the six attributes, let

this thy son be my purohita.' The Rishi thus addressed, answered

Janamejaya, 'O Janamejaya, this my son, deep in ascetic devotions,

accomplished in the study of the Vedas, and endued with the full force

of my asceticism, is born of (the womb of) a she-snake that had drunk
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my vital fluid. He is able to absolve thee from all offences save those

committed against Mahadeva. But he hath one particular habit, viz.,

he would grant to any Brahmana whatever might be begged of him. If

thou canst put up with it, then thou take him.' Janamejaya thus

addressed replied to the Rishi, 'It shall be even so.
1

And accepting him

for his Purohita, he returned to his capital ; and he then addressed his

brothers saying, 'This is the person I have chosen for my spiritual

master ; whatsoever he may say must be complied with by you without

examination.' And his brothers did as they were directed. And giving

these directions to his brothers, the king marched towards Takshyashila

and brought that country under his authority.

"About this time there was a Rishi, Ayoda-Dhaumya by name.

And Ayoda-Dhaumya had three disciples, Upamanyu, Aruni, and

Veda. And the Rishi bade one of these disciples, Aruni of Panchala, to

go and stop up a breach in the water-course of a certain field. And
Aruni of Panchala, thus ordered by his preceptor, repaired to the spot.

And having gone there he saw that he could not stop up the breach in

the water-course by ordinary means. And he was distressed because he

could not do his preceptor's bidding. But at length he saw a way and

said, Well, I win do it in this way/ He then went down into the breach

and lay down himself there. And the water was thus confined.

"And some time after, the preceptor Ayoda-Dhaumya asked his other

disciples where Aruni of Panchala was. And they answered, 'Sir, he

hath been sent by yourself saying, 'Go, stop up the breach in the water-

course of the field.' Thus reminded, Dhaumya, addressing his pupils,

said, 'Then let us all go to the place where he is.'

"And having arrived there, he shouted, 'Ho Aruni of Panchala!

Where art thou? Come hither, my child.' And Aruni hearing the voice

of his preceptor speedily came out of the water-course and stood before

his preceptor. And addressing the latter., Aruni said, 'Here I am in

the breach of the water-course. Not having been able to devise any
other means, I entered myself for the purpose of preventing the water

running out. It is only upon hearing thy voice that, having left it and

allowed the waters to escape, I have stood before thee. I salute thee,

Master ; tell me what I have to do.'

"The preceptor, thus addressed, replied, 'Because in getting up from

the ditch thou hast opened the water-course, thenceforth shalt thou be

called Uddalaka as a mark of thy preceptor's favour, And because

my words have been obeyed by thee, thou shalt obtain good fortune.

And all the Vedas shall shine in thee and all the Dharmasastras also.'

And Aruni, thus addressed by his preceptor, went to the country after

his heart.
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"The name of another of Ayoda-Dhaumya's disciples was Upamanyu.

And Dhaumya appointed him saying, 'Go, my child, Upamanyu, look

after the kine.' And according to his preceptor's orders, he went

to tend the kine. And having watched them all day, he returned in

the evening to his preceptor's house and standing before him he saluted

him respectfully. And his preceptor seeing him in good condition of

body asked him, 'Upamanyu, my child, upon what dost thou support

thyself ? Thou art exceedingly plump.' And he answered, 'Sir, I

support myself by begging.' And his preceptor said, 'What is obtained

in alms should not be used by thee without offering it to me.' And

Upamanyu, thus told, went away. And having obtained alms, he

offered the same to his preceptor. And his preceptor took from him

even the whole. And Upamanyu, thus treated, went to attend the

cattle. And having watched them all day, he returned in the eve'ning

to his preceptor's abode. And he stood before his preceptor and

saluted him with respect. And his preceptor perceiving that he still

continued to be of good condition of body said unto him, 'Upamanyu,

my child, I take from thee even the whole of what thou obtainest in

alms, without leaving anything for thee. How then dost thou, at

present, contrive to support thyself ?' And Upamanyu said unto his

preceptor, 'Sir, having made over to you all that I obtain in alms, I

go a-begging a second time for supporting myself.' And his preceptor

then replied, This is not the way in which thou shouldst obey the

preceptor. By this thou art diminishing the support of others that

live by begging. Truly having supported thyself so, thou hast proved

thyself covetous/ And Upamanyu, having signified his assent to all

that his preceptor said, went away to attend the cattle. And having

watched them all day, he returned to his preceptor's house. And he

stood before his preceptor and saluted him respectfully. And his

preceptor observing that he was still fat, said again unto him,

'Upamanyu, my child, I take from thee all thou obtainest in alms and

thou dost not go a-begging a second time, and yet art thou in healthy

condition. How dost thou support thyself ?' And Upamanyu, thus

questioned, answered, 'Sir, I now live upon the milk of these cows.'

And his preceptor thereupon told him, 'It is not lawful for thee to

appropriate the milk without having first obtained my 'consent.* And

Upamanyu having assented to the justice of these observations, went

away to tend the kine. And when he returned to his preceptor's abode,

he stood before him and saluted him as usual. And his preceptor

seeing that he was still fat, said, 'Upamanyu, my child, thou eatest no

longer of alms, nor dost thou go a-begging a second time, not even

drinkest of the milk ; yet art thou fat, By what means dost thou
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contrive to live now?' And Upamanyu replied, 'Sir, I now sip the

froth that these calves throw out while sucking their mother's teats.'

And the preceptor said, These generous calves, I suppose, out of com-

passion for thee, throw out large quantities of froth. Wouldst thou

stand in the way of their full meals by acting as thou hast done ? Know
that it is unlawful for thee to drink the froth.' And Upamanyu, having

signified his assent to this, went as before to tend the cows. And

restrained by his preceptor, he feedeth not on alms, nor hath he any-

thing else to eat ; he drinketh not of the milk, nor tasteth he of the

froth !

"And\Jpamanyu, one day, oppressed by hunger, when in a forest,

ate of the leaves of the Arka (Asclepias gigantea). And his eyes being

affected by the pungent, acrimonious, crude, and saline properties of

the leaves which he had eaten, he became blind. And as he was crawl-

ing about, he fell into a pit. And upon his not returning that day

when the sun was sinking down behind the summit of the western

mountains, the preceptor observed to his disciples that Upamanyu
was not yet come. And they told him that he had gone out with the

cattle.

"The preceptor then said, 'Upamanyu being restrained by me from

the use of everything, is, of course, and therefore, doth not come home
until it be late. Let us then go in search of him.' And having said this,

he went with his disciples into the forest and began to shout, saying,

'Ho Upamanyu, where art thou ?' And Upamanyu hearing his precep-

tor's voice answered in a loud tone, 'Here I am at the bottom of a

well.' And his preceptor asked him how he happened to be there.

And Upamanyu replied, 'Having eaten of the leaves of the Arka plant

I became blind, and so have I fallen into this well.' And his preceptor

thereupon told him, 'Glorify the twin Aswins, the joint physicians of the

gods, and they will restore thee thy sight.' And Upamanyu thus

directed by his preceptor began to glorify the twin Aswins, in the

following words of the Rig Veda :

'Ye have existed before the creation ! Ye first-born beings, ye are

displayed, in this wondrous universe of five elements ! I desire to

obtain you by the help of the knowledge derived from hearing, and of

meditation, for ye are Infinite ! Ye are the course itself of Nature and

intelligent Soul that pervades that course ! Ye are birds of beauteous

feathers perched on the body that is like to a tree ! Ye are without
the three common attributes of every soul ! Ye are incomparable !

Ye, through your spirit in every created thing, pervade the

Universe !

'Ye are golden Eagles ! Ye are the essence into which all things
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disappear ! Ye are free from error and know no deterioration ! Ye are

of beauteous beaks that would not unjustly strike and are victorious in

every encounter ! Ye certainly prevail over time ! Having created

the sun, ye weave the wondrous cloth of the year by means of the

white thread of the day and the black thread of the night ! And with

the cloth so woven, ye have established two courses of action appertain-

ing respectively to the Devas and the Pitris. The bird of Life seized

by Time which represents the strength of the Infinite soul, ye set free

for delivering her unto great happiness ! They that are in deep ignor-

ance, as long as they are under the delusions of their senses, suppose you,

who are independent of the attributes of matter, to be gifted with form !

Three hundred and sixty cows represented by three hundred and sixty

days produce one calf between them which is the year. That calf is the

creator and destroyer of all. Seekers of truth following different routes,

draw the milk of true knowledge with its help. Ye Aswins, ye are the

creators of that calf !

, "The year is but the nave of a wheel to which is attached seven

hundred and twenty spokes representing as many days and nights, The

circumference of this wheel represented by twelve months is without

end. This wheel is full of delusions and knows no deterioration. It

affects all creatures whether of this or of the other worlds. Ye Aswins,

this wheel of time is set in motion by you !

"The wheel of Time as represented by the year has a nave

represented by the six seasons. The number of spokes attached to that

nave is twelve as represented by the twelve signs of the Zodiac. This

wheel of Time manifests the fruits of the acts of all things. The

presiding deities of Time abide in that wheel. Subject as I am to its

distressful influence, ye Aswins, liberate me from that wheel of Time.

Ye Aswins, ye are this universe of five elements ! Ye are the objects

that are enjoyed in this and in the other world ! Make me indepen-

dent of the five elements ! And though ye are the Supreme Brahma,

yet ye move over the Earth in forms enjoying the delights that the

senses afford.

"In the beginning, ye created the ten points of the univ erse ! Then

have ye placed the Sun and the Sky above ! The Rishis, according to

the course of the same Sun, perform their sacrifices, and the gods and

men, according to what hath been appointed for them, perform their

sacrifices also enjoying the fruits of those acts !

"Mixing the three colours, ye have produced all the objects of sight !

It is from these objects that the Universe hath sprung whereon the gods

and men are engaged in their respective occupations, and, indeed, all

creatures endued with life !
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"Ye Aswins, I adore you ! I also adore the Sky which is your handi-

work ! Ye are the ordainers of the fruits of all acts from which even

the gods are not free ! Ye are yourselves free from the fruits of your

acts !

"Ye are the parents of all! As males and females it is ye that swallow

the food which subsequently develops into the life creating fluid and

blood ! The new-born infant sucks the teat of its mother. Indeed

it is ye that take the shape of the infant ! Ye Aswins, grant me my
sight to protect my life!"

"The twin Aswins, thus invoked, appeared and said, 'We are

satisfied. Here is a cake for thee. Take and eat it.' And Upamanyu
thus addressed, replied, 'Your words, O Aswins, have never proved
untrue But without first offering this cake to my preceptor I dare

not take it.' And the Aswins thereupon told him, 'Formerly, thy

preceptor had invoked us. We thereupon gave him a cake like this ;

and he took it without offering it to his master. Do thou do that which

thy preceptor did.' Thus Addressed, Upamanyu again said unto them,

'O Aswins, I crave your pardon Without offering it to my preceptor

I dare not apply this cake.' The Aswins then said, 'O, we are pleased

with this devotion of thine to thy preceptor. Thy master's teeth are of

black iron. Thine shall be of gold. Thou shall be restored to sight and

shalt have good fortune.'

"Thus spoken to by the Aswins he recovered his sight, and having

gone to his preceptor's presence he saluted him and told him all. And
his preceptor was well- pleased with him and said unto him, 'Thou

shalt obtain prosperity even as the Aswins have said. All the Vedas

shall shine in thee and all the Dharma-sastras.' And this was the trial

of Upamanyu.
"Then Veda the other disciple of Ayoda-Dhaumya was called. His

preceptor once addressed him, saying, 'Veda, my child, tarry some time

in my house and serve thy preceptor. It shall be to thy profit.' And
Veda having signified his assent tarried long in the family of his precep-

tor mindful of serving him. Like an ox under the burthens of his

master, he bore heat and cold, hunger and thirst, at all times without

a murmur. And it was not long before his preceptor was satisfied. And

as a consequence of that satisfaction, Veda obtained good fortune and

universal knowledge. And this was the trial of Veda.

"And Veda, having received permission from his preceptor, and

leaving the latter's residence after the completion of his studies,

entered the domestic mode of life. And while living in his own house,

he got three pupils. And he never told them to perform any work or

to obey implicitly his own behests ; for having himself experienced

6
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much woe while abiding in the family of his preceptor, he liked not to

treat them with severity.

"After a certain time, Janamejaya and Paushya, both of the order

of Kshatriyas, arriving at his residence appointed the Brahman, Veda,

as their spiritual guide (Upadhyaya). And one day while about to

depart upon some business related to a sacrifice, he employed one of

his disciples, Utanka, to take charge of his household. 'Utanka', said

he, 'whatsoever should have to be done in my house, let it be done by

thee without neglect.' And having given these orders to Utanka, he

went on his journey.

"So Utanka always mindful of the injunction of his preceptor took

up his abode in the latter's house. And while Utanka was residing

there, the females of his preceptor's house having assembled addressed

him and said, 'O Utanka, thy mistress is in that season when connubial

connection might be fruitful. The preceptor is absent ; then stand thou

in his place and do the needful.' And Utanka, thus addressed, said

unto those women, It is not proper for me to do this at the bidding of

women. I have not been enjoined by my preceptor to do aught that is

improper.'

"After a while, his preceptor returned from his journey. And his

preceptor having learnt all that had happened, became well-pleased and,

a Jdressing Utanka, said, 'Utanka, my child, what favour shall I bestow

on thee ? I have been served by thee duly ; therefore hath our friend-

ship for each other increased. I therefore grant thee leave to depart.

Go thou, and let thy wishes be accomplished !'

"Utanka, thus addressed, replied, saying, ''Let me do something

that you wish, for it hath been said, 'He who bestoweth instruction

contrary to usage and he who receiveth it contrary to usage, one of

the two dieth, and enmity springeth up between the two. I, therefore,

who have received thy leave to depart, am desirous of bringing thee

some honorarium due to a preceptor. His master, upon hearing this,

replied, 'Utanka, my child, wait a while.' Sometime after, Utanka

again addressed his preceptor, saying, 'Command me to bring that for

honorarium which you desire.' And his preceptor then said, 'My dear

Utanka, thou hast often told me of your desire to bring something by

way of acknowledgment for the instruction thou hast received. Go
then in and ask thy mistress what thou art to bring. And bring thou

that which she directs.' And thus directed by his preceptor Utanka

addressed his preceptress, saying, 'Madam, I have obtained my master's

leave to go home, and I am desirous of bringing something agreeable

to thee as honorarium for the instruction I have received, in order

that I may not depart as his debtor. Therefore, please command me
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what I am to bring.' Thus addressed, his preceptress replied, 'Go unto

King Paushya and beg of him the pair of ear-rings worn by his Queen,

and bring them hither. The fourth day hence is a sacred day when I

wish to appear before the Brahmanas (who may dine at my house)

decked with these ear-rings. Then accomplish this, O Utanka ! If

thou shouldst succeed, good fortune shall attend thee ; if not, what good

canst thou expect ?'

"Utanka thus commanded, took his departure. And as he was

passing along the road he saw a bull of extraordinary size and a man

of uncommon stature mounted thereon. And that man addressed

Utanka and said, 'Eat thou of the dung of this bull.' Utanka, however,

was unwilling to comply. The man said again, 'O Utanka, eat of it

without scrutiny. Thy master ate of it before.' And Utanka signified

his assent and ate of the dung and drank of the urine of that bull, and

rose respectfully, and washing his hands and mouth went to where

King Paushya was.
1 On arriving at the palace, Utanka saw Paushya seated (on his

throne). And approaching him Utanka saluted the monarch by pro-

nouncing blessings and said, 'I am come as a petitioner to thee.' And
King Paushya, having returned Utanka's salutations, said, 'Sir, what

shall I do for thee ?' And Utanka said, 1 came to beg of thee a pair of

ear-rings as a present to my preceptor. It behoveth thee to give me the

ear-rings worn by the Queen.'

"King Paushya replied, 'Go, Utanka, into the female apartments
where the Queen is and demand them of her.' And Utanka went into

the women's apartments. But as he could not discover the Queen, he

again addressed the king, saying, 'It is not proper that I should be treated

by thee with deceit. Thy Queen is not in the private apartments, for

I could not find her.' The king thus addressed, considered for a while

and replied, 'Recollect, Sir, with attention whether thou art not in a

state of defilement in consequence of contact with the impurities of a

repast. My Queen is a chaste wife and cannot be seen by any one who
is impure owing to contact with the leavings of a repast. Nor doth she

herself appear in sight of any one who is defiled.'

"Utanka, thus informed, reflected for a while and then said, 'Yes,

it must be so. Having been in a hurry I performed my ablutions (after

meal) in a standing posture.' King Paushya then said, 'Here is a

transgression. Purification is not properly effected by one in a standing

posture, not by one while he is going along.' And Utanka having

agreed to this, sat down with his face towards the east, and washed his

face, hands, and feet thoroughly. And he then, without a noise, sipped

thrice of water free from scum and froth, and not warm, and just
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sufficient to reach his stomach and wiped his face twice. And he then

touched with water the apertures of his organs (eyes, ears, etc.). And
having done all this, he once more entered the apartments of the

women. And this time he saw the Queen. And as the Queen perceived

him, she saluted him respectfully and said, 'Welcome, Sir, command
me what I have to do.' And Utanka said unto her, It behoveth thee

to give me those ear-rings of thine. I beg them as a present for my
preceptor.' And the Queen having been highly pleased with Utanka's

conduct and, considering that Utanka as an object of charity could not

be passed over, took off her ear-rings and gave them to him. And
she said, 'These ear-rings are very much sought after by Takshaka, the

King of the serpents. Therefore shouldst thou carry them with the

greatest care.'

"And Utanka being told this, said unto the Queen, 'Lady, be under

no apprehension. Takshaka, Chief of the serpents, is not able to over-

take me.' And having said this, and taking leave of the Queen, he

went back into the presence of Paushya, and said, 'Paushya, I am

gratified.' Then Paushya said to Utanka, 'A fit object of charity can

only be had at long intervals. Thou art a qualified guest, therefore

do I desire to perform a sraddha. Tarry thou a little. And Utanka

replied, 'Yes, I will tarry, and beg that the clean provisions that are

ready may be soon brought in.' And the king having signified his

assent, entertained Utanka duly. And Utanka seeing that the food

placed before him had hair in it, and also that it was cold, thought it

unclean. And he said unto Paushya, 'Thou givest me food that is

unclean, therefore shalt thou lose thy sight.' And Paushya in answer

said, 'And because dost thou impute uncle^nliness to food that is clean,

therefore shalt thou be without issue.' And Utanka thereupon rejoined,

'It behoveth thee not, after having offered me unclean food, to curse

me in return. Satisfy thyself by ocular proof.'

"And Paushya seeing the food alleged to be unclean satisfied himself

of its uncleanliness. And Paushya having ascertained that the food

was truly unclean, being cold and mixed with hair, prepared as it was

by a woman with unbraided hair, began to pacify the Rishi Utanka,

saying, 'Sir, the food placed before thee is cold, and doth contain hair,

having been prepared without sufficient care. Therefore I pray thee

pardon me. Let me not become blind.' And Utanka answered,

'What I say must come to pass. Having become blind, thout mayst,

however, recover the sight before long. Grant that thy curse also

doth not take effect on me.' And Paushya said unto him, 1 am unable

to revoke my curse. For my wrath even now hath not been appeased,

But thou knowest not this. For a Brahmana's heart is soft as new-
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churned butter, even though his words bear a sharp-edged razor. It

is otherwise in respect of these with the Kshatriya. His words are soft

as new-churned butter, but his heart is like a sharp edged tool, such

being the case, I am unable, because of the hardness of my heart, to

neutralise my curse. Then go thou thy own way.' To this Utanka

made answer, 1 showed thee the uncleanliness of the food offered to

me, and I was even now pacified by thee. Besides, saidst thou at first

that because I imputed uncleanliness to food that was clean I should

be without issue. But the food truly unclean, thy curse cannot effect

me. Of this I am sure.' And Utanka having said this departed with

the ear-rings.

"On the road Utanka perceived coming towards him a naked idle

beggar sometimes coming in view and sometimes disappearing. And
Utanka put the ear-rings on the ground and went for water. In the

meantime the beggar came quickly to the spot and taking up the ear-

rings ran away. And Utanka having completed his ablutions in water

and purified himself and having also reverently bowed down to the

gods and his spiritual masters pursued the chief with the utmost speed.

And having with great difficulty overtaken him, he seized him by

force. But at that instant the person seized, quitting the form of a

beggar and assuming his real form, viz., that of Takshaka, speedily

entered a large hole open in the ground. And having got in, Takshaka

proceeded to his own abode, the region of the serpents.

"Now, Utanka, recollecting the words of the Queen, pursued the

Serpent, and began to dig open the hole with a stick but was unable

to make much progress. And Indra beholding his distress sent his

thunder- bolt (Vajra) to his assistance. Then the thunder-bolt entering

that stick enlarged that hole. And Utanka began to enter the hole

after the thunder- bolt. And having entered it, he beheld the region of

the serpents infinite in extent, filled with hundres of palaces and

elegant mansions with turrets and domes and gate-ways, abounding with

wonderful places for various games and entertainments. And Utanka
then golrified the serpents by the following slokas :

"Ye Serpents, subjects of King Airavata, splendid in battle and

showering weapons in the field like lightning-charged clouds driven

by the winds ! Handsome and of various forms and decked with many
coloured ear-rings, ye children of Aifavata, ye shine like the Sun in

the firmament I On the northern banks of the Ganges are many
habitations of serpents. There I constantly adore the great serpents.

Who except Airavata would desire to move in the burning rays of the

Sun ? When Dhritarashtra (Airavata's brother) goes out, twenty-eight
thousand and eight serpents follow him as his attendants. Ye who
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move near him and ye who stay at a distance from him, I adore all of

you that have Airavata for your elder brother.

"I adore thee also, to obtain the ear-rings, OTakshaka, who formerly
dwelt in Kurukshetra and the forest of Khandava ! Takshaka and

Aswasena, ye are constant companions who dwell in Kurukshetra on

the banks of the Ikshumati ! I also adore the illustrious Srutasena, the

younger brother of Takshaka, who resided at the holy place called

Mahadyumna with a view to obtaining the chiefship of the serpents.

"The Brahmana Rishi Utanka having saluted the chief serpents in

this manner, obtained not, however, the ear-rings. And he thereupon
became very thoughtful. And when he saw that he obtained not the

ear-rings even though he had adored the serpents, he then looked about

him and beheld two women at a loom weaving a piece of cloth with a

fine shuttle ; and in the loom were black and white threads. And he

likewise saw a wheel, with twelve spokes, turned by six boys. And he

also saw a man with a handsome horse. And he began to address them

the following mantras :

"This wheel whose circumference is marked by twenty-four divisions

representing as many lunar changes is furnished with three hundred

spokes ! It is set in continual motion by six boys (the seasons) ! These

damsels representing universal nature are weaving without inter-

mission a cloth with threads black and white, and thereby ushering

into existence the manifold worlds and the beings that inhabit them !

Thou wielder of the thunder, the protector of the universe, the slayer

of Vritra and Namuchi, thou illustrious one who wearest the black

cloth and displayest truth and untruth in the universe, thou who

ownest for thy carrier the horse which was received from the depths

of the ocean, and which is but another form of Agni (the god of fire),

I bow to thee, thou supreme Lord, thou Lord of the three worlds, O
Purandara !'

"Then the man with the horse said unto Utanka, 'I am gratified by
this thy adoration. What good shall I do to thee ?' And Utanka replied,

'Even let the serpents be brought under my control.' Then the man

rejoined, 'Blow into this horse.' And Utanka blew into that horse.

And from the horse thus blown into, there issued, from every aperture

of his body, flames of fire with smoke by which the region of the Nagas
was about to be consumed. And Takshaka, surprised beyond measure

and terrified by the heat of the fire, hastily came out of his abode taking

the ear-rings with him, and said unto Utanka, 'Pray, Sir, take back the

ear-rings.' And Utanka took them back.

"But Utanka having recovered his ear-rings thought, 'O, this is that

sacred day of my preceptress. I am at a distance. How can I, there-
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fore, show my regard for her ? And when Utanka was anxious about

this, the man addressed him and said, 'Ride this horse, Utanka, and he

will in a moment carry thee to thy master's abode.' And Utanka having

signified his assent, mounted the horse and presently reached his

preceptor's house.

"And his preceptress that morning after having bathed was dressing

her hair sitting, thinking of uttering a curse on Utanka if he should

not return within time. But, in the meantime, Utanka entered his

preceptor's abode and paid his respects to his preceptress and presented

her the ear-rings. 'Utanka', said she, 'thou hast arrived at the proper

time at the proper place. Welcome, my child ; thou art innocent and

therefore I do not curse thee ! Good fortune is even before thee. Let

thy wishes be crowned with success !'

"Then Utanka waited on his preceptor. And his preceptor said,

Thou art welcome ! What hath occasioned thy long absence ?' And
Utanka replied to his preceptor, 'Sir, in the execution of this my
business obstruction was offered by Takshaka, the King of serpents.

Therefore I had to go to the region of the Nagas. There I saw two

damsels sitting at a loom, weaving a fabric with black and white threads.

Pray, what is that? There likewise I beheld awheel with twelve

spokes ceaselessly turned by six boys. What too doth that import ?

Who is also the man that I saw ? And what the horse of extraordinary

size likewise beheld by me ? And when I was on the road I also saw a

bull with a man mounted thereon, by whom I was endearingly accosted

thus, 'Utanka, eat of the dung of this bull, which was also eaten by thy

master ?' So I ate of the dung of that bull according to his words. Who
also is he ? Therefore, enlightened by thee, I desire to hear all about

them.'

"And his preceptor thus addressed said unto him, The two damsels

thou hast seen are Dhata and Vidhata ; the black and white threads

denote night and day ; the wheel of twelve spokes turned by the six

boys signified the year comprising six seasons. The man is Parjanya,

the deity of rain ; and the horse is Agni, the god of fire. The bull that

thou ha t seen on the road is Airavata, the king of elephants ; the man
mounted thereon is Indra ; and the dung of the bull which was eaten by
thee was Amrita. It was certainly for this (last) that thou hast not met
with death in the region of the Nagas ; and Indra who is my friend

having been mercifully inclined showed thee favour. It is for this that

thou returnest safe, with the ear-rings about thee. Then, O thou

amiable one, I give thee leave to depart. Thou shalt obtain good

fortune.'

"And Utanka, having obtained his master's leave, moved by anger
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and resolved to avenge himself on Takshaka, proceeded towards Hastina-

pura That excellent Brahmana soon reached Hastinapura. And
Utanka then waited upon King Janamejaya who had some time before

returned victorious from Takshashila. And Utanka saw the victorious

monarch surrounded on all sides by his ministers. And he pronounced
benedictions on him in a proper form. And Utanka addressed the

monarch at the proper moment in speech of correct accent and melodi-

ous sounds, saying, 'O thou the best of monarchs ! How is it that thou

spendest thy time like a child when there is another matter that

urgently demandeth thy attention ?'
"

"Sauti said, 'The monarch Janamejaya, thus addressed, saluting that

excellent Brahmana replied unto him, 'In cherishing these my subjects I

do discharge the duties of my noble tribe. Say, what is that business

to be done by me and which hath brought thee hither.'

"The foremost of Brahmanas and distinguished beyond all for good

deeds, thus addressed by the excellent monarch of large heart, replied

unto him, 'O King ! the business is thy own that demandeth thy atten-

tion ; therefore do it, please, O thou King of kings ! Thy father was

deprived of life by Takshaka ; therefore do thou avenge thy father's

death on that vile serpent. The time hath come, I think, for the act

of vengeance ordained by the Fates. Go then avenge the death of thy

magnanimous father who, being bitten without cause by that vile

serpent, was reduced to five elements even like a tree stricken by

thunder. The wicked Takshaka, vilest of the serpent race, intoxicated

with power committed an unnecessary act when he bit the King, that

god-like father, the protector of the race of royal saints. Wicked in

his deeds, he even caused Kasyapa (the prince of physicians) to run

back when he was coming for the relief of thy father. It behoveth thee

to burn the wicked wretch in the blazing fire of a snake-sacrifice. O
King ! Give instant orders for the sacrifice. It is thus thou canst

avenge the death of thy father. And a very great favour shall have

also been shown to me. For by that malignant wretch, O virtuous

Prince, my business also was, on one occasion, obstructed, while proceed-

ing on account of my preceptor."

"Sauti continued, 'The monarch, having heard these words, was

enraged with Takshaka. By the speech of Utanka was inflamed the

prince, even as the sacrificial fire with clarified butter. Moved by grief

also, in the presence of Utanka, the prince asked his ministers the

particulars of his father's journey to the regions of the blessed. And
when he heard all about the circumstances of his father's death from
the lips of Utanka, he was overcome with pain and sorrow.'

And thus endeth the section called Paushya of the Adi Parva of the
blessed Mahabharata."



SECTION IV

(Pauloma Parva)

Ugrasrava Sauti, the son of Lomaharsana, versed in the Puranas.

while present in the forest of Naimisha, at the twelve years' sacrifice of

Saunaka, surnamed Kulapati, stood before the Rishis in attendance.

Having studied the Puranas with meticulous devotion and thus being

thoroughly acquainted with them, he addressed them with joined hands

thus, "I have graphically described to ye the history of Utanka which is

one of the the causes of King Janamejay's Snake-sacrifice. What,

reverend Sirs, do ye wish to hear now ? What shall I relate to ye ?"

The holy men replied, "O son of Lomaharsana, we shall ask thee about

what we are anxious to hear and thou wilt recount the tales one by one.

Saunaka, our reverend master, is at present attending in the apartment

of the holy fire. He is acquainted with those divine stories which relate

to the gods and asuras. He adequately knoweth the histories of men,

serpents, and Gandharvas. Further, O Sauti, in this sacrifice that

learned Brahmana is the chief. He is able, faithful to his vows, wise, a

master of the Shastras and the Aranyaka, a speaker of truth, a lover of

peace, a mortifier of the flesh, and an observer of the penances according

to the authoritative decrees. He is respected by us all. It behoves as

therefore to wait for him. And when he is seated on his highly

respected seat, thou wilt answer what that best of Dwijas shall ask of

thee."

Sauti said, "Be it so. And when the high-souled master hath been

seated, I shall narrate, questioned by him, sacred stories on a variety of

subjects." After a while that excellent Brahmana (Saunaka) having

duly finished all his duties, and having propitiated the gods with prayers

and the manes with oblations of water, came back to the place of

sacrifice, where with Sauti seated before was the assembly of saints of

rigid vows sitting at ease. And when Saunaka was seated in the midst

of the Ritvikas and Sadhyas, who were also in their seats, he spake as

followeth.



SECTION V

(Pauloma Parva continued)

Saunaka said, "Child, thy father formerly read the whole of the

Puranas, O son of Lomaharsana, and the Bharata with Krishna-Dwai-

payana. Hast thou also made them thy study ? In those ancient records

are chronicled interesting stories and the history of the first generations

of the wise men, all of which we heard being rehearsed by thy sire. In

the first place, I am desirous of hearing the history of the race of Bhrigu.

Recount thou that history ; we shall attentively listen to thee."

Sauti answered : "By me hath been acquired all that was formerly

studied by the high-souled Brahmanas including Vaisampayana and

repeated by them ; by me hath been acquired all that had been studied

by my father- O descendant of the Bhrigu race, attend then to so much

as relateth to the exalted race of Bhrigu, revered by Indra and all the

gods, by the tribes of Rishis and Marutas (Winds). O great Muni, I

shall first properly recount the story of this family, as told in the

Puranas.

"The great and blessed saint Bhrigu, we are informed, was produced

by the self-existing Brahma from the fire at sacrifice of Varuna. And

Bhrigu had a son, named Chyavana, whom he dearly loved. And to

Chyavana was born a virtuous son called Pramati. And Pramati had

a son named Ruru by Ghritachi (the celestial danceuse). And to Ruru

also by his wife Pramadvara, was born a son, whose name was Sunaka.

He was, O Saunaka, thy great ancestor exceedingly virtuous in his ways.

He was devoted to asceticism, of great reputation, proficient in law,

and eminent among those having a knowledge of the Vedas. He was

virtuous, truthful, and of well-regulated fare."

Saunaka said, *O son of Suta, I ask thee why the illustrious son of

Bhrigu was named Chyavana. Do tell me all."

Sauti replied : "Bhrigu had a wife named Puloma whom he dearly

loved. She became big with child by Bhrigu. And one day while the

virtuous continent Puloma was in that condition, Bhrigu, great among
those that are true to their religion, leaving her at home went out to

perform his ablutions. It was then that the Rakshasa called Puloma

came to Bhrigu's abode. And entering the Rishi's abode, the Rakshasa

saw the wife of Bhrigu, irreproachable in everything. And seeing her he

became filled with lust and lost his senses. The beautiful Puloma enter-

tained the Rakshasa thus arrived, with roots and fruits of the forest.

And ehe Rakshasa who burnt with desire upon seeing her, became very
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much delighted and resolved, O good sage, to bear her away who was

so blameless in every respect.

"My design is accomplished," said the Rakshasa, and so seizing that

beautiful matron he carried her away. And, indeed, she of agreeable

smiles had been betrothed by her father himself, to him, although the

former subsequently bestowed her, according to due rites, on Bhrigu.

O thou of the Bhrigu race, this wound rankled deep in the Rakshasa's

mind and he thought the present moment a very good opportunity for

carrying the lady away.

"And the Rakshasa saw in the apartment in which the sacrificial fire

was kept burning brightly. The Rakshasa then asked the flaming

element. "Tell me, O Agni, whose wife this woman rightfully is. Thou

art the mouth of gods, therefore thou art bound to answer my question.

This lady of superior complexion had been first accepted by me as wife,

but her father subsequently bestowed her on the false Bhrigu. Tell me

truly if this fair one can be regarded as the wife of Bhrigu, for having

found her alone, I have resolved to bear away by force from the

hermitage. My heart burneth with rage when I reflect that Bhrigu hath

got possession of this woman of slender waist, first betrothed to myself."

Sauti continued : "In this manner the Rakshasa asked the flaming

god of fire again and again whether the lady was Bhrigu's wife. And
the god was afraid to return an answer, 'Thou, O god of fire,' said he,

residest continually within every creature, as witness of their merits

and demerits. O thou respected one, then answer my question truly.

Has not Bhrigu appropriated her who was chosen by me as my wife ?

Thou shouldst declare truly whether, therefore she is my wife by first

choice. After thy answer as to whether she is the wife of Bhrigu, I will

bear her away from this hermitage even in sight of thee. Therefore

answer thou truly.'
'

Sauti continued : "The Seven-flamed god having heard these words

of the Rakshasa became exceedingly distressed, being afraid of telling a

falsehood and equally afraid of Bhrigu's curse. And the god at length

made answer in words that came out slowly. 'This Puloma was, indeed,

first chosen by thee, O Rakshasa, but she was not taken by thee with

holy rites and invocations. But this far-famed lady was bestowed by her

father on Bhrigu as a gift from desire of blessing. She was not bestowed

on thee I O Rakshasa, this lady was duly made by the Rishi Bhrigu his

wife with Vedic rites in my presence. This is she I know her. I dare

not speak a falsehood. O thou best of the Rakshasas, falsehood is never

respected in this world.'
'



SECTION VI

(Pauloma Parva continued)

Sauti said : "O Brahmana, having heard these words from the god

of fire, the Rakshasa assumed the form of a boar, and seizing the lady

carried her away with the speed of the wind even of thought. Then

the child of Bhrigu lying in her body enraged at such violence, dropped

from his mother's womb, for which he obtained the name of Chyavana.

And the Rakshasa perceiving the infant drop from the mother's womb,

shining like the sun, quitted his grasp of the woman, fell down and was

instantly converted into ashes. And the beautiful Pauloma, distracted

with grief, O Brahmana of the Bhrigu race, took up her offspring

Chyavana, the son of Bhrigu and walked away. And Brahma, the Grand-

father of all, himself saw her, the faultless wife of his son, weeping

(with his eyes full of tears). And the Grand-father of all comforted her

who was attached to her son. And the drops of tears which rolled down

her eyes formed a great river. And that river began to follow the foot-

steps of the wife of the great ascetic Bhrigu. And the Grand-father of

the worlds seeing that river follow the path of his son's wife gave it a

name himself, and he called it Vadhusara. And it passeth by the

hermitage of Chyavana. And in this manner was born Chyavana of

great ascetic power, the son of Bhrigu.

"And Bhrigu saw his child Chyavana and its beautiful mother. And
the Rishi in a rage asked her, 'By whom wast made thou known to that

Rahshasa who resolved to carry thee away ? O thou of agreeable smiles,

the Rakshasa could not know thee as my wife. Therefore tell me who
it was that told the Rakshasa so, in order that I may curse him through

anger.
1

And Pauloma replied, 'O possessor of the six attributes ! I was

identified to the Rakshasa by Agni (the god of fire). And he (the

Rakshasa) bore me away, who cried like the Kurari (female osprey).

And it was only by the ardent splendour of this thy son that I was res-

cued, for the Rakshasa (seeing this infant) let me go and himself falling

to the ground was turned into ashes."

Sauti continued : "Bhrigu, upon hearing this account from Puloma,

became exceedingly enraged. And in exess of passion the Rishi cursed

Agni, saying, Thou shalt eat of all things.'
'

So ends the sixth section called "the curse on Agni" in the Adi Parva.



SECTION VII

(Pauloma Parva continued)

Sauti said : "The god of fire engaged at the curse of Bhrigu, thus

addressed the Rishi : 'What meaneth this rashness, O Brahmana, that

thou hast displayed towards me ? What transgression can be imputed

to me who was labouring to do justice and speak the truth impartially ?

Being asked I gave the true answer- A witness who when interrogated

about a fact of which he hath knowledge, representeth otherwise than it

is, ruineth his ancestors and descendants both to the seventh generation.

He, too, who, being fully cognisant of all the particulars of an affair,

doth not disclose what he knoweth, when asked, is undoubtedly stained

with guilt. I can also curse thee, but Brahmanas are held by me in high

respect. Although these are known to thee, O Brahmana, I will yet

speak of themi so please attend ! Having, by ascetic power, multiplied

myself, I am present in various forms, in places of the daily homa, at

sacrifices extending for years, in places where holy rites are performed

(such as marriage, &c.), and at other sacrifices. With the butter that

is poured upon my flame according to the injunctions prescribed in the

Vedas, the Devas and the Pitris are appeased. The Devas are the

waters ; the Pitris are also the waters. The Devas have with the Pitris

an equal right to the sacrifices called Darshas and Purnamashas. The

Devas therefore are the Pitris and the Pitris, the Devas. They are

identical beings, worshipped together and also separately at the changes

of the moon. The Devas and the Pitris eat what is poured upon me. I

am therefore called the mouth of the Devas and the Pitris. At the new

moon the Pitris, and at the full moon the Devas, are fed through my
mouth, eating of the clarified butter that is pured on me. Being, as I

am, their mouth, how am I to be an eater of all things (clean and un-

clean) ?'

"Then Agni, after reflecting for a while, withdrew himself from all

places ; from places of the daily homa of the Brahmanas, from all long-

extending sacrifices, from placas of holy rites, and from other ceremo-

nies. Without their Oms and Vashats, and deprived of their Swadhas

and Swakas (sacrificial mantras during offerings), the whole body of

creatures became much distressed at the loss of their (sacrificial) fire.

The Rishis in great anxiety went to the gods and addressed them thus:

'Ye immaculate beings ! the three regions of the universe are confound-

ed at the cessation of their sacrifices and ceremonies in consequence of

the loss of fire ! Ordain what is to be done in this matter, so that there
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may be no loss of time.' Then the Rishis and the gods went together

into the presence of Brahma. And they represented to him all about

the curse on Agni and the consequent interruption of all ceremonies.

And they said, 'O thou greatly fortunate ! Once Agni hath been cursed

by Bhrigu for some reason. Indeed, being the mouth of the gods and

also the first who eateth of what is offered in sacrifices, the eater also

of the sacrificial butter, how will Agni be reduced to the condition of

one who eateth of all things promiscuously ?' And the creator of the

universe hearing these words of theirs summoned Agni to his presence.

And Brahma addressed Agni, the creator of all and eternal as himseFf,

in these gentle words : Thou art the creator of the worlds and thou

art their destroyer ! Thou preservest the three worlds and thou art the

promter of all sacrifices and ceremonies ! Therefore behave thyself so

that ceremonies be not interrupted. And O thou eater of the sacrificial

butter, why dost thou act so foolishly, being as thou art the Lord of all ?

Thou alone art always pure in the universe and thou art its stay ! Thou

shalt not with all thy body, be reduced to the state of one who eateth

of all things promiscuously. O thou of flames, the flame that is in thy

viler parts shall alone eat of all things alike. That body of thine which

eateth of flesh (being in the stomach of all carnivorous animals) shall

also eat of all things promiscuously. And as every thing touched by the

sun's rays becometh pure, so shall everything be pure that shall be

burnt by thy flames. Thou art, O fire, the supreme energy born of thy

own power. Then, O Lord, by that power of thine make the Rishi's

curse come true. Continue to receive thy own portion and that of the

gods, offered at thy mouth."

Sauti continued : Then Agni replied to the Grand-father. 'So be

it.' And he then went away to obey the command of the supreme Lord.

The gods and the Rishis also returned in delight to the place whence

they came. And the Risliis began to perform as before their ceremonies

and sacrifices. And the gods in heaven and all creatures of the world

rejoiced exceedingly. And Agni too rejoiced in that he was free from

the prospect of sin.

"Thus, O possessor of the six attribues, had Agni been cursed in the

days of yore by Bhrigu. And such is the ancient history connected with

the destruction of the Rakshasa Pauloma, and the birth of Chyavana."
Thus endeth the seventh section of the Pauloma Parva of the Adi

Parva of the blessed Mahabharata.



SECTION VIII

(Pauloma Parva continued)

Sauti said : "O Brahman, Chyavana, the son of Bhrigu, begot a son

in the womb of his wife Sukanya. And that son was the illustrious

Pramati of resplendent energy. And Pramati begot in the womb of

Ghritachi a son called Ruru. And Rum begot on his wife Pramadvara

a son called Sunaka. And I shall relate to you in detail, O Brahmana,

the entire history of Ruru of abundant energy. O listen to it then in

full 1"

"Formerly there was a great Rishi called Sthulakesha possessed of

ascetic power and learning and kindly disposed towards all creatures.

At that time, O Brahmana sage, Viswavashu, the King of the Gandhar-

vas, it is said, had intimacy with Menaka, the celsstial dancing-girl.

And the Apsara, Menaka, O thou of the Bhrigu race, when her time

was come, brought forth an infant near the hermitage of Sthulakesha.

And dropping the new-born infant on the banks of the river, O Brah-

mana, Menaka, the Apsara, being destitute of pity and shame, went

away. And the Rishi, Sthulakesha, of great ascetic power, discovered

the infant lying forsaken in a lonely part of the river-side. And he

perceived that it was a female child, bright as the offspring of an

Immortal and blazing, as it were, with beauty. And the great Brahmana,

Sthulakesha, the first of Munis, seeing that female child, and filled with

campassion, took it up and reared it. And the lovely child grew up in

his holy habitation, the noble-minded and. blessed Rishi Sthulakesha

performing in due succession all the ceremonies beginnning with that at

birth as ordained by the divine law. And beacuse she surpassed all of her

sex in goodness, beauty, and every quality, the great Rishi called her by

the name of Pramadvara. And the pious Ruru having seen Pramadvara

in the hermitage of Sthulakesha became one whose heart was pierced by

the god of love. And Ruru by means of his companions made his father

Pramati, the son of Bhrigu, acquainted with his passion. And Pramati

demanded her of the far-famed Sthulakesha for his son. And her foster-

father betrothed the virgin Pramadvara to Ruru, fixing the nuptials

for the day when the star Varga-Daivata (Purva-phalguni) would be

ascendant.

"Then within a few days of the time fixed for the nuptials, the beauti-

ful virgin, while at play with companions of her own sex, her time

having come, impelled by fatei trod upon a serpent which she did not

perceive as it lay in coil. And the reptile, urged to execute the will of



56 MAHABHAJUATA

Fate, violently darted its envenomed fangs into the body of the heedless

maiden. And stung by that serpent, she instantly dropped senseless

on the ground, her colour faded and all the graces of her person went

off. And with dishevelled hair she became a spectacle of woe to her

companions and friends. And she who was so agreeable to behold became

on her death what was too painful to look at. And the girl of slender

waist lying on the ground like one asleep being overcome with the

poison of the snake once more became more beautiful than in life. And
her foster-father and the other holy ascetics who were there, all saw her

lying motionless upon the ground with the splendour of lotus. And
then there came many noted Brahmanas filled with compassion, and tney

sat around her. And Swastyatreya, Mahajana, Kushika, Sankhamekhala,

Uddalaka, Katha, and Sweta of great renown, Bhardwaja, Kaunakutsya,

Arshtisena, Gautama, Pramati, and Pramati's son Ruru, and other

inhabitants of the forest, came there. And when they saw that maiden

lying dead on the ground overcome with the poison of the reptile that

had bitten her, they all wept filled with compassion. But Ruru, morti-

fied beyond measure, retired from the scene."

So ends the eighth section of the Pauloma Parva of the Adi Parvaof

the blessed Mahabharata.

SECTION IX

(Pauloma Parva continued)

Sauti said, "While those illustrious Brahmanas were sitting around

the dead body of Pramadvara, Ruru, sorely afflicted, retired into a deep

wood and wept aloud. And over-whelmed with grief he indulged in

much piteous lamentations. And, remembering his beloved Pramadvara,

lie gave vent to his sorrow in the following words : 'Alas ! the delicate

fair one that increaseth my affliction lieth upon the bare ground. What
can be more deplorable to us, her friends ? If I have been charitable,

if I have performed acts of penance, if I have ever revered my superiors,

let the merit of these acts restore to life my beloved one 1 If from my
birth I have been controlling my passions, adhered to my vows, let the

fair Pramadvara rise from the ground/*

"And while Ruru was indulging in these lamentations for the loss of

his bride, a messenger from heaven came to him in the forest and

addressed him thus ; 'The words thou utterest, O Ruru, in thy afflic-
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tion are certainly ineffectual. For, O pious man, one belonging to this

world whose days have run out can never come back to life. This poor

child of a Gandharva and Apsara has had her days run out ! There-

fore, O child, thou shouldst not consign thy heart to sorrow. The great

gods, however, have provided beforehand a means of her restoration to

life, And if thou compliest with it, thou mayest receive back thy

Pramadvara.'

''And Ruru replied, 'O messenger of heaven ! What is that which the

gods have ordained. Tell me in full so that (on hearing) I may comply

with it. It behoveth thee to deliver me from grief !' And the celestial

messenger said unto Ruru, 'Resign half of thy own life to thy bride, and

then, O Ruru of the race of Bhrigu, thy Pramadvara shall rise from the

ground.' 'O best of celestial messengers, I most willingly offer a moiety

of my own life in favour of my bride. Then let my beloved one rise up
once rpore in her dress and lovable form.'

Sauti said, "Then the king of Gandharvas (the father of Pramadvara)

and the celestial messenger, both of excellent qualities, went to the god

Dharma (the Judge of the dead) and addressed him, saying, 'If it be thy

will, O Dharmaraja, let the amiable Pramadvara, the betrothed wife of

Ruru, now lying dead, rise up with a moiety of Ruru's life.' And
Dharmaraja answered, 'O messenger of the gods, if it be thy wish, let

Pramadvara, the betrothed wife of Ruru, rise up endued with a moiety

of Ruru s life ?'

Sauti continued :

uAnd when Dharmaraja had said so, that maiden

of superior complexion, Pramadvara, endued with a moiety of Ruru's

life, rose as from her slumber. This bestowal by Ruru of a moiety of

his own span of life to resuscitate bis bride afterwards led, as it would

be seen, to a curtailment of Ruru's life.

11And on an auspicious day their fathers gladly married them with

due rites. And the couple passed their days, devoted to each other.

And Ruru having obtained such a wife, as is hard to be found, beautiful

and bright as the filaments of the lotus, made a vow for the destruction

of the serpent-race. And whenever he saw a serpent, he become filled

with great wrath and always killed it with a weapon;

"One day, O Brahmana, Ruru entered an extensive forest. And
there he saw an old serpent of the Dundubha species lying stretched on

the ground. And Ruru thereupon lifted up in anger his staff, even like

to the staff of Death, for the purpose of killing it. Then the Dundhubha,

addressing Ruru, said,
4

I have done thee no harm, O Brahmana ! Then
wherefore wilt thou slay me in anger ?"

So ends the ninth section of the Pauloma Parva of the Adi Parva of

the blessed Mahabharata.

8



SECTION X

(Pauloma Parva continued)

Sauti said: "And Ruru on hearing those words replied, 'My wife,

dear to me as life, was bit by a snake ; upon which, I took, O snake,

dreadful vow, viz., that I would kill every snake that I might come

across. Therefore shall I smite thee and thou shalt be deprived of life."

"And the Dundubha replied, 'O Brahmana, the snakes that bite man
are quite different in type. It behoveth thee not to slay Dundubhas

who are serpents only in name. Subject like other serpents to the same

calamities but not sharing their good fortune, in woe the same but in

joy different, the Dundubhas should not be slain by thee under any mis-

conception.'
'

Sauti continued : "And the Rishi Ruru hearing these words of the

serpent, and seeing that it was bewildered with fear albeit a snake of

the Dundubha species, killed it not. And Ruru, the possessor of the six

attributes, comforting the snake addressed it, saying, 'Tell me fully, O
snake, who art thou thus metamorphosed ?* And the Dundubha replied,

O Ruru ! I was formerly a Rishi of name Sahasrapat. And it is by the

curse of a Brahmana that I have been transformed into a snake.' And
Ruru asked, *O thou best of Snakes, for what wast thou cursed by a

Brahmana in wrath ? And how long also shall thy form continue so ?"

And so ends the tenth section of the Pauloma Parva of the Adi

Parva.

SECTION XI

(Pauloma Parva continued)

Sauti continued : "The Dundubha then said, 'In former timesi I had

a friend Khagama by name. He was impetuous in his speech and

possessed of spiritual power by virtue of his austerities. And one day
when he was engaged in the Agni-hotra (Fire-sacrifice), I made a mock
snake of blades of grass, and in a frolic attempted to frighten him with

it. And anon he fell into a swoon. On recovering his senses, that

truth-telling and vow-observing ascetic, burning with wrath, exclaimed,

'Since thou hast made a powerless mock snake to frighten me, thou

shalt be turned even into a venomless serpent thyself by my curse/ O
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ascetic, I well knew the power of his penances ; therefore with an

agitated heart, I addressed him thus, bending low with joined hands,

'Friend, I did this by way of joke, to excite thy laughter. It behoveth

thee to forgive me and revoke thy curse.' And seeing me sorely

troubled, the ascetic was moved, and he replied, breathing hot and hard.

'What I have said, must come to pass. Listen to what I say and lay

it to thy heart. O pious one ! When Ruru, the pure son of Pramati, will

appear, thou shalt be delivered from the curse the moment thou seest

him. Thou art the very Ruru and the son of Pramati. On regaining

my native form, I will tell thee something for thy good.'

"And that illustrious man and best of Brahmanas then left his snake-

body, and attained his own form and original brightness. He then

addressed the following words to Ruru of incomparable power, 'O thou

first of created beings, verily the highest virtue of man is sparing life of

others. Therefore a Brahmana should never take the life of any creature.

A Brahmana should ever be mild. This is the most sacred injunction of

the Vedas. A Brahmana should be versed in the Vedas and Vedangas,

and should inspire all creatures with belief in God. He should be

benevolent to all creatures, truthful, and forgiving, even as it is his

paramount duty to retain the Vedas in his memory. The duties of the

Kshatriya are not thine. To be stern, to wield the sceptre and to rule

the subjects properly are the duties of the Kshatriya. Listen, O Ruru, to

the account of the destruction of snakes at the sacrifice of Janamejaya

in days of yore, and the deliverance of the terrified reptiles by that bes{

of Dwijas, Astika, profound in Vedic lore and mighty in spiritual

energy/'

And so ends the eleventh section of the Pauloma Parva of the Adi

Parva.

SECTION XII

(Pauloma Parva continued)

Sauti continued : "Ruru then asked, 'O best of Dwijas, why was the

king Janamejaya bent upon destroying the serpents ? And why and

how were they saved by the wise Astika ? I am anxious to hear all this

in detail.*

"The Rishi replied, 'O Ruru, the important history of Astika you

will learn from the lips of Brahmanas.' Saying this, he vanished."

Sauti continued, "Ruru ran about in search of the missing Rishi, and

having failed to find him in all the woods, fell down on the ground.
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fatigued. And revolving in his mind the words of the RisM, he was

greatly confounded and seemed to be deprived of his senses. Regaining

consciousness, he came home and asked his father to relate the history

in question. Thus asked, his father related all about the story."

So ends the twelfth section in the Pauloma Parva of the Adi Parva.

SECTION XIII

(Astika Parva}

Saunaka said, "For what reason did that tiger among kings, the

royal Janamejaya, determine to take the lives of the snakes by means of

a sacrifice ? O Sauti, tell us in full the true story ! Tell us also why

Astika, that best of regenerate ones, that foremost of ascetics, rescued

the snakes from the blazing fire. Whose son was that monarch who

celebrated the snake-sacrifice ? And whose son also was that best of

regenerate ones ?''

Sauti said, "O best of speakers, this story of Astika is long. I will

duly relate it in full, O listen !" ,

Saunaka said, "I am desirous of hearing at length the charming story

of that RisM, that illustrious Brahmana named Astika I

11

Sauti said, "This history, (first) recited by Krishna-Dwaipayana, is

called a Purana by the Brahmanas. It was formerly narrated by my wise

father, Lomaharsana, the disciple of Vyasa, before the dwellers of the

Naimisha forest, at their request. I was present at the recital, and, O
Saunaka, since thou askest me, I shall narrate the history of Astika

exactly as I heard it. O listen, as I recite in full that sin-destroying

story !

"The father of Astika was powerful like Prajapati. He was a

Brahmacharin, always engaged in austere devotions. He ate sparingly,

was a great ascetic, and had his lust under complete control. And he

was known by the name of Jaratkaru. That foremost one among the

Yayavaras, virtuous and of rigid vows, highly blessed and endued with

great ascetic power, once undertook a journey over the world. He visited

diverse places, bathed in diverse sacred waters, and rested where night

overtook him. Endued with great energy, he practised religious austerities,

hard to be practised by men of unrestrained souls. The sage lived upon

air only, and renounced sleep for ever. Thus going about like a blazing

fire, one day he happened to see his ancestors, hanging heads down in a

great hole, their feet pointing upwards. On seeing them, Jaratkaru

addressed them, saying,
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'Who are you thus hanging heads down in this hole by a rope of virana

fibres that is again secretly eaten into on all sides by a rat living here ?'

"The ancestors said, 'We are Rishis of rigid vows, called Yayavaras.

We are sinking low into the earth for want of offspring. We have a

son named Jaratkaru. Woe to us ! That wretch hath entered upon a

life of austerities only ! The fool doth not think of raising offspring by

marriage ! It is for that reason, viz., the fear of extinction of our race,

that we are suspended in this hole. Possessed of means, we fare like

unfortunates that have none ! O excellent one, who art thou that thus

sorrowest as a friend on our account ? We desire to learn. O Brahmana,

who thou art that standest by us, and why, O best of men, thou sorrowest

for us that are so unfortunate."

"Jaratkaru said, 'Ye are even my sires and grandsires. I am that

Jaratkaru I O, tell me, how I may serve you !"

"The fathers then answered, 'Try thy best, O child, to beget a son

to extend our line. Thou wilt then, O excellent one, have done a meri-

torious act for both thyself and ourselves ! Not by the fruits of virtue,

not by ascetic penances well hoarded up, one acquire th the merit which

one doth by be becoming a father. Therefore, O child, by our command,
set thy heart upon marriage and offspring ! Even this is our highest

good !

"Jaratkaru replied, 'I shall not marry for my sake, nor shall I earn

wealth for enjoyment, but I shall do so for your welfare only. Accord-

ing to this understanding, I shall, agreeably to the Sashtric ordinance,

take a wife for attaining the end. I shall net act otherwise. If a bride

may be had of the same name with me, whose friends would, besides,

willingly give her to me as a gift in charity, I shall wed her duly. But

who will give his daughter to a poor man like me for wife. I shall,

however, accept any daughter given to me as alms. I shall endeavour,

ye sires, even thus to wed a wife ! Having given my word, I will not

act otherwise ! Upon her I will raise offspring for your redemption, so

that, ye fathers, ye may attain to eternal regions (of bliss) and may
rejoice as ye like I"

So ends the thirteenth section in the Astika Parva of the Adi Parva.



SECTION XIV

(Astika Parva continued)

Sauti said, "That Brahmana of rigid vows then wandered over the

Earth for a wife but a wife found he not. One day he went into the

forest, and recollecting the words of his ancestors, he thrice prayed in

a faint voice for a bride- Thereupon Vasuki rose and offered his sister

for the Rishis acceptance. But the Brahmana hesitated to accept her,

thinking her not to be of the same name with himself. The high-souled

Jaratkaru thought within himself, 'I will take none for wife who is

not of the same name with myself.
1

Then that Rishi of great wisdom

and austere penances asked him, saying, 'Tell me truly what is the

name of this thy sister, O snake."

"Vasuki replied, 'O Jaratkaru, this my younger sister is called

Jaratkaru! Given away by me, accept this slender-waisted damsel for

thy spouse ! O best of Brahmanas, for thee I reserved her. Therefore,

take her !' Saying this, he offered his beautiful sister to Jaratkaru who

then espoused her with ordained rites."

So ends the fourteenth section in the Astika Parva of the Adi Parva.

SECTION XV

(Astika Parva continued)

Sauti said, "O foremost of persons acquainted with Brahma, the

mother of the snakes had cursei them of old, saying, 'He that hath the

Wind for his charioteer (vis., Agni) shall burn you all in Janamejaya's

sacrifice !' It was to neutralise that curse that the chief of the snakes

married his sister to that high-souled Rishi of excellent vows. The Risht

wedded her according to the rites ordained (in the scriptures), and from

them was born a high-souled son called Astika. An illustrious ascetic,

versed in the Vedas and their branches, he regarded all with an even eye,

and removed the fears of both his parents.

"Then, after a long space of time, a king descending from the

Pandava line celebrated a great sacrifice known as the Snake-sacrifice.

After that sacrifice had commenced for the destruction of the snakes,

Astika delivered the Nagas, vi>,, his brothers and maternal uncles and

other snakes (from a fiery death). And he delivered his fathers also by

begetting offspring* And by his austerities, O Brahmana, and various

vows and study of the Vedas, he freed himself from all his debts. By

sacrifices, at which various kinds of offerings were made, he propitiated
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the gods. By practising the Brahmacharya mode of life he conciliated the

Rishis ; and by begetting offspring he gratified his ancestors."

"Thus Jaratkaru of rigid vows discharged the heavy debt he owed to

his sires who being thus relieved from bondage ascended to heaven.

Thus having acquired great religious merit, Jaratkaru, after a long

course of years, went to heaven, leaving Astika behind. There is the

story of Astika that I have related duly, Now, tell me, O tiger of

Bhrigu's race, what else I shall narrate."

So ends the fifteenth section in the Astika Paiva of the Adi Parva.

SECTION XVI

(Astika Parva continued}

Saunaka said, "O Sauti, relate once more in detail this history of the

learned and virtuous Astika. Our curiosity for hearing it is great. O
amiable one, thou speakest sweetly, with proper accent and emphasis ;

and we are well pleased with thy speech. Thou speakest even as thy

father. Thy sire was ever ready to please us. Tell us now the story as

thy father had related it."

Sauti said, "O thou that art blest with longevity, I shall narrate

the history of Astika as I heard it from my father ! O Brahmana, in

the golden age, Prajapati had two daughters. O sinless one. the sisters

were endowed with wonderful beauty. Named Kadru and Vinata, they

became the wives of Kasyapa. Kasyapa derived great pleasure from his

two wedded wives and being gratified he, resembling Prajapati himself,

offered to give each of them a boon. Hearing that their lord was willing

to confer on them their choice blessings, those excellent ladies felt

transports of joy. Kadru wished to have for sons a thousand snakes all

of equal splendour. And Vinata wished to bring forth two sons surpass-

ing the thousand offsprings of Kadru in strength, energy, size of body,

and prowess. Unto Kadru her lord gave that boon about a multitude of

offsprings. And unto Vinata also, Kasyapa said, 'Be it so !' Then

Vinata, having obtained her prayer, rejoiced greatly. Obtaining two

sons of superior prowess, she regarded her boon fulfilled. Kadru also

obtained her thousand sons of equal splendour. 'Bear the embroyos care-

fully/ said Kasyapa, and then he went into the forest, leaving his two

wives pleased with his blessings."

Sauti continued, "O best of regenerate ones, after a long time,

Kadru brought forth a thousand eggs, and Vinata two. Their maid-

servants deposited the eggs separately in warm vessels. Five hundred

years passed away, and the thousand eggs produced by Kadru burst and
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outcame the progeny. But the twins of Vinata did not appear. Vinata

was jealous, and therefore she broke one of the eggs and found in it an

embryo with ttie upper part developed but the lower one undeveloped.

At this, the child in the egg became angry and cursed his mother, saying,

since thou hast prematurely broken this egg, them shalt serve as a

slave- Shouldst thou wait five hundred years and not destroy, or render

the other egg half-developed, by breaking it through impatience, then

the illustrious chijd witnin it will deliver thee from slavery ! And if

thou wouldst have the child strong, thou must take tender care of the

egg for all this time !' Thus cursing his mother, the child rose to the

sky. O Brahm.ina, even he is the charioteer of Surya, always seen in

the hour of morning !

"Then at the expiration of the five hundred years, bursting open the

other egg, out came Gadura, the serpent-eater. O tiger of Bhrigu's

race, immediately on seeing the light, that son of Vinata left his mother.

And the lord of birds, feeling hungry, took wing in quest of the food

assigned to him by the Great Ordamer of all.

So ends the sixteenth section in the Astika Parva of the Adi Parva.

SECTION XVII

(Astika Parva continued)

Sauti said, "O ascetic, about this time the two sisters saw approach

ing near, that steed of complacent appearance named Uchchaisravas

who was worshipped by the gods, that gem of steeds, who arose at the

churning of the Ocean for nectar. Divine, graceful, perpetually young,

creation's master-piece, and of irresistible vigour, it was blest with every

auspicious mark."

Saunaka asked, 'Why did the gods churn the Ocean for nectar, and

under what circumstances, when, as you say, sprang that best of steeds

so powerful and resplendent ?"

Sauti said, "There is mountain named Meru, of blazing appearance,

and looking like a heap of effulgence. The rays of the Sun falling on

its peaks of golden lustre are dispersed by them. Decked with gold and

exceedingly beautiful, that mountain is the haunt of the gods and the

Qandharvas. It is immeasurable and unapproachable by men of manifold

sins. Dreadful beasts of prey wander over its breasts and it is illumina-

ted by many divine life-giving herbs. It stands kissing the heavens by

its height and is the first of mountains. Ordinary people cannot even

think of ascending it. It is graced with trees and streams, and resounds

with the charming melody of winged choirs. Once the celestials sat on
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its begemmed peak and sat in conclave. They who had practised penances

and observed excellent vows for amrita now seemed to be eager seekers

after amrita (celestial ambrosia). Seeing the celestial assembly in anxious

mood Narayana said to Brahman, 'Do thou churn the Ocean with the

gods and the asuras. By doing so, amrita will be obtained as also all

drugs and gems. O ye gods, churn the Ocean, ye will discover amrita !"

So ends the seventeenth section in the Astika Parva of the Adi Parva.

Sfliiri

SECTION XVIII

(Astika Parva continued)

Sauti said, "There is a mountain called Mandara adorned with

cloud-like peaks. It is the best of mountains, and is covered all over

with inter-twining herbs. There countless birds pour forth their melodies,

and beasts of prey roam about. The gods, the Apsaras and the Kinnaras

visit the place. Upwards it rises eleven thousand yojanas, and descends

downwards as much. The gods wanted to tear it up and use it as a

churning rod but failing to do so came to Vishnu and Brahman who
were sitting together, and said unto them, 'Devise some efficient scheme,

consider, ye gods, how Mandra may be dislodged for our good !"

Sauti continued, "O son of Bhrigu ! Vishnu with Brahman assented

to it. And the lotus-eyed one (Vishnu) laid the hard task on the mighty

Ananta, the prince of snakes. The powerful Ananta, directed thereto

both by Brahman and Narayana, O Brahmana, tore up the mountain

with the woods thereon and with the denizens of those woods. And the

gods came to the shore of the Ocean with Ananta and addressed the

Ocean, saying, O Ocean, we have come to churn thy water for obtain*

ing nectar !' And the Ocean replied, 'Be it so, as I shall not go without

a share of it. I am able to bear the prodigious agitation of my water set

up by the mountain/ The gods then went to the king of tortoises and

said to him, O Tostoise-king, thou wilt have to hold the mountain on

thy back I

1

The Tortoise-king agreed, and Indra contrived to place the

mountain on the former's back.

And the gods and the Asuras made Mandara churning staff and

Vasuki the cord, and set about churning the deep for amrita. The Asuras

held Vasuki by the hood and the gods held him by the tail. And Ananta.

who was on the side of the gods, at intervals raised the snake's hood and

suddenly lowered it. And in consequence of the stretch Vasuki received

at the hands of the gods and the Asuras, black vapours with flames

issued from his mouth. These, turned into clouds charged with lightning,

9



66 MAHABHABATA

poured showers that refreshed the tired gods. And flowers that also fell

on all sides of the celestials from the trees on the whirling Mandara,

refreshed them.

"Then O Brahmana, out of the deep came a tremendous roar like

unto the roar of the clouds at the Universal Dissolution. Diverse aquatic

animals being crushed by the great mountain gave up the ghost in the

salt waters. And many denizens of the lower regions and the world of

Varuna were killed. Large trees abounding with birds on the whirling

Mandara were torn up by the roots and fell into the water. The mutual

friction of those trees also produced fires that blazed up frequently. The

mountain thus looked like a mass of dark clouds charged with lightning

O Brahmana, the fire spread, and consumed the lions, elephants and

other creatures that were on the mountain. Then Indra extinguished

that fire by pouring down heavy showers.

"After the churning, O Brahmana, had gone on for some time,

gummy exudations of various trees and herbs vested with the properties

of amrita mingled with the waters of the Ocean. And the celestials

attained to immortality by drinking of the water mixed with those gums
and with the liquid extract of gold. By degrees, the milky water of the

agitated deep turned into clarified butter by virtue of those gums and

juices. But nectar did not appear even then. The gods came before

the boon-granting Brahman seated on his seat and said, 'Sire, we are

spent up, we have not any strength left to churn further. Nectar hath

not yet arisen so that now we have no resource save Narayana !'

"On hearing them, Brahman said to Narayana,
4O Lord, condescend

to grant the gods strength to churn the deep afresh !'

"Then Narayana agreeing to grant their various prayers, said, *Ye

wise ones, I grant ye "sufficient strength ! Go, put the mountain in

position again and churn the water !'

"Re-established thus in strength, the gods recommenced churning.

After a while, the mild Moon of a thousand rays emerged from the

Ocean. Thereafter sprung forth Lakshmi dressed in white, then Soma,

then the White Steed, and then the celestial gem Kaustubha which

graces the breast of Narayana. Then Lakshmi, Soma and the Steed,

fleet as the mind, all came before the gods on high. Then arose the

divine Dhanwantari himself with the white vessel of nectar in his hand.

And seeing him, the Asuras set up a loud cry, saying, 'It be ours.
1

"And at length rose the great elephant, Airavata, of huge body and

with two pair of white tusks. And him took Indra the wielder of the

thunder-bolt. But with the churning still going on, poison Kalakuta

appeared at last. Engulfing the Earth it suddenly blazed up like a fire

attended with fumes. And by the scent of the fearful Kalakuta, the
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three worlds were stupefied. And then Siva, being solicited by Brahman,

swallowed that poison for the safety of the creation. The divine

Maheswara held it in his throat, and it is said that from that time he is

called Nilakantha (blue-throated). Seeing all these wondrous things,

the Asuras were filled with despair, and got themselves prepared for

entering into hostilities with the gods for the possession of Lakshmi and

Amrita. Thereupon Narayana called his bewitching Maya (illusive

power) to his aid, and assuming the form of an enticing female, con-

quetted with the Danavas. The Danavas and the Daityas, charmed with

her exquisite beauty and grace lost their reason and unanimously placed

the Amrita in the hands of that fair damsel."

So ends the eighteenth section in the Astika Parva of the Adi Parva.

SECTION XIX

(Astika Parva continued)

Sauti said, "Then the Daityas and the Danavas equipped with first

class armours and various weapons attacked the gods. In the meantime

the valiant Lord Vishnu in the form of an enchantress accompanied by

Nara deceived the mighty Danavas and took away the Amrita from their

hands,
11 And all the gods at that time of great fright drank the Amrita with

delight, receiving it from Vishnu. And while the gods were partaking

of it, after which they had so much hankered, a Danava named Rahu

was also drinking it among them in the guise of a god. And when the

Amrita had reached Rahu's throat only, Surya and Soma (recognised

him and) intimated the fact to the gods. And Narayana instantly cut

off with his discus the well-adorned head of the Danava who was drink-

ing the Amrita without permission. And the huge head of the Danava,

cut off by the discus and resembling a mountain peak, then rose up to

the sky and began to utter dreadful cries. And the Danava's headless

trunk, falling upon the ground and rolling thereon, made the Earth

tremble with her mountains, forests and islands. And from that time

there is a long-standing quarrel between Rahu's head and Surya and

Soma. And to this day it swalloweth Surya and Soma (during solar and

lunar eclipse).

Then Narayana quitting his enchanting female form and hurling

many terrible weapons at the Danavas, made them tremble. And thus

on the shores of the salt-water sea, commenced the dreadful battle of

the gods and the Asuras, And sharp-pointed javelins and lances and
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various weapons by thousands began to be discharged on all sides. And
mangled with the discus and wounded with swords, darts and maces,

the Asuras in large numbers vomited blood and lay prostrate on the

Earth. Cut off from the trunks with sharp double-edged swords, heads

adorned with bright gold fell continually on the field of battle. Their

bodies drenched in gore, the great Asuras lay dead everywhere. It

seemed as if red-dyed mountain peaks lay scattered all around. And
when the Sun rose in his splendour, thousands of warriors struck one

another with weapons. And cries of distress were heard everywhere.

The warriors fighting at a distance from one another brought one another

down by sharp iron missiles, and those fighting at close quarters slew one

another with blows of their fists. And the air was filled with shrieks of

distress. Everywhere were heard the alarming sounds, 'cut' 'pierce,
1

'at them,' 'hurl down/ 'advance/

"And when the battle was raging fiercely, Nara and Narayana enter-

ed the field. And Narayana seeing the celestial bow in the hand of

Nara, called to mind his own weapon, the Danava-destroying discus.

And lo ! the discus, Sudarshana, destroyer of enemies, like to Agni in

effulgence and dreadful in battle, came from the sky as soon as thought

of. And when it came, Narayana of fierce energy, possessing arms like

the trunk of an elephant, hurled with great force that weapon of extra-

ordinary lustre, effulgent as blazing fire, dreadful and capable of

destroying hostile towns. And that discus blazing like the fire that con-

sumeth all things at the end of Yuga, hurled with force from the hands

of Narayana, and falling constantly everywhere, destroyed the Daityas

and the Danavas by thousands. Sometimes it blazed like fire and

consumed them all ; sometimes it struck them down as it coursed through

the sky ; and sometimes, falling on the Earth, it drank their life-blood

like a goblin.

"On the other hand, the Danavas, white as the clouds from which the

rain hath dropped, possessing great strength and bold hearts, ascended

the sky, and by hurling down thousands of mountains, continually

harassed the gods. And those dreadful mountains, like masses of clouds,

with their trees and flat tops, falling from the sky, collided with one

another and produced a tremendous roar. And when thousands of

warriors shouted without intermission in the field of battle and

mountains with the woods thereon began to fall around, the Earth with

her forests trembled. Then the divine Nara appeared at the scene of

the dreadful conflict between the Asuras and the Qanas (the followers

of Rudra), and reducing to dust those rocks by means of his gold-headed

arrows, he covered the heavens with dust. Thus discomfitured by the

gods, and seeing the furious discus scouring the fields of heaven like a
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blazing flame, the mighty Danavas entered the bowels of the Earth,

while others plunged into the sea of salt-waters.

"And having gained the victory, the gods offered due respect to

Mandara and placed him again on his own base. And the nectar-bearing

gods made the heavens resound with their shouts, and went to their own

abodes. And the gods, on returning to the heavens, rejoiced greatly, and

Indra and the other deities made over to Narayana the vessel of Amrita

for careful keep."

And so ends the nineteenth section in the Astika Parva of the Adi

Parva.

SECTION XX
(Astika Parva continued)

Sauti said, "Thus have I recited to you the whole story of how

Amrita was churned out of the Ocean, and the occasion on which the

horse Uchchaisravas of great beauty and incomparable prowess was

obtained. It was this horse about which Kadru asked Vinata, saying,

'Tell me,, amiable sister, without taking much time, of wliat colour

Uchchaisravas is.' And Vinata answered, 'That prince of steeds is

certainly white. What dost thou think, sister ? Say thou what is its

colour. Let us lay a wager upon it.* Kadru replied, then 'O thou of

sweet smiles, I think that horse is black in its tail. Beauteous one, bet

with me that she who loseth will become the other's slave/

Sauti continued, "Thus wagering with each other about menial ser-

vice as a slave, the sisters went home, and resolved to satisfy themselves

by examining the horse next day. And Kadru, bent upon practising a

deception, ordered her thousand sons to transform themselves into black

hair and speedily cover the horse's tail" in order that she might not

become a slave. But her sons, the snakes, refusing to do her bidding,

she cursed them, saying, 'During the snake-sacrifice of the wise king

Janamejaya of the Pandava race, Agni shall consume you all.' And the

Grand-sire (Brahman) himself heard this exceedingly cruel curse pro-

nounced by Kadru, impelled by the fates. And seeing that the snakes

had multiplied exceedingly, the Grand-sire, moved by kind considera-

tion for his creatures, sanctioned with all the gods this curse of Kadru.

Indeed, of virulent poison, great prowess and excess of strength, and

ever bent on biting other creatures as the snakes were, their mother's

conduct towards them those persecutors of all creatures, was very
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proper for the good of all creatures. Fate always inflicts punishment of

death on those who seek the death of other creatures- The gods, having

exchanged such sentiments with one another, supported Kadru's action

(and went away). And Brahman, calling Kasyapa to him, spake unto

him these words, 'O thou pure one who overcomest all enemies, these

snakes begot by you, who are of virulent poison and huge bodies, and

ever intent on biting other creatures, have been cursed by their mother.

O son, do not grieve for it in the least. The destruction of the snakes

in the sacrifice hath, indeed, been ordained long ago. Saying this, the

divine Creator of the Universe comforted Kasyapa and imparted to that

illustrious one the knowledge of neutralising poison."

And so ends the twentieth section in the Astika Parva of the Adi

Parva.

SECTION XXI

(Astika Parva continued)

Sauti said, "Then when the night had passed away and the sun had

risen in the morning, O thou whose wealth is asceticism, the two sisters

Kadru and Vinata, having laid a wager about slavery, went with haste

and impatience to view the steed Uchchaisravas from a near point. On
their way they saw the Ocean, that receptacle of waters, vast and deep,

rolling and tremendously roaring, full of fishes large enough to swallow

the whale, and abounding with huge makaras and creatures of various

forms by thousandsi and rendered inaccessible by the presence of other

terrible, monster-shaped, dark, and fierce aquatic animals ; abounding

with tortoises and crocodiles, the mine of all kinds of gems, the home of

Varuna (the water-god), the excellent and beautiful residence of the

Nagas, the lord of all rivers, the abode of the subterranean fire, the

friend (or asylum) of the Asuras, the terror of all creatures, the grand

reservoir of water, and ever immutable. It is holy, beneficial to the

gods, and is the great source of nectar ; without limits, inconceivable,

sacred, and highly wonderful. It is dark, terrible with the sound of

aquatic creatures, tremendously roaring, and full of deep whirl-pools. It

is an object of terror to all creatures. Moved by the winds blowing from

its shores and heaving high, agitated and disturbed, it seems to dance

everywhere with uplifted hands represented by its surges. Full of

swelling billows caused by the waxing and waning of the moon, the parent

of Vasudeva's great conch called Panchajanya, the great mine of gems,
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its waters were formerly disturbed in consequence of the agitation

caused within them by the Lord Govinda of immeasurable prowess when

he had assumed the form of a wild boar for raising the (submerged)

Earth. Its bottom, lower than the nether regions, the vow-observing

regenerate Rishi Atri could not fathom after (toiling for) a hundred years.

It becomes the bed of the lotus-naveled Vishnu when at the termination

of every Yuga that deity of immeasurable power enjoys yoga-nidra, the

deep sleep under the spell of spiritual meditation. It is the refuge of

Mainaka fearful of falling thunder, and the retreat of the Asuras over-

come in fierce encounters. It offers water as sacrificial butter to the

blazing fire issuing from the mouth of Varava (the Ocean-mare). It is

fathomless and without limits, vast and immeasurable, and the lord of

rivers.

"And they saw that unto it rushed mighty rivers by thousands with

proud gait, like amorous competitors, each eager for meeting it, fore-

stalling the others. And they saw that it was always full, and always

dancing in its waves. And they saw that it was deep and abounding

with fierce whales and makaras. And it resounded constantly with the

terrible sounds of acquatic creatures. And they saw that it was vast,

and wide as the expanse of space, unfathomable, and limitless, and the

grand reservoir of water."

And so ends the twenty-first section in the Astika Parva of the Adi

Parva.

SECTION XXII

(Astika Parva continued)

Sauti said, "The Ndgas after consultation arrived at the conclusion

that they should do their mother's bidding, for if she failed in obtaining

her desire she might withdraw her affection and burn them all. If, on

the other hand, she were graciously inclined, she might free them from

her curse. They said, 'We will certainly render the horse's tail black.'

And it is said that they then went and became hairs in the horse's tail.

"Now the two co-wives had laid the wager. And having laid the wager,

O best of Brahmanas, the two sisters Kadru and Vinata, the daughters of

Daksha, proceeded in great delight along the sky to see the other side of

the Ocean. And on their way they saw the Ocean, that receptacle of

waters, incapable of being easily disturbed, mightily agitated all on a

sudden by the wind, and roaring tremendously ; abounding with fishes

capable of swallowing the whale and full of makaras ; containing also

creatures of diverse forms counted by thousands ; frightful from the
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presence of horrible monsters, inaccessible, deep, and terrible, the mine

of all kinds of gems, the home of Varuna (the water-god), the wonderful

habitations of the Nagas, the lord of rivers, the abode of the subterranean

fire ; the residence of the Asuras and of many dreadful creatures ; the

reservoir of water, not subject to decay, aromatic, and wonderful, the

great source of the amrita of the celestials ; immeasurable and inconcei-

vable, containing waters that are holy, filled to the brim by many
thousands of great rivers, dancing as it were in waves. Such was the

Ocean, full of rolling waves, vast as the expanse of the sky, deep, of

body lighted with the flames of subterranean fire, and roaring, which

the sisters quickly passed over."

And so ends the twenty-second section in the Astika Parva of the

Adi Parva.

SECTION XXIII

(Astika Parva continued)

Sauti said, "Having crossed the Ocean, Kadru of swift speed,

accompanied by Vinata, soon alighted near the horse. They then both

beheld that foremost of steeds of great speed, with body white as the

rays of the moon but having black hairs (in the tail). And observing

many black hairs in the tail, Kadru put Vinata, who was deeply dejected,

into slavery. And thus Vinata having lost the wager, entered into a

state of slavery and became exceedingly sorry.

"In the meantime, when his time came, burst forth from the egg

without (the, help of his) mother, Garuda of great splendour, enkindling

all the points of the universe, that mighty being endued with strength,

that bird capable of assuming at will any form, of going at will every-

where, and of calling to his aid at will any measure of energy. Effulgent

like a heap of fire, he shone terribly. Of lustre equal to that of the fire

at the end of the Yuga, his eyes were bright like the lightning-flash. And
soon after birth, that bird grew in size and increasing his body ascended

the skies. Fierce and vehemently roaring, he looked as terrible as second

Ocean-fire. And all the deities seeing him, sought the protection of

Vibhavasa (Agni). And they bowed down to that deity of manifold

forms seated on his seat and spake unto him these words :'O Agni,

extend not thy body ! Wilt thou consume us ? Lo, this huge heap of

thy flames is spreading wide !' And Agni replied, 'O, ye persecutors

of the Asuras, it is not as ye imagine ! This is Garuda of great strength

and equal to me in splendour, endued with great energy, and born to

promote the joy of Vinata. Even the sight of this heap of effulgence
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hath caused this delusion in you. He is the mighty son of Kasyapa, the

destroyer of the Nagas, engaged in the well-being of the gods, and the

foe of the Daityas and the Rakshas. Be not afraid of it in the least.

Come with me and see. Thus addressed, the gods along with the Bishi

wended their way towards Garuda and adored him from a distance.

The gods said, Thou art a Rishi (i.e. t cognisant of all mantras), sharer

of the largest portion in sacrifices, ever resplendent, the controller of

birds, the presiding spirit of the animate and the inanimate universe !

Thou art the destroyer of all, the creator of all ; thou art the very

Hiranyagarbha ; thou art the progenitor of creation in the form of

Daksha and the other Prajapatis ; thou art Indra (the king of the gods),

thou art Hayagriba the steed-necked incarnation of Vishnu i thou art

the arrow (Vishnu himself, as he became such in the hands of Mahadeva

at the burning of Tripura) ; thou art the lord of the universe ; thou art

the mouth of Vishnu ; thou art the four-faced Padmaja ; thou art the

Brahmana (i.e> wise), thou art Agni, Pavana 6cc., (*-e., the presiding

deities of every object in the universe). Thou art knowledge, thou art

the illusion to which we are all subject ; thou art the all-pervading

spirit ; thou art the lord of the gods ; thou art the great Truth ; thou

art fearless ; thou art ever unchanged ; thou art Brahma without attri-

butes ; thou art the energy of the Sun ; thou art the intellectual

functions ; thou art our great protector ; thou art the ocean of holiness ;

thou art purity ; thou art bereft of the attributes of darkness ; thou art

the possessor of the six high attributes ; thou art he who cannot be

withstood in contest ! From thee have emanated all things ; thou art of

excellent deeds ; thou art all that hath not been and all that hath been !

Thou art pure knowledge ; thou displayest to us, as Surya does by bis

rays, this animate and inanimate universe; thou darkeneth the splendour

of Surya at every moment, and thou art the destroyer of all; thou art all

that is perishable and all that is imperishable ! O thou resplendent as

Agni, thou burnest all even as Surya in his anger burneth all creatures !

O terrible one, thou resist even as the fire that destroys everything at

the time of the Universal Dissolution ! O mighty Garuda who movest

in the skies, we seek thy protection. O lord of birds thy energy is

extra-ordinary, thy splendour is that of fire, thy brightness is like that

of the lightning whom no darkness can approach. Thou reachest the

very clouds, and art both the cause and the effect, the dispenser of boons

and invincible in prowess ! O Lord, this whole universe is rendered

hot by thy splendour, bright as the lustre of heated gold ! Protect these

high-souled gods, who overcome by thee and terrified withal, are flying

along the heavens in different directions on their celestial cars ! O thou

best of birds, thou Lord of all, thou art the son of the merciful and high-

10
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souled Rishi Kasyapa ; therefore, be not wrath but have mercy on the

universe ! Thou art Supreme ! O pacify thy anger and preserve us.

At thy voice, loud as the roar of the thunder, the ten points, the skies,

the heavens, the Earth and our hearts, O bird, thou art continuously

trembling. O dimmish this thy body resembling Agni ! At the sight of

the splendour resembling that of Yama when in wrath, our hearts lose all

equanimity and quake ! O thou lord of birds, be propitious to us who

solicit thee ! O illustrious one, bestow on us good fortune and joy/

And that bird of fair feathers, thus adored by the deities and diverse

sections of Eishis reduced his own energy and splendour."

And thus ends the twenty-third section in the Astika Parva of the

Adi Parva.

SECTION XXIV

(Astika Parva continued)

Sauti said, "Then hearing of and beholding his own body, that bird

of beautiful feathers diminished its size.

"And Garuda said, 'Let no creature be afraid ; as ye are in a fright

at the sight of my terrible form, I shall diminish my energy."

Sauti continued, "Then that bird capable of going everywhere at

will, that ranger of the skies capable of calling to his aid any measure of

energy, bearing Aruna on his back, wended from his father's home and

arrived at his mother's side on the other shore of the great ocean. And
he placed Aruna of great splendour in the eastern regions, just at a time

when Surya had resolved to burn the worlds with his fierce rays."

Saunaka said, "Why did the reverend Surya resolve at that time to

burn the worlds ? What wrong was done to him by the gods that pro-

voked his ire ?"

Sauti said, "O sinless one, when Rahu was drinking nectar among
the gods at the time of churning of the ocean he was pointed out to the

gods by Surya and Soma, and from that time he conceived an enmity

towards those deities. And upon this Rahu sought to devour his afBictor

(Surya), became wrath, and thought, 'Oh, this enmity of Rahu towards

me hath sprung from my desire of benefiting the gods. And this dire

consequence I alone have to sustain ! Indeed, at this pass help I obtain

not ! And before the very eyes of the denizens of heaven I am going

to be devoured and they brook it quietly ! Therefore, for the destruc-

tion of the worlds must I strive ! And with this resolution he went to

the mountains of the west.
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"And from that place he began to scatter his heat around for the

destruction of the world. And then the great Ri&hit, approaching the

gods, spake unto them, 'Lo, in the middle of the night springeth a great

heat striking terror into every heart, and destructive of the three

worlds!' Then the gods, accompanied by the Rishis, wended to the

Grand-sire, and said unto him, 'O what is this great heat to-day that

causeth a such panic ? Surya hath not yet risen, still the destruction (of

the world) is obvious 1 O Lord, what shall it be when he doth rise ?'

The Grand-sire replied, 'Indeed, Surya is prepared to rise to-day for

the destruction of the world ! As soon as he will appear he will burn

everything into a heap of ashes. By me, however, hath the remedy

been provided beforehand. The intelligent son of Kasyapa is known to

all by the name of Aruna. He is huge of body and of great splendour ;

he shall stay in front of Surya, doing the duty of his charioteer and

taking away all the energy of the former. And this will ensure the

welfare of the worlds, of the Rishis, and of the dwellers in heaven."

Sauti continued, "Aruna, at the behest of the Grand-sire, did all

that he was ordered to do. And Surya rose veiled by Aruna's person. I

have told thee now why Surya was in wrath, and how Aruna, the

brother of Garuda, was appointed as his charioteer. Hear next of that

other question asked by thee a little while ago.

And so ends the twenty-fourth section in the Astika Parva of the

Adi Parva.

SECTION XXV
(Astika Parva continued)

Sauti said, "Then that bird of great strength and energy and capable

of going at will to every place repaired to his mother's side on the other

shore of the great ocean. Thither lived Vinata in affliction, defeated in

wager and put into a state of slavery. Once Kadru calling Vinata who
had prostrated herself before the former, addressed her these words in

the presence of her son, 'O gentle Vinata, there is in the midst of the

ocean, in a remote quarter, a delightful and fair region inhabited by the

Nagas. Bear me thither 1' At this that mother of the bird of fair feathers

bore (on her shoulders) the mother of the snakes. And Garuda also,

directed by his mother's words, carried (on his back) the snakes. And
that ranger of the skies born of Vinata began to ascend towards the

Sun. And thereupon the snakes, scorched by the rays of the Sun,

swooned away. And Kadru seeing her sons in that state prayed to Indra,
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saying, 1 bow to thee, thou Lord of all the deities ! I bow to thee,

thou slayer of Vetra ! I bow to thee, thou slayer of Namuchi ! O thou

of a thousand eyes, consort of Sachi ! by thy showers, be thou the pro-

tector of the snakes scorched by the Sun ! O thou best of the deities,

thou art our great protector ! O Purandara, thou art able to grant

rain in torrents ! Thou art Vayu (the air), the clouds, fire, and the

lightning of the skies ! Thou art the propeller of the clouds, and hast

been called the great cloud (i.e. that which will darken the universe at

the end of Yuga)l Thou art the fierce and incomparable thunder, and

the roaring clouds ! Thou art the Creator of the worlds and their

Destroyer ! Thou art unconquered ! Thou art the light of all creatures,

Aditya, Vibhavasu, and the wonderful elements ! Thou art the ruler of

all the deities ! Thou art Vishnu ! Thou hast a thousand eyes ! Thou
art a god, and the final resource ! Thou art, O deity, all amrita, and

the most adored Soma 1 Thou art the moment, the lunar day, the bala

(minute), thou art the kshana (4 minutes). Thou art the lighted fort-

night, and also the dark fortnight. Thou art kala, thou kashtha, and

thou Truti.
1 Thou art the year, the seasons, the months, the nights,

and the days ! Thou art the fair Earth with her mountains and forests !

Thou art also the firmament resplendent with the Sun ! Thou art the

great Ocean with heaving billows and abounding with whales, swallowers

of whales, and makaras, and various fishes 1 Thou art of great renown,

always adored by the wise and by the great Bishis with minds rapt in

contemplation ! Thou drinkest, for the good of all creatures, the Soma

Juice in sacrifices and the clarified butter offered with sacred invocation !

Thou art always worshipped at sacrifices by Brahmanas moved by desire

of fruit. O thou of incomparable mass of strength, thou art sung in the

Vedas and Vedangas \ It is for that reason that learned Brahmanas bent

upon performing sacrifices, study the Vedas with every care f

And so ends the twenty-fifth section in the Astika Parva of the Adi

Parva.

1 There are divisions of time.
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(Astika Parva continued)

Sauti said, "And then Indra, the king of gods, having the best of

horses for his bearer, thus adored by Kadru, covered the entire firma-

ment with masses of blue clouds- And he commanded the clouds* saying,

'Pour, ye, your vivifying and blessed drops !' And those clouds, lumi-

nious with lightning, and incessantly roaring against each other in the

welkin, poured abundant water. And the sky, in consequence of those

wonderful and terrible-roaring clouds that were incessantly begetting

vast quantities of water, looked as if the end of Yuga had come. And in

consequence of the myriads of waves caused in the falling torrents, the

deep roar of the clouds, the flashes of lightning, the violence of the wind,

and the general agitation, the sky looked as if dancing in madness. The

sky became overcast, and the rays of the Sun and the Moon totally dis-

appeared in consequence of that incessant down-pour.

"And upon Indra's causing that down-pour, the Nagas became exceed-

ingly delighted. And the Earth was filled with water all around. And
the cool, clear water reached even the nether regions. And there were

countless watery waves all over the Earth. And the snakes with their

mother reached (in safety) the island called Ramaniaka"

And so ends the twenty-sixth section in the Astika Parva of the Adi

Parva.

SECTION XXVII

(Astika Parva continued)

Sauti said, "And then the Nagas wetted with that shower, became

exceedingly glad. And borne by that bird of fair feathers, they soon

arrived at the island. That island had been fixed by the Creator of

Universe as the abode of the makaras. There they saw the terrible Laban

Samudra (ocean of salt). On arriving there with Garuda, they saw

there a beautiful forest washed by the waters of the sea and resounding

with the music of winged choirs. And there were clusters of trees all

around laden with various fruits and flowers. And there were also fair

mansions all around ; and many tanks abounding with lotuses. And it

was also adorned with many fair lakes of pure water. And it was

refreshed with pure incense-breathing breezes. And it was adorned with

many a tree that grew only on the hills of Malaya, and seemed by tbeir

tallness to reach the very heavens. And there were also various other
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trees whose flowers were scattered all around by the breeze. And that

forest was charming and dear to the Gandharvas and always gave them

pleasure. And it was full of bees maddened with the honey they sucked.

And the sight of all this was exceedingly delightful. And in consequence

of many things there, capable of charming everybody, that forest was

fair, delightful, and holy. And, echoing with the notes of various birds,

it delighted greatly the sons of Kadru.

"And the snakes, after arriving at that forest, began to enjoy them-

selves. And they commanded the lord of birds, viz., Garuda, of great

energy, saying, 'Convey us to some other fair island with pure water.

Thou ranger of the skies, thou must have seen many fair regions while

coursing (through the air). Garuda, after reflecting for a few moments,

asked his mother Vinata, saying, 'Why, mother, have I to do the

bidding of the snakes?' Vinata thus questioned by him spake unto that

ranger of the skies, viz.
t her son, invested with every virtue, of great

energy, and great strength as follows :

"Vinata said, 'O thou best of birds, I have become, from misfortune,

the slave of my co-wife. The snakes, by an act of deception, caused me
to lose my bet and have made me so.' When his mother had told him

the reason, that ranger of the skies, dejected with grief, addressed the

snakes, saying Tell me, ye snakes, by bringing what thing, gaining a

knowledge of what thing, or doing what act of prowess, we may be freed

from this state of bondage to you."

Sauti continued, "The snakes, hearing him, said, 'Bring thou amrita

by force ! Then, O bird, shall you be freed from bondage.'

And so ends the twenty-seventh section in the Astika Parva of the

Adi Parva.

SECTION XXVIII

(Astika Parva continued)

Sauti said, "Garuda, thus addressed by the snakes, then said unto

his mother, *I shall go to bring amrita I I desire to eat some thing in

the way. Direct me to it.' Vinata replied, 'In a remote region in the

midst of the ocean, the Nishadas have their fair home. Having eaten

the thousands of Nishadas that live there, bring thou amrita \ But let

not thy heart be ever set on taking the life of a Brahmana. Of all crea-

tures a Brahmana must not be slain ! He is, indeed, like fire. A Brahmana,

when angry, becomes like fire or the Sun, like poison or an edged weapon.

A Brahmana t it has been said, is the master of all creatures. For these

and other reasons, a Brahmana is the adored of the virtuous. O child,
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he is never to be slain by thee even in anger ! Hostility with

therefore, would not be proper under any circumstances. O sinless one,

neither Agni nor Surya truly can consume so much as does a Brahmana
of rigid vows, when angry! By these various indications must thou know
a good Brahmana. Indeed, a Brahmana is the first-born of all creatures,

the foremost of the four orders, the father and the master of all."

"Garuda then asked, 'O mother, of what form is a Brahmana, of

what behaviour, and of what prowess ? Doth he shine like fire, or is he

of tranquil mien? And, O mother, it behoveth thee to tell my inquiring

self, those auspicious signs by which I may recognise a Brahmana !"

"Vinata replied, saying, 'O child, him shouldst thou know as the

best amongst Brahmanas who having entered thy throat would torture

thee as a 6sh-hook or burn thee as blazing charcoal. A Brahmana must

never be slain by thee even in anger !' And Vinata out of affection for

her son, again told him these words, 'Him shouldst thou know as a

good Brahmana who would not be digested in thy stomach !' Although

she knew the incomparable strength of her son, yet she blessed him

heartily, for, deceived by the snakes, she was very much afflicted by
woe. And she said^-'Let Marut (the god of the winds) protect thy

wings, and Surya and Soma thy vertebral regions ; let Agni protect thy

head, and the Vasus thy whole body ! I also, O child, (engaged in

beneficial ceremonies), shall sit here for your welfare. Go then, O child,

in safety to accomplish thy purpose !"

Sauti continued, "Then Garuda. having heard the words of his

mother, stretched his wings and ascended the skies. And endued with

great strength, he soon fell upon the Nishadas, hungry and like another

Yama. And bent upon slaying the Nishadas, he raised a great quantity
of dust that overspread the firmament, and sucking up water from amid

the ocean, shook the trees growing on the adjacent mountains. And then

that lord of birds obstructed the principal thorough-fares of the town of

the Nishadas by his mouth, increasing its cleft at will. And the Nishadas

began to fly in great haste in the direction of the open mouth of the

great serpent-eater. And as birds in great affliction ascend by thousands

into the skies when the trees in a forest are shaken by the winds, so

those Nishadas blinded by the dust raised by the storm entered the wide-

extending cleft of Garuda's mouth open to receive them. And then the

hungry lord of all rangers of the skies, that oppressor of enemies, endued
with great strength, and moving with greatest celerity to achieve his

end, closed his mouth, killing innumerable Nishadas following the

occupation of fishermen."

So ends the twenty-eighth section in the Astika Parva of the Adi
Parva.
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(Astika Parva continued)

Sauti continued, "A certain Brahmana with his wife had entered

the throat of that ranger of the skies. The former began to burn the

bird's throat like a piece of flaming charcoal. Him Garuda addressed,

saying, -'O best of Brahmanas, come out soon from my mouth which I

open for thee ! A Brahmana must never be slain by me, although he

may be always engaged in sinful practices. Unto Garuda who had thus

addressed him, that Brahmana said, 'O, let this woman of the Nishada

caste, who is my wife, also come out with me !' And Garuda said,

'Taking the woman also of the Nishada caste with thee, come out soon.

Save thyself without delay since thou hast not yet been digested by the

heat of my stomach."

Sauti continued, "And then that Brahmana, accompanied by his

wife of the Nishada caste, came out, and eulogising Garuda wended

whithersoever way he liked. And when that Brahmana had come out

with his wife, that lord of birds, fleet as the mind, stretching his wings

ascended the skies. He then saw his father, and hailed by him, Garuda

of incomparable prowess made proper answers. And the great Rishi

(Kasyapa) then asked him, 'O child, is it well with thee ? Dost thou

get sufficient food every day ? Is there food in plenty for thee in the

world of men ?'

"Garuda replied,
4

My mother is ever well. And so is my brother,

and so am I. But, father, I do not always obtain plenty of food, for which

my peace is incomplete. I am sent by the snakes to fetch the excellent

amrita. Indeed, I shall fetch it to-day for emancipating my mother from

her bondage. My mother commanded me, saying, 'Eat thou the

Nishadas.' I have eaten them by thousands, but my hunger is not appeas-

ed. Therefore, O worshipful one, point out to me some other food, by

eating which, O master, I may be strong enough to bring away amrita by

force. Thou shouldst indicate some food wherewith I may appease my
hunger and thirst."

"Kasyapa replied, This lake thou seest is sacred. It hath been heard,

of even in the heavens- There is an elephant, with face downwards,

who continually draggeth a tortoise his elder brother. I shall speak to

you in detail of their hostility in former life. Hearing from me the fact

why they arc here."

'There was of old a great Rishi of the name of Vibhatvasu. He was

exceedingly wrathful. He had a younger brother of the name of Supritika.

The latter was averse to keep his wealth joint with his brother's. And
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Supritika would always speak of partition. After a certain time his

brother Vibhavasu told Supritika, 'It is from great foolishness that

persons blinded by love of wealth always desire to make a partition of

their patrimony. After effecting a partition they fight with each other,

deluded by wealth. Then again, enemies in the guise of friends cause

estrangements between ignorant and selfish men after they become

separated in wealth, and pointing out faults confirm their quarrels, so

that the latter soon fall one by one. Absolute ruin very soon overtakes

the separated. For these reasons the wise never speak approvingly of

partition amongst brothers who, when divided do not regard the most

authoritative Sastras and live always in fear of each other. But as thou,

Supritika, without regarding my advice impelled by desire of separation,

always wishest to make an arrangement about your property, thou shalt

become an elephant !' Supritika, thus cursed, then spake unto Vibha-

vau, 'Thou also shalt become a tortoise moving in the midst of the

waters !"

"And thus on account of wealth those two fools, Supritika and

Vibhavasu, from each other's curse, have become an elephant and a

tortoise. Owing to their wrath, they have both become inferior animals.

And they are engaged in hostilities with each other, proud of ther exces-

sive strength and the weight of their bodies. And in this lake those two

beings of huge bodies are engaged in acts according to their former

hostility. Look here, one amongst them, the handsome elephant of huge

body, is even now approaching. Hearing his roar, the tortoise also of

huge body, living within the waters, cometh out, agitating the lake

violently. And seeing him, the elephant, curling his trunk, rusheth into

the water. And endued with great energy, with motion of his tusks and

fore-part of his trunk and tail and feet, be agitates the water of the lake

abounding with fishes. And the tortoise also of great strength, with

upraised head, cometh forward for an encounter. And the elehant is six

yojanas in height and twice that measure in circumference. And the

height of the tortoise also is three yojanas and his circumference ten.

Eat thou up both of them that are madly engaged in the encounter and

bent upon slaying each other, and then accomplish the task that thou

desirest. Eating that fierce elephant which looketh like a huge mountain

and resembleth a mass of dark clouds, bring thou amrita !"

Sauti continued. "Having said so unto Garuda.he (Kasyapa) blessed

him, saying, 'Blest be thou when thou art in combat with the gods !

Let water pitchers filled to the brim, Brahmanas, kine, and other auspi-

cious objects, bless thee, thou oviparous one ! And, O thou of great

strength, when thou art engaged with the gods in combat, let the Rurfis,

11
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the Yojus, the Samas, the sacred sacrificial butter, all the mysteries

(Upanishads), constitute thy strength !'

'

'Garuda, thus addressed by his father, wended to the side of that lake,

He saw that expanse of clear water with birds of various kinds all around.

And remembering the words of his father, that ranger of the skies

possessed of great swiftness of motion, seized the elephant and the

tortoise, one in each clow. And that bird then soared high into the air.

And he came upon a sacred place called Alamva and saw many divine

trees. And struck by the wind raised by his wings, those trees began to

shake with fear. And those divine trees having golden boughs feared

that they would break. And the ranger of the skies seeing that those

trees capable of granting every wish were quaking with fear, went to

other trees of incomparable appearance. And those gigantic trees were

adorned with fruits of gold and silver and branches of precious gems. And
they were washed with the water of the sea. And there was a large

banian among them, which had grown into gigantic proportions, that

spoke unto that lord of birds coursing towards it with the fleetness of the

mind, 'Sit thou on this large branch of mine extending a hundred yojanas

and eat the elephant and the tortoise.' When that best of birds, of great

swiftness and of body resembling a mountain, quickly alighted upon a

bough of that banian tree, the resort of thousands of winged creatures ;

and that bough also tull of leaves shook and broke down."

So ends the twenty-ninth section in the Astika Parva of the Adi Parva.

SECTION XXX
(Astika Parva continued)

Sauti said, 'At the very touch by Garuda of great might with his

feet, the branch of the tree broke as it was caught by Garuda. Casting
his eyes around in wonder he saw Valakhilya Rishis hanging threfrom

with heads downwards and engaged in ascetic penances. Reflecting that

'if that bough fell down, the Rishis would be slain,' the mighty one held

the elephant and the tortoise still more firmly with his claws. And from
fear of slaying the Rishis and desire of saving them, held that bough in

his beaks, and rose on his wings. The great Rishis were struck with

wonder at the sight of that act of his which was beyond even the power
of the gods, and gave that mighty bird a name. And they said, 'As this

ranger of the skies rises on its wings bearing a heavy burden, let this

foremost of birds having snakes for his food be called Garuda (bearer of

heavy weight) !"

"And shaking the mountains by his wings, Garuda leisurely coursed
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through the skies. And as he soared with the elephant and the tortoise

(in his claws), he beheld various regions underneath. Desiring as he did

to save the Valakhiiyas, he saw not a spot whereon to sit. At last he

went to that foremost of mountains called Gandhamadana. There he

saw his father Kasyapa engaged in ascetic devotions. Kasyapa also saw

his son, that ranger of the skies, of divine form, possessed of great splen-

dour, and energy and strength, and endued with speed of the wind or

the mind, huge as a mountain peak, a ready smiter like the curse of a

Brahmana, inconceivable, indescribable, frightful to all creatures, poss-

essed of great prowess, terrible, of the splendour of Agni himself, and

incapable of being overcome by the deities, Danavas, and invincible

Rakshasas, capable of splitting mountain summits and sucking the ocean

itself and destroying the three worlds, fierce, and looking like Yama him-

self. The iluustrious Kasyapa. seeing him approach and knowing also

his motive, spoke unto him these words."

"Kasyapa said, 'O child, do not commit a rash act, for then thou

wouldst have to suffer pain ! The Valakhiiyas, supporting themselves

by drinking the rays of the sun, might, if angry, blast thee !"

Sauti continued, "Kasyapa then propitiated, for the sake of his son,

the Valahhilyas of exceeding good fortune and whose sins had been des-

troyed by ascetic penances. And Kasyapa said, 'Ye whose wealth is

asceticism, the essay of Garuda is for the good of all creatures ! The task

is great that he is striving to accomplish! It behoveth you to accord him

your permission I"

Sauti continued, "Those ascetics thus addressed by the illustrious

Kasyapa, abandoned that bough and went to the sacred mountain of

Himavat for purposes of ascetic penances. After those Rishis had gone

away, the son of Vinata, with voice obstructed by the bough in his beaks,

asked his father Kasyapa saying *O illustrious one, where shall I throw

this arm of the tree? O illustrious one, indicate to me some region with-

out human beings !" Then Kasyapa spoke of a mountain without human

beings with caves and dales always covered with snow and incapable of

approach by ordinary creatures even in thought. And the great bird

bearing that branch, that elephant, and that tortoise, proceeded with

great speed towards that mountain. The great arm of the tree with

which that bird of huge body flew away could not be girt round with a

cord made of a hundred (cow) hides. Garuda, the lord of birds, then

flew away for hundred thousands of yojanas within the shortest time.

And going according to the directions of his father to that mountain

almost in a moment, that ranger of the skies let fall the gigantic bough.

And it fell with a great noise. And that Prince of mountains shook,

struck with the storm raised by Garuda's wings. And the trees thereon
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dropped showers of flowers. And the peaks decked with gems and gold

adorning that great mountain itself, were loosened and fell down on all

sides. And the falling bough struck down numerous trees which, with

golden flowers amid dark foliage, shone there like clouds charged with

lightning. And those trees, bright as gold, falling down upon the ground

and, dyed with mountain metals, shone as if they were bathed in the

rays of the sun."

"Then that best of birds, Garuda, perching on the summit of that

mountain, ate both the elephant and the tortoise, rose on his wings with

great speed from the top of mountain summit."
"And various omens began to appear among the gods foreboding fear.

Indra's favourite thunder-bolt blazed up in a fright. Meteors with

flames and smoke, loosened from the welkin, shot down during the day.

And the weapons of the Vasus, the Rudras, the Adityas, the Sadhyas,

the Maruts, and other gods, began to spend their force against one

another. Such thing had never happened even during the war between

the gods and the Asuras. And the winds blew accompanied with thunder,

and meteors fell by thousands. And the sky, though cloudless, roared

tremendously. And even he who was the god of gods shed showers of

blood. And the flowery garlands on the necks of the gods faded and

their prowess suffered diminution. And terrible masses of clouds

dropped thick showers of blood. And the dust raised by the winds

darkened the splendour of the very coronets of the gods. And He of a

thousand sacrifices (Indra), with the other gods, perplexed with fear at

the sight of those dark forebodings spoke unto Vrihaspati thus, --'Why,

O worshipful one, have these natural disturbances suddenly arisen ? No
foe do I behold who would oppress us in war !' Vrihaspati answered,

*O chief of the gods, O thou of a thousand sacrifices, it is from thy fault

and carelessness, and owing also to the ascetic penance of the high-

souled great Ris/iis, the Valakhilyas, that the son of Kasyapa and Vinata,

a ranger of the skies endued with great strength and possessing the

capacity of assuming at will any form, is approaching to take away the

Soma ! And that bird, foremost among all endued with great strength,

is able to rob you of the Soma! Everything is possible, with him ; the

unachieveable he can achieve."

Sauti continued "Indra, having heard these words, then spoke unto

those that guarded the amrita, saying 'A bird endued with great strength

and energy has set his heart on taking away the amrita. I warn you

beforehand so that he may not succeed in taking it away by force !

Vrihaspati has told me that his strength is immeasurable,' And the gods

hearing of it were amazed and took precautions. And they stood sur-

rounding the amritu and Indra also of great prowess, the wielder of the
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thunder, stood with them. And the gods wore curious breastplates of

gold, of great value, and set with gems, and bright leathern armour of

great toughness. And the mighty deities wielded various sharp-edged

weapons of terrible shapes, countless in number, emitting, even all of

them, sparks of 6re with smoke. And they were also armed with many
a discus and iron mace furnished with spikes, and trident, and battleaxe,

and various kinds of sharp-pointed missiles and polished swords and

maces of terrible form, all befitting their respective bodies. And decked

with celestial ornaments and resplendent with those bright arms, the

gods waited there, their fears allayed. And the gods, of incomparable

strength, energy, and splendour, resolved to protect the amrita. Capable

of splitting the towns of the Asuras, all displayed themselves in forms

resplendent as the fire. And in consequence of the gods standing there,

that (would be) battle-field, owing to hundreds of thousands of maces

furnished with iron spikes, shone like another firmament illumined by

the rays of the Sun.

So ends the thirtieth section in the Astika Parva of the Adi Parva.

SECTION XXXI

(Astika Parva continued)

Saunaka said, "O son of a Suta, what was Indra's fault, what, his act

of carelessness ? How was Garuda born in consequence of the ascetic

penances of the Valakhilyas ? Why also Kasyapa a Brahman had the

king of birds for a son? Why, too, was he invincible of all creatures and

unslayableof all ? Why also was that ranger of the skies capable of going

into every place at will and of mustering at will any measure of energy ?

If these are described in the Purana, I should like to hear them !"

Sauti said, "What thou askest me is, indeed, the subject of the

Purana. O twice-born one, listen as I briefly recite it all I"

"Once upon a time, when the lord of creation, Kasyapa, was engaged

in a sacrifice from desire of offspring, the RisHis, the gods, and the

Gandharvas, all gave him help. And Indra was appointed by Kasyapa to

bring the sacrificial fuel ; and with him those ascetics the Valakhilyas,

and all the other deities. And the lord Indra, taking up according to his

own strength, a weight that was mountain like, brought it without any

fatigue. And he saw on the way some Rishis, of bodies of the measure of

the thumb, all together carrying one single stalk of a Palasa (Butea

/rondosa) leaf. And those Rishis were, from want of food, very lean-

fleshed almost merged in their own bodies. And they were so weak that

they were much afflicted when sunk in the water that collected in an

indentation on the road produced by the hoof of a cow. And Purandara,
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proud of his strength, beheld them with surprise, and laughing at them

in derision soon left them behind insulting them, besides, by passing over

their heads. And those Rishis being thus insulted were filled with rage

and sorrow. And they made preparations for a great sacrifice at which

Indra was terrified. Hear, O Saunaka, of the wish for accomplishment

of which tluse vow-observing wise, and excellent ascetics poured clari-

fied butter of the sacrificial fire with loudly uttered mantras ! There

shall be another Indra of all gods, capable of going everywhere at will,

and of mustering at will any measure of energy, and striking fear into

the (present) king of the gods. By the fruit of our ascetic penance, let

one arise, fleet as the mind, and fierce withal !' And the lord of the

celestials of a hundred sacrifices, having come to know of this, became

very much alarmed and sought the protection of the vow-observing

Kasyapa. And the Prajapati Kasyapa, hearing everything from Indra,

went to the Valakhilyas and asked them if their sacrifice had been

successful. And those truth-speaking Rishis replied to him, saying, 'Let

it be as thou sayest I' And the Prajapati Kasyapa pacifying them, spake

unto them as follows : 'By the word of Brahman, this one (Indra) hath

been made the Lord of the three worlds ! Ye ascetics, ye also are

striving to create another Indra I Ye excellent ones, it behoveth you

not to falsify the word of Brahman ! Let not also this purpose, for

(accomplishing) which ye are striving, be rendered futile 1 Let there

spring an Indra (Lord) of winged creatures, endued with excess of

strength ! Be gracious unto Indra who is a suppliant before you !' And
the Valakhilyas, thus addressed by Kasyapa, after offering reverence to

that first of the Munis, viz., the Prajapati Kasyapa, spake unto him."

"The Valakhilyas said, 'O Prajapati, this sacrifice of us all is for an

Indra! Indeed this hath also been meant for a son being born unte theel

Let this task be now left to thee ! And in this matter do whatsoever

thou seest to be good and proper !'

'

Sauti continued, 'Meanwhile, moved by the desire of offspring, the

good daughter of Daksha, the vow-observing amiable, and fortunate

Vinata, her ascetic penances over, having purified herself with a bath

in that season when connubial companionship might prove fruitful,

approached her lord. And Kasyapa spake unto her, 'Respected one, the

sacrifice commenced by me hath borne fruit ! What hath been desired

by thee shall come to pass. Two heroic sons shall be born unto thee,

who shall be the lords of the three worlds ! By the penances of the

Valakhilyas and by virtue of the desire with which I commenced my
sacrifice, those sons shall be of exceedingly good fortune and worshipped
in the three worlds !' And the illustrious Kasyapa spake unto her again,

'Bear thou these auspicious seeds with great care. These two will be
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lords of all winged creatures. These heroic rangers of the skies will be

respected in all the worlds, and capable of assuming any form at will.'

"And the Prajapati, gratified with all that took place, then addressed

Indra of a hundred sacrifices, saying, 'Thou shalt have two brothers of

great energy and prowess, who shall be to thee even as the help-mates.

From them no injury shall result unto thee. Let thy sorrow cease ; thou

shalt continue as the lord of all ! Let not, however, the utterers of the

name of Brahma be ever again slighted by thee ! Nor let the very

wrathful ones, whose words are even the thunder-bolt, be ever again

insulted by thee !' Indra, thus addressed, went to heaven, his fears

dispelled. And Vinata also, her purpose fulfilled, was exceedingly glad.

And she gave birth to two sons, Aruna and Garuda. And Aruna, of

undeveloped body, became the fore-runner of the Sun. And Garuda was

vested with the lordship over the birds. O thou of Bhrigu's race,

hearken now to the mighty achievement of Garuda I"

So ends the thirty-first section in the Astika Parva of the Adi Parva.

SECTION XXXII

(Astika Parva continued)

Sauti said, "O foremost of Brahmanas, the gods having themselves

prepared for battle in that way, Garuda, the king of birds, soon came

upon those wise ones. And the gods beholding him of excessive strength

began to quake with fear, and strike one another with all their weapons

And amongst those that guarded the Soma was Brahmana (the celestial

architect), of measureless might, effulgent as the electric fire and of great

energy. And after a terrific encounter lasting only a moment, managed

by the lord of birds with his talons, beak, and wings, he lay as dead on

the fields. And the ranger of the skies darking the worlds with the dust

raised by the hurricane of his wings, overwhelmed the celestials with it.

And the latter, overwhelmed with that dust, swooned away. And the

immortals who guarded the amrita, blinded by that dust, could no longer

see Garuda ! Even thus did Garuda agitate the region of the heavens.

And even thus he mangled the gods with the wounds inflicted by his

wings and beak."

"Then the god of thousand eyes commanded Vayu (the god of wind,),

saying, 'Dispell thou this shower of dust soon! O Maruta, this is, indeed,

thy task !' Then the mighty Vayu soon drove away that dust. And
when the darkness had disappeared, the celestials attacked Garuda. And
as he of great might was attacked by the gods, he began to roar aloud,

like the great cloud that appeareth in the sky at the end of the Yuga,
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frightening every creature. And that king of birds, of great energy, that

slayer of hostile heroes, then rose on his wings. Seeing him saying in the

skies over their heads all the wise ones (the celestials) with Indra

amongst them armed with double-edged broadswords, iron-maces furnish-

ed with sharp spikes, pointed lances, maces, bright arrows, and many a

discus of the form of the sun. And the king of birds, attacked them on

all sides with showers of various weapons and fought exceedingly hard

without wavering for a moment. And the son of Vinata, of great prowess

blazing in the sky, attacked the gods on all sides with his wings and

breast. And blood began to flow copiously from the bodies of the gods

mangled by the talons and the beak of Garuda. Overcome by the lord

of birds, the Sadhyas with the Gandharvas fled eastwards, the Vasus with

the Rudras towards the south, the Adityas towards the west, and the

twin Aswins towards the north. Gifted with great energy, they retreated

fighting, looking back every moment on their enemy."

And Garuda had encounters with the Yakshas Aswakranda of great

courage, Rainuka, the bold Krathanaka, Tapana, Uluka, Swasanaka,

Nimesha, Praruja, and Pulina. And the son of Vinata mangled them

with his wings, talons, and beak, like Siva himself, that chastiser of

enemies, and the holder of Pinaka in rage at the end of the Yttga. And
those Yakshas of great might and courage, mangled all over by that

ranger of the skies, looked liked masses of black clouds dropping thick

showers of blood."

"And Garuda, depriving them of life, then went to where the amrita

was. And he saw that it was surrounded on all sides by fire. And the

terrible flames of that fire covered the entire sky. And moved by violent

winds, they seemed bent on burning the Sun himself. The illustrious

Garuda then assumed ninety times ninety mouths and quickly drinking
the waters of many rivers with those mouths and returning with great
speed, that chastiser of enemies, having wings for his vehicle, extin-

guished that fire with that water. And extinguishing that fire, he assumed
a very small form, desirous of entering into ( vhere the Soma was)."

So ends the thirty-second section in the Astika Parva of the Adi
Parva.

SECTION XXXIII

(AstiJca Parva continued)

Sauti said, "And that bird, assuming a golden body bright as the rays
of the Sun, entered with great force (the region where the Soma was),
like a torrent entering the ocean. And he saw, placed near the Soma, a
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wheel of steel keen-edged, and sharp as the razor, revolving incessantly.

And that fierce instrument, of the splendour of the blazing sun and of

terrible form, had been devised by the gods for cutting into pieces all

robbers of the Soma. Garuda, seeing a passage through it, stopped there

for a moment. Diminishing his body, in an instant he passed through

the spokes of that wheel. Within the line of the wheel, he beheld,

stationed there for guarding the Soma two great snakes of the effulgence

of blazing fire, with tongues bright as the lightning-flash, of great energy,

with mouth emitting fire, with blazing eyes, containing poison, very

terrible, always in anger, and of great activity. Their eyes were cease-

lessly inflamed with rage and were also winkless. He who may be seen

by even one of the two would instantly be reduced to ashes. The bird

of fair feathers suddenly covered their eyes with dust. And unseen by

them he attacked them from all sides. And the son of Vinata, that

ranger of the skies, attacking their bodies, mangled them into pieces.

He then approached the Soma without loss of time. Then the mighty

son of Vinata, taking up the Amrita from the place where it was kept,

rose on his wings with great speed, breaking into pieces the machine

that had surrounded it. And the bird soon came out, taking the Amrita

but without drinking it himself. And he then wended on his way
without the least fatigue, darkening the splendour of the Sun."

"And the son of Vinata then met Vishnu on his way along the sky.

And Narayana was gratified at that act of self-denial on the part of

Garuda, And that deity, knowing no deterioration, said unto the ranger

of the skies, 'O, I am inclined to grant thee a boon !' The ranger of

the skies thereupon said, 'I shall stay above thee f And he again

spake unto Narayana these words : 'I shall be immortal and free from

disease without (drinking) Amrita !' Vishnu said unto the son of Vinata,

'Be it so.' Garuda, receiving those two boons, told Vishnu, 1 also

shall grant thee a boon ; therefore, let the possessor of the six attributes

ask of me !' Vishnu then asked the mighty Garuda to become his

carrier. And he made the bird sit on the flagstaff of his car, saying,

'Even thus thou shalt stay above me !' And the ranger of the skies, of

great speed, saying unto Narayana 'Be it so,' swiftly wended on his way,

mocking the wind with his fleetness."

"And while that foremost of all rangers of the skies, that first of

winged creatures, Garuda, was coursing through the air after robbing

the Amrita, Indra hurled at him his thunder-bolt. Then Garuda, the

lord of birds, struck with thunderbolt, spake laughingly unto Indra

engaged in the encounter, in sweet words, saying, 'I shall respect the

Rishi (Dadhichi) of whose bone the Vajra hath been made. I shall also

respect the Vajra, and thee also of a thousand sacrifices. I cast this

12
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feather of mine whose end thou shalt not attain. Struck with thy thunder

I have not felt the slightest pain/ And having said this, the king of

birds cast a feather of his. And all creatures became exceedingly glad,

beholding that excellent feather of Garuda so cast off by himself. And

seeing that the feather was very beautiful, they said, 'Let this bird be

called Suparna (having fair feathers). And Purandara of a thousand

eyes, witnessing this wonderful incident, thought that bird to be some

great being and addessed him thus."

"And Indra said, 'O best of birds, I desire to know the limit of thy

great strength ! I also desire eternal friendship with thee !"

So ends the thirty-third section in the Astika Parva of the Adi Parva.

SECTION XXXIV
\

(Astika Parva continued)

Sauti continued, "Garuda then said, 'O Purandara, let there be

friendship between thee and me as thou desirest. My strength, know

thou, is hard to bear. O thou of a thousand sacrifices, the good never

approve of speaking highly of their own strength, nor do they speak of

their own merits. But being made a friend, and asked by thee, O
friend, I will answer thee, although self-praise without reason is ever

improper- I can bear, on a single feather of mine, O Sakra, this Earth,

with htr mountains and forests and with the waters of the ocean, and
with thee also stationed thereon. Know thou, my strength is such that

I can bear without fatigue even all the worlds put together, with their

mobile and immobile objects.'
"

Sauti continued, "O Saunaka, after Garuda of great courage had thus

spoken, Indra the chief of gods, the wearer of the (celestial) crown, bent
and ever bent upon the good of the worlds, replied, saying, 'It is as thou

vayest. Everything is possible in thee. Accept now my sincere and
hearty friendship. And if thou hast no concern with the Soma, return
it to me. Those to whom thou wouldst give it would always oppose us !

Garuda answered, 'There is a certain reason for which the Soma is

being carried by me. I shall not give the Soma to any one for drink.
But, O thuu of a thousand eyes, after I have placed it down, thou, O
lord of the heavens, canst then, taking it up, instantly bring it away 1'

Indra then said, 'O ovipaious one, I am highly gratified with these
words now spoken by thee I O best of all rangers of the skies, accept
from me any boon that thou desirest I'

"
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Sauti continued, "Then Garuda, recollecting the sons of Kadru and

remembering also the bondage of his mother caused by an act of decep-

tion owing to the well-known reason (viz., the curse of Aruna), said,

'Although I have power over all creatures, yet I shall do your bidding.

Let, O Sakra, the mighty snakes become my food !' The slayer of the

Danavas having said unto him, 'Be it so,
$

then went to Han, the god
of gods, of great soul, and the lord of Yogins. And the latter sanctioned

everything that had been said by Garuda. And the illustrious lord of

heaven again said unto Garuda, 'I shall bring away the Soma when
thou placest it down.' And having said so, he bade farewell to Garuda.

And the bird of fair feathers then went to the presence of his mother

with great speed."

"And Garuda in joy then spake unto all the snakes, 'Here have I

brought the Amrita. Let me place it on some Kusa grass. O ye snakes,

sitting here, drink of it after ye have performed your ablutions and

religious rites. As said by you, let my mother become, from this day,

free, for I have accomplished your bidding !' The snakes having said

unto Garuda, 'Be it so/ then went to perform their ablutions. Mean-

while, Sakra taking up the Amrita, wended back to heaven. The snakes

after performing their ablutions, their daily devotions, and other sacred

rites, returned in joy, desirous of drinking the Amrita. They saw that

the bed of kusa grass whereon the Amrita had been placed was empty,

the Amrita itself having been taken away by a counter-act of deception.

And they began to lick with their tongues the kusa grass, as the Amrita

had been placed thereon. And the tongues of the snakes by that act

became divided in twain. And the kusa grass, too, from the contact

with Amrita, became sacred thenceforth. Thus did the illustrious

Garuda bring Amrita (from the heavens) for the snakes, and thus were

the tongues of snakes divided by what Garuda did.

"Then the bird of fair feathers, very much delighted, enjoyed him-

self in those woods accompanied by his mother. Of grand achievements,

and deeply reverenced by all rangers of the skies, he gratified his mother

by devouring the snakes."

"That man who would listen to this story, or read it out to an

assembly of good Brahmanas, must surely go to heaven, acquiring great

merit from the recitation of (the feats of) Garuda.''

And so ends the thirty-fourth section in the Astika Parva of the Adi

Parva.



SECTION XXXV
(Astika Parva continued)

Saunaka said, "O son of a Suta, thou hast told us the reason why

the snakes were cursed by their mother, and why Vinata also was cursed

by her son. Thou hast also told us about the bestowal of boons, by their

husband, on Kadru and Vinata. Thou hast likewise told us the names

of Vinata' s sons. But thou hast not yet recited to us the names of the

snakes. We are anxious to hear the names of the principal ones."

Sauti said, "O thou whose wealth is asceticism, from fear of being

lengthy, I shall not mention the names of all the snakes. But I will recite

the names of the chief ones. Listen to me !

"Sesha was born first, and then Vasuki. (Then were born) Airavata,

Takshaka, Karkotaka Dhananjaya, Kalakeya, the serpent Mani, Puranai

Pmjaraka, and Elapatra, Vamana, Nila, Anila, Kalmasha, Savala, Aryaka,

Ugra, Kalasapotaka, Suramukha, Dadhimukha, Vimalapindaka, Apta,

Karotaka, Samkha, Valisikhai Nisthanaka, Hemaguha, Nahusha, Pingala,

Vahyakarna,Hastipada, Mudgarapindaka.Kamvala, Aswatara, Kaliyaka,

Vritta, Samvartaka, Padma, Mahapadma, Sankhomukha, Kushmandaka,

Kshemaka, Pindaraka, Karavira, Pushpadanshtraka, Vilwaka, Vilwa-

pandara, Mushikada, Sankhasiras, Purnabhadra, Haridraka, Aparajita,

Jyotika, Srivaha, Kauravya, Dhritarashtra, Sankhapinda, Virajas,

Suvahu, Salipinda, Prabhakara, Hastipinda, Pitharaka, Sumuksha,

Kaunapashana,Kuthara, Kunjara, Kumuda, Kumudaksha, Tittrii Halika,

Kardama, Vahumulaka, Karkara, Akarkara, Kundodara, and Mahodara."

"Thus, O best of regenerate ones, have I said the names of the

principal serpents. From fear of being tedious I do not give names of

the rest. O thou whose wealth is asceticism, the sons of these snakes,

with their grand-sons, are innumerable. Reflecting upon this, I shall

not name them to thee, O best of ascetics, in this world the number of

snakes baffles calculation, there being many thousands and millions of

them.

So ends the thirty-fifth section in the Astika Parva of the Adi Parva.



SECTION XXXVI

(Astika Parva continued)

Saunaka said,
MO child, thou hast named many of the serpents gifted

with great energy and incapable of being easily overcome. What did

they do after hearing of that curse ?"

Sauti said, "The illustrious Sesha amongst them, of great renown,

leaving his mother practised hard penances, living upon air and rigidly

observing his vows. He practised these ascetic devotions, repairing to

Gandhamadana, Vadri, Gokarna, the woods of Pushkara, and the foot

of Himavat. And he passed his days in those sacred regions, some of

which were sacred for their water and others for their soil, in the rigid

observance of his vows, with singleness of aim, and his passions under

complete control. And the Grandsire of all Brahma saw that ascetic

with knotted hair, clad in rags, and his flesh, skin, and sinews dried up

owing ta the hard penances he was pratising. And the Grand-sire

addressing him, viz., that penance-practising one of great fortitude, said,

'What is that thou doest, O Sesha ? Let the welfare of the creatures

of the worlds also engage thy thoughts ! O sinless one, thou art afflict-

ing all creatures by thy hard penances ! O Sesha, tell me the desire

implanted in thy breast 1"

"And Sesha replied, 'My uterine brothers are all of wicked hearts.

I do not desire to live amongst them. Let this be sanctioned by thee.

Like enemies they are always jealous of one another. I am, therefore,

engaged in ascetic devotions. I will not see them even. They never

show any kindness for Vinata and her son. Indeed, Vinata's son capable

of ranging through the skies, is another brother of ours. They always

envy him. And he, too, is much stronger owing to the bestowal of that

boon by our father, the high-souled Kasyapa. For these, I am engaged

in ascetic penances, and I will cast off this body of mine, so that I may
avoid companionship with them, even in another state of life' I"

"Unto Sesha who had said so, the Grandsire said, *O Sesha, I know
the behaviour of all thy brothers and their great danger owing to their

offence against their mother ! But, O Snake, a remedy (for this) hath

been provided by me even before-hand ! It behoveth thee not to grieve

for thy brothers ! O Sesha, ask of me the boon thou desirest ! I have

been highly gratified with thee and I will grant thee to-day a boon. O
best of snakes, it is fortunate that thy heart hath been set on virtue,

Let thy heart be more and more firmly set on virtue' !

$l

"Then Sesha replied, 'O divine Grandsire, this is the boon desired
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by me, viz., that my heart may always delight in virtue and in blessed

ascetic penances, O Lord of all' !"

"Brahman said, 'O Sesha, I am exceedingly gratified with this thy

self-denial and love of peace ! But, at my command, let this act be done

by thee for the good of my creatures ! Bear thou O Sesha, properly and

well this Earth so unsteady with her mountains and forests, her seas and

towns and retreats, so that she may be steady* !"

"Sesha said, 'O divine Lord of all creatures, O grantor of boons, O
lord of the Earth, lord of every created thing, lord of the universe, I

will, even as thou sayest, hold the Earth steady. Therefore, O lord of

all creatures, place her on my head' I"

"Brahman said, 'O best of snakes, go underneath the Earth. She

will herself give thee a crevice to pass through. And, O Sesha, by

holding the Earth, thou shalt certainly do what is prized by me very

greatly."

Sauti continued, "Then the elder brother of the king of the snakes,

entering a hole, passed ro the other side of 'the Earth, and holding her,

supported with his head that goddess with her belt of seas passing all

round.

"Brahman said, 'O Sesha, O best of snakes, thou art the god Dharma,
because alone, with thy huge body, thou supportest the Earth with

everything on her, even as I myself, or Valavit (Indra), can
1

P*

Sauti continued. "The snake, Sesha, the lord Ananta. of great

prowess, lives underneath the Earth, alone supporting the world at the

command of Brahman. And the illustrious Grandsire, the best of the

immortals, then gave unto Ananta the bird of fair feathers, viz., the son

of Vinata, for Ananta's help."

So ends the thirty-sixth section in the Astika Parva of the Adi Parva.

SECTION XXXVII

(Astika Parva continued)

"Sauti said,
"
That best of snakes, tit., Vasuki, hearing the curse of

his mother, reflected how to render it abortive. He held a consultation

with all his brothers, Airavata and others, intent upon doing what they
deemed best for themselves.

"And Vasuki said, 'O ye sinless ones, the object of this curse is

known to you 1 It behoveth us to strive to neutralise it ! Remedies
certainly exist for all curses, but no remedy can avail those cursed by
their mother ! Hearing that this curse hath been uttered in the presence
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of the Immutable, the Infinite, and the True one, my heart trembleth !

Surely, our annihilation hath come I Otherwise why should not the

Immutable Lord prevent our mother while uttering the curse ? There-

fore, let us consult to-day how we may secure the safety of the snakes !

Let us not waste time. All of you are wise and discerning. We will

consult together and find out the means of deliverance as (did) the gods

of yore to regain lost Agni who had concealed himself within a cave, so

that the Janamejaya's sacrifice for the destruction of the snakes may not

take place, and so that we may not meet with destruction !'

'

Sauti continued, "Thus addressed all the offspring of Kadru assemb-

led together, and, wise in counsels, submitted their opinions to one

another. One party of the serpents said, 'We should assume the guise

of superior Brahmanas, and beseech Janamejaya, saying, This (inten-

ded) sacrifice ef yours 'ought not to take place.' Other snakes thinking

themselves wise, said, 'We should all become his favourite counsellors.

He will then certainly ask for our advice in all projects. And we will

then give him such advice that the sacrifice may be obstructed. The

king, the foremost of wise men, thinking us of sterling worth with

certainly ask us about his sacrifice. We will say, 'It must not be 1'

And pointing to many serious evils in this and the next worlds will

reasons and causes we will take care that the sacrifice may not take

place. Or, let one of the snakes, approaching, bite the persons who,

intending the monarch's good, and well acquainted with the rites of the

snake-sacrifice, may be appointed as the sacrificial priest, so that he will

die. The sacrificial priest dying, the sacrifice will not be completed-

We will also bite all those who, acquainted with the rites of the snake-

sacrifice may be appointed Ritwijas of the sacrifice, and by that means

attain our object !* Other snakes, more virtuous and kind, said. 'O,

this counsel of yours is evil ! It is not meet to kill Brahmanas ! In

danger, that remedy is proper which is blessed on the practices of the

righteous, Unrighteousness finally destroyeth the world !' Other ser-

pents said, 'We will extinguish the blazing sacrificial fire by ourselves

becoming clouds luminous with lightning and pouring down showers.'

Other snakes, the best of their kind, proposed, 'Going by night, let us

steal away the vessel of Soma juice I That will disturb the rite. Or, at

that sacrifice, let the snakes, by hundreds and thousands, bite the people,

and spread terror around. Or, let the serpents defile the pure food

with their food-defiling urine and dung 1' Others said, Let us become

the king's Ritwijas, and obstruct his sacrifice by saying at the outset,

'Give us the sacrificial fee I He (the king), being placed in our power,

will do whatever we like f Others there said, 'When the king will

sport in the waters, we will carry him to our home and bind him, so that
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that sacrifice will not take place !' Other serpents who conceived them-

selves wise, said, 'Approaching the king, let us bite him, so that our

object will be accomplished. By his death the root of all evil will be

torn up. This is the final deliberation of us all, O thou who hearest

with thy eyes ! Then, do that speedily what thou deemest proper !'

Having said this, they looked intently at Vasuki, that best of snakes.

And Vasuki also, after reflecting, answered the snakes, saying, 'Ye

snakes, this final determination of you all doth not seem worthy of

adoption ! The advice of you all is not to my liking ! What shall I

say which would be for your good ? I think the grace of the illustrious

Kasyapa (our father) can alone do us good ; Ye snakes, my heart doth

not know which of all your suggestions is to be adopted for the welfare

of my race as also of mine ! That must be done by me which would be

to your weal 1 It is this that makes me so anxious, for the credit or the

discredit (of the measure) is mine alone !'
*'

So ends the thirty-seventh section in the Astika Parva of the Adi
Parva.

SECTION XXXVIII

(Astika Parva continued)

Sauti said, 'Hearing the respective speeches of all the snakes, and
hearing also the words of Vasuki, Elapatra began to address them,
saying, That sacrifice is not one that it can be prevented. Nor is king
Janamejaya or the Pandava race from whom this fear proceedeth, such
that he can be hindered ! The person, O king, who is a afflicted by fate
hath recourse to fate alone ; nothing else can be his refuge ; Ye best
of snakes, this fear of ours hath fate for its root ! Fate alone must be
our refuge in this ! Listen to what I say ! When that curse was
uttered, ye best of snakes, in fear I lay crouching on the lap of our
mother. Ye best of snakes, and O lord (Vasuki) of great splendour,
from that place I heard the words the sorrowing gods spake unto the
Grandsire 1 The gods said, 'O Grandsire, thou god of gods, who else
than the cruel Kadru could thus, after getting such dear children,
curse them so, even in thy presence ? And, O Grandsire, by thee also
hath been spoken, with reference to those words of hers, 'Be it so." We
wish to know the reason why thou didst not prevent her !' Brahman
replied, 'The snakes have multiplied. They are cruel, terrible in form
and highly poisonous. From desire of the good of my creatures I did
not prevent Kadru then. Those poisonous serpents and others who are
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sinful, biting others for no faults, shall, indeed, be destroyed, but not

they who are harmless and virtuous ! And hear also, how, when the

hour comes, the snakes may escape this dreadful calamity. There shall

be born in the race of the Yayavaras a great Rishi known by name of

Jaratkaru, intelligent, given up fo ascetic devotions, and with passions

under complete control. That Jaratkaru shall have a son also given up

to ascetic penances, of the name of Astika. He shall put a stop to that

sacrifice. And those snakes who shall be virtuous shall escape therefrom I

The gods said, 'O thou truth-knowing one, on whom shall Jaratkaru

that first Muni, gifted with great energy and asceticism, beget that

illustrious son ?' Brahmana answered, 'Gifted with great energy, that

best Brahmana shall beget a son possessed of great energy on a wife of

the same name with him. Vasuki, the king of the snakes, hath a sister

of the name of Jaratkaru ; the son, of whom I speak, shall be born of

her, and he shall liberate the snakes !"

'Elapatra continued. The gods then said unto the Grandsire Be it

50 And the lord Brahman, having said so unto the gods, went to heaven.

O Vasuki, I see before me that sister of thine is known by the name of

Jaratkaru. For relieving us from fear, give her as alms unto him (i.e.,

the Rishi), Jaratkaru, of excellent vows, who shall roam a begging for a

bride. This means of release hath been heard of by me !'

'

So ends the thirty eighth section in the Astika Parva of the Adi Parva.

SECTION XXXIX

(Astika Parva continued)

Sauti said, "O best of regenerate ones, hearing these words of

Elapatra, all the serpents, in great delight, exclaimed, Well said, well

said T And from that time Vasuki set about carefully bringing up that

maiden, viz., his sister Jaratkaru. And he took great delight in rearing

her."

"And much time did not elapse from this, when the gods and the

Asuras, assembling together, churned the abode of Varuna. And Vasuki,

the foremost of all gifted with strength, became the churning-cord. And

directly the work was over, the king of the snakes presented himself

before the Grandsire. And the gods, accompanied by Vasuki, addressed

the Grandsire, saying, 'O lord, Vasuki is suffering great affliction from

fear of (his mother's curse) ! It behoveth thee to root out the sorrcw,

begotten of the curse of his mother, that hath pierced the heart of

Vasuki desirous of the weal of his race ! The king of the snakes is ever

our friend and benefactor ! O Lord of the gods, be gracious unto him

and assuage his mind's fever."
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"Brahman replied, 'O ye immortals, I have thought, in my mind,

of what ye have said ! Let the king of the snakes do that which hath

been communicated to him before by Elapatra ! The time hath arrived-

Those only shall be destroyed that are wicked, not those that are

virtuous ! Jaratkaru hath been born, and that Brahmana is engaged in

hard ascetic penances. Let Vasuki, at the proper time, bestow on him

his sister. Ye gods, what hath been spoken by the snake Elapatra for

the weal of the snakes is true and not otherwise !'

Sauti continued, "Then the king of the snakes, Vasuki, afflicted with

the curse of his mother, hearing these words of the Grandsire, and

intending to bestow his sister of the Rishi Jaratkaru, commanded all the

serpents a large numbers of whom were ever attentive to their duties,

to watch the Rishi Jaratkaru, saying, 'When the lord Jaratkaru will ask

for a wife, come immediately and inform me of it. The weal of our

race depends upon it.
1

So ends the thirty-ninth section in the Astika Parvaof the AdiParva.

SECTION XL

(Astika Parva continued)

Saunaka said, "O son of Swta, I desire to know the reason why the

illustrious Rishi whom thou hast named Jaratkaru came to be so called on
Earth. It behoveth thee to tell us the etymology of the name Jaratkaru."

Sauti said, "Jam is said to mean waste, and Karu implies huge. This
Rishi s body had been huge, and he gradually reduced it by severe ascetic

penances. For the same reason, O Brahmanas, the sister of Vasuki was
called Jaratkaru.

1 *

The virtuous Saunaka, when he heard this, smiled, and addressing
Ugrasravas said, "It is even so.

11

Saunaka then said, "I have heard all that thou hast before recited.
I desire to know how Astika was born."

Sauti, on hearing these words, began to say according to what was
written in the Sastras.

Sauti said, "Vasuki, desirous of bestowing his sister upon the Rishi
Jaratkaru, gave the snakes (necessary) orders. But days went on, yet
that wise Muni of rigid vows, deeply engaged in ascetic devotions, did
not seek for a wife. That high-souled Rishi, engaged in studies and
deeply devoted to asceticism, and his vital seed under full control, fear-
lessly wandered over the whole Earth and had no wish for a wife-

11

"Afterwards, once upon a time, there was a king, O Brahmana, of
tfai name of Pankshit, born in the race of the Kauravas. And, like his
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great-grand-father Pandu of old, he was of mighty arms, the first of all

bearers of bows in battle, and fond of hunting. And the monarch

wandered about, hunting deer, and wild boars, and wolves, and buffaloes

and various other kinds of wild animals. One day, having pierced a deer

with a sharp arrow and slung his bow on his back, he penetrated into

the deep forest, searching for the animal here and there, like the illustri-

ous Rudra himself of old pursuing in the heavens* bow in hand, the deer

which was Sacrifice, itself turned into that shape, after having pierced it.

No deer that was pierced by Parikshit had ever escaped in the wood with

life. This deer, however wounded as before, fled with speed, as the

(proximate) cause of the king's attainment to heaven. And the deer

that Parikshit, "that king of men had pierced was lost to his gaze and

drew the monarch far away into the forest. And fatigued and thirsty,

he came across a Muni, in the forest, seated in a cow-pen and drinking

to his fill the froth oozing out of the mouths of calves sucking the milk of

their dams. And approaching him hastily, the monarch, hungry and

fatigued, and raising his bow, asked that Muni of rigid vows saying, 'O

Brahmana, I am king Parikshit the son of Abhimanyu. A deer pierced

by me hath been lost. Hast thou seen it ?' But that Muni, observing

then the vow of silence, spoke not unto him a word. And the king in

anger thereupon placed upon his shoulder a dead snake, taking it up

with the end of his bow. The Muni suffered him to do it without protest.

And he spoke not a word, good or bad. And the king seeing him in that

state, cast off his anger and became sorry. And he returned to his

capital but the RisKi continued in the same state. The forgiving Muni,

knowing that the monarch who was a tiger amongst kings was true to

the duties of his order, cursed him not, though insulted. That tiger

amongst monarchs, that foremost one of Bharata's race, also did not

know that the person whom he had so insulted was a virtuous Rishi. It

was for this that he had so insulted him/*

*'That RisHi had a son by name Sringin, of tender years, gifted with

great energy, deep in ascetic penances, severe in his vows, very wrath-

ful, and difficult to be appeased. At times, he worshipped with great

attention and respect his preceptor seaetd with ease on his seat and

ever engaged in the good of creatures.*'

"And, commanded by his preceptor, he was coming home when, O
best of Brahmanas, a companion of his, a RisM's son named Krisa in a

playful mood laughingly spoke unto him. And Sringin, wrathful and

like unto poison itself, hearing these words in reference to his father,

blazed up in rage."

"And Krisa said, 'Be not proud, O Sringin, for ascetic as thou art

and possessed of energy, thy father bears on his shoulder a dead snake.
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Henceforth speak not a word to sons of Rishis like ourselves who have

knowledge of the truth, are deep in ascetic penances, and have attained

success. Where is that manliness of thine, those high words of thine

begotten of pride, when thou must have to behold thy father bearing a

dead snake ? O best of all the Munis, thy father too had done nothing to

deserve this treatment, and it is for this that I am particularly sorry as

if the punishment were mine."

So ends the fortieth section in the Astika Parva of the Adi Parva.

SECTION XLI

(Astika Parva continued)

Sauti said, "Being thus addressed, and hearing that his sire was bear-

ing a dead snake, the powerful Sringin burned with wrath. And looking

at Krisa, and speaking softly, he asked him, Tray, why doth my father

bear to-day a dead snake ?' And Krisa replied, 'Even as king

Parikshita was roving for purpose of hunting, O dear one, he placed

the dead snake on the shoulder of thy sire I"

And Sringin asked, 'What wrong was done to that wicked monarch

by my father ? O Krisa, tell me this, and witness the power of my
asceticism/*

"And Krisa answered, 'King Parikshit, the son of Abhimanyu, while

hunting, had wounded a fleet stag with an ar.row and chased it alone.

And the king lost sight of the aninul in that extensive wilderness. Seeing

then thy site, he immediately accosted him. Thy sire was then observing

the vow of silence. Oppressed by hunger, thirst and labour, the prince

again and again asked thy sire sitting motionless, about the missing deer.

The sage, being under the vow of silence, returned no reply. The king

thereupon placed the snake on thy sire's shoulder with the end of his bow.

O Sringin, thy sire engaged in devotion is in the same posture still I And
the king also hath gone to his capital which is named after the elephant I"

Sauti continued, "Having heard of a dead snake placed upon his

(father's) shoulder, the son of the Rishi, his eyes reddened with anger,

as it were, blazed up with rage. And possessed by anger, the puissant

Rishi then cursed the king, touching water and overcome with wrath."

"And Sringin said 'That sinful wretch of a monarch who hath

placed a dead snake on the shoulder of my lean and old parent, that

insulter of Brahmanas and tarnisher of the fame of the Kurus, shall be
taken within seven nights hence to the regions of Yama (Death) by the

snake Takshaka, the powerful king of serpents, stimulated thereto by
the strength of my words !'

"
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Sauti continued, "And having thus cursed (the king) from anger,

Sringin went to his father, and saw the sage sitting in the cow-pen, bear-

ing the dead snake. And seeing his parent in that plight, he was again

inflamed with fire. And he shed tears of grief, and addressed his sire,

saying, 'Father, having been informed of this thy disgrace at the hands

of that wicked wretch, king Parikshit, I have from anger even cursed

him ; and that worst of Kurus hath richly deserved my potent curse !

Seven days hence, Takshaka, the lord of snakes, shall take the sinful

king to the horrible abode of Death !' And the father said to the enraged

son, 'Child, I am not pleased with thee. Ascetics should not act thus.

We live in the domains of that great king. We are protected by him

righteously. In all he does, the reigning king should by the like of us be

forgiven. If thou destroy Dharma, verily Dharma will destroy thee. If

the king do not properly protect us, we fare very ill ; we cannot perform

our religious rites according to our desire. But protected by righteous

sovereigns, we attain immense merit, and they are entitled to a share

thereof. Therefore, reigning royalty is by all means to be forgiven. And
Parikshit like unto his great-grandsire, protecteth us as a king should

protect his subjects. That penance-practising monarch was fatigued and

oppressed with hunger. Ignorant of my vow (of silence) he did this. A
kingless country always suffereth from evils. The king punisheth offen-

ders, and fear of punishments conduceth to peace ; and people do their

duties and perform their rites undisturbed. The king establisheth religion

establisheth the kingdom of heaven. The king protecteth sacrifices

from disturbance, and sacri6ces to please the gods. The gods cause rain,

and rain produceth grains and herbs, which are always useful to man.

Manu sayeth, a ruler of the destinies of men is equal (in dignity) to ten

Veda-studying priests. Fatigued and oppressed with hunger, that

penance-practising prince hath done this through ignorance of my vow.

Why then hast thou rashly done this unrighteous action through

childishness ? O son, in no way doth the king deserve a curse from us."
1

So ends the forty-first section in the Astika Parva of the Adi Parva.

SECTION XLII

(Astika Parva continued)

Sauti said, "And Sringin then replied to his father, saying,

'Whether this be an act of rashness, O father, or an improper act that I

have done, whether thou likest it or dislikest it^the words spoken by me
shall never be in vain ! O father, I tell thee, (curse) can never be other-

wise I I have never spoken a lie even in jest/
"
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"And Sainika said, 'Dear child, I know that thou art of great prowess,

and truthful in speech. Thou hast never spoken falsehood before, so

that thy curse shall never be falsified. The son, even when he attaineth

to age, should yet be always counselled by the father, so that crowned

with good qualities he may acquire great renown. A child as thou art,

how much more dost thou stand in need of counsel ? Thou art ever

engaged in ascetic penances. The wrath of even the illustrious ones

possessing the six attributes increaseth greatly. O thou foremost of

ordinance-observing persons, seeing that thou art my son and a minor

too, and beholding also thy rashness, I see that I must counsel thee. Live

thou, O son, inclined to peace and eating fruits and roots of the forest.

Kill this thy anger and destroy not the fruit of thy ascetic acts in this

way. Wrath surely decreaseth the virtue that ascetics acquire with

great pains. And then for those deprived of virtue, the blessed state

existeth not. Peacefulness ever giveth success to forgiving ascetics.

Therefore, becoming forgiving in thy temper and conquering thy

passions, shouldst thou always live. By forgiveness shalt thou obtain

worlds that are beyond the reach of Brahmana himself. Having adopted

peacefulness myself, and with a desire also for doing good as much as

lies in my power, I must do something ; even must I send to that king,

telling him, 'O monarch of thou hast been cursed by my son of tender

years and undeveloped intellect, in wrath, at seeing thy act of disrespect

towards myself I

1 '

"Sauti continued, "And that great ascetic, observant of vows,
moved by kindness, sent with proper instructions a disciple of his to

king Parikshic. And he sent his disciple Gaurmukha of good manners
and engaged also in ascetic penances, instructing him to first enquire
about the welfare of the king and then to communicate the real message.
And that disciple soon approached that monarch, the head of the Kuru
race. And he entered the king's palace having first sent notice of his

arrival through the servant in attendance at the gate."

"And the twice-born Gaurmukha was duly worshipped by the

monarch. And after resting for a while, he detailed fully to the king,

in the presence of his ministers, the words of Samika, of cruel import,

exactly as he had been instructed.'*

"And Gaurmukha said, "O king of Kings, there is a RisMs, Samika,
by name, of virtuous soul, his passions under control, peaceful, and

given up to hard ascetic devotions, living in thy dominions ! By tbee, O
tiger among men, was placed on the shoulders of that Rishi ovserving at

present the vow of silence, a dead snake, with the end of thy bow ! He
himself forgave thee that act. But his son could not. And by the latter

bait thou to-day been cursed, O king of kings, without the knowledge of
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his father, to the effect that within seven nights hence, shall (the snake)

Takshaka cause thy death ! And Samika repeatedly asked his son to

save thee, but there is none to falsify his son's curse. And because he

hath been unable to pacify his son possessed by anger, therefore have I

been sent to thee O king, for thy good !"

"And that king of the Kuru race, himself engaged in ascetic practices,

having heard these cruel words and recollecting his own sinful act, be-

came exceedingly sorry. And the king, learning that foremost of Rishis

in the forest had been observing the vow of silence, was doubly afflicted

with sorrow and seeing the kindness of the Rishi Samika, and considering

his own sinful act towards him, the king became very repentant. And
the king looking like a very god, did not grieve so much for hearing of

his death as for having dune that act to the Rishi."

"And then the king sent away Gaurmukha, saying, 'Let the worship-

ful one (Samika) be gracious to me !' And when Gaurmukha had gone

away, the king, in great anxiety, without loss of time, consulted his

ministers. And having consulted them, the king, himself wise in

counsels, caused a mansion to be erected upon one solitary column. As

it was well-guarded day and night. And for its protection were placed

there physicians and medicines, and Brahmanas skilled in mantras all

around. And the monarch, protected on all sides, discharged his kingly

duties from that place surrounded by his virtuous ministers. And no

one could approach that best of kings there- The air even could not go

there, being prevented from entering."
11And when the seventh day had arrived, that best of Brahmanas, the

learned Kasyapa, was coming (towards the king's residence), desirous of

treating the king (after the snake-bite). He had heard all that had taken

place, vii't that Takshaka, that first of snakes, would sent that best of

monarchs to the presence of Yama (Death). And he thought, 'I would

cure the monarch after he is bit by that first of snakes. By that I may
have wealth and may acquire virtue also.' But that prince of snakes,

Takshaka, in the form of an old Brahmana, saw Kasyapa approaching on

his way, his heart set upon curing the king. And the prince of snakes

then spake unto that bull among Munis, Kasyapa, saying, 'Whither

does thou go wich sucn speed ? What, besides, is the business upon

which thou art intent ?'

'

"And Kasyapa, thus addressed, replied, "Takshaka, by his poison,

will to-day burn king Parikshit of the Kuru race, that oppressor of all

enemies. I go with speed, O amiable one, to cure, without loss of time,

the king of immeasurable prowess, the sole representive of the Pandava

race, after he is bit by the same Takshaka like to Agni himself in energy/

And Takshaka answered, 'I am that Takshaka, O Brahmana, who shall
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burn that lord of the earth. Stop, for thou art unable to cure one bit by

me I* And Kasyapa rejoined, 'I am sure that, possessed (as I am) of

the power of learning, going thither I shall cure that monarch bit by

thee !'

"

So end the forty-second section in the Astika Parva of the Adi Parva.

SECTION XLIII

(Astika Parva continued)

Sauti said,
"And Takshaka, after this, answered, 'If, indeed, thou

art able to cure any creature bitten by me, then, O Kasyapa, revive

thou this tree bit by me. O best of Brahmanas, I burn this banian in thy

sight. Try thy best and show me that skill in mantras of which thou hast

spoken-"

"And Kasyapa said, If thou art so minded, bite thou then, O king

of snakes, this tree. O snake, I shall revive it, though bit by thee."

Sauti continued, "That king of snakes, thus addressed by the illustri-

ous Kasyapa, bit then that banian tree- And that tree, bit by the

illustrious snake, and penetrated by the poison of the serpent, blazed up

all around. And having burnt the banian so, the snake then spake again

unto Kasyapa, saying, 'O first of Brahmanas, try thy best and revive

this lord of the forest.'
'

Sauti continued, "The tree was reduced to ashes by the poison of

that king of snakes. But taking up those ashes, Kasyapa spoke these

words, 'O king of snakes, behold the power of my knowledge as applied

to this lord of the forest 1 O snake, under thy very nose I shall revive

it.' And then that best of Brahmanas, the illustrious and learned

Kasyapa, revived, by his learning, that tree which had been reduced to

a heap of ashes. And first he created the sprout, then he furnished it

with two leaves, and then he made the stem, and then the branches, and

then the full-grown tree with leaves and all. And Takshaka, seeing the

tree revived by the illustrious Kasyapa said unto him, 'It is not

wonderful in thee that thou shouldst destroy my poison or that of any
one else like myself. O thou whose wealth is asceticism, desirous of

what wealth, goest thou thither? The reward thou hopest to have from

that best of monarchs, even I will give thee, however difficult it may
be to obtain it. Decked with fame as thou art, thy success may be

doubtful on that king affected by a Brahmana's curse and whose span of

life itself hath been shortened. In that case, this blazing fame of thine

that hath overspread the three worlds will disappear like the Sun when
deprived of his splendour (on the occasion of the eclipse) f

"
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"Kasyapa said, 'I go there for wealth ; give it unto me, O snake, so

that taking thy gold, I may return !' Takshaka answered, 'O best of

regenerate ones, even I will give thee more than what thou expectest

from that king. Therefore, cease to go.
1 '

Sauti continued, "That best of Brahmanas, Kasyapa, of great prowess

and intelligence, hearing those words of Takshaka, sat in yoga meditation

over the king. And that foremost of Munis, viz, Kasyapa, of great

prowess and gifted with spiritual knowledge, ascertaining that the period

of life of that king of the Pandava race had really run out, returned,

receiving from Takshaka as much wealth as he desired."

"And upon the illustrious Kasyapa retracing his steps, Takshaka at

the proper time speedily entered the city of Hastinapura. And on his

way he heard that the king was living very carefully^ protected by
means of poison-neutralising mantras and medicines."

Sauti continued, "The snake thereupon reflected, saying The
monarch must be deceived by me with power of illusion. But what

must be the means ?' Then Takshaka sent to the king some snakes in

the guise of ascetics taking with them fruits, kusa grass, and warer (as

presents). And Takshaka, addressing them, said, 'Go ye all to the

king, alleging urgent business, without any sign of impatience, as if to

make the monarch only accept the fruits and flowers and water (that ye

shall carry as presents unto him) !"

Sauti continued, "Those snakes, thus commanded by Takshaka, acted

accordingly. And they took to the king Kusa grass and water, and fruits.

And that foremost of kings, of great prowess, accepted those offering.

And after their business was finished, he said unto them, 'Retire.' Then

after those snakes disguised as ascetics had gone away, the king addressed

his ministers and friends, saying, 'Eat ye, with me, all these fruits of

excellent taste brought by the ascetics !' Impelled by Fate and the

words of the Rishi, the king, with his ministers, felt the desire of eating

those fruits. The particular fruit, within which Takshaka had entered,

was taken by the king himself for eating. And when he was eating it,

there appeared, O Saunaka, an ugly insect out of it, of shape scarcely

discernible, of eyes black, and of coppery colour. And that foremost

of kings, taking that insect, addressed his councillors, saying, The
sun is setting ; to-day I have no more fear from poison. Therefore! let

this insect become Takshaka and bite me, so that my sinful act may be

expiated and the words of the ascetic rendered true !' And those coun-

cillors also, impelled by Fate, approved of that speech. And then

monarch smiled, losing his senses, his hour having come. And he quick-

ly placed that insect on his neck. And as the King was smiling, Takshaka,

who had (in the form of that insect) come out of the fruit that had been

14
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offered to the king, coiled himself round the neck of the monarch. And
quickly coiling round the king's neck and uttering a tremendous roar,

Takshaka, that lord of snakes, bit that protector of the earth."

So ends the forty-third section in the Astika Parva of the Adi Parva.

SECTION XLIV

(Astika Parva continued)

Sauti said, "Then the councillors beholding the king in the coils of

Takshaka, became pale with fear and wept in exceeding grief. And
hearing the roar of Takshaka, the ministers all fled. And as they were
flying away in great grief, they saw Takshaka, the king of snakes, that
wonderful serpent, coursing through the blue sky like a streak of the hue
of the lotus, and looking very much like the vermilion-coloured line on
a woman's crown dividing the dark masses of her hair in the middle/'

'And the mansion in which the king was living blazed up with
Taksbaka's poison. And the king's councillors, on beholding it, fled away
in all directions. And the king himself fell down, as if struck by
lightning.'

"And when the king was laid low by Takshaka's poison, his councillors
with the royal priest a holy Brahmana performed all his last rites. All
the citizens, assembling together, made the minor son of the deceased
monarch their king. And the people called their new king, that slayer
of all enemies, that hero of the Kuril's race, by the name of Janamejaya.
And that best of monarchs, Janamejaya, though a child, was wise in
mind. And with his councillors and priest, the eldest son Pankshita
that bull amongst the Kurus, ruled the kingdom like his heroic great-
grand-father (Yudhishthira). And the ministers of the youthful monarch
beholding that he could now keep his enemies in check, went to Suvarna-
varmana the king of Kasi and asked him his daughter Vapushtama
for a bride. And the king of Kasi, after due inquiries, bestowed with
ordained rites, his daughter Vapushtama on that mighty hero of Kuril's
race. And the latter, receiving his bride, became exceedingly glad And

: his heart at any time to any other woman. And gifted with
great energy, he wandered m pursuit of pleasure, with a cheerful hearton expanses of water and amid woods and flowery fields. And that first
of monarchs passed hi, time in pleasure as Pururavas of old did on
receivmg the celestial damsel Urvasi. Herself fairest of the fair th

Vapushtama too, devoted to her lord and celebrated fo hebeauty having gained a des.rable husband, pleased him by the excess oher adecuon during the period he spent in che pursuit of pleasu eSo ends the forty-fourth section in the Astika Parva of the Adi Parva



SECTION XLV

(Astika Part/a continued)

"Meanwhile the great ascetic Jaratkaru wandered over the whol

Earth making the place where evening fell his home for the night. And

gifted with ascetic power, he roamed, practising various vows difficult to

be practised by the immatured, and bathing also in various sacred waters.

And the Muni had air alone for his food and was free from desire of

worldly enjoyment. And he became daily emaciated and grew lean-

fleshed. And one day he saw the spirits of his ancestors, heads down, in

a hole, by a cord of virana roots having only one thread entire. And that

single thread even was being gradually eaten away by a large rat dwelling

in that hole. And the Pitris in that hole were without food, emaciated,

pitiable, and eagerly desirous of salvation. And Jaratkaru, approaching

the pitiable one, himself in humble guise, asked them. 'Who are ye

hanging by this cord of virana roots ? The single weak root that is still

left in this cord of virana roots already eaten away by the rat, dwelling

in this hole, is itself being gradually eaten away by the same rat with his

sharp teeth. The little that remains of that single thread will soon be

cut away. It is clear ye shall then have to fall down into this pit with

faces downwards. Seeing you with faces downwards, and overtaken by

this great calamity, my pity hath been excited. What good can I do to

you ! Tell me quickly whether this calamity can be relieved by a fourth,

a third, or even by the sacrifice of a half of this my asceticism, O,

relieve yourselves even with the whole of my asceticism 1 I consent to

all this. Do ye as ye please !'

'

"The Pitris said, 'Venerable Bra hmacharin, thou desirest to relieve

us ! But, O foremost of Brahmanas, thou canst not dispel our affliction

by thy asceticism! O child, O first of speakers, we too have the fruits of

our asceticism I But, O Brahmana, it is for the loss of children that we
are falling down into this unholy hell ! The grandsire himself hath said

that a son is a great merit. As we are about to be cast in this hole, our

ideas are no longer clear ! Therefore, O child, we know thee not,

although thy manhood is well-known on earth. Venerable thou art and

of good fortune, thou who thus from kindness grievest for us worthy of

pity and greatly afflicted ! O Brahmana, listen, who we arc.
1 "

"We are RisM of the Yayavara sect, of rigid vows. And, O Muni, from

loss of children, we have fallen down from a sacred region. Our severe

penances have not been destroyed ; we have a thread yet. But we have

only one thread now. It matters little, however, whether he is or is not.
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Unfortunate as we are, we have a thread in one, known as Jaratkaru.

The unfortunate one has gone through the Vedas and their branches and

is practising asceticism alone. He being one with soul under complete

control, desires set high, observant of vows, deeply engaged in ascetic

penances, and free from greed for the merits of asceticism, we have been

reduced to this deplorable state ! He hath no wife, no son, no relatives.

Therefore, do we hang in this hole, our consciousness lost, like men

having none to take care of them I If thou meetest him, O tell him,

from thy kindness to ourselves, Thy Pitris, in sorrow, are hanging with

faces downwards in a hole. Holy one, take a wife and beget children.

O thou of ascetic wealth, thou art, O amiable one, the only thread that

remaineth in the line of thy ancestors. O Brahmana, the cord of virana

roots that thou seest we are hanging by, is the cord representing our

multiplied race. And, O Brahmana, these threads of the cord of

Virana roots that thou seest have been eaten away, are ourselves who
have been eaten up by Time. This root thou seest hath been

half-eaten and by which we are hanging in this hole is he that hath

adopted asceticism alone ! The rat that thou beholdest is Time of

infinite strength. And he (Time) is gradually weakening the wretch

Jaratkaru engaged in ascetic penances tempted by the merits thereof, but

wanting in prudence and heart. O excellent one, his asceticism cannot

save us. Behold, our roots being torn, cast down from higher regions,

deprived of consciousness by Time, we are going downwards like sinful

wretches ! And upon our going down into this hole with all our relatives,

eaten up by Time, even he shall sink with us into hell ! O child, whet-

her it is asceticism, or sacrifice, or whatever else there be of very holy
acts, everything is inferior. These cannot count with a son. O child,

having seen all, speak unto that Jaratkaru of ascetic wealth. Thou
shouldst tell him in detail everything that thou hast beheld. And O
Brahmana from thy kindness towards ourselves, thou shouldst tell him
all that would induce him to take a wife and beget children. Amongst
his friends, or of our own race, who art thou, O excellent one, that
thus grievest for us all like a friend ? We wish to hear who thou art
that stayest here 1"

So ends the forty-fifth section in the Astika Parva of the Adi Parva.

SECTION XLVI

(Astika Parva continued)

Sauti said, "Jaratkaru, hearing all this, became excessively sorry.
And from sorrow he spake unto those Pitris in words obstructed by tears,
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And Jaratkaru said, 'Ye are even my fathers and grand-fathers gone

before ! Therefore, tell me what must I do for your welfare ! I am
that sinful son of yours, viz., Jaratkaru ! Punish me for sinful deeds,

worthless as I am 1'

'

"The Pitris replied, saying, 'O son, by good luck hast thou arrived

at this spot in course of thy rambles ! O Brahmana, why hast thou not

taken a wife ?'
'

"Jaratkaru said, 'Ye Pitris this desire hath always existed in my
heart that I would, with vital seed drawn up, carry this body to the other

world I My mind hath been possessed with the idea that I would not

take a wife. But ye grandsire, having seen you hanging like birds, I

have diverted my mind from the Brahmacharya mode.of life. I will

truly do what you like ! I will certainly marry, if ever I get maiden of

my own name, I shall accept her who, bestowing herself of her own

accord, shall be as alms unto me, and whom I shall not have to maintain !

I shall marry if I get such a one ; otherwise, I shall not. This is the

truth, ye grandsire 1 And the offspring that will be begot upon her shall

be your salvation. And ye Pitris of mine, ye shall live for ever in

blessedness and without fear of all I

1 '

Sauti continued, 'The Muni, having said so unto the Pitris, wander-

ed over the Earth again. And, O Saunaka, old as he was, he obtained

not a wife. And he grieved much that he was not successful. But directed

(as before) by his ancestors, he continued the search. And going into

the forest, he wept loudly in great grief. And having gone into the

forest, the wise one, moved by the desire of doing good to his ancestors,

said, 'I will ask for a bride,' distinctly repeating these words thrice. And
he said, 'Whatever creatures are here, mobile and immobile, so what-

ever that are invisible, O, hear my words ! My ancestors, afflicted with

grief, have directed me that am engaged in the most severe penances,

saying, 'Marry thou for (the acquisition of) a son !' O ye, directed by

my ancestors, I am roaming in poverty and sorrow, over the wide world

for wedding a maiden that I may obtain as alms ! Let that creature,

amongst those I have addressed, who hath a daughter, bestow her on

myself that am roaming far and near ! Such a bride as is of the same

name with me, to be bestowed on me as alms, and whom, besides, I

shall not maintain, O bestow on me !' Then those snakes that had been

set upon Jaratkaru's track, ascertaining his inclination, gave information

to Vasuki. And the king of the snakes, hearing their words, took with

him that maiden decked with ornaments, and went into the forest unto

that Rishi. And, O Brahmana, Vasuki, the king of the snakes, having

gone there, offered that maiden as alms unto that high-souled Rishi. But

the Rishi did not at once accept her. And the Rishi, thinking her not to
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be of the same name with himself, and seeing that the question of her

maintenance also was unsettled, reflected for a few moments, hesitating

to accept her. And then, O son of Bhrigu, he asked Vasuki the maiden's

name, and also said unto him, 'I shall not maintain her !'

'

So ends the forty-sixth section in the Astika Parva of the Adi Parva.

SECTION XLVII

(Astika Parva continued)

Sauti said, "Then Vasuki spake unto the Rishi Jaratkaru these

words : 'O best of Brahmanas, this maiden is of the same name with

thee ! She is my sister and hath ascetic merit. I will maintain thy wife ;

accept of her ! O thou of ascetic wealth, I shall protect her with all my
ability. And, O foremost of great Mwnis, she hath been reared by me

for thee ! And the Rishi replied, This is agreed between us that I shall

not maintain her ; and she shalt not do aught that I do not like. If she

do, I leave her !'

"

Sauti continued, "When the snake had promised, saying, 'I shall

maintain my sister,' Jaratkaru then went to the snake's house- Then

that first of mantra-knowing Brahmanas, observing of rigid vows, that

virtuous and veteran ascetic, took her hand presented to him according

to shastric rites. And taking his bride with him, adored by the great Rishi,

he entered the delightful chamber set apart for him by the king of the

snakes. And in that chamber was a bed-stead covered with very

valuable coverlets. And Jaratkaru lived there with his wife. And the

excellent Rishi made an agreement with his wife, saying, 'Nothing must

ever be done or said by thee that is against my liking. And in case of

thy doing any such thing, I will leave thee and no longer continue to stay

in thy house. Bear in mind these words that have been spoken by me.'
'

11And then the sister of the king of the snakes in great anxiety and

grieving exceedingly, spoke unto him, saying, 'Be it so.' And moved
by the desire of doing good to her relatives, that damsel, of unsullied

reputation, began to attend upon her lord with the wakefulnessof a dog,

the timidity of a deer, and knowledge of signs possessed by the crow. And
one day, after the menstrual period, the sister of Vasuki, having puri-
fied herself by a buth according to the custom, approached her lord, the

great Muni. And thereupon she conceived. And the embryo was like

unto a flame of fire, possessed of great energy, and resplendent as fire

itselt. And it grew like the moon in the bright fortnight."
"And one day, within a short time, Jaratkaru of great fame, placing

his head on the lap of his wife, slept, looking like one fatigued. And as
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he was sleeping, the sun entered his chambers in the Western mountain

was about to set. And, O Brahmana, as the day was fading, she, the

excellent sister of Vasuki, became thoughtful, fearing the loss of her

husband's virtue. And she thought, 'What should I now do ? Shall I

wake my husband or not ? He is exacting and punctilious in his religious

duties. How can I act as not to offend him ? The alternatives are his

anger and the loss of virtue of a virtuous man. The loss of virtue, I

ween, is the greater of the two evils. Again, if I wake him, he will be

angry. But if twilight passeth away without his prayers being said, he

shall certainly sustain loss of virtue/
'

"And having resolved at last, the sweet-speeched Jaratkaru, the sister

of Vasuki, spake softly unto that Rishi resplendent with ascetic penances,

and lying prostrate like a flame of fire, 'O thou of great good fortune,

awake, the sun is setting I O thou of rigid vows, O illustrious one, do

your evening prayer after purifying yourself with water and name of

Vishnu. The time for the evening sacrifice hath come ! Twilight, O
lord, is even now gently covering the western side.'

'

"The illustrious Jartkaru of great ascetic merit, thus addressed, spake

unto his wife these words, his upper lip quivering in anger, O amiable

one of the Naga race, thou hast insulted me ! I shall no longer abide

with thee, but shall go whithersoever I came from. O thou of beautiful

thighs, I belive in my heart that the sun hath no power to set in the

usual time, if I am asleep. An insulted person should never live where

he hath met with the insult, far less should I, a virtuous person, or those

that are like me !' Jaratkaru, the sister of Vasuki, thus addressed by

her lord, began to quake with terror, and she spake unto him, saying,

'O Brahmana, I have not waked thee from desire of insult ; but I have

done it that thy virtue may not sustain any loss !'

'

"The Rishi Jaratkaru, great in ascetic merit, possessed with anger

and desirous of forsaking his spouse, thus addressed, spake unto his wife,

saying, *O thou fair one, never have I spoken a falsehood I Therefore,

go I shall. This was also settled between ourselves ! O amiable one, I

have passed the time happily with thee. And, O fair one, tell thy

brother, when I am gone, that I have left thee ! And upon my going

away, it behoveth thee not to grieve for me 1'

"Thus addressed Jaratkaru, the fair sister of Vasuki, of faultless

features, filled with anxiety and sorrow, having mustered sufficient

courage and patience, though her heart was still quaking, then spake unto

Rishi Jaratkaru. Her words were obstructed with tears and her face was

pale with fear. And the palms of her hands were joined together, and

her eyes were bathed in tears. And she said, 'It behoveth thee not to

leave me without fault. Thou treadest over the path of virtue ! I too
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have been in the same path, with heart fixed on the good of my relatives.

O best of Brahmanas, the object for which I was bestowed on thee hath

not been accomplished yet ? Unfortunate as I am, what shall Vasuki

say unto me ? O excellent one, the offspring desired of thee by my

relatives afflicted by a mother's curse, doth not yet appear ! The wel-

fare of my relatives dependeth on the acquisition of an offspring from

thee 1 And in order that my connection with thee may not be fruitless.

O illustrious Brahmana, moved by the desire of doing good ro my race

do I entreat thee ! O excellent one, high-souled as thou art, why shalt

thou leave me who am faultless? This conception of mine is as yet

indistinct !'

'

"Thus addressed, the Muni of great ascetic merit spake unto his wife

Jaratkaru these words that were proper and suitable to the occasion.

And he said, 'O fortunate one, the being thou hast conceived, even

like unto Agni himself is a Rishi of soul highly virtuous, and a master

of the Vedas and their brances.'
'

"Having said so, the great Rishi, Jaratkaru, of virtuous soul, went

away, his heart firmly fixed on practising again the severest penances.
1 '

So ends the forty-seventy section in the Astika Parva of the Adi Parva.

SECTION XLVIII

( Astika Parva continued)

Sauti said, "O thou of ascetic wealth, soon after her lord had left her,

Jaratkaru went to her brother. And she told him everything that had

happened. And the prince of snakes, hearing the calamitous news, spake

unto his miserable sister, himself more miserable still."

"And he said, 'Thou knowest, O amiable one, the purpose of thy

bestowal, the reason thereof ! 'If, from that union, for the welfare of

the snakes, a son be born, then he, possessed of energy, will save us all

from the snake sacrifice ! The Grandsire had said so, of old, in the midst

of the gods. O fortunate one, hast thou conceived from thy union with

that best of Rishis ? My heart's desire is that my bestowal of thee on

that wise one may not be fruitless ! Truly, it is not proper for me to

ask thee about this ! But from the gravity of the interests I ask thee

this 1 Knowing also the obstinacy of thy lord, ever engaged in severe

penances, I shall not follow him, for he may curse me. Tell me in detail

all that thy lord, O amiable one, hath done, and extract that terribly

afflicting dart that lies implanted for a long time past in my heart !'

'

"Jaratkaru, thus addressed, consoling Vasuki, the king of the snakes,
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at length Replied, saying, 'Asked by me about offspring, the high-

souled and mighty ascetic said there is, and then he went away. I do

not remember him to hive ever before in jest aught that is false. Why
should he, O king, speak a falsehood on such a serious occasion ? He
said, "Thou shouldst not grieve, O daughter of the snake race, about

the intended result of our union ! A son shall be born to thee, resplen-

dent as the blazing sun. O brother, having said this to me, my husband

of ascetic wealth hath gone away. Therefore, let the deep sorrow

cherished in thy heart disappear !'

'

Sauti continued,
'* Thus addressed, Vasuki, the king of the snakes,

accepted those words of his sister, and in great joy said, 'Be it so f

And the chief of the snakes then adored his sister with his best regards,

gift of wealth, and fitting eulogies. Then, O best of Brahmanas, the

embryo endued with great energy and great splendour, began to develop,

like the moon in the heavens in the brigut fortnight."

"And in due time, the sister of tne snakes, O Brahmana, gave birth

to a son of the splendour of a celestial child, who became the reliever

of the fears of his paternal ancestors and maternal relatives. The child

grew up there in the house of the king of the snakes. He studied the

Vedas and their branches with the acetic Chyavana, the son of Bhrigu.

And though but a boy, his vows were rigid. And he was gifted with

great intelligence, and with the several attributes of virtue, knowledge,

freedom from the world's indulgences, and saintliness. And the name

by which he was known to the world was Astika. And he was known

by the name of Astika (whoever is) oecause his father had gone to the

woods, saying, 'There is,' when he was in the womb. Though but a

boy, he had great gravity and intelligence. And he was reared with

great care in the palice of the snakes. And he was like the illustrious

lord of the celestials, viz*, Mahadeva of the golden form, the wielder of

the trident. And he grew up day by day, the delight of all the

snakes 1"

So ends the forty-eighth section in the Astika Parva of the Adi Parva.

SECTION XLIX

(Astika Parva continued)

Saunaka said, "Tell me again, in detail, all that king Janamejaya

had asked his ministers about his father's ascension to heaven."

Sauti said, "O Brahmana, hear all that tne king asked his ministers,

and all that they said about the death of Parikshit 1"

13
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1

Janamcjaya asked, 'Know ye all that befell my father ? How did

that fam. us king, in time, meet with his death? Hearing from you

the incidents of my father's life in detail, I shall ordain something, if

it be for the bene6t of the world I Otherwise, I shall do nothing.'
'

"The minister replied, 'Hear, O monarch, what thou hast asked,

viz., an account of thy illustrious father's life, and how also that king

of kings left this world. Thy father was virtuous and high-souled, and

always protected his people. O hear how that high-souled one conduct-

ed himself on earth. Like unto an impersonation of virtue and justice,

the monarch, cognisant of virtue, virtuously protected the four orders,

each engaged in the discharge of their specified duties. Of incomparable

prowess, and blessed with fortune, he protected the goddess Earth.

There was none wno hated him and he himself hated none. Like unto

Prajapati (Brahmana) he was equally disposed towards all creatures,

O monarch, Brahmanas and Kshatriyas and Vaisyas and Sudras, all

engaged contentedly in the practice of their respective duties, were

irap.rtially protected by that king. Widows and orphans, the maimed

and the poor, he maintained. Of handsome features, he was unto all

creatures like a second Shom.i. Cherishing his subjects and keeping them

contented, blessed with good fortune, truth-telling, of immense prowess,

he was the disciple of Saradwat in the science of arms. And, O
Janamejaya, thy father was dear unto Govinda ! Of great fame, he was

loved by all men. And he was born in the womb of Uttara when the

Kuru race was almost extinct. And, therefore, the mighty son of

Abhimanyu came to be called Parikshit (born in an extinct line). Well-

versed in the interpretation of treatises on the duties of kings, he was

gifted with every virtue. With passions under complete control,

intelligent, possessing a retentive memory, the practiser of all virtues,

the conqueror of his six passions of powerful mind, surpassing all, and

fully acquainted with the science of morality and political converse, thy

father had ruled over these subjects for sixty years. And he then died,

mourned by ail his subjects. And, after him, O first of men, thou hast

acquired this hereditary kingdom of the Kurus for the last thousand

years. Thou wast installed while a child, and art thus protecting every
creature I'

'

"Janamejaya said, 'There hath not been born in our race a king who
hath not sought the good of his subjects or been loved by them. Behold

especially the conduct of my grandsires ever engaged in great achieve-
ments I How did my father, blessed with many virtues, meet with his

death ? Describe everything to me as it fell out- I am desirous of

hearing it from you !'

'

Sauti continued "Thus directed by the monarch, those councillors,
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ever solicitous of the good of the king, told him everything exactly as

it had occurred.

"And the councillors said, 'O king, that father of thine, that

protector of the whole Earth, that foremost of all persons obedient to

the scriptures, became addicted to the sports of the field, even as Pandu

of mighty arms, that foremost of all bearers of the bow in battle. He

made over to us all the affairs of state from the most trivial to the most

important. One day, going into the forest, he pierced a deer with an

arrow. And having pierced it he followed it quickly on foot into the

deep woods, armed with sword and quiver- He could not, however,

come upon the lost deer. Sixty years of age and decrepit, he was soon

fatigued and became hungry. He then saw in the deep woods a high-

souled Rishi. The Rishi was then observing the vow of silence. The

king asked him about the deer, but, though asked, he made no reply.

At last the king, already tired with exertion and hunger, suddenly be-

came angry with that Rishi sitting motionless like a piece of wood in

observance of his vow of silence. Indeed, the king knew not that he

was a Muni observing the vow of silence. Swayed by anger, thy father

insulted him. O excellent one of the Bharata race, the king, thy father,

taking up from the ground with the end of his bow a dead snake placed

it on the shoulders of that Muni of pure soul. But the Muni spake not

a word good or bad and was without anger. He continued in the same

posture, bearing the dead snake.*
*

Thus ends the forty-ninth section in the Astika Parva of the Adi

Parva.

SECTION L

(Astika Parva continued}

Sauti continued, "The ministers said, 'That king of kings then, tired

with hunger and exertion, and having placed the snake upon the shoul-

ders of that Muni, came back to his capital. The Muni had a s >n, born

of a cow, of the name of Sringin. He was widely known, possessed of

great prowess and energy, and very wrathful. Going (every day) to his

preceptor he was in the habit of worshipping him. Commanded by him,

Sringin was returning home, when he heard from a friend of his about

the insult of his father by thy parent. And, O tiger among kings, he

heard that his father, without having committed any fault, was bearing,

motionless like a statue, upon his shoulders a dead snake placed thereon.

O king, the Rishi insulted by thy father was severe in ascetic penances,

the foremost of Mum's, the controller of passions, pure, and ever engaged
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in wonderful acts. His soul was enlightened with ascetic penances, and

his organs and their functions were under comple control. His practices

and his speech were both very nice. He was contented and without

avarice. He was without meanness of any kind and without envy. He
was oKl and used to observe the vow of silence. And he was the refuge

whom all creatures might seek in distress.
1 *'

"Such was the Rishi insulted by thy father 1 The son, however, of

that Rishi, in wrath, cursed thy father. Though young in years, the

powerful one was old in ascetic splendour. Speedily touching water,

he spake, burning as it were with spiritual energy and rage, these

words in allusion to thy father : 'Behold the power of my asceticism !

Directed by my words, the snake Takshaka of powerful energy and

virulent poison, shall, within seven nights hence, burn, with his poison,

the wretch that hath placed the dead snake upon my un-offending

father* ! And having said this, he went to where his father was. And

seeing his father he told him of his curse. The tiger among Rishis there-

upon sent to thy father a disciple of his, named Gaurmukha, of amiable

manners and possessed of every virtue. And having rested a while

(after arrival at court) he told the king everything, saying in the words

of his master, 'Thou hast been cursed, O king, by my son. Takshaka

shall burn thee with his person ! Therefore, O king, be careful. O
Janamejaya, hearing those terrible words, thy father took every pre-

caution against the powerful snake Takshaka.'
'

"And when the seventh day had arrived, a Brahmana Rishi, named
Kasyapa, desired to come to the monarch. But the snake Takshaka
saw Kasyapa. And the prince of snakes spake unto Kasyapa without

loss of time, saying, 'Where dost thou go so quickly, and what is the

business on which thou goest?' Kasyapa replied, saying,'O Brahmana,
I am going whither king Parikshit that best of the Kurus, is. He shall

to-day be burnt by the poi>on of the snake Takshaka. I go there

quickly in order to cure him, in fact, in order that, protected by me,
the snake may not bite him to death !' Takshaka answered, saying,

'Why dost thou seek to revive the king to be bitten by me ? I am that

Takshaka. O Brahmana, behold the wonderful power of my poison !

Thou art incapable of reviving that monarch when bit by me f_So
saying, Takshaka, then and there, bit a lord of the forest (a banian
tree). And the banian, as soon as it was bit by the snake, was convert-
ed into a^hes. But Kasyapa, O king, revived it. Takshaka thereupon
tempted him, saying. 'Tell me thy desire.' And Kasyapa, too, thus

addressed, spake again unto Takshaka, saying, 'I go there from desire

of wealth/ And Takshaka, thus addressed, then spake unto the high-
iculed Kasyapa in these soft, words : 'O sinless one, take from me more
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wealth than what thou expectcst from that monarch, and go back thy

way !' And Kasyapa, that foremost of men, thus addressed by the

snake, and receiving from him as much wealth as he desired, wended

back his way.'
"

"And Kasyapa wending back his way, Takshaka, approaching in

disguise, blasted, with the fire of his poison, thy virtuous father, the

first of kings, then staying in his mansion with all precautions. And
after that, thou wast, O tiger among men, been installed (on the

throne). And, O best of monarchs, we have thus told thee all that

we have seen and heard, cruel though the account is. And hearing all

about the discomfiture of the monarch thy father, and of the insult to

the Rishi Utanka, decidest thou that what should follow !'

'

Sauti continued, "King Janamejaya, that chastiser of enemies, then

spake unto all his ministers. And he said, 'When have ye learnt all

that happened upon that banian reduced to ashes by Takshaka, and

which, wonderful as it is, was afterwards revived by Kasyapa ? Assuredly,

my father could not have died, for the poison could have been neutrali-

sed by Kasyapa with his mantras. That worst of snakes, of sinful soul,

thought within his mind that if Kasyapa received the king bit by him,

he, Takshaka, would be an object of ridicule in the world owing to the

neutraliasation of his poison. Assuredly, having thought so, he pacified

the Brahmana, I have devised a way, however, of inflicting punishment

upon him. I like to know, however, ye saw or heard what happened in

the deep solitude of the forest, viz., the words of Takshaka and the

speeches of Kasyapa. Having known it, I shall devise the means of

exterminating the snake race !'

*

'The ministers said, 'Hear, O monarch of him who told us before

of the meeting between that foremost Brahmanas and that prince of

snakes in the woods. A certain person, O monarch, had climbed up
that tree containing some dry branches with the object of breaking

them for sacrificial fuel. He was not perceived either by the snake or

by the Brahmana. And, O king, that man was reduced to ashes along

with the tree itself. And, O king of kings, he was revived with the

tree by the power of the Brahmana. That man, a Brahmana's menial,

having come to us, represented fully everything as it happened between

Takshaka and the Brahmana. Thus have we told thee, O king, all that

we have seen and heard. And having heard it, O tiger among kings,

ordain that which should follow !'

'

Sauti continued, "King Janamejaya, having listened to the words of

his ministers, was sorely afflicted with grief, and began to weep. And
the monarch began to squeeze his hands. And the lotus-eyed king began

to breathe a long and hot breath, shed tears, and shrieked aloud. And
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possessed with grief and sorrow, and shedding copious tears, and touch-

ing water according to the form, the monarch spake. And reflecting

for a moment, as if settling something in his mind, the angry monarch,

addressing all ministers, said these words :

'I have heard your account of my father's ascension to heaven. Know

ye now what my fixed resolve is. I think no time must be lost in

avenging this injury upon the wretch Takshaka that killed my father !

He burnt my father making Sringin only secondary cause. From.malig-

nity alone he made Kasyapa return. If that Brahmana had arrived, my
father assuredly would have lived. What would he nave lost if the

king had revived by the grace of Kasyapa and the precautionary

measures of his ministers ? From ignorance of the effects of my wrath,

he prevented Kasyapa that excellent of Brahmanas whom he could

not defeat, from coming to my father with the desire of reviving him.

The act of aggression is great on the part of the wretch Takshaka who

gave wealth unto that Brahmana in order that he might not revive the

king. I must now avenge myself on my father's enemy to please myself,

the Rishi Utanka and you all !'

'

So ends the fiftieth section in the Astika Parva of the Adi Parva.

SECTION LI

(Astika Parva continued)

Sauti said, "King Janamejaya having said so, his ministers express-

ed their approbation. And the monarch then expressed his determina-

tion to perform a snake-sacrifice. And that lord of the Earth that

tiger of the Bharata race the son of Parikshit, then called his priest

and Ritwikas. And accomplished in speech, he spake unto them these

words relating to the accomplishment of his great task: 'I must avenge

myself on the wretch Takshaka who killed my father. Tell me what I

must do. Do you know any act by which I may cast into the blazing

fire the snake Takshaka with his relatives ? I desire to burn that

wretch even as he burnt, of yore, by the fire of his poison, my father !'

"

"The chief priest answered, There is, O king, a great sacrifice for

thee devised by the gods themselves. It is known as the snake-sacrifice,

and is read of in the Purana. O king, thou alone canst accomplish it, and

no one else ! Men versed in the Purana have told us, there is such a

sacrifice.'
"

Sauti continued,-"Thus addressed, the king, O excellent one,

thought Takshaka to be already burnt and thrown into the blazing
mouth of Agni, the eater of the sacrificial butter. The king then said
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unto those Brahtnams versed in mantras, 'I shall make preparations

for that sacrifice. Tell me the things that are necessary !' And the

king's Ritwikas, O excellent Brahmana, versed in the Vedas and acquainted

with the rites of that sacrifice measured, according to the scriptures,

the land for the sacrificial platform. And the platform was decked with

much valuable articles and with Brahmanas. And it was full of precious

things and paddy. And the Ritwikas sat upon it at ease, And after

the sacrificial platform had been thus constructed according to rule and

as desired, they installed the king at the snake-sacrifice for the attain-

ment of its object. And before the commencement of the snake-sacrifice

that was to come, there occurred this very important incident fore-

boding obstruction to the sacrifice. For when the sacrificial platform

was being constructed, a professional builder of great intelligence and

well-versed in the knowledge of laying foundations, a Suta by caste, well

acquainted with the Puranas, said, 'The soil upon which and the time

at which the measurement for the sacrificial platform has been made,

indicate that this sacrifice will not be completed, a Brahmana becoming

the reason thereof.' Hearing this, the king, before his installation, gave

orders to his gate-keepers not to admit anybody without his know-
i ,

ledge.

Thus ends the fifty-first section in the Astika Parva of the Adi

Parva.

SECTION LII

(Astika Parva continued)

Sauti said, "The snake-sacrifice then commenced according to due

form. And the sacrificial priests, competent in their respective duties

according to the ordinance, clad in black garments and their eyes red

from contact with smoke, poured clarified butter into the blazing fire,

uttering proper mantras. And causing the hearts of all the snakes to

tremble with fear, they poured clarified butter into the mouth of Agni

uttering the names of the snakes. And the snakes thereupon began to

fall into the blazing fire, benumed and piteously calling upon one

another. And swollen and breathing hard, and twining each other with

their heads and tails, they came in large numbers and fell into the fire.

The white, the black, the blue, the old and the young all fell alike into

the fire, uttering various cries. Those measuring a crosa, and those

measuring a yojana, and those of the measure of a gokarna, fell continu-

ously with great violence into that first of all fires. And hundreds and

thousands and tens of thousands of snakes, deprived of all control over
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their limbs, perished on that occasion. And amongst those that perished,

there were some that were like horses, others like trunks of elephants,

and others of huge bodies and strength like maddened elephants. Of

various colours and virulent poison, terrible and looking like maces

furnished with iron-spikes, of great strength, ever inclined to bite the

snakes, afflicted with their mother's curse, fell into the fire."

So ends the fifty-second section in the Astika Parva of the Adi Parva.

SECTION LIII

(Astika Parva continued)

Saunaka asked, "What great Rishis became the Ritwikas at the

snake-sacrifice of the wise king Janamejaya of the Pandava line ? Who
also became the Sadasyas in that terrible snake-sacrifice, so frightful to

the snakes, and begetting such sorrow in them ? It behoveth thee,

to describe all these in detail, so that, O son of Suta, we may know who

were acquainted with the rituals of the snake-sacrifice !"

Sauti answered, "I will recite the names of those wise ones who

became monarch's Ritwikas and Sadasyas. The Brahmana Chandavargava

became the Horn in that sacrifice. He was of great reputation, and

was born in the race of Cbyavana and was the foremost of those

acquainted with the.Vectas. The learned old Brahmana, Kautsa, became

the Udgatri, the chanter of the Vedic hymns. Jaimini became the

Brahmana, and Sarngarva and Pingala the Adhvaryus, Vyasa with his

son and disciples, and Uddalaka. Pramataka. Swetaketu, Pingala,

Asita, Devala, Narada, Parvata, Atreya, Kundajathara, the Brahmana

Kaldgbata, Vatsya, old Srutasravas ever engaged in japa and the study

of tue Vedas, Kohala Devasarman, Maudgalya, Samasaurava, and many
other Brahmanas who had got through the Vedas became the Sadasyas

at that sacrifice of the son of Parikshit."

"When the Ritwikas in that spake-sacrifice began to pour clarified

butter into the fire, terrible snakes, striking fear into every creature,

began to fall into it. And the fat and the marrow of the snakes thus

falling into the fire began to flow in rivers. And the atmosphere was
filled with an insufferable stench owning to the incessant burning of the

snakes. And incessant also were the cries of the snakes fallen into the

lire and those in the air about to fall into it."

"Meanwhile, Takshaka, that prince of snakes, as soon as he heard

that king Janamejaya was engaged in the sacrifice, went to the palace

of Purandara (Indra). And that best of snakes, having represented
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all that had taken place, sought in terror the protection of Indra after

having acknowledged his fault. And Indra, gratified, told him, 'O

prince of snakes, O Takshaka, here thou hast no fear from that snake-

sacrifice ! The Grandsire was pacified by me for thy sake. Therefore,

thou hast no fear. Let this fear of thy heart be allayed !'

'

Sauti continued, "Thus encouraged by him, that best of snakes began

to dwell in Indra's abode in joy and happiness. But Vasuki, seeing that

the snakes were incessantly falling into the fire and that his family was

reduced to only a few, became exceedingly sorry. And the king of the

snakes was afflicted with great grief, and his heart was about to break.

And summoning his sister, he spake unto her, saying, 'O amiable one,

my limbs are burning and I no longer see the points of the heavens ! I

am about to fall down from loss of consciousness I My mind is turning,

my sight is falling and my heart is breaking ! Benumbed, I may fall

to day into that blazing fire ! This sacrifice of the son of Parikshit- is for

the extermination of our race ! It is evident I also shall have to go to the

abode of the king of the dead. The time is come, O my sister, on account

of which thou wert bestowed by me on Jaratkaru to protect us with our

relatives. O best of the women of the snake race, Astika will put an

end to the sacrifice that is going on ! The Grandsire told me this of old.

Therefore, O child, solicit thy dear son who is fully conversant with

the Vedas and regarded even by the old, for the protection of myself

and also of those dependent on me !"

So ends the fifty-third section in the Astika Parva of the Adi Parva.

SECTION LIV

(Astika Parva continued)

Sauti said, "Then the snake-dame Jaratkaru, calling her own son,

told him the following words according to the directions of Vasuki, the

king of the snakes, 'O son, the time is come for the accomplishment of

that object for which I was bestowed on thy father by my brother !

Therefore, do thou that which should be done.'
'

"Astika asked, 'Why wert thou, O mother, bestowed on my father

by my uncle ? Tell me all truly so that on hearing it, I may do what is

?t

"Then Jaratkaru, the sister of the king of tha snakes, herself unmoved

by the general distress, and ever desirous of the welfare of her relatives,

said unto him ! O son, it is said that the mother of all the snakes is

Kadru. Know thou why she cursed in anger her sons ! Addressing the

16
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snakei she said, As ye have refused to falsely represent Uchchaisravas,

the prince of horses, for bringing about Vinata's bondage according to the

wager, therefore, shall he whose charioteer is Vayu burn you all in

Janamejaya's sacrifice ! And perishing in that sacrifice, ye shall go to

the region of unredeemed spirits ! The Grandsire of all the worlds spake

unto her while uttering this curse Be it so, and thus approved of her

speech. Vasuki, having heard that curse and then the words of the

Grandsire, sought the protection of the gods, O child, on the occasion

when the amrita was being churned for. And the gods, their object ful-

filled, for they had obtained the excellent amrita, with Vasuki ahead,

approached the Grandsire. And all the gods, with.king Vasuki, sought

to incline Him who was born of the lotus to be propitious so that the

curse might be made abortive !'

'

"And the gods said, 'O Lord, Vasuki, the king of the snakes, is sorry

on account of his relatives. How may his mother's curse prove abortive?"

"Brahman thereupon replied, saying, 'Jaratkai u will take unto him-

self a wife of the name of Jaratkaru ; the Brahmana born of her will

relieve the snakes.'
'

14

'Vasuki, the best of snakes, hearing those words, bestowed me, O
thou of godlike looks, on thy high-souled father sometime before the

commencement of the sacrifice. And from that marriage thou art born

of me. That time has come, It behoveth thee to protect us from this

danger. It behoveth thee to protect my brother and myself from the fire,

so that the object, viz., our relief, for which I was bestowed on thy wise

father, may not be unfulfilled. What dost thou think, O son ?'
"

Sauti continued, "Thus addressed, Astika said unto his mother,

'Yes, I will.' And he then addressed the afflicted Vasuki, and as if in-

fusing life into him, said, *O Vasuki, thou best of snakes, thou great

being, truly do I say, I shall relieve thee from that curse ! Be easy, O
snake ! There is no fear any longer ! I shall strive earnestly so that

good may cime ! Nobody hath ever said that my speech, even in jest,

hath proved false. Hence on serious occasions like this, I need not say

anything more. O uncle, going thither to-day I shall gratify, with words
mixed with blessings, the monarch Janamejaya installed at the sacrifice,

so that, O excellent one, the sacrifice may stop ! O high-minded one, O
king of the snakes, believe all that I say ! Believe me, my resolve can
never be unfulfilled I'

"

"And Vasuki then said, 'O Astika, my head swims and my heart

breaks ! I cannot discern the points of the Earth, afflicted as I am with
a mother's curse I*

*

"And Aitika said, 'Thou best of snakes, it behoveth thee not to

grieve any longer. I shall dispel this fear of thine from the blazing fire !
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This terrible punishment, capable of burning like the fire at the end of

the Ywga, I shall extinguish* Nurse not thy fear any longer 1*

*

Sauti continued,- "Then that best of Brahmanas, Astika, quelling the

terrible fear of the Vasuki's heart, and taking it, as it were, on himself,

wended, for the relief of the king of the snakes, with speed to Janame-

jaya's sacrifice blessed with every merit. And Astika having gone thither,

beheld the excellent sacrificial compound covered with numerous

Sadasyas whose splendour was like unto that of the Sun or Agni. But

that best of Brahmanas was refused admittance by the door-keepers.

And the mighty ascetic gratified them, being desirous of entering the

sacrificial compound. And that best of Brahmanas, that foremost of all

virtuous men, having entered the excellent sacrificial compound, began

to adore the king of infinite achievements, the Rilwikas, the Sadasyas,

and also the sacred fire."

Thus ends the fifty-forth section in the Astika Parva of the Adi

Parva.

SECTION LV

(Astika Parva continued)

Astika said, 'Soma and Varuna and Prajapati performed sacrifices of

old in Preyaga. But thy sacrifice, O foremost one of Bharata's race, O
son of Parikshit, is not inferior to any of those. Let those dear unto us

be blessed ! Sakra performed a hundred sacrifices. But this sacrifice of

thine, O foremost one of Bharata's race, O son of Parikshit, is fully

equal to ten thousand sacrifices of Sakra. Let those dear unto us be

blessed ! Like the sacrifice of Yama, of Harimedha, or of king Ranti-

deva, is the sacrifice of thine, O foremost of Bharata's race, O son of

Parikshit. Let those dear unto us be blessed ! Like the sacrifice of

Maya, of king Casavindu.or of king Vaisravana, in this sacrifice of thine,

O foremost one of Bharata's race, O son of Parikshit. Let those dear

unto us be blessed ! Like the sacrifice of Nriga, of Ajamida, of the son

of Dasaratha, in this sacrifice of thine, O foremost one of Bharata's race,

O son of Parikshit. Let those dear unto us be blessed ! Like the sacri-

fice of king Yudhishthira, the son of a god and belonging to Ajamida
race, heard of (even) in the heavens, in this sacrifice of thine, O fore-

most one of Bharata's race, O son of Parikshit. Let those dear unto us

be blessed ! Like the sacrifice of Krishna (Dwaipayana), the son of

Satyavati, in which he himself was the chief-priest, is this sacrifice of

thine, O foremost one of Bharata's race, O son of Parikshit. Let those

dear unto us be blessed I These (Ritwikas and Sadasyas) that are here
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engaged in making thy sacrifice, like unto that of the slayer of Vritra, are

of splendour equal to that of the sun. There now remains nothing for

them to know, and gifts made to them become inexhaustible (in merit).

It is my conviction that here is noRitwikas in all the worlds who is equal

to thy Ritwikas Dwaipayana. His disciples, becoming Ritwikas competent
for their duties, travel over the earth. The high-souled bearer or

libation (vi*., Agni), called also Vibhavasu and Chitrabhanu, having gold

for his vital seed and having his path marked by black smoke, blazing

up with flames inclined to the right, beareth these thy libations of

clarified butter to the gods ! In this world of men there is no other

monarch equal to thee in the protection of subjects. I am ever well

pleased with thy abstinence. Indeed, thou art either Varuna, or Yama,
the god of Justice ! Like Sakra himself, thunderbolt in hand, thou art,

in this world, the protector of all creatures. In this earth there is no man
so great as thou, and no monarch who is thy equal in sacrifice. Thou art

like Khatwanga, Nabhaga, and Dilipa I In prowess thou art like Yayati

and Mandhatri. In splendour equal to the sun, and of excellent vows,
thou art O monarch like Bhishma ! Like Valmiki thou art of energy

concealed ! Like Vasishtha thou hast controlled thy wrath ! Like Indra

is thy lordship ! Thy splendour also shines like that of Narayana ! Like

Yama art thou conversant with the dispensation of justice ! Thou art

like Krishna adorned with every virtue ! Thou art the home of the good
fortune that belongs to the Vasus ! Thou art also the refuge of the

sacrihces ! In strength thou art equal to Damvodvava ! Like Rama
(the son of Jamaoagni) thou art conversant with the scriptures and
arms ! In energy thou art equal to Aurva and Trita. Thou inspirest

terror by thy looks like Bhagiratha !"

Sauti >aid, "Astika, having thus adored them, gratified them all,

vi*., the king, the Sadasyas, the Ritwikas and the sacrificial fire. And king

Janamejava beholding the signs and indications manifested all around,
addressed them as follows.

1 *

Thus ends the fifty-fifth section in the Astika Parva of the Adi
Parva.

SECTION LVI

(Astika Parva continued)

Janamejaya said, "Though this one is but a boy, he speaks yet like

a wise old man. He is not a boy but one wise and old. I think, I desire
to bestow on him a boon. Therefore, ye Brahmanas, give me the

necessary permission !'
'
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The Sadasyas, -
I4A Brahmana, though a boy, deserves the respect of

kings. The learned ones does more so. This boy deserves every desire

of his being fulfilled by thee, but not before Takshaka comes with speed !"

Sauti continued, "The king, being inclined to grant the Brahmana

a boon, said,
1

Ask thou a boon.' The Hotri, however, being rather

displeased, said. 'Takshaka hath not come as yet into this sacrifice.'
'

Janamejaya replied, ."Exert ye to the best of your might, so that

this sacrifice of mine may attain completion, and Takshaka also may
soon come here ! He is my enemy.'

'

The Ritwikas replied,
*

As the scripture declare unto us, and as the

fire also saith, O monarch, (it seems that) Takshaka is now staying in

the abode of Indra, afflicted with fear !'

'

Sauti continued, "The illustrious Suta named Lohitaksha also, con-

versant with the Puranas, had said so before."

Asked by the king on the present occasion he again told the monarch,

'Sire, it is even so as the Brahmanas have said. Knowing the Puranas,

I say, O monarch, that Indra hath granted him this boon, saying,

'Dwell with me in concealment, and Agni shall not burn thee !

' '

Sauti continued, "Hearing this, the king installed in the sacrifice

became very sorry and urged the Hotri to do his duty. And as the

Hotri, with mantras, began to pour clarified butter into the fire Indra

himself appeared on the scene. And the illustrious one came in his car,

adorned by all the gods standing around, followed by masses of clouds,

celestial singers, and the several tribes of celestial dancing girls. And
Takshaka anxious with fear, hid himself in the upper garment of Indra

and was not visible. Then the king in his anger again said unto his

mantra-knowing Brahmanas these words, bent upon the destruction of

Takshaka : 'If the snake Takshaka be in the abode of Indra, cast him

into the fire with Indra himself !'

Sauti continued, "Urged thus by the king Janamejaya about Taks-

haka, the Hotri poured libations, naming that snake then staying there.

And even as the libations were poured into, Takshaka, with Purandara

himself, anxious and afflicted, became visible in a moment in the skies.

Then Purandara, seeing that sacrifice, became much alarmed, and

quickly casting Takshaka off, went back to his own abode. After Indra

had gone away, Takshaka, the prince of snakes, insensible with fear,

was, by virtue of the mantras, brought near enough the flames of the

sacrificial fire."

The Ritwikas then said, "O king of kings, the sacrifice of thine is

being performed duly. It behoveth thee, O Lord, to grant a boon now

to this first of Brahmanas !"

Janamejaya then said, "Thou immeasurable one of such handsome
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and child-like features, I desire to grant thee a worthy boon. Therefore,

ask thou that which thou desirest in thy heart. I promise thee, that I

will grant it even if it be ungrantable !'

The Ritwikas said, 'O monarch, behold, Takshaka is soon coming

under thy control ! His terrible cries, and loud roar is being heard !

Assuredly, the snake hath been forsaken by the wielder of thunder. His

body being disabled by your mantras, he is falling from heaven. Even

now, rolling in the skies, and deprived of consciousness, the prince of

snakes cometh, breathing loudly !'

'

Sauti coninued, "While Takshaka, the prince of snakes was about

to fall into the sacrificial fire, during those few moments Astika spoke

as follows : 'O Janamejaya, if thou wouldst grant me a boon, let this

sacrifice of thine come to an end and let no more snakes fall into the

fire !'

"

"O Brahmana, the son of Parikshit, being thus addressed by Astika,

became exceedingly sorry and replied unto Astika thus "O illustrious

one, gold, silver, kine, whatever other possessions thou desirest I shall

give unto thee ! But let not my sacrifice come to an end !'

'

Astika thereupon replied, "Gold, silver or kine, I do not ask of

thee, O monarch 1 But let thy sacrifice be ended so that my maternal

relations be relieved !'

'

Sauti continued, "The son of Parikshit, being thus addressed by

Astika, repeatedly said this unto that foremost of speakers : 'Best of

the Brahmanas, ask some other boon ! O, blessed be thou 1" But, O
thou of Bhrigu's race, he did not beg any other boon, Then all the

Sadasyas conversant with the Vedas told the king with one voice, 'Let

the Brahmana receive his boon !'

'

So ends the fifty-sixth section in the Astika Parva of the Adi Parva.

SECTION LVII

(Astika Parva continued)

Saunaka said "O son of a Suta, I desire to hear the names of all

those snakes that fell into the fire of this snake-sacrifice !"

Sauti replied, "Many thousands and tens of thousands and billions of

snakes fell into the fire. O excellent of Brahmanas, so great is the
number that I am unable to count them all. So far, however, as I remem
her, hear the names I mention of the principal snakes cast into the fire.

Hear first the names of the principal ones of Vasuki's race alone, of

colour blue, red and white of terrible form and huge body and deadly
poison. Helpless and miserable and afflicted with their mother's curse,

they fell into the sacrificial fire like libations of butter :
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"Kotisa, Manasa, Puma, Gala, Pala, Hallmaka, Pichchhala, Kaunapa,

Cakra, Kalavega, Prakalana, Hiranyavahu, Carana, Kakshaka, Kala-

dantaka. These snakes born of Vasuki, fell into the fire. And, O
Brahmana, numerous other snakes well-born, and of terrible form and

great strength, were burnt in the blazing fire. I shall now mention those

born in the race of Takshaka. Here thou their names. Puchchandaka,

Mandalaka, Pindasektri, Ravenaka ; Uchochikha, Carava, Bhangas,

Vilwatejas, Virohana ; Sili, Salakara, Muka, Sukumara, Pravepana,

Mudgara and Sisuroman, Suroman and Mahahanu. These snakes born

of Takshaka fell into the fire. And Paravata, Parijata, Pandara, Harina,

Krisa ; Vihanga, Sarabha, Meda, Pramoda, Sauhatapana. These born

in the race of Airavata fell into the fire. Now hear, O best of Brahma-

nas, the names of the snakes I mention born in the race of Kauravya !

Eraka, Kundala Veni, Veniskandha, Kumaraka ! Vahuka, Sringavera,

Dhurtaka, Pratara and Astaka. These born in the race of Kauravya
fell into the fire. Now hear the names I mention, in order, of those

snakes endued with the speed of the wind and with virulent poison, born

in the race of Dhritarashtra. Sankukarna, Pitharaka, Kuthara, Sukhana,

and Shechaka ; Purnaangada, Purnamukha, Prahasa, Sakuni, Dari,

Amahatha, Kumathaka, Sushena, Vyaya ; Bhairava, Mundavedanga,

Pisanga, Udraparaka ; Rishabha, Vegavat, Pindaraka; Raktanga, Sarva-

saranga, Samriddha, Patha and Vasaka ; Varahaka, Viranaka, Suchitra,

Chitravegika, Parasara, Tarunaka, Maniskandha and Aruni.

"O Brahmana, thus I have recited the names of the principal snakes

known widely for their achievements! I have not been able to name all,

the number being countless. The sons of these snakes the sons of those

sons, that were burnt having fallen into the fire, I am unable to mention.

They are so many ! Some of three heads, some of seven, others of ten,

of poison like unto the fire at the end of the yuga and terrible in form,

they were burnt by thousands !'

"Many others, of huge bodies, of great speed, tall as mountain

summits, of the length of a yama, of a yojana, and of two yojanas, capable

of assuming at will any form and of mastering at will any degree of

strength, of poison like unto blazing fire, afflicted by the curse of a

mother, were burnt in that great sacrifice !

So ends the fifty-seventh section in the Astika Parva of the Adi

Parva.



SECTION LVIII

(Astika Parva continued)

Sauti said, "Listen now to another very wonderful incident in

connection with Astika ! Wiien king Janamejaya was about to gratify

Astika by granting the boon, the snake (Takshaka), thrown off Indra's

hands, remained in mid air without actually falling. King Janamejaya

thereupon became curious, for Takshaka, afflicted with fear, did not at

once fall into the fire although libations were poured in proper form

into the blazing sacrificial Agni in his name.

Saunaka said, "Was it, O Suta, that the mantras of those wise Brah-

manas were not propitious ; since Takshaka, did not fall into the fire ?"

Sauti replied, "Unto the unconscious Takshaka, that best of snakes,

after he had been cast off Indra's hands, Astika had thrice said these

words : 'Stay
1

'stay'. And he succeeded in staying in the skies, with

afflicted heart, like a person somehow staying between the welkin and

the Earth.

The king then, on being repeatedly urged by his Sadasyas, said,-

'Let it be done as Astika hath said- Let the sacrifice be ended, let the

snakes be safe, let this Astika also be gratified, O Suta, thy words also be

true !" When the boon was granted to Astika, plaudits expressive of

joy rang through the air. Thus the sacrifice of the son of Parikshit-

that king of the Pandava race came to an end. The king Janamejaya

of the Bharata-race was himself pleased, and on the Ritwikas with the

Sadasyas, and on all who had come there, the king, bestowed money by
hundreds and thousands. And unto Suta Lohitaksha conversant with

the rules of building and foundations who had at the commencement
said that a Brahmana would be the cause of the interruption of the snake-

sacrifice, the king gave much wealth. The king, of uncommon kindness,

also gave him various things, with food and wearing apparel, according

to his desire, and became very much pleased. Then he concluded his

sacrifice according to the prescribed rites, and after treating him with

every respect, the king in joy sent home the wise Astika exceedingly

gratified, for he had attained his object. And the king said unto him,
Thou must come again to become a Sadasya in my great Horse-sacrifice ?'

And Astika said yes t and then returned home in great joy, having
achieved his great end after gratifying the monarch. And returning in

joy to his uncle and mother and touching their feet, he recounted to

them everything as it had happened.
1

Sauti continued, "Hearing all he had said, the snakes that had come
thither became very much delighted, and their fears were dispelled,
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They were much pleased with Astika and asked him to solicit a boon

saying, 'O learned one, what good shall we do unto thee ? We have

been very much gratified, having been all saved by thee ! What shall

we accomplish for thee, O child !'

Astika said, 'Let those Brahmanas, and other men, who shall, in the

morning or in the evening, cheerfully and with attention, read the

sacred account of this my act, have no fear from any of you!' And the

snakes in joy thereupon said, 'O nephew, in the nature of thy boon, let

it be exactly as thou sayest ! That which thou askest we all shall cheer-

fully do, O nephew ! And those also that call to mind Astika, Artiman

and Sunitha, in the day or in the night, shall have no fear of snakes. He

again shall have no fear of snakes who will say, 'I call to mind the

famous Astika born of Jaratkaru by Jaratkaru, that Astika who saved

the snakes from the snake-sacrifice. Therefore, ye snakes of great good

fortune, it behoveth you not to bite me. But go ye away, blessed be ye,

or go away thou snake of virulent poison, and remember the words of

Astika after the snake-sacrifice of Janamejaya ! That snake who does

not cease from biting after hearing such mention of Astika, shall have

his hood divided a hundred-fold like the fruit of Singsa tree."

Sauti continued, "That first of Brahmanas, thus addressed by the

foremost of the chief snakes assembled together, was very much gratified.

And the high-souled one then set his heart upon going away."

And that best of Brahmanas, having saved the snakes from the snake-

sacrifice, ascended to heaven when his time came, leaving sons and

grandsons behind him.

"Thus have I recited to thee this history of Astika exactly as it

happened. Indeed, the recitation of this history dispelleth all fear of

snakes."

Sauti continued, "O Brahmana, O foremost one of Bhrigu's race,

as thy ancestor Pramati had cheerfully narrated unto his inquiring son

Ruru, and as I had heard it, thus have I recited this blessed history,

from the beginning, of the learned Astika ! And O Brahmana, O
oppressor of all enemies, having heard this holy history of Astika that

increaseth virtue, and which thou hadst asked me about after hearing

the story of the Dundubha, let thy ardent curiosity be satisfied !"

Thus ends the fifty-eighth section in the Astika Parva of the Adi

Parva.

17



SECTION LIX

(Adivansavatarana Parva)

Saunaka said, "O son, thou hast narrated to me this extensive and

great history commencing from the progeny of Bhrigu ! O son of Suta,

I have been much gratified with thee ! I ask thee again, to recite to

me, O son of a Suta, the history composed by Vyasa ! The varied and

wonderful narrations that were recited amongst those illustrious Sadasyas

assembled at the sacrifice, in the intervals of their duties of that long-

extending ceremony, and the objects also of those narrations, I desire to

hear from thee, O son of a Suta I Recite them, therefore, all those to me

fully I"

Sauti said, "The Brahmanas, in the intervals of the duties, spoke of

many things founded upon the Vedas. But Vyasa recited the wonderful

and great history called the Bharata"

Saunaka said, "That sacred history called the Mahabharata, spread-

ing the fame of the Pandavas, which Krishna-Dwaipayana, asked by

Janamejaya, caused to be duly recited after the completion of the sacri-

fice, I desire to hear duly. That history hath been born of the ocean-like

mind of the great Rishi of soul purified by yoga I Thou foremost of good

men, recite it unto me, for, O son of a Suta, my thirst hath not been

appeased by all thou hast said!"

Sauti said, "I shall recite to thee from the beginning of that great

and excellent history called the Mahabharata composed by Vyasa. O
Brahmana, listen to it in full, as I recite it I I myself fella great pleasure
in reciting it !"

So ends the fifty-ninth section in the Adivansavatarana Parva of the

Adi Parva.

SECTION LX
(Adivansavatarana Parva continued)

Sauti said, "Hearing that Janamejaya was installed in the snake-
sacrifice, the learned Rishi Krishna-Dwaipayana went thither on the
occasion. And he, the grand-father of the Pandavas was born in an
island of the Yamuna, of the virgin Kali by Sakti's son, Parasara. And
the illustrious one developed by his will alone his body as soon as he was
born, and mastered the Vedas with their branches, and all the histories.

And he readily obtained that which no one could obtain by asceticism, by
the study of the Vedas, by vows, by fasts, by progeny, and by sacrifice.
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And the first of Veda-knowing ones, he divided the Vedas into four

parts. And the Brahmana Rishi had knowledge of the supreme Brahma,

knew the past by intuition, was holy, and cherished truth. Of sacred

deeds and great fame, he begot Pandu and Dhritarashtra and Vidura in

order to continue the line of Santanu."

''And the high-souled Rishi, with his disciples all conversant with the

Vedas and their branches, entered the sacrificial pavilion of the royal

sage, Janamejaya. And he saw that the king Janamejaya was seated in

the sacrificial region like the god Indra, surrounded by numerous

Sadasyas, by kings of various countries whose coronal locks had under-

gone the sacred bath, and by competent Ritwikas like unto Brahmana

himself. And that foremost one of Bharata's race the royal sage

Janamejaya, beholding the Rishi come, advanced quickly with his

followers and relatives in great Joy. And the king with the approval of his

Sadasyas, gave the Rishi a golden seat as Indra did to Vrihaspati. And
when the Rishi, capable of granting boons and adored by the celestial

Rishis themselves, had been seated, the king of kings worshipped him

according to the rites of the scriptures. And the king then offered him

his grandfather Krishna who fully deserved them, water to wash

his feet and mouth, and the Arghya, and kine. And accepting those

offerings from the Pandava Janamejaya and ordering the kine also not to

be slain, Vyasa became much gratified. And the king, after those adora-

tions bowed to his great-grand-father, and sitting in joy asked him about

his welfare. And the illustrious Rishi also, casting his eyes upon him

and asking him about his welfare, worshipped the Sadasyas, having been

before worshipped by them all. And after all this, Janamejaya with all

his Sadasyas, asked that first of Brahmanas, with joined hands, the

following :

'O Brahmana, thou hast seen with thy own eyes the acts of the Kurus

and the Pandavas ! I am desirous of hearing thee recite their history !

What was the cause of the disunion amongst them that were of such

extraordinary deeds? Why also did that great battle, which caused the

death of countless creatures ; occur between all my grand-fathers their

clear sense over-clouded by fate ? O excellent of Brahmanas, tell me all

this in full as everything had happened !"

Hearing those words of Janamejaya, Krishna Dwaipayana directed

his disciple Vaisampayana seated by his side, saying, "The discord that

happened between the Kurus and the Pandavas of old, narrate all to the

king even as thou hast heard from me !"

"Then that blessed amongst Brahmana, at the command of his precep-

tor recited the whole of that history unto the king, the Sadasyas, and all
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the chieftains there assembled. And he told them all about the hostility

and the utter extinction of the Kurus and the Pandavas."

So ends the sixtieth section in the Adivansavatarana Parva of the

Adi Parva.

SECTION LXI

(Adivanasavatarana Parva continued)

Vaisampayana said, "Bowing down in the first place to my preceptor

with the eight parts of my body touching the ground, with the devotion

and reverence, and with all my heart, worshipping the whole assembly

of Brahmanas and other learned persons, I shall recite in full narration I

have heard from the high-souled and great Rishi Vyasa, the first of

intelligent men in the three worlds ! And having got it within thy

reach, O monarch, thou also art a fit person to hear the composition

called Bharata. Encouraged by the command of my preceptor my heart

feeleth no tear !

"Hear O monarch why that disunion occurred between the Kurus

and the Pandavas, and why also that exile into the woods immediately

proceeding from the game at dice promted by the desire (of the Kurus)

for rule! I shall relate all to thee whoaskest it, thou best of the Bharata

race !"

"On the death of their father those heroes (the Pandavas) came to

their own home. And within a short time they became well-versed in

the science of the bow. And the Kurus beholding the Pandavas gifted

with physical strength, energy, and power of mind, popular also with

the citizens, and blessed with good fortune, became very jealous. Then

the crooked-minded Duryyodhana, and Kama, with (the former's mater-

nal uncle) the son of Suvala, began to persecute them and devise means

for their exile. Then the wicked Duryyodhana, guided by the counsels

of Sakuni (his maternal uncle), persecuted the Pandavas in various

ways for the acquirement of undisputed sovereignty. The wicked son

of Dhritarashtra gave poison to Bhima, but Bhima of the stomach of the

wolf digested the poison with the food. Then the wretch again tied the

sleeping Bhima on the margin of the Ganges and, casting him into the

water, went away. But when Bhimasena of strong arms, the son of

Kunti, woke, he tore the strings with which he had been tied and came

up, his pains all gone. And while asleep and in the water black snakes of

virulent poison bit him in every part of his body, but that slayer of foes

did not still perish. And in all those persecutions of the Pandavas by

their cousins, the Kurus, the high-minded Vidura attentively engaged
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himself neutralising those evil designs and rescuing the persecuted ones.

And as Sakra from the heavens keeps in happiness the world of men, so

did Vidura always keep the Pandavas from evil."

"When Duryyodhana, with various means, both secret and open,

found himself incapable of destroying the Pandavas who were protected

by the fates and kept alive for grave future purposes (such as the

extermination of the Kuru race), he then called together his counsellors

consisting of Vrisha (Kama), Dussasana and others, and with the know-

ledge of Dhritarashtra caused a house of lac to be constructed. And king

Dhritarashtra, from affection for his children, and prompted by the

desire of sovereignty, sent the Pandavas tactfully into Baranabat.

And the Pandavas then went away with their mother from Hastinapur.

And when they were leaving the city, Vidura gave them some idea of

impending danger and how they could come out of it.

"The sons of Kunti reached the town of Varanavata and lived there

with their mother. And, agreeably to the command of Dhritarashtra, those

illustrious slayers of all enemies lived in the palace of lac, while in that

town. And they lived in that place for one year, protecting themselves

from Purochana very wakefully. And causing a subterranean passage

to be constructed, acting according to the directions of Vidura, they set

fire to that house of lac and burnt Purochana (their enemy and the spy

of Duryyodhana) to death. Those slayers of all enemies, anxious with

fear, then fled with their mother. In the woods beside a fountain they saw

a Rakshasa. But, alarmed at the risk they ran of exposure by such an act

the Pandavas fled in the darkness, out of fear from the sons of Dhrita-

rashtra. It was here that Bhima gained Hidimva (the sister of the

Rakshasa he slew) for a wife, and it was of her that Ghatotkacha was

born. Then the Pandavas, of rigid vows, and conversant with the Vcdas

wended to a town of the name of Ekachakra and dwelt there in the guise

of Brahmacharins. And those bulls among men dwelt in that town in

the house of a Brahmana for some time, temperance and abstinence.

And it was here that Bhima of mighty arms came upon a hungry and

mighty and man-eating Rakshasa of the name of Vaka. And Bhima, the

son of Pandu, that tiger among men, slew him speedily with the strength

of his arms and made the citizens safe and free from fear. Then they

heard of Krishna (the princess of Panchala) having become disposed to

select a husband from among the assembled princes. And, hearing of it,

they went to Panchala, and there they obtained the maiden. And having

obtained Draupadi (as their common wife) they then dwelt there for a

year. And after they became known, those chastisers of all enemies

went back to Hastinapura. And they were then told by king Dhrita-

rashtra and the son of Santanu (Bhishma) as follows : 'In order that* O
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dear ones, dissensions may not take place between you and your cousins,

we have settled that Khandavaprastha should be your abode. Therefore,

go ye, casting off all jealousy, to Khandavaprastha which contain many

towns served by many broad roads, for dwelling there !' And accord-

ingly the Pandavas went, with all their friends and followers, to

Khandavaprastha taking with them many jewels and precious stones.

And the sons of Pritha dwelt there for many years. And they brought,

by force of arms, many a prince under their subjection. And thus, setting

their hearts on virtue and firmly adhering to truth, unruffled by affluence,

calm in deportment, and putting down numerous evils, the Pandavas

gradually rose to power. And Bhima of great reputation subjugated the

East ; the heroic Arjuna, the North : Nakula, the West : Sahadeva that

slayer of all hostile heroes, the South. And having done this their

dominations was spread over the whole world. And with the five Panda-

vas, each like unto the Sun, the Earth looked as if she had six Suns."

"Then, for some reason, Yudhishthira the just, gifted with great

energy and prowess, sent his brother Arjuna who was capable of drawing

the bow with the left hand, dearer unto him than life itself, into the

woods. And Arjuna, that tiger among men, of firm soul, and gifted with

every virtue, lived in the woods for eleven years and months. And

during this period, on certain occasion, Arjuna went to Krishna in

Dwaravati. And Vibhatsu (Arjuna) there obtained for a wife the lotus-

eyed and sweet-speeched younger sister of Vasudeva, Subhadra by name.

And she became united, in gladness, with Arjuna, the son of Pandu

like Sachi with the great Indra, or Sri with Krishna himself. And then,

O best of monarchs, Arjuna, the son of Kunti, with Vasudeva, gratified

Agni, the carrier of the sacrificial butter, in the forest of Khandava (by

burning the medicinal plants in that woods to cure Agni of his indiges-

tion). And to Arjuna, assisted as he was by Kesava, the task did not at

all appear heavy even as nothing is heavy to Vishnu with immense

design and resources in the matter of destroying his enemies. And Agni

gave unto the son of Pritha the excellent bow Gandiva and a quiver that

was inexhaustible, and a war chariot bearing the figure of Garuda on its

standard. And it was on this occasion that Arjuna relieved the great

Asura (Maya) from fear (of being consumed in the fire). And Maya,
in gratitude, built (for the Pandavas) a celestial palace decked with

every sort of jewels and precious stones. And the wicked Duryyodhana,
beholding that building, was tempted with the desire of possessing it.

And deceiving Yudhishthira by means of the dice played through the

bands of the son of Suvala, Duryyodhana sent the Pandavas into the

woods for twelve years and one additional year to be passed in conceal-

ment, thus making the period full thirteen.
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"And on the fourteenth year, O monarch, when the Pandavas

returned and claimed their property, they did not obtain it. And there-

upon war was declared, and the Pandavas, after extermination the

whole race of Kshatriyas and slaying king Duryyodhana. obtained back

their devastated kingdom.

This is the history of the Pandavas who never acted under the

influence of evil passions ; and this the accounti O first of victorious

monarchs, of the disunion that ended in the loss of their kingdom by the

Kurus and the victory of the Pandavas 1"

So ends the sixty-first section'in the Adivansavatarana Parva of the

Adi Parva.

SECTION LXII

(Adivansavatarana Parva continued)

Janamejaya said, "O excellent of Brahmanas, thou hast, indeed, told

me, in brief, the history, called Mahabharata, of the great acts of the

Kurus. But, O thou of ascetic wealth, recite now that wonderful narra-

tion fully. I feel a great curiosity to hear it. It behoveth thee to recite it,

therefore, in full. I am not satisfied with hearing in a nutshell the great

history. That could never have been a trifling cause for which the virtu-

ous ones could slay those whom they should not have slain, and for which

they are yet applauded by men. Why also did those tigers among men,

innocent and capable of avenging themselves upon their enemies, calmly

suffer the presecution of the wicked Kurus ? Why also, O best of

Brahmanas, did Bhima of mighty arms and of the strength of ten thou-

sand elephants, control his anger, though wronged ? Why also did the

chaste Krishna, the daughter of Drupada, wronged by those wretches

and able to burn them, not-' burn the sons of Dhritarashtra with her

wrathful eyes ? Why also did the two other sons of Pritha (Bhima and

Arjuna) and the two sons of Madri (Nakula and Sahadeva), themselves

injured by the wretched Kurus, follow Yudhishthira who was greatly

addicted to the evil habit of gambling ? Why also did Yudhishthira,

that foremost of all virtuous men, the son of Dharma himself, fully

acquainted with all duties, suffer that excess of affliction ? Why also

did the Pandava Dhananjaya, having Krishna for his charioteer, who by

his arrows sent to the other world that dauntless host of fighting men,

(suffer such persecution) ? O thou of ascetic wealth, tell me all these

as every thing happened, and every thing that those mighty charioteers

achieved I"

Vaisampayana said, "O monarch, appoint thou a time for hearing it.

This history told by Krishna-Dwaipayana is very extensive. This is but
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the beginning. I shall recite it. I shall repeat the whole of the composi-

tion in full, of the illustrious and great Rishi Vyasa of immeasurable

mental power, and worshipped in all the worlds. This Bharata consists

of a hundred thousands sacred slokas composed by the son of Satyavati,

of immeasurable mental power. He that reads it to others, and they

that hear it read, attain to the world of Brahman and become equal to the

very goods. This Bharata is equal unto the Vcdas, is holy and excellent ;

is the worthiest of all to be listened to, and is a Purana worshipped by

the Risfus. It contains much useful instruction on Art.Ha and Kama

(profit and pleasure). This sacred history maketh the heart desire for

salvation. Learned persons by reciting this Veda of Krishna-Dwaipayana

to those that are liberal, truthful and believing, earn much wealth. Sins

such as killing the embryo in the womb are destroyed assuredly by this.

A person, however cruel and sinful, by hering this history, escapes from

all his sins like the Sun from Rahu (after the eclipse is over). This

history is called Jaya. It should be heard by those desirous of victory.

A king by hearing it may bring the whole world under subjection and

conquer all his foes, This history in itself is a mighty act of propitiation,

a mighty sacrifice productive of blessed fruit. It should always be heard

by a young monarch with his queen, for then they beget a heroic son or a

daughter to occupy a throne. This history is the high and sacred science

of Dharma ; Artha, and also of Moksha ', it hath been so said by Vyasa

himself of mind that is immeasurable. This history is recited in the

present age and will be recited in the future. They that hear it read,

have sons and servants always obedient to them and doing their behests.

All sins that are committed by body, word, or mind, immediately leave

them that hear this history. They who hear, without the spirit of fault-

finding, the story of the birth of the Bharata princes, can have no fear

of maladies, let alone the fear of the other world."

"For extending the fame of the high-souled Pandavas and of other

Kshatriyas versed in all branches of knowledge, high-spirited, and already

known in the world for their achievements, Krishna Dwaipayana, guided

also by the desire of doing good to the world, hath composed this work.

It is excellent, productive of fame, grants length of life, is sacred and

heavenly. H3 who, from desire of acquiring religious merit, causeth this

history to be heard by sacred Brahmanas acquireth great merit and

virtue that is inexhaustible. He that reciteth the famous generation of

the Kurus becometh immediately purified, and acquireth a large family

himself, and becometh respected in the world. That Brahmana who

regularly studies this sacred BKarata for the four months of the rainy

season, is cleansed from all his sins. He that has read the Bharata may
be regarded as one acquainted with the Vedas."
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"This work presents an account of the gods and royal sages and

sacred regenerate Rishis, the sinless Kesava ; the god of gods,

Mahadeva and the goddess Parvati ; the birth of Kartikeya who

sprang from union of Parvati with Mahadeva and was reared

by many mothers ; th
x
e greatness of Brahmanas and of kine. This

Bharata is a collection of all the Srutis, and is fit to be heard by every

virtuous person. That learned man who reciteth it to Brahmanas during

the sacred lunations, becometh cleansed of all sins, and, not caring for

heaven as it were, attaineth to a union with Brahma. He that causeth

even a single foot of this poem to be heard by Brahmanas during the

performance of a Sraddha, maketh that Sraddha inexhaustible, the

Pitris becoming ever gratified with the articles once presented to them.

The sins that are committed daily by our senses or the mind, those that

are commited knowingly or unknowingly by any man, are all destroyed

by hearing the Mahabharata. The history of the exalted birth of the

Bharata princes is called the Mahabharata. He who knoweth this

etymology of the name is cleansed of all his sins. And as this history of

the Bharata race is so wonderful, that, when recited, it assuredly puri-

fieth mortals from all sins. The sage Krishna-Dwaipayana completed

his work in three years. Rising daily and purifying himself and per-

forming his ascetic devotions, he composed this Mahabharata. There-

fore, this should be heard by Brahmanas with the formality of a vow.

He who reciteth this holy narration composed by Krishra (Vyasa) for

the hearing of others, and they who hear it, in whatever state he or

they may be, can never be affected by the fruit of deeds good or bad.

The man desirous of acquiring virtue should hear it all. This is

equivalent to all histories, and he that heareth it always attaineth to

purity of heart. The gratification that one deriveth from attaining to

heaven is scarcely equal to that which one deriveth from hearing this

holy history. The virtuous man who with reverence hearerh it or
causetb it to be heard, obtaineth the fruit of the Raj-^uva and the horse-

sacrifice. The Bharata is said to be as much a mine of gems as the
illustrious Ocean or the great mountain Meru. This history is sacred
and excellent, and is equivalent to the Vedas, worthy of being heard,

pleasing to the ear, sin-cleansing/ and virtue-increasing. O monarch, he
that giveth a copy of the Bharata to one that asketh tor it doth indeed
make a present of the whole earth with her belt of seas. O son of

Parikshit this pleasant narration that giveth virtue and victory I am
about to recite in its entirety, listen to it. The sage Kri>hna-Dwaipayana
regularly rising for three years, composed this wonderful history called

Mahahharata. O bull amongst the Bhaiata monarchs, whatever spoken
off about virtue, wealth, pleasure, and salvation may be seen elsewhere;
but whatever is not contained in this is not to be found anywhere."

So ends the sixty-second section in the AdivansavatranaParva of the

Adi Parva.



SECTION LXIII

(Adivanasavatarana Parva continued)

Vaisampayana said, "There was a king of the name of Uparichara.

That monarch was devoted to virtue. He was very much addicted also

to hunting. That king of the Paurava race, called also Vasu, conquered

the excellent and delightful kingdom of Chedi under instructions

from Indra. Sometime after, the king gave up the use of arms and,

dwelling in a secluded retreat, practised the most severe austerities.

The gods with Indra at their head once approached the monarch during

this period, believing that he sought the headship of the gods by those

severe austerities of his. The celestials, becoming objects of his sight,

by fsoft speeches succeeded in winning him away from his ascetic

austerities."

"The gods said, 'O lord of Earth, thou shouldst take care so that

virtue may not sustain a diminution on Earth ! Protected by thee,

virtue itself will in return protect the Universe!" And Indra said, 'O

king, ptotect virtue on Earth attentively and rigidly 1 Being virtuous,

thou shalt, for all time, behold (in after life) many sacred regions !

And though I am of Heaven, and thou art of Earth, yet art thou my
friend and dear to me. And, O king of men, dwell thou in that region

on Earth which is delightful, and aboundeth in animals, is sacred, full

of wealth and corn, is well-protected like Heaven, which is of agree-

able climate, graced with every object of enjoyment, and blessed with

fertility. And, O monarch of Chedi, this thy dominion is full of riches,

of gems and precious stones, and containeth. besides, much mineral

wealth. The cities and towns of this region are all devoted to virtue ;

the people are honest and contented ; they never lie even in jest.

Sons never divide their wealth with their fathers and are ever mindful

of the welfare of their parents. Lean cattle are never yoked to the

plough or the cart or engaged in carrying merchandise ; on the other

hand, they are well-fed and fattened. In Chedi, O reverencer of the

gods and guests, the four orders are always engaged in their respective
vocations. Let nothing be unknown to thee that happens in the three

worlds I shall give thee a crystal car such as the celestials alone are

capable of carrying the car through mid-air. Thou alone, of all mortals

on Earth, riding on that best of cars, shalt course through mid-air like

a celestial endued with a physical frame. I shall also give thee a

triumphal garland of unfading lotuses, with which on, in battle, thou
shalt not be wounded by weapons. And, O king, this blessed and
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incomparable garland, widely known on Earth as Indra's garland, shall

be thy distinctive badge I

1 '

'The slayer of Vritra (Indra) also gave the king, for his gratification,

a bamboo pole for protecting the honest and the peaceful. After the

expiration of a year, the king planted it in the ground for the purpose

of worshipping the giver thereof, viz., Sakia. From that time forth, O
monarch, all kings, following Vasu's example, began to plant a pole for

the celebration of Indra's worship. After erecting the pole they deck it

with golden cloth and scents and garlands and various ornaments. And
the god Vasava is worshipped in due form with such garlands and

ornaments. And the god. for the gratification of the illustrious Vasu,

assuming the form of a swan, came himself to accept the worship thus

offered. And the god, viz., the great Indra, beholding the auspicious

worship thus made by Vasu, that first of monarchs, was delighted, and

said unto him, "Those men, and kings also, who will worship me and

joyously observe this festival of mine like the king of Chedi, shall have

glory and victory for their countries and kingdom ! Their cities also

shall expand and be ever in joy !'
'

"King Vasu was thus blessed by the gratified Maghavat, the high-

souled chief of the gods. Indeed, those men who cause this festivity

of Sakra to be observed with gifts of land, of gems and precious stones,

become the respected of the world. And king Vasu, the lords of Chedis

bestowing boons and performing great sacrifices and observing the

festivity of Sakra, was much respected by Indra. And from Chedi he

ruled the whole world virtuously. And for the gratification of Indra,

Vasu, the lord of the Chedis, observed the festivity of Indra."

"And Vasu had five sons of great energy and immeasurable prowess.

And the emperor installed his sons as governors of various provinces."
41 And his son Vrihadratha was installed in Magadha and was known

by the name of Maharatha. Another son of his was Pratyagraha ; and

another, Kusamva, who was also called Mani-vahana. And the two
others were Mavella, and Yadu of great prowess and invincible in

battle."

"These, O monarch, were the sons of that royal sage of mighty
energy. And the five sons of Vasu planted kingdoms and towns after

their own names and founded separate dynasties that lasted for long
I,

ages.

"And when king Vasu took his seat in that crystal car, with the gift of

Indra, and coursed through the sky, he was approached by Gandharvas
and Apsaras (the celestial singers and dancers). And as he coursed

through the upper regions, he was called Uparichara. And by his capital

flowed a river called Suktimati. And that river was once attacked by a
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life-endued mountain called Kolahala maddened by lust. And Vasu,

beholding the foul attempt, struck the mountain with his foot. And by

the indentation caused by Vasu's stamp, the river came out (of the

embraces of Kolahala). But the mountain begat on the river two children

that were twins. And the river, grateful to Vasu for his having set

her free from Kolahala's embraces, gave them both to Vasu. And the

child that was made the generalissimo to his forces by Vasu, that best of

royal sages and giver of wealth and punisher of enemies. And the

daughter, called Girika, was wived by Vasu.

"And Girika, the wife of Vasu, after her menstrual course, puri-

fying herself by a bath, represented her state unto her lord. But that

very day the Pitris of Vasu came unto that best of monarchs and fore-

most of wisemen, and asked him to slay deer (for their Sradha). And
the king, thinking that the command of the Pitris should not be

disobeyed, went a-hunting, wishfully thinking of Girika alone who was

gifted with great beauty and like unto another Sree herself. And the

season being the spring, the woods within which the king was roaming,

had become delightful like unto the gardens of the king of the Gandhar-

vas himself. There were Asokas .and Champakas and Chutas and

Atimukras in abundance : and there were Punnagas and Karnikaras

and Vakulas and Divya Patalas and Patalas and Narikelas and Chanda-

nas and Arjunas and similar other beautiful and sacred trees resplen-

dent with fragrant flowers and sweet fruits. And the whole forest

was maddened by the sweet notes of the Kokila and echoed with the

hum of maddened bees. And the king became possessed with desire,

and he saw not his wife before Kim. Maddened by desire as he was

roaming hither and thither, he saw a beautiful Asoka decked with

dense foliage and its branches covered with flowers. And the king sat

at his ease in the shade of that tree. And excited by the fragrance of

the season and the charming odours of the flowers around, and excited

also by the delicious breeze, the king could not keep his mind away from

the thought of the beautiful Girika. And beholding that a swift hawk
was resting very near to him, the king, acquainted with the subtle truths

of Dharma and Artha, went unto him and said, 'Amiable one, carry
thou this seed (Semen) for my wife Girika and give it unto her. Her
season hath arrived."

"The hawk, swift of speed, took it from the king and rapidly coursed

through the air. While thus passing, the hawk was seen by another of

his species. Thinking that the first one was carrying meat, the second

one flew at him. The two fought with each other in the sky with their

beak. While they were fighting, the seed fell into the waters of the

Yamuna (Jumna). And in those waters dwelt an Apsara of the higher
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ranks, known by the name of Adrika, transformed by a Brahmana's

curse into a fish. Adrika, transformed into a fish, as soon as Vasu's

seed fell into the water from the claws of the hawk, rapidly approached
and swallowed it at once. That fish was, sometime after, caught by

the fishermen. And it was the tenth month of the fish's having

swallowed the seed. From the stomach of that fish came out a male and

female child of human form. The fishermen wondered much, and

wending unto king Uprarichara (for they were his subjects) told him all.

They said, 'O king, these two beings of human shape have been born in

the body of fish !' The male child amongst the two was taken by

Uparichara. That child afterwards became the virtuous and truthful

monarch Matsya.'
'

"After the birth of the twins, the Apsara herself became freed from

her curse. For she had been told before by the illustrious one (who had

cursed her) that she would, while living in her piscatorial form, give

birth to two children of human shape and then would be freed from

the curse. Then, according to these words, having given birth to the

two children, and been slain by the fishermen, she left her fish-form

and assumed her own celestial shape. The Apsara then rose up on the

path trodden by the Siddhas, the Rishis and the Charanas.

"The fish-smelling daughter of the Apsara in her piscatorial form

was then given by the king unto the fisherman, saying, 'Let this one

be thy daughter. That girl was known by the name of Satyavati. And

gifted with great beauty and possessed of every virtue, she of agreeable

smiles, owing to contact with fishermen, was for some time of the fishy

smell. Wishing to serve her (foster) father she plied a boat on the

waters of the Yamuna."

"While engaged in this vocation, Satyavati was seen one day by the

great Rishi Parasara, in course of his wanderings. Gifted with great

beauty, an object of desire even with an anchorite, and of graceful

smiles, the wise sage, as soon as he beheld her, desired to have her.

And that bull amongst Munis addressed the daughter of Vasu of celes-

tial beauty and tapering thighs, saying, 'Accept my embraces, O
blessed one V Satyavati replied, 'O holy one, behold the Rishis stand-

ing on either bank of the river. Seen by them, how can I grant thy

wish r
"

"Thus addessed by her, the illustrious lord thereupon created a fog

(which existed not before and) which enveloped the whole region in

darkness. And the maiden, beholding the fog that was created by the

great RisM wondered much. And the helpless one became suffused

with the blushes of bashfulness. And she said, tO holy one know, that

I am a maiden under the control of my father ! O sinless one, by
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accepting your embraces my virginity will be sullied. O best of Brah-

manas, my virginity being sullied, how shall I, O Rishi, be able to return

home ? Indeed, I shall not then be able to bear life 1 Reflecting upon

all this. O illustrious one, do that which should be done P That best

of Rishis, gratified with all she said, replied, Thou shalt remain a

virgin even if thoti grantest my wish. And, O timid one, O beauteous

lady, solicit the boon that thou desirest ! O thou fair smiles, my grace

hath never before proved fruitless !' Thus addressed, the maiden asked

for the boon that her body might emit a sweet scent (instead of the

fish-odour that it had). And the illustrious Rishi thereupon granted that

wish of her heart/'

"Having obtained her boon, she became highly pleased, and her

season immediately came. And she accepted the embraces of that Rishi

of wonderful deeds. And she thenceforth became known among men

by name of Ganduavati (the sweet-scented one). And men could per-

ceive her scent from the distance of a yojana. And for this she was

known by another name which was Yojanagandha (one who scatters her

scent for a yojana all around). And the illustrious Parasara, after this,

went to his own asylum."

"And Satyavati gratified with having obtained the excellent boon

(inconsequence of which she became sweet-scented and her virginity

remained unsullied conceived through Parasara's embraces. And she

brought forth the very day, on an island in the Yamuna, the child be-

got upon her by Prrasara and gifted with great energy. And the child,

with the permis>ion of his mother, set his mind on asceticism. And he

went away saying, 'As soon as thou rememberest me when occasion

comes, I shall appear unto thee !'

"And it was thus that Vyasa was born of Satyavati through Parasara.

And because he was born in an island, he was called Dwaipayana

(Dwaipa or island-born). And the learned Dwaipayana, beholding that

virtue is destined to become lame by one leg each yuga (she having four

legs in all) and that the period of life and the strength of men followed

the yugas, and moved by the desire of obtaining the favour of Brahmana
and the Brahmanas, arranged the Vedas. And for this he came to be

called Vyasa (the arranger or compiler). The boon-giving great one then

taught Sumanta, Jaimini, Paila, his son Suka, and Vaisampayana,
the Vedas having the Mahabharata for their fitth. And the cympila-
tion of the Bharata was published by him through them separately."

"Then Bhishma, of great energy and fame and of immeasurable

splendour, and sprung from the component parts of the Vasus, was born

in the womb of Ganga through king Santanu- And there was a Rishi

of the name of Animandavya of great fame. And he was conversant
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with the interpretations of the Vedas, was illustrious, gifted with great

energy, and of great reputation. And, accused of theft, though inno-

cent, the old Rishi was impaled. He thereupon summoned Dharma

and told him these words : 'In my childhood I had pierced a little fly

on a blade of grass, O Dharma, I recollect that one sin : but I cannot

call to mind any other. I have, however, since practised penances a

thousand-fold. Hath not that one sin been conquered by this my
asceticism ? And because the killing of a Brahmana is more heinous

than that of any other living thing, therefore, hast thou, O Dharma,
been sinful ! Thou shalt, therefore, be born on Earth in the Sudra

order !' And for that curse Dharma was born a Sudra in the form of

the learned Vidura of pure body who was perfectly sinless. And the

Suta was born of Kunti in her maidenhood through Suryya. And he

came out of his mother's womb with a natural coat of mail and face

brightened by ear-rings. And Vishnu himself, of world-wide fame, and

worshipped of all the worlds, was born of Devaki through Vasudeva,

for the benefit of the three worlds. He is without birth and death,

of radiant splendour the Creator of the universe and the Lord of all !

Indeed, he who is the invisible cause of all, who knoweth no deteriora-

tion, who is the all pervading soul, the centre round which everything

moveth, the substance in which the three attributes of Sattwa, Rajas

and Tamas co-inhere, the universal soul, the immutable, the material

out of which hath been created this universe, the Creator himself, the

controlling lord, the invisible dweller in every object progenitor of this

universe of five elements, who is united with the six high attributes, is

the Pranava or Om of the Vedas, is infinite, incapable of being moved

by any force save his own will, illustrious, the embodiment of the mode

of life called Sannyasa, Who floated on the waters before the creation

who is the source whence hath spung this mighty frame, who is the

great combiner, the increate, the invisible essence of all, the great

immutable, is bereft of those attributes that are knowable by the senses

who is the universe itself, without beginning, birth, and decay, is

possessed of infinite wealth, that Grand-sire of all creatures, became

incarnate in the race of the Andhaka-Vrishnis for the increase of

virtue !"

"And Satyaki and Kritavarma, conversant with (the use of) wea-

pons possessed of mighty energy, well-versed in all branches of know-

ledge, and obedient to Narayana in everything and competent in the

use of weapons, had their births from Satyaka and Hridika. And the

seed of the great Rishi Bharadwaja of severe penances, kept in a pot,

begat to develop. And from that seed came Drona (the pot-born).

And from the seed of Gautama, fallen upon a clump of reeds, were born
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two that were twins, the mother of Aswatthaman (called Kripi). and

Kripa of great strength. Then was born Dhrishtadyumna, of the splen-

dour of Agni himself, from the sacrificial fire.* And the mighty hero

was born with bow in hand for the destruction of Drona. And from

the sacrificial altar was born Krishna (Draupadi) resplendent and hand-

some, of bright features and excellent beauty. Then was born the dis-

ciple of Prahlad, vi^-, Nagnajit, and also Suvala. And from Suvala

was born a son Sakuni who from the curse of the gods became the

slayer of creatures and the foe of virtue. And unto him was also born

a daughter (Gandhari), the mother of Duryyodhana. And both were

well-versed in the acquisition of worldly profits. And from Krishna

was born, in the soil of Vichitravirya, Dhritarashtra, the lord of men,

and Pandu of great strength. And from Dwaipayana also born, in the

Sudra caste, the wise and intelligent Vidura, conversant with both

religion and profit, and free from all sins. And unto Pandu by his two

wives were born five sons like the celestials. The eldest of them was

Yudhishthira. And Yudhishthira was born (of the seed) of Dharma

(Yama, the god of justice) ; and Bhima of the wolf's stomach was born

of Marut (the god of wind), and Dhananjaya, blessed with good fortune

and the first of all wielders of weapons, was born of Indra ; and Nakula

and Sahadeva, of handsome features and ever engaged in the service

of their superiors, were born of the twin Aswins. And unto the wise

Dhritarashtra were born a hundred sons, viz., Duryodhana and others,

and another, named Yuyutsu, who was born of a Vaisya woman. And
amongst those, hundred and one eleven, ti?;., Dussashnana, Duhsaha,

Durmershana, Vikarna, Chitrasena, Vivingsati, Jaya, Satyavarta,

Purumitra, and Yuyutsu by a Vaisya wife, were all Maharathas

(great car-warriors). And Abhimanyu was born of Subhadra, the sister

of Vasudeva through Arjuna, and was, therefore, the grandson of the

illustrious Pandu. And unto the five Pandavas were born five sons by

(their common wife) Panchali. And these princes were all very hand-

some and conversant with all branches of knowledge. From Yudhish-
thira was born Pritivindhya ; from Vrikodara, Sutasoma ; from Arjuna,
Srutakirti ; from Nikula Satanika ; and from Sahadeva, Srutasena of

great prowess, and Bhima, in the forest begat on Hidimva a son named
Ghatotkacha. And from Drupada was born a daughter Sikhindin who
was afterwards transformed into a male child. And Sikhandini was so

transformed into a male by YaJcsha named Sthuna from the desire of

doing her good."

"In that great battle of the Kurus came hundreds of thousands of

monarchs for fighting against one another. The names of that innu-

merable host I am unable to recount even in ten thousand years. I
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have named, however, the principal ones who have been mentioned in

this history."

So ends the sixty-third section in the Adivansavatarana Parva of the

Adi Parva.

SECTION LXIV

( Adivansavatarana Parva continued )

Janamejaya said, "O Brahmana, those thou liast named and those

thou hast not named, I wish to hear of in detail, as also of other kings by

thousands. And, O thou of great good fortune, it behoveth thee to tell

me in full the object for which those Maharathas, equal unto the celestials

themselves, were born on earth.'*

Vaisampayana said, "It hath been heard by us, O monarch, that

what thou askest is a mystery even to the gods. I shall, however, speak

of it unto thee, after bowing down (to the self-born). The son of Jama-

dagni (Parasurama), after twenty one times making the Earth bereft of

Kshattriyas wended to that best of mountains Mahendra and there began

his ascetic penances. And at that time when the Earth was bereft of

Kshattriyas the Kshattriya ladies, desirous of offspring, used to come, O
monarch, to the Brahmanasand Brahmanas of rigid vows had connection

with them during the womanly season alone, but never, O king, lustfully

and out of season. And Kshattriya ladies by thousands conceived from

such connection with Brahmanas. Then O monarch, were born many

Kshattriyas of greater energy, boys and girls, so that t* e Kshartri\ a race,

might thrive. And thus sprung the Kshattriya race from Kshattriya

ladies by Brahmanas of ascetic penances. And the new generation, bless-

ed with long life began to thrive in virtue. And thus were the four

orders having Brahmanas at their head re-established. And every man
at that time went in unto his wife during her season and never from lust

and out of season. And O bull of the Bharata race, in the same way,

other creatures also, even those born in the race of birds went in unto

their wives during the season alone. And, O protector of the Earth

hundreds of thousands of creatures were born, and all were virtuous and

began to multiply in virtue, all being free from sorrow and disease. And,

O thou of the elephant's tread, this wide Earth having the ocean for her

boundaries, with her mountains and woods and towns, was once more

governed by the Kshattriyas. And when the Earth began to be again

governed virtuously by the Kshattriyas, the other orders having Brahma-

nas for their first were filled with great joy. And the kings giving up all

vices born of lust and anger and justly awarding punishments to those

19
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that deserved them protected the Earth. And He of a hundred sacrifices,

possessed also of a thousand eyes, beholding that the Kshattriya monarchs

ruled so virtuously, poured down vivifying showers at proper times and

places and blessed all creatures. Then, O king, no one of immature

years died, and none knew a a woman before attaining to age. And thus,

O bull of the Bharata race, the Earth, to the very shores of the ocean,

became filled with men that were all long-lived. The Kshattriyas per-

formed great sacrifices bestowing much wealth. And the Brahmans also

all studied the Vedas with their branches and Upanisads. And, O king,

no Brahmana in those days ever sold the Vedas (i.e., taught for money)

or ever read aloud the Vedas in the presence of a Sudra. The Vaisyas,

with the help of bullocks, caused the Earth to be tilled. And they never

yoked the cattle themselves. And they fed with care all cattle that were

lean. And men never milked kine as long as the calves drank only the

milk of their dams (without having taken to grass or any other food).

And no merchant in those days ever sold his articles by false scales. And
O tiger among men, all persons, holding to the ways of virtue, did every-

thing with eyes set upon virtue. And, O monarch, all the orders were

mindful of their own respective duties. Thus, O tiger among men,

virtue in those days never sustained any diminution. And, O bull of

the Bharata race, both kine and women gave birth to their offspring at

the proper time. And trees bore flowers and fruits duly according to

the seasons. And thus, O king, the krita age having then duly set in,

the whole Earth was filled with numerous creatures."

"And, O bull of the Bharata race, when such was the blessed state of

terrestrial world, the Aswras, O lord of men, began to be born in kingly

lines, And the sons of Diti (Daityas) being repeatedly defeated in war

by the sons of Aditi (celestials) and deprived also of sovereignty and

heaven, began to be incarnate on Earth. And, O king, the Asuras

possessed of great powers, and desirous of sovereignty young men, began
to be born on earth amongst various creatures such as kine, horses, asses,

camels, buffaloes, among creatures such as Rakshasas and others, and
in elephants and deer. And, O protector of the Earth, owing to those

already born and to those that were being born, the Earth became inca-

pable of supporting herself. And amongst the sons of Diti and of Danu,
casting out of heaven, some were born on Earth as kings of great pride
and insolence. Possessed of great energy, they covered the Earth in

various shapes. Capable of oppressing all foes, they filled the Earth

having the ocean for her boundaries. And by their strength they began
to oppress Brahmanas and Kshattriyas and Vaisyas and Sudras and all

other creatures also. Terrifying and killing all creatures, they traversed

the Earth, O king, in bands of hundreds and thousands. Devoid of truth
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and virtue, proud of their strength, and intoxicated with (the wine of)

insolence, they even insulted the great Rishis in their asylums."

"And the Earth, thus oppressed by the mighty Asuras endued with

great strength and energy and possessed of abundant means, began to

think of waiting on Brahman. The united strength of the creatures (such

as Sesha, the Tortoise, and the huge Elephant), and of many Seshas too,

became capable of supporting the Earth with her mountains, burdened

as she was with the weight of the Danavas. And then, O king, the Earth,

oppressed with weight and afflicted with fear, sought the protection of the

Grand-sire of all creatures. And she beheld the divine Brahman the

Creator of the worlds who knoweth no deterioration surrounded by the

gods, Brahmanas, and great Rishis, of exceeding good fortune, and adored

by delighted Gandharvas and Apsaras always engaged in the service of

the celestials. And the Earth, desirous of protection, then represented

everything to him, in the presence, O Bharata, of all the Regents of the

worlds. But O king, the Earth's object had been known beforehand to

the Omniscient, Self-create, and Supreme Lord. And, O Bharata,

Creator as he is of the universe, why should he not know fully what is

in the minds of his creatures including the very gods and the Asuras ?

O King, the Lord of the Earth, the Creator of all creatures, also called

Isa, Sambhu, Prajapati, then spake unto her. And Brahman said, 'O

holder of wealth, for the accomplishment of the object for which thou

hast approached me, I shall appoint all the dwellers in the heavens !'

'

Vaisampayana continued, "Having said so unto the Earth, O King,

the divine Brahman bade her farewell. And the Creator then command-

ed all the gods saying, 'To ease the Earth of her burden, go ye and

have your births in her according to your respective parts and seek ye

strife (with the Asuras already born there) !' And the Creator of all,

summoning also all the tribes of the Gandharvas and the Apsaras, spake

unto them these words of deep import 'Go ye and be born amongst

men according to your respective parts in forms that ye like !'

"And all the gods with Indra, on hearing these words of the Lord of

the celestials words that were true, desirable under the circumstances,

and fraught with benefit, accepted them. And they all having resolved

to come down on Earth in their respected parts, then went to Narayana,

the slayer of all foes, at Baikuntha he who has the discus and the mace

in his hands, who is clad in purple, who is of great splendour, who hath

the lotus on his navel, who is the slayer of the foes of the gods, who is

of eyes looking down upon his wide chest (in yoga attitude), who is the

lord of the Prajapaty himself, the sovereign of all the gods, of mighty

strength, who hath the mark of the auspicious whirl on his breast, who

is the mover of every one's faculties and who is adored by all the gods*
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Him, Indra the most exalted of persons, addressed, saying, 'Be incar-

nate !' And Hari replied, 'Let it be.
1 '

So ends the sixty-fourth section in the Adivansavatarana Parva of

the Adi Parva.

SECTION LXV

( Sambhava Parva )

Vaisampayana said, "Then Indra had a consultation with Narayana

about the tatter's descent on Earth from heaven with all the gods

according to their respective parts. And, having commanded all the

dwellers in heaven, Indra returned from the abode of Narayana. And
the dwellers in heaven gradually became incarnate on Earth for the

destruction of the Asuras and for the welfare of the three worlds. And
then, O tiger among kings, the celestials had their births, according as

they plea>ed, in the races of Bfahmai shis and royal sages. And they

slew the Danavas, Rakshasas, Gandharvas and Snakes, other man-eaters,

and many other creatures. And, O bull in the Bharata race, the

Danavas, Rakshasas and Gandharvas and Snakes, could not slay the

incarnate celestials even in their infancy, so strong they were !"

Janamejaya'said, "I desire to hear from the beginning of the births

of the g 'ds, the Danavas, the Gandharvas, the Apsaras, men, Yakshas

and Rakshasas. Therefore, it behoveth thee to tell me about the births

of all creatures !"

Vaisampayana said, "Indeed, I shall, having bowed down to the

Self-create, tell thee in detail the origin of the celestials and other

creatures. It is known that Brahmah hath six spiritual sons, viz., Marichi,

Atri, Angiras, Pulastya, Pulaha, and Kratu. And Marich's son is

Kasyapa, and from Kasyapa have sprung these creatures. Unto Daksha

(jne of the Prajapatis) were born thirteen daughters of great good for-

tune. The daughters of Daksha are, O tiger among men and prince of

the Bharata race, Aditi, Diti, Danu, Kala, Danayu, Sinhika, Krodha,

Pradha, Viswa, Vinata, Kapila, Muni, and Kadru. The sons and grand-
sons of these, gifted with great energy, are infinite. From Aditi have

sprung the twelve Adityas who are the lords of the universe. And, O
Bharata, as they are according to their names, I shall recount them to

thee* They are Dhattri, Mitra, Aryaman, Sakra, Varuna, Ansa, Vaga,
Vivaswat, Usha, Savitri, Tashtri, and Vishnu. The youngest, however,
is superior to them all in merit. Diti had one son called Hiranya-Kasipu.
And the illustrious Hiranya-Kasipu had five sons, all famous throughout
the world. The eldest of them all was Prahlada, the next was Sangh-
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radha ; the third was Anuhrada; and after him were Sivi and Vashkala.

And, O Bharata, it is known everywhere that Prahlada had three sons.

They were Virochana. Kumbha, and Nikumbha. And unto Virochana

was born a son, Vali of great prowess. And the son of Vali is known to

be the great Asura Vana. And blessed with good fortune, Vans was a

follower of Rudra, and was known also by the name of Mahakala- And
Danu had forty sons, O Bharata! The eldest of them all was Viprachitti

of great fame. Samvara, and Namuchi, and Poloman ; Asiloman, and

Kesi and Durjaya ; Ayassiras, Aswasiras, and the powerful Aswasanku ;

also Gaganamrdhan, and Vegavat, and he called Ketumat ; Swarbhanu,

Aswa, Aswapati, Vrishaparvan, and then Ajaka ; and Aswagriva, and

Sukshama, and Tuhunda of great strength, Ekapada, and Ekachakra,

Virupaksha, Mahodara, and Nichandra, and Nikumbha, Kupata, and

then Kapata ; Sarabha, and Sulabha, Surya, and then Chandramas ;

these in the race of Danu are stated to be well-known. The Suryya and

Chandramas (the Sun and the moon) of the celestials are other persons,

and not the sons of Danu as mentioned above. The following ten,

gifted with great strength and vigour, were also> O king, born in the

race of Danu ; Ekaksha, Amritapa of heroic courage, Pralamva and

Naraka, Vatrapi, Satrutapana, and Satha the great Asura ; Gavishtha,

and Vanayu, and the Danava called Dirghajiva. And, O Bharata, the

sons and the grandsons of these were known to be countless. And

Singhika gave birth to Rahu. the persecutor of Sun and the Moon, and

to three others, Suchandra, Chandrahantri, and Chandrapramardana,

And the countless progeny of Krura (Krodha) were as much crooked

and wicked as herself. And the tribe was wrathful, of crooked deeds,

and persecutors of their foes. And Danayu also had four sons who were

bulls among the Asuras. They were Vikshara, Vala, Vira, and Vritra

the great Asura. And the sons of Kala were all like Yama himself and

smites of all foes. And they were of great energy, and oppressor of all

foes. And the sons of Kala were Vinasana and Krodha, and then

Krodhahantri, and Krodhasatru. And there were many others among
the sons of Kala. And Sukra, the son of a Rishi was the chief priest of

the Asuras. And the celebrated Sukra had four sons who were priests

of the Asuras. And they were Tashtadhara and Atri, and two others

of fierce deeds. They were like the Sun himself in energy, and set

their hearts on acquiring the regions of Brahman."

"Thus hath been recited by me, as heard in the Purana, of progeny

of the gods and the Asuras both of great strength and energy. I am

incapable, O king, of counting the descendants of these, countless as

they are, are not much known to fame."

"And the sons of Vinata were Tarkhyaand Arishtanemi, andGaruda
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and Aruna, and Aruni and Varuni. And Sesha or Ananta, Vasuki,

Takshaka, Kumara, and Kulika are known to be the sons of Kadru ; and

Bhimasena, Ugrasena, Suparna, Varuna, Gopati, andDhritarashtra, and

Suryavarchas the seventh, Satyavachas, Arkaparna, Prayuta, Bhima,

and Chitraratha known to fame, of great learning, and a controller of

his passions, and then Kalisiras, and, O king, Parjanya, the fourteenth

in the list, Kali, the fifteenth, and Narada, the sixteenth these Devas and

Gandharvas are known to be the sons of Muni (Daksha's daughter as

mentioned before). I shall recount many others, O Bharata ! Anavadya

Manu, Vansa, Asurai Marganapria, Anupa, Subhaga, Vasi, were the

daughters brought forth by Pradha, Siddha, and Purna, and Varhin,

and Purnayus of great fame, Brahmacharin, Ratiguna, and Suparna who

was the seventh ; Viswavasu, Bhanu, and Suchandra who was the tenth,

were also the sons of Pradha. All these were celestials Gandharvas.

And it is also known that this Pradha of great god fortune, through the

celestial Rishi (Kasyapa her husband), brought forth the sacred of the

Apsaras, Alamvusha, Misrakesi, Vidyutparna, Tilottama, Aruna,

Rakshita, Rambha, Manorama, Kesini, Suvahu, Surata, Suraja, and

Supria were the daughters, and Ativahu and the celebrated Haha and

Huhu, and Tumvuru were the sons the best of Gandharvas- of Pradha

And Amrita, the Brahmanas, kine, Gandharvas, and Apsaras, were

born of Kapila as stated in the Purana."

"Thus hath been recited to thee by me the birth of all creatures

duly of Gandharvas and Apsaras, of Snakes, Suparnas, Rudras, and

Maruts ; of kine and of Brahmanas blessed with great good fortune, and

of sacred deeds. And this account (if read) extendeth the period of life,

is sacred, worthy of all praise, and giveth pleasure to the ear. It should

be always heard and recited to others, in a proper frame of mind."

"He who duly readeth this account of the birth of all high-souled

creatures in the presence of the gods and Brahmanas, obtaineth large

progeny, good fortune, and fame, and attaineth also to excellent worlds

hereafter."

So ends the sixty-fifth section in the Sambhava Parva of the Adi
Parva.

SECTION LXVI

( Sambhava Parva continued )

Vaisampayana said, "It is known that the spiritual sons of Brahman
were the six great Rishis (already mentioned). There was another of the

name of Sthanu. And the sons of Sthanu gifted with great energy were,
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it is known, eleven. They were Mrigavayadha, Sarpa, Niriti of great

fame ; Ajaikapat, Ahivradhna, and Pinaki the oppressor of foes ; Dahana

and Iswara, and Kapali of great splendour ; and Sthanu, and the illus-

trious Bharga. These are called the eleven Rudras. It hath been

already said, that Marichi, Angiras, Atri, Pulastya, Pulaha, and Kratu

these six great Rishis of great energy are the sons of Brahman. It is

well-known in the world that Angiras's sons are three, Vrihaspati,

Utathya, and Samvarta, all of rigid vows. And, O king, it is said that

the sons of Atri are numerous. And, being great Rishis, they are all

conversant with the Vedas, crowned with ascetic success, and of souls in

perfect peace. And, O tiger among kings, the sons of Pulastya of great

wisdom are Rakshasas, Monkeys, Kinnaras, (half-men and half-horses),

and Yakshas. And, O king the son of Pulaha were, it is said, the Salabhas

(the winged insects), the lions, the Kimpurushas (half-lions and half-

men), the tigers, bears, and wolves. And the sons of Kratu, sacred as

sacrifices, are the companions of Suryya, (the Valikhilyas), known in

three worlds and devoted to truth and vows. And, O protector of the

Earth, the illustrious Rishi Daksha, of soul in complete peace, and of

great asceticism, sprung from the right toe of Brahman. And from the

left toe of Brahman sprang the wife of the high-souled Daksha. And the

Muni begat upon her fifty daughters ; and all those daughters were of

faultless features and limbs and of eyes, like lotus-petals, And the lord

Daksha, not having any sons, made those daughters his Putrikas (so that

their sons might belong both to himself and to their husbands). And
Daksha bestowed, according to the sacred ordinance, ten of his daughters

on Dharma, twenty-seven on Chandra (the Moon), and thirteen on

Kasyapa. Listen as I recount the wives of Dharma according to their

names! They are ten in all Kirti, Lakshmi, Dhriti, Medha, Pushti,

Sraddha, Kria, Buddhi, Lajja, and Mati. These are the wives of Dharma

as appointed by the Self-create. It is known also throughout the world

that the wives of Soma (Moon) are twenty-seven. And the wives of

Soma, all of sacred vows, are employed in indicating time ; and they

are the NaJcshattras and the Yoginis and they became so for assisting the

courses of the worlds."

"And Brahman had another son named Mann. And Manu had a son

of the name of Prajapati. And the sons of Prajapati were eight and were

called Vasus whom I shall name in detail. They were Dhara, Dhruva,

Soma, Aha, Anila, Anala, Pratyusha, and Prabhasa. These eight are

known as the Vasus. Of these, Dhara and the truth-knowing Dhruva

were born of Dhumra ; Chandramas (Soma) and Swasana (Anila) were

born of the intelligent Swasa ; Aha was the son of Rata : and Hutasana

(Anala) of Sandilya ; and Pratyusha and Prabhasa were the sons of
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Prabhata. And Dhara had two sons, Dravina and Huta-havya-vaha.

And the son of Dhruva is the illustrious Kala (Time), the destroyer of

the worlds. And Soma's son is the resplendent Varchas. And Varchas

begat upon his wife Manohara three sons Sisira, and Ramana. And
the son of Aha were Jyoti, Sama, Santa, and also Muni. And the son

of Agni is the handsome Kumara born in a forest of reeds. And, he is

also called Kanikeya because he was reared by Krittika and others ; And,

after Kartikeya, there were born his three brothers Sakha, Visakha,

Naigameya. And the wife of Anila is Siva ; and Siva's son were Mano-

java and Avijnat-agati. These two were the sons of Anila. The son of

Pratyusha, you must know, is the Eishi named Devala ; and Devala had

two sons who were both exceedingly forgiving and of great mental power.

And the sister of Vrihaspati, the first of women, uttering the sacred

truth, engaged in ascetic penances, roamed over the whole Earth ; and

she became the wife of Prabhasa, the eighth Vasu. And she brought

forth the illustrious Viswakarman, the founder of all arts. And he was

originator of a thousands arts, the engineer of the immortals, the maker

of all kinds of ornaments, and the first of artists. And he it was who

constructed the celestial cars of the gods, and mankind are enabled to

live in consequence of the inventions of that illustrious one. And he is

worshipped, for that reason, by men. And he is eternal and immutable,

this Viswakarman."

"And the illustrious Dharma, the dispenser of all happiness, assuming

a human countenance, came out through the right breast of Brahman.

And Ahasta (Dharma) hath three excellent sons capable of charming

every creature. And they are Sama, Kama, Harsha (Peace, Desire, and

Joy). And by their energy they are supporting the worlds. And the

wife of Kama is Rati, of Sama is Prapti ; and the wife ot Harsha is

Nanda. And upon them, indeed, are the worlds made to depend."
"And the son of Marichi u Kasyapa. And Kasyapa's otispring are

the gods and the Asuras. And, therefore, is Kasyapa, the Father of the

worlds. And Tashtri, of the form of Vadava, (a mare) became the wife

of Savitri. And she gave birth, in the skies, to two greatly fortunate

twins, the Aswins. And, O king, the sons of Aditi are twelve with

Indra heading them all. And the youngest of them all was Vishnu upon
whom the worlds depend."

"These are the thirty-three gods (the eight Vasus, the eleven Rudras,
the twelve Adityas, Prajapati, and Vashatkara). I shall now recount
their progeny according to their Pakshas, Kulas, and Ganas. The Rudras
the Saddhyas, the Maruts, the Vasus, the Bhargavas, and the Viswadevas
arc each reckoned as a Paksha. Garuda the son of Vinata and the mighty
Aruna also, and the illustrious Vrihaspati are reckoned among the
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Adityas. The twin Aswins, all annual plants, and all inferior animals,

are reckoned among the Guhyakas."

"These are the Ganas of the gods recited to thee, O king ! This

recitation washes men of all sins."

"The illustrious Bhrigu came out, ripping open the breast of Brahman,

The learned Sukra is Bhrigu's son. And the learned Sukra becoming a

planet and engaged according to the command of the Self-existent in

pouring and withholding rain, and in dispensing and remitting calamities,

traverses, for sustaining the lives of all the creatures in the three

worlds, through the skies. And the learned Sukra, of great intelligence

and wisdom, of rigid vows, leading the life of a Brahmacharin, divided

himself in twain by power of asceticism, and became the spiritual guide

of both the Daityas and the gods. And after Sukra was thus employed

by Brahman in seeking the welfare (of the gods and the Asuras), Bhrigu

begat another excellent son, This was Chyavana who was like the

blazing sun, of virtuous soul, and of great fame. And he came out of

his mother's womb in anger and became the cause of his mother's

release, O king, (from the hands of the Rakshasas). And Arushi, the

daughter of Manu, became the wife of the wise Chyavana. And, on her

was begat Aurva of great reputation. And he came out, ripping open

the thigh of Arushi. And Aurva begat Richika. And Richika even in

his boyhood became possessed of great power and energy, and of every

virtue. And Richika begat Jamadagni. And the high-souled Jamadagni

had four sons. And the youngest of them all was Rama (Parasurama).

And Rama was superior to all his brothers in the possession of good

qualities. And he was skilful in all weapons, and became the slayer of

the Kshattriyas. And he had his passions under complete control. And
Aurvahad a hundred sons with Jamadagni the eldest. And these hundred

sons had offspring by thousands spread over this Earth."

"And Brahman had two other sons, viz., Dhatri and Vidhatri who

stayed with Manu. Their sister is the auspicious Lakshmi having her

abode amid lotuses. And the spiritual sons of Lakshmi are the sky-rang-

ing horses. And the daughter born of Sukra, named Divi, became the

eldest wife of Varuna. Of her were born a son named Vala and a

daughter named Sura (wine), to the joy of the gods. And Adharma (Sin)

was born when creatures (from want of food) began to devour one

another. And Adharma always destroys every creature. And Adharma

hath Niriti for his wife, whence the Rakshasas who are called Nairitas

(offspring of Niriti). And she hath also three other cruel sons always

engaged in sinfullddeds. They are Bhaya (fear), Mahabhaya (terror),

and Mrityii (Deat! ) who is always engaged in slaying every created

thing. And, as he is all-destroying, he hath no wife, and no son. And

20
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Tamra brought forth five daughters known throughout the worlds. They

are Kaki (crow), Syeni (hawk), Phasi (hen), Dhritarashtri (goose), and

Suki (parrot). And Kaki brought forth the crows ; Syeni, the hawks,

the cocks and vultures, Dhritarashtri, all ducks and swans ; and she also

brought forth all Chakravakas ; and the fair Suki, of amiable qualities,

and posssessing all auspicious signs brought forth all the parrots. And
Krodha gave birth to nine daughters, all of wrathful disposition. And
their names were Mrigi, Mrigamanda, Hari, Bhadramana, Matangi,

Sarduli, Sweta, Suravi, and the agreeable Shurasa blessed with every

virtue. And, O foremost of men, the offspring of Mrigi are all animals

of the deer species. And the offspring of Mrigamanda are all animals of

the bear species and those called Srimara (sweet-footed). And Bhadra-

mana begat the celestial elephant Airavata for her son. And the offspring

of Hari are all animals of the monkey species endued with great activity,

so also all the horses. And those animals also, that are called Qo-JangwZa

(the cow-tailed) are said to be the offspring of Hari. And Sarduli begat

lions and tigers in numbers, and also leopards and, no doubt of it, all

other strong animals. And, O king, the offspring of Matangi are all the

elephants. And Sweta begat the large elephant known by the name of

Sweta endued with great speed. And, O king, Surabhi gave birth to

two daughters, the amiable Rohini and the far-famed Gandharvi. And,
O Bharata, she had also two other daughters named Vimala and Anala.

From Rohini have sprung all kine, and from Gandharvi all animals of

the horse species. And Anala begat the seven kinds of trees yielding

pulpy fruits. (They are the date, the palm, the hintala, the tali, the

little date, the nut, and the cocoanut). And she had also another daugh-
ter called Suki (the mother of the parrot species). And Surasa begat a

son called Kanka (a species of long-feathered birds), And Syeni, the

wife of Aruna, gave birth to two sons of great energy and strength

named Sampati and the mighty Jatayu. Surasa also begat the Nagas, and

Kadru, the Punnagas (snakes). And Vinata begat two sons Garuda
and Aruna known extensively. And, O king of men, O foremost of

intelligent persons, thus hath the genealogy of all the principal creatures

been fully described by me. By listening to this, a man is fully cleansed

of all his sins, and acquireth great knowledge, and finally attaineth to

the first of states in af ter-life 1"

Thus ends the sixty-sixth section in the Shambhava Parva of the Adi
Parva.



SECTION LXVII

( Sambhava Parva continued )

Janamejaya said, "O worshipful one, I wish to hear from thee in

detail about the birth, among men, of the gods, the Danavas, the Gand-

harvas, the Rakshasas, the lions, the tigers, and the other animals, the

snakes, the birds, and in fact, of all creatures 1 I wish also to hear about

the acts and achievements of those, in due order after they became
incarnate in human forms !"

Vaisampayana said, "O king of men, I shall first tell thee all about

those celestials and Danavas that were born among men. The first of

Danavas, who was known by the name of Viprachitti, became that bull

among men, noted as Jarasandha. And, O king, that son of Diti, who
was known as Hiranyakasipu, was known in this world among men as the

powerful Sisupala. He who had been known as Sanghlada, the younger
brother of Prahlada, became among men the famous Salya, that bull

amongst Vahlikas. The spirited Anuhlada who had been the youngest

became noted in the world as Dhrishtaketu. And, O king, that son of

Diti who had been known as Sivi became on Earth the famous monarch

Druma. And he who was known as the great Asura Vashkala became

on Earth the great Bhagadatta- The five great Asuras gifted with great

energy, Ayasira, Aswasira, the spirited Aysanku, Gagana-murdhan, and

Vegavat, were all born in the royal line of Kekaya and all became great

monarchs. That other Asura of mighty energy who was known by the

name of Ketumat became on Earth the monarch Amitoujas of terrible

deeds. That great Asura who was known asSwarbhanu became on Earth

the monarch Ugrasena of fierce deeds. That great Asura who was known
as Aswa became on Earth the monarch Asoka of exceeding energy and

invincible in battle. And, O king, the younger brother of Aswa who

war known as Aswapati, a son of Diti, became on Earth the mighty

monarch Hardikya. The great and fortunate Asura who was known as

Vrishaparvan became noted on Earth as king Dirghaprajna. And, O
king, the younger brother of Vrishaparvan who was known by the name

of Ajaka became noted on Earth as king Salwa. The powerful and mighty

Asura who was known as Aswagriva became noted on Earth as king

Rochamana. And, O king, the Asura who was known as Sukshma, endu-

ed with great intelligence and whose achievements also were great, be-

came on Earth the famous king Vrihadratha. And that first of Asura

who was known by the name of Tuhunda became noted on Earth as the

monarch Senavindu. That Asura of great strength who was known as

Ishupa became the monarch Nagnajita of famous prowess. The great

Asura who was known asEkachakra became noted on Earth as Pritivin-
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dhya. The great Asura Virupaksha capable of displaying various modes

of fight became noted on Earth as king Chitravarman. The first of

Danavas, the heroic Hara who humbled the pride of all foes became on

Earth the famous and fortunate Suvahu. The Asura Suhtra of great

energy and the destroyer of foemen became noted on Earth as the fortu-

nate monarch Munjakesa. That Asura of great intelligence called

Nikumbha who was never vanquished in battle was born on Earth as

king Devadhipa, the first among monarchs. That great Asura known

amongst the sons of Diti by the name of Sarabha became on Earth the

royal sage called Paurava. And, O king, the great Asura of exceeding

energy, the fortunate Kupatha, was born on Earth as the famous monarch

Suparswa. The great Asura, O king, who was called Kratha, was born

on Earth as the royal sage Parvateya of form resplendent like a golden

mountain. He amongst the Asura who was known as Salabha the second,

became on Earth the manarch Prahlada in the country of the Valhikas.

The foremost, among the sons of Diti known by the name of Chandra

and handsome as the lord of the stars himself, became on Earth noted as

Chandravarman, the king of the Kamvojas. That bull amongst the

Danavas who was known by the name of Arka became on Earth, O king,

the royal sage Rishika. That best of Asuras who was known as Mritapa
became on Earth, O best of king*, the monarch Pascimanupaka. That

great Asura of surpassing energy known as Garishta became noted on
Earth as king Drumasena. The great Asura who was known as Mayura
became noted on Earth as the monarch Viswa. He who was the younger
brother of Mayur and called Suparna became noted on Earth as the

monarch Kalakirti. The mighty Asura who was known as Chandrabantri
became on Earth the royal sage Sunaka. The great Asura who was called

Chandravinasana became noted on Earth as the monarch Janaki. That
bull amongst the Danavas, O prince of the Kuru race, who was called

Dhirghajihva, became noted on Earth as Kasiraja. The Qraha who was

brought forth by Singhika and who persecuted the Sun and the Moon
became noted on Earth as the monarch Kratha. The eldest of the four

sons of Danayu, who was known by the name of Vikshara, became known
on Earth the spirited monarch Vasumitra. The second brother of

Vikshara, the great Asura, was born on Earth as the king of the country
called Pandya. That best of Asuras who was known by the name of

Valina became on Earth the monarch Paundra-matsyaka. And, O king,

that great Asura who was known as Vritra became on Earth the royal

sage known by the name of Manimat. That Asura who was the younger
brother of Vritra and known as Krodha-hantri became noted on Earth
as king Danda. That other Asura who was known by the name of

Krodhavardhana became noted on Earth as the monarch Dandadhara.
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The eight sons of the Kaleyas that were born on Earth all became great

kings endued with the prowess of tigers. The eldest of them all became

king Jayatsena in Magadha. The second of them, in prowess, like Indra,

became noted on Earth as Aparajtta. The third of them, endued with

great energy and power of producing deception, was born on Earth as

the king of the Nishadas gifted with great prowess. That other amongst
them who was known as the fourth was noted on Earth as Srenimat

that best of royal sagx?s. That great Asura amongst them who was the

fifth, became noted on Euthasking Mahanjas, the oppressor of enemies.

That great Asura possessing great intelligence who was the sixth of

them became noted on Earth as Abhtru, that best of royal sages. The

seventh of them became known throughout Earth, from the centre to

the sea, as king Samudrasena well-acquainted with the truths of the

scriptures. The eighth of the Kaleyas known as Vrihat became on Earth

a virtuous king ever engaged in the good of all creatures. The mighty

Danava known by the name of Kukshi became known on Earth as

Parvatiya from resplendent as a golden mountain. The mighty Asura

Krathana gifted with great energy became noted on Earth as the

monarch Suryyaksha. The great Asura of handsome features known by

the name of Suryya, became on Earth the monarch of the Vahlikas by

name Darada, that foremost of all kings. And, O king, from the tribe

of Asura called Krodhavasa, of whom I have already spoken to thee,

were born many heroic kings on E^rth. Madraka, and Karnaveshta,

SidJhartha, and also Kitaka ; Suvira, and Suvahu, and Mahavira, and

also Vahilka ; Kratha, Vichitra, Suratha, and the handsome king Nila ;

and Chiravasa, and Bhumipala ; and Dantavakra, and he who was

called Durjjaya ; that tiger amongst kings named Rukmi, and king Jana-

mejaya, Ashada, and Vayuvega, and also Bhuritejas ; Ekalavya, and

Sumitra, Vatadhana, and also Gomukha ; the tribe of kings called the

Karushakas, and also Khemadhurti ; Srutayu, and Udvaha, and also

Vrihatsena ; Kshema, Ugratirtha, the king of the Kalingas ; and Mati-

mat, and he was known as king Iswara ; these first of kings were all

born of the Asura class called Krodhavasa."

"There was also born on Earth a mighty Asura known amongst the

Danavas by the name of Kalanemi, endued with great strength, of grand

achievements, and blessed with a large share of prosperity. He became

the mighty son of Ugrasena and was known on Earth by the name of

Kansa. And he who was known among the Asuras by the name of

Devaka and was besides in splendour like unto Indra himself, was born

on Earth as the foremost king of the Gandharvas. And, O monarch,

know thou that Drona, the son of Bharadwaja, not born of any woman,

sprung from a portion of the celestial Rishi Vrihaspati of grand achieve-
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ments. And he was the prince of all bowmen, conversant with all

weapons, of mighty achievements, of great energy. Thou shouldst know
he was also well acquainted with the Vedas and the science of arms. And
he was of wonderful deeds and the pride of his race. And, O king, his

son the heroic Aswattaman, of eyes like the lotus-petals gifted with sur-

passing energy, and the terror of all foes, the great oppressor of all

enemies, was born, on Earth, of the united portions of Mahadeva, Yama,

Kama, and Krodha. And from the curse of Vasishtha and the command
also of Indra, the eight Vasus were born of Ganga by her husband

Smtanu. The youngest of them was Bhishma, the dispeller of the fears

of the Kurus, gifted with great intelligence, conversant with the Vedas,

the first speakers, and the thinner of the enemy's ranks. And possess-

ed of mighty energy and the first of all persons acquainted with weapons,
he encountered the illustrious Rama himself, the son of Jamadagni of

the Bhrigu race. And, O king, that Brahman sage who, on Earth, was

known by the name of Kripa and was the embodiment of all manliness

was born of the tribe of the Rudras. And the mighty chariot-fighter

and king who on Earth was known by the name of Sakuni, that crusher

of foes, thou shouldst know, O king, was Dwapara himself (the third

yuga). And he who was Satyaki of sure aim, that upholder of the pride

of Vrishni race, that oppressor of foes, begotten of the portion of gods

called the Maruts. And that royal sage Drupada who on Earth was a

monarch, the first among all persons bearing arms, was also born of the

same tribe of the celestials. And O king, thou shouldst also know that

Kritavarman, that prince among men, of deeds unsurpassed by any one,

and the foremost of all bulls amongst Kshatriyas, was born of the portion

of the same celestials. And that royal sage also, Virata by name, the

scorcher of the kingdoms of others, and the great oppressor of all foes,

was born of the portion of the same gods. That son of Arishta who was

known by the name of Hansa was born in the Kuru race and became the

monarch of the Qandharvas. He who was known as Dhritarashtra born

of the seed of Krishna-Dwaipayana, and gifted with long arms and great

energy, also a monarch, of the prophetic eye, became blind in conse-

quence of the fault of his mother and the wrath of the Rishi. His

younger brother who was possessed of great strength and was really a

great being known as Pandui was devoted to truth and virtue was

purity's self. And, O king, thou shouldst know that he who was known
on Earth as Vidura, who was the first of all virtuous men, who was the

god of Justice himself, was the excellent and greatly fortunate son of the

Rishi Atri. The evil-minded and wicked king Duryodhana, the destroyer

of the fair fame of the Kurus was born of a portion of Kali on Earth.

He it was who caused all creatures to be slain and the Earth to be
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wasted; and he it was who fanned the flame of hostility that ultimately

consumed all. They who had been the sons of Pulastya (the Rakshasas)

were born on Earth among men of Duryodhana
1

s brothers, that century

of wicked individuals commencing with Dussasana as their first. And,

O bull among the Bharata princes, Durmukha, Dussaha, and others

whose names I do not mention, who always supported Duryodhana (in

all his schemes), were, indeed, the sons of Pulastya. And over and

above these hundred, Dhritarashtra had one son named Yuyutsu born

of a Vaisya wife."

Janamejaya said, "O illustrious one, tell me the names of Dhrita-

rashtra's sons according to the order of their birth beginning from the

eldest !"

Vaisampayana said, "O king, they are as follows : Duryodhana,

and Yuyutsu, and also Dussasana ; Dussaha and Dusshala, and then

Durmukha ; Vivingsati, and Vikarna, Jalasandha, Sulochana, Vinda and

Anuvinda, Duddharsha, Suvahu, Dushpradharshana ; Durmarshana,

and Durmukha, Dushkarna, and Kama ; Chitra and Ypachitra, Chitra-

ksha, Charuchitra, and Angada, Durmada, and Dushpradharsha, Vivitsu,

Vikata, Sama ; Urnanabha, and Padmanabha, Nanda and Upanandaka ;

Sanapati, Sushena, Kundodara ; Mahodara ; Chitravahu, and Chitra-

varman, Suvarman, Durvirochana ; Ayovahu, Mahavahu, Chitraehapa

and Sukundala, Bhimavega, Bhimvala, Valaki, Bhimavikrama,

Ugrayudha, Bhimaeara, Kanakayu.Dridhayudha, Dridhavarman, Dridha

kshatra, Somakirti, Anadara ; Jarashandha, Dridhasandha, Satyasandha,

Sahasravaeh ; Ugrasravas, Ugrasena, and Kshemamurti ; Aprajita,

Panditaka, Vislaksha, Duradhara, Dridhahasta, and Suhasta,

Vatavega, and Suvarchasa ; Adityaketu, Vahvasin, Nagadatta

and Anuyaina ; Nishangi, Kuvachi, Dandi, Dandadhara, Dhanugraha ;

Ugra, Bhimarath, Vira, Viravahu, Alolupa ; Abhaya, and

Raudrakarman, also he who was Dridharatha ; Anadhrishya, Kundaveda

Viravi, Dhirghalochana ; Dirghavahu, Mahavahu, Vyudhoru, Kanakan-

gana ; Kundaja and Chitraka. There was also a daughter named Daussala

who was over and above the hundred. And Yuyutsu who was Dhrita-

rashtra's son by a Vaisya wife was also over and above the hundred.

Thus, O king, have I recited the names of the hundred sons and also that

of the daughter (of Dhritarashtra). Thou hast now known their names

according to the order of their births. All of them were heroes and

great car-warriors, and skilled in the art of warfare. Besides, all of them
were versed in the Vedas, and, O king, all of them had got through the

scriptures. All of them were mighty in attack and defence, and all were

graced with learning. And, O monarch, all of them had wives suitable to

themselves in grace and accomplishments. And, O king, when the time
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came, the Kaurava monarch bestowed his daughter Dussala on Jaya-

diatha, the king of the Sindhus, agreeably to the counsels of Sakuni."

"And, O monarch.^known that king Yudbishthira was a portion of

Dharma ; that Bhimsena*was of the deity of wind ; that Arjuna was of

Indra, the chief of the celestials; and that Nakula and Sahadeva, the

handsomest .beings among all creatures, and unrivalled for beauty on

Earth, were similarly* portions of the twin Aswins. And he who was

known as the mighty Varchas, the son of Soma, became Abhimanyu of

wonderful deeds, the son of Arjuna. And before his incarnation, O king,

the god Soma had said these words to the celestials 1 cannot give (part

with) my. son. He is dearer^to me than life itself. Let this be the com-

pact and let it be not transgressed. The destruction of the Asuras on

Earth is the work of the celestials, and, therefore, it is our work as well.

Let this Varchasi therefore, go thither, but let him not stay there long.

Nara, whose companion is Narayana, will be born as Indra's son and

indeed, will be known as Arjuna, the mighty son of Pandu. This boy of

mine shall be his son and become a mighty car-warrior in his boyhood.

And let him, ye best of immortals, stay on Earth for sixteen years. And

when he attaineth to his sixteenth year, the battle shall take place in

which all who are born of your portions shall achieve the destruction of

mighty warriors. But a certain encounter shall take place without both

Nara and Narayana (taking any part in it). And, indeed, your portions,

ye celestials, shall fight, having made that disposition of the forces which

is known by the name of the Chakra-vyuha. And my son shall compel

all foes to retreat before him. The boy of mighty arms having pene-

trated the hardly impenetrable array, shall range within it fearlessly and

send a fourth part of the hostile force, in course of half a day, unto the

regions of the king of the dead. Then when numberless heroes and

mighty car-warriors will return to the charge towards the close of the

day, my boy of mighty arms, shall re-appear before me. And he shall beget

one heroic son in his line, who shall continue the almost extinct Bharata

race. Hearing these words of Soma, the dwellers in heaven replied, "So

be it." And then all together applauded and worshipped (Soma) the

king of stars. Thus, O king, have I recited to thee the (particulars of

the) birth of thy father's father I"

"Know also, O monarch, that the mighty car-warrior Dhrishtadyumna

was a portion of Agni. And know also that Sikhandin, who was at first

a female, was (the incarnation of) a Rakshasa* And, O bull in Bharata's

race, they who became the five sons of Draupadi, those bulls amongst

the Bharata princes, were the celestials known as the Viswas. Their

names were Pritivindhya, Sutasoma, Srutakirtii Satanika, the son

Nakula, and Srutasena, endued with mighty energy/'
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"Sura, the foremost of the Yadus, was the father of Vasudeva. He
had a daughter called Pritha, who, for her beauty, was unrivalled on

Earth. And Sura, having promised in the presence of fire that he would

give his first-born child to Kuntibhoja, the son of his paternal aunt, who
was without offspring, gave his daughter unto the monarch in expecta-
tion of his favours. Kuntibhoja thereupon made her his daughter. And she

became, thenceforth, in the house of her (adoptive) father, engaged in

attending upon Brahmanas and guests. One day she had to wait upon
the wrathful ascetic of rigid vows, Durvasa by name, acquainted with

truth and fully conversant with the mysteries of religion. And Pritha

with all possible care gratified the wrathful Rishi with soul under com-

plete control. The holy one, gratified with the attentions bestowed on

him by the maiden, told her, lam satisfied, O fortunate one, with thee !

By this mantra (that I am about to give thee), thou shalt be able to sum-

mon (to thy side) whatever celestials thou likest. And, by their grace,

shalt thou also obtain children !' Thus addressed, the girl, (a little while

after), seized with curiosity, summoned, during the period of her maiden-

hood, the god Suryya. And the lord of light thereupon made her conceive

and begat on her a son who became the first of all wielders of weapons.

From fear of relatives she brought forth in secrecy that child who had

come out with ear-rings and coat of mail. And he was gifted with the

beauty of a celestial infant, and in splendour was like unto the maker of

day himself. And every part of his body was symmetrical and well-

adorned. And Kunti cast the handsome child into the water. But the

child thus thrown into the water was taken up by the excellent husband

of Radha and given by him to his wife to be adopted by her as their son,

And the couple gave him the name of Vasusena, by which appellation

the child soon became known all over the land. And, as he grew up, he

became very strong and excelled in all weapons. The first of all success-

ful persons, he soon mastered the sciences. And when the intelligent

one having truth for his strength recited the Vedas, there was nothing he

would not then give to the Brahmanas. At that time Indra, the origina-

tor of all things, moved by the desire of benefitting his own son Arjuna,

assumed the guise of a Brahmana, came to him, and begged of the

hero his ear-rings and natural armour. And the hero taking off his

ear-rings and armour gave them unto the Brahmana. And Sakra

(accepting the gift) presented to the giver a dart, surprised (at his open

handedness), and addressed him in these words : 'O invincible one,

amongst the celestials, Asuras, men Gandharvas, Nagas, and Rakshasas,

he at whom thouhurlest (this weapon), that one shall certainly be slain !'

And the son of Suryya was at first known in the world by the name of

Vasusena. Bur, for his deeds, he subsequently came to be called Kama,

21



162 MAHABHARATA

And because that here of great fame had taken off his natural armour,

therefore was he the first son of Pritha called Kama. And, O best of

kings, the hero began to grow up in the Suta caste. And, O king, know

thou that Kama the first of all exalted men the foremost of all wielders

of weapons the slayer of foes and the best portion of the maker of day

was the friend and counsellor of Duryyodhana. And he, called

Vasudeva, endued with great valour, was among men a portion of him

called Narayana the god of gods eternal. And Valadeva of exceeding

strength was a portion of the Naga Sesha. And, O monarch, know that

Pradyumna of great energy was Sanatkumara. And in this way the

portion of various other dwellers in heaven became exalted men in the

race of Vasudeva, increasing the glory thereof. And, O king, the por-

tions of the tribe of Apsaras which I have mentioned already, also became

incarnate on Earth according to Indra's commands, And sixteen thousand

poitions of those goddesses became, O king, in this world of men, the

wives of Vasudeva. And a portion of Sri herself became incarnate on

earth, for the gratification of Narayana, in the line of Bhishmaka. And
she was by name the chaste Rukmini. And the faultless Draupadi,

slender-waisted like the wasp, was born of a portion of Sachi (the queen

of the celestials), in the line of Drupada. And she was neither low nor

tall in stature. And she was of the fragrance of the blue lotus, of eyes

large as lotus-petals, of thighs fair and round, of dense masses of black

curly hair. And endued with every auspicious feature and of complexion

like that of the emerald, she became the charmer of the hearts of five

foremost of men. And the two goddesses Siddhi and Dhriti became the

mothers of those five, and were called Kunti and Madri. And she who
was Mati became the daughter (Gandhari) of Suvala."

"Thus, O king, have I recited to thee all about the incarnation, accord-

ing to their respective portions, of the gods, the Asuras, theGandharvas,
the Apsaras, and of the Rakshasas. They who were born on Earth as

monarchs invincible in battle, those high-souled ones who were born in

the wide extended line of the Yadus, they who were born as mighty
monarchs in other lines, they who were born as Brahmanas and Kshattri-

yas and Vaisyas, have all been recited by me duly. And this account of

the incarnation (of superior beings according to their respective portions)

capable of bestowing wealth, fame, offspring, long life, and success,

should always be listened to in a proper frame of mind. And having
listened to this account of incarnation, according to their portions, of

gods, Gandharvas, and Rakshasas, the hearer becoming acquainted with
the creation, preservation, and destruction of the universe and acquiring
wisdom, is never cast down even under the most engrossing sorrows."

So ends the sixty-seventh section in the Sambhava Parva of the Adi
Parva.



SECTION LXVIII

( Sambhava Parva continued )

Janamejaya said, "O Brahmana, I have, indeed, heard from thce

this account of the incarnntion, according to their portions, of the gods,
the Danavas, the Rakshasas, and also of the Gandharvas and the

Apsaras. I, however, again desire to hear of the dynasty of the Kurus
from the very beginning. Therefore, O Brahmana, speak of this in the

presence of all these regenerate RisMs."

Vaisampayana said, "O exalted one of Bharata's race, the founder of

the Paurava line was Dushmanta gifted with great energy. And he was
the protector of the Earth bounded by the four seas. And that king had
full sway over four quarters of this world. And he was the lord also of

various regions in the midst of the sea. And that great oppressor of all

foes had sway over the countries even of the Mlechchhas."

And during his rule there were no men of mixed castes, no tillers of

the soil (for the land, of itself, yielded produce), no workers of mines

(for the surface of the Earth yielded in abundance), and no sinful men.

All were virtuous, and did every thing from virtuous motives, O tiger

among men. There was no fear of thieves, O dear one, no fear of

famine, no fear of disease. And all four orders took pleasure in doing

their respective duties and never performed religious acts for obtaining

fruition of desires. And his subjects, depending upon him, never enter-

tained any fear. And Parjannya (Indra) poured showers at the proper

time, and the produce of the fields was always pulpy and juicy, And the

Earth was full of all kinds of wealth and all kinds of animals. And the

Brahmanas were always engaged in their duties and they were always

truthful. And the youthful monarch was endued with wonderful prowess

and a physical frame hard as the thunder-bolt, so that he could, taking

up the mountain Mandara with its forests and bushes, support it on his

arms. And he was well-skilled in four kinds of encounters with the mace

(hurling it at foes at a distance, striking at those that are near, whirling

it in the midst of many, and driving the foe before). And he was skilled

also in the use of all kinds of weapons and in riding elephants and horses

And in strength he was like unto Vishnu, in splendour like unto the

maker of day, in gravity like unto the Ocean, and in patience, like unto

the Earth. And the monarch was loved by all his subjects, and he ruled

his contented people virtuously."

So ends the sixty-eighth section in the Sambhava Parva of the Adi

Parva.



SECTION LXIX

( Sambhava Parva continued )

Janamejaya said, "I desire to hear from thee about the birth and life

of the high-souled Bharata and of the origin of Sakuntala. And, O holy

one, I also desire to hear all about Dushmanta that lion among men

and how the hero obtained Sakuntala. It behoveth thee, O knower of

truth and the first of all intelligent men, to tell me everything !"

Vaisampayana said, "Once on a time (king Dusumanta) of mighty

arms, accompanied by a large force, went into the forest. And he took

with him hundreds of horses and elephants. And the force that accom-

panied the monarch was of four kinds (foot-soldiers, car-warriors, cavalry,

and elephants) heroes armed with swords and darts and bearing in their

hands maces and stout clubs. And surrounded by hundreds of warriors

with lances and spears in their arms, the monarch set out on his journey.

And with the leonine roars of the warriors and the notes of conchs and

sound of drums, with the rattle of the car-wheels and shrieks of huge

elephants, all mingling with the neighing of horses and the clash of

weapons of the variously armed attendants in diverse dresses, there arose

a deafening tumult while the king was on his march. And ladies gifted

with great beauty beheld from the terraces of goodly mansions that

heroic monarch, the achiever of his own fame. And the ladies saw that

he was like unto Sakra, the slayer of his enemies, capable of repulsing
the elephants of foes. And they believed that he was the wielder of the

thunder-bolt himself. And they said, 'This is that tiger among men
who in battle is equal unto the Vasus in prowess, and in consequence
of the might of whose arms no foes are left.' And saying this, the ladies

from affection gratified the monarch by showering flowers on his head.

And followed by foremost of Brahmanas uttering blessings all the way,
the king in great gladness of heart went towards the forest, eager for

slaying the deer. And many Brahmanas, Kshattriyas, Vaisyas, and Sudras,
followed the monarch who was like unto the king of the celestials seated
on the back of apround elephant. The citizens and other classes followed
the monarch for some distance. And they at last refrained from going
further at the command of the king. And the king, then, ascending his
chariot of winged speed, filled the whole Earth and even the heavens,
with the rattle of his chariot wheels. And, as he went, he saw around
him a forest like unto Nandana itself (the celestial garden). And it was
full of Valwa, Arka, Khadira (catechu), Kopittha (wood-apple) and Dhava
trees. And he saw that the soil was uneven and scattered over with
blocks of stone loosened from the neighbouring cliffs. And he saw that
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it was without water and without human beings and lay extented for

many Yo/anas around. And it was full of deer, and lions, and other

terrible beasts of prey."

"And kingDushmanta, that tiger among men, assisted by his followers

and the warriors in his train, agitated that forest, killing numerous

animals. And Dushmanta, piercing them with his arrows, felled nume-

rous tigers that were within shooting range. And the king wounded

many that were too distant, and killed many that were too near with

his heavy sword. And that foremost of all wielders of darts killed many

by hurling his darts at them. And well conversant with the art of

whirling the mace, the king of immeasurable prowess fearlessly wander-

ed over the forest. And the king roamed about, killing the denizens of

the wilderness sometimes with his sword and sometimes by fast-

descending blows of his mace and heavy club."

"And when the forest was so disturbed by the king possessed of

wonderful energy and by the warriors in his train delighting in warlike

sports, the lions began to desert it in numbers. And herds of animals

deprived of their leaders, from fear and anxiety began to utter loud

cries as they fled in all directions- And fatigued with running, they

began to fall down on all sides, unable to slake their thirst, having

reached river-beds that were perfectly dry. And many so falling were

eaten up by the hungry warriors. While others were eaten up after

having been duly quartered and roasted in fires lit up by them them-

And many strong elephants, maddened with the wounds they received

and alarmed beyond measure, fled with trunks raised on high. And
those wild elephants, betraying the usual symptoms of alarm by urinat-

ing and ejecting the contents of their stomachs and vomitting blood in

large quantities, trampled, as they ran, many warriors to death. And
that forest which had been full of animals, was by the king with his

bands of followers and with sharp weapons soon made bereft of lions and

tigers and other monarchs of the wilderness.'*

So ends the sixty-ninth section in the Adivansavatarana Parva of the

Adi Parva.

SECTION LXX
( Sambhava Parva continued )

Vaisampayana said, "Then the king with his followers, having kill-

ed thousands of animals, entered another forest for purpose of hunting.

And attended by a single follower and fatigued with hunger and thirst,

he came upon a large desert on the frontiers of the forest. And having

crossed this herbless plain, the king came upon another forest full of the

retreats of ascetics, beautiful to look at, delightful to the heart and of
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cool agreeable breezes. And it was full of trees covered with blossoms,

the soil overgrown with the softest and greenest grass, extending for

many miles around, and echoing with the sweet notes of winged warblers.

And it resounded with the notes of the male Kokila and of the shrill

cicala, And it abounded with magnificent trees with outstretched

branches forming a shady canopy overhead. And the bees hovered over

flowery creepers all around- And there were beautiful bowers in every

place. And there was no tree without fruits, none that had prickles on

it, none that had no bees swarming around it. And the whole forest

resounded with the melody of winged choristers. And it was decked

with the flowers of every season. And there were refreshing shades of

blossoming trees.

"Such was the delicious and excellent forest that the great bowman

entered. And trees with branches beautified with clusters began to

gently wave at the soft breeze and rain their flowers over the monarch's

head. And the trees, clad in their flowery attires of all colours, with

sweet-throated warblers perching on them, stood there in rows with heads

touching the very heavens. And around their branches hanging down

with the weight of flowers the bees tempted by the honey hummed in

sweet chorus. And the king, endued with great energy, beholding innu-

merable spots covered with bowers of creepers decked with clusteis of

flowers, from excess of gladness, became very much charmed. And the

forest was exceedingly beautiful in consequence of those trees ranged

around with flowery branches twining with each other and looking like

so many rain-bows for gaudiness and variety of colour. And it was the

resort of bands of Siddhas, of the Charanas, of tribes of Gandharvas, and

Apsaras, of monkeys and Kinnaras drunk with delight. Delicious, cool,

and fragrant breezes, conveying the fragrance from fresh flowers, blew

in all directions as if they had come there to sport with the trees. And
the king saw that charming forest gifted with such beauties. And it was

situated in a delta of the river, and the cluster of high trees standing

together lent the place the look of a gaudy pole erected to Indra's

honour."

And in that forest which was the resort of ever cheerful birds, the

monarch saw a delightful and charming retreat of ascetics And there

were many trees around it. And the sacred fire burning within it. And
the king worshipped that unrivalled retreat. And he saw seated in it

numerous Yotis, Valakhillyas and other Munis. And it was adorned
with many chambers containing sacrificial fire. And the flowers dropp-
ing from the trees had formed a thick carpet spread over the ground.
And the spot looked exceedingly beautiful with those tall trees of large

trunks. And by it flowed, O king, the sacred and transparent Malini
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with every species of water-fowl playing on its bosom. And that stream

infused gladness into the hearts of the ascetics who resorted to it for

purposes of ablutions. And the king beheld in its banks many innocent

animals of the deer species and was exceedingly delighted with all he

saw."

"And the monarch the course of whose chariot no foe could obstruct,

then entered that asylum whicli was like unto the region of the celestials,

being exceedingly beautiful all over. And the king saw that it stood on

the margin of the sacred stream which was like the mother of all the

living creatures residing in its vicinage. And on its bank sported the

Chakiavaka, and waves of milkwhite foam. And there stood also the

habitations of Kinnaras. And monkeys and bears too disported in num-

bers. And there lived also holy ascetics engaged in studies and medita-

tion. And there could be seen also elephants and tigers and snake. And
it was on the banks of that stream that the excellent asylum of the

illustrious Kasyapa stood, offering a home to numerous Rishis of great

ascetic merit. And beholding that river, and also the asylum washed by

that river which was studded with many islands and which possessed

banks of so much beauty, an asylum like unto that of Nara and Nara-

yana loved by the waters of Ganga the Ganges the king resolved to

enter into that sacred abode. And that bull among men, desirous of

beholding the great Rishi of ascetic wealth, the illustrious Kanwa of the

race of Kasyapa, one who possessed every virtue and who, for his

splendour, could be gazed at, with difficulty approached that forest

resounding with the notes of maddened peacocks and like unto the

gardens of the great Qandharva Chitraratha himself. And halting his

army consisting of flags, cavalry, infantry, and elephants at the entrance

of the forest, the monarch spoke as follows : 'I shall go to behold the

mighty ascetic of Kasyapa's race, one who is without darkness. Stay ye

here until my return !'

'

"And the king having entered that forest which was like unto Indra's

garden, soon forgot his hunger and thirst. And he was pleased beyond

measure. And the monarch, laying aside all signs of royalty, entered

that excellent asylum with but his minister and his priest, desirous of

beholding that Rishi who was an indestructible mass of ascetic merit.

And the king saw that the asylum was like unto the region of Brahman.

Here were bees sweetly humming and there were winged warblers of

various species pouring forth their melodies. At particular places that

tiger among men heard the chanting of Rik hymns by first-rate Brahmanas

according to the just rules of intonation. Other places again were graced

with Brahmanas acquainted with ordinances of sacrifice, of the Angas

and of the hymns of the Yayurveda. Other places again were filled with
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the harmonious strains of Saman hymns sung by vow-observing Rishis.

At other places the asylum was decked with Brahmanas learned in the

Atharvan Veda. At other places again Brahmanas learned in the Athar-

van Veda and those capable of chanting the sacrificial hymns of the

Saman were reciting the SamMtas according to the just rules of voice.

And at other places again, other Brahmanas well-acquainted with the

science of orthoepy were reciting mantras of other kinds. In fact, that

sacred retreat resounding with these holy notes was like unto a second

region of Brahman himself. And there were many Brahmanas skilled in

the art of making sacrificial platforms and in the rules of Krama in

sacrifices, conversant with logic and the mental sciences, and possessing

a complete knowledge of the Vedas. There were those- also who were

fully acquainted with the meanings of all kinds of expressions ; those

that were conversant with all special rites those also that were followers

of Moksfia-Dharma ; those again that were well-skilled in establishing pro-

positions ; rejecting superfluous causes, and drawing right conclusions.

There were those having a knowledge of the science of words (grammar),
of prosody, of Nirukta ; those again that were conversant with astrology

and learned in the properties of matter and the fruits of sacrificial rites,

possessing a knowledge of causes and effects, capable of understanding
the cries of birds and monkies, well-read in large treatises, and skilled in

various sciences. And the king, as he proceeded, heard their voices.

And the retreat resounded also with voice of men capable of charming
human hearts. And the slayer of hostile heroes also saw around him
learned Brahmans of rigid vows engaged in Ja>a(the reapeated muttering
of the names of gods) and Homa (burnt-offering). And the king wonder-
ed much on beholding the beautiful carpets which those Brahmanas
offered to him respectfully. And that best of monarchs, at the sight of

the rites with which those Brahmananas worshipped the gods and the

great Rishis, thought within himself that he was in the region of

Brahman. And the more the king saw that auspicious and sacred asylum
of Kasyapa protected by that Rishi's ascetic virtues and possessing all the

requisites of a holy retreat, the more he desired to see it. It fact, he
was not satisfied with his short survey. And the slayer of heroes at last,

accompanied by his minister and his priest, entered that charming and
sacred retreat of Kasyapa inhabited all around by Rishis of ascetic wealth
and exalted vows."

Thus ends the seventieth section in the Sambhava Parva of the Adi
Parva.



SECTION LXXI

( Sambhava Parva continued )

Vaisampayana saicL "The monarch then, as he proceeded, left

even his reduced attendants at the entrance of the asylum. And enter-

ing quite alone he saw not the Rishi (Kanwa) of rigid vows. And not

seeing the Rishi and finding that the abode was empty, he called

loudly, saying, 'What he, who is here ?' And the sound of his voice

was echoed back, loud as it was. And hearing the sound of his voice,

there came out of the Rishi's abode a maiden beautiful as Sree herself

but dressed as an ascetic's daughter. And the black-eyed fair one, as

she saw king Dushmanta, bade him welcome and worshipped him duly.

And, showing him due respect by the offer of a seat, water to

wash his feet, and Arghya, she enquired about the monarch's

health and peace. And having worshipped the king and asked

him about his health and peace, the maiden reverentially asked,

'What must be done, O king ! I await your commands !' The king,

duly worshipped by her, said unto that maiden of faultless features

and sweet speech, 'I have come to worship the highly blessed Rishi

Kanwa. Tell me, O amiable and beautiful one, where has the illustrious

Rishi gone ?'
'

"Sakuntala then answered, 'My illustrious father hath gone away
from the asylum to fetch fruit. Wait but a moment and thou wilt see

him when he arrives !'

'

Vaisampayana continued, "The king not seeing the Rishi and
addressed thus by her, beheld that the maiden was exceedingly beauti-

ful and endued with perfect symmetry of shape. And he saw that she

was of sweet smiles. And she stood decked with the beauty of her

faultless features, her ascetic penances, and her humility. And he saw

that she was in the bloom of youth. He therefore asked her, 'Who
art thou ? And whose daughter, O beautiful one ? Why hast thou

come into the woods also ? O handsome one, gifted with so much

beauty and such virtues, whence hast thou come ? O charming one,

at the very first glance hast thou stolen my heart ! I desire to learn all

about thee ; therefore tell me all !' And thus addressed by the monarch

in the asylum, the maiden smilingly replied in these sweet words : 'O

Dushmanta, I am the daughter of the virtuous, wise, high-souled, and

illustrious ascetic Kanwa !'

Dushmanta, hearing this, replied, 'The universally worshipped

and highly blessed Rishi one whose seed hath been drawn up. Even
Dharma himself might fall off from his course, but an ascetic of rigid

22
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vows can never fall off so. Therefore, O thou of the fairest complexion,

how hast thou been born as his daughter ? This great doubt of mine it

behoveth thee to dispel !'
'

"Sakuntala then replied, 'Hear, O king, what I have learnt regard-

ing all that befell me, of old and how I became the daughter of the

Muni I Once on a time, a Rishi came here and asked about my birth.

All that the illustrious one (Kanwa) told him, hear now from me, O
i

. ,, ,,

king !

"My father Kanwa, in answer to that Rishi s enquiries, said,

'Viswamitra, of old, having been engaged in the austerest penances

alarmed Indra, the chief of the celestials, who thought that the mighty

ascetic of blazing energy would, by his penances, hurl him down from

high seat in the heaven- Indra, thus alarmed, summoned Menaka and

told her 'Thou, O Menaka, art the first of celestial Apsaras ! There-

fore, O amiable one, do me this service. Hear what I say ! This great

ascetic Viswamitra like unto the Sun in splendour, is engaged in the

most severe of penances ! My heart is trembling with fear. Indeed,

O slender-waisted Menaka, this is thy business ! Thou must see that

Viswamitra of soul rapt in contemplation and engaged in the austerest

penances, who might hurl down me from my seat ! Go and tempt him,

and frustrating his continued austerities accomplish my good ! Win
him away from his penances, O beautiful one, by tempting him with

thy beauty, youth, agreeableness, arts, smiles and speech P Hearing

all this, Menaka replied, "The illustrious Viswamitra is endued with

great energy and is a mighty ascetic. He is very short-tempered too,

as is known to thee, The energy, penances, and wrath of the high-

souled one have made even thee anxious. Why should not I also be

anxious ? He it was who made even the illustrious Vasistha b^ar the

pangs of witnessing the premature death of his children. He it was

who, though at first born as Kshattriya, subsequently became a

Brahmana by virtue of his ascetic penances. He it was who, for pur-

poses of his ablutions, created a deep river that can with difficulty be

forded, and which sacred stream is known by the name of the Kausiki.

It was Viswamitra whose wife, in a season of distress, was maintained

by the royal sage Mantanga (Trisanku) who was then living under a

father's curse as a hunter. It was Viswamitra who, on returning after

the famine was over, changed the name of the stream having his asylum

from Kausik into Para. It was Viswamitra who in return for the

services of Mantanga, himself became the latter's priest for purposes

of a sacrifice. The lord of the celestials himself went through fear to

drink the Soma juice. It was Viswamitra who in anger created a

second world and numerous stars beginning with Sravana. He it was
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who granted protection to Trisanku smarting under a superior's curse.

I am frightened to approach him of such deeds ! Tell me, O Indra, the

means that should be adopted so that I may not be burnt by his wrath.

He can burn the three worlds by his splendour, can, by a stamp (of

his foot), cause the Earth to quake. He can sever the great Meru
from the Earth and hurl it to any distance. He can go round the ten

points of the Earth in a moment. How can a woman like us even

touch such a one full of ascetic virtues, like unto a blazing fire, and

having his passions under complete control ? His mouth is like unto

a blazing fire ; the pupils of his eyes are like the Sun and the Moon ;

his tongue is like unto Yama himself. How shall, O chief of the celes-

tials, a woman like us even touch him ? At the thought of his prowess

Yama, Soma, the great Rishis, the Saddhyas, the Viswas, Valakhilyas,

are terrified ! How can a woman like me gaze at him without alarm ?

Commanded, however, by thee, O king of the celestials, I shall some-

how approach that Rishi. But, O chief of the gods, devise thou some

plan whereby protected by thee, I may safely move about that Rishi,

I think that when I begin to play before the Rishi, Marut (the god of

wind) had better go there and rob me of my dress, and Manmatha (the

god of love) had also, at thy command, better help me then. Let also

Marut on that occasion bear thither fragrance from the wooods to tempt

the Rishi. Saying this and seeing that all she had said about had been

duly provided Menaka went to the retreat of the great Kausika.'
'

So ends the seventy-first section in the Shambhava Parva of the Adi

Parva.

SECTION LXXII

( Sambhava Parva continued )

11

'Kanwa continued, 'And Sakra, thus addressed by her, then com-
manded him who could approach every place (viz., the god of wind) to be

present with Menaka at the time she whuld be before the Rishi. And
the timid and beautiful Menaka then entered the retreat and saw there

Viswamitra who had burnt, by his penances, all his sins, and was

engaged still in ascetic penances. And saluting the Rishi, she then

began to sport before him. And just at that time Marut robbed her of

her garments that were white as the Moon, And she thereupon ran,

as if in great bashfulness, to catch hold of her attire, and as if she was

exceedingly annoyed with Marut. And she did all this before the very
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eyes of Viswamitra who was endued with energy like that of fire. And

Viswamitra saw her in that attitude. And beholding her divested of

her robes, he saw that she was of faultless feature. And that best of

Munis saw that she was exceedingly handsome, with no marks of age

on her person. And beholding her beauty and accomplishments that

bull amongst RisKis was possessed with lust and made a sign that he

desired her companionship. And he invited her accordingly, and she

also of faultless features expressed her acceptance of the invitation.

And they then passed a long time there in each other's company. And

sporting with each other, just as they pleased, for a long time as if it

were only a single day, the Rishi begat on Menaka a daughter named

Sakuntala. And Menaka (as her conception advanced) went to the

banks of the river Malini coursing along a valley of the charming moun-

tains of Himvat. And there she gave birth to that daughter. And she

left the new-born infant on the bank of that river and went away.

And beholding the new-born infant lying in that forest destitute of

human beings but abounding with lions and tigers, a number of vul-

tures sat around to protect it from harm. No Rakshasas or carnivorous

animals took its life. Those vultures protected the daughter of Menaka.

I went there to perform my ablution and beheld the infant lying in the

solitude of the wilderness surrounded by vultures. Bring her hither

I have made her my daughter. Indeed, the maker of the body, the

protector of life, the giver of food, are all three, fathers in their order,

according to the scriptures. And because she was surrounded in the

solitude of the wilderness, by Sakuntas (birds), therefore, hath she been

named by me Sakuntala (bird-protected). O Brahman, know that it is

thus that Sakuntala hath become my daughter. And the faultless

Sakuntala also regards me as her father I

1 '

1

'This is what my father had said unto the Rishi, having been asked

by him. O king of men, it is thus that thou must know I am the

daughter of Kanwa. And not knowing my real father, I regard Kanwa
as my father, Thus have I told thee, O king, all that hath been heard

by me regarding my birth !'

'

Thus ends the seventy-second section in the Sambbava Parva of the

Adi Parva.

SECTION LXXIII
( Sambhava Parva continued )

Vaisampayana continued, "King Dushmanta, hearing all this,

said, 'Well-spoken by thee, O princess, this is all, O blessed one, that

thou hast said ! By my wife, O beautiful one ! What shall I do for
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thee ? Golden garlands, robes, ear-rings of gold, whitest and handsome

pearls from various countries, golden coins, finest carpets, I shall

present thee this very day. Let the whole of my kingdom be thine to-

day. O beautiful one ! Come to me, O timid one, wedding me, O
beautiful one, according to the Qandharva form ! O thou of tapering

thighs, of all forms of marriage, the Gandharva one is regarded as the

first.'
"

"Sakuntala, hearing this, said, "O king, my father hath gone away
from this asylum to bring fruit. Wait but a moment he will bestow

me on thee P
'

"Dushmanta replied, 'O beautiful and faultless one, I desire that

thou shouldst be companion, Know thou that I exist for thee, and my
heart is in thee. One is certainly one's own friend, and one certainly

may depend upon one's own self. Therefore, according to the ordinance,

thou canst certainly bestow thyself. There are, in all, eight kinds of

marriage. These are Brahma, Daiva, Arsha, Prajapatya, Asura, Qandhar-

va, Rakshasa, and Paisacha, the eighth. Manu, the son of the self-

create, hath spoken of the appropiateness of all these forms according

to their order. Know, O faultless one, that the first four of these are

fit for Brahmanas, and the first six for Kshattriyas. As regards kings,

even the Rakshasa form is permissible. The Asura form is permitted

to Vaisyas and Sudras. Of the first five the three are proper, the other

two being improper. The Pisacha and the Aswra forms should never

be practised. These are the institutes of religion, and one should act

according to them. The Gandharva and the RaJcshasa form are consis-

tent with the practices of Kshattriyas. Thou needst not entertain the

least fear. There is not the least doubt that either according to any

one of these last-mentioned forms, or according to a union of both of

them, our wedding may take place. O thou of the fairest complexion,

full of desire as I am, thou also in a similar mood mayst become my
wife according to the Gandharva form P

'

"Sakuntala, having listened to all this, answered, 'If this be the

course sanctioned by religion, if, indeed, I am My own disposer, hear,

O thou foremost one of Puru's race, what my terms are ! Promise

truly to give me what I ask thee amongst ourselves alone. The son that

shall be begotten on me shall become thy heir-apparent. This, O king,

is my fixed resolve. O Dushmanta, if thou grant this, then let our

union take place !'

'

Vaisampayana continued, "The monarch, without taking time to

consider at once told her, 'Let it be so ! I will even take thee, O thou

of agreeable smiles, with me to my capital ! I tell thee truly. O
beautiful one, thou deservest all this P And so saying, that first of
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kings wedded the handsome Sakuntala of graceful gait, and knew her

as a husband. And assuring her duly, he went away, telling her repeat-

edly, 'I shall send thee, for thy escort, my troops of four classes.

Indeed, it is even thus that I shall take thee to my capital, O thou of

sweet smiles !'

'

Vaisampayana continued, "O lanamejaya, having promised so unto

her, the king went away. And as he retraced his way homewards, he

began to think of Kasyapa. And he asked himself, 'What will the

illustrious ascetic say, after he was known all ?' Thinking of this, he

entered his capital.'

"The moment the king had left, Kanwa arrived at his abode, But

Sakuntala, from a sense of shame, did not go out to receive her father.

That great ascetic, however, possessed of spiritual knowledge, knew all.

Indeed beholding everything with his spiritual eye, the illustrious one

was pleased, and addressing her, said, 'Amaiable one, what hath been

done by thee to-day in secret, without, having waited for me vfc.,

intercourse with a man hath not been destructive of thy virtue. Indeed,

union according to the Gandharva form, of a wishful woman with a

man of sensual desiret without mantras of any kind, it is said, is the best

for Kshattriyas. That best of men, Dushmanta, is also high-souled and

virtuous. Thou hast, O Sakuntala, accepted him for thy husband. The

son that shall be born of thee shall be mighty and illustrious in this

world. And he shall have sway over the sea. And the forces of that

illustrious king of kings, while he goeth out against his foes, shall be

irresistible !'

"

"Sakuntala then approached her fatigued father and washed his feet.

And taking down the load he had with him and placing the fruits in

proper order, she told him, 'It behoveth thee to give thy grace to that

Dushmanta whom I have accepted for my husband, as well as his

ministers !'

*

"Kanwa replied, 'O thou of the fairest complexion, for thy sake I

am inclined to bless him 1 But receive from me, O blessed one, the

boon that thou desirest !'

"

Vaisampayana continued, "Sakuntala, thereupon, moved by desire

of benefitting Dushmanta, asked the boon that the Paurava monarchs

might ever be virtuous and never deprived of their thrones.
1 '

Thus ends the seventy-third section in the Sambhava Parva of the

Adi Parva.



SECTION LXXIV

( Sambhava Parva continued )

Vaisampayana said, "After Dushraanta had left the asylum having

made those promises unto Sakuntala, the latter of tapering thighs brought

forth a boy of immeasurable energy. And when the child was three

years old, he became in splendour like the blazing fire. And, O Jana-

mejaya, he was possessed of beauty and magnanimity and every

accomplishments. And that first of virtuous men.Kanwa, caused all the

rites of religion to be performed in respect of that intelligent child

thriving day by day. And the boy gifted with pearly teeth and shining

locks, capable of slaying lions even then, with all auspicious signs in his

palm, and broad expansive forehead, grew up in beauty and strength.

And like unto a celestial child in splendour, he began to grow up

rapidly. And when he was only six years of age. endued with great

strength he used to seize and bind to the trees that stood around that

asylum lions and tigers and bears and buffaloes and elephants. And he

rode on some animals, and pursued others in sportive mood. The
dwellers at Kanwa's asylum thereupon bestowed on him a name. And
they said, because he seizes and restrains all animals however strong,

let him be called Sarvadamana (the subduer of all). And it was thus

that the boy came to be named Sarvadamana, endued as he was with

prowess, and energy and strength. And the Rishi seeing the boy and

marking also his extraordinary acts, told Sakuntala that the time had

come for his installation as the heir-apparent. And beholding the

strength of the boy, Kanwa commanded his disciples, saying, 'Bear

ye without delay this Sakuntala with her son from this abode to that of

her husband, blessed with every auspicious sign. Women should not

live long in the houses of their paternal or maternal relations. Such

residence is destructive of their reputation, their good conduct, their

virtue. Therefore, delay not in bearing her hence.
1

These disciples

of the Rishi thereupon, saying 'So be it,' went towards the city named

after an elephant (Hastinapura) with Sakuntala and her son ahead of

them. And then she of fair eye-brows, taking with her that boy of

celestial beauty, endued with eyes like lotus-petals, left the woods

where she had been first known by Dushmanta. And having appro-

ached the king, she with her boy resembling in splendour the rising

sun was introduced to him. And the disciples of the Rishi having

introduced her, returned to the asylum. And Sakuntala having wor-

shipped the king according to proper form, told him, 'This is thy son,

O king ! Let him be installed as thy heir-apparent ! O king, this
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child, like unto a celestial, hath been begotten by thee upon me !

Therefore, O best of men, fulfil now the promise thou gavest me ! Call

to mind, O thou of great good fortune, the agreement thou hadst made

on the occasion of thy union with me in the asylum of Kanwa !'

'

"The king, hearing these her words, and remembering everything,

said, 'I do not remember anything. Who art thou, O wicked woman

in ascetic guise ? I do not remember having any connection with thee

in respect of D/iarma, Kama and Arthas. Go or stay or do as thou

pleasest !' Thus addressed by him, the fair-coloured innocent one became

abashed. Grief deprived her of consciousness and she stood for a time

like an wooden post. Soon, however, her eyes became red like copper

and her lips began to quiver. And the glances she now and then cast

upon the king seemed to burn the latter. Her rising wrath, however,

and the fire of her asceticism, she extinguished within herself by an

extraordinary effort. Collecting her thoughts in a moment, her heart

possessed with sorrow and rage, she thus addressed her lord in anger,

looking at him, 'Knowing everything, O monarch, how canst thou,

like an inferior person, thus say that thou knowest it not ? Thy heart

is a witness to the truth or falsehood of this matter. Therefore, speak

truly without degrading thyself ! He who being one thing representeth

himself as another thing to others, is like a thief and a robber of his

own self. Of what sin is he not capable ? Thou thinkest that thou

alone hast knowledge of thy deed. But knowest thou not that the

Ancient, Omniscient one (Narayana) liveth in thy heart ? He knoweth

all thy sins, and thou sinnest in His presence ! He that sins thinks that

none observes him. But he is observed by the gods and by Him also

who is in every heart. The Sun, the Moon, the Air, the Fire, the

Earth, the Sky, Water, the heart, Yama, the day, the night, both

twilights, and Dharma, all witness the acts of man ! Yama, the son

of Suryya, takes no account of the sins of him with whom Narayana
the witness of all acts is gratified ! But he with whom Narayana is

not gratified is tortured for his sins by Yama ! Him who degradeth
himself by representing his self falsely, the gods never bless. Even his

own soul blesseth him not. I am a wife devoted to my husband. I

have come of my own accord, it is true. But do not, on that account,
treat me with disrespect. I am thy wife and, therefore, deserve to

be treated respectfully I Wilt thou not treat me so, because I have
come hither of my own accord ? In the presence of so many, why dost

thou treat me like an ordinary woman ? I am not certainly crying in

the wilderness. Dost thou not hear me ? But if thou refuse to do
what I supplicate thee for, O Dushmanta, thy head this moment shall

burst into a hundred pieces ! The husband entering the womb of the
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wife cometh out himself in the form of the son. Therefore is the wife

called by those cognisant of the Vcdas as Jaya (she of whom one is born).

And the son that is so born unto persons cognisant of the Vedic Mantras

rescueth the spirits of deceased ancestors. And because the son rescueth

ancestors from the hell call Put, therefore, hath he been called by the

Self-create himself as Puttra (the rescuer from Put). By a son one

conquereth the three worlds. By a son's son, one enjoyeth eternity. And
by a grandson's son great-grand-fathers enjoy everlasting happiness. She

is a true wife who is skilful in household affairs. She is a true wife who
hath born a son. She is a true wife whose heart is devoted to her lord.

She is a true wife who knoweth none but her lord. The wife is a man's

half. The wife is the first of friends. The wife is the root of religion,

profit, and desire. The wife is the root of salvation. They that have

wives can perform religious acts. They that have wives can lead domes-

tic lives. They that have wives have the means to be cheerful. They
that have wives can achieve good fortune. Sweet-speeched wives are

friends on occasions of joy. They are as fathers on occasions of religious

acts. They are mothers in sickness and woe. Even in the deep woods

to a traveller a wife is his refreshment and solace. He that hath a wife

is trusted by all. A wife, therefore, is one's most valuable possession.

Even when the husband leaving this world goeth into the region of Yama,
it is the devoted wife that accompanies him thither. A wife going before

waits for the husband. But if the husband goeth before, the chaste wife

followeth close. For these reasons, O king, doth marriage exist. The
husband enjoyeth the companionship of the wife both in this and in the

other worlds. It hath been said by learned persons that one is himself

born as one's son. Therefore, a man whose wife hath born a son should

look upon her as his mother. Beholding the face of the son one hath

begotten upon his wife, like his own face in a mirror, one feeleth as

happy as a virtuous man, on attaining to heaven. Men scorched by

mental grief, or suffering under bodily pain, feel as much refreshed in

the companionship of their wives as a perspiring person in a cool bath.

No man, even in anger, should ever do anything that is disagreeable to

his wife, seeing that happiness, joy, and virtue, everything dependeth

on the wife. A wife is the sacred field in which the husband is born

himself. Even Rishis cannot create creatures without women. What
happiness is greater than what the father feels when the son running to-

wards him, even though his body be covered with dust, clasps his limbs ?

Why then dost thou treat with indifference such a son, who hath appro-

ached thee himself and who casteth wistful glances towards thee for

climbing thy knees? Even ants support their own eggs without destroy-

ing them, then why shouldst not thou, virtuous as thou art, support thy
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own child ? The touch of soft sandal paste, of women, of (cool) water

is not so agreeable as the touch of one's own infant son locked in one's

embrace. As a Brahmana is the foremost of all bipeds, a cow, the

foremost of all quadrupeds, a protector, the foremost of all superiors,

so is the son the foremost of all objects, agreeable to the touch. Let,

therefore, this handsome child touch thee in embrace. There is nothing

in the world more agreeable to the touch than the embrace of one's son.

O chastiser of foes, I have brought forth this child, O monarch, capable

of dispelling all thy sorrows after bearing him in my womb for full three

years. O monarch of Puru's race, He shall perform a hundred horse-sacri-

fices these were the words uttered from the sky when I was in the lying-

in room. Indeed, men going into places remote from their homes take

up there other's children on their laps and smelling their heads fell great

happiness. Thou knowest that Brahmanas repeat these Vedic mantras

on the occasion of the consecrating rites of infancy. Thou art born, O
son, of my body ! Thou art sprung from my heart. Thou art myself

in the form of son. Live thou to a hundred years ! My life dependeth

on thee, and the continuation of my race also, on thee. Therefore, O
son, live thou in great happiness to a hundred years, He hath sprung

from thy body, this second being from thee! Behold thyself in thy son,

as thou beholdest thy image in the clear lake ! As the sacrificial fire

is kindled from the domestic one, so hath this one sprung from thee !

Though one, thou hast divided thyself 1 In course of hunting while

engaged in pursuit of the deer, I was approached by thee, O king, I

who was then a virgin in the asylum of my father ! Urvasi, Purvachitti,

Sahajanya, Menaka, Viswachi, and Ghritachi, these are the six fore-

most of Apsaras. Amongst them again, Menaka, born of Brahman, is

the first. Descending from heaven on Earth, after intercourse with

Viswamitra, she gave birth to me. That celebrated Apsara, Menaka,

brought me forth in a valley of Himavat. Bereft of all affection, she

went away, cast me there as if I was the child of some body else. What
sinful act did I do, of old, in some other life that I was in infancy cast

away by my parents and at present am cast away by thee ! Put away
by thee, I am ready to return to the asylum of my father. But it

behoveth thee not to cast off this child who is thy own !'"

"Hearing all this, Dushmanta said,- 'O Sakuntala, I do not know
having begot upon thee this son ! Women generally speak untruths.

Who shall believe in thy words ? Destitute of all affection, the lewd

Menaka is thy mother, and she cast thou off on the surface of Himvat
as one throws away, after the worship is over, the flowery offering made
to his gods. Thy father too of the Kshattriya race, the lustful Viswa-

mitra, who was tempted to become a Brahmana, is destitute of all
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affection. However, Menaka is the first of Apsaras, and thy father also

is the first of Rishis. Being their daughter, why dost thou speak like a

lewd woman ? Thy words deserve no credit. Art thou not ashamed to

speak them, especially before me ? Go hence, O wicked woman in

ascetic guise. Where is that foremost of great Rishis, where also is that

Apsara Menaka ? And why art thou, low as thou art, in the guise of an

ascetic ? Thy child too is grown up. Thou sayest he is a boy, but he is

very strong, How h^th he soon grown like a Sala sprout ? Thy birth

is low. Thou speakest like a lewd woman. Lustfully hast thou been be-

gotten by Menaka. O woman of ascetic guise, all that thou sayest is quite

unknown to me. I don't know thee Go withersoever thou choosest !"

"Sakuntala replied, 'Thou seest, O king, the fault of others, even

though they be as small as a mustard seed. But seeing, thou noticest not

thy own faults even though they be as large as the Vilwa fruit- Menaka
is one of the celestials. Indeed, Menaka is reckoned as the first of celes-

tials. My birth, therefore, O Dushmanta, is far higher than thine.

Thou walkest upon the Earth, O king, but I roam in the skies ! Behold,

the difference between ourselves is as that between (the mountain) Meru
and a mustard seed ! Behold my power, O king ! I can repair to the

abodes of Indra, Kuvera, Yama, and Varuna ! The saying is true which

I shall refer to before thee, O sinless one ! I refer to it for example's

sake and not from evil motives. Therefore, it behoveth thee to pardon

me after thou hast heard it. An ugly person considered) himself

handsomer than others until he sees his own face in the mirror. But

when he sees his own ugly face in the mirror, it is then that he perceiveth

the difference between himself and others. He that is really handsome

never taunts anybody. And he that always talketh evil becometh a

reviler. And as the swine always look for dirt and filth even when in

the midst of a flower-garden, so the wicked always choose the evil out of

both evil and good that others speak. Those, however, that are wise,

on hearing the speeches of others that are intermixed with both good and

evil, accept only what is good, like geese that always extract the milk

only, though it be mixed with water. As the honest are always pained

at speaking ill of others, so do the wicked always rejoice in doing the

same thing. As the honest always feel pleasure in showing regard for

the old, so do the wicked always take delight in aspersing the good. The

honest are happy in not seeking for faults. The wicked are happy in

seeking for them. The wicked ever speak ill of the honest. But the

latter never injure the former, even if injured by them. What can be

more ridiculous in the world than that those that are themselves wicked

should represent the really honest as wicked ? When even atheists are

annoyed with those that have fallen off from truth and virtue and who
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are really like angry snakes of virulent poison, what shall I say of myself

who am nurtured in faith ? He that having begotten a son who is his

own image, regardeth him not, never attaineth to the worlds he cove-

teth, and verily the gods destroy his good fortune and possessions. The

Pitns have said that the son continueth the race and the line and is,

therefore, the best of all religious acts. Therefore, none should abandon

a son. Manu hath said that there are five kinds of sons ; those begotten

by one's self upon his own wife, those obtained (as gift) from others,

those purchased for a consideration, those reared with affection and

those begotten upon other women than upon wedded wives. Sons support

the religion and achievements of men, enhance their joys, and rescue

deceased ancestors from hell. It behoveth thee not, therefore, O tiger

among kings, to abandon a son who is such. Therefore, O lord of

Earth, cherish thy own self, truth, and virtue by cherishing thy son. O
lion among monarchs, it behoveth thee not to support this deceitfulness.

The dedication of a tank is more meritorious than that of a hundred

wells. A sacrifice again is more meritorious than the dedication of a

tank. A son is more meritorious than a sacrifice. Truth is more meri-

torious than a hundred sons. A hundred horse-sacrifices had once been

weighed against Truth, and Truth was found heavier than an hundred

horse-sacrifices. O king, Truth, I ween, may be equal to the study of

the entire Vedas and ablutions in all holy places. There is no virtue

equal to Truth ; there is nothing superior to Truth. O king, Truth is

God himself J Truth is the highest vow. Therefore, violate not thy

pledge, O monarch ! Let Truth and thee be even united. If thou

placest no credit in my words, I shall of my own accord go hence.

Indeed, thy companionship should be avoided. But thou, O Dushmanta,
that when thou art gone, this son of mine shall rule the whole Earth

surrounded by the four seas and adorned with the king of the mountains !"

Vaisampayana continued, "Sakuntala having spoken to the monarch
in this wise, left his presence. But as soon as she had left, a voice from

the skies, emanating from no visible shape, thus spoke unto Dushmanta
as he was sitting surrounded by his occasional and household priests, his

preceptors, and ministers. And the voice said The mother is but the

sheath of flesh ; the son sprung from the father is the father himself.

Therefore, O Dushmanta, cherish thy son, and insult not Sakuntala. O
best of men, the son, who is but a form of one's own seed, rescueth

(ancestors) from the region of Yama. Thou art the progenitor of this

boy. Sakuntala hath spoken the truth. The husband, dividing his body
in twain, is born of his wife in the form of son Therefore, O Dush-
manta, cherish, O monarch, thy son born of Sakuntala. To live by
forsaking one's living son is a great misfortune. Therefore. O thou of
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Puru's race, cherish thy high-souled son born of Sakuntala ! And
because this child is to be cherished by thee even at our word, therefore

shall this thy son be known by the name of Bharata (the cherished).'

Hearing these words uttered by the dwellers in heaven the monarch of

Puru's race became overjoyed and spoke as follows unto his priests and

ministers. 'Hear ye these words uttered by the celestial messenger ? I

myself know this one to be my son. If I had taken him as my son on

the strength of Sakuntala's words alone, my people would have been

suspicious and my son also would not have been regarded as pure.'
'

Vaisampayana continued, "The monarch then, O thou Bharata's

race, seeing the purity of his son established by the celestial messenger,

became exceedingly glad. And he took unto him that son with joy. And
the king with a joyous heart then performed all those rites upon his son

that a father should perform. And the king smelt his child's head and

hugged him with affection. And the Brahmanas began to utter bless-

ings upon him and the bards began to applaud him. And the monarch

then experienced the great delight that one feeleth at the touch of one's

son. And Dushmanta also received that wife of his with affection. And
he told her these words, pacifying her affectionately, 'O goddess, my
union with thee took place privately. Therefore, I was thinking of how
best to establish thy purity. My people might think that we were only

lustfully united and not as husband and wife, and therefore, this son

that I would have installed as' my heir-apparent would only have been

regarded as one of impure births. And dearest, every hard word thou

hast uttered in thy anger, have I, O large-eyed one, forgiven thee.

Thou art my dearest !' And the royal sage Dushmanta, having spoken

thus unto his dear wife, O Bharata, received her with offerings of per-

fume, food, and drink. And king Dushmanta then, bestowed the name
of Bharata upon his child, and formally installed him as the heir apparent.

And the famous and bright wheels of Bharata's car, invincible and like

unto the wheels of the cars owned by the gods, traversed every region,

rilling the whole Earth with their rattle. And the son of Dushmanta

reduced to subjection all kings of the Earth. And he ruled virtuously

and earned great fame. And that monarch of great prowess was known

by the titles of Chakiavurti and Sarvabhauma. And he performed many
sacrifices like Sakra, the lord of the Maruts. And Kanwa was the chief

priest at those sacrifices, in which the offerings to Brahmanas were great.

And the blessed monarch performed both the cow and the horse-sacrifices.

And Bharata gave unto Kanwa a thousand gold coins as the sacerdotal

fee. It is that Bharata from whom have emanated so many mighty

achievements. It is from him that the great race called after him in

his race are called after him. And in the Bharata race there have been
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born many gold-like monarchs gifted with great energy, and like unto

Brahman himself. Their number cannot be counted. But, O thou of

Bharata's race, I shall name the principal ones that were blessed with

great good fortune, like unto the gods, and devoted to truth and honesty !"

Thus ends the seventy-forth section in the Sambhava Parva of the

Adi Parva.

SECTION LXXV

( Sambhava Parva continued )

Vaisampayana said, "Hear now, as I recite the recorded genealogy,

that is sacred and subservient to religion, profit and pleasure, of these

royal sages Daksha, the lord of creation, Manu, the son of Suryya,

Bharata, Kuru; Puru ; and Ajmida. I shall also recite to thee, O sinless

one, the genealogies of the Yadavas and of the Kurus and of the kings of

the Bharata line. These genealogies are sacred and their recitation is

a great act of propitiation. That recitation confereth wealth, fame and

long lite. And, O sinless one, all these I have named shone in their

splendour and were equal unto the great Rishis in energy."

"Prachetas had ten sons who were all devoted to asceticism and posse-

ssed of every virtue. They burnt, of old, by the fire emanating from

their mouths, several plants of poisonous and innumerable large trees

that had covered the Earth and became a source of great discomfort to

man. After these ten, was born another named Daksha. It is from

Daksha that all creatures have sprung. Therefore is he, O tiger among

men, called the Grand-father. Born of Prachetas the Muni Daksha,

uniting himself with Virini, begat a thousand sons of rigid vows, all like

himself. And Narada taught these thousand sons of Daksha the excellent

philosophy of Sankhya as a means of salvation. [There, therefore, to-

tally abstaineth from begetting creatures.] And, O Janamejaya, the lord

of creation, Daksha, then, from the desire of making creatures, begat

fifty daughters. And he made all of them his appointed daughters (so

that their sons might be his sons also for the performance of all religious

acts). And he bestowed ten of his daughters on Dharma, and thirteen on

Kasyapa. And he gave twenty-seven to Chandra, who are all engaged

in indicating time. And Kasyapa, the son of Marichi, begat on the

eldest of his thirteen wives, the Adityas, the celestials endued with great

energy and having Indra as their head, and also Vivaswat (the Sun).

And of Vivaswat was barn the lord Yama. And Martanda (Vivaswat)

also begat another son after Yama, gifted with great intelligence and

named Manu. And Manu was endued with great wisdom and devoted

to virtue. And he became the ^progenitor of a line. And in Manu's
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race have been born all human beings, who have, therefore, been called

Maruu/as. And it is of Manu that all men including Brahmanas, Kshattri-

yas, and others have been descended, and are therefore all called

Manavas. Subsequently, O monarch, the Brahmanas became united

with the Kshattriyas. And those sons Manu that of were Brahmanas

devoted themselves to the study of the Vedas. And Manu begat ten

other children named Vena, Dhrishnu, Narishyan, Nabhaga, Ikshakus,

Karusha, Saryati, the eighth, a daughter named Ila, Prishadhru the

ninth, and Nabhagarishta, the tenth. They all betook themselves to the

practices of Kshattriyas. Besides these, Manu had fifty other sons on

Earth. But we heard that they all perished, quarrelling with one another.

The learned Pururavas was born of Ila. It bath been heard by us that

Ila was both his mother and father. And the great Pururavas had sway

over thirteen islands of the sea. And, though a human being, he was

always surrounded by companions that were superhuman. And Puru-

ravas intoxicated with power quarrelled with the Brahmanas and little

caring for their anger robbed them of their wealth. Beholding all this

Sanatkumara came from the region of Brahman and gave him good

counsel, which was, however, rejected by Pururavas. Then the wrath

of the great Rishis was excited, and the avaricious monarch, who intoxi-

cated with power had lost his reason, was immediately destroyed by

their curse."

"It was Pururavas who first brought from the region of the Gandharvas

the three kinds of fire (for sacrificial purpose). And he brought thence,

the Apsara Urvasi also. And the son of Ila begat upon Urvasi six sons

who were called Ayus, Dhimat, Amavasu, and Dhridhayus, and Vanayus,

and Satayus. And it is said that Ayus begat four sons, named Nahusha,

Vriddhasarman, Rajingaya, and Anenas, on the daughter of Swarbhanu.

And, O monarch, Nahusha, of all the sons of Ayus, being gifted with

great intelligence and prowess ruled his extensive kingdom virtuously.

And king Nahusha supported evenly the Pitris, the celestials, the Rishis,

the Brahmanas, the Qand/iarvas, the Nagas, the Rakshasas, the Kshattri-

yas, and the Vaisyas. And he suppressed all robber-gangs with a mighty

hand. But he mace the Rishis pay tribute and carry him on their backs

like beasts of burden. And, conquering the very gods by the beauty of

his person, his asceticism, prowess, and energy, he ruled as if he were

Indra himself. And Nahusha begat six sons, all of sweet speech, named

Yati, Yayati, Sanyati, Ayati, and Dhruva. Yati betaking himself to

asceticism became a Muni like unto Brahman himself. Yayati became a

monarch of great prowess and virtue. He ruled the whole Earth, per-

formed numerous sacrifices, worshipped the Pitris with great reverence,

and always respected the gods. And he brought the whole world under
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his sway and was never vanquished by any foe. And the sons of Yayati

were all great bowmen and resplendent with every virtue. And, O king,

they were begotten upon (his two wives) Devayani and Sarmishtha.

And of Devayani were born Yadu and Turvasu, and of Sarmishtha were

born Drahyu, Anu, and Puru. And, O king, having virtuously ruled

his subjects for a long time, Yayati was attacked with a hideous decrepi-

tude destroying his personal beauty. And attacked by decrepitude, the

monarch then spoke, O Bharata, unto his sons Yadu and Puru and Tur-

vashu and Drahyu and Anu these words : -'Ye dear sons, I wish to be a

young man and to gratify my appetites in the company of young women.

Do you help me therein !' To him his eldest son born of Devayani then

said 'What needest thou, O king ? Dost thou want to have your youth ?'

Yayati then told him, 'Accept thou my decrepitude, O son ! With thy

youth I would enjoy myself. During the time of a great sacrifice I have

been cursed by the Muni Usanes (Sukra). O son, I would enjoy myself

with your youth. Take any of you this my decrepitude and with my
body rule ye my kingdom! I would enjoy myself with a renovated body.

Therefore, ye my sons, take ye my decrepitude. But none of his sons

cook his decrepitude. Then his youngest son Puru said unto him, 'O

king, enjoy thou once again with a renovated body and returned youth!

I shall take thy decrepitude and at thy command rule thy kingdom. Thus

addressed, the royal sage, by virtue of his ascetic power then transferred

his own decrepitude unto that high-souled son of his and with the youth

of Puru becime a youth ; while with the monarch's age Puru ruled his

kingdom."

"Then, after a thousand years had passed away, Yayati, that tiger

among kings, remained as strong and powerful as a tiger. And he enjoy-

ed for a long time the companionship of his two wives. And in the

gardens of Chitraratha (the king of Qandharvas), the king also enjoyed

the company of the Apsara Viswachi. But even after all this, the great

king found his appetites unsatiated. The king, then recollected the

following truths contained in the Puranas. 'Truly, one's appetities are

never satiated by enjoyment. On the other hand, like sacrificial butter

poured into the fire, they flame up with indulgence, Even if one enjoy-

ed the whole Earth with its wealth, diamonds and gold, animals and

women, one may not yet be satiated. It is only when man doth not com-
mit any sin in respect of any living thing, in thought, deed, or speech,

it is then that he attaineth to purity as that of Brahman. When one

feareth nothing, when one is not feared by anything, when one wisheth

for nothing, when one injureth nothing, it is then that one attaineth to

the purity of Brahman !' The wise monarch seeing this and satisfied that

one's appetites are never satiated, set his mind at rest by meditation,
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and took back from his son his own decrepitude. And giving him back

his youth, though his own appetites were unsatiated, and installing him
on rha throne, he spoke unto Puru thus : 'Thou art my true heir, thou

art my true son by whom my race is to be continued ! In the world

shall my race be known by thy name !'

Vaisampayana continued, "Then that tiger among kings, having
installed his son Puru on the throne, went away to the mount of Bhrigu

for devoting himself to asceticism. And, having acquired great ascetic

merit, after long years, he succumbed to the inevitable influence of

Time. He left his human body by observing the vow of fasting, and

ascended to heaven with his wives."

Thus ends the seventy-fifth section in the Sambhava Parva of the

Adi Parva.

SECTION LXXVI

( Sambhava Parva continued )

Janamejaya said, "O thou of the wealth of asceticism, tell me how

our ancestor Yayati, who is the tenth from Prajapati, obtained for a

wife the unobtainable daughter of Sukra. I desire to hear of it in detail.

Tell me also, one after another, of those monarchs separately who were

the founders of dynasties."

Vaisampayana said, "The monarch Yayati was in splendour like

unto Indra himself. I will tell thee, in reply to thy question, O Janame-

jaya, how both Sukra and Vrishaparvan bestowed upon him, with due

rites, their daughters, and how his union took place with Devayani in

special."

''Between the celestial and the Asuras there happened, of yore,

frequent encounters for the sovereignty of the three worlds with every-

thing in them. The gods then, from desire of victory, installed the son

of Angiras (Vrihaspati) as their priest to conduct their sacrifices;

while their opponents installed the learned Usanas as their priest for

the same purpose. And between those two Brahmanas there are always

much boastful rivalry. Tnose Danavas assembled for encounter that

were slain by the gods were all revived by the seer Sukra by the power

of his knowledge. And then starting again, into life, these fought

with the gods. The Asuras also slew on the field of battle many of the

celestials. But the open-minded Vrihaspati could not revive them,

because he knew not the science called Sanjivani (re-vivification) which

Kavya endued with great energy knew so well. And the goJs were,

therefore, in great sorrow. And the gods, in great anxiety of heart

24
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and entertaining a fear of the learned Usanas, then went to Kecha,

the eldest son of Vrihaspati, and spoke unto him, saying, 'We pay

court to thee, be kind to us and do us a service that we regard as very

great ! That knowledge which resides in Sukra, that Brabmana of

immeasurable prowess, make thy own as soon as thou canst ! Thou shalt

fiiid the Brahmana in the court of Vrishaparvan. He always protects

the Danavas but never us, their opponents ! Thou art his junior in age,

and, therefore, capable of adoring him with reverence. Thou canst

also adore Devayani, the fovourite daughter of that high-souled

Brahmana ! Indeed, thou alone art capable of propitiating them both

by worship ! There is none else that can do so ! By gratifying Deva-

yani with thy conduct, liberality, sweetness, and general behaviour,

thou canst certainly obtain that knowledge !' The son of Vrihaspati,

thus solicited by the gods, said 'So be it,
1

and went to where Vrisha-

parvan was. Kacha, thus sent by the gods, soon went to the capital of

the chief of the Asuras, and beheld Sukra there, And beholding him,

he thus spoke unto him : 'Accept me as thy disciple ! I am the grand-

son of the Rishi Angiras and son of Vrihaspati ! By name I am known

as Kacha ! Thyself becoming my preceptor, I shall practise the

Brahmacharyya mode of life for a thousand years. Command me then,

O Brahmana !'
"

"Sukra (hearing this) said, 'Welcome art thou, O Kacha ! I accept

thy speech ! I will treat thee with regard ; for by so doing, it is Vrihas-

pati who will be regarded.'
'

Vaisampayana continued, "Kacha commanded by Kavya or Usanas

himself, called also Sukra, then said, 'So be it,* and took the vow he

had spoken of. And, O Bharata, accepting the vow of which he had

spoken, at the proper timei Kacha began to conciliate regardfully both

his preceptor and (his daughter) Devayani. Indeed, he began to con-

ciliate both. And as he was young, by singing and dancing and playing
on different kinds of instruments, he soon gratified Devayani who was
herself in her youth. And, O Bharata, with his whole heart set upon
it, he soon gratified the maiden Devayani who was then a young lady,

by presents of flowers and fruits and services rendered with alacrity.

And Devayani also with her songs and sweetness of manners used, while

they were alone, to attend upon that youth carrying out his vow. And
when five hundred years had thus passed of Kacha's vow, the Danavas

came to learn his intention. And having no compunctions about slay-

ing a Brahmana, they became very angry with him. And one day they
saw Kacha in a solitary part of the woods engaged in tending (his pre-

ceptor's) kine. They then slew Kacha from their hatred of Vrihaspati
and also from their desire of protecting the knowledge of reviving the
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dead from being conveyed by him. And having slain him, they hacked

his body into pieces and gave them to be devoured by jackals and wolves.

And (when twilight came) the kine returned to the fold without him

who tended them. And Devayani, seeing the kine returned from the

woods without Kacha, spoke, O Bharata, unto her father thus :

11

'Thy evening-fire hath been kindled ! The Sun also hath set, O
father ! The kine have returned without him who tendeth tbem !

Kacha is indeed, not to be seen ! It is plain that Kacha hath been lost,

or is dead. Truly do I say, O father, that without him I will not live !'

"

"Sukra hearing this said, *I will revive him by saying, 'Let this one

come.' Then having recourse to the science of reviving the dead, Sukra

summoned Kacha. And summoned by his preceptor, Kacha appeared

before him in the gladness of heart tearing by virtue of his preceptor's

science the bodies of the wolve (that had devoured him). And asked

about the cause of his delay, he thus spoke unto Bhargava's daughter.

Indeed, asked by that Brahman's daughter, he told her, 'I was dead.

O thou of pure manners, burdened with sacrificial fuel, Kusa grass,

and logs of wood, I was coming towards our abode. I set under a

banian tree. The kine also, having been brought together, were stay-

ing under the shade of that same banian tree. The Asuras, beholding

me, asked, 'Who art thou T They heard me answer, I am the son

of Vrihaspati' As soon as I said this, the Danavas slew me, and hack-

ing my body into pieces gave my remains to jackals and wolves. And

they then went home in the gladness of heart. O amiable one, summon-

ed by the high-souled Bhargava, I after all come before thee fully

revived !'

"

"On another occasion, asked by Devayani, the Brahmana Kacha

went into the woods. And as he was roving about for gathering

flowers, the Danavas beheld him. They again slew him, and pounding

him into a paste they mixed it with the water of the ocean. Finding

him long still (in coming), the maiden again represented the matter

unto her father. And summoned again by the Brahmana with the aid

of his science, Kacha appearing before his preceptor and his daughter

told everything as it had happened. Then slaying him for the third

time and burning him and reducing him to ashes, the Aswras gave

those ashes to the preceptor himself, mixing them with his wine. And

Devayani again spoke unto her father, saying, 'O father, Kacha was

sent to gather flowers ! But he is not to be seen ! It is plain he hath

been lost, or has died ! I tell thee truly, I would not live without
t i* "
him !

"Sukra hering this said, -'O daughter, the son of Vrihaspati hath

gone to the region of the dead. Though revived by my science, he is
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thus slain frequently, What, indeed, am I to do ? O Devayani, do

not grieve, do not cry. One like thee should not grieve for one that is

mortal. Thou art indeed, O daughter, in consequence of my prowess,

worshipped thrice a day during the ordained hours of prayer, by Brah-

mana> Brahmanas, the gods with Indra, the Vasus, the Asu>ins, the

Asuras, in fact, by the whole universe I It is impossible to keep him

alive, for revived by me he is often killed P To all this Devayani

replied, 'Why shall I, O father, not grieve for him whose grandfather

is old Angiras himself, whose father is Vrihaspati who is an ocean of

ascetic of merit, who is the grandson of a Rishi and the son also of a Rishi ?

He himself too was a Brahmacharin and an ascetic ; always wakeful

and skilled in everything ! I will starve and follow the way Kacha has

gone I The handsome Kacha is, O father, dear unto me !'

1

Vaisampayana continued, "The great Rishi Kavya then, afflicted by

what Devayani siid, cried in anger, 'Certainly, the Asuras seek to

injure me, for they slay my disciple that stayeth with me ! These

followers of Rudra desire to divest me of my character as a Brahmana

by making me participate in their crime. Truly, this crime hath a

terrible end. The crime of slaying a Brahmana would even burn Indra

himself.' Having said this, the Brahmana Sukra, urged by Devayani,

began to summon on Kacha who had entered the jaws of Death. But

Kacha, summoned with the aid of science, and afraid of the consequence

to his preceptor, feebly replied from within the stomach of his precep-

tor, saying, 'Be graceful unto me,. O lord I I am Kacha that worshippeth

thee I Behave unto me as to thy own dearly loved son !'

'

Vaisampayana continued, 'Sukra then said, 'By what path, O
Brahmana, hast thou entered my stomach, where thou stayest now ?

Leaving the Asuras this very moment, I shall go over to the gods !'

Kacha answered, 'By thy grace, memory hath not failed me I Indeed,

I do recollect everything as it hath happened. My ascetic virtues have

not been destroyed. It is, therefore, that I am able to bear this almost

insufferable pain. O Kavya, slain, by the Asuras and burnt and reduced

to powder I have been given to thee with thy wine ! When thou art

present, O Brahmana, the art of the Asuras will never be able to

vanquish the science of the Brahmana P
*

"Hearing this, Sukra said, 'O daughter, what good can I do to thee?

It is with my death that Kacha can get his life back ! O Devayani,

Kacha is even within me ! There is no other way of his coming out

except by ripping open my stomach ? Devayani replied, 'Both evils

shall, like 6re burn me ! The death of Kacha and thy own death are

to me the same I The death of Kacha would deprive me of life. If

thou also diest, I shall not be able to bear my life P Then Sukra said
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'O son of Vrihaspati, thou art, indeed, one /already crowned with

success, because Devayani.regards thee so well ! Accept the science that

I will to-day impart to thee, if indeed, thou be not Indra in the form of

Kacha ! None can come out of my stomach with life. A Brahmana,

however, must not be slain, therefore, accept thou the science I impart
to thee I Start thou into life as my son ! And possessed of the know-

ledge received from me, and revived by me, take care that, on coming

out of my body, thou dost act gracefully !'

'

Vaisampayana continued, "Receiving the scienceim parted to him

by his preceptor the handsome Kacha, ripped open his stomach, came

out like the moon at evening on the fifteenth day of the bright fort-

night. And beholding remains of his preceptor lying like a heap of

penances and learning Kacha revived him, aided by the science he had

learned. Worshipping him with regard, Kacha said unto his preceptor,

'Him who poureth the nectar of knowledge into one's ears, even as

thou hast done into those of myself who was void of knowledge, him do

I regard both as my father and mother. And remembering the immense

service done by him, who is there so ungrateful as to injure him ? They

that, having acquired knowledge, injure their preceptor who is always

an object of worship, who is the giver of knowledge, who is the most

precious of all precious objects on Earth, come to be hated on Earth

and finally go to the regions of the sinful !'

'

Vaisampayana continued, "The learned Sukra, having been

deceived while under wine, and remembering the total loss of cons-

ciousness that one of the terrible consequences of drink, and beholding

too before him the handsome Kacha whom he had, in a state of

unconsciousness, drunk with his wine, then thought of effecting a

reform in the manners of Brahmanas. The high-souled Usanas rising

up from the ground in anger, then spoke as follows : "The wretched

Brahmana who from this day, unable to resist the temptation, will

drink wine shall be regarded as having lost his virtue, shall be reckoned

to have committed the sin of slaying a Brahmana, shall be hated both

in this and the other worlds. I set this limit to the conduct and dignity

of Brahmanas everywhere. Let the honest, let Brahmanas, let those

with regard for their superiors, let the gods, let the three worlds,

listen P Having said these words that high-souled one, that ascetic of

ascetics, then summoning the Danavas who had been deprived by fate

of the good sense, told them these words : 'Ye foolish Danavas, know

ye that Kacha hath obtained his wishes. He will henceforth dwell

with me I Having obtained the valuable knowledge of reviving the

dead, that Brahmana hath, indeed, become in prowess even as Brahmana

himself !'

"
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Vaisampayana continued, "Bhargava having said so much cut short

his speech. The Danavas were surprised and went away to their homes,

Kacha, too, having stayed with his preceptor for a full thousand years,

then prepared to return to the abode of the celestials, after having

obtained his preceptor's permission.'*

Thus ends the seventy-sixth section in the Sambhava Parva of the

Adi Parva.

SECTION LXXVII

Parva continued )

Vaisampayana said, "After the expiration of the period of his vow,

Kacha, having obtained his preceptor's leave, was about to return to

the abode of the celestials, when Devayani, addressing him, said, 'O

grandson of the Rishi Angiras, in conduct and birth, in learning,

asceticism and humility, thou shinest most brightly ! As the celebrated

Rishi Angiras is honoured and regarded by my father, so is thy father

regarded and worshipped by me ! O thou of ascetic wealth knowing

this, listen to what I say ! Recollect my conduct towards thee during

period of thy vow (Brahmachar^a). Thy vow hath now been over.

It behoveth thee to fix thy affections on me. O accept my hand duly

with ordained mantras/
'

"Kacha replied, 'Thou art to me an object of regard and worship

even as thy father ! O thou of faultless feature, thou art, indeed even

an object of greater reverence ! Thou art dearer than life to the high-

souled Bhargava, O amiable one ! As the daughter of my preceptor.

thou art ever worthy of my worship ! As my preceptor Sukra, thy

father is ever deserving of my regards, so art, thou 'O Devayani !

Therefore, it behoveth thee not to say so !' Hearing this Devayani

replied, 'Thou, too, art the son of my father's preceptor's son ! There-

fore, O best of Brahmanas, thou art deserving of my regards and worship !

O Kacha, when thou wert slain so many times by the Asuras, recollect

to-day the affection I showed for thee ! Remembering my friendship

and affection for thee, and, indeed, my devoted regard also, O virtuous

one, it behoveth thee not to abandon me without any fault ! I am
truly devoted to thee !'

'

"Hearing all this, Kacba said, 'O thou of virtuous vows, do not

urge me into such a sinful course ! O thou of fair eye-brows, be

graceful unto me ! Beautiful one, thou art to me an object of greater

regard than my preceptor ! Full of virtuous resolves, O large-eyed one
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of face as handsome as moon, the place where thou hadst resided, viz.,

the body of Kavya, hath also been my abode ! Thou art truly my sister !

Therefore, O slender-waisted one, say so ! Amiable one, happily have

we passed the days that we have been together. There is perfect good

understanding between us. I ask thy leave to return to my abode !

Therefore, bless me so that my journey may be safe ! I must be

remembered by thee, when thou recallest me in connection with topics

of conversation, as one that hath not transgressed virtue ! Always
attend upon my preceptor with readiness and singleness of heart T To
all this, Devayani answered, Solicited by me, if, indeed, thou truly

refusest to make me thy wife, then, O Kacha, this thy knowledge shall

not bear fruit !'

'

"Hearing this, Kacha said, 'I have refused thy request only because

thou art the daughter of my preceptor, and not because thou hast any

fault ! Nor hath my preceptor in this respect issued any command.

Curse me if it please thee ! I have told thee what the behaviour should

be of a RisM. I do not deserve thy curse, O Devayani. But yet thou

hast cursed me ! Thou hast acted under the influence of passion and

not from a sense of duty. Therefore, thy desire not be fulfilled. No
Rishi's son shall ever accept thy hand in marriage. Thou bast said that

my knowledge shall not bear fruit. Let it be so. But in respect of him

it shall bear fruit to whom I may impart it !'

'

Vaisampayana continued, "That first of Brahmanas, Kacha, having

said so unto Devayani speedily wended unto the abode of the chief of

the celestials. Beholding him arrived, the celestials with Indra ahead,

having first worshipped him spoke unto him as follows : "Thou hast,

indeed, performed an act of great benefit for us. Wonderful hath been

thy achievement ! Thy fame shall never die ! Thou shalt be a sharer

with us in sacrificial offerings.'
'

Thus ends the seventy-seventh section in the Shambhava Parva of

the Adi Parva.

SECTION LXXVIII

( Sambhava Parva continued )

Vaisampayana said, "The dwellers in heaven became exceedingly

glad in welcoming Kacha who had mastered the wonderful science.

And, O bull of Bharata's race, the celestials then learnt that science

from Kacha and considered their object already achieved. And assem-
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bling together, they spoke unto Him of a hundred sacrifices, saying,

The time hath come for showing prowess. Slay thy foes, O Purandara !'

And thus addressed, Maghavat, then accompanied by the celestials,

set out, saying, 'So be it.' But on his way he saw a number of

damsels. These maidens were sporting in a lake in the gardens of the

Gandharva Chitraratha. Changing himself into wind, he soon mixed

up the garments of those maidens which they had laid on the bank.

A little while after, the maidens, getting up from the water, approa-

ched their garments that had, indeed, been mixed with one another.

And it so happened that from the intermingled heap, the garments of

Davayani were appropriated by Sarmishtha, the daughter of

Vrishaparvan, from ignorance that it was not hers- And, O king,

thereupon, between them, Devayani and Sarmishta, then ensued a

dispute. And Devayani said, 'O daughter of the Asura (chief), why
dost thou take my attire, being as thou art my disciple ? Destitute of

good behaviour, nothing good can happen to thee !' Sarmishta, how-

ever, quickly replied, Thy father occupying a lower seat, always

adoreth with downcast looks, like a hired chanter of praises, my father,

whether ye siteth at his ease or reclineth at full length ! Thou art

the daughter of one that begeteth,- that chanteth the praises of others,

of one that accepteth alms ! I am the daughter of one who is adored,

of one who bestoweth alms instead of ever accepting them I Beggar-

woman as thou art, thou art free to strike thy breast, to use ill words,

to vow enmity to me, to give way to thy wrath ! Acceptress of alms,

thou weepest tears of anger in vain ! If so minded, I can harm thee,

but thou canst not. Thou desirest to quarrel. But know thou that I

do not reckon thee as my equal !'

Vaisampayana continued, "Hearing these words, Devayani became

exceedingly angry and began to pull at her clothes. Sarmishta there-

upon threw her into a well and went home. Indeed, the wicked
Sarmishta believing that Devayani was dead, bent her steps homewards
in a wrathful mood."

"After Sarmishta had left, Yayati the son of Nahusha soon came to

that spot. The king had been out a-hunting. The couple of horses

harnessed to his car and the other single horse with him were all

fatigued. And the king himself thirsty. And the son of Nahusba
saw a well that was by. And he saw that it was dry. But in looking
down into it, he saw a maiden who in splendour was like a blazing fire.

And beholding her within it, the blessed king addressed that girl of the

complexion of the celestials soothing her with sweet words. And he
said 'Who art thou, O fair one, of nails bright as burnished copper,
and with ear-rings decked with celestial gems ? Thou seemest to be
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greatly anxious. Why dost thou weep in affliction ? How, indeed,

hadst thou fallen into this well covered with creepers and long grass ?

And, O slender-waisted girl, answer me truly whose daughter thou

art !'

"

Devayani then answered, 'I am the daughter of Sukra who brings

back into life the Asuras slain by the gods- He doth not know what

hath befallen me. This is my right hand, O King, with nails bright as

burnished copper. Thou art well-born ; I ask thee, to take and raise

me up ! I know thou art of good behaviour, of great prowess, and of

wide fame ! It behoveth thee, therefore, to raise me from this well !'

'

Vaisampayana continued, "King Yayati, learning that she was a

Brahmana's daughter, raised her from that well by catching hold of her

right hand. And the monarch promptly raising her from the pit and

squinting to her tapering thighs, sweetly and courteously returned to

his capital."

"When the son of Nahusha had gone away, Devayani of faultless

feature, afflicted with grief, then spoke unto her maid, Ghurnika by

name, who met her then. And she said 'O Ghurnika, go thou quickly

and speak to my father without loss of time of everything as it hath

happened ! I shall not now enter the city of Vrishaparvan !'

'

Vaisampayana continued, "Ghurunika, thus commanded, repaired

quickly to the mansion of the Asura chief, where she sawKavyaand

spoke unto him with her perception dimmed by anger. And she said,

'I tell thee, O great Brahmana, that Devayani hath been ill-used, O
fortunate one, in the forest by Sarmishta, the daughter of Vrishaparvan.

And Kavya, hearing that his daughter had been ill-used by Sarmishta

speedily went out with a heavy heart, seeking her in the woods. And
when he found her in the woods, he clasped her with affection and

spoke unto her with voice choked with grief, 'O daughter, the weal or

woe that befalleth people is always due to their own faults. Thou hast

therefore some fault, I ween, which hath been expiated thus !' Hearing
this Devayani replied, 'Be it a penalty or not, listen to me with

attention ! O, hear that all Sarmishta, the daughter of Vrishaparvan,
hath said unto me ! Really hath she said that thou art only the hired

chanter of the praises of the Asura king ! Even thus hath she that

Sarmishta, Vrishaparvan's daughter, spoken to me, with red eyes,

these piercing and cruel words : Thou art the daughter of one that

ever chanteth for hire the praises of others, of one that asketh for

charities, of one that accepteth alms ; whereas I am the daughter of one

that receiveth adorations, of one that giveth, of one that never accep-

teth anything as gift !' These have been the words repeatedly spoken
unto me by the proud Sarmishta, the daughter of Vrishaparvan, with

25
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eyes red with anger. If, O father, I am really the daughter of a hired

chanter of praises, of one that accepteth gifts, I must offer my adora-

tions in the hope of obtaining her grace ! Oh, of this I have already

told her !

'

"Sukra replied, 'Thou art, O Devayani, no daughter of a hired

adorer, of one that asketh for alms and accepteth gifts. Thou art the

daughter of one that adores none, but of one that is adored by all !

Vrishaparvan himself knowethit, and Indra, and king Yayati too- That

inconceivable Brahma, that unopposable Godhead, is my strength ! The

self-create, himself, gratified by me, hath said that I am for aye the

lord of that which is in all things on Earth or in Heaven ! I tell thee

truly that it is I who pour rain for the good of creatures and who nourish

the annual plants that sustain all living things !'

'

Vaisampayana continued, "It was by such sweet words of excellent

import that the father endeavoured to pacify his daughter afflicted with

woe and oppressed by anger.'
'

So ends the seventy-eighth section in the Sambhava Parva of the

Adi Parva.

SECTION LXXIX

(Sambhava Parva continued)

"Sukra continued, 'Know, then, O Devayani, that he that mindeth
not the evil speeches of others, conquereth everything ! The wise say
that he is a true charioteer who without slackening holdeth tightly the
reins of his horses. He, therefore, is the true man that subdueth,
without indulging, his rising wrath. Know thou, O Devayani, that by
him is everything conquered, who calmly subdueth his rising anger. He
is regarded as a man who by having recourse to forgiveness, shaketh off

his rising anger like a snake casting off its slough. He that suppressed
his anger, he that regardeth not the evil speeches of others, he that
becometh not angry, though there be cause, certainly acquireth the four

objects for which we live (viz., virtue, profit, desire, and salvation).
Between him that performeth without fatigue sacrifices every month for
a hundred years, and him that never feeleth angry at anything, he that
feeieth not wrath is certainly the higher. Boys and girls, unable to

distinguish between right and wrong, quarrel with each other. The wise
never imitate them.' Devayani, on hearing this speech of her father, said,

'O father, I know, also what the difference is between anger and for-

giveness as regards the power of each. But when a disciple behaveth dis-

respectfully, he should never be forgiven by the preceptor if the latter

is really desirous of benefiting the former. Therefore, I do not desire
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to live any longer in a country where evil behaviour is at a premium.

The wise man desirous of good, should not dwell among those sinfully

inclined men who always speak ill of good behaviour and high birth.

But there should one live, indeed, that hath been s^id to be the best of

dwelling places, where good behaviour and purity of birth are known

and respected. Tht cruel words uttered by Vrishaparvan's daughter

burn my heart even as men, desirous of kindling a fire, burn the dry

fuel. I do not think anything more miserable for a a man in the three

worlds than to adore one's enemies blessed with good fortune, himself

possessing none. It hath been indeed said by the learned that for such a

man even death would be better !'

So ends the seventy-ninth section in the Sambhava Parva of the

Adi Parva.

SECTION LXXX

(Sambhava Parva continued)

Vaisampayana said, "Then Kavya, the foremost of Bhrigu's line,

became angry himself. And approaching Vrishaparvan were the latter

was seated, began to address him without weighing his words, 'O king,'

he said, 'sinful acts do not, like the Earth, bear fruit immediately !

But gradually and secretly do they extirpate their doers. Such fruit

visiteth either in one's own self, one's son, or one's grandson. Sins

must baar their fruit. Like rich food they can never be digested. And
because ye slew the Brahmana Kacha, the grandson of Angiras, who
was virtuous, acquainted with the precepts of religion, and attentive to

his duties, while residing in my abode, even for this act of slaughter

unfit as he was for it and for the mal-treatment of my daughter too,

know, O Vrishaparvan, I shall leave thee and thy relatives I Indeed,

O king, for this, I can no longer stay with thee ! Dost thou, O Asura

chief, think that I am a raving liar ? Thou makest little of thy offence

without seeking to correct it !'

"Vrishaparvan then said, 'O son of Bhrigu, never have I attributed

want of virtue of falsehood to thee ! Indeed, virtue and truth ever

dwell in thee ! Be graceful unto me ! O Bhargava, if, leaving us, thou

really goest hence, we shall then go into the depths of the ocean. Indeed,

there is nothing else for us to do !'

"Sukra then replied,
4Ye Asuras, whether ye go into the depths of

the ocean or fly away into all directions, I care little. I am unable to

bear my daughter's grief ! My daughter is ever dear to me ! My life

dependeth on her ! Seek ye to please her. As Vrihaspati ever seeketh

the good of Indra, so do I always seek thine by my ascetic merits !'
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"Vrishaparvan then said, 'O Bhargava, thouart the absolute master

of whatever is possessed by the Asura chiefs in this world their

elephants, kine and horses, and even my humble self !'

"Sukra then answered, 'If it is true, O great Asuras, that I am the

lord of all the wealth of the Asuras, then go and gratify Devayani !'

Vaisarnpayana continued, "When the great Kavya was so addressed

by Vrishaparvan, he then went to Devayani and told her all. Devayani,

however, quickly replied, 'O Bhargava, if thou art truly the lord of

the Asura king himself and of all his wealth, then let the king himself

come to me and say so in my presence !' Vrishaparvan then approched

Devayani and told her, *O Devayani of sweet smiles, whatever thou

desirest I am willing to give thee, however difficult it may be to grant

the same.' Devayani answered, 'I desire Sarmishta with a thousand

maids to wait on me ! She must also follow me to where my father may
give me away.'

"Vrishaparvan then commanded a maid-servant in attendance on

him, saying, 'Go and quickly bring Sarmishta hither. Let her also

accomplish what Devayani wisheth !'

Vaisampayana continued, "The maid-servant then repaired to

Sarmishta and told her, 'O amiable Sarmishta, rise and follow me.

Accomplish the good of thy relatives ! Urged by Devayani, the Brah-

mana (Sukra) is on the point of leaving his disciples (the Asuras) ! O
sinless one, thou must do what Devayani wisheth !' Sarmishta replied,

'I shall cheerfully do what Devayani wisheth. Urged by Devayani
Sukra is calling me. Both Sukra and Devayani must not leave the

Asuras through my fault !'

Vaisampayana continued, "Commanded by her father then, Sar-

mishta accompanied by a thousand maidens soon came, in a palanquin,
out of her father's excellent mansion. And approaching Devayani she

said 'With my thousand maids, I am thy waiting-maid ! And I shall

follow thee where thy father may give thee away !' Devayani replied,
1 am the daughter of one who chanteth the praises of thy father,

and who beggeth and accepteth alms ; Thou, on the other hand, art

the daughter of one who is adored ! How canst thou be my waiting-
maid ?'

"Sarmishta answered, 'One must by all means contribute to the

happiness of one's afflicted relatives ! Therefore shall I follow thee

wherever thy father may give thee away !"

Vaisampayana continued, "When Sarmishtha had thus promised to

be Devayani's waiting-maid the latter, O king, then spoke unto her

father thus : 'O best of all excellent Brahmanas, I am gratified. I shall
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now enter the Asura capital ! I now know that thy science- and power
of knowledge are not futile !'

Vaisampayana continued, "That best of Brahmanas, of great repu-

tation, thus addressed by his daughter, then entered the Asura capital

in the gladness of heart. And the Danavas worshipped him with great

reverence."

Thus ends the eightieth section in the Sambhava Parva of the Adi

Parva.

SECTION LXXXI
Parva continued)

Vaisampayana said, "After some length of time, O best of monarchs,

Devayani of the fairest complexion went into the same woods for pur-

poses of pleasure. And accompanied by Sarmishtha with her thousand

maids she reached the same spot and began to wander in freedom.

And waited upon by all those companions she felt herself supremely

happy. And sporting with light hearts, they began drinking the honey

in flowers, eating various kinds of fruit and biting some. And just at

that time, king Yayati, the son of Nahusha, again came there tired and

thirsty, in course of wanderings, in search of deer. And the king saw

Devayani and Sarmishta, and those other maidens also, all decked with

celestial ornaments and full of voluptous langour in consequence of the

flower-honey they drank. And Devayani of sweet smiles, unrivalled

for beauty and possessed of the fairest complexion amongst them all,

was reclining at her ease And she was waited upon by Sarmishta who

was gently kneading her feet.

"And Yayati seeing all this, said, 'O amiable ones, I would ask you

both your names and parentage 1 It seems that these two thousand

maids wait on you two ! 'Hearing the monarch, Devayani then answered

'Listen to me, O best of men. Know that I am the daughter of Sukra,

the spiritual guide of the Asuras \ This my companion is my waiting-

maid. She attendeth on me wherever I go, She is Sarmishta, the

daughter of the Asura king Vrishaparvan !'

"Yayati then asked, 'I am curious to know why this thy companion

of fair eye-brows this maiden of the fairest complexion the daughter

of the Asura chiefthy waiting-maid I

1

Devayani replied 'O best of

kings, everything resulteth from Fate. Knowing this also to be the

result of Fate, wonder not at it. Thy feature and attire are both like

a king's. Thy speech also is fair and correct as that of the Vedas. Tell

me thy name, whence thou art and whose son also !'
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"The monarch replied, 'During my vow of Brahmacharyya, the

whole Vedas entered my ears ! I am known as Yayati, a king's son and

myself a king.' Devayani then enquired, 'O king, what has thou come

here for ? Is it to gather lotuses or to angle or to hunt ? Yayati said,

'O amiable one, thirsty from the pursuit of deer, I have come hither in

search of water ( I am very fatigued. I await but your commands to

leave this spot !'

"Devayani answered, 'With my two thousand damsels and my
waiting-maid Sarmishta, I wait but your commands ! Prosperity to thee.

Be thou my friend and lord !

"Yayati, thereupon, replied, 'Beautiful one, I do not deserve thee!

Thou art the daughter of Sukra far superior to me ! Thy father cannot

bestow thee even on great king !' To this Devayani said : 'Brahmanas

had before this been united with the Kshattriyas, and Kshattriyas with

Brahmans. Thou art the son of Rishi and thyself a Rishi. Therefore,

O son of Nahusha, marry me !' Yayati, however, replied 'O thou of

the handsomest features, the four orders have, indeed, sprung from one

body. But their duties and purity are not the same, the Brahman being

truly superior to all !' Devayani answered, -'This hand of mine hath

never been touched before by any man save thee ! Therefore, do I

accept thee for my lord ! How, indeed, shall any other man touch my
hand which had before been touched by thyself who art a Rishi?' Yayati

then said, 'The wise know that a Brahmana is more to be avoided than

an angry snake of virulent poison, or a blazing fire of spreading flames.'

Devayani then told the monarch, 'O bull amongst men, why dost thou,

indeed, say that Brahmana should be more avoided than an angry

snake of virulent poison or a blazing fire of spreading flames ?' The
monarch answered, 'The snake killeth only one. The sharpest weapon
slayeth but a single person. The Brahmana, when angry destroyeth

whole cities and kingdoms ! Therefore, O timid one, do I deem a

Brahmana as more to be avoided than either. I cannot hence wed thee,

O amiable one, unless thy father bestoweth thee on me !' Devayani
then said, Thou art, indeed, chosen by me. And, O king, it is under-

stood that thou wilt accept me if my father bestoweth me on thee. Thou
needst not fear to accept my poor self bestowed on thee. Thou dost

not, indeed, ask for me !'

Vaisampayana continued, "After, this, Devayani quickly sent a

maid-servant to her father. The maid represented to Sukra everything
as it had happened. And as soon as he had heard all, Bhargava came
and saw Yayati. And beholding Bhargava come, Yayati, that lord of

bowing down, worshipped and adored that Brahmana, and stood with

joined hands in expectation of his commands.
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"And Devayani then said, "This O father, is the son of Nahusha.

He rook hold of my hand, when I was in distress. I bow to thee. Bestow

me upon him. I shall not wed any other person in the world !' Sukra

exclaimed, 'O thou of splendid courage, thou hast, indeed, been accept-

ed as her lord by this my dear daughter ! I bestow her on thee ! There-

fore, O son of Nahusha, accept her as thy wife !'

''Yayati then said, 'I solicit the boon, O Brahmana, that by so doing,

tke sin of begetting a mixed caste might not touch me !' Sukra, how-

ever, assured him by saying 'I shall absolve thee from the sin. Ask

thou the boon that thou desirest ! Fear not to wed her. I grant thee

absolution ! Maintain virtuously thy wife the slender -wnisted Deva-

yani ! Transports of happiness be thine in her company. This other

maiden, Vrishaparvan's daughter, Sarmishta should ever be regarged

by thee. But thou shalt not summon her to thy bed !'

'

Vaisampayana continued, "Thus addressed by Sukra, Yayati then

walked round the Brahmana. And the king then went through the

auspicious ceremony of marriage according to the rites of the scriptures.

And having received from Sukra this rich treasure of the excellent

Devayani with Sarmishta and those two thousand maidens, and duly

honoured also by Sukra himself and the Asuras, the best of monarchs

then, commanded by the high-souled Bhargava, returned to his capital

with a joyous heart."

So ends the eighty-first section in the Sambhava Parva of the Adi

Parva.

SECTION LXXXII

(Sambhva Parva continued)

Vaisampayana said, "Yayati then, on returning to his capital which

was like unto the city of Indra, entered his inner apartments and estab-

lished there his bride Devayani. And the monarch, directed by Deva-

yani, established Vrishaparvan's daughter Sarmishta in a mansion

especially erected near the artificial woods of Asokas in his gardens.

And the king surrounded Vrishaparvan's daughter Sarmishtha with a

thousand maids and honoured her by making every arrangement for her

food and garments. But it was with Devayani that the royal son of

Nahusha sported like a celestial for many years in joy and bliss. And

when her season came, the fair Devayani conceived. And she brought

forth as her first child a fine boy. And when a thousand years had

passed away, Vrishaparvan's daughter Sarmishtha having attained to

puberty saw that her season, had come. She became anxious and
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said to herself, 'My season hath arrived. But I have not yet chosen a

husband. O, what hath happened, what should I do ? How am I to

obtain the fruition of my wishes ? Devayani hath become mother. My
youth is doomed to pass away in vain. Shall I choose him also for my
husband whom Devayani hath chosen ? This is, indeed, my resolve :

that monarch should give me a son. Will not the virtuous one grant me

a private interview ?'

Vaisamyana continued, "While Sarmishtha was thus busy with

her thoughts, the king wandering listlessly came to that very woods of

AsoJcas, and beholding Sarmishtha before him, stood there in silence.

Then Sarmishtha of sweet smiles seeing the monarch before her with

nobody to witness what might pass, approached him and said with

joined hands, O son of Nahusha, no one can behold the ladies that

dwell in the inner apartments of Soma, of Indra, of Vishnu, of Yama,

of Varuna, and of thine ! Thou knowest, O king, that I am both hand-

some and well-born. I solicit thee, O king ! My season hath arrived !

See that it goeth not in vain !'

"Yayati answered, 'Well do I know that honour of birth is thine,

born as thou art born in the proud race of the Danavas. Thou art also

gifted with beauty. I do not, indeed, see even the speck of a fault in

thy feature. But Usanas commanded me, while I was united with

Devayani, that never should Vrishaparvan's daughter be summoned to

my bed.'
'

"Sarmishtha then said, 'It hath been said, O king, that it is not

sinful to lie on the occasion of a joke in respect of women sought to be

enjoyed, on occasions of marriage, in peril of immediate death and of

the loss of one's whole fortune. Lying is excusable on these five occas-

ions. O king, it is not true that he is fallen who speaks not the truth

when asked. Both Devayani and myself have been called hither as com-

panions to serve the same purpose. When, therefore, thou hadst said

that you wouldst confine thyself to one only amongst us, that was a lie

thou hadst spoken.' Yayati replied, 'A king should ever be a model

in the eyes of his people. That monarch certainly meets with destruc-

tion who speaks an untruth. As for myself, I do not dare speak untruth

even if the greatest loss threatens me !' Sarmishtha answered 'O

monarch, one may look upon her friend's husband as her own. One's

friend's marriage is the same as one's own. Thou hast been chosen by

my friend as her husband. Thou art as much my husband, therefore !'

Yayati then said, 'It is, indeed my vow always to grant what one

asketh. As thou askest me, tell me then what I am to do !' Sarmishtha

then said, 'Absolve me, O king, from sin ! Protect my virtue ; Be-

coming a mother by thee, let me practise the highest virtue in this world.
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It is said, O king, that a wife, a slave, and a son can never earn wealth

for themselves. What they earn always belongeth to him who owneth

them. I am, indeed, the slave of Devayani. Thou art Devayam's
master and lord. Thou art therefore, O king, my master and lord as

much as Devayani' s ! I solicit thee ! O, fulfil my wishes I*

Vaisampayana continued, 'Thus addressed by Sarmishtha, the

monarch was persuaded into the truth of all she spoke. He, therefore,

honoured Sarmishtha by protecting her virtue. And they passed some

time together. And taking affectionate farewell of each other, they then

parted, each returning to whence he or she had come."

"And it came to pass that Sarmishtha of sweet smiles and fair eye-

brows conceived in consequence of that connection of hers with that

best of monarchs. And, O king, that lotus-eyed lady then in due course

of time brought forth a son of the splendour of a celestial child and of

eyes like lotus-petals."

Thus ends the eighty-second section in the Sambhava Parva of the

Adi Parva.

SECTION LXXXIII

(Sambhava Parva continued)

Vaisampayana said, "When Devayani of sweet smiles heard of the

birth of this child, she became jealous, and O Bharata, Sarmishtha be-

came an object of her unpleasant reflections. And Devayani, repairing

to her, addressed her thus : 'O thou of fair eye-brows, what sin is this

thou hast committed by yielding to the influence of lust ?' Sarmishtha

replied,
*A certain Rishi of virtuous soul and fully conversant with the

Vtdas cama to me. Capable of granting boons he was solicited by me to

grant my wishes that were based on considerations of virtue. O thou of

sweet smiles, I would not seek the sinful fulfilment of my desires. I tell

thee truly that this child of mine is by that Rishi 1' Devayani answered,

'It is all right if that be the case, O timid one ! But if the lineage,

name, and family of that Brahmana be known to thee, I should like to

hear them.' Sarmishtha replied, 'O thou of sweet smiles, in asceticism

and energy, that Rishi is resplendent like the Sun himself. Beholding

him, I had not, any need to make these enquiries !' Devayani then said,

'If this is true, if indeed, thou hast obtained thy child from such a

superior Brahman, then, O Sarmishtha, I have no cause of anger !'

Vaisampayana continued, "Having thus talked and laughed with

each other, they separated, Devayani returning to the palace with the

knowledge imparted to her by Sarmishtha. And O king, Yayati also

26
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begot on Devayani two sons calledTadu and Turvasu who*were like

Indra and Vishnu. And Sarmishtha, the daughter of Vrishaparvan,

became through the royal sage the mother of three sons in all, named

Drahyu, Anu, and Puru.

"And, O king, it so came to pass that one day Devayani of sweet

smiles, accompanied by Yayati, went into a solitary part of the woods,

(in the king's extensive park). And there she saw three children of

celestial beauty playing with perfect trustfulness. And Devayani asked

in suprise, 'Whose children are they, O king, who are so handsome

and so like unto the children of the celestials ? In splendour and beauty

they are like thee, I should think !'

Vaisampayana continued, "And Devayani without waiting for a

reply from the king, asked the children themselves, 'Ye children, what

is your lineage ? Who is your father ? Answer me truly. I desire to

know all !' Those children then pointed at the king (with their fore-

fingers) and spoke of Sarmishtha as their mother.

"And having so said, the children approached the king to clasp his

knees. But the king dared not caress them in the presence of Devayani.

The boys then left the place, and made towards their mother, weeping

in grief. And the king, at this conduct of the boys, became very much
abashed. But Devayani, marking the affection of the children for the

king learnt the secret and addressing Sarmishtha, said, 'How hast thou

dared to do me an injury, being, as thou art, dependent on me ? Dost

thou not fear to have recourse once more to that Asura custom of thine ?'

"Sarmishtha said, 'O thou of sweet smiles, all that I told thee of a

Rishi is perfectly true. I have acted rightly and according to the pre-

cepts of virtue, and therefore, do I not fear thee ! When thou hadst

chosen the king for thy husband, I, too, chose him as mine- O beautiful

one, a friend's husband is, according to usage, one's own husband as well.

Thou art the daughter of a Brahmana and, therefore, deservest my wor-

ship and regard. But dost thou not know that this royal sage is held by
me in greater esteem still 1'

Vaisampayana said, "Devayani then, hearing those words of hers,

exclaimed, O king, thus : Thou hast wronged me, O monarch ! I shall

not live here any longer I' And saying this, she quickly rose, with tearful

eyes, to go to her father. And the king was grieved to see her thus.

And alarmed greatly, followed her foot-steps, endeavouring to appease
her wrath. But Devayani, with eyes red with anger, would not desist.

Speaking not a word to king, with eyes bathed in tears, she soon reached

the side of her father Usanas, the son of Kavi. And beholding her father,

she stood before him after due salutations. And Yayati also, immedia-

tely after, saluted and worshipped Bhargava.



ADI PAKVA 90S

"And Devayani said, 'O father, virtue hath been vanquished by

vice. The low have risen, and the high have fallen. I have been offend-

ed against by Sarmishtha, the daughter of Vrishaparvan. Three sons

have been begotten upon her by this king Yayati. But, O father, luckleis

as I am, I have got only two sons 1 O son of Bhrigu, this king is

renowned for his knowledge of the precepts of religion. But, O Kavya,

I tell thee that he hath deviated from the path of rectitude P

"Sukra, hearing all this, said, 'O monarch, since thou hast made vice

thy beloved pursuit, though fully acquainted with the precepts of religion,

invincible decrepitude shall paralyse thee !' Yayati answered, 'Adorable

one, I was solicited by the daughter of the Danava king to fructify her

season 1 I did it from a sense of virtue and not from other motives I

That male person, who being solicited by a woman in her season doth

not grant her wishes, is called, O Brahmana, by those conversant with

the Vedas a slayer of the embryo ! He who, solicited in secret by a

woman full of desire and in season, goeth not in unto her loseth virtue

and is called by the learned a killer of the embryo, O son of Bhrigu, for

these reasons, and anxious to avoid sin, I went into Sarmishtha. Sukra

then replied, "Thou art dependent on me. Thou shouldst have awaited

my command. Having acted falsely in the matter of thy duty, O son

of Nahushai thou hast been guilty of the sin of theft !'

Vaisampayana continued "Yayati, the. son of Nahusha, thus cursed

by the angry Usanas, was then divested of his youth and immediately

overcome by decrepitude. And Yayati said, 'O son of Bhrigu, I have

not yet been satiated with youth or with Devayani. Therefore, O
Brahmana, be graceful unto me so that decrepitude might not touch

me T Sukra then answered, 'I never speak an untruth. Even now, O
king, art thou attacked by decrepitude. But if thou likest, thou art

competent to transfer this thy decrepitude to another I* Yayati said,

'O Brahmana let it be commanded by thee that son of mine who giveth

me his youth shall enjoy my kingdom, and shall achieve both virtue and

fame !' Sukra replied, 'O son of Nahusha, thinking of me thou mayst

transfer this thy decrepitude to whomsover thou likest. That son who

shall give thee his youth shall become thy successor to the throne. He
shall also have long life, wide fame, and large progeny f

'

Thus ends the eighty-third section in the Sambhava Parva of the Adi

Parva.



SECTION LXXXiV

(Sambhava Parva continued)

Vaisampayana said, "Yayati then, overcome with decrepitude,

returned to his capital and summoning his eldest son Yadu who was also

the most accomplished, addressed him thus, 'Dear child, from the curse

of Kavya called also Usanas, decrepitude and wrinkles and whiteness of

hair have come over me ! But I have not been gratified yet with the

enjoyment of youth. Do thou, O Yadu, take this my weakness along

with my decrepitude ! I shall enjoy with thy youth ! And when a full

thousand years will have elapsed, returning to thee thy youth, I shall

take my weakness with this decrepitude !'

"Yadu replid, 'There are innumerable inconveniences in decrepi-

tude, in respect of drinking and eating. Therefore, O king, I shall not

take thy decrepitude. This is, indeed, my determination. White hair

on the head, cheerlessless and relaxation of the nerves, wrinkles all over

the body, deformities, weakness of the limbs, emanciation, incapacity to

work, defeat at the hands of friends and companions these are the

consequences of decrepitude. Therefore, O king, I desire not to take it.

O king, thou hast many sons some of whom are dearer to thee. Thou art

acquainted with the precepts of virtue ! Ask some other son of thine to

take thy decrepitude !'

"Yayati replied, 'Thou art sprung from my heart, O son, but thou

givest me not thy youth ! Therefore, thy children shall never be kings/

And he continued, addressing another son of his, 'O Turvasu, take thou

this weakness of mine along with my decrepitude. With thy youth, O
son, I like to enjoy the pleasure of life. After the expiration of a full

thousand years I shall give back to thee thy youth, and take back from

thee my weakness and decrepitude !'

"Turvasu replied,
l

l do not like decrepitude, O father, it takesaway
all appetites and enjoyments, strength and beauty of person, intellect,

and even life !' Yayati told him, 'Thou art sprung from my heart, O
son ! But thou givest me not thy youth ! Therefore, O Turvasu, thy
race shall be extinct ! Wretch, thou shalt be the king of those whose

practices and precepts are impure, amongst whom men of inferior blood

procreate children upon women of blue blood, who live on meat, who
are mean, who hesitate not to appropriate the wives of their superiors,

whose practices are those of birds and beasts, who are sinful, and non-

Aryan !'

Vaisampayana said, "Yayati, having thus cursed his son Turvasu,
then addressed Sarmishtha's son Drahyu thus : 'O Drahyu, take thou
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for a thousand years my decrepitude destructive of complexion and per-

sonal beauty and give me thy youth ! When a thousand years have

passed away, I shall return thee thy youth and take back my own weak-

ness, and decrepitude.' To this Drahyu answered 'O king, one that is

decrepit can never enjoy elephants and cars and horses and women.

Even his voice becometh hoarse. Therefore, I do not desire (to take)

thy decrepitude.' Yayati told him, 'Thou art sprung from my heart, O
son ! But thou refusest to give me thy youth. Therefore, thy most

cherished desires shall never be fulfilled ! Thou shall be king, only in

name, of that region where there are no roads for (the passage of) horses

and cars and elephants, and good vehicles, and asses, and goats and

bullocks, and palanquins ; where there is swimming only by rafts and

floats T Yayati next addressed Anu and said "O Anu, take my weak-

ness and decrepitude. I shall with thy youth enjoy the pleasures of life

for a thousand years.' To this Anu replied, 'Those that are decrepit

always eat like children and are always impure. They cannot pour liba-

tions upon fire in proper times. Therefore, I do not like to take thy

decrepitude.' Yayati told him, 'Thou art sprung from my heart, thou

givest not thy youth. Thou findest so many faults in decrepitude.

Therefore, decrepitude shall overcome thee 1 And, O Anu, thy progeny

also, as soon as they attain to youth, shall die ! And thou shalt also not

be able to perform sacrifices before fire !'

"Yayati at last turned to his youngest child, Puru, and addressing him

said, 'Thou art, O Puru, my youngest son ! But thou shalt be the first

of all ! Decrepitude, wrinkles, and whiteness of hair have come over me

in consequence of the curse of Kavya called also Usanas. I have not yet

however, been satiated with my youth. O Puru, take thou this my
weakness and decrepitude ! With thy youth I shall enjoy for some years

the pleasures of life- And when a thousand years have passed away, I

shall give back to thee thy youth and take back my own decrepitude !'

Vaisampayana said, "Thus addressed by the king, Puru answered

with humility, 'I shall do, O monarch, as thou bidest me ! I shall take,

O king, thy weakness and decrepitude ! Take thou my youth and enjoy

as thou listest the pleasures of life ! Covered with thy decrepitude and

becoming old, I shall, as thou commandest, continue to live, giving thee

my youth !' Yayati then said, 'O Puru, I have been gratified with

thee ! And being gratified, I tell thee that the people in thy kingdom

shall have all their desires fulfilled !'

"And having said this, the great ascetic Yayati, then thinking of

Kavya, trasferred his decrepitude unto the body of the high-souled Puru."

Thus ends eighty-fourth section in the Sambhava Parva of the Adi

Parva.



SECTION LXXXV
(Sambhava Parva continued)

Vaisampayana said, 'The excellent monarch Yayati, the son of

Nahusha, having received Puru's youth became exceedingly gratiBed.

And with it he once more began to indulge in his favourite pursuits to

the full extent of his desires and to the limit of his powers, according to

season, so as to derive the greatest pleasure therefrom. And O king, in

nothing that he did, he acted against the precepts of his religion as be-

hoved him well. He gratified the gods by his sacrifices ; the pitris, by

Sraddhas ; the poor, by his charities ; all excellent Brahmanas, by fulfill-

ing their desires ; all persons entitled to the rites of hospitality, with

food and drink ; the Vaisyas, by protection ; and the Sudras, by kindness.

And the king repressed all criminals by proper punishments, And

Yayati, gratifying all sections of his subjects, protected them virtuously

like another Indra* And the monarch possessed of the prowess of a lion,

with youth and every object of enjoyment under control, enjoyed un-

limited happiness without trantgressing the precepts of religion. And the

king became very happy in thus being able to enjoy all the excellent

objects of his desires. And he was only sorry when he thought that those

thousand years would come to an end. And having obtained youth for a

thousand years, the king acquainted with the mysteries of time, and

watching proper Kalas and Kashtas sported with (the celestial damsel)

Viswachi, sometimes in the beautiful garden of Indra, sometimes in

Alaka (the city of Kuvera), and sometimes on the summit of the moun-

tain Meru on the north. And when the virtuous monarch saw that the

thousand years were full, he summoned his son, Puru, and addressed him

thus : 'O oppressor of foes, with thy youth, O son, I have enjoyed the

pleasures of life, each according to its season, to the full extent of my
desires, to the limit of my powers ! Our desires, however, are never

gratified by indulgence. On the other hand, with indulgence, they only

flame up like fire with libations of sacrificial butter ! If a single person

were owner of everything on Earth all her yields of paddy and barley,

her silver, gold, and gems, her animals and women, he would not still

be content ! Thirst of enjoyment, therefore, should be given up. Indeed,

true happiness belongeth to them that have cast off their thirst for

worldly objectsa thirst which is difficult to be thrown off by the wicked

and the sinful, which faileth not with the failing life, and which is truly

the fatal disease of man. My heart hath for a full thousand years been

fixed upon the objects of desires. My thirst for these, however, increaseth

day by day without abating. Therefore, I shall cast it off, and fixing my
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mind on Brahma I shall pass the rest of my days with the innocent deer

in the forest peacefully and with no heart for any worldly objects. And
O Puru, I have been exceedingly gratified with thee I Prosperity be

thine ! Receive back this .thy youth ! Receive thou also my kingdom.

Thou art, indeed, that son of mine who has done me the greatest

services.'
'

Vaisampayana continued. "Then Yayati, the son of Nahusha,

received back his decrepitude. And his son Puru received back his own

youth. And Yayati was desirous of installing Puru, his youngest son, on

the throne. But the four orders, with the Brahmans at their head, then

addressed the monarch thus : 'O king, how shalt thou bestow thy king-

dom on Puru, passing over thy eldest son Yadu born of Devayani, and,

therefore, the grandson of the great Sukra ? Indeed, Yadu is thy eldest

son ; after him hath been born Turvasu ; and of Sarmishtha's sons, the

first is Drahyu, then Anu and then Puru. How doth the youngest

deserve the throne, passing all his 'elder brothers over ? This we repre-

sent to thee ! O, conform to virtuous practice ?'

"Yayati then said, 'Ye four orders with Brahmanas at their head,

hear my words as to why my kingdom should not be given to my eldest

son ! My commands have been disobeyed by my eldest son, Yadu. The

wise say that he is no son who disobeyeth his father- That son, however,

who doth the bidding of his parents, who seeketh their good, who is

agreeable to them, is. indeed, the best of sons. I have been disregarded

by Yadu and by Turvasu, too- Much I have been disregarded by Drahya

and by Anu also. By Puru alone hath my word been obeyed. By him

have I been much regarded. Therefore, the youngest shall be my heir.

He took my decrepitude. Indeed, Puru is my friend ! He did what was

so agreeable to me. It hath also been commanded by Sukra himself, the

son of Kavi, that, that son of mine who should obey me will become

king after me and bring the whole Earth tinder his sway I I, therefore,

beseech ye, let Puru be installed on throne !'

''The people then said, 'True it is, O king, that, that son who is

accomplished and who seeketh the good of his parents, deserveth pros-

perity even if he be the youngest ! Therefore, doth Puru, who hath done

the good, deserve the crown. And as Sukra himself hath commanded

it, we have nothing to say to it !'

'

Vaisampayana continued, "The son of Nahusha, thus addressed by

the contented people, then installed his son, Puru, on the throne. And

having bestowed his kingdom on Puru, the monarch performed the

initiatory ceremonies for retiring into the woods. And soon after he left

his capital, followed by Brahmanas and ascetics.

"The sons of Yadu are known by the name of the Yadavas : while
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those of Turvasu have come to be called the Yai'anas. And the sons of

Drahyu are the Bhojas. while those of Anu, the Mlechchhas. The progeny

of Puru, however, are the Pauravas, amongst whom, O monarch, thou

art born, in order to rule for a thousand years with thy passions under

complete control !"

Thus ends the eighty-fifth section in the Sambhava Parva of the Adi

Parva.

SECTION LXXXVI
Parva continued)

Vaisampayana said, "King Yayati, the son of Nahusha, having thus

installed his dear son on the throne, became exceedingly happy, and

entered into the woods to lead the life of a hermit. And having lived for

some time into forest in the company of Brahmanas, observing many

rigid vows, eating fruits and roots, patiently bearing privations of all

sorts, the monarch at last ascended to heaven. And having ascended to

heaven he lived there in bliss. But soon, however, he was hurled down

by Indra. And it hath been heard by me, O king, that, though hurled

from heaven, Yayati, without reaching the surface of the Earth, stayed

in the firmament. I have heard that sometime after he again entered

the region of the celestials in company with Vasuman, Ashtaka, Pratard-

dana, and Sivi."

Janamejaya said "I desire to hear from thee in detail why Yayati,

having first obtained admission into heaven, was hurled therefrom, and

why also he gained re-admittance. Let all this, O Brahmana, be narrated

by thee in the presence of these regenerate sages. Yayati, lord of Earth

was, indeed, like the cjiief of the celestials. The progenitor of the

extensive race of the Kurus, he was of the splendour of the Sun ! I desire

to hear in full the story of his life both in heaven and on Earth, as he

was illustrious, and of world-wide celebrity and of wonderful achieve-

ments I'

1

Vaisampayana said, "Indeed, I shall recite to thee excellent story

of Yayati's adventures on Earth and in heaven. That story is sacred and

destroyeth the sins of those that hear it."

"King Yayati the son of Nahusha, having installed his youngest son,

Puru, on the throne after casting his sons with Yadu for their eldest

amongst the MkcJicHJias, entered the forest to lead the life of a hermit.

And the king eating fruits and roots lived for some time in the forest.

Having his mind and passions under complete control, the king gratified

by sacrifices the Pirn's and the gods. And he poured libations of clarified
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butter upon the fire according to the rites prescribed for those leading

the Vanaprastha mode of life. And the illustrious one entertained guests

and strangers with the fruit of the forest and clarified butter, while he

himself supported life by gleaning scattered corn seeds. And the king

led this sort of life for a full thousand years. And observing the vow of

silence and with mind under complete control he passed one full year,

living upon air alone and without sleep. And he passed another year

practising the severest austerites in the midst of four fires around and

the Sun overhead. And, living upon air alone, he stood erect upon one

leg for six months. And the king of sacred deeds ascended to heaven,

covering heaven as well as the Earth (with the fame of his achieve-

ments)."

So ends the eighty-sixth section in the Sambhava Parva of the Adi

Parva.

SECTION LXXXVII

(Sambhava Parva continued)

Vaisampayana said, "While that king of kings dwelt in heaven

the home of the celestials, he was reverenced by the gods, the Saddkays,

the Maruts, and the Vasus. Of sacred deeds, and mind under complete

control, the monarch used to repair now and then from the abode of the

celestials unto the region of Brahman. And it hath been heard by me
that he dwelt for long time in heaven.

"One day that best of kings, Yayati, went to Indra and there in

course of conversation the lord of Earth was asked by Indra as follows :

'What didst thou say, O king, when thy son Puru took thy decrepi-

tude on Earth and when thou gavest him thy kingdom ?'

"Yayati answered, 'I told him that the whole country between the

rivers Ganga and Yamuna was his. That is, indeed, the central region

of the Earth, while the out-lying regions are to be the dominions of thy

brothers. I also told him that those without anger were ever superior

to those under its sway ; those disposed to forgive were ever superior

to the unforgiving. Man is superior to the lower animals. Among men

again the learned are superior to the un-learned. If wronged, thou

shouldst not wrong in return. One's wrath, if disregarded, burneth

one's own self ; but he that regardeth it not taketh away all the virtues

of him that exhibiteth it. Never shouldst thou pain others by cruel

speeches. Never subdue thy foes by despicable means; and never utter

such scorching and sinful words as may torture others. He, thatpricketh

as if with thorns men by means of hard and cruel words, thou must

27
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know, ever carrieth in his mouth the Rakshasas. Prosperity and luck fly

away at his very sight. Trnu shouldst ever keep the virtuous before thee

as thy models ; thou shouldst ever with restropective eye compare thy

acts with those of the virtuous ; thou shouldst ever disregard the hard

words of the wicked. Thou shouldst ever make the conduct of the wise

the model upon which thou art to act thyself. The man hurt by the

arrows of cruel speech hurled from one's lips, weepeth day and night.

Indeed, these strike at the core of the body. Therefore the wise never

fling these arrows at others. There is nothing in the three worlds by

which thou canst worship and adore the deities better than by kindness,

friendship, charity and sweet speeches unto all. Therefore, shouldst

thou always utter words that soothe, and not those that scorch. And
thou shouldst regard those that deserve thy regards, and shouldst always

give but never beg I"

Thus ends the eighty-seventh section in the-Sambhava Parva of the

Adi Parva.

SECTION LXXXVIII

(Sambhava Parva continued)

Vaisampayana said, "After this Indra again asked Yayati,- Thou
didst retire into the woods, O king, after accomplishing all thy duties.

O Yayati, son of Nahusha, I would ask thee, to whom thou art equal

in ascetic austerities ?' Yayati answered, 'O Vasava, I do not, in the

matter of ascetic austerities, behold my equal among men, the celestials,

the Gandharvas, and the great Rishis !' Indra then said O monarch,
because thou disregardest those that are thy superiors, thy equals, and

even thy inferiors, without, in fact, knowing their real merits, thy

virtues have suffered diminution and thou must fall from heaven !'

Yayati then said, 'O Sakra, if, indeed, my virtues have really sustained

diminution and I must on that account fall down from heaven. I desire,

O chief of the celestials, that I may at least fall among the virtuous and
the honest.' Indra replied,

%O king, thou shalt fall among those that

are virtuous and wise, and thou shalt acquire also much renown. And
after this experience of thine, O Yayati, never again disregard those

that are thy superiors or even thy equals !'

'

Vaisampayana continued "Upon this, Yayati fell from the region

of the celestials. And as he was falling, he was beheld by that foremost

of royal sages, vi?M Ashtaka, the protector of his own religion. Ashtaka
beholding him, enquired, Who art thou, O youth of a beauty equal
to that of Indra, in splendour blazing as the fire, thus falling from on
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high ? Art thou that foremost of sky-ranging bodies the sun emerging

from dark masses of clouds ? Beholding thee falling from the solar

course, possessed ot immeasurable energy and the splendour of fire or

the sun, every one is curious as to what it is that is so falling, and is,

besides, deprived of consciousness I Beholding thee in the path of the

celestials, possessed of energy like that of Sakra, or Surya, or Vishnu,

we have approached thee to ascertain the truth ! If thou hadst first

asked us who we were, we would never have been guilty of the incivility

of asking thee first. We now ask thee who thou art and why, thou

approachest hither ? Let thy fears be dispelled \ let thy woes and

afflictions cease ! Thou art now in the presence of the virtuous and

the wise. Even Sakra himself the slayer of Vala cannot here do thee

any injury ! O thou of the prowess of the chief of the celestials, the

wise and the virtuous are the support of their brethern in grief I Here

there are none but the wise and virtuous like thee assembled together !

Therefore, stay thou here in peace. Fire alone hath power to give heat.

The Earth alone hath power to infuse life into the seed. The sun alone

hath power to illuminate everything. So the guest alone hath power to

command the virtuous and the wise/
'

Thus ends the eighty-eighth section in the Sambhava Parva of the

Adi Parva,

SECTION LXXXIX

(Sambhava Parva continued]

"Yayati said, 'I am Yayati, the son of Nahusha and the father of

Puru. Cast off from the region of the celestials and of Siddhas and Rishis

for having disregarded every creature, I am falling down, my righteous-

ness having sustained diminution. In years I am older than you, there-

fore, I have not saluted you first. Indeed, the Brahmanas always

reverence him who is older in years or superior in learning or in ascetic

merit.'

"Ashtaka then replied, 'Thou sayest, O monarch, that he who is

older in years is worthy of regard. But it is said that he is truly worthy

of worship who is superior in learning and ascetic merit.'

"Yayati replied to this. 'It is said that sin destroyeth the merits of

four virtuous acts. Vanity containeth the element of that which leadeth

to hell. The virtuous never follow in the footsteps of the vicious. They

act in such a way that their religious merit always increaseth. I myself

had great religious merit, but all that, however, is gone* I will scarcely

be able to regain it even by my best exertions. Beholding my fate, he
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that is bent upon (achieving) his own good, will certainly suppress

vanity. He who having acquired great wealth performeth meritorious

sacrifices, who having acquired all kinds of learning remaineth humble,

and who having studied the entire Vedas devoteth himself to ascetisim

with a heart withdrawn from all mundane enjoyments, goeth to heaven.

None should exult in having acquired great wealth. None should be

vain of having studied the entire Vedas. In the world men are of

different dispositions. Destity is supreme. Both power and exertion are

all fruitless. Knowing Destiny to ba all powerful, the wise, whatever

their portions may be, should nether exult nor grieve. When creatures

know that their weal and woe are dependent on Destiny and not on

their own exertion or power, they should neither grieve nor exult,

remembering that Destiny is all-powerful. The wise should ever live

contented, neither grieving at woe nor exulting at weal. When Destiny

is supreme, both grief and exultattion are unbecoming. O Ashtaka, I

never suffer myself to be be overcome by fear, nor do I ever entertain

grief, knowing for certain that I shall be in the world what the great

disposer of all hath ordained. Insects and worms, all oviparous crea-

tures, vegetable existences, all crawling animals, vermin, the fish in

water, stones, grass, wood in fact, all created things, when they are

freed from the effects of their acts, are united with the Supreme Soul.

Happiness and misery are both transient. Therefore, O Ashtaka, why
should I grieve ? We can never know how we are to act in order to

avoid misery. Therefore, none should grieve for misery.'

"Possessed of every virtue, King Yayati who was the maternal

grandfather of Ashtaka, while staying in the welkin, at the conclusion

of his speech was again questioned by Ashtaka. The latter said, 'O

king of kings, tell me, in detail, of all those regions that thou hast

visited and enjoyed, as wall as the periods for which thou hast enjoyed
each. Thou speakest of the precepts of religion even like the clever

masters acquainted with the acts and saying of great beings !' Yayati

replied 'I was a great king on Earth, owning the whole world for my
dominion. Leaving it, I acquired by dint of religious merit many high

regions. There I dwelt for full thousand years, and then I attained

to a very high region, the abode of Indra, of extraordinary beauty

having a thousand gates, and extending over a hundred yojanas all round.

There, too, I dwelt a full thousand years and then attained to a higher

region still. That is the region of perfect beautitude, where decay never

exists, the region, viz., of the Creator and the Lord of Earth, so difficult

of attainment ! There also I dwelt for a full thousand years, and then

attained to another very high region viz., that of the god of gods

(Vishnu) where, too, I had lived in happiness. Indeed, I dwelt in
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various regions, adored by all the celestials, and possessessed of prowess

and splendour equal unto those of the celestials themselves. Capable of

assuming any form at will, I lived for a million of years in the gardens

of Nandana sporting with the Apsaras and beholding numberless beauti-

ful trees clad in flowery vesture and sending forth delicious perfume all

round. And after many, many years had elapsedi while still residing

there in enjoyment of perfect beautitude, the celestial messenger of grim

visage, one day, in a loud and deep voice, thrice shouted to me
Ruined/ Ruined! Ruined I O lion among kings, this much do I remember.

I was then fallen from Nandand, my religious merits gone ! I heard in

the skies, O king, the voices of the celestials exclaiming in grief, Alas !

What misfortune ! Yayati, with his religious merits destroyed, though

virtuous and of sacred deeds, is falling IAnd as I was falling, I asked

them loudly 'Where, ye celestials, are those wise ones amongst

whom I am to fall ?' They pointed out to me this sacred sacrificial region

belonging to you. Beholding the curls of smoke blackening the atmos-

phere and smelling the perfume of clarified butter poured incessantly

upon fire, and guided thereby, I am approaching this region of yours,

glad at heart that I come amongst you.'
'

Thus ends the eighty-ninth section in the Sambhava Parva of the

Adi Parva.

SECTION XC

(Sambhava Parva continued)

"Ashtaka said, 'Capable of assuming any form at will, thou hast

lived for a million of years in the gardens of Nandana. For what cause,

O foremost of those that flourished in the Krita age, hast thou been

compelled to leave that region and come hither ?' Yayati answered,

'As kinsmen, friends, and relatives forsake, in this world, those whose

wealth disappears so, in the other world, the celestials with Indra as

their chief, forsake him who hath lost his righteousness.' "Ashtaka said,

'I am extremely anxious to know how in the other world men can

lose virtue. Tell me also, O king, what regions are attainable by what

courses of action. Thou art acquainted, I know, with the acts and

sayings of great beings !'

"Yayati answered, *O pious one, they that speak of their own

merits are doomed to suffer the hell called Bhauma. Though really

emaciated and lean, they appear to grow on Earth (in the shape of their

sons and grandsons) only to become food for vultures, dogs, and jackals.
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Therefore, O king, this highly censurable and wicked vice should be

repressed. I have now, O king, told thee all, Tell me what more I shall

say.

"Ashtaka said, 'When life is destroyed with age, vultures, peacocks,

insects, and worms eat up the human body. Where doth man then

reside ? How doth lie also come back to life ? I have never heard of

any hell called Bhauma on Earth !'

"Yayati answered, 'After the dissolution of the body, man, accord-

ing to his acts, re-entereth the womb of his mother and stayeth there

in an indistinct form, and soon after assuming a distinct and visible

shape re-appeareth in the world and walketh on its surface. This is

that Earth-hell (Bhauma) where he falleth, for he beholdeth not the

termination of his existence and acteth not towards his emancipation.

Some dwell for sixty thousand years, some, for eighty-thousand years

in heaven, and then they fall. And as they fall, they are attacked by

certain Rakshasas beholding to the world, in the form of sons, grandsons,

and other relatives, that withdraw their hearts from acting for their

own emancipation.'

"Ashtaka asked, 'For what sin are beings, when they fall from

heaven, attacked by these fierce and sharp-toothed Rakshasas ? Why
are they not reduced to annihilation ? How do they again enter the

womb, furnished with senses ?'

"Yayati answered, 'After falling from heaven* the being becometh

a subtile substance living in water. This water becometh the semen

whence is the seed of vitality. Thence entering the mother's womb in

the womanly season, it developeth into the embryo and next into visible

life like the fruit from the flower. Entering trees, plants, and other

vegetable substances, water, air, earth, and space, that same watery
seed of life assumeth the quadrupedal or bipedal form. This is the case

with all creatures that you see !'

"Ashtaka said 'O tell me, I ask thee because I have my doubts !

Doth a being that hath received a human form enter the womb in its

own shape or in some other ? How doth it also acquire its distinct and

visible shape, eyes and ears and consciousness as well ? Questioned by

me, O, explain it all ! Thou art, O father, one acquainted with the

acts and sayings of great beings I' Yayati answered 'According to the

merits of one's acts, the being that in a subtile form co-inheres in the

seed that is dropped into the womb is attacted by the atmospheric force

for purposes of re-birth. It then developeth there in course of time ;

first it becomes the embryo, and is next provided with the visible physical

organism. Coming out of the womb in due course of time, it becometh

conscious of its existence as man, and with his ears becometh sensible of
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sound ; with his eyes, of colour and form ; with his nose, of scent ; with

his tongue, of taste ; by his whole body, of touch : and by his mind, of

ideas. It is thus, O Ashataka, that the gross and visible body dcvelopeth

from the subtile essence."

"Ashtaka asked, 'After death, the body is burnt, buried, or other-

wise destroyed. Reduced to nothing upon such dissolution, by what

principle is one revived ?' Yayati said, 'O lion among kings, the

person that dies assumes a subtile form ; and retaining consciousness of

all his acts as in a dream, he enters some other form with a speed

quicker than that of air itself. The virtuous attain to a superior, and

the vicious to an inferior form of existence. The vicious become worms
and insects. I have nothing more to say, O thou of great and pure soul !

I have told thee how beings are born, after development of embryonic

forms, as four-footed, six-footed, &c., creatures. What more wilt thou

ask me ?'

"Ashtaka said, 'How, O father, do men attain to those superior

regions whence there is no return to earthly life ? Is it by asceticism or

by knowledge ? How also can one gradually attain to felicitous regions?

Asked by me, O answer it in full P

"Yayati answered 'The wise say that for men there are seven gates

through which admission may be gained into Heaven. There are asce-

ticism, benevolence, tranquillity of mind, self-command, modesty,

simplicity, and kindness to all creatures. The wise also say that a person

loseth all these in consequence of vanity. That man who having

acquired knowledge regardeth himself as learned, and with his learning

destroyeth the reputation of other, never attaineth to regions of indes-

tructible felicity. That knowledge also doth not make its possessor

competent to attain to Brahma. Study, taciturnity, worship before fire,

and sacrifices, these four remove all fear. When, however, these are

mixed with vanity, instead of removing it, they cause fear. The wise

should never exult at (receiving) honours nor should they grieve at

insults. For it is the wise alone that honour the wise; the wicked never

act like the virtuous. I have given away so much I have performed so

many sacrifices, I have studied so much, I have observed these vows,

such vanity is the root of fear. Therefore, thou must not indulge in such

feelings- Those learned men who accept as their support the unchange-

able, inconceivable Brahma alone that ever showereth blessings on

persons virtuous like thee, enjoy perfect peace here and hereafter 1"

Thus ends the ninetieth section in the Sambhava Parva of the Adi

Parva.



SECTION XCI

(Sambhava Parva continued)

"Ashtaka said, Those cognisant of the Vedas differ in opinion as to

how the followers of each of the four modes of life viz., Qrihasthas,

Bhikshus, Brahmacharins, and Vanaprashthas t should conduct themselves

in order to acquire religious merit.'

"Yayati answered, "These are what a Brahmacharin must do.

While dwelling in the abode of his preceptor, he must receive lessons

only when his preceptor summons him to do so ; he must attend to the

service of his preceptor without waiting for the latter's command ; he

must rise from his bed before his preceptor riseth, and go to bed after his

preceptor hath gone to bed. He must be humble, must have his passions

under complete control, must be patient, vigilant, and devoted to

studies. It is then only that he can achieve success. It hath been said

in the oldest Upanishada that a grihastha, acquiring wealth by honest

means, should perform sacrifices ; he should always give something in

charity, should perform the rites of hospitality unto all arriving at his

abode, and should never use any thing without giving a portion thereof

to others. A Muni, without search for woods, depending on his own

vigour ; should abstain from all vicious acts ; should give away some-

thing in charity, should never inflict pain on any creature- It is then

only that he can achieve success. He, indeed, is a true Bhikshu who

doth not support himself by any manual arts, who possesseth numerous

accomhlishments, who hath his passions under complete control, who is

unconnected with worldly concerns, who sleepeth not under the shelter

of a house-holder's roof, who is without wife, and who going a little

way every day, travelleth over a large extent of the country. A learned

man should adopt the Vanaprastha mode of life after performance of the

necessary rites, when he hath been able to control his appetites for

enjoyment and desire of acquiring valuable possessions. When one dieth

in the woods while leading the Vanaprastha mode of life, he maketh his

ancestors and the successors, numbering ten generations including him-

self, mix with the Divine essence.'

"Ashtaka asked, "How many kinds of Mums are there, and how
many kinds of Munis (observers of the vow of silence ) ?'

'Yayati answered, 'He is, indeed, a Muni who, though dwelling in

the woods, hath an inhabited place neari or who, though dwelling in an

inhabited place, hath the woods near."

"Ashtaka enquired what is meant. Yayati replied, 'A Muni
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withdrawing himself from all worldly objects liveth in the woods. And
though he might never seek to surround himself with those object that

are procurable in an inhabited place, he might yet obtain them all by

virtue of his ascetic power. He may truly be said to dwell in the

woods having an inhabited place near to himself. Again a wise man
witdrawn from all earthly objects, might live in a hamlet leading the

life of a hermit. He may never exhibit the pride of family, birth or

learning. Clad in the scantiest robes, he may yet regard himself as

attired in the richest vestments. He may rest content with food just

enough for the support of life. Such a person, though dwelling in an

inhabited place, liveth yet in the woods/

'The person again, who, with passions under complete control,

adopteth the vow of silence, refraining from action and entertaining no

desire, achieveth success. Why shouldst thou not, indeed, reverence

the man who liveth on clean food, who refraineth from ever injuring

others, whose heart is ever pure, who stands in the splendour of ascetic

attributes, who is free from the leaden weight of desire, who abstaineth

from injury even when sanctioned by religion ? Emaciated by austerities

and reduced in flesh, marrow and blood such a one conquereth not

only this but the highest world. And when the Muni sits in yoga medi-

tation, becoming indifferent to happiness and misery, honour and

insult, he then leaveth the world and enjoyeth communion with

Brahma. When the Muni taketh food like wine and other animals,

j. e. without providing for it beforehand and without any relish

(like a sleeping infant feeding on the mother's lap), then like the all-

pervading spirit he becometh identified with the whole universe and

attaineth to salvatipn."

Thus ends the ninety-first Section in the Sambhava Parva of the

Adi Parva.

SECTION XCII

(Sambhava Parva continued)

"Ashtaka asked, 'Who amongst these, O king, both exerting

constantly like the Sun and the Moon, first attaineth to communion with

Brahma, the ascetic or the man of knowledge ?'

"Yayati answered, 'The wise, with the help of the Vtdas and of

Knowledge, having ascertained the visible universe to be illusory,

instantly realises the Supreme Spirit as the sole existent independent

essence ! While they that devote themselves to Yoga meditation take

time to acquire the same knowledge, for it is by practice alone that

28
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these latter divest themselves of the consciousness of quality. Hence

the wise attain to salvation first. Then again if the person devoted to

Yoga find not sufficient time in one life to attain success, being led

astray by the attractions of the world ; in his next life he is benefited

by the progress already achieved, for he devoteth himself regretfully

to the pursuit of success. But the man of Knowledge ever beholdeth

the indestructible Unity, and, is therefore, though steeped in worldly

enjoyments never affected by them at heart. Therefore, there is nothing

to impede his salvation. He, however, who faileth to attain to

Knowledge, should yet devote himself to piety as dependent on action

(sacrifices, &c). But he that devoteth himself to such peity, moved

thereto by desire of salvation, can never achieve success. His sacrifices

bear no fruit and partake of the nature of cruelty. Piety which is

dependent on action that proceedeth not from the desire of fruit, is,

in case of such men Yoga itself ?'

"Ashtaka said,
4O king, thou lookest like a youth ; thou art hand-

some and decked with a celestial garland. Thy splendour is great !

Whence dost thou come and where dost thou go ? Whose messenger

art thou ? Art thou going down into the Earth ?'

"Yayati said "Fallen from heaven upon the loss of all my religious

merits, I am doomed to enter the Earth-hell. Indeed, I shall go there

after I have finished my discourse with you ! Even now the regents

of the points of the Universe command me to hasten thither. And, O
king, I have obtained it as a boon from Indra that though fall I must

upon the Earth, yet I should fall amidst the wise and the virtuous.

Ye are all wise and virtuous that are assembled here !'

"Ashtaka said, Thou art acquainted with everything. I ask thee,

O king, are there any regions for myself to enjoy in heaven or in the

firmament ? If there be, then, thou shall not fall, though falling !'

"Yayati answered, 'O king, there are as many regions for thee to

enjoy in heaven even as the number of kine and horses on Earth with

the animals in the wilderness and on the hills !'

"Yayati answered, O king, there are as many regions for thee, enjoy
in the wilderness and on the hills !*

"Ashtaka said If there are worlds for me to enjoy, as fruits of my
religious merits, in heaven, O king, I give them all unto thee I

Therefore, though falling, thou shalt not fall ! O, take thou soon

all those, wherever they be, in heaven or in the firmament ! Let thy
sorrow cease !

"Yayati answered. 'O best of kings, a Brahma-knowing Brahmana
alone can take in gift, but not one like ourselves ! And O
monarch, I myself have given away to Brahmans as one should. Let no
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man who, is not a Brahmana and let not the wife of a learned Brahmana

ever live in infamy by accepting gifts ! While, on earth, I ever desired

to perform virtuous acts ! Having never done so before, how shall I

now accept a gift ?'

"Pratarddana who was amongst them asked 'O thou of the hand-

somest form, I am Pratarddana by name. I ask thee if there are any

worlds for me to enjoy as fruits of my religious merits, in heaven or the

firmament ? Answer me, thou art acquainted with everything
"

"Yayati said. O king, numberless worlds, full of felicity, effulgent

like the solar disc, and where woe can never dwell, await thee I If thou

dwellest in each but for seven daysi they would not yet be exhausted !'

"Pratarddana said, 'These then I give unto thee! Therefore, though

falling, thou must not fall ! Let the worlds that are mine be thine !

Whether they be in the firmament or heaven. O, soon take them I

Let thy woe cease !'

'Yayati answered 'O monarch, no king of equal energy should ever

desire to receive as gift the religious merits of another king acquired by

Yoga austerities. And no king who is afflicted with calamity through

the fates should, if wise, act in a censurable way. A king keeping his

eye fixed for ever on virtue should walk along the path of virtue like

myself and knowing what his duties are should not act so meanly as

thou directest. When others desirous of acquiring religious merits do

not accept gifts, how can I do what they themselves do not ? On the

conclusion of this speech, that best of kings. Yayati was then addressed

by Vasumat in the following words.'!

Thus ends the ninety-second section in the Sambhava Parva of the

Adi Parva.

SECTION XCIII

(Sambhava Parva continued)

"Vasumat said I am Vasumat, the sun of the Oshadaswa. I would

ask thee. O king, whether there are any worlds for me to enjoy as fruits

of my religious merits, in heaven or the firmament. Thou art, O high-

souled one, acquainted with all holy regions !"

"Yayati answered, "There are as many regions for thee to enjoy in

heaven as the number of places in the firmament, the Earth and the ten

points of the universe illumined by the Sun !'

"Vasumat then said, 'I give them to thee ! Let those regions that

are for me be thine. Therefore, though falling, thou shall not fall. If to

accept them as gift be improper for thee, then, O monarch, buy them

with a straw ?'
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"Yayati answeredI do not remember having ever bought and sold

anything unfairly. This has never been done by other kings, How shall

I therefore do it ?'

"Vasumat said, If buying them, O king, be regarded by thee as im-

proper, then take them as gift from me. For myself I answer that I

will never go to those regions that are for me. Let them, therefore,

be thine !*

"Sivi then addressd the king thus : 'I am, O king, Sivi by name, the

son of Usinara. O father, are there in the firmament or in heaven any

worlds for me to enjoy ? Thou knowest every region that one may

enjoy as the fruit of his religious merit !'

"Yayati said, Thou hast never, by speech or in mind, disregarded the

honest and the virtuous that applied to thee, There are infinite worlds

for thee to enjoy in heaven, all blazing like lightening. Sivi then said,

If thou regardest their purchase as improper, I give them to thee.

Take them all, O king ! I shall never take them, viz., those, regions

where the wise never feel the least disquiet.'

"Yayti answered, 'O Sivi, thou hast indeed, obtained for thyself,

possessed as thou art of the prowess of Indra, infinite worlds. But I do

not desire to enjoys regions given to me by others. Therefore, I accept

not thy gift.
1

"Ashtaka then said, 'O king, each of us have expressed our desire

to give thee worlds that each of us have acquired by our religious

merits. Thou acceptest not them. But leaving them for thee, we shall

descend into the Earth-hell/

"Yayati answered, "Ye all are truth-loving and wise ! Give me
that which I deserve. I shall not be able to do what I have never

done before'.

"Ashtaka then said, Whose are those five golden cars that we see ?

Do men that repair that regions of everlasting bliss ride in them ?'

"Yayati answered, Those five golden cars displayed in glory, and

blazing as fire, would indeed, carry you to regions of bliss/

"Ashtaka said, 'O king, ride on those cars thyself and repair to

heaven. We can wait. We follow thee in time/

"Yayati said, We can now all go together. Indeed, all of us have

conquered heaven. Behold, the glorious path to heaven becomes

visible !'

Vaisampayana continued, /Then all those excellent monaichs riding

in these cars set out for heaven for gaining admittance into it, illumi-

minating the whole firmament by the glory of their virtues.

"Then Ashtaka, breaking the silence asked, 'I had always thought

that Indra was my especial friend, and that I, of all others, should first
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obtain admittance into heaven. But how is it that Usinara's son, Sivi

hath already left us behind ?'

'Yayati answered.' "This Usinara's son had given all he possessed

for attaining to the region of Brahman. Therefore, is he the foremost

among you? Besides, Sivi's liberality, asceticism, truth, virtue, modesty,

good-fortune, forgiveness, amiability, desire of performing good acts,

have been so great that none can measure them !'

Vaisampayana continued, "After this, Ashtaka, impelled by curio-

sity, again asked his maternal grandfather resembling Indra himself, say-

ing, 'O king, I ask thee. tell me truly, whence thou art, who thou art,

and whose son ? Is there any other Brahmana or Kshattriya who hath

done what thou didst on Earth ? Yayati answered, 'I tell thee truly, I am
Yayati, the son of Nahusha and the father of Puru. I was lord of all

the Earth, Ye are my relatives ; I tell thee truly, I am the maternal

grandfather of you all. Having conquered the whole Earth, I gave
clothes to Brahmanas and also a hundred handsome horses fit for sacri-

ficial offering. For such acts of virtue the gods become propitious to

those that perform them. I also gave to Brahmanas this whole Earth

with her horses and elephants and kine and gold and all kinds of wealth,

along with a hundred Arbudas of excellent milch cows. Both the Earth

and the firmament exist owing to my truth and virtue ; fire yet burneth

in the world of men owing to my truth and virtue- Never hath a word

spoken by me been untrue. It is for this that the wise adore Truth.

O Ashtaka, all I have told thee, Pratarddana, and Vasumat, is Truth

itself. I know it for certain that the gods and the Rishis and all the

mansions of the blest are adorable only because of Truth that charac-

teriseth them all. He that will without malice duly read unto good

Brahmanas his account of our ascension to heaven shall himself attain to

the same worlds with us !'

Vaisampayana continued, "It was thus that the illustrious king

Yayati of high achievements, rescued by his collateral descendants,

ascended to heaven, leaving the Earth and covering the three worlds

with the fame of his deeds-

Thus ends the ninety-third section in the Sambhava Parva of the

Adi Parva.

SECTION XCIV

( Sambhava Parva continued )

Janamejaya said, "O adorable one, I desire to hear the histories of

those kings who were descended from Purui O tell me of each as he was

possessed of prowess and achievements ! I have, indeed, heard that in
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Puru's line there was not a single who was wanting in good beha-

viour and prowess, or who was without sons. O thou of ascetic wealth,

I desire to hear the histories in detail of those famous monarchs endued

with learning and all accomplishments !"

Vaisampayana said, "Asked by thee I shall tell thee all about the

heroic kings in Puru's line, all equal unto Indra in prowess, possessing

great affluence and commanding the respect of all for their accom-

plishments"

"Puru had by his wife Paushthi three sons, Pravira, Iswara, and

Raudraswa, all of whom were mighty car-warriors. Amongst them,

Pravira was the perpetrator of the dynasty. Pravira had by his wife

Suraseni a son named Manashyu. And the latter of eyes like lotus-petals

had his sway over the whole Earth bounded by the four seas- And

Manashyu had for his wife Sauviri. And he begat upon her three sons

called Sakta, Sahana, and Vagmi. And they were heroes in battle and

mighty car-warriors. The intelligent and virtuous Kaudraswa begat

upon the Af?sara Misrakesi ten sons who were all great bow-men. And

they all grew up into heroes, performing numerous sacrifices in honour

of the gods. And they all had sons, were learned in all branches of

knowledge and ever devoted to virtue, They are Richeyu, and Kaksbeyu

and Vrikeyu of great prowess ; Sthandileyu, and Vaneyu, and Jaleyu of

great fame, Tejeyu of great strength and intelligence, and Satye^u of the

prowess of Indra, Dharmeyu, and Sannateyu the tenth of the prowess of

the celestials. Amongst them all, Richeyu became the sole monarch of

the whole Earth and was known by the name of Anadhrishti. And
in prowess he was like unto Vasava amongst the celestials. And
Anadhristhi had a son of the name of Matinara who became a famous

and virtuous king and performed the Rajasuya and the horse-sacrifice.

And Matinara had four sons of immeasurable prowess, viz. Tansu,

Mahat, Atiratha, and Drahyu of immeasurable glory. Amongst them,

Tansu of great prowess became the prepetrator of Puru's line. And he

subjugated the whole Earth and acquired great fame and splendour.

And Tansu begat a son of great prowess named Ilina. And he became

the foremost of all conquerors and brought the whole world under his

subjection. And Ilina begat upon his wife Rathantarya five sons with

Dushmanta at their head all equal in might unto the five elements.

They were Dushmanta, Sura, Bhima, Pravashu, and Vasu. And, O
Janamejaya, the eldest of them, Dushmanta, became king. And
Dushmanta had by his wife Sakuntala an intelligent son named Bharata

who became king. And Bharata gave his name to the race of which he

was the founder. And it is from him that the fame of that dynasty

hath spread so wide. And Bharata begat upon his three wives nine sons
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in all. But none of them was like their father and so Bharata was not

at all pleased with them, Their mothers, therefore, became

angry and slew them all. The procreation of children by Bharata,

therefore, became vain. The monarch then performed a great sacri-

fice and through grace of Bharadwaja obtained a son named Bhumanyu,
And then Bharata, the great descendant of Puru, regarding himself as

really possessing a son, installed, O foremost one of Bharata's race, that

son as his heir-apparent. And Bhumanya begat upon his wife,

Pushkarini six sons named Suhotra, Suhotri, Suhavi, Suyaju. and

Diviratha. The eldest of them all, Suhotra, obtained the throne and

performed many Rajasuyas and horse-sacrifice. And Suhotra brought

under his sway the whole Earth surrounded by her belt of seas and

full of elephants, kine and horses, and all her wealth of gems of gold.

And the Earth afflicted with the weight of numberless human being and

elephants, horses, and cars, was, as it were, about to sink. And during

the virtuous reign of Suhotra the surface of the whole Earth was dotted

all over with hundreds and thousands, of sacrificial stakes, And the

lord of Earth, Suhotra, begat upon his wife Aikshaki three sons, viz.,

Ajamina, Sumida, and Purumida. The eldest of them, Ajamida, was

the perpetrator of the royal line. And he begat six sons, Riksha was

born of the womb of Dhumini, Dusmanta and Parameshthin, of Nili,

and Jahnyu, Jala, and Rupina, were born in that of Keshini. All the

tribes of the Panchalas are descended from Dushmanta and

Parameshthin. And the Kushikas are the sons of Jahnyu of immeasur-

able prowess. And Riksha who was older than both Jala and Rupina

became king. And Riksha begat Samvarana the prepetuator of the

royal line. And, O king, it hath been heard by us that while Samva-

rana, the son of Riksha, was ruling the Earth, there happened a great

loss of people from famine, pestilence, drought, and disease. And the

Bharata princes were beaten by the troops of enemies. And the

Panchalas setting out to invade the whole Earth with their four kinds

of troops soon brought the whole Earth under their sway. And with

their ten Akshauhinis the king of the Panchalas defeated the Bharata

prince. Samvarana then with his wife and ministers, sons

and relatives, fled in fear, and took shelter in the forest on the banks of

the Sindhu extending to the foot of the mountains- There the Bharatas

lived for a full thousand years, within their fort. And after they had

lived there a thousand years, one day the illustrious Rishi Vasishtha

approached the exiled Bharatas, who, on going out, saluted the Rishi and

worshipped him by the offer of Arghya. And entertaining him with

reverence, they represented everything unto that illustrious Rishi. And

after he was seated on his seat, the king himself approached the Rishi
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and addressed him, saying, Be thou our priest, O illustrious one I

We will endeavour to regain our kingdom'. And Vasistha answered

the Bharatas by saying, 'Om' (the sign of consent). It hath been

heard by us that Vasistha then installed the Bharata prince in the

sovereignty of all the Kshattriyas on Earth, making by virtue of his

Mantras this descendant of Puru the veritable horns of the wild bull or

the tusks of the wild elephant. And the king retook the capital that

had been taken away from him and once more made all monarchs pay

tribute to him The powerful Samvarana, thus installed once more in

the actual sovereignty of the whole Earth, performed many sacrifices

at which the presents to the Brahmanas were great.

"Samvarana begat upon his wife, Tapati, the daughter of Suryya, a

son named Kuru, This Kuru was exceedingly virtuous, therefore, he

was installed on the throne by his people. It is after his name that the

field called Kuru-jangala has become so famous in the world. Devoted

to asceticism, he made that field (Kuru-kshettra) sacred by practising

asceticism there. And it has been heard by us that Kuru's highly intelli-

gent wife, Vahini, brought forth five sons viz., Avikshit, Abishyat,

Chastraratha, Muni, and the celebrated Janamejaya. And Avikshit

begat Parikshit the powerful, Savolaswa, Adiraja, Viraja, Balmali of

great physical strength Uchaisravas, Bhangakara and Jitari the eighth.

In the race of these were born, as the fruit of their pious acts seven

mighty car-warriors with Janamejaya at their head. And unto Parikshit

were born sons who were all acquainted with (the secrets of) the

religion and profit. And they were named Kakshasena and Ugrasena,

and Chritrasena endued with great energy, and Indrasena and Sushena

and Bhimasena. And the sons of Janamejaya were all endued with

great strength and became celebrated all over the world, And they

were Dhritarashtra who was the eldest, and Pandu and Valhika, and

Nishadha endued with great energy, and then the mighty Jamvunada,
and then Kundodara and Padati and then Vasati the eighth. And they

were all proficient in morality and profit and were kind to all creatures.

Among them Dhritarashtra became king. And Dhritarashtra had eight

sons viz.., Kundika, Hasti, Vitarka, Kratha the fifth, Havitsravas,

Indrabha, and Bhumanyu the invincible, and Dhritarashtra had many
grandsons, of whom three only were famous. They were, O king,

Pratipa, Dharmanetra, Sunetra. Among these last three, Pratipa

became unrivalled on Earth. And, O bull in Bharata's race, Pratipa

begat three sons viz.. Devapi, Santanu, and the mighty car-warrior

Valhika. The eldest Devapi adopted the ascetic course of life, impelled

thereto by the desire of benefiting his brothers. And the kingdom was

obtained by Santanu and the mighty car-warrior Valhika.
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"O monarch, besides, there were born in the race of Bharata number-
less other excellent monarchs endued with great energy and like unto

the celestial Riskis themselves in virtue and ascetic power. And so

also in the race of Manu were born many mighty car-warriors like unto

the celestials themselves, who by their number swelled the Aiia dynasty

into gigantic proportions.
1 *

So ends the ninety-fourth section in the Sambhava Parva of the

Adi Parva.

SECTION XCV
(Sambhava Parva continued)

Janamejaya said, "O Brahmana, I have now heard from thee this

great history of my ancestors. I had also heard from thee about the

great monarchs that were born in this line. But I have not been

gratified, this charming account being so short. Therefore, be pleased,

O Brahmana, to recite the delightful narrative just in detail commen-

cing from Manu, the lord of creation. Who is there that will not be

charmed with such an account, so as it is sacred ? The fame of these

monarchs increased by their wisdom, virtue, accomplishments, and high

character, hath so swelled as to cover the three worlds ! Having
listened to the histroy, sweet as nectar, of their liberality, prowess,

physical strength, mental vigour, energy, and perseverance, I have not

been satiated 1"

Vaisampayana said "Hear then, O monarch, as I recite in full

the auspicious account of thy own race just as 1 heard it from Dwai-

panana before."

"Daksha begat Aditi, and Aditi begat Vivaswat, and Vivaswat begat

Manu, and Manu begat Ila and Ila begat Pururavas. And Pururavas

begat Ay ush, and Ayush begat Nahusha, and Nahusha begat Yayati.

And Yayati had two wives, viz., Devayani, the daughter of Usanas, and

Sarmishtha the daughter of Vrishaparvan, Here occurs a sloka regard-

ing (Yayati's) descendants ! 'Devayani gave birth to Yadu and Turvasu ;

and Vrishaparvan's daughter, Sarmistha gave birth to Drahyu, Ann,
and Puru.' And the descendants of Yadu are the Yadavas and of Puru

are the Pauravas. And Puru had a wife of the name of Kausalya, on whom
he begat a son named Janamejaya who performed three horse-sacrifies

and a sacrifice called Viswajit. And then he entered into the woods.

And Janamejaya had married Ananta, the daughter of Madhava, and

begat upon her a son called Prachinwat. And the prince was so called

because he had conquered all the eastern countries up to the very

29
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confines of the region where the Sun rises* And Prachinwat married

Asmaki, a daughter of the Yadavas and begat upon her a son named

Sanyati. And Sanyati married Varangi, the daughter of Drishadwata

and begat upon her a son named Ahayanti. And Ahanyanti married

Bhanumati, the daughter of Kritavirya and begat upon her a son

named Sarvabhauma. And Sarvabhauma married Sunanda, the daughter

of the Kekaya prince, having obtained her by force. And he begat upon

her a son named Jayatsena, who married Susrava, the daughter of the

Vidarbha king and begat upon her Avachina. And Avachina also

married another princess of Vidharbha, Maryada by name. And he

begat on her a son named Arihan. And Arihan married Angi and begat

on her Mahabhauma. And Mahabhauma married Suyaja, the daughter

of Prasenajit. And of her was born Ayutanayi. And he was so called

because he had performed a sacrifice at which the fat of an Ayuta

(ten thousands) of male beings was requried. And Ayutanyi took for

a wife Kamai the daughter of Prithusravas. And by her was born a son

named Akrodhana, who took to wife Karambha, the daughter of the

king of Kalinga. And of her was born Devatithi, and Devatithi

took for his wife Maryada, the princess of Videha. And of her was
born a son named Arihan. And Arihan took to wife Sudeva, the

princess of Anga, and upon her he begat a son named Riksha. And
Riksha married Jwala, the daughter of Takshaka, and he begat upon her

a son of the name of Matinara, who performed on the bank of Saraswati

the twelve years' sacrifice said to be so efficacious. On the conclusion
of sacrifice, Saraswati appeared in person before the king and choose him
for husband. And he begat upon her a son named Tangsu. Here occurs
a sloka descriptive of Tangsu's descendants.'

Tangsu was born of Saraswati by Matinara. And Tangsu himself

begat a son named Ilina on his wife, the princess Kalinga/
'Ilina begat on his wife Rathantati five sons, of whom Dushmanta

was the eldest. And Dushmanta took to wife Sakuntala, the daughter
of Viswamitra. And he begat on her a son named Bharata. Here occurs
two slokas about (Dushmanta's) descendants.

"The mother is but the sheath of flesh in which the father begets the
son. Indeed the father himself is the son. Thererefore, O Dushmanta,
support thy son and insult not Sakuntala. O God among men, the father
himself becoming the son rescueth himself from hell. Sakuntala hath
truly said that thou art the author of this child's being.'

"It is for this (i. c., because the king supported his child after hearing
the above speech of the celestial messenger) that Sakuntala's son came
to be called Bharata (the supported). And Bharata married Sunanda, the

daughter of Sarvasena, the King of Kasi, and begat upon her the son
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named Bhumauyu, And Bhumanyu married Vijaya, the daughter of

Dasarha. And he begat upon her a son Suhotra who married Suvarna,

the daughter of Ikshaku. To her was born a son named Hasti who
founded this city, which has, therefore, been called Hastinapura. And
Hasti married Yasodhara, the princess of Trigarta. And of her was

born a son named Vikunthana who took for a wife Sudeva, the princess

of Da>arha. And by her was born a son named Ajamida. And Ajamida
had four wives named Raikeyi, Gandhari, Visala and Riksha. And he

begat on them two thousand and four hundred sons. But amongst them

all, Samvarna became the perpetuator of the dynasty. And Samvarna

took for his wife Tapati, the daughter of Vivaswat. And of her was born

Kuru, who married Subhangi, the princess of Dasarha. And he begat

on her a son named Viduratha, who took to wife Supriya, the daughter

of the Madhavas. And he begat upon her a son named Anaswan. And
Anaswan married Amrita, the daughter of the Madhavas. And of her

was born a son named Parikshit, who took for his wife Suvasa, the

daughter of the Vahudas, and begat upon her a son named Bbimsena.

And Bhimsena married Kumari, the princess of Kekaya and begat upon
her Partisravas whose son was Pratipa. And Pratipa married Sunanda,

the daughter of Sivi, and begat upon her three sons, vi%. t Devapi,

Santanu and Valhika. And Devapi while still a boy, entered the woods

as a hermit. And Santanu became king. Here occurs a sloka in respect

of Santanu.

'Those old men that were touched by this monarch not only felt an

indescribeable sensation of pleasure but also became restored to youth.

Therefore, this monarch was called Santanu.'

"And Santanu married Ganga, who bore him a son Devavrata who
was afterwards called Bhishma. And Bhishma, moved by the desire of

doing good to his father, got him married to Satyavati who was also

called Gandhakali. And in her maidenhood she had a son by Parasara,

named Dwaipayana. And upon her Santanu begat two other sons

named Chittrangada and Vichittravirya. And Before they attained to

majority, Chittrangada had been slain by the Gandharvas. But Vichit-

travirya became king, and married the two daughters of the king of

Kasi, named Amvika and Amvalika. But Vichittravirya died childless.

Then Satyavati began to think as to how the dynasty of Dushmanta

might be perpetuated. Then she recollected the Rishi Dwaipayana.

The latter coming before her, asked 'What are thy commands ?' She

said, 'Thy brother Vichittrvirya hath gone to heaven childless I Beget

virtuous children for him 1' Dwaipayana, consenting to this, begat

three children viz. Dhritarashtra, Pandu, and Vidura. King Dhrita-

rashtra had a hundred sons by his wife Gandhari in consequence of the
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boon granted by Dwaipayana. And amongst those hundred sons

of Dhritarastra, four became celebrated. They are Duryyodhana,

Dussanana, Vikarna, and Chitrasena. And Pandu had two

jewels of wives viz., Kunti, also called Pritha, and Madri. One

day Pandu, while out a-hunting, saw a deer covering its mate. That was

really a Rishi in the form of a deer. Seeing the deer in that attitude,

he killed it with his arrows, before its desire was grati6ed. Pierced

with the king's arrow, the deer quickly changed its form and became a

Rishi, and said unto Pandu, 'O Pandu, thou art virtuous and acquainted

also with the pleasure derived from the gratification of one's desire,

My desire unsatisfied, thou hast slain me ! Therefore, thou also, when

so engaged and before thou art gratified, shalt die !' Pandu, hearing

this curse, became pale, and from that time would not go in unto his

wives. And he told them these words : Through my own fault, I

have been cursed ! But I have heard that for the childless there are

no regions hereafter !' Therefore, he solicited Kunti to have offspring

raised for him. And Kunti, saying. 'Let it be'. So raised up offspring.

By Dharma she had Yudhishthira ; by Maruta, Bhima : and by Sakra,

Arjuna. And Pandu, well pleased with her, said, 'This thy co-wife

is also childless ! Therefore, cause her also to bear children 1' Kunti

saying, 'So be it,' imparted unto Madri the mantra of invocation. And
on Madri were raised by the twin Aswins, the twins Nakula and

Sahadeva. And (one day) Pandu, beholding Madri decked with orna-

ments, had his desire kindled. And, as soon as he touched her, he died.

Madri ascended the funeral pyre with her lord. And she said unto

Kunti, 'Let these twins of mine be brought up by thee with affection !'

After some time those five Pandavas were taken by the ascetics of the

woods to Hastinapura and there introduced to Bhishma and Vidura. And
after introducing them, the ascetics disappeared in the very sight of all. And
after the conclusion of the speech of those ascetics, flowers were showered

down upon the spot, and the celes tial drums also were beaten in the skies.

The Pandavas were then taken (by Bhishma). They then represented

the death of their father and performed his last honours duly. And as

they were brought up there, Duryyodhana became exceedingly jealous

of them. And the sinful Duryyodhana acting like Rakshasa tried

various means to drive them away. But what must be can never be

frustrated. So all Durryodhana's efforts proved futile. Then Dhritara-

shtra sent them, by an act of deception to Varanabata, and they

went there willingly. There an endeavour was made to burn them to

death ; but it proved abortive owing to the warning counsels of Vidura.

After that the Pandavas slew Hidimva, and then they went to a

town called Ekachakra. There also they slew a Rakshasa of the name
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raka and then went to Panchala. And there obtaining Draupadi

for a wife they returned to Hastinapura. And there they dwelt for

sometime in peace and begat children. And Yudisthira begat Pritivin-

dhya ; Bhima, Sutasoma ; Arjuna, Srutakriti ; Nakula ; Satanika ; and

Sahadeva, Srutakarman. Besides these, Yudhisthira, having obtained

for his wife Devika, the daughter of Govashana of the Saivya tribe, in

a self choice ceremony, begat upon her a son named Yaudheya. And

Bhima also obtaining for a wife Valandhara, the daughter of the king

of Kasi, offered his own prowess as dower and begat upon her a son

named Sarvaga. And Arjuna also, repairing to Dwaravati, brought

away by force Subhadra, the sweet-speeched sister of Vasudeva, and

returned in happiness to Hastinapura. And he begat upon her a son

named Abhimanyu endued with all accomplishments and dear to

Vasudeva himself. And Nakula obtaining for his wife Karenumati, the

princess of Chedi, begat upon her a son named Niramitra. And Saha-

deva also mareied Vijaya, the daughter of Dyutimat. the king of Madra,

obtaining her in a self-choice ceremony and begat upon her a son

lamed Suhotra. And Bhimasena had some time before begat upon

Hidimva a son named Ghatotkacha. These are the eleven sons of the

Pandavas. Amongst them all, Abhimanyu was the perpetuator of the

family. He married Uttara, the daughter of Virata, who brought

forth a dead child whom Kunti took up on her lap at the command of

Vasudeva who said, 'I will revive this child of six months.' And though

born before time, having been burnt by the fire of ( Aswatthaman's)

weapon and, therefore, deprived of strength and energy he was revived

by VasuJeva and endued with strength energy and prowess. And after

reviving him, Vasudeva said, 'Because this child hath been born

in an extinct race, therefore, he shall be called Pankshit.' And
Prikshit married Madravati, thy mother, O king, and thou art born to

her, O Janamejaya ! Thou hast also begotten two sons on thy wife of

Vapushtama, named Satanika and Sankukarna. And Satanika also

hath begotten one son named Aswamedhadatta upon the princess

of Videha.

"Thus have I, O king, recited the history of the descendants of Puru

and of the Pandavas. This excellent, virtue-increasing, and sacred

history should ever be listened to by vow observing Brahmanas, by

Kshattryas devoted to the practices of their order and ready to

protect their subjects ; by Vaisyas with attention, and by Sudras with

reverence, whose chief occupation is to wait upon the three other orders.

Brahmanas conversant in the Vedas and other persons, who with

attention and reverence recite this sacred history or listen to it when

recited, conquer the heavens and attain to the abode of the blessed.
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They are also always respected and adored by the gods, Brahmanas,

and other men. This holly history of Bharata hath been composed by

the sacred and illustrious Vyasa. Veda-knowing Brahmanas and other

persons who with reverence and without malice hear it rceited,

earn great religious merits and conquer the heavens. Though sinning.

they are not disregarded by any one. Here occurs a sloka 'This

(Bharata) is equal unto the Vedas : it is holy and excellent. It besto-

weth wealth, fame, and life. Therefore, it should be listened to by men

with rapt attention."

Thus ends the ninety-fifth section in the Sambhava Parva of the

Adi Parva,

SECTION XCVI
a Parva continued)

Vaisampayana said, "There was a king known by the name of

Mahabhisha born in the race of Ikshaku. He was the lord of all the

Earth, and was truthful (in speech) and of true prowess.

By a thousand horse-sacrifices and a hundred Rajasuyas he had gratified

the chief of the celestials and ultimately attained to heaven.

"One day the celestials had assembled together and were worship-

ping Brahman. Many royal sages and king Mahabhisha also were present

on the spot. And Ganga, the Queen of rivers, also came there to pay

her adorations to the Grandsire. And her garments white as the beams

of the moon was displaced by the action of the wind. And as her person

became exposed, the celestials bent down their heads, But the royal sage

Mahabhisha rudely stared at the Queen of rivers. And Mahabhisha

was for this cursed by Brahman, who said, 'Wretch, as thou hast

forgotten thyself at the sight of Ganga, thou shalt be re-born on Earth.

But thou shalt again and again attain to these regions. And she, too,

shall be born in the world of men and shall do thee injuries. But

when thy wrath shall be provoked, thou shalt then be freed from

my curse/

Vaisampayana continued, "King Mahabhisha then recollecting all

the monarchs and ascetics on Earth, wished to be born as son to

Pratipa of great prowess. And the Queen of rivers, too, seeing king

Mahabhisha lose his firmness, went away, thinking of him wishfully.

And on her way, she saw those dwellers in heaven, the Vasus, also

pursuing the same path- And the Queen of rivers beholding them in

the predicament, asked them. 'Why look ye so dejected ? Ye dwellers

in heaven, is everything right with you ?' Those celestials, the

Vasus, answered her, saying, 'O Queen of rivers, we have been cursed,
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for a venial fault, by the illustrious Vasishtha in anger. The foremost

of excellent Rishia, Vasishtha, had been engaged in his twilight adora-

tions and seated as he was, he could not be seen by us. We crossed

him in ignorance. Therefore, in wrath he hath cursed us, saying, Be

ye born among men ! It is beyond our power to frustrate what hath

been said by that utterer of Brahma. Therefore, O river, thyself be-

coming a human female make us the Vasus, thy children I O amiable

one, we are unwilling to enter the womb of any human female !' Thus

addressed, the Queen of rivers told them, Be it so, and asked them,

'On Earth, who is that foremost of men whom ye will make

your father ?'

"The Vasus replied, 'On Earth, unto Pratipa shall be born a son,

Santanu, who will be a king of word-wide fame'. Ganga then said, Ye
celestials, that is exactly my wish which ye sinless ones have expressed !

I shall, indeed, do good to that Santanu. That is also your desire as

just expressed !' The Vasus then said, It behoveth thee to throw

thy children, after birth, into the water, so that, O thou of three

courses (celestial, terrestrial, and subterranean) we may be rescued

soon without having to live on Earth for any length of time !' Ganga
then answered, I shall do what ye desire. But in order that his

intercourse with me may not be entirely fruitless, provide ye that one

son at least may live !' The Vasus then replied, We shall each contri-

bute an eighth part of our respective energies. With the sum thereof,

thou shalt have one son according to thy and his wishes. But this

son shall not beget any children on Earth. Therefore, that son of thine

endued with great energy, shall be childless !'

"The Vasus, making this arrangement with Ganga, went away with-

out waiting to the place they liked."

Thus ends the ninety-sixth section in the Sambhava Parva of the

Adi Parva.

SECTION XCVII

a Parva continued)

Vaisampayana said, There was a king of the name of Pratipa,

who was kind to all creatures. He spent many years in ascetic penances

at the source of the river Ganga. The accomplished and lovely Ganga,

one day, assuming the form of a beautiful female, and rising from the

waters, made up to the monarch. The celestial maiden, endued with

ravishing beauty, approached the royal sage engaged in ascetic austeri-

ties, and sat upon his right thigh that was, for manly strength, a
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veritable Sala tree. When the maiden of handsome face had so sat

upon his lap, the monarch said unto her, *O amiable one, what dost

thou desire ? What shall I do ?' The damsel answered, I desire thee,

O king, for my husband ! O foremost one of the Kurus, be mine ! To
refuse a woman coming of her .own accord is never applauded by

the wise !' Pratipa answered, 'O thou of the fairest complexion,

moved by lust, I never go in unto other's wives or women that are

not of my order. This, indeed, is my virtuous vow !' The maiden

rejoined, 'I am not inauspicious or ugly. I am every way worthy of

being enjoyed. I am a celestial maiden of rare beauty ; I desire thee

for my husband. Refuse me not, O king/ To this Pratipa answered :

'I am, O damsel, abstaining from that course to which thou wouldst

incite me. If I break my vow, sin will overwhelm and kill me. O thou

of the fairest complexion, thou hast embraced me, sitting on my right

thigh. But, O timid one, know that this is the seat for daughters and

daughters-in-law. The left lap is for the wife, but thou hast not

accepted that. Therefore, O best of women, I cannot enjoy thee as an

object of desire. Be my daughter-in-law. I accept thee for my son !'

"The damsel then said, O virtuous one, let it be as thou sayest.

Let me be united with thy son. From my respect for thee, I shall be

a wife of the celebrated Bharata race. Ye (of the Bharata race) are

the refuge of all the monarchs on Earth ! I am incapable of numbering
the virtues of this race even within a hundred years. The greatness

and goodness of many celebrated monarchs of this race are limitless !

O lord of all, let it be understood now that when I become thy daughter-
in-law, thy son shall not be able to judge of the propriety of my acts.

Living thus with thy son, I shall do good to him and increase his

happiness. And he shall finally attain to heaven in consequence
of the sons I shall bear him, and of his virtues and good conduct.'

Vaisampayana continued,~
4O king, having said so, the celestial

damsel disappeared then and there. And the king, too, waited for the
birth of his son in order to fulfil his promise-

"About this time Pratipa, that light of the Kuru race, that bull

amongst Kshattriyas, was engaged, along with his wife, in austerities

from desire of offspring. And when they had grown old, a son was
born unto them. This was no other than Mahabhisha, And the child
was called Santanu because he was born when his father had controlled
his passions by ascetic penances- And the best of Kurus, Santanu,
knowing that region of indestructible bliss can be acquired by one's
deeds alone, beeame devoted to virtue. When Santanu grew up into

a youth, Pratipa addressed him and said, 'Sometime before, O
Santanu, a celestial damsel came to me for thy good. If thou meetest
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that fair-complexioned one in secret and if she solicit thee for children,

accept her as thy wife. And, O sinless one, judge not of the propriety

or impropriety of her action and ask not who she is, or whose or

whence, but accept her as thy wife at my command I"

Vaisampayana continued, 'Pratipa, having thus commanded his

son Santanu and installed him on his throne, retired into the woods-

And king Santanu endued with great intelligence and equal unto Indra

himself in splendour, became addicted to hunting and passed much of

his time in the woods. And the best of monarchs always slew deer and

buffaloes. And one day, as he was wandering along the bank of the

Ganges, he came upon a region frequented by Siddhas and Charanas.

And there he saw a lovely maiden of blazing beauty and like unto

another Sree herself ; of faultless and pearly teeth and decked with

celestial ornaments, and attired in garments of fine texture that

resembled in splendour the filaments of the lotus. And the monarch,

on beholding that damsel, became surprised, and his raptures produced

instant horripilation. With steadfast gaze he seemed to be drinking

her charms, but repeated draughts failed to quench his thirst. The

damsel also beholding the monarch of blazing splendour moving about

in great agitation, was moved herself and experienced an affection for

him. She gazed and gazed and longed to gaze on him evermore, The

monarch then in soft words addressed her and said, O slender-waisted

one, be thou a goddess or the daughter of a Danava, be thou of

the race of the Qandharvas, or Apsaras, be thou of the Yakshas or the

Nagas, or be thou of human origin, O thou of celestial beauty, I solicit

thee to be my wife I'

'

Thus ends the ninety-seventh section in the Sambhava Parva of the

Adi Parva.

SECTION XCVIII

(Sambhva Parva continued)

Vaisampayana said, "The maiden then, hearing those soft and sweet

words of the smiling monarch, and remembering her promise to the

Vasus, addressed the king in reply. Of faultless feature, the damsel

sending a thrill of pleasure into the heart by every word she uttered,

said, 'O king, I shall become thy wife and obey thy commands ! But, O
monarch, thou must not interfere with me in anything I do, be it agree-

able or disagreeable. Nor shalt thou ever address me unkindly. As

long as thou shalt behave kindly I promise to live with thee. But I shall

certainly leave thee the moment thou interferest with me or speakest

to me an unkind word.' The king answered, 'Be it so.' And thereupon

30
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the damsel obtaining that excellent monarch, that foremost one of

the Bharata race for her husband, became highly pleased. And king

Santanu also, obtaining her for his wife, enjoyed to the full the pleasure

of her company. And adhering to his promise, he refrained from asking

her anything. And the lord of Earth, Santanu, became exceedingly

gratified with her conduct, beauty, magnanimity, and attention to his

comforts. And the goddess Ganga also, of three courses (celestial,

terrestrial, and subterranean) assuming a human form of superior

complexion and endued with celestial beauty, lived happily as the wife

of Santanu, having as the fruit of her virtuous acts, obtained for her

husband, that tiger among kings equal unto Indra himself in splendour.

And she gratified the king by her attractiveness and affection, by her

wiles and love, by her music and dance, and became herself gratified.

And the monarch was so enraptured with his beautiful wife that months,

seasons, and years rolled on without his being conscious of them. And

the king, while thus enjoying himself with his wife, had eight children

born unto him who in beauty were like the very celestial themselves.

But, O Bharata, those children, one after another, as soon as they were

born, were thrown into the rivet by Ganga who said, 'This is for thy

good.' And the children sank to rise no more. The king, however,

could not be pleased with such conduct. But he spoke not a word

about it lest his wife should leave him. But when the eighth child was

born, and when his wife as before was about to throw it smilingly into

the river, the king with a sorrowful countenance and desirous of saving

it from destruction, addressed her and said, 'Kill it not ! Who art

thou and whose ? Why dost thou kill thy own children ? Murderess

of thy sons, the load of thy sins is gteat !'

"His wife, thus addressed, replied, 'O thou desirous of offspring,

thou hast already become the first of those that have children. I shall

not destroy this child of thine. But according to our agreement, the

period of my stay with thee is at an end ! I am Ganga, the daughter of

Janhu, I am ever worshipped by the great sages ; I have lived with

thee so long for accomplishing the purposes of the celestials. The eight

illustrious Vasus endued with great energy had, from Vasishtha's curse,

to assume human forms- On Earth, besides thee, there was none else

to deserve the honour of being their begetter. There is no woman also

on Earth except one like me, a celestial of human form, to become

their mother. I assumed a human form to bring them forth. Thou also,

having become the father of the eight Vasus, hast acquired many regions

of perennial bliss. It was also agreed between myself and the Vasus

that I should free them from their human forms as soon as they would be

born. I have thus freed them from the curse of the Rishi Apava.
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Blest be thou ; I leave thee, O king ! But rear thou this child of

rigid vows. That I should live with thee, so long was the promise I

gave to the Vasus. And let this child be called Gangadatta !"

Thus ends the ninety-eighth section in the Sambhava Parva of the

Adi Parva.

SECTION XCIX.

(Sambhava Parva continued)

"Santanu asked, What was the fault of the Vasus and who was

Apava, through whose curse the Vasus had to born among men ? What
also hath, this child of thine, Gangadatta, done for which he shall have

to live among men ? Why also were the Vasus, the lords of the three

worlds, condemned to be born amongst men ? O daughter of Janhu,

tell me all'

Vaisampayana continued. "Thus addressed, the celestial daughter

of Janhu, Ganga, then replied unto the monarch, her husband, that bull

amongst men, saying, 'O best of Bharata's race, he who was obtained

as son by Varuna was called Vasishtha, the Muni who afterwards came

to be known as Apava. He had his asylum on the breast of the king of

mountains called Meru. The spot was sacred and abounded with birds

and beasts. And there bloomed at all times of the year flowers of every

season. And O best of Bharata's race, that foremost of virtuous men,

the son of Varuna, practised his ascetic penances in those woods

abounding with sweet roots and water.

"Daksha had a daughter known by the name of Surabhi, who, O bull

of Bharata's race, for benefiting the world, brought forth, by her

connection with Kasyapa, a daughter (Nandini) in the form of a cow.

That foremost of all kine, Nandini, was the cow of plenty (capable of

granting every desire). The virtuous son of Varuna obtained Nandini

for his Homa rites. And Nandini, dwelling in that hermitage which

was adored by Munis, roamed about fearlessly in those sacred and

delightful woods.

"One day, O bull of Bharata's race, there -came into those woods

adored by the gods and celestial Rishis, the Vasus with Prithu at their

head. And wandering there with their wives, they enjoyed themselves

in those delightful woods and mountains. And as they wandered there,

the slender-waisted wife of one of the Vasus, O thou of the prowess

of Indra, saw in those woods Nandini, the cow of plenty. And seeing

that cow possessing the wealth of all accomplishments, large eyes, full

udders, fine tail, beautiful hoofs, and every other auspicious* sign, and

yielding much milk, she showed the animal to her husband Dyau.
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O thou of the prowess of the first of elephants, when Dyau was

shown that cow, he began to admire her several qualities and address-

ing his wife, said, 'O black-eyed girl of fair thighs, this excellent cow

belongeth to that Rishi whose is this delightful asylum ! O slender-

waisted one, that mortal who drinketh the sweet milk of this cow re-

maineth in unchanged youth for ten thousand years !' O best of

monarchs, hearing this, the slender-waisted goddess of faultless feature

then addressed her lord of blazing splendour and said, "There is on

Earth a friend of mine, Jitavati by name, possessed of great beauty

and youth. She is the daughter of that god among men, the royal sage

Usinara, endued with intelligence and devoted to truth. I desire to

have this cow, O illustrious one, with her calf for that friend

of mine. Therefore, O best of celestials, bring that cow so that my
friend drinking of her milk may alone become on Earth free from disease

and decrepitude ! O illustrious and blameless one, it behoveth thee to

grant me this desire of mine ! There is nothing that would be more

agreeable to me !' On hearing these words of his wife, Dyau, moved by

the desire of humouring her, stole that cow, aided by his brothers Prithu

and the others. Indeed, Dyau, commanded by his lotus-eyed wife, did

her bidding, forgetting at the moment the high ascetic merits of the

RisHi who owned her. He did not think at the time that he was going

to fall by committing the sin of stealing the cow.

"When the son of Varuna returned to his asylum in the evening

with fruits he had collected, he beheld not the cow with her calf there.

He began to search them in the woods, but when the great ascetic of

superior intelligence found not his cow on search, he saw by his ascetic

vision that she had been stolen by the Vasus. His wrath was instantly

kindled and he cursed the Vasus, saying 'Because the Vasus-have stolen

my cow of sweet milk and handsome tail, therefore, shall they certainly

be born on Earth f

"O thou bull of Bharata's race, the illustrious Rishi Apava thuscursed

the Vasus in wrath. And having cursed them the illustious one set

his heart once more on ascetic meditation. And after that Brahmarshi

of great power and ascetic wealth had thus in wrath cursed the

Vasus, the latter, O king, coming to know of it, speedily came into his

asylum. And addressing the Rishi, O bull among kings, they endea-

voured to pacify him. But they failed, O tiger among men, to obtain

grace from Apava that Rishi conversant with all rules of virtue. The
virtuous Apava, however, said, "Ye Vasus, with Dhava and others,

ye have been cursed by me I But ye shall be freed from my curse

within a year of your birth among men ! But he for whose deed ye

have been cursed by me he tnz., Dyau, shall for his sinful act, have to
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dwell on Earth for a length of time. I shall not make futile the words

I have uttered in wrath. Dyau, though dwelling on Earth, shall not

beget children. He shall, however, be virtuous and conversant with the

scriptures. He shall be an obedient son to his father, but he shall

have to abstain from the pleasure of female companionship I

"Thus addressing the Vasus, the great Rishi went away. The Vasus

then together came to me. And, O king, they begged of me the boon

that as soon as they would be born, I should throw them into the water.

And, O best of kings, I did as they desired, in order to free them from

their earthly life. And O best of kings, from the Rishi's curse, this

one only, viz., Dyau himself, is to live on Earth for some time."

Vaisampayana continued, 'Having said this, the goddess disappeared

then and there. And taking with her the child, she went away

to the region she chose. And that child of Santanu was named

both Gangeya and Devavrata and excelled his father in all

accomplishments.

"Santanu, after the disappearance of his wife, returned to rjis

ipital with a sorrowful heart. I shall now recount to thee the many
virtues and the great good fortune of the illustrious king Santanu

of the Bharata race. Indeed, it is this splendid history that is called the

Mahabharata.,'

Thus ends the ninety-ninth section in the Sambhava Parva of the

Adi Parva^

SECTION C
Parva continued)

Vaisampayana said, "The monarch Santanu, the most adored of

the gods and royal sages, was known in all the worlds for his wisdom,

virtues, and truthfulness ( of speech ). The qualities of self-control,

liberality, forgiveness, intelligence, modesty, patience and superior

energy ever dwelt in that bull among men, viz^, Santanu, that great

being endued with these accomplishments and conversant with both

religion and profit, the monarch was at once the protector of the

Bharata race and all human beings. His neck was marked with (three)

linesi like a conch-shell ; his shoulders were broad, and he resembled in

prowess an infuriate elephant. It would seem that all the auspicious

signs of royalty dwelt in his person, considering that to be their fittest

abode. Men, seeing the behaviour of that monarch of great achieve-

ments came to know that virtue was ever superior to pleasure and

profit. These were the attributes that dwelt in that great being that
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bull among men Santanu. And truly there was never a king like

Santanu. All the kings of the Earth, beholding him devoted to virtue,

bestowed upon that foremost of virtuous men the title of King of kings.

And all the kings of the Earth during the time of that lord-protector

of the Bharata race, were without woe and fear and anxiety of any

kind. And they all slept in peace, rising from bed every morning

after happy dreams. And owing to that monarch of splendid achieve-

ments resembling Indra himself in energy, all the kings of the Earth

became virtuous and devoted to .liberality, religious acts and sacri6ces.

And when the Earth was ruled by Santanu and other monarchs like

him, the religious merits of every order increased very greatly. The

Kshattriyas served the Brahmans.; the Vaisyas waited upon the

Kshattriyas, and the Sudras adoring the Brahmanas and the Kshattriyas,

waited upon the Vaisyas. And Samanu residing in Hastinapura, the

delightful capital of the Kurus, ruled the whole Earth bounded by

seas. He was truthful and guileless, and like the king of the celestials

himself conversant with the dictates of virtue. And from the combina-

tion in him of liberality, religion and asceticism, he acquired a great

good fortune. He was free from anger and malice, and was handsome

in person like Soma himself. In splendour he was like the Sun
and in impetuosity of valour like Vayu. In wrath he was like Yama,
and in patience like the Earth. And, O king, while Santanu ruled the

Earth, no deer, boars, birds, or other animals were needlessly slain. In

his dominions the great virtue of kindness to all creatures prevailed,

and the king himself, with the soul of mercy, and void of desire

and wrath, extended equal protection unto all creatures. Then sacri-

fices in honour of the gods, the Rishis, and Pitris commenced, and no

creature was deprived of life sinfully. And Santanu was the king and

father of all of those that were miserable and those that had no

protectors, of birds and beasts, in fact, of every created thing, And

during the rule of the best of Kurus of that king of kings speech

became united with truth, and the minds of men were directed towards

liberality and virtue. And Santanu, having enjoyed domestic felicity

for six and thirty years, retired into the woods.

"And Santanu's son, the Vasu born of Ganga, named Devavrata

resembled Santanu himself in personal beauty, in habits and behaviour,

and in learning. And in all branches of knowledge worldly or spiritual

his skill was very great. His strength and energy were extraordinary.

He became a mighty car-warrior. In fact he was a great king.

One day, while pursuing along the banks of the Ganges a deer that

he had struck with his arrow, king Santanu observed that the river

had become shallow. On observing this, that hull among men, viz.,
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Santanu, began to reflect upon this strange phenomenon. He mentally

asked why that first of rivers ran out so quickly as before. And while

seeking for a cause, the illustrious monarch beheld that a youth of

great comeliness, well-built and amiable person, like Indra himself, had,

by his keen celestial weapons, checked the flow of the river. And the

king, beholding this extraordinary feat of the river Ganga having

been checked in her course near where that youth stood, became

very much surprised. This youth was no other than Santanu's son him-

self. But: as Santanu had seen his son only once a few moments after

his birth, he had not sufficient recollection to identify that infant with

the youth before his eyes. The youth, however, seeing his father, knew

him at once, but instead of disclosing himself, he clouded the king's

perception by his celestial powers of illusion and disappeared in his

very sight.

"King Santanu, wondering much at what he saw and imagin-

ing the youth to be his own son, then addressed Ganga and said,

Show me that child.
1

Ganga thus addressed, assuming a beautiful

form, and holding the boy decked with ornaments in her right arm,

showed him to Santanu. And Santanu did not recognise that beautiful

female bedecked with ornaments and attired in fine robes of white,

although he had known her before. And Ganga said 'O tiger among

men, that eighth son whom thou hadst sometime before begot upon

me is this 1 Know that this excellent child is conversant with all

weapons. O monarch, take him now. I have reared him with care.

And go home, O tiger among men, taking him with thee ! Endued with

superior intelligence, he has studied with Vasishtha the entire Vedas

with their branches. Skilled in all weapons and a mighty bowman,

he is like Indra in battle. And, O Bharata, both the gods and

the Asuras look upon him with favour. Whatever branches of know-

ledge are known to Usanas, this one knoweth completely. And so is

he the master of all those Sastras that the son of Angiras (Vrihaspati)

adored by the gods and the Asuras knoweth. And all the weapons known

to the powerful and invincible Rama, the son of Jamodagni are known

to this thy illustrious son of mighty arms ! O king of superior courage,

take this thy own heroic child given unto thee by me 1 He is mighty

bowman and conversant with the interpretation of all treatises on

the duties of a king !' Thus commanded by Ganga, Santanu took his

child resembling the Sun himself in glory and returned to his capital.

And having reached his city that was like unto the celestial capital, that

monarch of Puru's line regarded himself greatly fortunate. And having

summoned all the Pauravas together, for the protection of his king-

dom he installed his son as his heir-apparent and associated on the
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throne. And O bull of Bharata's race, the prince soon gratified by

his behaviour of his father and the other members of the Paurava race :

in fact, all the subjects of the kingdom. And the king of incomparable

prowess lived happily with that son of his.

"Four years had thus passed away, when the king one day went

into the woods on the bank of the Yamuna, And while the king was

rambling there, he perceived a sweet scent coming from an unknown

direction. And the monarch, impelled by the desire of ascertaining the

cause, wandered hither and thither. And in course of his ramble,

he beheld a black-eyed maiden of celestial beauty, the daughter

of a fishermm. The king addressing her, said, 'Who art thou,

and whose daughter ? What dost thou do here. O timid

one ?' She answered, 'Blest be thou ! I am the daughter of

the chief of the fisherman. At his command, I am engaged for religious

merit, in rowing passengers across this river in my boat.' And Santanu,

beholding that maiden of celestial form endued with beauty, amiable-

ness, and such fragrance, desired her for his wife. And repairing unto

her father, the king solicited his consent to the proposed match.

But the chief of the fishermen replied to the monarch, saying *O king,

as soon as my daughter of superior complextion was born, it was, of

course, understood that she should be bestowed upon a husband. But

listen to the desire I have cherished all along in my heart. O sinless

one, thou art truthful : if thou desirest to obtain this maiden as a

gift from me, give me then this pledge. If, indeed, thou givest the

pledge, I will of course bestow my daughter upon thee for truly I can

never obtain a husband for her equal to thee !"

"Santanu, hearing this, replied, 'When I have heard of the pledge

thou askest, I shall then say whether I would be able to grant it. If

it is capable of being granted, I shall certainly grant it. Otherwise

how shall I grant it. The fisherman said, 'O king, what I ask of thee

is this : the son born of this maiden shall be installed by thee

on thy throne and none else shalt thou make thy successor !'

Vaisampayana continued, "O Bharata, when Santanu herd this, he

felt no inclination to grant such a boon, though the fire of desire sorely

burnt him within. The king with his- heart afflicted by desire returned

to Hastinapura, thinking all the way of the fisherman's daughter. And
having returned home, the monarch passed his time in sorrowful medi-

tation. One day, Devavrata approaching his afflicted father said, 'All

is prosperity with thee ; all chiefs obey thee ; then how is it that thou

grievest thus ? Absorbed in thy own thoughts, thou speakest not a

word to me in reply. Thou goest not out on horse-back now ;

thou lookest pale and emaciated, having lost all animation. I
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wish to know the disease thou sufferest from, so that I may endeavour to

apply a remedy.' Thus addressed by his son, Santanu answered, 'Thou

sayest truly, O son, that I have become melancholy. I will also tell thee

why I am so. O thou of Bharata's line, thou art the only scion of this

our large race. Thou art always engaged in sports of arms and achieve-

ments of prowess ! But, O son, I am always thinking of the instability

of human life ! If any danger overtake thee, O child of Ganga, the

result is that we become sonless ! Truly thou alone art to me as a

century of sons ! I do not, therefore, desire to wed again. I only

desire and pray that properity may ever attend on thee so that our

dynasty may be perpetuated. The wise say that he that hath one son hath

no son. Sacrifices before fire and the knowledge of the three Vedas yield,

it is true, everlasting religious merit, but all these, in point of religious

merit, do not come up to a sixteenth part of the religious merit attain-

able on the birth of a son ! Indeed, in this respect, there is hardly any
difference between men and the lower animals. O wise one, I do not

entertain a shadow of doubt that one attains to heaven in consequence

of his having begotten a son. The Vedas which constitute the root of

the Puranas and are regarded as authoritative even by the gods, contain

numerous proof of this. O thou of Bharata's race, thou art a hero of

excitable temper, who is always engaged in the exercise of arms. It is

very probable that thou wilt be slain on the field of battle. If it so

happen i what then will be the state of the Bharata dynasty ! It is this

thought that hath made me so melancholy 1 I have now told thee fully

the causes of my sorrow.'

Vaisampayana continued,
*

Devavrata who was endued with great

intelligence, having ascertained all this from the king, reflected within

himself for a while. He then went to the old minister devoted to his

father's welfare and asked him about the cause of the king's grief. O
bull of Bharata's race, when the prince questioned the minister, the

latter told him about the boon that was demanded by the chief of the

fishermen in respcet of his daughter Gandhavati. Then Devavrata,

accompanied by many Kshatriya chiefs of venerable age, personally

repaired to the chief of the fishermen and begged of him his daughter on

behalf of the king, The chief of the fishermen received him with due

adorations, and O thou of Bharata's race, when the prince took his seat

in the court of the chief, the latter addressed him and said, 'O bull

among the Bharatas, thou art the first of all wielders of weapons and the

only son of Santanu. Thy power is great 1 But I have something to

tell thee. If the bride's father was Indra himself, even then he would

have to repent of rejecting such an exceedingly honourable and desirable

proposal of marriage- The great man of whose seed this celebrated

31
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maiden named Satyavati was born, is, indeed, equal to you in virtue,

He hath spoken to me on many occasions of the virtues of thy father

and told me that, the king alone is worthy of (marrying) Sstyavati. Let

me tell you that I have even rejected the solicitations of that best of

Brahmarshis the celestial sage Asita who, too, had often asked for

Satyavati's hand in marriage. I have only one word to say on the part

of this maiden. In the matter of the proposed marriage there is one

great objection founded on the fact of a rival in the person of a co-wife's

son. O oppressor of all foes, he hath no security, even if he be an Asura

or a Qandfiarva, who hath a rival in thee I There is this only objection

to the proposed marriage, and nothing else. Blest be thou ! But this is

all I have to say in the matter of the bestowal or otherwise, of Satyavati !'

Vaisampayana continued, "O thou of Bharata's race, Devavrata

having heard these words, and moved by the desire of benefitting his father

thus answered in the hearing of the assembled chiefs : 'O foremost of

truthful men, listen to the vow I utter ! The man has not been

or will not be born, who will have the courage to take such a

vow ! I shall accomplish all that thou demandest ! The son that may
be born of this maiden shall be our king." Thus addressed, the chief of

the fishermen, impelled by desire of sovereignty (for his daughter's son),

to achieve the almost impossible, then said, 'O thou of virtuous soul,

thou art come hither as full agent on behalf of thy father Santanu

of immeasurable glory ; be thou also the sole manager on my behalf

in the matter of the bestowal of this my daughter ! But O amiable

one, there is something else to be said, something else to be reflected

upon by thee ! O suppressor of foes, those that have daughters, from

the very nature of their obligations, must say what I say ! O thou that

art devoted to truth, the promise thou hast given in the presence of

these chiefs for the benefit of Satyavati hath, indeed, been worthy of

thee ! O thou of mighty arms, I have not the least doubt of its ever

being violated by thee. But I have my doubts in respect of the children

thou mayest beget !"

Vaisampayana continued, "O king, the son of Ganga, devoted to

truth, having ascertained the scruples of the chief of the fishermen, then

said, moved thereto by the desire of benefitting his father, 'Chief of

fishermen, thou best of men, listen to what I say in the presence of these

assembled kings I Ye kings, I have already relinquished my right to the

throne, I shall now settle the matter of my children. O fiisherman, from
this day I adopt the vow of Brahmacharyya (study and meditation in

celebacy). If I die sonless, I shall yet attain to regions of pereneial bliss

in heaven 1"

Vaisampayana continued, "Upon these words of the son of Ganga,
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ehair on the fisherman's body stood on end from glee, and he replied,

'I bestow my daughter !' Immediately after, the Apsaras and the gods

with diverse tribes of Rishis began to rain down flowers from the firmam-

ent upon the head of Devavrata and exclaimed, This one is Bhishma

(the terrible).' Bhishma then, to serve his father, addressed the illustri-

ous damsel and said, 'O mother, ascend this chariot, and let us go unto

our house.'

Vaisampayana continued, Having said this, Bhishma helped the

beautiful maiden into his chariot. On arriving with her at Hastinapura,

he told Santanu everything as it had happened. And the assembled

kings, jointly and individually, applauded his extraordinary act and

said, 'He is really Bhishma (the terrible) !' And Santanu also, hearing

of the extraordinary achievements of his son, became highly gratified

and bestowed upon the high-souled prince the boon of death at will, say-

ing, 'Death shall never come to thee as long as thou desirest to live.

Truly death shall approach thee, O sinless one, having first obtained

thy command !'

'

Thus ends the hundredth section in the Sambhava Parva of the Adi

Parva.

SECTION CI

Parva continued)

Vaisampayana said, "O monarch, after the nuptials were over, king

Santanu established his beautiful bride in his household. Soon after was

born of Satyavati an intelligent and heroic son of Santanu named Chitran-

gada. He was endued with great energy and became an eminent man.

The lord Santanu of great prowess also begat upon Satyavati another son

named Bichitravirya, who became a mighty bowman and who became

king after his father. And before that bull among men, vi?., Vichitravirya,

attained to majority, the wise king Santanu realised the inevitable

influence of Time. And after Santanu had ascended to heaven, Bhishma,

placing himself under the command of Satyavati, installed that suppressor

of foes, viz., Chitrangada on the throne, who, having soon vanquished by

his prowess all monarchs, considered not any man as his equal. And

beholding that he could vanquish men, Asuras, and the very gods, his

namesake, the powerful king of the Gandharvas approached him for an

encounter. Between that Qandharva and that foremost one of the

Kurus, who were both very powerful, there occured on the field of

Kurukshetra a fierce combat which lasted full three years on the banks

of the Saraswati. In that terrible encounter characterised by thick
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showers of weapons and in which the combatants grinded each other fier-

cely, the Qandharva, who had greater prowess or strategic deception,

slew the Kuru prince. Having slain Chitrangada that first of men and

oppressor of foes the Gandharva ascended to heaven- When that tiger

among men endued with great prowess was slain, Bhishma, the son of

Santanu performed, O king, all his obsequies. He then installed the boy

Vichitravirya of mighty arms, still in his minority, on the throne of the

Kurus. And Vichitrvirya, placing himself under the command of

Bhishma, ruled the ancestral kingdom. And he adored Santanu's son

Bhishma who was conversant with all the rules of religion and law ; so,

indeed, Bhishma also protected him that was so obedient to the dictates

of duty/'

Thus ends the hundred and first section in the Shambhava Parva of

the Adi Parva.

SECTION ClI

(Sambhava Parva continued)

Vaisampayana said, "O thou of Kuru's race, after Chitrangada was

slain, his successor Vichitravirya being a minor, Bhishma ruled the king-

dom, placing himself under the command of Satyavati. When he saw

that his brother, who was the foremost of intelligent men, attained to

majority, Bhisma set his heart upon marrying Vichitravirya. At this

time he heard that the three daughters of the king of Kasi, all equal in

beauty to the Apsaras themselves, would be married on the same occa-

sion, selecting their husbands at a self-choise ceremony. Then that

foremost of car-warriors, that vanquisher of all foes, at the command of

his mother, went to the city of Varanasi in a single chariot. There

Bhishma, the son of Santanu, saw that innumerable monarchs had come
from all directions ; and there he also saw those three maiden that would

select their own husbands. And when the (assembled) kings were each

being mentioned by name, Bhishma chose those maidens (on behalf of his

brother). And taking them upon his chariot, Bhishma, that first of

smiters in battle, addressed the kings, O monarch, and said in a voice

deep as the roar of the clouds, 'The wise have directed that when an

accomplished person has been invited, a maiden may be bestowed on

him, decked with ornaments and along with many valuable presents.

Others again may bestow their daughters by accepting a couple of kine.

Some again bestow their daughters by taking a fixed sum, and some take

away maidens by force. Some wed with the consent of the maidens,

some by drugging them into consent, and some by going unto the maidens
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rents and obtaining their sanction. Some again obtain wives as presents

for assisting at sacrifices. Of these, the learned always applaud the

eighth form of marriage. Kings, however, speak highly of the Swyamvara

(the fifth form as above) and themselves wed according to it. But the

sages have said that, that wife is dearly to be prized who is taken away by

force, after the slaughter of opponents, from amidst the concurse of

princes and kings invited to a self-choise ceremony, Therefore, Ye

monarchs, I bear away these maidens hence by force ! Strive Ye, to the

best of your might, to vanquish me or to be vanquished ! Ye monarchs,

I stand here resolved to fight ! The Kuru prince, endued with great

energy, thus addressing the assembled monarchs and the king of Kasi,

took upon his car those maidens. And having taken them up, he sped his

chariot away, challenging the invited kings to a fight.

"The challenged monarchs then all stood up, slapping their arms and

biting their nether lips in wrath. And loud was the din produced, as, in

a great hurry, they began to cast off their ornaments and put on their

armour. And the motion of their ornaments and armour, O Janamejaya,

brilliant as these were, resembled meteoric flashes in the sky. And with

brows contracted and eyes red with rage, the monarchs moved in impa-

tience, their armour and ornaments dazling or waving with their agitated

steps. The charioteers soon brought handsome cars with fine horses

harnessed thereto. Those splendid warriors then, equipped with all kinds

of weapons, rode on those cars, and with uplifted weapons pursued the

retreating chief of the Kurus. Then, O Bharata, occured the terrible

encounter between those innumerable monarchs on one side and the

Kuru warrior alone on the other. And the assembled monarchs threw at

their foe ten thousand arrows at the same time, Bhishma, however,

speedily checked those numberless arrows before they could come at him

by means of a shower of his own arrows as innumerable as the down on

the body- Then'those kings surrounded him from all sides and rained

arrows on him like masses of clouds showering on the mountain-breast.

But Bhishma, arresting with his shafts the course of that arrowy down-

pour, pierced each of the monarchs with three shafts. The latter, on

the other hand, pierced Bhishma, each with five shafts. But, O king,

Bhishma checked those by his prowess and pierced each of the contending

kings with two shafts. The combat became so fierce with that dense

showers of arrows and other missiles that it looked very like the encounter

between the celestials and the Asuras of old, and men of courage who

took no part in it were struck with fear to even look at the scene.

Bhishma cut off with his arrows, on the field of battle, bows, and flag-

staffs, and coats of mail, and human heads by hundreds and thousands.

And such was his terrible prowess and extraordinary lightness of hand,
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and such the skill with which he protected himself, that the contending

car-warriors, though his enemies, began to applaud him loudly. Then

that foremost of all wielders of weapons having vanquished in battle all

those monarchs, pursued his way towards the capital of the Bharatas,

taking those maidens with him.

"It was then, O king, that mighty car-warrior, king Salya of immea-

surable prowess, from behind summoned Bhishma, the son of Santanu

to an encounter. And desirous of obtaining the maidens, he came upon

Bhishma like a mighty leader of a herd of elephants rushing upon another

of his kind, and tearing with his tusks the letter's hips at the sight of a

female elephant in heat. And Salya of mighty arms, moved by wrath

addressed Bhishma and said, 'Stay. Stay.' Then Bhishma, that tiger

among men, that grinder of hostile armies, provoked by these words,

flamed up in wrath like a blazing fire. Bow in hand, and brow furrowed

into wrinkles, he stayed on his car, in obedience to Kshatriya usage

having checked its course in expectation of the enemy. All the manarchs

seeing him stop, stood there to become spectators of the coming encounter

between him and Salya. The two then began to exhibit their prowess,

(upon each other) like roaring bulls of great strength at the sight of

a cow in rut. Then that foremost of men, king Salya, covered Bhishma,

the son of Santanu with hundreds and thousands of swift-winged shafts.

And those monarchs seeing Salya thus covering Bhishma at the outset

with innumerable shafts, wondered much and uttered shouts of

applause. Beholding his lightness of hand in combat, the crowd of regal

spectators became very glad and applauded Salya greatly. That subjuga-

tor of hostile towns, Bhishma then, on hearing those shouts of the

Kshatriyas, became very angry and said, 'Stay, Stay'. In wrath, he

commanded his charioteer, saying, Lead thou my car to where Salya is

so that I may slay him instantly as Garuda slays a serpent.' Then the

Kuru chief fixed the Varuna weapon on his bow-string, and with it

afflicted the four steeds of king Salya. And, O tiger among kings, the

Kuru chief then, warding off with his weapons those of his foe, slew

Salya's charioteer. Then that first of men, Bhishma, the son of Santanu,

fighting for the sake of those damsels, slew with the Aindra weapon the

noble steeds of his adversary. He then vanquished that best of monarchs

but left him with his life. O bull of Bharata's race, Salya, after his

defeat, returned to his kingdom and continued to rule it virtuously. And
O conqueror of hostile towns, the other kings also, who had come to

witness self-choice ceremony returned to their own kingdoms.

"That foremost of smiters, viz., Bhishma, after defeating those

monarchs, set out with those damsels, for Hastinapura whence the virtu-

ous Kuru prince Vichitravirya ruled the Earth like that best of monarchs,
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viz., his father Santanu. And, O king, passing through many forests,

rivers, hills, and woods abounding with trees, he arrived (at the capital)

in no time. Of immeasurable prowess in battle, the son of the ocean-

going Ganga, having slain numberless foes in battle without a scratch

on his own person, brought the daughters of the king of Kasi unto the

Kurus as tenderly if they were his daughtors-in-law, or younger sisters,

or daughters. And Bhishma of mighty arms, impelled by the desire of

benefitting his brother, having by his prowess brought them thus, then

offered those maidens possessing every accomplishment unto Vichitra-

virya. Conversant with the dictates of virtue, the son of Santanu,

having achieved such an extraordinary feat according to (kingly)

custom, then began to make preparations for his brother's wedding.

And when everything about the wedding had been settled by Bhishma

in consultation with Satyavati, the eldest daughter of the king of Kasi,

with a soft smile, told him these words : 'At heart I had chosen the

king of Saubha for my husband. He had, in his heart, accepted me for

his wife. This was also approved by my father. At the self-choice

ceremony also I would have chosen him as my lord. Thou art conver-

sant with all the dictates of virtue, knowing all this, do as thou likest.'

Thus addressed by that maiden in the presence of the Brahmanas, the

heroic Bhishma began to reflect as to what should be done. As he was

conversant with the rules of virtue, he consulted with the Brahmanas

who had mastered the Vedas
t and permitted Amva, the eldest daughter

of the ruler of Kasi to do as she liked- But he bestowed with due rites

the two other daughters, Amvika and Amvalika on his younger brother

Vichitravirya. And though Vichitravirya was virtuous and abstimious,

yet, proud of youth [ and beauty, he soon became lustful after his

marriage. And both Amvika and Amvalika were of tall stature, and

of the complexion of moited gold. And their heads were covered with

black curly hair, and their finger-nails were high and red ; their hips

were fat and round, and their breasts full and deep. And endued with

every auspicious mark, the amiable young ladies considered themselves

to be wedded to a husband who was everyway worthy of themselves,

and extremely loved and respeeted Vichitravirya. And Vichitravirya

also, endued with the prowess of the celestials and the beauty of the twin

Aswins, could steal the heart of any beautiful woman. And the prince

passed seven years uninterruptedly in the company of his wives. He was

attacked while yet in the prime of youth, with phthisis. Friends and

relatives in consultation with one another tried to effect a cure. But in-

spite of all efforts, the Kuru prince died, setting like the evening sun.

The virtuous Bhishma then became plunged into anxiety and grief, and

in consultation with Satyavati caused the obsequial rites of the deceased
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to be performed by learned priests and the several of the Kuru race."

Thus ends the hundred and second section in the Sambhava Parva of

the Adi Parva,

SECTION CIII

(Sambhava Parva continued)

Vaisampayana said, "The unfortunate Satyavati then became

plunged in grief on account of her son. And after performing with

her daughters-in-law the funeral rites of the deceased, consoled, as best

she could, her weeping daughters-in-law and Bhishma, that forefost of

all wielders of weapons. And turning her eyes to religion, and to the

paternal and maternal lines (of the Kurus), she addressed Bhishma and

said, The funeral cake, the achievements, and the perpetuation of the

line of the virtuous and celebrated Santanu of Kuru's race, all now

depend on thee ! As the attaintment of heaven is inseparable from good

deeds, as long life is inseparable from truth and faith, so is virtue inse-

parable from thee ! O virtuous one, thou art well acquainted, in detail

and in the abstract, with the dictates of virtue, with various Srutis, and

with all the branches of the Vedas know very well that thou art equal

unto Sukra and Angiras as regards firmness in virtue, knowledge of the

particular customs of families, and readiness of invention under difficul-

ties, Therefore, O foremost of virtuous men, relying on thee greatly I

shall appoint thee in a certain matter. Hearing me, it behoveth thee to

do my bidding. O bull among men, my son and thy brother, endued
with energy and dear unto thee, hath gone childless to heaven while

still a boy. These wives of thy brother, the amiable daughters of the

ruler of Kasi, possessing beauty and youth, have become desirous of

children. Therefore, O thou of mighty arms, at my command, raise

offspring on them for the perpetuation of our line I It behoveth thee

to guard virtue against loss. Install thyself on the throne and rule the

kingdom of the Bharatas ! Wed thou duly a wife. Plunge not thy

ancestors into hell I

1

Vaisampayana continued, "Thus addressed by his mother and

friends and relatives, that oppressor of foes, the virtuous Bhishma, gave

this reply conformable to the dictates of virtue, *O mother, what thou

sayest is certainly sanctioned by virtue. But thou knowest what my
vow is in the matter of begetting children ! Thou knowest also all that

transpired in connection with thy dower. O Satyavati, I repeat the

pledge I once gave, viz., I would renounce three worlds, the empire
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of heaven, or anything that may be greater than that, but truth I

would never renounce ! Earth may renounce its scent, water may
renounce its moisture, light may renounce its attribute of exhibiting

forms, air may renounce its attribute of touch, the sun may renounce

his glory, fire, its heat, the moon, his cooling rays, space, its capacity

of generating sound, the slayer of vitra, his prowess, the god of justice,

his impartiality ; but I cannot renounce truth !' Thus addressed by

her son endued with wealth of energy, Satyavati said unto Bhishma,

'O thou whose prowess is truth, I know thy firmness in truth ! Thou

canst, if so minded, create, by the help of thy energy, three worlds

other than those that exist ! I know what thy vow was on my account.

But considering this emergency, bear thou the burden of the duty that

one oweth to his ancestors ! O punisher of foes, act in such a way
that the lineal link may not be broken and our friends and relatives

may not grieve ! Thus urged by the miserable and weeping Satyavati

speaking such words inconsistent with virtue from grief at the loss of

her son, Bhishma addressed her again and said. *O Queen, turn not

thy eyes away from virtue ! O, destroy us not ! Breach of truth by

a Kshatriya is never applauded in our treatises on religion. I shall

soon tell thee, O Queen, what the established Kshatriya usage is to

which recourse may be had to prevent Santanu's line becoming extinct

on Earth. Hearing me, reflect on what should be done in consultation

with learned priests and those that are aquainted with practices allow-

able in times of emergency and distress, forgetting not at the same time

what the ordinary course of social conduct is."
1

Thus ends the hundred and third section in the Sambhava Parva of

the Adi Parva.

SECTION CIV

(Sambhava Parva continued)

"Bhishma continued, 'In olden days, Rama, the son of Jamadagni,

in anger at the death of his father, slew with his battle-axe the king

of the Haihayas. And Rama, by cutting off the thousand arms of

Arjuna (the Haihaya king), achieved a most difficult feat in the world.

Not content with this, he set out on his chariot for the conquest of

the world, and taking up his bow he cast around his mighty weapons

to exterminate the Kshatriyas, And the illustrious scion of Bhrigu's

race, by means of his swift arrows, anihilated the Kshatriya tribe one

and twenty times.
1

32
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"And when the Earth was thus deprived of Kshatriyas by the great

Ris/ii, the Kshatriya ladies all over the land had offspring raised by

Brahamanas skilled in the Vedas. It has been said in the Vedas that

the sons so raised belongeth to him that had married the mother. And

the Kshatriya ladies went in unto the Brahamanas not lustfully but

from motives of virtue. Indeed, it was thus that the Kshatriya race

was revived/
"

'In this connection there is another old history that I will recite to

you, There was in olden days a wise Rishi of the name of Utathya*

He had a wife of name Mamata whom he dearly loved. One day

Utathya's younger brother Vrihaspati, the priest of the celestial, who

endued with great energy, approached Mamata. The latter, however,

told her husband's younger brother that foremost of eloquent men
that she had conceived from her connection with his elder brother

and that, therefore, he should not then seek for the consummation of

his wishes. She continued, O illustrious Vrihaspati, the child that

I have conceived hath studied in his mother's womb the Vedas with the

six Angas, Semen tuum fvustra perdi non potest. How can then this

womb of mine afford room for two children at a time ? Therefore, it

behoveth thee not to seek for the consummation of thy desire at such a

time ! Thus addressed by her, Vrihaspati, though possessed of great

wisdom, succeeded not in suppressing his desire. Quum auten jam cum

ilia coiturus esset, the child in the womb then addressed him and said,

O father, cease from thy attempt ! There is no space here for two. O
illustrious one, the room is small. I have occupied it first. Semen

tuum ptrdi non potest. It behoveth thee not to afflict me ! But

Vrihaspati without listening to what that child in the womb said,

sought the embraces of Mamata possessing the most beautiful pair of

eyes. Ills, tamen Muni, qui in venture erat punctum tempovis quo humor

vitalis jam emissum iret providens, viam per quam semen intrare posset

pedibus obstruxit. Semen ita exhisum, excidit et in terram projectumest.

And the illustrious Vrihaspati, beholding this, became indignant, and

reproached Utathya's child and cursed him, saying because thou hast

spoken to me in the way thou hast at a time of pleasure that is sought

after by all creatures, perpetual darkness shall overtake thee ! And
from this curse of the illustrious Vrihaspati Utathya's child who was

equal unto Vrihaspati in energy, was born blind and came to be called

Dirghatamas (enveloped in perpetual darkness). And the wise

Dirghatamas, possessed of a knowledge of the Vedas, though born

blind, succeeded yet, by virtue of his learning, in obtaining for a wife

a young and handsome Brahmin maiden of the name of Pradweshi,

And having married her, the illustrious Dirghatamas, for the expansion
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of Utathya's race, begat upon her several children with Gautama as their

eldest. These children, however, were all wedded to covetousness and

folly. The virtuous and illustrious Dirghamatas possessing complete

mastery over the Vedas, soon after learnt from Surabhi's son the practices

of their order and fearlessly betook himself to those practices, regard-

ing them with reverence. (For shame is the creature of sin and can

never be where there is purity of intention). Then those best of Munis

that dwelt in the same asylum, beholding him transgress the limits of

propriety became indignant, seeing sin where sin was not. And they

said O, this man, transgressth the limit of propriety. No longer

doth he deserve a place amongst us ! Therefore, shall we all cast this

sinful wretch off ! And they said many other things regarding the

Muni Dirghamatas. And his wife, too, having obtained children,

became indignant with him.

The husband then addsssing his wife Pradweshi, said, Why is it

that thou also hast been dissatisfied with me? His wife answered, The

husband is called the Bhartri because he supporteth the wife. He is

called Pati because he protecteth her. But thou art neither, to me I

O thou of great ascetic merit, on the other hand, thou hast been blind

from birth, it is I who have supported thee and thy children ! I shall

not do so in future !

'

1

'Hearing these words of his wife, the Rishi became indignant and

said unto her and her children, Take me unto the Kshatriyas and

thou shalt then be rich ! His wife replied (by saying), I desire not

wealth that may be procured by thee, for that can never bring me

happiness! O best of Brhmanas, do as thou likest ! I shall not be able

to maintain thee as before ! At these words of his wife, Dirghamatas

said, I lay down from this day as a rule that every woman shall

have to adhere to one husband for her life ! Be the husband dead or

alive, it shall not be lawful for a woman to have connection with

another. And she who may have such connection shall certainly be

regarded as fallen. A woman without husband shall always be liable to

be sinful. And even if she be wealthy shall not be able to enjoy that

wealth truly. Calumny and evil report shall ever dog her I Hearing

these words of her husband Pradweshi became very angry, and com-

manded her sons, saying Throw him into the waters of Ganga ! And

at the command of their mother, the wicked Gautama and his brothers,

those slaves of covetousness and folly, exclaiming, Indeed, why should

we support this old man ? tied the Muni to a raft and committing

him to the mercy of the stream returned home without compunction.

The blind old man drifting along the stream on that raft, passed through

the territories of many kings. One day a king named Vali conversant
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with every duty went to the Ganges to perform his ablutions* And as

the monarch was thus engaged, the raft to which the Rishi was tied,

approached him. And as it came, the king took the old man. The

virtuous Vali, ever devoted to truth, then learnig who the man

was that was thus saved by him, chose him for raising up offspring.

And Vali said, O illustrious one, it behoveth thee to raise upon my
wife a few sons that shall be virtuous and wise ! Thus addressed, the

Rishi endued with great energy, expressed his willingness. Thereupon

king Vali sent his wife Sudeshna unto him. But the queen knowing

that the latter was blind and old went not unto him, she sent unto

him her nurse. And upon that Sudra woman the virtuous Rishi of

passions under full control begat eleven children of whom Kakshivat

was the eldest. And beholding those eleven sons with Kakshivat as the

eldest, who had studied all the Vedas and who like Rishis were utterers of

Brahma and were possessed of great power, king Vali one day asked

the Rishi sayining, Are these children mine ? The Rishi replied,

No, they are mine. Kakshivat and others have been begotten by

me upon a Sudra woman. Thy unfortunate queen Sudeshna, seeing

me blind and old, insulted me by not coming herself but sending unto

me, instead, her nurse ! The king then pacified that best of Rishis and

sent unto him his queen Sudeshna. The Rishi by merely touching her

person told her, Thou shalt have five children name Anga, Vanga,

Kalinga, Pundra and Cumbha, who shall be like unto Suryya (Sun) him-

self in glory. And after their names as many countries shall be known
on Earth' It is after their names that their dominions have come to be

called Anga, Vanga, Kalinga, Pundra and Cumbha.'

"It was thus that the line of Vali was perpetuated, in days of old,

by a great Rishi. And it was thus also that many mighty bowmen
and great car-warriors wedding to virtue, sprung in the Kshatriya race

from the seed of Brahmanas. Hearing this, O mother, do as thou likest,

as regards the matter in hand !'

'

Thus ends the hundred and fourth section in the Sambhava Parva of

the Adi Parva.

SECTION CV
(Sambhava Parva continued)

"Bhishma, continued 'Listen, O mother, to me as I indicate the

means by which the Bharata line may be perpetuated ! Let an

accomplished Brahmana be invited by an offer of wealth, and let him
raise offspring upon the wives of Vichitravirya.'

"
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Vaisampayana continued, "Satyavati then, smiling softly and in

voice broken in bashfulness, addressed Bhishma saying, 'O Bharata of

mighty arms, what thou sayest is true. From my confidence in thee I

shall now indicate the means of perpetuating our line. Thou shalt not

be able to reject it, conversant as thou art with the practices per-

mitted in seasons of distress. In our race, thou art Virtue, and thou art

Truth, and thou art, too, our sole refuge ! Therefore hearing what I say

truly, do what may be proper I"

"
'My father was a virtuous man. For virtue's sake he had kept a

(ferry) boat. One day, in the prime of . my youth, I went to ply that

boat. It so happended that the great and wise Rishi Parasara, that

foremost of all virtuous men, came, and betook himself to my boat

for crossing the Yamuna. As I was rowing him across the riven

the Rishi became excited with desire and began to address me in soft

words. The fear of my father was uppermost in my mind. But the

terror of the Rishi's curse at last prevailed. And having obtained

from him a precious boon, I could not refuse his solicitations. The Rishi

by his energy brought me under his complete control, and gratified his

desire then and there, having first enveloped the region in a thick fog.

Before this there was a revolting fishy odour in my body ; but the

Rishi dispelled it and* gave me my present fragrance. The Rishi

also told me that by bringing forth his child in an island of the river,

I would still continue (to be) a virgin. And the child of Parasara so
;

born of me in my maidenhood hath became a great Rishi endued with

large ascetic powers and known by the name of Dwaipayna (the

island-born). That illustrious Rishi having by his ascetic power

divided the Vedas into four parts hath come to be called on Earth

by the name of Vyasa (the divider or arranger), and for his dark colour,

Krishna (the dark). Truthful in 'speech, free from passion, a mighty/

ascetic who hath burnt all his sins, he went away with his father

immediately after his birth. Appointed by me and thee also, that Rishi

of imcomparable splendour will certainly beget good children upon the

wives of thy brother. He told me when he went away, Mother,

think of me when thou art in difficulty. I will now call him up, if

thou, O Bhishma of mighty arms so desirest ! If thou art willing, O
Bhishma, I am sure that great ascetic will beget children upon
Vichittravirya's field !'

Vaisampayana continued, "Mention being made of the great Rishi,

Bhishma with joined palms said, "That man is truly intelligent who

fixes his eyes judiciously on virtue, profit, and pleasure, and who after

reflecting with patience, acteth in such a way that virtue may lead

to future virtue, profit to future profit and pleasure to future pleasure.
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Therefore, that which hath been said by thee and which, besides

being beneficial to us, is consistent with virtue, is certainly the best

advice and hath my full approval.' And when Bhishma had said

this, O thou of Kuru's race, Kali (Satyavati) thought of the Muni

Dwaipayana and Dwaipayana who was then engaged in

interpeting the Vedas, learning that he was being called up by his

mother, came instantly unto her without anybody's knowing it. Satya-

vati then duly saluted her son and embraced him with arms, bathing

him in her tears, for the daughter of the fisherman wept bitterly at the

sight of her son after so long a time. And her first son, the great

Rishi Vyasa, beholding her weeping, washed her with cool water, and

bowing unto her, said, "I have come, O mother, to fulfil thy wishes,

Therefore, O virtuous one, command me without delay. I shall accom-

plish thy desire.' The family priest of the Bharatas then worshipped

the great RisJu duly, and .the latter accepted the offerings

of worships, uttering the usual mantras. And gratified with the wor-

ship he received, he took his seat. Satyavati,, beholding him seated at

his ease, after the usual inquiries, addressed him and said, 'O learned

one, sons derive their birth both from the father and the mother. They
are, therefore the

^
common property of both parents. There cannot

be the least doubt about it that the mother, hath as much power over

them as the father. As thou art, indeed, my eldest son according to the

ordinance, O Brahmarshi, so is Vichitravirya my youngest son.

And as Bhishma is Vichitravirya's brother on the father's side, so

art thou his brother on the same mother's side. I do not know
what you may think, but this is what, O son, I think. This Bhishma,

the son of Satitanu, devoted to truth, doth not, for the sake of truth,

entertain the desire of either begetting children or ruling the kingdom-

Therefore, from affection for thy brother Vichitravirya, for the perpe-
tuation of our dynasty, for the sake of this Bhishma's request and my
command, for kindness to all creatures, for the protection of the people
and from the liberality of thy heart, O sinless one, it behoveth thee

to do what I say ! Thy younger brother hath left two widows like

unto the daughters of the celestials themselves, endued with youth and
great beauty. For the sake of virtue and religion, they have become
desirous of offspring. Thou art the fittest person to be appointed.
Therfore beget upon them children worthy of our race and for the

continuance of our line !'

"Vyasa, hearing this, said, O Satyavati, thou knowest what virtue

is both in respect of this life and the other. O th )u of great wisdom,
and thy affections also are set on virtue. Therefore, at thy command,
making virtue my motive, I shall do what thou desirest. Indeed, this
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practice that is conformable to the true and eternal religion is known

to me, I shall give unto my brother children that shall be like unto

Tama and Varuna. Let the ladies then duly observe for one full year

the vow I indicate. They shall then be purified. No women shall ever

approach me without having observed a rigid vow !'

"Satyavati then said, 'O sinless one, it must not be as thou sayest.

On the other hand, take such steps that the ladies may conceive

immediately. In a kingdom where there is no king, the people perish

from want of protection ; sacrifices and other holy acts are suspended ;

the clouds send no showers ; and the gods disappear. How can, O lord

a kingdom be protected that hath no king ? Therefore, see thou that

the ladies conceive. Bhishma will watch over the children as long as

they are in their mother's wombs !

'Vyasa replied, 'If I am to give unto my brother children so unsea-

sonably, then let the ladies bear my ugliness. That in itself shall, in

their case, be the austerest of penances. If the princess of Kosaia can

bear my strong odour, my ugly and grim visage, my attire and body, she

shall then conceive an excellent child ?

Vaisampayana continued, "Having spoken thus unto Satyavati,

Vyasa of great energy again addressed her and said, 'Let the princess

of Kosaia clad in clean attire and decked with ornaments wait for me

in her bed-chamber. Saying this, the Rishi disappeared. Satyavati

then went to her daughter-in-law and seeing her in private spoke to

her these words of beneficial and virtuous import.
1O princess of

Kosaia, listen to what I say. It is consistent with virtue. The dynasty

of the Bharatas hath became extinct from my misfortune. Beholding my
affliction and the extinction of his paternal line, the wise Bhishma,

impelled also by the desire of perpetuating our race, hath made me a

suggestion, which suggestion, however, for its accomplishment is

dependent on thee ! Accomplish it, O daughter, and restore the lost

line of the Bharatas ! O thou of fair hips, bring thou forth a child

equal in splendour unto the chief of the celestials ! He shall bear the

onerous burden of this our hereditary kingdom !'

'Satyavati having succeeded with great difficulty in procuring the

assent of her virtuous daughter-in-law to her proposal which was not

inconsistent with virtue, then fed Brahmanas and Rishis and numberless

guests who arrived on the occasion."

Thus ends the hundred and fifth section in the Sambhava Parva of

the Adi Parva,
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(Sambhava Parva continued)

Vaisampayana said, "Soon after the monthly season of the princess

of Kosala had been over, Satyavati, purifying her daughter-in-law with

a bath, led her into sleeping apartment, There seating her upon a

luxurious bed, she addressed her, saying, O Princess of Kosala, thy

husband hath an elder brother who shall this day enter thy womb as

thy child. Wait for him to-night without dropping off to sleep. Hear-

ing these words of her mother-in-law, the amiable princess, as she lay

on her bed, began to think of Bhishma and the other elders of the

Kuru race. Then the Rishi of truthful speech, who had given his

promise in respect of Amvika (the eldest of the princesses) in the

first instance, entered her chamber while the lamp was burning.

The princess, seeing his dark visage, his matted locks of copper hue,

blazing eyes, his grim beard, closed her eyes in fear. The Rishi,

from desire of accomplishing his mother's wishes, however knew her.

But the latter, struck with fear, opened not her eyes even once to

look at him. And when Vyasa came out, he was met by his

mother, who asked him, 'Shall the princess have an accomplished

son ?' Hearing her, he replied, The son of the princess she will

bring forth shall be equal in might unto ten thousand elephants. He
will be an illustrious royal sage, possessed of great learning and

intelligence and energy. The high-souled one shall have in a time a

century of sons- But from the fault of his mother he shall be blind.'

At these words of her son, Satyavati said. 'O thou of ascetic wealth,

how can one that is Tslind become a monarch worthy of the Kurus ?

How can one that is blind became the protector of his relatives and

family, and the glory of his father's race ? It behoveth thee to give

another king unto the Kurus !' Saying 'So be it,' Vysa went away.

And the first princess of Kosala In due time brought forth a blind son.

"Soon after Satyavati, O chastiser of foes, summoned Vyasa, after

having secured the assent of her daughter-in-law. Vyasa came accord-

ing to his promise, and approached, as before, the second wife of his

brother. And Ambalika beholding the Rishi, became pale with fear.

And, O Bharata, beholding her so afflicted and pale with fear,

Vyasa addressed her and said, 'Because thou hast been pale with fear

at the sight of my grim visage, therefore, thy child shall be pale in

complexion, O thou of handsome face, the name also thy child shall be

Pandu (the pale) ! 'Saying this, the illustrious and best of Rishis came
out of her chamber. And as he came out, he was met by his mother

who asked him about the would-be child. The Rishi told her that the
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child would be of pale complexion and known by the name of Pandu.

Satyavati again begged of the Rishi another child, and the Rishi told her

in reply, 'So be it.' Amvalika then when her time came, brought

forth a son of pale complexion. Blazing with beauty the child was

endued with all auspicious marks. Indeedi it was this child who after-

wards became the father of those mighty bowmen, the Pandavas.

'Sometime after, when the eldest of Vichitravirya's widow again

had her monthly season, she was solicited by Satyavati to approach Vyasa

once more. Possessed of beauty like a daughter of the celestials, the

princess refused to do her mother-in-law's bidding, remembering the

grim visage and strong odour of the Rishi. She, however, sent unto

him, a maid of hers, endued with the beauty of an Apsara and decked

with her own ornaments. And when the Vyasa arrived, the maid rose

up and saluted him. And she waited upon him respectfully and

took her seat near him when asked. And O king, the great Rishi of

rigid vows was well-pleased with her, and when he rose to go away,

he addressed her and said, 'Amiable one, thou shalt no longer be a

slave. Thy child also shall be greatly fortunate and virtuous, and

the foremost of all intelligent men on Earth !' And, O king, the son

thus begotten upon her by Krishna-Dwaipayana was afterwards known

by the name of Vidura. He, was thus the brother of Dhritarashtra

and the illustrious Pandu. And Vidura was free from desire and passion

and was conversant with the rules of government, and was the god

of justice born on Earth under the curse of the illustrious Rishi

Mandavya. And Krishna-Dwaipayana, when he met his mother as

before, informed her as to how he had been deceived by the eldest of the

princesses and how he had begotten a son upon a Sudra woman. And

having spoken thus unto his mother the Rishi disappeared from

her sight.

"Thus were born, in the field of Vichitravirya, even of Dwaipayana
those son of the splendour of celestial children, those propagators of the

Kuru race.
11

Thus ends the hundred and sixth section in the Sambhava Parva

of the Adi Parva.

SECTION CVII

( Sambhava Parva continued )

Janamejaya said, "What did the god of justice do for which he was

cursed ? And who was the Brahmana ascetic from whose curse the god

had to born in the Sudra caste ?"

33
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Vaisampayana said, There was a Brahmana known by the name of

Mandavya. He was conversant with all duties and was devoted to

religion, truth and asceticism. The great ascetic used to sit at the en-

trance of his asylum at the foot of a tree, with his arms upraised in

the observance of the vow of silence. And as he sat there for years

and years together, one day there came into his asylum a number of

robbers laden with spoil. And, O bull in Bharata's race, those robbers

were then being pursued by a superior body as guardians of the peace.

The thieves, on entering that asylum, hid their booty there, and in fear

concealed themselves thereabout before the guards came. But scarcely

had they thus concealed themselves when the constables in pursuit came

to the spot. The latter, observing the Rishi sitting under the tree,

questioned him, O king, saying, O best of Brahmanas which way have

the thieves taken ? Point it out to us so that we may follow it without

loss of time.
1 Thus questioned by the guardians of peace the ascetic,

O king said not a word, good or otherwise, in reply. The officers of

the king, however, on searching that asylum soon discovered the thieves

concealed thereabout together with the plunder. Upon this, their

suspicion fell upon the Muni, and accordingly they seized him with the

thieves and brought him before the king. The king sentenced him to be

executed along with his supposed associates. And the officers, acting

in ignorance, carried out the sentence by impaling the celebrated

Rishi. And having impaled him, they went to the king with the booty

they have recovered. But the virtuous Rishi, though impaled and kept

without food, remained in that state for a long time without dying. And
the Rishi by the ascetic power not only preserved his life but summoned

other Rishi to the scene. And they came there in the night in the

forms of birds, and beholding him engaged in ascetic meditation though

fixed on that stake became plunged into grief. And telling that best

of Brahmanas who they were, they asked him saying. O Brahmana,

we desire to know what hath been thy sin for which thou hast thus been

made to suffer the tortures of impalement I"

Thus ends the hundred and seventh section in the Sambhava Parva

of the Adi Parva.

SECTION CVIII

(Sambhaya Parva continued)

Vaisampayana said, Thus asked, the tiger among Munis then

answered those Rishis of ascetic wealth, 'Whom shall I blame for this ?

In fact, none eke (than my own self) hath offended against me !' After
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this, O monarch, the officers of justice, seeing him alive, informed the

king of it. The latter hearing what they said, consulted with his

advisers, and -came to the place and began to pacify the Riahi fixed

on the stake. And the king said, 'O thou best of Rishis, I have offended

against thee in ignorance ! I beseech thee to pardon me
for the same ! It behoveth thee not to be angry with me ! Thus
addressed by the king, the Muni, was pacified. And beholding him free

from wrath, the king took him up with the stake endeavoured to extract

it from his body. But not succeeding therein, he cut it off at the

point just outside the body. The Muni, with a portion of the stake

within his body, walked about, and in that state practised the austerest

of penances and conquered numberless regions unattainable by others.

And for the circumstances of a part of the stake being within his body,

he came to be known in the three worlds by the name of Am-
Mandavya (Mandavya with the stake within). And one day that

Brahmana acquainted with the highest truth of religion went unto the

abode of the god of justice. And beholding the god there seated on his

throne, the Rishi reproached him and said, 'What, pray, is that sinful

act committed by me unconsciously, for which I am bearing this punish-

ment ? O, tell me soon, and behold the power of my asceticism !

"The god of justice, thus questioned, replied, O thou of ascetic

wealth, a little insect was once pierced by thee on a blade of grass. Thou
bearest now the consequence of the act. O Rishi, as a gift, however

small multiplieth in respect of its religious merits, so a sinful act multi-

plieth in respect of the woe it bringeth in its train !' On hearing this,

Ani-Mandavya asked, O tell me truly when this act was committed

by me ! Told in reply by the god of justice that he had committed it,

when a child, the Rism said, that shall not be a sin which may be done

by a child up to the twelfth year of his age from birth. The scriptures

shall not recognise it as sinful. The punishment thou hast inflicted

on me for such a venial offence hath been disproportionate in severity.

The killing of a Brahmana involves a sin that is heavier than the

killing of any other living being. Thou shalt, therefore, O god of

justice, have to be born among men even in the Sudra order ! And
from this day I establish this limit in respect of the consequence of

acts that an act shall not be sinful when committed by one below the

age of fourteen. But when committed by one above that age, it shall be

regarded as sin.

Vaisampayana continued, Cursed for this fault by that illustrious

Rishi, the god of the Justice had his birth as Vidnra in the Sudra order,

And Vidura was well-posted up in the doctrines of morality and also

politics and worldly profit. And he was entirely free from covetousness
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and wrath. Possessed of great foresight and undisturbed tranquility of

mind, Vidura was ever devoted to the welfare of the Kurus.'

Thus ends the hundred and eighth section in the Sambhava Parva of

the Adi Parva.

SECTION CIX

a Parva continued)

Vaisampayana said, "Upon the birth of those three children, Kuru-

jangala, Kurukshetra, and the Kurus grew in prosperity. The Earth

began to yield abundant harvest, and the crops also were of good flavour.

And the clouds began to pour rain in season and trees became full of

fruits and flowers. And the draught cattle were all happy and the

birds and other animals rejoiced exceedingly. And the flowers became

fragrant and the fruits became sweet ; the cities and towns became filled

with merchants, artisians, traders and artists of every description. And

the people became brave, learned, honest and happy. And there

were no robbers then, nor anybody who was sinful. And it seemed

that the golden age had come upon every part of the kingdom. And

the people devoted to virtuous acts, sacrifices and truth, and regarding

one another with love and affection grew in prosperity. And free from

pirde, wrath and covetousness, they rejoiced in perfectly innocent

sparts. And the capital of the Kurus, full as the ocean, was a second

Amaravati, teeming with hundreds of palaces and mansions, and

possessing gates and arches dark as the clouds, And men in great

cheerfulness sported constantly on rivers, lakes and tanks, and in fine

groves and charming woods. And the southern Kurus, in their virtuous

rivalry with their northern kinsmen, walked about in the company of

Siddhas and Charanas and Bithis. And all over that delightful country

whose prosperity was thus increased by the Kurus, there were no misers

and no widowed women. And the wells and lakes were ever full ; the

groves abounded with trees, and the houses and abodes of Brahmanas

were full of wealth and the whole kingdom was full of festivities. And
O king, virtuously ruled by Bhishma, the kingdom was adorned with

hundreds of sacrificial stakes. And the wheel of virtue having been set

in motion of Bhishma, and the country became so contented that the

subjects of other kingdoms,.quitting their homes, came to dwell there and

increase its population. And the citizens and the people were filled with

hope, upon seeing the youthful acts of their illustrious princes. And,

O king, in the houses of the Kuru chiefs as also of the principle citizens,

'give* and 'eat' were the only words constantly heard. And Dhrita-
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rashtra and Pandu and Vidura of great intelligence were from their

birth brought up by Bhishma, as if they were his own children. And
the children, having passed through the usual rites of their order,

devoted themselves to vows and study. And they grew up into fine

youths skilled in the Vedaa and all athletic sports. And they became

well-skilled in the practice of bow, in horsemanship, in encounters

with mace, sword and shield, in the management of elephants in battle,

and in the science of morality. Well-read in history and the history

and the Puranas and various branches of learning, and acquainted with

the truths of the Vedaa and their branches they acquired knowledge,

which was varsatile and deep. And Pandu, possessed of great prowess,

excelled all men in the science of bow, while Dhritarashtra excelled all

men in the science of bow while Dhritarashtra excelled all in personal

strength ; while in three worlds there was no one equal to Vidura in his

devotion to virtue and in the knowledge of the dictates of morality.

And beholding the restoration of the extinct line of Santanu, the saying

became current in all countries that among mothers of heroes, the

daughters of th king of Kasi were the first ; that among countries

Kurujangala was the first : that among virtuous men, Vidura was the

first ; that among cities Hastinapura was the first. Pandu became king,

for Dhritarashtra, owing to the blindness, and Vidura, for his birth by a

Sudra woman, did not obtain the kingdom. One day Bhishma, the fore-

most of those acquainted with the duties of a statesman and dictates of

morality, properly addressing Vidura conversant with the truths of

religion and virtue, said as follows."

Thus ends the hundred and ninth section in the Sambhava Parva of

the Adi Parva.

SECTION CX
Parva continued)

''Bhishma said, "This our celebrated race, resplendent with every

virtue and accomplishment, hath all along sovereignty over all other

monarchs on Earth. Its glory maintained and itself perpetuated by

many virtuous and illustrious monarchs of old, the illustrious Krishna

(Dwaipayana) and Satyabati and myself have raised you (three) up, in

order that it may not be extinct. It behoveth myself and thee also

to take such steps that this our dynasty may expand again as the

sea. It hath been heard by me that there are three maidens worthy of

being allied to our race. One is the daughter of (Surasena) the Yadava

race ; the other is the daughter of Suvala ; and the third is the princess
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of Madra. O son, all these maidens are of course of blue blood.

Possessed of beauty and pure blood, they are eminently fit for an alliance

with our family. O thou foremost of intelligent men,
f

l think we

should choose them for the growth of our race. Tell me what thou

thinkest.' Thus addressed, Vidura replied, Thou art our father and

thou art our mother, too ! Thou art our respected spiritual instructor !

Therefore, do thou what may be best for us in thy eyes !'

Vaisampayana continued, "Soon after Bhishma heard from the

Brahmanas that Gandhari, the amiable daughter of Suvala, having

worshipped Hara (Siva) had obtained from the deity the boon that she

should have a century of sons. Bhishma, the grand-father of the

Kurus, having heard this, sent messengers unto the king of Gandhara.

King Suvala at first hesitated on account of the blindness of the bride-

groom, but taking into consideration the blood of the Kurus, their

fame and behaviour, he gave his virtuous daughter unto Dhritarashtra

and the chaste Gandhari hearing that Dhritarashtra was blind and that

her parents had consented to wed her with him, from love and res-

pect for her future husband blindfolded her own eyes.> Sakuni, the

son of Suvala, bringing unto the Kurus his sister endued with youth

and beauty, formally gave her away unto Dhritarastra. And Gandhari

was received with great respect and the nuptials were celebrated

with great pomp under Bhishma' s directions. And the heroic Sakuni,

after having bestowed his sister along with many valuable robes, and

having received Bhishma's adorations, returned to his own city. And,
O thou of Bharata's race, the beautiful Gandhari gratified all the

Kurus by her behaviour and respectful attentions. And Gandhari,

ever devoted to her husband, gratified her superiors by her good

conduct ; and as she was chaste, she never referred even by words to

men other than her husband or such superiors.'
1

Thus ends the hundred and tenth section in the Sambhava Parva

of the Adi Parva.

SECTION CXI

( Shambkava Parva continued )

Vaisampayana continued, "There was amongst the Yadavas a

chief named Sura. He was the father of Vesudeva. And he had a

daughter called Pritha, who was unrivalled for beauty on Earth. And,

O thou of Bharata's race, Sura, always truthful in speech, gave from

friendship this his first-born daughter unto his childless cousin and

friend, the illustrious Kuntibhoja the son of his paternal aunt
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pursuant to a former promise. And Pritha in the house of her adop-

tive father was engaged in looking after the duties of hospitality to

Brahmans and other guests. Once she gratified by her attentions the

terrible Brahmana of rigid vows, who known by the name of Durvasa

and was well acquainted with the hidden truths of morality. Gratified

with her respectful attentions, the sage, anticipating by his spiritual

power the future (season of) distress (consequent upon the curse to be

pronounced upon Pandu for his unrighteous act of slaying a deer while

serving its mate) imparted to her a formula of invocation for summon-

ing any of the celestials she liked to give herchildren.' And the Rishi

said, those celestials that thou shalt summon by this Mantra shall

certainly approach thee and give thee children. Thus addressed by the

Brahmana, the amiable Kunti (Pritha) became curious, and in her

maidenhood summoned the god Arka (Sun). And as soon as he pro-

nounced the Mantra, she beheld that effulgent deity that beholder

of everything in the world approaching her. And beholding that

extraordinary sight, the maiden of faultless feature was overcome

with surprise. But the god Vivaswat (Sun) approaching her, said,

'Here I ami O black-eyed girl ! Tell me what I am to do for

thee !

f

"Hearing this, Kunti said, O slayer of foes, a certain Brahmana gave

me this formula of invocation as a boon, and, O lord, I have summoned
thee only to test its efficacy. For this offence I bow to thee thy

grace. A woman, whatever be her offence, always deserveth pardon.'

Surya (Sun) replied, 'I know that Durvasa hath granted this boon.

But cast off thy fears timid maiden, and giant me thy embraces,

Amiable one, my approach cannot be futile ; it must bear fruit. Thou

hast summoned me, and if it be for nothing it shall certainly be regarded

as thy transgression.*

Vaisampayana continued, "Vivaswat thus spoke unto her many

thinjs with a view to allay her fears, but, O Bharata, the amiable

maiden, from modesty and fear of her relatives, consented not to grant

his request. And O bull of Bharata's race, Arka addressed her again

and said, 'O princess, for my sake, it shall not be sinful for thee to

grant my wish. Thus speaking unto the daughter of Kuntibhoja,

the illustrious Tapana the illuminator of the universe gratified his

wish. And of this connection there 'was immediately born a son

known all over the world as Kama encased in natural armour and with

face brightened by ear-rings. And the heroic Kama was the first of

all wielders weapons, blessed with good fortune, and endued with the

beauty of a celestial child. And after the birth of this child, the

illustrious Tapana granted unto Pritha her maidenhood and ascended to
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heaven. And the princess of the Vrishm race beholding with sorrow

that son born of her, reflected intently upon what was then the best for

her to do. And from fear of her relatives she resolved to conceal that

evidence of her folly. And she cast her offspring endued with great

physical strength into the water. Then the well-known husband of

Padha, of the Suta caste, took up the child thus cast into the water,

and he and his wife brought him up as their own son. And Radha and

her husband bestowed on him the name of Vasusena ( born with

wealth) because he was born with a natural armour and ear-rings. And
endued as he was born with great strength, as he grew up, he became

skilled in all weapons- Possessed 'of great energy, he used to adore

the sun until his back was heated by his rays (*.e. from dawn to mid-

day) ; and during the hours of worship, there was nothing on Earth that

the heroic and intelligent Vasusena would not give unto the Brahmanas.

And Indra desirous of benefiting his own son Phalguni (Arjuna),

assuming the form of a Brahmana, approached Vasusena on one occasion

and begged of him his natural armour. Thus asked Kama took off his

natural armour, and joining his hands in reverence gave it unto Indra

in the guise of a Brahmana. And the chief of the celestials accepted the

gift and was exceedingly gratified with Kama's liberality. He therefore,

gave unto him a fine dart, sayingThat one (and one only) among the

celestials, the Asuras, men, the Qandharvas, the Nagaa, and the Rakshasas,

whom thou desirest to conquer, shall be certainly slain with this dart.'

"The son of Suryya was before this known by the name of Vasusena.

But since he cut off his natural armour, he came to be called Kama
(the cutter or peeler of his own cover)."

Thus ends the hundred and eleventh section in the Sambhava Parva
of the Adi Parva.

SECTION CXII

(Sambhava Parva continued)

Vaisampayana said, "The large-eyed daughter of Kuntibhoja, Pritha

by name, was endued with beauty and every accomplishment. Of rigid

vows, she was devoted to virtue and possessed of every good quality.

But though endued with beauty and youth and every womanly attri-

bute, yet it so happened that no king asked for her hand. Her
father Kuntibhoja seeing this, invited, O best of monarchs, the princess

and kings of other countries and desired his daughter to select her

husband from among her guests. The intelligent Kunti, entering the

amphitheatre, beheld Pandu the foremost of the Bharata that tiger
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among kings in that concourse of crowned heads. Proud as the lion

broad-chested, bull-eyed, endued with great strength, and outshining all

other monarchs in splendour, he looked like another Indra in that royal

assemblage. The amiable daughter of Kuntibhoja, of faultless features,

beholding Pandu that best of men in that assembly, became very
much agitated. And advancing with modesty, all the while quiver-

ing with emotion, she placed the nuptial garland about Pandu's neck.

The other monarchs, seeing Kunti choose Pandu for her lord,

returned to their respective kingdoms on elephants, horses and cars,

as they came. Then, O king, the bride's father caused the nuptial

rites to be performed duly. The Kuru prince blessed with great

good fortune and the daughter of Kuntibhoja, formed a couple like

Maghavat and Paulomi (the king and queen of the celestials). And, O
best of Kuru monarchs, king Kuntibhoja, after the nuptials were over,

presented his son-in-law with much wealth and sent him back to

his capital. Then the Kuru prince Pandu, accompanied by a large

force bearing various kinds of banners and pennons, and eulogised

by Brali mans and great Rishis pronouncing benedictions, reached his

capital. And after arriving at his own palace, he established his

queen therein."

Thus ends the hundred and twelveth section in the Sambhava Parva

of the Adi Parva.

SECTION CXIII

(Sambhava Parva continued)

"
Vaisampayana continued. "Some time after, Bhishma the intelligent

son of Santanu set his heart upon getting Pandu married to a second

wife, Accompanied by an army composed of four kinds of- force, and

also by aged councillors and Brahmanas and great Rishis, he went to the

capital of the king of Madra. And that bull of the Valhikas the king of

Madra hearing that Bhishma had arrived, went out to receive him.

And having received him with respect, he got him to enter his palace.

Arriving there, the king of Madra offered unto Bhishma a white carpet

for a seat ; water to wash his feet with, and usual oblation of various

ingredients indicative of respect. And when he was seated at ease,

the king asked him about the reason of his visit. Then Bhishma

the supporter of dignity of the Kurus addressed the king of Madra

and said, 'O oppressor of all foes, know that I have come for the hand

of a maiden. It hath been heard by us that thou hast a sister named

34



266 MAHABHABATA

Madri celebrated for her beauty and endued with every virtue ; t
I

would choose her for Pandu. Thou art, 'O king, in every respect worthy

of an alliance with us, and we also are worthy of thee ! Reflecting upon

all this, O king of Madra, accept us duly.
1

The ruler of Madra,

thus addressed by Bhishma, replied, 'To my mind, there is none else

than one of thy family with whom I can enter into an alliance. But

there is a custom in our family acted upon by our ancestors,

which, be it good or bad, I am incapable of transgressing. It is well-

known, and therefore is known to thee as well. I -doubt not. There-

fore, it is not proper for thee to tell me, Bestow thy sister. The custom

to which I allude is our family custom. With us that is a virtue

and worthy of observance. It is for this only, O slayer of foes, I cannot

give thee any assurance in the matter of thy request.' On hear-

ing this, Bhishma answered the king of Madra, saying, 'O king,

this, no doubt, is a virtue. The self-create himself hath said it. Thy
ancestors were observant of custom. There is no fault to find with it.

It is also well-known, O Salya, that this custom in respect of family

dignity hath the approval of the wise and the good.' Saying this

Bhishma of great energy, gave unto Salya much gold both coined and

uncoined, and precious stones of various colours by thousands, and

elephants and horses and cars, and much cloth and many ornaments,

and gems and pearls and corals. And Salya accepting with a cheerful

heart those precious gifts then gave away his sister decked in orna-

ments unto that bull of the Kuru race. Then the wise Bhishma,
the son of the ocean-going Ganga, rejoiced at the issue of his mission

took Madri with him, and returned to the Kuru capital named
after the elephant.

"Then selecting on auspicious day and moment as indicated by the

wise for the ceremony, King Pandu was duly united with Madri. And after

the nuptials were over, the Kuru king established his beautiful bride in

handsome apartments. And, O king of Kings, that best of monarchs
then gave himself up to enjoyment in the company of his two wives

as best he liked and to the limit of his desires. And after thirty days
had elapsed, the Kuru king, O monarch, started from his capital

for the conquest of the world. And after reverentially saluting and
bowing to Bhishma and the other elders of the Kuru race. And with
adieus to Dhritarashtra and others of the family, and obtaining their

leave, he set out on his grand campaign, accompanied by a large force

of elephants, horses, and cars, and well-pleased with the blessings uttered

by all around and the auspicious rites performed by the citizens for

his success. And Pandu, accompanied by such a strong force marched
against various foes. And that tiger among men that spreader of the
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fame of the Kurus first subjugated the robber tribes of Paearna. He
next turned his army composed of innumerable elephants, cavalry,

infantry, and charioteers, with standards of various colours, against

Dhirga the ruler of the kingdom of Maghadha who was proud of his

strength, and offended against numerous monarchs. And attacking

him in his capital, Pandu slew him there, and took everything in his

treasury and also vehicles and draught animals without number. He
then marched into Mithila and subjugated the Videhas. And then,

O bull among men, Pandu led his army against Kasi, Sumbha, and

Pundra, and by the strength and prowess of his arms spread the fame

of the Kurus. And Pandu, that oppressor of foes, like unto a mighty

fire whose far-reaching flames were represented by his arrows and

splendour by his weapons, began to consume all kings that came in

contact with him. These with their forces, vanquished by Pandu at

the head of his army, were made the vassals of the Kurus. And all

kings of the world, thus vanquished by him, regarded him as the one

hero only on Earth even as 'the celestials regard Indra in heaven.

And the kings of Earth with joined palms bowed to him and

waited on him with presents of various kinds of gems and wealth, pre-

cious stones and pearl and corals, and much gold and silver, and first-

class kine and handsome horses and fine cars and elephants, and

asses and camels and buffaloes, and goats and sheep, and blankets and

beautiful hides, and carpets made-of the skin of the Banku deer. And
the king of Hastinapura accepting those offerings retracted his steps

towards his capital, to the great delight of his subjects. And the

citizens and others filled with joy, and kings and ministers, all began to

say, 'O, the fame of the achievements of Santanu, that tiger among

kings, and of the wise Bharata, which were about to die, hath been

revived by Pandu ! They who robbed before the Kurus of both terri-

tory and wealth, have been subjugated by Pandu the tiger of

Hastinapura and made to pay tribute !' And all the citizens with

Bhishma at their head went out to receive the victorious king. They

did not proceed far when
"

they saw the attendants of king laden

with much wealth, and the train of various conveyances laden with all

kinds of wealth, and of elephants, horses, cars, kine, camels and

other animals, was so long that they saw not its end. Then Pandu

beholding] Bhishma, who was a father to him, worshipped his feet and

saluted the citizens and others as each deserved. And Bhishma,

too, embracing Pandu as his son who had returned victorious after

grinding many hostile kingdoms, wept tears or joy. And Pandu, instilling

joy into the hearts of his people with a flourish of trumpets and conches

and kettle-drums, entered his capital.'



268 MAHABHABA^A

Thus ends the hundred and thirteenth section in the Sambhava

Parva of the Adi Parva.

SECTION CXIV

(Sambhava Parva continued)

Vaisampayana said. "Pandu then, at the command of Dhritarastra,

offered the wealth he had acquired by the prowess of his arms to

Bhishma, their grand-mother Satyabati and their mothers, the princes of

Kosala. And he sent portion his wealth to Vidura also. And the

virtuous Pandu gratified his other relatives also with similar presents.

Then Satyabati and Bhishma and the Kosala princess were all gratified

with the presents Pandu made out of the aquisitions of his prowess.

And Amvalika in particular, upon embracing her son of incompara-

ble prowess, became as glad as the queen of heaven, upon embracing

Jayanta. And with the wealth acquired by that hero Dhritarastra

performed five great sacrifices that were equal unto a hundred great

horse-sacri6ces, at all of which the offerings to Brahmanas were by

hundreds and thousands.

"A little while after, O bull of Bharata's race, Pandu who and
achieved a victory over sloth and lethargy, accompanied by his

two wives Kunti and Madri retired into the woods. Leaving his ex-

cellent palace with its luxurious beds, he became a permanent
inhabitant of the woods, devoting the whole of his time to the chase df

the deer. And fixing his abode in a delightful and hilly region over-

grown with huge sala trees, on the southern slope of the Himavat
mountains, he roamed about in perfect freedom. The handsome Pandu
in the midst of his two wives wandered in those woods like Airavata

in the midst of two she-elephants. And the dwellers in those woods,

beholding the heroic Bharata prince in the company of his wives,

armed with sword, arrows, and bow, clad with his beautiful armour,
and skilled in all excellent weapons, regarded him as the very god

wandering amongst them.

"And at the command of Dhritarashtra, people were busy
in supplying Pandu in his retirement with every object of pleasure

and enjoyment.

"Meanwhile the son of the ocean-going Ganga heard that king Devaka
had a daughter endued with youth and beauty and begotten upon Sudra
wife. Bringing her from her father's abode, Bhisma married her to

Vidura of great wisdom. And the Kuru prince Vidura begot upon her

many children like unto himself in accomplishments."
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Thus ends the hundred and

Parva of the Adi Parva.

fourteenth section in the Sambhava

SECTION CXV

(Sambhava Parva continued)

Vaisampayana said, "Meanwhile, O Janame jaya, Dhritarashtra begat

upon Gandhari a hundred sons, and upon a Vaisya wife another besides

those hundred. And Pandu had, by his two wives Kunti and Madri,

five sons who were great charioteers and who were all begotten by the

celestials for the perpetuation of Kuru line."

Janamejaya said, "O best of Brahmanas, how did Gandhari bring

forth those hundred sons and in how many years ? What were

also the periods of life alloted to each ? How did Dhritarashtra also

beget another son in a Vaisya wife ? How did Dhritrrashtra behave

towards his loving obident, and virtuous wife Gandhari ? How were

also begotten the five sons of Pandu, those mighty charioteers, even

though Pandu himself laboured under the curse of the great Rishi

(he slew) ? O thou for ascetic wealth and great learning, tell me all

these in detail, for my thirst for hearing everything relating to my own

ancestor hath not been slaked !'

Vaisampayana said, "One day Gandhari entertained with respectful

attention the great Dwaipayana who came to her abode, exhausted with

hunger and fatigue. Gratified with Gandhari's hospitality, the Rishi

gave her the boon she asked viz., that she should have a century of

sons each equal unto her lord in strength and accomplishments. Some

time after Gandhari conceived and she bore the burden in her womb

for two long years without being delivered. And she was greatly afflict-

ed at this. It was th'en that she heard that Kunti had brought forth a son

whose splendour was like unto the morning son. Impatient of the period

of gestation which had prolonged so long, her own case, and deprived

of reason by grief, she struck her womb with great violence without

the knowledge of her husband. And thereupon came out of her womb,

after two years' growth, a hard mass of flesh like unto an iron ball.

When she was about to throw it away, Dwaipayana, learning every-

thing by his spritual powers, promptly came there, and that first of

ascetics beholding that ball of flesh, addressed the daughter of Suvala

thus, 'What has thou done ?' Gandhari without endeavouring to

disguise her feelings addressed the Rishi and said, 'Having heard that

Kunti had brought forth a son like unto Suiya, the son god himself in

splendour, I struck in grief at my womb. Thou hadst, O Rishi granted me
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the boon that I should have a hundred sons, but here is only a ball of

flesh for those hundred sons ! Vyasa then said, 'Daughter of Suvala,

it is even so. But my words can never be futile. I have not spoken an

untruth even in jest. I need not speak of other occasians. Let a

hundred pots full of clarified butter be brought instantly, and let them

be placed at a concealed spot. In the meantime, let cool water be

sprinkled over this ball of flesh'.

Vaisampayana continued "That ball of flesh then, sprinkled over

with water, became, in time, divided into a hundred and one parts, each

about the size of the thumb. These were then put into those pots full

of clarified butter that had been placed at a concealed spot and were

watched with care. The illustrious Vyasa then said unto the daughter

of Suvala that she should open the covers of the pots after full two

years. And having said this and made these arrangements, the wise

Dwaipayana went to the Himavat mountains for devoting himself to

asceticism.

"Then in time, king Duryyodhana was born from among those pieces

of the ball of flesh that had been deposited in those pots. According

to the order of birth, king Yudishthira was the eldest. The news of

Duryyodhana' s birth was carried to Bhishma and the wise Vidura. The

day that the haughty Duryyodhana was born was also the birth-day of

Bhima of mighty arms and great prowess.

"As soon as Duryyodhana was born, he began to cry and bray like an

ass. And hearing that sound, the asses, vultures, jackals and crows

uttered their respective cries responsively. Violent winds began to

blow, and there were fires in various directions. Then king Dhrita-

rashtra in great fear, summoning Bhishma, and Vidura, and other well-

wishers and all the Kurus, and numberless Brahmans, addressed the'e and

said, The eldest of them princes, Yudhishthira, is the perpetuator

of our line. By virtue of his birth he hath acquired the kingdom. We
have nothing to say to this. But shall this my son born after him

become king ? Tell me truly what is lawful and right under these

circumstances.' As soon as these words were spoken, O Bharata,

jackals and other carnivorous animals began to howl ominously. And

marking those frightful omens all around, the assembled Brahmanas

and the wise Vidura replied, 'O king, O bull among men, when these

frightful omens are noticeable at the birth of thy eldest son, it is

evident that he shall be the exterminator of thy race. The pros-

perity of all dependeth on his abandonment. Calamity there must

be in keeping him. O king, if thou abandonest him, there remain

yet for the nine and ninety sons ! If thou desirest the good of thy race,

abandon him, O Bharata 1 O king, do good to the world and thy own
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race by casting off this one child of thine ! It hath been said that

an individual should be cast off for the sake of family ; that a family

should be cast off for the sake of a village ; that a village may be aban-

doned for the sake of the whole country ; and that the Earth itself may
be abandoned for the sake of the soul.' When Vidura and those

Brahmanas had stated so, King Dhritarashtra out of affection for his

son had not the heart to follow that advice. Then, O king, within

a montht were born a full hundred sons unto Dhritarashtra and a

daughter also in excess of this hundred. And during the time when

Gandhari was in. a state of advanced pregnancy, there was a maidservant

of the Vaisya class who used to attend on Dhritarashtra. During that

year, O king, was begotten upon her by the illustrious Dhritarahhtra

a son endued with great intelligence who was afterwards named Yuyutsu.

And because he was begotten by Kshatriya upon a Vaisya woman, he

came to be called Kama-
"Thus were born unto the wise Dhritarashtra a hundred sons who

were all heroes and mighty chariot-fighters, and a daughter over and

above the hundred, and another son Yuyutsu of great energy and pro-

wess begotten upon a Vaisya woman.

Thus ends the hundred and fifteenth section in the Sambhava Parva

of the Adi Parva.

SECTION CXVI

(Sambhava Parva continued)

Janamejaya said, "O sinless one, thou hast narrated to me from the

beginning all about the birth of Dhritarashtra's hundred sons owing

to the boon granted by the Rishi. But thou hast not told me as yet any

particulars about the birth of the daughter. Thou hast merely said that

over and above the hundred sons, there was another son named Yuyutsu

begotten upon a Vaisya woman, and a daughter. The great Rishi Vyasa

of immeasurable energy said unto the daughter of the king of Gandhara

that she would become the mother of a hundred sons. Illustrious one,

how is that thou sayest Gandhari had a daughter over and above her

hundred sons ? If the ball of flesh was distributed by the great Rishi

only into a hundred parts, and if Gahdhari did not conceive on any

other occasion, how was then Dussala born ! Tell me this, O Rishi I

My curiosity hath been great.'

Vaisampayana said, "O descendant of the Pandavas, thy question

is just, and I will tell thee how it happned. The illustrious and great

Rishi himself, by sprinkling water over that ball of flesh, began to
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divide it into parts. And as it was being divided into parts, the nurse

began to take them up and put them one by one into those pots

filled with clarified butter- While this process was going on, the beauti-

ful and chaste Gandhari of rigid vows, realising the affection that one

feeleth for a daughter, began to think in her mind. "There is no doubt

that I shall have a hundred sons, the Muni having said so. It can never

be otherwise. But Tshould be very happy if a daughter were born of

me and above these hundred sons and junior to them all* My husband

then may attain to those worlds that the possession of a daughter's sons

conferreth. Then again, the affedtion the women feel fo.r their sons-in-

law is great- If, therefore, I obtain a daughter over and above my hun-

dred sons, then, surrounded by sons and daughter's sons, I may feel supre-

mely blest. If I have ever practised ascetic austerities, if I have ever given

anything in charity, if I have ever performed the Koma (through

Brahmanas), if I have over gratified my superiors by respectful attentions,

then (as the fruit of those acts) let a daughter be born unto me !' All

this while that illustrious and best of Rishis, Krishna-Dwaipayana

himself was dividing the ball of flesh ; and counting a full hundred of

the parts, he said unto the daughter of Suvala, Here are thy hundred

sons. I did not speak aught unto thee that was false. Here, however, is

one part in excess of hundred intended for giving thee a daughter's

son. This part shall develop into an amiable and fortunate daughter, as

thou hast desired.' Then that great ascetic brought another pot full of

clarified butter, and put the part intended for a daughter into it.

"Thus have I, O Bharata, narrated unto thee all about the birth of

Dussala. Tell me, O sinless one, what more I am now to narrate."

Thus ends the hundred and sixteenth section in the Sambhava Parva

of the Adi Parva.

SECTION CXVII

(Sambhava Parva continued)

Janamejaya said, 'Recite, if you please, the names of Dhritarashtra's

son according to the order of their birth.

Vaisampayana said ; "Their names, O king, according to the order

of birth, are Duryyodhana, Yuyutsu, Dussasana, Dussaha, Dussala,

Jalasandha, Sama, Saha, Vinda and Anuvinda ; Durdharsha, Suvahu,

Dush-pradhar-shana, Durmarshana and Durmukha ; Dushkrana, and
Kama ; Vivingsati and Vikarna, Sala, Satwa, Sulochana, Chitra and

Upachitra, Chitraksha, Charuchitra, Sarasana, Durmada and Durvigaha,
Vivitsu, Vikatanana ; Urnanabha and Sunabha, then Nandaka
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and Upanandaka ; Chitravana, Chittravarman, Suvarman, Durvilo-

chana ; Ayovahu, Mahavahu, Chitranga, Chitrakundala, Bhimavega,
Bhimavala, Balaki, Balavardhana, Ugayudha ; Bhima, Kama, Kanakaya,

Dridayudha, Dhridavarman, Dhridakshatra, Somakirti, Anudara ;

Dhridasindha, Jarasandha, Satyasandha, Sadas, Suvach, Ugrasravas,

Ugrasena, Senani, Dushparajaya, Aparajita, Kundasayin, Visalaksha,

Duradhara ; Dhridahasta, Suhasta, Vatavega, and Suvarchas ; Aditya-

ketu, Vahvashin, Nagadatta, Agrayayin ; Kavachin, Krathana, Kunda,

Kundadhara.Dhanurdhara; tha heroes, Ugra, and Bhimaratha, Viravahu,

Alolupa ; Abhaya, and Raudrakarman, and then he called Dhridaratha ;

Anadhrishya, Kundabhedin, Viravi, Dhtrghalochana ; Pramatha, and Pra

mathi and the powerful Dhirgharoma ; Dhrighavahu, Mahabahu, Vyu-
dorus, Kanakadhaja ; Kundasi, and Virajas. Besides these hundred sons,

there was a daughter named Dussala. Ail were heroes and Atiraihas,

and were well-skilled in warefare. All were learned in the Vedas, and
v

all kinds of weapons. And, O king, worthy wives were in time selected

for all of them by Dhritarashtra after proper examination. And king

Dhritarashtra, O monarch, also bestowed Dussala, in proper time and

with proper rites upon Jayadratha (the king of Sindhus).

Thus ends the hundred and seventeenth section in the Sambhava

Parva of the Adi Parva.

SECTION CXVIII

(Sambhava Parva continued)

Janamejaya said, "O utterer of Brahma, thou hast recited (every-

thing about) the extraordinary birth among men, of the sons of Dhrita-

rashtra in consequeace of the RisKi's grace. Thou hast also said what

their names are, according to the order of their birth. O Brahmana,

I have heard all these from thee. But tell me now all about the Pandavas.

While reciting the incarnations on Earth of the celestials, the Asuras,

and the beings of other classes, thou saidst that the Pandavas were all

illustrious and endued with the prowess of gods, and that they were

incarnate portions of the celestials themselves. I desire, therefore, to

hear all about those beings of extraordinary achievements beginning from

the moment of their birth. O Vaisampayana, recite thou their

achievements."

Vaisampayana said, "O king, one day Pandu, while roaming about

in the woods (on the southern slopes of Himavat) that teemed with deer

and wild animals of fierce disposition, saw a large deer, that seemed to he

35
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the leader of a herd, serving his mate. Beholding the animals, the monarch

pierced them both with five of his sharp and swift arrows winged with

golden feathers. O monarch, that was no deer that Pandu struck at,

but a Rishis son of great ascetic merit who was enjoying his mate in the

form of a deer. Pierced by Pandu, while engaged in the act of inter-

course, he fell down to the ground, uttering cries that were of a man and

began to weep bitterly.

The deer then addressed Pandu and said, "O king, even men that

are slaves to lust and wrath, and void of reason, and ever sinful, never

commit such a cruel act as this ! Individual judgement prevaileth not

against the ordinance, the ordinance prevaileth against individual

judgement. The wise never sanction anything discountenanced by the

ordinance. Thou art born, O Bharata, in a race that hath ever been

virtuous. How, is it, therefore that even thou, suffering thyself to be

overpowered by passion and wrath losest thy reason ? Hearing this,

Pandu replied, O deer, kings behave in the matter of slaying animals

of thy spieces exactly as they do in the matter of slaying foes. It

behoveth thee not, therefore, to reprove me thus from ignorance.

Animals of thy spieces are slain by open or covert means. This, indeed,

is the practice of kings. Then why dost thou reprove me ? Formerly,

the Rishi Agastya, while engaged in the performance of a grand sacrifice,

chased the deer, and devoted every deer in the forest unto the gods in

general. Thou hast been slain, pursuant to the usage sanctioned by

such precedent. Wherefore reprovest us they ? For his especial sacri-

fices Agastya performed the homa with fat of the deer.'

"The deer then said, 'O king, men do not let fly their arrows at

their enemies when the latter are unprepared. But there is a time for

doing it (viz., after declaration of hostilities). Slaughter at such a time

is not censurable.
1

"Pandu replied, 'It is well-known that men slay deer by various

effective means without regarding whether the animals are careful or

careless. Therefore O deer, why dost thou reprove me f

"The deer then said, *O king, I did not blame thee for thy having

killed a deer, or for the injury thou hast done to me ! But, instead of

acting so cruelly, thou shouldst have waited till the completion of my
act of intercourse. What man of wisdom and virtue is there that can

kill a deer while engaged in such an act ? The time of sexual intercourse

is agreeable to every creature and productive of good to all. O king,

with this my mate and I was engaged in the gratification of my sexual

desire. But that eflort of mine hath been rendered futile by thee I O king

of the Kurus, as thou art born in the race of the Pauravas ever noted for

white (virtuous) deeds, such an act hath scarcely been worthy of thee I
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Bharata, this act must be regarded as extremely cruel, deserving of

universal execration, infamous, and sinful, and certainly leading to hell.

Thou art acquainted with the pleasures of sexual intercourse. Thou art

acquainted also with the teaching of morality and the dictates of duty.

Like unto a celestial as thou art, it behoveth thee not to do such an

act as leadeth to hell ! O best of kings, thy duty is to chastise all who
act cruelly, who are engaged in sinful practices, and who have thrown

to the winds religion, profit, and pleasure as explained in the scriptures.

What hast thou done, O best of men, in killing me who have given thee

no offence ! I am, O king, a Muni who liveth on fruits and roots,

though disguised as a deer. I was living in woods in peace with all.

Thou hast killed me yet, O king, for which I will curse thee certainly.

As thou hast been cruel unto a couple of opposite sexes, death shall cer-

tainly overtake thee as soon as thou feelest the influence of sexual desire.

1 am a Muni of name of Kimindama, possessed of ascetic merit, I was

engaged in sexual intercourse with this deer because my feelings of

modesty did not permit me to indulge in such an act in human society.

In the form of a deer I rove in the deep woods in the company of other

deer. Thou hast slain me without knowing that I am a Brahmana, the

sin of having slain a Brahmana shall not, therefore, be thine. But sense-

less man, as you have killed me, disguised as a deer, at such a time, thy

fate shall certainly be even like mine ! When, approaching thy wife

lustfully, thou wilt unite with her even as I had done with mine, in that

very state shalt thou have to go to the world of spirits ! And that wife

o^ thine with whom thou mayst be united in intercourse at the time of

thy death shall also follow thee with affection and reverence to the

domains of the king of the dead which no one can avert. Thou hast

brought me grief while I was happy. So shall grief come to thee while

thou art in happiness !

Vaisampayana continued, "Saying this, that deer, afflicted with grief

gave up ghost ; and Pandu also was plunged in woe at the sight."

Thus ends the hundred and eighteenth section in the Sambhava Parva

of the Adi Parva.

SECTION CXIX

(Sambhava Parva continued)

Vaisampayana said, "After the death of that deer, king Pandu with

his wives was deeply afflicted and wept bitterly. And he exclaimed
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the wicked even if born in virtuous families, deluded by their own

passions, become overwhelmed, with misery as the fruit of their own

deeds. I have heard that my father, though begotten by Santanu

of virtuous soul, was cut off while still a youth, only because he had

become a slave to his lust. In the soil of that lustful king, the illustri-

ous Rishi Krishna-Dwaipayana himself, of truthful speech, begot me.

A son though I am of such a being, with my wicked heart wedded

to vice, I am yet leading a wandering life in the woods in the chase

of the deer ! Oh, the very gods have forsaken me ! I shall seek salva-

tion now. The great impediment to salvation are the desire to beget

children, and other concerns of the world. I shall now adopt the

Brahmacharya mode of life and follow in the imperishable wake of my
father ! I shall certainly bring my passions under complete control by

severe ascetic penances. Forsaking my wives and other relatives and

shaving my head, alone shall I wander over the Earth, begging for

my subsistence from each of these trees standing here. For-

saking every object of affection and aversion, and covering my body
with dust, I shall make the shelter of trees or deserted houses my
home. I shall never yield to the influence of sorrow or joy, and I

shall regard slander and eulogy in the same light, I shall not seek bene-

dictions or bows. I shall be at peace with all, and shall not accept gift.

I shall not mock anybody nor shall I knit my brows at any one, but

shall be ever cheerful and devoted to the good of all creatures. I

shall not harm any of the four orders of life gifted with power of

locomotion or otherwise, viz., oviparous and viviparous creatures and
worms and vegetables, but on the other hand, preserve an equality

of'behaviour towards all, as if they were my own children. Once
a day shall I beg of five or ten families at the most, and if I do not

succeed in obtaining alms, I shall then go without food. I shall rather

stint myself than beg more than once of the same person. If I do not

obtain anything after completing my round of seven or ten houses,
moved by covetousness, I shall not enlarge my round. Whether I obtain

or fail to obtain alms, I shall be equally unmoved like a great ascetic-

One lopping off an arm of mine with a hatchet, and one smearing another
arm with sandal-paste, shall be regarded by me equally. I shallnot wish

prosperity to the one or misery to the other. I shall not be pleased
with life or displeased with death. I shall neither desire to live

nor to die. Washing my heart of all sins, I shall certainly transcend
those sacred rites productive of happiness, that men perform in auspi-
cious moments, days, and periods. I shall also abstain from all acts of

religion and profit and also those that lead to the gratification of the

senses. Freed from all sins and snares of the world, I shall be like
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the wind subject to none. Following the path of fearlessness and

bearing myself in this way I shall at least lay down my life. Destitute

of the power of begetting children, firmly adhering to the line of duty

I shall not certainly deviate therefrom in order to tread in the vile path

of the world that is so full of misery. Whether respected or disrespected

in the world that man who from covet ousness casteth on others a

begging look, certainly behaveth like a dog. (Destitute as I am of the

power of procreation, I should not certainly, from desire of offspring,

solicit others to give me children)".

Vaisampayana continued, The king, having thus wept in sorrow,

with a sigh looked at his two wives Kunti and Madri, and addressing them

said, Let the princess of Kosala (my mother), Vidura, the king with our

friends, the venerable Satyavati, Bhishma, the priests our family, illustri-

ous o?na-drinking Brahmanas of rigid vows and all elderly citizens de-

pending on us be informed, after being prepared for it, that Panda hath

retired into the woods to lead a life of asceticism.
1

Hearing these words

of their lord who had set his heart on a life of asceticism in the

woods, both Kunti and Madri addressed him in these upon leading

proper words ; 'O bull of Bharata's race, there are many other modes

of life which thou canst adopt and in which thou canst undergo the

severest penances along with us, thy wedded wives in which for

the salvation of thy body ( freedom from re-birth ),' thou mayest

obtain heaven ! We also, in the company of our lord, and for his benefit,

controlling our passions and bidding adieu to all luxurres, shall sub-

ject ourselves to the severest austerities. O king, O thou of great

wisdom, if thou abandonest us, we shall then this very day truly depart

from this world !'

"Pandu replied, If, indeed, this your resolve springeth from virtue,

then with you both I shall follow the imperishable path of my fathers.

Abandoning the luxuries of cities and towns, clad in barks of trees, and

living on fruits and roots, I shall wander in deep woods, practising

the severest penances. Bathing morning and evening I shall perform

the homa. I shall reduce my body by eating very sparingly and shall

wear rags and skins and knotted locks on my head. Exposing myself

to heat and cold and disregarding hunger and thirsti I shall reduce

my body by severe ascetic penances, I shall live in solitude and I shall

give myself up to contemplation ; I shall eat fruit ripe or green

that I may find. I shall offer oblations to the Pitris (manes) and the

gods with speech, water and the fruits of the wilderness. I shall not

see, far less harm, any of the denizens of the woods, or any of my
relatives, or any of the residents of cities and towns. Until I lay

down this body, I shall thus practise the servere ordinances of the
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Vanaprastha scriptures, always searching for severer ones that they may

contain,'

Vaisampayana continued, "The Kuru king, having said this unto his

wives, gave away to Brahmanas the big jewel in his daidem, his necklace

of precious gold, his bracelets, his large ear-rings, his valuable robes and

ail the ornaments of his wives- Then summoning his attendants, he

commended them, saying, 'Return ye to Hastinapura and proclaim

unto all that Pandu with his wives hath gone into the woods, foregoing

wealth, desire, happinees, and even sexual appetite.
1

Then those

followers and attendants, hearing these and other soft words of the king,

set up a lou^l wail, uttering, Oh, we are undone !' Then with hot tears

trickling down their cheeks they left the monarch and returned to

Hastinapura with speed carrying that wealth with them (that was to

be distributed in charity). Then Dhritarashtra, that first of men, hear-

ing from them everything that had happened in the woods, wept for

his brother. He brooded over his affliction continually, little relishing-

the comfort of beds and seats and dishes.

"Meanwhile, the Kuru prince Pandu, (after sending away his

attendants) accompained by his two wives and eating fruits and roots

went to the mountains of Nagasata. He next went to Chaitraratha, and

then crossed the Kalakuta, and finally, crossing the Himavat, he arrived

at Gandhamadana. Protected by Mahabhutas, Siddhas, and great Rishis,

Pandu lived, O king, sometimes on level ground and sometimes on

mountain slopes. He then journeyed on to the lake of Indradyumna,

whence crossing the mountains of Hansakuta, he went to the Mountain

of hundred peaks (sata-sringa) and there continued to practice ascetic

austerities."

Thus ends the hundred and nineteenth section in the Sambhava

Parva of the Adi Parva.

SECTION CXX
(Sambhava Parva continued)

Vaisampayana said, "Pandu, possessed of great energy, then devoted

himself to asceticism. Within a short time he became the favourite of

the whole body of the Siddhas and Charanas residing there. And,
O Bharata, devoted to the service of his spritual masters, free from

vanity, with mind .under complete control and the passions fully subdued

the prince, becoming competent to enter heaven by his own energy,

attained to great (ascetic) prowess, Some of the Rishia would call him

brother, some friend, while others cherished him as their son. And,
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O bull of Bharata's race, having acquired after a long time great ascetic

merit coupled, with complete singleness, Pandu became even like a

Brahmarehi (though he was a Kshatriya by birth).

"On a certain day of the new moon, the great Rishis of rigid

vows assembled together, and desirous of beholding Brahman were

on the point of starting on their expedition. Seeing them about to start.

Pandu asked those ascetics, saying, "Ye first of eloquent men, where

shall we go ?" The Rishis answered, "There will be a great gathering

to-day, in the abode of Brahman, of celestials, Rishisaiid Pitris. Desirous

of beholding the Self-create we shall go there to-day !"

Vaisampayana continued, "Hearing this, Pandu rose up suddenly,

desirous of visiting heaven along with the great Rishis. Accompanied

by his two wives, when he was on the point of following the Rishis in the

northerly direction from the mountain of hundred peaks, those ascetics

addressed him saying, 'In our northward march, while gradually

ascending the king of mountains, we have seen on its delightful breast

many regions inaccessible to ordinary mortals ; reteats also of the gods,

Oandharvas and Apsaras, with palatial mansions by hundreds, clustering

thick around and resounding with the sweet notes of celestial music ;

the gardens of Kuvera laid out on even and uneven grounds : banks of

mighty rivers, and deep caverns. There are many regions also on those

heights that are covered with perpetual snow and are utterly destitute

of vegetable and animal existence. In some places the down-pour of

rain is so heavy that they are prefectly inaccessible and incapable of

being utilised for habitation, Not to speak of other animalsf even

winged creatures cannot cross them, The only thing that can go there

is air, and the only beings, Siddhas and great Rishis. How shall these

princesses ascend those heights of the king of mountains ? Unaccustomed

to pain, shall they not droop in affliction ? Therefore, come not with us,

O bull of Bharata's race !

"Pandu replied,
4Ye fortunate ones, it is said that for the sonless

there is no admittance into heaven. I am sonless ! In affliction I speak

unto you ! We whose wealth is asceticism, I am afflicted because I

have not been able to discharge the debt I owe to my ancestors ! It is

certain that with the dissolution of this my body my ancestors perish !

Men are born on this Earth with four debts, viz., those due unto

the (deceased) ancestors, the gods, the Rishis, and other men. In justice

these must be discharged. The wise have declared that no regions

of bliss exist for them that neglect to pay these debts in due time.

The gods are paid (gratified) by sacrifices, the Rishis, by study, medita-

tion, and asceticism, the (deceased) ancestors, by begetting children

and offering the funeral cake, and, lastly other men, by leading a
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humane and inoffensive life. I have justly discharged my obligations

to the Rishis, the gods, and other men. But those others than these

three are sure to perish with the dissolution of my body ! Ye

ascetics, I am not yet freed from the debt I owe to my (deceased)

ancestors ! The best of men are born in this world to beget children

for discharging that debt. I would ask you, should children be begotten

in my soil (upon my wives) as I myself was begotten in the soil of my
father by the eminent Rishi ?'

The Rishis said, *'O king of virtuous soul, there is progeny in store

for thee, that is sinless and blest with good fortune and like unto the

gods ! We behold it all with our prophetic eyes ! Therefore, O tiger

among men, accomplish by your own acts that which destiny pointeth

at. Men of intelligence, acting with 'deliberation, always obtain good

fruits ; it behoveth thee, therefore, O king, to exert thyself.

The fruits thou wouldst obtain are distinctly visible. Thou wouldst

really obtain accomplished and agreeable progeny i'

Vaisampayana continued, "Hearing these words of the ascetics,

Pandu, remembering the loss of his procreative powers owing to the

curse of the deer, began to reflect deeply. And calling his wedded wife

the excellent Kunti, unto him, he told her in private, 'Strive thou to

raise offspring at this time of distress ! The wise expounders of the

eternal religion declare that a son, O Kunti, is the cause of virtuous

fame in the three worlds, It is said that sacrifices, charitable gifts,

ascetic penances, and vows observed most carefully, do not confer

religious merit on a sonless man ! O thou of sweet smiles, knowing all

this, I am certain that as I am sonless, I shall not obtain regions of

true felicity ! O timid one, wretch that I was and addicted to cruel

deeds, as a consequence of the polluted life I led, my power of procrea-

tion hath been destroyed by the curse of the deer. The religious

institutes mention six kinds of sons that are heirs and kinsmen, and

six other kinds that are not heirs but kinsmen. I shall

speak of them presently. O Pritha, listen to me ! They are : 1st, the

son begotten by one's own self upon his wedded wife ; 2nd the son

begotten upon one's wife by an accomplished person from motives of

kindness ; 3rd, the son begotten upon one's wife by a person for

pecuniary consideration ; 4th, the son begotten upon the wife after the

husband's death ; 5th. the maiden-born son ; 6th the son born of an un-

chaste wife ; 7th, the son given ; 8th, the son bought for a consideration;

9th, the son self-given ; 10th, the son received with a pregnant

bride ; llth, the brother's son ; and 12th, the son begotten upon a wife

of lower caste. On failure of offspring of a prior class, the mother

should desire to have offspring of the next class. In times of distress,
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men solicit offspring from accomplished younger brothers. The
self-born Manu hath said that men failing to have legitimate

offspring of their own may have offspring begotten upon
their wives by others, for sons confer the highest religious

merit. Therefore, O Kunti, being destitute myself of the power
of procreation, I command thee to raise good offspring through
some person who is either equal or superior to me ! O Kunti, listen to

the history of the daughter of Saradandeyana who was appointed by

her lord to raise offspring ! That warrior-dame, when her monthly

season arrived, bathed duly and in the night went out and waited on a

spot where four roads met. She did not wait long when a Brahmana

crowned with ascetic success came there. The daughter of 'Saradan-

deyana solicited him for offspring. After pouring libations of clarified

butter on the fire (in the performance of the sacrifice known by the

name of Pungaavana) she brought forth three sons that were mighty
car-warriors and of whom Durjaya was the eldest, begotten upon her

by that Brahmana.. O thou of good fortune, do thou follow that warrior-

dame's example at my command, and speedily raise offspring out of the

seed of some Brahmana any of high ascetic merit,'"

Thus ends the hundred and twentieth section in the Sambhava Parva

of the Adi Parva.

SECTION CXXI

(Sambhava Parva continued)

Vaisampayana said "Thus addressed, Kunti replied unto her

heroic lord, king Pandu, that bull amongst the Kurus, saying, *O

virtuous one, it behoveth thee not to say so unto me ! I am, O thou

lotus-eyed, thy wedded wife, devoted to thee ! O, Bharata of mighty

arms, thyself shalt, in righteousness, beget upon me children endued

with great energy ! Then I shall ascend to heaven with thee ; O
prince of Kuru's race, receive me in thy embrace for begetting

children ! I shall not certainly, even in imagination, accept any other

man except thee in my embraces ! What other man is there in this

world superior to thee ? O virtuous one, listen to this Pauranic narrative

that hath been, O thou of large eyes, heard by me. and that I shall

presently narrate P

"There was, in ancient times, a king in the race of Puru, known

by the name of Vyushitaswa. He was devoted to truth and virtue.

Of virtuous soul and mighty arms, on one occasion, while he was per-

forming a sacrifice the gods with Indra and the great RiiM* came to

36
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him, and Indra was so intoxicated with the Soma juice he drank and

the Brahmans with the large presents they received, that both the

gods and the great Riihia began themselves to perform everything

appertaining to that sacrifice of the illustrious royal sage. And there-

upon Vyushitaswa began to shine above all men like the Sun appearing

in double splendour after the season of frost is over. And the powerful

Vyushitaswa, who was endued with the strength of ten elephants very

soon performed the horse-sacrifice, overthrowing, O best of monarchs,

all the kings of the East, the North, the West and the South, and

exacted tributes from them all. There is a proverb, O best of the

Kurus, that is sung by all reciters of the Puranae, in connection with

that first of all men, the illustrious Vyushitaswa. Having conquered

the whole Earth up to the shores of the sea, Vyushitaswa protected

every class of his subjects as a father does his own begotten sons,

Performing many great sacrifices he gave away much wealth to the

Brahmanas. After collecting unlimited jewels and precious stones he

made arrangements for performing still greater ones.. And he performed

also the Agniahtoma, and other special Vedic sacrifices, extracting great

quantities of Soma juice. And, O king, Vyushitaswa had

for his dear wife, Vadra, the daughter of Kakshivat, unrivalled for

beauty on Earth. And it hath been heard by us that the couple loved

each other deeply. King Vyushitaswa was seldom separated from

his wife. Sexual excess, however, brought on an attack of phthisis

and the king died within a few daySi sinking like the Sun in his glory.

Then Vadra, his beautiful queen, was plunged into woe, and as she was

sonless, O tiger among men, she wept in great affliction. Listen to me,
O king, as I narrate to you all that Vadra said with bitter tears trickling

down her cheeks O virtuous one, she said, women serve no purpose

when their husbands are dead I She who, liveth, after her husband is

dead, drageth on a miserable existence that can hardly be called life !

O bull of the Kshatriya order, death is a blessing to women
without husbands, I wish to follow the way thou hast gone !

Be kind and take me with thee I In thy absence, I am
unable to bear life even for a moment ! Be kind to me, O king
and take me hence pretty soon ! O tiger among men, I shall

follow thee over the even and uneven ground. Thou hast

gone away, O lord, never to return ! I shall follow thee, O king, as thy
own shadow I O tiger among men, I will obey thee (as thy slave) and
will ever do what is agreeable to thee and what is for thy good ! O
thou of eyes like lotus-petals, without thee, from this day, mental

agonies will overwhelm me and eat into my heart ! Wretch that I

am, some loving couple had doubtless been separated by me in a former
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life, for which, in this life, I am made to suffer the pangs of separation

from thee ! O king, that wretched woman who liveth even for a

moment separated from her lord, liveth in woe and suffereth the pangs
of hell even here ! Some loving couple had doubtless been separated

by me in a former life, for which sinful act I am suffering this torture

arising from my separation from thee ! O king, from this day I will lay

myself down on a bed of Kusa grass and abstain from every luxury,

hoping to behold thee once more ! O tiger among men, show thyself to

me ! O king, O lord, command once more thy wretched and bitterly

weeping wife plunged into woe f

'

"Kunti continued, 'It was thus, O Pandu, that the beautiful Vadra

wept over the death of her lord. And the weeping Vadra clasped in

her arms the corpse in the anguish of heart. Then she was addressed

by an incorporeal voice in these words : Rise up, O Vadra, and leave

this place ! O thou of sweet smiles, I grant thee this boon. I will

beget offspring upon thee. Lie thou down with me on thy own bed,

after the catamenial bath, on the night of the eighth or the fourteenth

day of the moon ! Thus addressed by the incorporeal voice, the chaste

Vadra did, as she was directed, for obtaining offspring. And, O bull of

the Bharatas, the corpse of her husband begat upon her seven children

viz., three Salwas and four Madras. O bull of the Bharatas, do thou

also beget offspring upon me, like the illustrious Vyushitaswa, in the

exercise of that ascetic power which thou possessest !'"

Thus ends the hundred and twenty-first section in the Sambhava

Parva of the Adi Parva.

SECTION CXXII

( Shambhava Parva continued )

Vaisampayana said, "Thus addressed by his loving wife, king

Pandu, well-acquainted with all rules of morality, replied in these words

of virtuous import : "O Kunti, what thou hast said is quite true.

Vyushitaswa of old did even as thou hast said ! Indeed he was

equal unto the celestials themselves I But I shall now tell thee about

the practices of qU indicated by illustrious Rishis^ fully acquainted with

every rule of morality. O thou of handsome face and sweet smiles,

women formerly were not immured within houses and dependent on

husbands and other relatives. They used to go about freely, enjoying

themselves as best as they liked. O thou of excellent qualities,

they did not then adhere to their husbands faithfully, and yet, O hand-

some one, they were not regarded sinful, for that was the sanctioned

usage of the times. That very usage is followed to this day by birds
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and beasts without any (exhibition of) jealousy. That practice, sanc-

tioned by precedent, is applauded by great Riahis. O thou of taper

thighs, the practice is yet regarded with respect amongst the

Northern Kurus. Indeed, that usage, so lenient to women hath the

sanction of antiquity. The present practice, however ( of women's

being confined to one husband for life) hath been established but lately.

I shall tell thee in detail who established it and why.

"It hath been heard by us that there was a great Rifhi of the name
of Uddalaka, who had a son named Swetaketu who also was an ascetic

of merit. O thou of eyes like lotus-petals, the present vituous prac-

tice hath been established by that Swetaketu from anger. Hear thou

the reason. One day, in the presence of Swetaketu's father a

Brahmana came and catching Swetaketu's mother by the hand, told her,

.Let us go Beholding his mother seized by the hand and taken

away apparently by force, the son was greatly moved by wrath. Seeing

his son indignant, Uddalaka addressed him and said, Be not angry

O son ! This is the practice sanctioned by antiquity. The women of

all orders in this world are free, O son, men in this matter, as regards

their respective orders, act askine The Rithi's son Swetaketu, however,

disapproved of the usage and established in the world the present

practice as regards men and women. It hath been heard by us, O
thou of great virtue, that the existing practice dates from that period

among human beings but not among beings of other classes. Accord-

ingly, since the establishment of the present usage, it is sinful for

women not to adhere to their husbands. Women transgressing

the limits assigned by the Rithi became guilty of slaying the embryo.
And men, too, violating a chaste and loving wife who hath from

her maidenhood observed the vow of purity, became guilty

of the same sin. The woman also who, being commanded by her

husband to raise offspring, refuses to do his bidding, becometh equally

sinful/

"Thus, O timid one, was the existing usage established of old by

Swetaketu, the son of Uddalaka in defiance of antiquity. O thou of

taper thighs, it hath also been heard by us that Madayanti, the wife of

Saudasa, commanded by her husband to raise offspring,^ went unto Riihi

Vasistha. And on going in unto him, the handsome Madayanti obtained

a son named Asmaka. She did this, moved by the desire of doing

good to her husband. O thou of lotus-eyes thou knowest, O timid girL

how we ourselves, for the prepetuation of the Kuru race, were

begotten by Krishna Dwaipayana. O faultless one, beholding

all these precedents it behoveth thee to do my bidding, which

is not inconsistent with virtue. O princess, who is devoted to her
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husband, it hath also been said by those acquainted with the rules of

morality that a wife, when her monthly season cometh, must ever seek

her husband, though at other times she deserveth liberty. The wise

have declared this to be the ancient practice. But, be the act sinful or

sinless, those acquainted with the Vedas have declared that it is the

duty of wives to do what their husbands bid them do. Especially,

O thou of faultless feature, I, who am deprived of the power of procrea-

tion, having yet become desirous of beholding offspring, deserve the

more to be obyed by thee. O amiable one, joining my palms furnished

with rosy fingers, and making of them a cup as of lotus leaves, I place

them on my head to propitiate thee I O thou of fair look, it behoveth

thee to raise offspring, at my command, through some Brahmana

possessed of high ascetic merit ! For them, owing to thee, O thou of

fair hips, I may go the way that is reserved for those that are blessed

with children !"

Vaisampayana continued, "Thus addressed by Pandu, that subju-

gator of hostile cities, the handsome Kunti, ever attentive to what was

agreeable and beneficial to her lord, then replied unto him, saying,

'In my girlhood, O lord, IJwas in my father's house engaged in attend-

ing upon all guests. I used to wait respectfully upon Brahmanas of

rigid vows and great ascetic merit. One day I gratified with my
attentions that Brahmana whom people call Durvasas, of mind under

full control and possessing knowledge of all the mysteries of religion.

Pleased with my services, that Brahmana gave me a boon in the form

of a mantra (formula of invocation) for calling into my presence any

one of the celestials I liked. And the Rithi, addressing me, said

Any one among the celestials whom thou callest by this, shall, O girl,

approach thee and be obedient to thy will, whether he liketh it or not.

And, O princess, thou shalt also have offspring through his grace ! O
Bharata, that Brahmana told me this when I lived in my father's

house. The words uttered by the Brahmana can never be false.

The time also hath come when they may yield frut. Commanded by

thee, O royal sage, I can by that mantra summon any of the celestials,

so that we may have good children. O foremost of all truthful men,

tell me which of the celestials I shall summon. Know that, as regards

this matter, I wait your commands !'

Hearing this, Pandu replied, 'O handsome one, strive duly this very

day to gratify our wishes ! Fortunate one, summon thou the good of

justice ! He is most virtuous of the celestials. The god of justice and

virtue will never be able to pollute us with sin. The world also,

O beautiful princess, will then think that what we do can never

be unholy. The son also that we shall obtain from him shall in virtue
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be certainly the foremost among the Kurus. Begotten by the god of

justice and morality, he would never set his heart upon anything that

is sinful or unholy. Therefore, O thou of sweet smiles, steadily keeping

virtue before thy eyes, and duly observing holy vows, summon thou the

god of justice and virtue by the help of thy solicitations and

incantations !*'

Vaisampayana continued, "Then Kunti, that best of women, thus

addressed by her lord, said, 'So be it.' And bowing down to him and

reverently circumambulating his person, she resolved to do his

bidding."

Thus ends the hundred and twenty-second section in the Sambhava

Parva of the Adi Parva.

SECTION CXXIII

(Sambhava Parva continued)

Vaisampayana said,
(iO Janamejaya, when Gandhari's conception

had been a full year old, it was then that Kunti summoned the eternal

god of justice to obtain offspring from him. And she offered without

loss of time, sacrifices unto the god and began to duly repeat the formula

that Durvasas had imparted to her some time before. Then the god,

over-powered by her incantations, arrived at the spot where Kunti

was seated in his car resplendent as the Sun. Smiling, he asked,

"O Kunti, what am to I give thee ? And Kunti too smiling in her turn,

replied, 'Thou must even give me offspring !' Then the handsome

Kunti was united (in intercourse) with the god of justice in his spiritual

form and obtained from him a son devoted to the good of all creatures.

And she brought forth his excellent child, who lived to acquire a great

fame, at the eighth Muhurta called Abhijit, o f the hour of noon of that

very auspicious day of the seventh month (Kartika), viz., the fifth of

the lighted fortnight, when the star Jeshtha in conjunction with the

moon was ascendant. And as soon as the child was born, an incorporeal

voice (from the skies) said, 'This child shall be the best of men, the

foremost of those that are virtuous. Endued with great prowess and

truthful in speech, he shall certainly be the ruler of the Earth. And
this first child of Pandu shall be known by the name of Yudhishthira.

Possessed of prowess and honesty of disposition ; he shall be a famous

king, known throughout the three worlds !'

"Pandu, having obtained that virtuous son, again addressed his wife

said, The wise have declared that a Kshatriya must be endued

with physical strength, otherwise he is no Kshatriya. Therefore, ask

thou for an offspring of superior strength. Thus commanded by her
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lord, Kunti then invoked Vayu. And the mighty god of wind, thus

invoked, came unto her, riding upon a deer, and said, What,
Kunti, am I to give thee ? Tell me, what is in thy heart !'

Smiling in modesty, she told him, 'Give me, O best of celestials, a

child endued with great strength and largeness of limbs and capable

of humbling the pride of everybody!' The god of wind thereupon

begat upon her the child afterwards known as Bhima of mighty arms

and fierce prowess. And upon the birth of that child endued with

extraordinary strength, an incorporeal voice, O Bharata, as before, said,

This child shall be the foremost of all endued with strength,

1 must tell you, O Bharata, of another wonderful event that occurred

after the birth of Vrikodara (Bhima), While he fell from the lap of

his mother upon the mountain breast, the violence of the fall broke

into fragments the stone upon which he fell without his infant body

being injured in the least. And he fell from his mother's lap because

Kunti, frightened by a tiger, had risen up suddenly, unconscious

of the child that lay asleep on her lap. And as she had risen, the infant,

of body hard as the thunderbolt, falling down upon the mountain

breast, broke into a hundred fragments the rocky mass upon which

he fell. And beholding this, Pandu wondered much. And it so

happened that that very day on which Vrikodara was born, was also,

O best of Bharatas, the birthday of Duryyodhana who afterwards

became the ruler of the whole Earth. t

''After the birth of Vrikodara, Pandu again began to think : 'How

am I to obtain a very superior son who shall achieve world-wide fame ?

Everything in the world dependeth of destiny and exertion. But

destiny can never be successful except by timely exertion. We have

been heard it said that Indra is the chief of the gods. Indeed, he is

endued with immeasurable might and energy and prowess and glory.

Gratifying him with my asceticism, I shall obtain from him a son of

great strength. Indeed, the son he giveth me must be superior to all

and capable of vanquishing in battle all men and creatures other than

men. I shall, therefore, practise the severest austerities, with heart,

deed and speech !'

"After this, the Kuru king Pandu, taking counsel with the great

Rishis commanded Kunti to observe auspicious vow for one full year,

while he himself commenced, O Bharata, to stand upon one leg from

morning to evening, and practise other severe austerities with mind rapt

in meditation, for gratifying the lord of the celestials.

"It was after a long time that Indra (gratified with such devotion)

approached Pandu and, addressing him, said, 'I shall, give thee, O
king, a son who will be celebrated all over the three worlds and who
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will promote the welfare of Brahmanas, kine, and all honest men. The

son I shall give thee will be the smiter of the wicked and the delight

of friends and relatives. Foremost of all men, he will be an irresistible

slayer of all foes. Thus addressed by Vasava (the king of celestials)

the virtuous king of the Kuru race, well recollecting those words, said

unto Kunti, 'O fortunate one, thy vow hath become successful. The

lord of the celestials hath been gratified, and is willing to give thee a

son such as thou desirest, of superhuman achievements and great

fame ! He will be the oppressor of all enemies and possessed of

great wisdom- Endued with a great soul, in splendour equal unto,

the Sun invincible in battles, and of great achievements he will also

be extremely handsome ! O thou of fair hips and sweet smiles, the

lord of the celestials hath become graceful of thee I Invoking him,

bring thou forth a child who will be the very home of all Kshatriya

virtues.'

Vaisampayana continued, "The celebrated Kunti, thus addressed

by her lord, invoked Sakra, (The king of gods) who thereupon came

unto her and beget him that was afterwards called Arjana. And as

soon as this child was born, an incorporeal voice, loud and deep as

that of the clouds and filling the whole welkin, distinctly said,

addressing Kunti in the hearing of every creature dwelling in that

asylum, 'This child of thine, O Kunti, will be equal unto Kartyaviryya

in energy and Siva (one of the Hindu gods ) in prowess ! Invincible

like Sakra himself he will spread thy fame far and wide. As Vishnu

(the youngest of Aditi's sons) had enhanced Aditi's joy, so shall this

child enhance thy joy ! Subjugating the Madras, the Kurus along

with the Somakas, and the peoples of Chedi, Kasi and Karusha, he

will maintain the prosperity of the Kurus. (Surfeited with libations

at the sacrifice of king Swetaketu), Agni will derive great gratification

from the fat of all creatures dwelling in the Khandava woods (to be

burnt down) by the might of this one's arms. This mighty hero, van-

quishing all the effimihate monarchs of the Earth, will, with his

brothers perform three great sacrifices. In prowess, O Kunti, he will be

even as Jamadagnya or Vishnu. The foremost of all men endued with

prowess, he will achieve great fame. He will gratify in battle (by his

heroism) Sankara, the god of gods, (Mahadeva), and will receive from

him the great weapon named Pasupata. This thy son of mighty arms
will also slay, at the command of, Indra, .those Daityas called the

Nivatakavachas who are the enemies of the gods. He will also acquire
all kinds of celestial weapons, and this bull among men will also retrieve

the doctrined fortunes of his race !'

"Kunti heard these extraordinary words, while lying in the room.



ADI PABVA 289

And hearing those words uttered so loudly, the ascetics dwelling on

mountain of hundred peaks, and the celestials with Indra sitting in

their cars, became exceedingly glad. The sounds of the (invisible)

Drum filled the entire welkin. There were shouts of joy, and the whole

region was covered with flowers showered down by invisible agents.

The various tribes of celestials assembled together, began to offer their

respectful adorations to the son of Pritha. The sons of Kadru (Nagas),

the son of Vinata, the Qandharvas, the lords of the creation, and

the seven great Rishis, viz., Bharadwaja, Kasyapa, Gautama, Viswa-

mitra, Jamadagni, Vasishtha, and the illustrious Atri who

illumined the world of old when the Sun was lost, all came

there. And Marichi, Angiras, Pulastya, Pulaha, Kratu, Daksha the

lord of creation, the Candharvas, and Apsaras, came there also. The

various tribes of Apsaras, decked with celestial garlands and every

ornament, and attired in fine robes, came there and danced in joy,

chanting the praises of Vibhatsu (Arjuna). All around, the great

Rishis began to utter propitiatory formulas. And Tumvuru accompained

by the Oandharvas began to sing in charming notes. And Bhimasena

and Ugrasena, Urnayus and Anogha, Gopati and Dhritarastra and

Surya a.nd Varchas the eighth, Yugapa and Trinapa, Krishna, Nandi,

and Chitraratha, Calisira the thirteenth, Parjanya the fourteenth,

Kali the fifteenth, and Narada the sixteenth in this list, Saddha, Vir-

hadda, Vribaka, Karala of great soul, Brahmacharin, Vahuguna, Suvarna

of great fame, Viswavasu, Bhumanyu, Suchandra. Caru and the cele-

brated tribes of Haha and Huhu gifted with wonderful melody of

voice, these celestial Oandharvas. O king, all went there. Many
illustrious Apsaraa also of large eyes, decked with every ornament

came there to dance and sing. And Anuchana and Anavadya, Guna-

mukhya and Gunavara, Adrika and Soma, Misrakesi and Alamvusha,

Marichi and Cuchika, Vidyatparna and Tilottama and Amvika, Lak-

shmana, Kshema Devi, Rambha, Manorama, Ashita, Suvahu, Supriya.

Suvapu, Pundarika, Sugandha, Strasa, Promathini, Kamya and Sarad-

wati, all danced there together. And Menaka, Sahajanya, Karnika,

Punjikasthala, Ritusthala- Gritachi, Viswachi, Purvachiti.the celebrated

Umlocha, Pramlocha the tenth and Urvasi the eleventh. these large-

eyed dancing girls of heaven, came there and sang in chorus. And

Dhatri and Aryaman and Mitra and Varuna and Angasa, Vaga and

Indra, Vivaswat, Pushan, Tastri and Parjanya or Vishnu, these twelve

Adityas, and the Pravakas, came there to glorify Pandu's son. And,

O king, Mrigavyadha, Sarpa, the celebrated Niriti, Ajaikapada, Ahivra-

dhana, Pinakin, Dahana, Iswara, Kapalin, Sthanu and the illustrious

Bhaga these eleven Rudras, also came there. And the twin Aswins,

37
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the eight Vasus, the mighty Maruts, the Viswadevas, and the Sadhyas,

also came there- And Karkotaka, Vasuki, Kacchapa, Kunda and the

great Naga Takshaka* these mighty and wrathful snakes possessed of

high ascetic merit also came there. And Tarkshya, Arishtanemi,

Garuda, Asitadhyaja, these and many other Nagas came there, so also

Aruna and Aruni of Vinata's race also came there. And only great

Bishis crowned with ascetic success and not others saw those celestials

and other beings seated in their cars or waiting on the mountain peaks.

Those best of Munis beholding that wonderful sight, became amazed, and

their love and affection for the children of Pandu were in consequence

enhanced.

"The celebrated Pandu, tempted by the desire of having more

children wished to speak again unto his wedded wife (for invoking some

other god). But Kunti addressed him, saying, 'the wise do not sanction

a fourth delivery even in a season of distress. The woman having inter-

course with four different men is called a Swairini (heanton), while she

having intercourse with five becometh a harlot. Therefore, O learned

one, as thou art well-acquainted with the scripture on this subject,

why dost thou, beguiled by desire of offspring, tell me so in seeming

forgetfulness of the ordinance ?

Thus ends the hundred and twenty-third section in the Sambhava

Parva of the Adi Parva.

SECTION CXXIV

(Sambhava Parva continued)

Vaisampayana said, "After the birth of Kunti's sons and also of the

hundred sons of Dhritarashtra the daughter of the king of the Madras

privately addressed Pandu, saying, 'O slayer of foes, I have no com-

plaint even if thou beest unpropitious to me ! I have, O sinless one,

also no complaint that though by birth I am superior to Kunti yet I am
inferior to her in station ! I do not grieve, O thou of Kuru's race, that

Gandhari hath obtained an hundred sons ! This, however, is my great

grief that while I and Kunti are equal, I should be childless, while it

should so chance that thou shouldst have offspring by Kunti alone. If

the daughter of Kuntibhoja should so provide that I should have off-

spring, she would then be really doing me a great favour and benefitting

thee likewise. She being my rival, I feel a delicacy in soliciting any
favour of her. If thou beest O king, propitiously disposed to me, then
ask her to grant my desire/
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Hearing her, Pandu replied, 'O Madri, I do revolve this matter

often in my own mind, but I have hitherto hesitated to tell thee any-

thing, not knowing how thou wouldst receive it. Now that I know what

your wishes are, I shall certainly strive after that end. I think that,

asked by me. Kunti will not refuse/

Vaisampayana continued, "After this, Pandu addressed Kunti in

private, saying, 'O Kunti, grant me some more offspring for the

expansion of my race and for the benefit of the world ! O blessed one,

provide thou that I myself, my ancestors, and thine also, may always

have the funeral cake offered to us ! O r do what is beneficial to me,

and grant me and the world what, indeed, is the best of benefits ! O, do

what, indeed, may be difficult for thee, moved by the desire of achieving

undying fame. Behold, Indra, even though he hath obtained the sover-

eignty of the celestials, doth yet, for fame alone, perform sacrifices ! O
handsome one, Brahmanas, well acquainted with the Vedas, and having

achieved high ascetic merit, do yet, for fame alone, approach their

spiritual masters with reverence. So also all royal sages and Brahmanas

possessed of ascetic wealth have achieved, for fame only, the most

difficult of ascetic feats ! Therefore, O blameless one, rescue this Madri

as by a raft (by granting her the means of obtaining offspring), and

achieve thou imperishable fame by making her a mother of children !'

"Thus addressed by her Lord, Kunti readily yielded, and said unto

Madri, 'Think thou, without loss of time, of some celestial, and thou

shalt certainly obtain from him a child like unto him.' Reflecting for a

few moments, Madri thought of the twin Aswins, who coming unto her

with speed begat upon her two sons that were twins named Nakula

and Sahadeva, unrivalled on Earth for personal beauty. And as soon as

they were born, an incorporeal voice said, 'In energy and beauty these

twins shall transcend even the twin Aswins themselves/ Indeed

possessed of great energy and beauty, they illumined the whole region.

"O king, after all the children were born the Rishia dwelling on the

mountain of hundred peaks uttering blessings on them and affection-

ately performing the first rites of birth, bestowed appellations on them,

The eldest of Kunti's children was called Yudhishthira, the second

Bhimasena, and the third Arjuna, and of Madri's sons, the first-born of

the twins was called Nakula and the next Sahadeva. And those fore-

most sons of Kuru's born at an interval of one year after one another,

looked like an embodied period of five years. And king Pandu, behold-

ing his children of celestial beauty and of super-abundant energy, great

strength and prowess, and of largeness of soul, rejoiced exceedingly.

And the children became great favourites of the Rithis, as also of

their wives, dwelling on the mountain of hundred peaks.
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"Some time after, Pandu again requested Kunti on behalf of

Madri. Addressed, O king, by her lord in private, Kunti replied,

Having given her the formula of invocation only once, she hath, O king,

managed to obtain two sons. Have I not been thus deceived by her ?

I fear, O king, that she will soon surpass me in the number of her

children ! This, indeed, is the way of all wicked women ! Fool

that I was, I did not know that by invoking the twin gods I could

obtain at one birth twin children. I beseech thee, O king, do

not command me any further ! Let this be the boon granted (by thce)

to me !'

'Thus, O king, were born unto Pandu five sons who were begotten

by celestials and were endued with great strength, and who all lived to

achieve great fame and expand the Kuru race. Each bearing every

auspicious mark on his person, handsome like Soma, proud as the lion,

well-skilled in the use of the bow, and of leonine tread, breast, heart,

eyes, neck and prowess, those foremost of men, resembling the celestials

themselves in might, began to grow up, And beholding them and their

virtues growing with years, the great Riahis dwelling on that snow-

capped sacred mountain were filled with wonder. And the five Pandavas

and the hundred sons of Dhritarashtra that propagator of the Kuru
race grew up rapidly like a cluster of lotuses in a lake."

Thus ends the hundred and twenty-fourth section in the Sambhava
Parva of the Adi Parva.

SECTION CXXV
(Sambhava Parva continued)

Vaisampayana said, "Beholding his five handsome sons growing up
before him in that great forest on the charming mountain slope, Pandu
felt the lost might of his arms revive once more. One day in the season

of spring which maddens every creature the king accompanied by his

wife (Madri), began to rove in the woods where every tree had put forth

new blossoms. He beheld all around Palasas and Tilakas and Mangoes
and Champakaa and Parihadrakas and Karnikaras, Asokas and Kesaras

and Atimuktae and Kuruvakae with swarms of maddened bees sweetly

humming about. And there were flowers of blossoming Parijatas with
the Kokila (blackbird) pouring forth his melodies from under every

twig echoing with the sweet hums of the black bees. And he beheld also

various other kinds of trees bent down with the weight of their flowers

and fruits. And the,*e were also many fine pools of water overgrown
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with hundred of fragrant lotuses. Beholding all these, Pandu felt the

soft influence of desire. Roving like a celestial with a light heart

admidst such scenery, Pandu was alone with his wife Madri in serai-

transparent attire. And beholding the youthful Madri thus attired the

king's desire flamed up like a forest fire. And ill able to suppress his

desire thus kindled at the sight of his wife of eyes like lotus-petals, he

was completely overpowered. The king then seized her against her will,

but Madri trembling in fear resisted him to the best of her might.

Consumed by desire, he forgot everything about his misfortune. And,

O thou of Kuru's race unrestrained by the fear of (the Rishi's) curse and

impelled by fate, the monarch, overpowered by passion, forcibly sought

the embraces of Madri, as if he wished to put an end to his own life.

His reason, thus beguiled by the great Destroyer himself by intoxicating

his senses, was itself lost with his life. And the Kuru king Pandu, of

virtuous soul, thus succumbed to the inevitable influence of Time, while

united in intercourse with his wife.

"Then Madri, clasping the body of her senseless lord, began to weep
aloud. And Kunti with her sons and the twins of Madri, hearing those

cries of grief, came to the spot where the king lay in that state. Then,

king, Madri addressing Kunti in a piteous voice, said 'Come hither

alone, O Kunti, and let the children stay there/ Hearing these words,

Kunti, bidding the children stay, ran with speed, exclaiming, 'Woe to

me !' And beholding both Pandu and Madri lying prostrate on the

ground she went in grief and affliction, saying, Of passions under com-

plete control, this hero, O Madri, had all along been watched by me with

care ! How did he then forgetting the Rishi's cursei approach thee with

enkindled desire ? O Madri, this foremost of men should have been

protected by thee ! Why didst, thou tempt him into solitude ? Always

melancholy at the thought of the Rishi's curse, how came he to be merry

with thee in solitude ? O princess of Valhika, more fortunate than my-

self, thou art really to be envied, for thou hast seen the face of our lord

sufiused with gladness and joy.'

"Madri then replied, saying, 'Revered sister, with tears in my eyes,

1 resisted the king, but he could not control himself, bent on, as it were

making the Rishi's curse true !

"Kunti then said, 'I am the elder of his wedded wives ; the chief

religious merit must be mine. Therefore, O Madri, prevent me not

from achieving that which must be achieved ! I must follow our lord

to the region pi the dead ! Rise up, O Madri, and yield me his body.

Rear thou these children ! 'Madri replied, saying, 'I do clasp our lord

yet, and have not allowed him to depart ; therefore, I shall follow him.

My appetite hath not been appeased. Thou art my elder sister, O let
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me have thy sanction ! This foremost one of the Bharata princes had

approached me, desiring to have intercourse. His appetite tinsatiated,

shall I not follow him in the region of Yama to gratify him ? O rever-

ed one, if I survive thee, it is certain I shall not be able to rear thy

children as if they were mine. Will not sin touch me on that account ?

But, thou, O Kunti, shalt be able to bring my sons up as if they were

thine ! The king, in seeking me wishfully, hath gone to the region of

spirits ; therefore, my body should be burnt with his. O revered sister,

withhold not thy sanction to this which is agreeable to me ! Thou wilt

certainly bring up the children carefully ! That, indeed, would be very

agreeable to me. I have no other direction to give !'

Vaisampayana continued, "Having said this, the daughter of the

king of Madras, -the wedded wife of Pandu, ascended the funeral

pyre of her lord, that bull among men."

Thus ends the hundred and twenty-fifth section in the Sambhava

Parva of the Adi Parva,

SECTION CXXXVI

(Sambhava Parva continued)

Vaisampayana said, "The godlike Rishis, wise in counsels, beholding

the death of Pandu, consulted with one another, and said, The virtuous

and renowned king Pandu, abandoning both sovereignty, and kingdom
came hither for practising ascetic austerities and resigned himself to the

ascetics dwelling on this mountain. He hath hence ascended to heaven,

leaving his wife and infant sons as a trust in our hands. Our duty now
is to repair to his kingdom with these his offspring, his body and his

wife !'

"

Vaisampayana continued, "Then those godlike Rishis of magnanim-

ous hearts, and crowned with ascetic success, summoning one another,

resolved to go to Hastinapura with Pandu's children ahead, desiring to

place them in the hands of Bhishma and Dhritarashtra. The ascetics set

out that very moment, taking with them those children and Kunti and

the two dead bodies. And though unused to toil all her life, the affection-

ate Kunti now regarded as very short the really long journey she had

to perform. Having arrived at Kurujangala within a short time, the

illustrious Kunti presented herself at the principal gate. The ascetics

then charged the porters to inform the king of their arrival. The men

carried the message in a trice to the court. And the citizens of

Hastinapura, hearing of the arrival of thousands of Charanas and Munis,

were filled with wonder. And it was soon after sunrise that they began
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to come out in numbers with their wives and children to behold those

ascetics. Seated in all kinds of cars and conveyances by thousands, vast

numbers of Kshatriyas with their wives, and Brahmanas with theirs,

came out. And the concourse of Vaisyas and Sudras too was as large on

the occasion. The vast assemblage was very peaceful, for every heart

then was inclined to piety. And there also came out Bhishma,

the son of Santanu and Somadatta or Valhika and the royal sage

(Dhritarashtra) endued with the vision of knowledge and Vidura him-

self and the venerable Satyavati and the illustrious princess of Kosala

and Gandhari accompanied by the other ladies of the royal household.

And the hundred sons of Dhritarashtra, decked with various ornaments,

also came out.

"The Kauravas then, accompanied by their priest, saluted the Rishis

by lowering their heads, and took their seats before them. The citizens

also saluting the ascetics and bowing down unto them with touching the

ground, took their seats there. Then Bhishma, setting that vast concourse

perfectly still, duly worshipped, O king, those ascetics by offering them

water to wash their feet with and the customary Arghya* And having

done this, he spoke unto them about the sovereignty and the kingdom.

Then the oldest of the ascetics with matted locks on head and loins covered

with animal skin, stood up, and with the concurrence of the other Rishis,

spoke as follows : 'Know ye all that that possessor of the sovereignty

of the Kurus who was called king Pandu, had, after abandoning the plea-

sures of the world, repaired hence to dwell on the Mountain of hundred

peaks ! He adopted the Brahmacharyya mode of life, but for some

inscrutable purpose the gods have in view, this his eldest son, Yudhish-

thira, was born there, begotten by Dharma himself. Then that illustri-

ous king obtained from Vayu this other sonthe foremost of all mighty

men called Bhima. This other son, begotten upon Kunti by Indra,

is Dhananjaya whose achievements will humble all bowmen in the

world. Look here again at these tigers among men, mighty in the

use of the bow, the twin children begotten upon Madri by the twin

Aswins ! Leading in righteousness the life of a Vanaprastha in the

woods, the illustrious Pandu hath thus revived the almost extinct line

of his grandfather. The birth, growth, and Vedic studies of these

children of Pandu, will, no doubt, give you great pleasure. Steadily

adhering to the path of the virtuous and the wise, and leaving behind

him these children, Pandu departed hence seventeen days ago. His

wife Madri, beholding him placed in the funeral pyre and about to be

consumed, herself ascended the same pyre, and sacrificing her life thus,

hath gone with her lord to the region reserved for chaste wives. Accom-

plish now whatever rites should be performed for their benefit.
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These are (the unburnt portions of) their bodies. Here also are their

children these oppressors of foeswith their mother ! Let these be

now received with due honours. After the completion of the first rites

in honour of the dead, let the virtuous Pandu, who had all along been

the supporter of the dignity of the Kurus, have the first annual Sraddha

(sapindakarana) performed with a view to installing him formally among

the Pirn's/

Vaisampayana continued, "The ascetics with Guhyakas having said

this unto the Kurus, instantly disappeared in the very sight of the

people. And beholding the Rishis and the Siddhyas thus vanish in their

sight like vapoury forms appearing and disappearing in the skies, the

citizens filled with wonder returned to their homes."

Thus ends the hundred and twenty-sixth section in the Sambhava

Parva of the Adi Parva.

SECTION CXXVII

(Sambhava Parva continued)

Vaisampayana continued, "Dhritarashtra then said, 'O Vidura,

celebrate the funeral ceremonies of that lion among kings viz., Pandu,

and of Madri also, in right royal style ! For the good of their souls,

distribute cattle, cloths, gems and diverse kinds of wealth, every one

receiving as much as he asketh for. Make arrangements also for Kunti's

performing the last rites of Madri in such a style as pleaseth her. And
let Madri's body be so carefully wrapped up that neither the Sun nor

Vayu (god of wind) may behold it ! Lament not for the sinless Pandu !

He was a worthy king and hath left behind him five heroic sons equal

unto the celestials themselves !'

Vaisampayana continued, "Then Vidura, O Bharata, saying, 'So

be it/ in consultation with Bhishma, fixed upon a sacred spot for the

funeral rites of Pandu. The family priests went out of the city without

loss of time, carrying with them the blazing sacred fire fed with

clarified butter and rendered fragrant therewith. Then friends, rela-

tives, and adherents, wrapping it up in cloth, decked the body of the

monarch with the flowers of the season and sprinkled various excellent

perfumes over it, And they also decked the hearse itself with gar-

lands and rich hangings. Then placing the covered body of the king

with that of his queen on that excellent bier decked out so brightly,

they caused it to be carried on human shoulders. With the white

umbrella (of state) held over the hearse with waving yak-tails and
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sounds of various musical instruments, the whole scene looked bright
and grand. Hundreds of people began to distribute gems among the

crowd on the occasion of the funeral rites of the king. At length some
beautiful robes, and white umbrellas and larger yak-tails, were brought
for the great deed. The priests clad in white walked in the van of the

procession pouring libations of clarified butter on the sacred fire blazing
in an ornamental vessel. And Brahmanas, and Kshatriyas, and Vaisyas,
and Sudras by thousands followed the deceased king, loudly wailing in

these accents : 'O prince, where dost thou go, leaving us behind, and

making us forlorn and wretched for ever !' And Bhishma, and Vidura,
and the Pandavas, also all wept aloud. At last they came to a romantic

wood on the banks of the Ganges. There they laid down the hearse on

which the truthful and lion-hearted prince and his spouse lay. Then

they brought water in many golden vessels, washed the prince's body
besmeared before with several kinds of fragrant paste, and again

smeared it over with sandal paste. They then dressed it in a white

dress made of national fabrics. And with the new suit on, the king

seemed as if he was living and only sleeping on a costly bed.
11When the other funeral ceremonies also were finished in consonance

with the directions of the priests, the Kauravas set fire to the dead bodies

of the king and the queen, bringing lotuses, sandal-paste, and other

fragrant substances to the pyre.

"Then seeing the bodies aflame, Kausalya burst out, 'O, my son,

my son !' and fell down senseless on the ground. And seeing her down
the citizens and the inhabitants of the provinces began to wail from grief

and affection for their king. And the birds of the air and the beasts of

the field were touched by the lamentations of Kunti. And Bhishma, the

son of Santanu and the wise Vidura, and the others also that were there,

became disconsolate.

"Thus weeping, Bhishma, Vidura, Dhritarashtra, the Pandavas and

the Kuru ladies, all performed the watery ceremony of the king. And
when all this over, the people, themselves filled with sorrow, began to

console the bereaved sons of Pandu. And the Pandavas with their

friends began to sleep on the ground. Seeing this, the Brahmanas and the

other citizens also renounced their beds. Young and old, all the citizens

grieved on account of the sons of king Pandu, and passed twelve days in

mourning with the weeping Pandavas.

Thus ends the hundred and twenty-seventh section in the Sambhava
Parva of the Adi Parva.

38



SECTION CXXVIII

(Sambhava Parva continued)

Vaisampayana said, "Then Bhishma and Kunti with their friends

celebrated the Sraddha of the deceased monarch, and offered the Pinda.

And they feasted the Kauravas and thousands of Brahrnanas unto whom

they also gave gems and lands . Then the citizens returned to Hasti-

napura with the sons of Pandu, now that they had been cleansed from

the impurity incident to the demise of their father. All then fell to

weeping for the departed king. It seemed as if they had lost one of their

own kin.

"When the Sraddha had been celebrated in the manner mentioned

above, the venerable Vyasa, seeing all the subjects sunk in grief, said

one day to his mother Satyavati 'Mother, our days of happiness have

gone by and days of calamity have succeeded. Sin beginneth to increase

day by day. The world hath got old. The empire of the Kauravas

will no longer endure because of wrong and oppression Go thou then

into the forest, and devote thyself to contemplation through Yoga.

Henceforth society will be filled with deceit and wrong. Good work

will cease. Do not witness the annihilation of thy race, in thy old

age !"

"Acquiescing in the words of Vyasa, Satyavati entered the inner

apartments and addressed her daughter-in-law, saying "O Ambika, I

hear that in consequence of the deeds of your grandsons, this Bharata

dynasty and its subjects will perish ! If thou permit, I would go to the

forest with Kausalya, so grieved at the loss of her son !" O king, saying

this the queen, taking the permission of Bhishma also, went to the forest.

And arriving there with her two daughters-in-law, she became engaged
in profound contemplation, and in good time leaving her body ascended

to heaven."

Vaisampayana continued, ''Then the sons of king Pandu, having

gone through all the purifying rites prescribed in the Vedas, began to

grow up in princely style in the home of their father. Whenever they
were engaged in play with the sons of Dhritarashtra, their superiority
of strength became marked. In speed, in striking the objects aimed
at, in consuming articles of food, and scattering dust, Bhimasena beat

all the sons of Dhritarashtra. The son of the Wind-god pulled them
by the hair and made them fight with one another, laughing all the

while. And Vrikodara easily defeated those hundred and one children
of great energy as if they were one instead of being a hundred and one.

The second Pandava used to seize them by the hair, and throwing
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them down, to drag them along the earth. By this, some had their

knees broken, some their heads, and some their shoulders. That youth,

sometimes holding ten of them, drowned them in water, and then

off nearly dead. When the sons of Dhritarashtra got up to the boughs

of a tree for plucking fruits, Bhima used to shake that tree, by

striking it with his foot, so that down came the fruits and the fruit-

pluckers at the same time. In fact, those princes were no match for

Bhima in pugilistic encounters, in speed, or in skill. Bhima used to make
a display of his strength by thus tormenting them in childishness but not

from malice.

"Seeing these wonderful exhibitions of the might of Bhima, the

powerful Duryodhana, the eldest son of Dhritarashtra, began to conceive

hostility towards iiim. And the wicked and unrighteous Duryodhana,

through ignorance and ambition, prepared himself for an act of sin. He
thought, 'There is no other individual who can compare with Bhima,

the second son of Pandu, in point of prowess. I shall have to destroy

him .by artifice. Singly, Bhima dares a century of us to the combat.

Therefore, when he shall sleep in the garden, I shall throw him into the

current of the Ganga. Afterwards, confining his eldest brother Yudhish-

thira and his younger Arjuna, I shall reign sole king without molesta-

tion.' Determined thus, the wicked Duryodhana was ever on the

watch to find out an opportunity for injuring Bhima. And, O Bharata,

at length at a beautiful place called Pramanakoti on the banks of the

Ganga, he built a palace decorated with hangings of board-cloth and

other rich stuffs. And he built this palace for sporting in the water

there, and filled it with all kinds of entertaining things and choice

viands. Gay flags waved on the top of this mansion. The name of the

house was 'the water-sport house.' Skilful cooks prepared various kinds

of vainds. When all was ready, the officers gave intimation to Duryo-

dhana. Then the evil-minded prince said unto the Pandavas, Let us

all go to the banks of the Ganga graced with tress and crowned with

flowers and sport there in the water.' And upon Yudhishthira agreeing

to this, the sons of Dhritarashtra, taking the Pandavas with them,

mounted country-born elephants of great size and cars resembling

towns, and left the metropolis.

"On arriving at the place, the^princes dismissed their attendants, and

surveying the beauty of the gardens and the groves, entered the palace,

like lions entering their mountain caves. On entering they saw that

the architects had handsomely plastered the walls and the ceilings and

that painters had painted them beautifully. The windows looked very

graceful, and the artificial fountains were splendid. Here and there

were tanks of pellucid water in which bloomed forests of lotusea.
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The banks were decked with various flowers whose fragrance filled

the atmosphere. The Kauravas and the Pandavas sat down and began

to enjoy the things provided for them. They became engaged in play

and began to exchange morsels of food with one another. Mean-

while the wicked Duryodhana had mixed a powerful poison with

a quantity of food, with the object of making away with Bhima. That

wicked youth who had nectar in his tongue and a razor in his heart,

rose at length, and in a friendly way fed Bhima largely with that

poisoned food, and thinking himself lucky in having compassed his end,

was exceedingly glad at heart. Then the sons of Dhritarashtra and

Pandu together became cheerfully engaged in sporting in the water.

Their sport having been finished, they dressed themselves in white

habiliments, and decked themselves with various ornaments. Fati-

gued with play, they felt inclined in the evening to rest in the pleasure-

house belonging to the garden. Having made the other youths exer-

cise in the waters, the powerful second Pandava was excessively

fatigued. So that on rising from the water, he lay down on the ground.

He was weary and under the influence of the poison. And the cool

air served to spread the poison over all his frame, so that he lost his

senses at once. Seeing this Duryodhana bound him with chords of

shrubs, and threw him into the water. The insensible son of Pandu

sank down till he reached the Ndga kingdom. The Nagas, furnished

with fangs containing virulent venom, bit him by thousands. The

vegetable poison, mingled in the blood of the son of the Wind-god, was

neutralised by the snake-poison.
t
The serpents had bitten all over his

frame, except his chest, the skin of which was so tough that their fangs

could not penetrate it.

"On regaining consciousness, the son of Kunti burst his bands and

began to press the snakes down under the ground. A remnant fled for

life, and going to their king Vasuki, represented, 'O king of snakes,

a man sunk under the water, bound in chords of shrubs, probably

he had drunk poison. For when he fell amongst us, he was insensible.

But when we began to bite him, he regained his senses, and bursting his

fetters, commenced laying at us. May it please your Majesty to enquire

who is.'

"Then Vasuki, in accordance with the prayer of the inferior Nagas,

went to the place and saw Bhimasena- Of the serpents, there was one,

named Aryaka. He was the grand-father of the father of Kunti. The

lord of serpents saw his relative and embraced him. Then, Vasuki,

learning all, was pleased with Bhima, and said to Aryaka with satisfac-

tion, 'How are we to please him ? Let him have money and gems in

profusion/
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''On hearing the words of Vasuki, Aryaka said 'O king of serpents,

when your Majesty is pleased with him, no need of wealth for him !

Permit him to drink of raaakunda (nectar-vessels) and thus acquire

immeasurable strength. There is the strength of the thousand elephants

in each one of those vessels. Let this prince drink as much as he can.
5

"The king of serpents gave his consent. And the serpents thereupon

began auspicious rites. Then purifying himself carefully, Bhimasena

facing the east began to drink nectar. At one breath, he quaffed off a

whole vessel, and in this manner drained off eight successive jars, till he

was full. At length, the serpents prepared an excellent bed for him,

on which he lay down at ease."

Thus ends the hundred and twenty-eighth section in the Sambhava

Parva of the Adi Parva.

SECTION CXXIX

(Sambhava Parva continued)

Vaisampayana said, ''Meanwhile the Kauravas and the Pandavas,

after having thus sported there, set out, without Bhima, for Hastinapura,

some on horses, some on elephants, while others preferred cars and

other conveyances. And on their way they said to one another,

'Perhaps, Bhima hath gone before us*. And the wicked Duryodhana

was glad at heart to miss Bhima, and entered the city with his

brothers in joy.

"The virtuous Yudhishthira, himself unacquainted with vice and

wickedness, regarded others to be as honest as himself. The eldest son

Pritha, filled with faternal love, going unto his mother, said, after making

obeisance to her, 'O mother, hath Bhima come ? O good 'mother, I

don*t find him here. Where can he have gone ? We long sought for

him everywhere in the gardens and the beautiful woods ; but found

him no-where. At length, we thought that the heroic Bhima preceded

us all. O illustrious dame, we come hither in great anxiety. Arrived

here, where hath he gone ? Have you sent him anywhere ? O tell me,

I am full of doubts respecting the mighty Bhima ? He had been asleep

and hath not come. I conclude he is no more.

"Hearing these words of the highly intelligent Yudhishthira, Kunti

shrieked in alarm, and said, Dear son, I have not seen Bhima ! He did

not come to me- O return in haste, and with your brothers seek

for him I'

"Having said this in affliction to her eldest son, she summoned

Vidura, and said, 'O illustrious Ethattri, Bhimasena is missing ! Where
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has he gone ! The other brothers have all come back from the gardens,

only Bhima of mighty arms does not come home ! Duryodhana

likes him not. The Kaurava is crooke d and malicious and low-minded

and impudent. He coveteth the throne openly. I am afraid he may
have in a fit of anger slain my darling ! This afflicts me sorely, indeed,

burns my heart 1

"Vidura replied, Blessed dame, say not so ! Protect thy other sons

with care ! If the wicked Duryodhana be accused, he may slay thy re-

maining sons. The great sage hath said that all thy sons will be long-

lived. Therefore, Bhima will surely return and gladden thy heart !'"

Vaisampayana continued, "The wise Vidura, having said this unto

Kunti, returned to his abode, while Kunti, in great anxiety, continued

to stay at home with her children.

"Meanwhile, Bhimasena awaked from that slumber on the eighth

day, and felt himself strong beyond measure in consequence of the

nectar he had taken having been all digested. Seeing him awake, the

Nagas began to console and cheer him, saying, 'O thou of mighty arms,

the strength-giving liquor thou hast drunk will give thee the might of

ten thousand elephants ! No one now will be able to vanquish thee in

fight ! O bull of Kuru's race, do thou bathe in this holy and auspicious

water and return home. Thy brothers are disconsolate because of

thee."

"Then Bhima purified himself with a bath in those waters, and

decked in white robes and flowery garlands of the same hue, ate of the

paramanna, ( rice and sugar pudding ) offered to him by the Nagas.

Then that oppressor of all foes, decked in celestial orna-

ments, received the adorations and blessings of the snakes, and

saluting them in return, rose from the nether region. Bearing up the

lotus-eyed Pandava from under the waters, the Nagas placed him in the

self-same gardens wherein he had been sporting, and vanished in his

very sight.

"The mighty Bhimasena, arrived on the surface of the Earth, ran

with speed to his mother. And bowing down unto her and his eldest

brother, and smelling the heads of his younger brothers, that oppressor

of all foes was himself embraced by his mother and every one of

those bulls among men. Affectionate unto one another, they all repeat-

edly exclaimed, 'What is our joy to-day, O, what joy !'

"Then Bhima, endued with great strength and prowess, related

to his brothers everything about the villany of Duryodhana, and the

lucky and unlucky incidents that had befallen him in the world of the

Serpents. Thereupon Yudhisahira, said, 'Do thou observe silence on

this. Do not speak of this to any one. From this day, protect ye all



ADI PABVA 303

another with care !' Thus cautioned by the righteous Yudhisthira,

they all, with Yudhisthira himself, became very vigilant from that day.

And in order that negligence might occur on the part of the sons of

Kunti, Vidura continually offered them sage advice.

"Sometimes after, Duryodhana again mixed in the food of Bhima

a poison that was fresh, virulent, and very deadly. But Yuyutsu

(Dhritarashtra's son by a Vaisya wife), moved by his friendship for the

Pandavas, informed them of this, Vrikodara, however, swallowed it

without any hesitation, and digested it completely. And though virulent

the poison produced no effects on Bhima

"When that terrible poison intended for the destruction of Bhima

failed of effect, Duryodhana, Kama and Sakuni, without giving up their

wicked design had recouise to numerous other contrivances for

accomplishing the death of the Pandavas. And though every one of

these contrivances was fully known to the Pandavas, yet in accordance

with the advice of Vidura they suppressed their indignation.

"Meanwhile, the king (Dhritarashtra), beholding the Kuru princes

passing their time in idleness and growing naughty, appointed Gautama

as their preceptor and sent them unto him for instruction. Born among
a clump of heath, Gautama was well-skilled in the Vedas and it was

under him (also called Kripa) that the Kuru princes began to learn the

use of arms."

Thus ends the hundred and twenty-ninth section in the Sambhava

Parva of the Adi Parva.

SECTION CXXX
(Sambhava Parva continued)

Janamejaya said, "O Brahmana, it behoveth thee to relate to me

everything about the birth of Kripa ! How did he spring from clump

of heath ? Whence also did he obtain his weapons ?"

Vaisampayana said, "O king, the great sage Gautama had a son

named Saradwat. This Saradwat was born with arrows (in hand). O
oppressor of foes, the son of Gautama exhibited great aptitude for the

study of the science of weapons, but none for the other sciences.

Saradwat acquired all his weapons by those austerities by which

Brahmanas in student life acquire the knowledge of Vedas. Gautama

(the son of Gotama) by his aptitude for the science of weapons and

by his austerities made Indra himself greatly afraid of him. Then, O
thou of Kuru's race, the chief of the Gods summoned a celestial damsel
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named Janapadi and sent her unto Gautama, saying, 'Do thy best

to disturb the austerities of Gautama-
1

Repairing unto the charming

asylum of Saradwat, the damsel began to tempt the ascetic equipped

with bow and arrows. Beholding that Apsara, of figure unrivalled on

Earth for beauty, alone in those woods and clad in a single piece of

cloth, Saradwat's eyes expanded with delight. At sight of the damsel,

his bow and arrow slipped fro-ni his hand and his frame shook all

over with emotion ; but possessed of ascetic fortitude and strength of

soul, the sage mustered sufficient patience to bear up against the temp-

tation. The suddenness, however, of his mental agitation, caused an

unconscious emission of his vital fluid. Leaving his bow and arrows

and deer-skin behind, he went away, flying from the Apsara.

His vital fluid, however, having fallen upon a clump of heath,

was divided into two parts, whence sprang two children that

were twins.

"And it happened that a soldier in attendance upon king Santanu

while the monarch was out ahunting in the woods, came upon the

twins. And seeing the bow and arrows and deer-skin on the ground,

he thought they might be the offspring of some Brahmana proficient

in the science of arms. Deciding thus, he took up the children along

with the bow and arrows, and showed what he had to the king. Be-

holding them the king was moved with pity, and saying Let these

become my children/ brought them to his palace. Then that first of

men, Santanu, the son of Pratipa having brought Gautama's twins into

his house, performed in respect of them the usual rites of religion.

And he began to bring them up and called them Kripa and Kripi,

in allusion to the fact that he brought them up from motives of

pity (Kripa). The son of Gotama having left his former asylum,

continued his study of the science of arms in right earnest. By
his spiritual insight he learnt that his son and daughter were in

the palace of Santanu. He thereupon went to the monarch and

represented everything about his lineage. He then taught Kripa
the four branches of the science of arms, and various other branches

of knowledge, including all their mysteries and recondiate details.

In a short time Kripa became an eminent professor of the science

(of arms), And the hundred sons of Dhritarashtra, and the Pandavas

along with the Yadavas, and the Vrishnis, and many other princes

from various lands, began to receive lessons from him in that science."

Thus ends the hundred and thirtieth section in the Sambhava Parva

of the Adi Parva.
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(Sambhava Parva continued)

Vaisampayana said, "Desirous of giving his grandsons a superior

education, Bhishma was on the look-out for a teacher endued with

energy and well-skilled in the science of arms. Deciding, O chief of the

Bharatas, that none who was not possessed of great intelligence, none

who was not illustrious or a perfect master of the science of arms, none

who was not of god -like might, should be the instructor of the Kuru

(princes), the son of Ganga, O tiger among men, placed the Pandavas

and the Kauravas under the tuition of Bharadwaja's son, the intelligent

Drona skilled in all the Vedas. Pleased with the reception given him

by the great Bhishma, that foremost of all men skilled in arms, viz.,

illustrious Drona of world-wide fame, accepted the princes as his pupils.

And Drona taught them the science of arms in all its branches. And,
O monarch, both the Kauravas and the Pandavas endued with immea-

surable strength, in a short time became proficient in the use of all

kinds of arms."

Janamejaya asked, "O Brahmana, how was Drona born ? How and

whence did he acquire his arms ? How and why came he unto the

Kurus ? Whose son also was he endued with such energy ? Again, how

was born his son Aswatthaman the foremost of all skilled in arms ? I

wish to hear all this ! Please recite them in detail."

Vaisampayana said, There dwelt at the source of the Ganges, a

great sage named Bharadwaja, ceaselessly observing the most rigid vows.

One day, of old, intending to celebrate the Agmhotra sacrifice he went

along with many great Rishis to the Ganges to perform his ablutions.

Arrived at the bank of the stream, he saw Ghritachi herself, that Apsara

endued with youth and beauty, who had gone there a little before.

With an expression of pride in her countenance, mixed with a voluptu-

ous langour of attitude, the damsel rose from the water after her

ablutions were over. And as she was gently treading on the bank, her

attire which was loose became disordered. Seeing her attire disordered,

the sage was smitten with burning desire. The next moment his vital

fluid came out, in consequence of the violence of his emotion. The Rishi

immediately held it in a vessel called a drona. Then, O king, Drona

sprang from the fluid thus preserved in that vessel by the wise

Bharadwaja. And the child thus born studied all the Vedas and their

branches. Before'now Bharadwaja of great prowess and the foremost

of those possessing a knowledge of arms, had communicated to the

illustrious Agnivesai a knowledge of the weapon called Agneya. O fore*

39
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most one of Bharata's race, the RisHi, (Agnivesa) sprung from fire now

communicated the knowledge of that great weapon to Drona the son of

his preceptor.

"There was a king named Prishata who was a great friend of

Bharadwaja. About this time Prishata had a son born unto him, named

Drupada. And that bull among Kshatriyas, viz., Drupada the son of

Prishata, used every day to come to the hermitage of Bharadwaja to

play with Drona and study in his company. O monarch, when Prishata

was dead, this Drupada of mighty arms became the king of the northern

Panchalas. About this time the illustrious Bharadwaja also ascended

to heaven. Drona continuing to reside in his father's hermitage

devoted himself to ascetic austerities. Having become well-versed in

the Vtdas and their branches and having burnt also all his sins by

asceticism, the celebrated Drona, obedient to the injunctions of his

father and moved by the desire of offspring married Kripi, the daughter

of Saradwat. And the daughter of Gautama, ever engaged in virtuous

acts and the Agmhotra, and the austerest of penances, obtained a

son named Aswatthaman. And as soon as Aswatthaman was born, he

neighed like the (celestial) steed Ucchaisravas. Hearing that cry, an

invisible being in the skies said, 'The voice of this child hath like the

neighing of a horse, been audible all around. The child shall, therefore,

be known by the name of Aswatthaman (the horse-voiced). The son of

Bharadwaja (Drona) was exceedingly glad at having obtained that child.

Continuing to reside in that hermitage he devoted himself to the study
of the science of arms.

"O king, it was about this time that Drona heard that the illustrious

Brahmana Jamadagnya, that slayer of foes, that foremost one among all

wielders of weapons, versed in all kinds of knowledge, had expressed a

desire of giving away all his wealth to Brahmanas. Having heard

of Rama's
. knowledge of arms and of his celestial weapons also,

Drona set his heart upon them as also upon the knowledge of morality
that Rama possessed- Then Drona of mighty arms, endued with high
ascetic virtues, accompanied by disciples who were all devoted to

vows and ascetic austerities, set out for the Mahendra mountains.

Arrived at Mahendra, the son of Bharadwaja possessed of high ascetic

merit, beheld the son of Bhrigu, the exterminator of all foes, endued
with great patience and with mind under complete control. Then,
approaching wjth his disciples that scion of the Bhrigu race, Drona,
giving him his name, told him of his birth in the line of Angiras. And
touching the ground with his head, he worshipped Rama's feet. And
beholding the illustrious son of Jamadagni intent upon retiring into

the woods after having given away all his wealth, Drona said, 'Know
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me to have sprung from Bharadwaja, but not in any woman's womb I I

am a Brahmana of high birth, Drona by name, come to thee with the

desire of obtaining thy wealth !'

"On hearing him, that illustrious grinder of the Kshatriya race

replied, 'Thou art welcome, O best of regenerate ones ! Tell me what

thou desirest.' Thus addressed by Rama, the son of Bharadwaja replied

unto that foremost of all smitters desirous of giving away the whole of

his wealth, 'O thou of multifarious vows, I am a candidate for thy

eternal wealth.' 'O thou of ascetic wealth/ returned Rama, 'My gold

and whatever other wealth I had, have all been given away unto

Brahmanas ! This Earth also, to the verge of the sea, decked with

towns and cities, as with a garland of flowers, I have given unto Kasyapa.

I have now my body only and my various valuable weapons left. I am
prepared to give either my body or my weapons. Say, which thou

wouldst have ! I would give it thee ! Say quickly !'

"Drona answered, 'O son of Bhrigu, it behoveth thee to give me all

thy weapons together with the mysteries of hurling and recalling them !'

"Saying, 'So be it,' the son of Bhrigu gave away all his weapons unto

Drona, indeed, the whole science of arms with its rules and mysteries.

Accepting them all, and thinking himself amply rewarded, that best of

Brahmanas then, glad at heart, set out, for (the city of) his friend

Drupada."

Thus ends the hundred and thirty-first section in the Sambhava

Parva of the Adi Parva.

SECTION CXXXII
(Sambhava Parva continued)

Vaisampayana said, "Then, O king, the mighty son of Bharadwaja
presented himself before Drupada, and addressing that monarch, said

*Know me for thy friend ! Thus addressed by his friend, the son of

Bharadwaja* with a joyous heart, the lord of the Panchalas was ill able

to bear that speech. The king, intoxicated with the pride of wealth,

contracted his brows in wrath, and with reddened eyes spake these

words unto Drona : 'O Brahmana, thy intelligence is scarcely of a

high order, in as much as thou sayest unto me, all on a sudden, that thou

art my friend ! O thou of dull apprehension, great kings can never

be friends with such luckless and indigent wights as thou ! It is true

there was friendship between thee and me before, for we were then

both equally circumstanced. But Time, that impaireth everything in

its course, impaireth friendship also. In this world, friendship never
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endureth for ever in any heart- Time weareth it off and anger destroyeth

it too. Do not stick, therefore, to that worn-off friendship. Think not

of it any longer. The friendship I had with thee O first of Brahmanas,

was for a particular purpose. Friendship can never subsist

between a poor man and a rich man, between a man of letters and

an unlettered hind, between a hero and a coward. Why dost thou

desire the continuance of our former friendship ? There may be

friendship or hostility between persons equally situated as to wealth or

might. The indigent and the affluent can neither be friends nor quarrel

with each other. One of impure birth can never be a friend to one

of pure birth ; one who is not a car-warrior can never be friend to

one who is so ;
and one who is not a king never have a king for his

friend. Therefore, why dost thou desire the continuance of our former

friendship ?"

Vaisampayana continued, Thus addressed by Drupada, the mighty

son of Bharadwaja became filled with wrath, and reflecting for a moment,

made up his mind as to his course of action." Seeing the insolence of

the Panchala king, he wished to check it effectually, Hastily leaving

the Panchala capital, Drona bent his steps towards the capital of the

Kurus, named after the elephant."

Thus ends the hundred and thirty-second section in the Sambhava
Parva of the Adi Parva.

SECTION CXXXIII

(Samlhava Parva continued)

Vaisampayana said, "Arrived at Hastinapura, that best of Brah-

manas the son of Bharadwaja continued to live privately in the house

of Gautama (Kripa). His mighty son (Aswatthaman) at intervals of

Kripa's teaching, used to give the sons of Kunti lessons in the use of

arms. But as yet none knew of Aswatthaman
f

s prowess.

"Drona had thus lived privately for sometimes in the house of

Kripa when one day the heroic princes, all in a company, came out of

Hastinapura. And coming out of the city, they began to play with a

ball and roam about in gladness of heart. And it so happened that the
ball with which they had been playing fell into a well. And there-

upon the princes strove their best to^recover it from the well. But all

the efforts the princes made to recover it proved futile. They then

began to eye one another bashfully, and not knowing how to recover

it, their anxiety became great. Just at this time they beheld a Brahmana
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near enough unto them, of darkish hue, decrepit and lean, sanctified

by the performance of the Agniholra and who had finished his daily

rites of worship. And beholding that illustrious Brahmana, the princes

who had despaired of success surrounded him immediately. Drona

(for that Brahmana was no other), seeing the princes unsuccessful, and

conscious of his own skill, smiled a little, and addressing them said,

'Shame on your Kshatriya might, and shame also on your skill in arms !

You have been born in the race of Bharata ! How is it that ye cannot

recover the ball (from the bottom of this well) ? If ye promise me a

dinner to-day, I will, with these blades of grass, bring up not only the

ball ye have lost but this ring also that I now throw down!' Thus

saying, Drona that oppressor of foes, taking off his ring, threw it down
into the dry well. Then Yudhisthira, the son of Kunti, addressing

Drona, said, O Brahmana, (thou askest for a trifle) ! Do thou with

Kripa's permission, obtain of us that which would last thee for life !'

Thus addressed, Drona with smiles replied unto the Bharata princes,

saying, 'This handful of long grass I would invest, by my mantras,

with the virtue of weapons. Behold these blades possess virtues that

other weapons, have not ! I will, with one of these blades, pierce the

ball, and then pierce that blade with another, and that another with

a third, and thus shall I, by a chain, bring up the ball.'
'

Vaisampayana continued, "Then Drona did exactly what he had

said. And the princes were all amazed and their eyes expanded with

delight. And regarding what they had witnessed to be very extra-

ordinary, they said, O learned Brahmana, do thou bring up the ring

also without loss of time.'

"Then the illustrious Drona, taking a bow with an arrow, pierced

the ring with that arrow and brought it up* at once. And taking the

ring thus brought up from the well still pierced with his arrow, he coolly

gave it to the astonished princes. Then the latter, seeing the ring thus

recovered, said, 'We bow to thee, O Brahmana ! None else owneth

such skill. We long to know who thou art and whose son. What
also can we do for thee ?'

"Thus addressed, Drona replied unto the princes, saying, 'Do

ye repair unto Bhishma and describe to him my likeness and skill.

The mighty one will* recognize me.' The princes then saying, 'So

be it,' repaired unto Bhishma and telling him of the purport of

that Brahmana's speech, related everything about his (extraordinary)

feat. Hearing everything from the princes, Bhishma at once under-

stood that the Brahmana was none else than Drona, and thinking that

he would make the best preceptor for the princes, went in person unto

him and welcoming him respectfully, brought him over to the
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place. Then Bhishma, that foremost of all wielders of arms, adroitly

asked him the cause of his arrival at Hastinapura. Asked by him, Drona

represented everything as it had happened, saying, 'O Sir, in times

past I went to the great Rishi Agnivesa for obtaining from his weapons
desirous also of learning the science of arms. Devoted to the service

of my preceptor, I lived with him for many years in the humble guise

of Brahmacharin, with matted locks on my head. At that time,

actuated by the same motives, the prince of Panchala, the mighty

Yajnasena, also lived in the same asylum. He became my friend, always

seeking my wealfare. I liked him much. Indeed, we lived together

for many many years. O thou of Kuru's race, from our earliest years

we had studied together and, indeed, he was my friend from boyhood,

always speaking and doing what was agreeable to me. For gratifying

me, O Bhishma, he used to tell me 'O Drona, I am the favourite child

of my illustrious father. When the king installeth me as monarch

of the Panchalas, the kingdom shall be thine. O friend, this, indeed,

is my solemn promise ! My dominion, wealth and happiness, shall all be

dependent on thee !' At last the time came for his departure. Having

finished his studies, he bent his steps cowards his country. I offered

him my regards at the time, and, indeed, I remembered his words ever

afterwards.

"Sometime after, in obedience to the injunctions of my father and

tempted also by the desire of offspring, I married Kripa of short hair,

who gifted with great intelligence, had observed many rigid vows, and

was ever engaged in the Agnihotra and other sacrifices and rigid auste-

rities. Gautami, in time, gave birth to a son named Aswatthaman of

great prowess and equal in splendour unto the Sun himself. Indeed,

I was pleased on having obtained Aswatthaman as much as my father

had been on obtaining myself.

"And it so happened that one day the child Aswatthaman observing

some rich men's sons drink milk, began to cry. At this I was so beside

myself that I lost all knowledge of the point of the compass. Instead of

asking him who had only a few kine (so that if he gave me one, he would

no longer be able to perform his sacrifices and thus sustain a loss of virtue) ,

I was desirous of obtaining a cow from one who had many, and for that I

wandered from country to country. But my wanderings proved un-

successful, for I tailed to obtain a milch cow. After I had come back

unsuccessful, some of my son's playmates gave him water mixed with

powdered rice. Drinking this, the poor boy, from experience, was

deceived into the belief that he had taken milk, and began to dance

in joy, saying, O
t
I have taken milk. I have taken milk I Beholding him

dance with joy amid these playmates smiling at his simplicity, I
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was exceedingly touched. Hearing also the derisive speeches of busy-

bodies who said, [Fie upon the indigent Drona, who strives not to earn

wealth ! Whose son drinking water mixed with powdered rice mis-

taketh it for milk^and danceth with joy, saying, / have taken milk, I

have taken milk !] I was quite beside myself. Reproaching myself much,

I at last resolved that even if I should have to live cast off and

censured by Brahmanas, I would not yet, from desire of wealth, be

anybody's servant, which is ever hateful. Thus resolved,"O Bhishma,

I went, for former friendship, unto the king of the Somakas, taking

with me my dear child and wife. Hearing that he had been installed

in the sovereignty (of the Somakas), I regarded myself as blest beyond

compare. Joyfully I went unto that dear friend of mine seated on

throne, remembering my former friendship with him and also his own

words to me. And, O illustrious one, approaching Drupada, I said,

*O tiger among men, know me for thy friend !' Saying this, I

approached him confidently as a friend should. But Drupada, laugh-

ing in derision cast me off as if I were a vulgar fellow. Addressing me
he said, Thy intelligence scarcely seemeth to be of a high order, in

as much as approaching me suddenly, thou sayest thou art my friend !

Time that impaireth everything, impaireth friendship also. My former

friendship with thee was for a particular purpose. One of impure

birth can never be a friend of one who is of pure birth. One

who is not a car-warrior can never be a friend of one who is such.

Friendship can only subsist between persons that are of equal rank,

but not between those that are unequally situated. Friendship never

subsisteth for ever in my heart. Time impaireth friendships, as also

anger destroyeth them. Do thou not stick, therefore, to^that worn-off

friendship between us. Think not of it any longer. The friendship I

had with thee, O best of Brahmanas, was for a special purpose. There

cannot be friendship between a poor man and a rich man, between an

unlettered hind and a man of letters, between a coward and a hero.

Why dost thou, therefore, desire, the revival of our former friendship ?

thou of simple understanding, great kings can never have friend'

ship with such indigent and luckless wights as thou ? One who is

not a king can never have a king for his friend. I do not remember

ever having promised thee my kingdom. But, O Brahmana, I can

now give thee food and shelter for one night !' Thus addressed by him,

1 left his presence quickly with my wife, vowing to do that which

I will certainly do soon enough. Thus insulted by Drupada, O Bhishma,

I have been filled with wrath, I have come to the Kurus, desirous of

obtaining intelligent and docile pupils. I come to Hastinapura to gratify

thy wishes. O, tell me what I a,m to do,'
"
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Vaisampayana continued, "Thus addressed by the son of Bharadwaja,

Bhishma said unto him, 'String thy bow, O Brahmana,,and make the

Kuru princes accomplished in arms. Worshipped by the Kurus, enjoy

with a glad heart to thy fill every comfort in their abode ! Thou

art the absolute lord, O Brahmana, for whatever wealth the Kurus have

and of their sovereignty and kingdom ! The Kurus are thine (from

this day). Think that as already accomplished which may be in

thy heart. Thou art, O Brahmana, obtained by us as the fruit of

our great good luck ! Indeed, the favour thou hast conferred upon me

by thy arrival is great !"

Thus ends the hundred and thirty-third section in the Sambhava

Parva of the Adi Parva.

SECTION CXXXIV

(Sambhava Parva continued)

Vaisampayana said, "Thus worshipped by Bhishma, Drona, that

first of men, endued with great energy, took up his quarters in the abode

of the Kurus and continued to live there, receiving their adorations.

After he had rested awhile, Bhishma, taking with him his grandsons,

the Kaurava princes, gave them unto him his pupils, making at the

same time many valuable presents. And the mighty one (Bhishma)

also joyfully gave unto the son of Bharadwaja a house that was

tidy and neat and well filled with paddy and every kind of wealth.

And that first of bowmen, Drona, thereupon joyfully, accepted the

Kauravas viz., the sons of Pandu and Dhritarashtra, as his pupils. And
having accepted them all as his pupils, one day Drona called them

apart and making them touch his feet, told them with a swelling

heart, 'I have in my heart a particular purpose. Promise me truly,

ye sinless ones, that when ye have become skilled in arms, ye will

accomplish it !"

Vaisampayana continued, "Hearing these words, the Kuru princes

remained silent. But Arjuna, O king, vowed to accomplish it whatever

it was. Drona then cheerfully clasped Arjuna to his bosom and took

the scent of his head repeatedly, shedding tears of joy all the while.

Then Drona endued with great prowess taught the sons of Pandu (the

use of) many weapons both celestial and human. And, O bull of the

Bharata race, many other princes also flocked to that best of

Brahmanas for instruction in arms. The Vrishnis and the Andhakas,

and princes from various lands, and the (adopted) son of Radha of the
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Suta caste, (Kama), all became pupils of Drona. But of them all, the

Suta child Kama, from jealousy, frequently defied Arjuna, and sup-

ported by Duryodhana, used to disregard the Pandavas. Arjuna how-

ever, from devotion to the science of arms, always stayed by the side

of his preceptor, and in skill, strength of arms, and perseverance,
excelled all (his class-fellows). Indeed, although the instruction the

preceptor gave, was the same in the case of all, yet in lightness and

skill Arjuna became the foremost of all his fellow pupils. And Drona
was convinced that none of his pupils would (at any time) be able

to equal to that son of Indra-

"Thus Drona continued giving lessons to the princes in the science of

weapons. And while he gave unto every one of his pupils a narrow-

mouthed vessel (for fetching water) in order that much time may be

spent in filling them, he gave unto his own Aswatthaman a broad-

mouthed vessel, so that, filling it quickly, he might return soon enough.

And in the intervals so gained, Drona used to instruct his own
son in several superior methods (of using weapons). Jishnu (Arjuna)
came to know of this, and thereupon filling his narrow

mouthed vessel with water by means of the Varuna weapon he

used to come unto his preceptor at the same time with his

preceptor's son. And accordingly the intelligent son of Pritha, that

foremost of all men possessing a knowledge of weapons, had no inferi-

ority to his preceptor's son in respect of excellence. Arjuna's de-

votion to the service of his preceptor as also to arms was very great

and he soon became the favourite of his preceptor. And Drona, be-

holding his pupil's devotion to arms, summoned the cook, and told him

in secret, 'Never give Arjuna his food in the dark, nor tell him that I

have told thee this'. A few days after however, when Arjuna was

taking his food, a wind arose, and thereupon the lamp that had been

burning went out. But Arjuna, endued with energy, continued eating

in the dark, his hand, from habit, going to his mouth. His attention

being thus called to the force of habit, the strong-armed son of Pandu

set his heart upon practising with his bow in the night. And, O
Bharata, Drona, hearing the twang of his bowstring in the night, came
to him, and clasping him, said, 'Truly do I tell thee that I shall do

that unto thee by which there shall not be a bowman equal to thee in

this world !"

Vaisampayana continued, Thereafter Drona began to teach Arjuna
the art of fighting on horse-back, on the back of elephants, on car, and on

the ground. And the mighty Drona also instructed Arjuna in fighting with

the mace, the sword, the lance, the spear, and the dart. And he also in-

structed him in using many weapons and fighting with many men at

40
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the same time. And hearing reports of his skill, kings and princes,

desirous of learning the science of arms, flocked to Drona by thousands.

Amongst those that came, there, O monarch, was a prince named

Ekalavya, who was the son of Hiranyadhanus, king of the Nishadas

(the lowest of the mixed orders). Drona, however, cognisant of all rules

of morality, accepted not the prince as*his pupil in archery, seeing that

he was a Nishada who might (in time) excel all his high-born pupils.

Bur, O oppressor of all enemies, the .Nishada prince, touching Drona's

feet with bent head, wended into the forest^ and there he made a

clay-image of Drona, and began to worship it respectfully, as if it was

his real preceptor, and practised weapons before it with the most rigid

regularity. In consequence of his exceptional reverence for his pre-

ceptor and his devotion to his purpose, all the three processes of fixing

arrows on the bowstring, aiming, and letting off became very easy

for him.

"And one day, O grinder of foes, the Kuru and the Pandava princes*

with Drona's leave, set out in their cars on a hunting excursion. A
servant, O king followed the party at leisure, with the usual implements

and a dog. Having come to the woods, they wandered about, intent

on the purpose they had in view. Meanwhile, the dog also, in wander-

ing alone in the wood?, came upon the Nishada prince (Ekalavya). And

beholding the Nishada of dark hue, of body besmeared with filth, dressed

in black and bearing matted locks on head, the dog began to bark

aloud*.

"Thereupon the Nishada prince, desirous of exhibiting his lightness

of hand, sent seven arrows into its mouth (before it could shut it).

The dog, thus pierced with seven arrows, came back to the Pandavas.

Those heroes, who beheld that sight, were filled with wonder, and,

ashamed of their own skill, began to praise the lightness of hand and pre-

cision of aim by auricular precision (exhibited by the unknown archer).

And they thereupon began to seek in those woods for the unknown
dweller therein that had shown such skill). And, O king, the Pandavas

soon found out the object of their search ceaselessly discharging

arrows from the bow. And beholding that man of grim visage, who
was totally a stranger to them, they asked, 'Who art thou and whose

son ?' Thus questioned, the man replied, 'Ye heroes, I am the son of

Hiranyadhanus king of the Nishadas. Know me also for a pupil of

Drona, labouring for the mastery of the art of arms/

Vaisampayana continued, "The Pandavas then, having made them-

selves acquainted with every thing connected with him, returned (to the

city), and going unto Drona, told him of that wonderful feat of

archery which they had witnessed in the woods. Arjuna, in parti-
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cular, thinking all the while, O king, Ekalavya, saw Drona in private

and relying upon his preceptor's affection for him, said, 'Thou

hadst lovingly told me, clasping me to thy bosom, that no pupil of

thine should be equal to me. Why then is there a pupi! of thine, the

mighty son of the Nishada king, superior to me ?

Vaisampayana continued, "On hearing these words, Drona reflected

for a moment, and resolving upon the course of action he should follow,

took Arjuna with him and went unto the Nishada prince. And he

beheld Ekalavya with body besmeared with filth,, matted locks (on head),

clad in rags, bearing a bow in hand and ceaselessly shooting arrows

therefrom. And when Ekalavya saw Drona approaching towards him,

he went a few steps forward, and touched his feet and prostrated

himself on the ground. And the son of the Nishada king worshipp-

ing Drona, duly represented himself as his pupil, and clasping his

hands in reverence stood before him (awaiting his commands). Then

Drona, O king, addressed Ekalavya, saying, If, O hero, thou art really

my pupil, give me then my fees.' On hearing these words, 'Ekalavya

was very much gratified,- and said in reply, O illustrious preceptor,

what shall I give ? Command me ; for there is nothing, O foremost

of all persons conversant with the Vedas, that I may not give unto my
preceptor/ Drona answered 'O Ekalavya, if thou art really intent on

making me a gift, I should like then to have the thumb of thy right

hand.'

Vaisampayana continued, "Hearing these cruel words of Drona,

who had asked of him his thumb as tuition-fae, Ekalavya, ever devoted

to truth and desirous also of keeping his promise, with a cheerful face

and an unafflicted heart, cut off without ado his thumb, and gave

it unto Drona. After this, when the Nishada prince began once more

to shoot with the help of his remaining fingers, he found, O king, that

he had lost his former lightness of hand. And at this Arjuna became

happy, the fever (of jealousy) having left him.

"Two of Drona's pupils became very much accomplished in the use

of mace. These were Durypodhana, and Bhima, who were, however,

always jealous of each other. Aswatthaman excelled everyone (in the

mysteries of the science of arms). The twins (Nakula and Shahadeva)

excelled everybody in handling the sword. Yudhishthira surpassed

everybody as a car-warrior ; but Arjuna, however, outdistanced every-

one in every respect in intelligence, resourcefulness, strength and

preseverance. Accomplished in all weapons, Arjuna became the fore-

most of even the foremost of car-warriors ; and his fame spread all

over the earth to the verge of the sea. And although the instruction

was the same, the mighty Arjuna excelled all (the princes in lightness
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of hand). Indeed, in weapons as in devotion to his preceptor, he became

the foremost of them all. And amongst all the princes, Arjuna alone be-

came an Atiratha (a car-warrior capable of fighting at one time with

sixty thousand foes). And the wicked sons of Dhritarashtra, beholding

Bhimasena endued with great strength and Arjuna accomplished in all

arms, became very jealous of them.

"O bull among men one day Drona desirous of testing the compara-

tive excellence of all his pupils in the use of arms, collected them all

together after their education had been completed. And before assem-

bling them together, he had caused an artificial bird, as the would-be

aim, to be placed on the top of a neighbouring tree. And when they

were all together, Drona said unto them, "Take up your bows quickly

and stand here aiming at that bird on the tree, with arrows fixed on

your bowstrings ; shoot and cut off the bird's head, as soon as I give the

order. I shall give each of you a turn, one by one, my children."

Vaisampayana continued, "Then Drona, that foremost of all

Angira's sons first addressed Yudhishthira sayingi 'O irrepressible one,

aim with thy arrow' and shoot as soon as I give the order. Yudhishthira

took up the bow first, as desired, O king, by his preceptor, and stood

aiming at the bird. But, O bull of Bharata's race. Drona in an instant,

addressing the Kuru prince standing with bow in hand, said 'Behold,

O prince, that bird on the top of the tree,' Yudhishthira replied unto

his preceptor, saying, 'I do/ But the instant after, Drona again

asked him, 'What dost thou see now, O prince ? Seest thou the tree,

myself or thy brothers ?' Yudhishthria answered. 'I see the tree, myself,

my brothers, and the bird ! Drona repeated his question, but was ans-

wered as often in the same words. Drona then, vexed with Yudhishthira,

reproachingly told him. 'Stand thou apart. It is not for thee to

strike Ithe aim.' Then Drona repeated the experiment with DuryyO-

dhana and the other sons of Dhritarashtra, one after another, as also

with his other pupils, Bhima and the rest, including the princes that

had come unto him from other lands. But the answer in every case

was the same as Yudhishthira's viz., (We behold the tree, thyself, our

w fellow-pupils, and the bird). And reproached by their preceptor, they
were all ordered, one after another, to stand apart.

Thus ends the hundred and thirty-fourth section in the Sambhava
Parva of the Adi Parva.



SECTION CXXXV
(Sambhava Parva continued)

Vaisampayana said, "When everyone had failed, Drona smilingly

called Arjuna and said unto him, 'By thee the aim must be shot ; there-

fore, turn thy eyes to it. Thou must let fly the arrow as soon as I give

the order. Therefore, O son, stand here with bow and arrow for an

instant.' Thus addressed, Arjuna stood aiming at the bird, as desired

by his preceptor, with his bow bent. An instant after Drona asked him

as in the case of others, 'Seest thou, O Arjuna, the bird there, the

tree, and myself ?' Arjuna replied, 'I see the bird only,. but not the

tree, or thyself.' Then the irrepressible Drona, well pleased with

Arjuna, the instant after, again said unto that mighty car-warrior

amongst the Pandavas, 'If thou seest the vulture, then describe it to

me. Arjuna said, I see only the head of the vulture, not its body.'

At these words of Arjuna, the hair (on Drona's body) stood on end

from delight. He then said to Partha, 'Shoot.' And the latter instantly

let fly (his arrow) and with his sharp shaft speedily struck off the head

of the vulture on the tree and brought it down to the ground. No
sooner was the deed done than Drona clasped Phalguna to his bosom

and thought Drupada with his friends had already been vanquished in

fight.

"Some time after, O bull of Bharata's race, Drona, accompanied by

all of his pupils, went to the bank of the Ganga to bathe in that sacred

stream. And when Drona had plunged into the stream, a strong alliga-

tor, sent as it were, by Death himself seized him by the thigh. And

though himself quite capable, Drona in a seeming hurry asked his pupil

to rescue him. And he said, 'O, kill this monster and rescue me.'

Contemporaneously with this speech, Vibhatsu (Arjuna) struck the

monster within the water with five sharp arrows irresistible in their

course, while the other pupils stood confounded, each at his place.

Beholding Arjuna's readiness, Drona considered him to be the foremost

of all his pupils, and became highly pleased. The monster, in the mean-

time cut into pieces by the arrows of Arjuna, released the thigh of

illustrious Drona and gave up the ghost. The son of Bharadwaja then

addressed the illustrious and mighty car-warrior Arjuna and said,

'Accept, O thou of mighty arms, this very superior and irresistible

weapon called Brahmasiia with the methods of hurling and recalling it.

Thou must not, however, ever use it against any human foe, for if

hurled at any foe endued with inferior energy, it might burn the whole

universe, It is said, O child, that this weapon hath not a peer in the
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three Worlds. Keep it, therefore, with great care, and listen to what

I say. If ever, O hero, any foe, not human, contendeth against thee,

thou mayst then employ it against him for compassing his death in battle.'

Pledging himself to do what he was bid, Vibhatsu then, with joined

hands, received that great weapon. The preceptor then, addressing

him again, said, 'None else in this world, will ever become a superior

bowman to thee ! Vanquished thou shalt never be by any foe, and thy
achievements will be great."

Thus ends the hundred and thirty-fifth section in the Sambhava
Parva of the Adi Parva.

SECTION CXXXVI

(Sambhava Parva continued)

Vaisampayana said, "O thou of Bharata's race, beholding the sons

of Dhritarashtra and Pandu accomplished in arms, Drona, O monarch,
addressed king Dhritarashtra, in the presence of Kripa, Somadattai

Valhika, the wise son of Ganga (Bhishma), Vyasa, and Vidura, and

said, *O best of Kurus kings, thy children have completed their edu-

cation. With thy permission, O king, let them now show their pro-

ficiency.
1

Hearing him, the king said with a gladdened heart 'O

best of Brahmanas, thou hast, indeed, accomplished a great deed.

Command me thyself as to the place and the time where and when and

the manner also in which the trial may be held. Grief arising from my
own blindness maketh me envy those who, blessed with sight, will

behold my children's prowess in arms. O Kshatri (Vidura), do all that

Drona sayeth. O thou devoted to virtue, I think there is nothing

that can be more agreeable to me.' Then Vidura, giving the necessary

assurance to the king, went out to do what he was bid. And Drona

endued with great wisdom, then measured out a piece of land that was

void of trees and thickets and furnished with wells and springs.

And upon the spot of land so measured out, Drona, that first of eloquent

men, selecting a lunar day when the star ascendant was auspicious,

offered up sacrifice unto the gods in the presence of the citizens assem-

bled by proclamation to witness the same. And then, O bull among
men, the artificers of the king built thereon a large and elegant stage

according to the rules laid down in the scriptures, and it was furnished

with all kinds of weapons. They also built another elegant hall for the

lady-spectators. And the citizens constructed many platforms, while

the wealthier of them pitched many spacious and high tents all

around.
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"When the day fixed for the exhibition came, the king accompanied

by his ministers, with Bhishma and Kripa, the foremost of preceptors,

walking ahead, came unto that theatre of almost celestial beauty con-

structed of pure gold, and decked with strings of pearls and stones

of lapis lazuli. And, O first of victorious men, Gandhari blessed with

great good fortune and Kunti, and the other ladies of the royal house-

hold, in gorgeous attire and accompanied by their waiting women,

joyfully ascended the platforms, like celestial ladies ascending the

Sumeru mountain. And the four orders including the Brahmanas and

Kshatriyas, desirous of beholding the princes' skill in arm, left the city

and came running to the spot. And so impatient was every one to

behold the spectacle, that the vast crowd assembled there in almost

an insant. And with the sounds of trumpets and drums and the

noise of many voices, that vast concourse appeared like an agitated

ocean.

"At last, Drona accompanied by his son, dressed in white (attire),

with a white sacred thread, white locks, white beard, white garlands,

and white sandal paste rubbed over his body, entered the lists. It

seemed as if the Moon himself accompanied by the planet \ Mars

appeared in an unclouded sky. On entering Bharadwaja performed

timely worship and caused Brahmanas versed in mantras to celebrate

the auspicious rites. And^'after auspicious and sweet-sounding musical

instruments had been struck up as a propitiatory ceremony, some

persons entered, equipped with various arms. And then having girded

up their loins, those mighty warriors, those foremost ones of Bharata's

race (viz., the princes) entered, furnished with finger-protectors

(gauntlet), and bows, and quivers. And with Yudhishthira at their head,

the valiant princes entered in order of age and began to show wonder-

ful skill with their weapons. Some of the spectators lowered their

heads, apprehending fall of arrows while others fearlessly gazed on

with wonder. And riding swiftly on horses and managing them

'dexterously' the princes began to hit marks with shafts engraved with

their respective names. And seeing the prowess of the princes armed

with bows and arrows, the spectators thought that they were beholding

the city of the Qandharvas, became filled with amazement. And, O
Bharata, all on a sudden, some hundreds and thousands, with eyes wide

open in wonder, exclaimed, 'Well done ! Well done !* And having

repeatedly displayed their skill and dexterity in the use of the bows

and arrows and in the management of cars, the mighty warriors took

up their swords and bucklers, and began to range the lists, playing their

weapons. The spectators saw (with wonder) their agility, the symmetry

of their bodies, their grace, their calmness, the firmness of their grasp
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and their skill in the use of sword and buckler. Then Vrikodara and

Suyodhana, internally delighted (at the prospect of fight), entered the

arena, mace in hand, like two single-peaked mountains. And those

mighty-armed warriors braced their loins, and summoning all their

energy, roared like two infuriate elephants contending for a cow-

elephant ; and like two infuriate elephants those mighty heroes fault-

lessly (in consonance with the dictates of the science of arm) careered

right and left), circling the lists- And Vidura described to Dhritarashtra

and the mother of the Pandavas (Kunti) and Gandhari, all the feats of

the princes."

Thus ends the hundred and thirty-sixth section in the Sambhava

Parva of the Adi Parva.

SECTION CXXXVII

( Sambhava Parva continued )

Vaisampayana continued, 'Upon the ~Kuru king and Bhima, the

foremost of all endued with strength, having entered the arena, the

spectators were divided into two parties in consequence of the partiality

swaying their affections. Some cried Behold the heroic king of the

Kurus ! some 'Behold Bhima ! And on a account of these cries, there

was, all on a sudden, a loud uproar. And seeing the place become

like a troubled ocean, the intelligent Bharadwaja said unto his dear son,

Aswatthaman, Restrain both these mighty warriors so proficient in

arms ! Let not the ire of the assembly be provoked by this combat of

Bhima and Duryodhana.

Vaisampayana continued, Then the son of the preceptor of the

princes restrained those combatants with their maces uplifted and

resembling two swollen oceans agitated by the winds that blow at the

universal dissolution. And Drona himself entering the yard of the arena

commanded the musicians to stop, and with a voice deep as that of the

clouds addressed these words: Behold ye now that Partha who is dearer

to me than my own son, the master of all arms, the son of Indra himself,

and like unto the younger brother of Indra (Vishnu) !' And having

performed the propitiatory rites, the youth Phalguna, equipped with

the finger protector (gauntlet) and his quiver full of shafts and bow in

hand, donning his golden mail, appeared in the lists even like an evening

cloud reflecting the rays of the setting sun and illumined by the hues of

the rainbow and flashes of lightning.

"On seeing Arjuna, the whole assembly were delighted and conches

began to be blown all around with other musical instruments. And
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there arose a great uproar in consequence of the specters' exclaiming,

'This is the graceful son of Kunti !' 'This is the middle (third )Pandava!'

This is the son of the mighty Indra !' This is the protector of the

Kurus !' 'This is the foremost of those versed inarms! This is the

foremost of all cherishers of virtue !' This is the foremost of well

conducted persons, the great repository of the knowledge of manners !'

At those exclamations, the tears of Kunti, mixing with the milk of

her breast, wetted her bosom. And his ears being filled with that

uproar, that first of men, Dhitarashtra, asked Vidura in delight, 'O

Kshatri, what is this great uproar for, like unto that of the troubled

ocean, arising all on a sudden and rending the very heavens ?' Vidura

replied, 'O mighty monarch, the son of Pandu and Pritha Phalguna,

clad in mail hath entered the lists. And hence this uproar ! Dhrita-

rashtra said, 'O thou of soul so great, by the three fires sprung from

Pritha who is even like the sacred fuel, I have, indeed, been blessed,

favoured and protected I"

Vaisampayana continued, "When" the spectators, excited with

delight, had somewhat regained their equanimity, Vibhatsu began to

display before his lightness in the use of weapons. By the Agncya

weapon, he created fire, and by the Varuna weapon he created water ;

by the Vayavya weapon, he created air, and by the Paryanya weapon he

created clouds. And by the Bhauma weapon, he created land, and by

the Paruatya weapon, he brought mountains into being. By the

Antardhana weapon all these were made to disappear. Now the beloved

of his preceptor (Arjuna) appeared tall and now short ; now he was

seen on the yoke of his car, and now on the car itself ; and the next

moment he was on the ground. And the hero favoured by his practised

dexterity, hit with his various butts some tender, some fine and some

of thick composition. And like one shaft, he let fly at a time into the

mouth of a moving iron boar five shafts together from his bow-

string. And that hero of mighty energy discharged one and twenty

arrows into the hollow of a cow's horn hung up on a rope swaying to

and fro. In .this manner, O sinless one, Arjuna showed his profound

skill in the use of sword, bow. and mace, walking over the lists in

circles.

"And, O Bharata, when the exhibition had well-nigh ended, the

excitement of the spectators had cooled, and the sounds of instruments

had died out there was heard proceeding from the gate, the slapping

of arms, betokening might and strength, and even like unto the roar of

the thunder. And O king, as soon as this sound was heard, the assembled

multitude instantly thought, 'Are the mountains splitting or is the

Earth itself rending asunder, or is the welkin resounding with the roar

41
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of gathering clouds ?' And then all the spectators turned their eyes

towards the gate* And Drona stood, surrounded by the five brothers,

the sons of Pritha and looked like the moon in conjunction with the five-

starred constellation Hasta. And Duryyodhana, that slayer of foes,

stood up in haste and was surrounded by his century of haughty brothers

with Aswatthaman amongst them. And that prince, mace in hand,

thus surrounded by this hundred brothers with uplifted weapons appear-

ed like Purandara in days of yore, encircled by the celestial host on the

occasion of the battle with the Danavas"

Thus ends the hundred and thirty-seventh section in the Sambhava

Parva of the Adi Parva.

SECTION CXXXVIII
(Sambhava Parva continued)

Vaisampayana continued, "When the spectators, with eyes expand-

ed with wonder, made way for that subjugator of hostile cities, Kama,
that hero with his natural mail and face brightened with ear-rings, took

up his bow and girded on his sword, and then entered the spacious lists,

like a walking cliff. That far-famed destroyer of hostile hosts, the

large eyed, Kama, was born of Pritha in her maidenhood. He was a

portion of the hot-beamed Sun and his energy and prowess were like

unto those of the lion, or the bull, or the leader of a herd of elephants.

In splendour he resembled the Sun, in loveliness the Moon, and in

energy the fire. Begotten by the Sun himself, he was tall in stature

like a golden palm tree, and, endued with the vigour of youth, he was

capable of slaying a lion. Handsome in features, he was possessed of

countless accomplishments. The mighty armed warrior, eyeing all

around the arena, bowed indifferently to Drona and Kripa. And the

entire assembly, motionless and with steadfast gaze, thought, 'Who is

he ? And they became agitated in their curiosity to know the warrior.

And that foremost of eloquent men the offspring of the Sun, in a voice

deep as that of the clouds, addressed his unknown brother, the son of

the subduer of the Asura, Paka (Indra) saying, 'O Partha, I shall per-
form feats before this gazing multitude, excelling all thou hast

performed ! Beholding them, thou shalt be amazed !' And, O thou

best of those blest with speech, he had hardly had done when the specta-
tors stood up all at once, uplifted by some instrument as it were. And,
O tiger among men, Duryodhana was filled with delight, while Vibhatsu
was instantly all abashment and anger. Then with the permission of

Drona, the mighty Kama, delighting in battle, there did all that Partha
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had done before. And, O Bharata, Duryyodhana with his brothers

thereupon embraced Kama in joy and then addressed him saying,

'Welcome O mighty-armed warrior ! I have obtained thee by good

fortune, O polite one ! Live thou as thou pleasest, and command,

myself and the kingdom of the Kurus. Kama replied, 'When thou hast

said it, I regard it as already accomplished ! I only long for thy friend-

ship ! And, O lord, my wish is even for a single combat with Arjuna !'

Duryyodhana said, 'Do thou with me enjoy the good things of life !

Be thou the benefactor of thy friend,* and, O represser of enemies, place

thou thy feet on the heads of all foes/

Vaisampayana continued, "Arjuna, after this deeming himself

disgraced, said unto Kama stationed amidst the brothers like unto a

cliff "That path which the unwelcome intruder and the uninvited

talker cometh to, shall be thine, O Kama, for thou shalt be slain by

me !' Kama replied, 'This arena is meant for all, not for thee alone,

O Phalguna ! They are kings who are superior in energy ; and verily

the Kshatriya regardeth might and might alone. What need of alterca-

tion which is the excercise of the weak ! O Bharata, speak then in

arrows until with arrows I strike off thy head to-day before the precep-

tor himself !'

Vaisampayana continued, 'Hastily embraced by his brothers, Partha

then, that subduer of hostile cities, with the permission of Drona,

advanced for the combat. On the other side, Kama, having been

embraced by Duryyodhana with his brothers, taking up his bow and

arrows, stood ready for the fight. Then the firmament became enveloped

in clouds emitting flashes of lightning, and the coloured bow of Indra

appeared shedding its effulgent rays. And the clouds is seemed to laugh

in consequence of rows of white cranes that were then on the wing.

And seeing Indra thus viewing the arena from affection ( for his

son), the sun too dispersed the clouds from over his own offspring.

And Phalguna remained deep hid under cover of the clouds, while

Kama remained visible, being surrounded by the rays of the Sun. And
the son of Dhritarashtra stood by Kama, and Bharadwaja and Kripa

and Bhishma remained with Partha. And the assembly was divided,

as also the female spectators. And knowing the state of things, Kunti

the daughter of Bhoja, swooned away. And by the help of female

attendants, Vidura, versed in the lore of all duties, revived the insen-

sible Kunti by sprinkling sandal paste and water on her person. On

being restored to consciousness, Kunti, seeing her two sons clad in mail

was seized with fear, but she could do nothing (to protect them). And

beholding both the warriors with bows strung in their hands, the son

of Saradwat, viz, Kripa, knowing all duties and cognisant of the rules
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regulating duels, addressed Kama, saying, "This Pandava, who is the

youngest son of Kunti, belongeth to the Kauravas race : he will engage

in combat with thee. But, O mighty-armed one, thou too must tell us

thy lineage and the names of thy father and mother and the royal line

of which thou art the ornament ! Learning all this, Partha will fight

with thee or not (as he will think fit). Sons of kings never fight with

men of inglorious lineage.'

Vaisampayana continued, 'Thus addressed by Kripa Kama's coun-

tenance became like unto a lotus pale and torn with the pelting showers

in the rainy season. Duryyodhana said, 'O preceptor, verily the

scriptures have it that three classes of persons can lay claim to royalty,

viz. t persons of the blood royal, heroes, and lastly, those that lead armies.

If Phalguna is unwilling to fight with one who is not a king. I will install

Kama as king of Anga !'

Vaisampayana said. "At that very moment, seated on a golden seat,

with parched paddy and with flowers and water pots and much gold, the

mighty warrior Kama was installed king by Brahmanas versed in

mantras. And the royal umbrella was held over his head, while Yak-tails

waved around that redoubted the hero of graceful mien. And the

cheers having ceased, king (Kama) said unto the Kaurava Duryyodhana,
'O tiger among monarchs, what shall I give unto thee that may com-

pare with thy gift of a kingdom ? O king, I will do all thou biddest !'

And Suyodhana said unto him,
1

! eagerly wish for thy friendship/

Thus spoken to Kama replied, 'Be it so.' And they embraced each

other in joy, and experienced great happiness."

Thus ends the hundred and thirty-eighth section in the Sambhava

Parva of the Adi Parva.

SECTION CXXXIX

(Sambhava Parva continued)

Vaisampayana said,"After this, with his sheet loosely hanging down,
Adhiratha entered the lists, perspiring arid trembling, and supporting
himself on a staff.

"Seeing him, Kama left his bow and impelled by filial regard bowed
down his head still wet with the water of inauguration. And then the

charioteer, hurriedly covering his feet with the end of his sheet,

addressed Kama crowned with success as his son. And the charioteer

embraced Kama and from exess of affection bedewed his head with
tears, that head still wet with the water sprinkled over it on account of

coronation as king of Anga. Seeing the charioteer, the Pandava
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Bhimasena took Kama for a charioteer's son, and said by way of ridicule

'O son of a charioteer, thou dost not deserve death in right at the

hands of Parcha ! As befits thy race take thou anon the whip !

And, O worst of mortals, surely thou art not worthy to sw,y the

kingdom of Anga, even as a dog doth not deserve the butter placed

before the sacrificial fire/ Kama, thus addressed, with slightly quiver-

ing lips fetched a deep sigh, looked at the good of the day in the

skies. And even as a mad elephant riseth from an assemblage of lotuses,

the mighty Duryyodhana rose in wrath from among his brothers, and

addressed that performer of dreadful deeds, Bhimasena, present there,

'O Vrikodara, it behoveth thee not to speak such words. Might is

the cardinal virtue of a Kshatriya, and even a Kshatriya of inferior

birth deseiveth to be fought with. The lineage of heroes, like the

sources of lordly river, is ever unknown. The fire that covereth the

whole world riseth from the waters. The- thunder that slayeth the

Danavas was made of a bone of (a mortal named) Dadhichi. The illus-

trious deity Guha, who combines in his composition the portions of

all the other deities is of a lineage unknown. Some call him the

offspring of Agni ; some, of Krittika, some, of Rudra, and some of Ganga.

It hath been heard by us that persons born in the Kshatriya order

have before become Brahmanas. Viswamittra and others (born

Kshatriyas) have obtained the eternal Brahma. The foremost of all

wielders of weapons the preceptor Drona hath been born in a water-

pot and Kripa of the race of Gotama hath sprung from a clump of

heath- Your own births, ye Pandava princes, are known to me.

Can a she-deer bring forth a tiger (like Kama), of the splendour of

the Sun, and endued with every auspicious mark, and born also

with a natural mail and ear-rings ? This prince among men deserveth

the sovereignty of the world, not a Anga only, in consequence of the

might of his arm and my deposition to obey him in everything. If

there by anybody here to whom all that I have done unto Kama hath

become intolerable, let him ascend his chariot and bend his bow with

the help of his feet.'

Vaisampayana continued, "Then there arose a confused murmur

amongst the spectators approving of Duryyodhana's speech. The sun,

however, went down, but prince Duryyodhana taking Kama's hand

led him out of the arena lighted with countless lamps- And, O king,

the Pandavas also, accompanied by Drona and Kripa and Bhishma,

returned to their abodes. And the people, too, came away, some

naming Arjuna, some Kama, and some Duryyodhana (as the victor

of the day). And Kunti, recognising, her son in Kama by the various

auspicious marks on his person and beholding him installed in the
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sovereignty of Anga, was from motherly affection, very pleased. And
Duryyodhana, O monarch, having obtained Kama (in this way), banished

his fears arising out of Arjuna's proficiency in arms. And the heroic

Kama, accomplished in arms, began to gratify Duryyodhana by sweet

speeches, while Yudhishthira was impressed with the belief that there

was no warrior on Earth like unto Kama.
Thus ends the hundred and thirty-ninth section in the Sambhava

Parva of the Adi Parva.

SECTION CXL
Parva continued)

Vaisampayana continued, "Behold the Panda vas and the son of

Dhritarashtra accomplished in arms, Drona thought the time had come
when he could demand the preceptorial fee. And, O king, assembling

his pupils one day together, the preceptor Diona asked cf them the

fee, saying, "Seize Drupada, the king of Panchala in battle and

bring him unto me- That shall be the most acceptable fee.
1

Those

warriors then answering, 'So be it,

1

speedly mounted up their

chariots, and for bestowing upon their preceptor the fee he had

demanded, marched out, accompanied by him. Those bulls among
men, smitting the Panchalas on their way, laid seige to the capital of

the great Drupada. And Duryyodhana and Kama and the mighty

Yuyutsu, and Dusasana and Vikarna and Jalasandha and Sulochana,

these and many other foremost of Kshatriya princes of great prowess,

vied with one another in becoming the foremost in the attack. And
the princes, riding in first class chariots and followed the cavalry,

entered the hostile capital, and proceeded along the streets.

"Meanwhile, the king of Panchala, beholding that mighty force and

hearing its loud clamour, came out of his palace, accompanied by his

brothers. Though king Yajnasena was well-armed, the Kuru army
assailed him with a shower of arrows, uttering their war-cry. Yajna-

sena, however, not easy to be subdued in battle, approaching the Kurus

upon his white chariot, began to rain his fierce arrows around,

"Before the battle commenced, Arjuna, beholding the pride of

prowess displayed by the princes, addressed his preceptor, that best of

Brahmanas, Drona, and said, 'We shall exert ourselves after these have

displayed their prowess. The king of Panchala can never be taken rn

the field of the battle by any of these ! Having said this, the sinless son

of Kunti surrounded by his brothers, waited outside the town at a
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distance of a mile from it. Meanwhile Drupada beholding the Kuru

host, rushed forward and pouring a fierce shower of arrows around,

terribly afflicted the Kuru ranks. And such was his lightness of

motion on the field of battle that, though he was fighting unsupported

on a single chariot, the Kurus from panic supposed that there were

many Drupadas opposed to them. And the fierce arrows of that

monarch fell fast on all sides, till conches and trumpets and drums by

thousand began to be sounded by the Panchalas from their houses

(giving the alarm)* Then there arose from the mighty Panchala

host a roar terrible as that of the lion, while the twang of their bow-

strings seemed to rend the very heavens, Then Duryyodhana

and Vikarna, Suvahu and Dirghalochana and Dussasana becoming

furious, began to shower their arrows upon the enemy. But the

mighty bowman Prishata's son invincible in battle, though very much

pierced with the arrows of the enemy instantly began, O Bharata, to

afflict the hostile ranks with greater vigour. And careering over the

field of battle like a fiery wheel, king Drupada with his arrows smote

Duryyodhana and Vikarna and even the mighty Kama and many other

heroic princes and numberless warriors, and slaked their thirst for

battle. Then all the citizens showered upon the Kurus various missiles

like clouds showering rain-drops upon the earth. Young and

old, they all rushed to battle, assailing the Kurus with vigour. The

Kauravas then, O Bharata, beholding the battle become frightful, broke

and fled wailing towards the Pandavas.

"The Pandavas, hearing the terrible wail of the beaten host, re-

verentially saluted Drona and ascended their chariots. Then Arjuna

hastily bidding Yudhishthira not to engage in the fight, rushed forward,

appointing the sons of Madri (Nakula and Sahadeva) the protectors

of his chariot wheels, while Bhimasena ever fighting in the van, mace

in hand, ran ahead. The sinless Arjuna, thus accompanied by his

brothers, hearing the shouts of the enemy, advanced towards them,

filling the whole region with the rattle of his chariot-wheels. And
like a Makara entering the sea, the mighty-armed Bhima, resembling

a second Yama, mace in hand, entered the Panchala ranks, fiercely

roaring like the ocean in a tempest. And Bhima, mace in hand, first

rushed towards the array of elephants in the hostile force, while Arjuna,

proficient in battle, assailed that force with the prowess of his arms.

And Bhima, like the great Destroyer himself, began to slay those

elephants with his mace. Those huge animals, like unto mountains,

stuck with Bhima's mace, had their heads broken into pieces. Covered

with stream of blood, they began to fall upon the ground like

cliffs loosened by thunder. And the Pandavas prostrated on the ground
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elephants and horses and cars by thousands and slew many foot-soldiers

and many car-warriors. Indeed as a herdsman in the woods driveth

before him with his staff countless cattle with ease, so did the

Vrikodara drive before him the chariots and elephants of the hostile

force.

"Meanwhile Phalguna, impelled by the desire of doing good unto

Bharadwaja's son, assailed the son Prishata with a shower of arrows and

felled him from the elephant on which he was seated. And, O monarch,

Arjuna, like unto the terrible fire that consumeth all things at the

end of the Yuga t began to prostrate on the ground horses and cars

and elephants by thousands. The Panchalas and the Srinjayas, on the

other hand, thus assailed by the Pandava, met him with a perfect

shower of weapons of various kinds. And they sent up a loud shout

and fought desperately with Arjuna. The battle became furious

and terrible to behold. Hearing the enemy's shouts, the son of Indra

was filled with wrath and assailing the hostile host with a thick

shower of arrows, rushed towards it furiously afflicting it with renewed

vigour. They who observed the illustrious Arjuna at that time could

not mark any interval between his fixing the arrows on the bowstring

and letting them off. Loud were the shouts that rose there, mingled

with cheers of approval. Then the king of the Panchalas, accompanied

by (the generalissimo of his forces) Satyajit, rushed with speed at

Arjuna like the Asura Samvara rushing at the chief of the celestials

(in days of yore). Then Arjuna covered the king of Panchala with a

shower of arrows. Then there arose a frightful uproar among the

Panchala host like unto the roar of a mighty lion springing at the leader

of a hard of elephants. And beholding Arjuna rushing at the king of

Panchala to seiz^ him, Satyajit a great prowess rushed at him. And the

two warriors, like unto Indra and the Asura -Virochana's son ( Vali ),

approaching each other for combat, began to grind each other's ranks.

Then Arjuna with great force pierced Satyajit with ten keen shafts at

which feat the spectators were all amazed. But Satyajit, without

losing any time, assailed Arjuna with a hundred shafts. Then that

mighty car-warrior, Arjuna, endued with remarkable lightness of motion,
thus covered by that shower of arrows, rubbed his bow-string to

increase the force and velocity of his shafts. Then cutting in twain

his antagonists bow, Arjuna rushed at the king of the Panchalas, but

Satyajit, quickly taking up a tougher bow, pierced with his arrows

Partha, his chariot, charioteer, and horses. Arjuna, thus assailed in

battle by the Panchala warrior, forgave not his foe. Eager to slay him

at once, he pierced with a number of arrows his antagonist's horses,

flags, bow, clenched (left) first, charioteer, and the attendant at his
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back. Then Satyajit, finding his bows repeatedly cut in twain and his

horses slain as often, desisted from the fight.

"The king of the Panchalas, beholding his general thus discomfited in

the encounter, himself began to shower his arrows upon the Pandava

prince. Then Arjuna, that foremost of warriors, crowned with success,

began to fight furiously, and quickly cutting his enemy's bow in twain

as also his flag-staff which he caused to fall down, pierced his antagonist's

horses, and charioteer also with five arrows. Then throwing aside his bow

Arjuna took his quiver, and taking out a scimitar and sending forth a

loud shout, leaped from his own chariot upon that of his foe. And
standing there with perfect fearlessness he seized Drupada as Garuda

seizeth a huge snake after agitating the waters of the ocean. At the

sight of this, the Panchala troops ran away in all directions.

"Then Dhananjaya, having thus exhibited the might of his arm in the

presence of both hosts, sent forth a loud shout and came out of the

Panchala ranks. And beholding him returning (with his captive), the

princes began to lay waste Drupada's capital. Addressing them Arjuna

said, 'This best of monarchs, Drupada, is a relative of the Kuru heroes.

Therefore, O Bhima, slay not his soldiers ! Let us only give unto our

preceptor his fee 1'

Vaisampayana continued, 'O king, thus prevented by Arjuna, the

mighty Bhimasena, though unsatiated with the exercise of battle,

refrained from the act of slaughter. And, O bull of the Bharata race,

the princes then, taking Drupada with them after having seized him on

the field of battle along with his friends and counsellors, offered him

unto Drona. And Drona beholding Drupada thus brought under com-

plete control humiliated and deprived of wealth remembered that

monarch's former hostility and addressing him said, Thy kingdom and

capital have been laid waste by me. But fear not for thy life, though it

dependeth now on the will of thy foe ! Dost thou now desire to revive

thy friendship (with me) ? Having said this, he smiled a little and

again said, 'Fear not for thy life, brave king ! We, Brahmanas are ever

forgiving. And, O bull among Kshatriyas, my affection and love for

thee have grown with me in consequence of our having sported together

in childhood in the hermitage. Therefore, O king, I ask for thy friend-

ship again. And as a boon (unasked), I give thee half the kingdom

(that was thine) ! Thou toldest me before that none who was not a

king could be a king's friend. Therefore is it, O Yajnasena, that I

retain half thy kingdom I Thou art the king of all the territory lying

on the southern side of the Bhagirathi, while I become king of all the

territory on the north of that river. And O Panchala, if it pleaseth

thee, know me hence for thy friend I'

42
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"On hearing these words, Drupada answered, Thou art of noble

soul and great prowess. Therefore, O Brahmana, I am not surprised at

what thou dost ! I am very much gratified with thee. and I desire thy

eternal friendship !'

Vaisampayana continued, "After this, O Bharata, Drona released

the king of Panchala, and cheerfully performing the usual offices of

regard, bestowed upon him half the kingdom. Thenceforth Drupada

began to reside sorrowfully in (the city of) Kampilya within (the province

of) Makandi on the banks of the Ganga filled with many towns and

cities. And after his defeat by Drona, Drupada also ruled the southern

Panchalas up to the bank of the Charmanwati river. And Drupada
from that day was well convinced that he could not, by Kshatriya might

alone, defeat Drona, being very much his inferior in Brahma (spiritual)

power. And he, therefore, began to wander over the whole Earth to

find out the means of obtaining a son (who would subjugate his Brahmana

foe).

"Meanwhile, Drona continued to reside in Ahicchatra. Thus, O
king, was the territory of Ahicchatra full of towns and cities, obtained

by Arjuna, and bestowed upon Drona!"

Thus ends the hundred and fortieth section in the Sambhava Parva

of the Adi Parva.* '-e* '

SECTION CXLI

(Sambhava Parva continued)

Vaisampayana continued, -"After the expiration, O king, of a year
from this, Dhritarashtra, moved by kindness for the people, installed

Yudhishthira the son of Pandu as the heir-apparent of the kingdom on

account of his firmness, fortitude, patience, benevolence, frankness

and unswerving honesty (of heart). And within a short time Yudhish-
thira, the son of Kunti, by his good behaviour, manners and close

application to business, overshadowed the deeds of his father. And the
second Pandava, Vrikodara, began to receive continued lessons from
Sankarshana (Valarama) in encounters with the sword and the mace
and on the chariot. And after Bhima's education was finished, he
became in strength like unto Dyumatsena himself and
continuing to live in harmony with his brothers, he began to

ezert his prowess. And Arjuna became celebrated for the firmness
of his grasp ( of weapons ), for his lightness of motion, precision
of aim, and his proficiency in the use of the Kshwra, Naracha, Vala and
Vipatha weapons, indeed, of all weapons, whether straight or crooked
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or heavy. And Drona certified that there was none in the world

who was equal to Arjuna in lightness of hand and general

proficiency.

"One day, Drona, addressing Arjuna before the assembled Kaurava

princes, said, There was a disciple of Agastya in the science of arms

called Agnivesa. He was my preceptor and I, his disciple. By ascetic

merit I obtained from him a weapon called Brahmasira which could

never be futile and which was like unto thunder itself one capable of

consuming the whole Earth. That weapon O Bharata, from what I

have done, may now pass from disciple to disciple. While imparting

it to me, my preceptor said, O son of Bharadwaja, never shouldst thou

hurl this weapon at any human being, especially at one who is of poor

energy! Thou hast, O hero, obtained that celestial weapon ! None

else deserveth it. But obey the command of the Rishi (Agnivesa). And,
look here, Arjuna, give me now the preceptorial fee in the presence of

these thy cousins and relatives!' When Arjuna, on hearing this,

pledged his word that he would give what the preceptor demanded, the

latter said, 'O sinless one, thou must fight with me when I fight with

thee !' And that bull among the Kuru princes thereupon pledged his

word unto Drona and touching his feet, went away northward. Then

there arose a loud shout covering the whole Earth bounded by her belt

of seas to the effect that there was. no bowman in the whole world like

unto Arjuna. And, indeed, Dhananjaya, in encounters with the

mace and the sword and on the chariot as also with the bow, acquired

wonderful proficiency. Sahadeva obtained the whole science of

morality and duties from ( Vrihaspati ) the spiritual chief of celestials,

and continued to live under the control of his brothers. And Nakula,

the favourite of his brothers taught by Drona, became known as a

skilful warrior and a great car-warrior ( Ati-ratha ). Indeed, Arjuna

and the other Pandava princes became so powerful that they slew in

battle the great Sauvira who had performed a sacrifice extending over

three years, undaunted by the raids of the Gandharvas. And the king

3& the Yavanas himself whom the powerful Pandu even had failed to

&ring under subjection was brought by Arjuna under control. Then

fegain Vipula, the king of the Sauviras, endued with great prowess, who

had always shown a disregard for the Kurus, was made by the intelligent

^Arjuna to feel the edge of his power. And Arjuna also repressed by
r
means of his arrows (the pride of) king Sumitra of Sauvira, also known

by the name of Dattamitra who had resolutely sought an encounter

with him. The third of the Pandavas, princes, assisted by Bhima,

on only a single car subjugated all the kings of the East backed by ten

thousand cars. In the same way, having conquered on a single car the
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whole of the South, Dhananjaya sent unto the kingdom of the Kurus a

large booty.

'Thus did those foremost of men, the illustrious Pandavas, conquer-

ing the territories of other kings, extend the limits of their own kingdom.

But beholding the great prowess and strength of those mighty bowmen,

king Dhritarashtra's sentiments towards the Pandavas became suddenly

poisoned, and from that day the monarch became^ so anxious that he

could hardly sleep.'

Thus ends the hundred and forty-first section in the Sambhava Parva

of the Adi Parva.

SECTION CXLII

Parva continued)

Vaisampayana continued, "On hearing that the heroic sons of Pandu

endued with excess of energy had become so mighty, king Dhritarashtra

became very miserable with anxiety. Then summoning unto his side

Kanika that foremost of minister well-versed in the science of politics

and an expert in counsels the king said, 'O best of Brahmanas, the

Pandavas are daily overshadowing the Earth, I am exceedingly jealous

of them. Should I have peace or war with them ? O Kanika, advice

me truely, for I shall do as thou biddest.'

Vaisampayana continued, "That best of Brahmanas, thus addressed

by the king, freely answered him in these pointed words well-agreeing

with the import of political science.

'Listen to me, O sinless king, as I answer thee ! And, O best of

Kuru kings, it behoveth thee not to be angry with me after hear-

ing all I say. Kings should ever be ready with uplifted maces (to

strike when necessary), and they should ever increase their prowess.

Carefully avoiding all faults themselves they should ceaselessly watch

over the faults of their foes and take advantage of them. If the king

is always ready to strike, everybody feareth him. Therefore the

king should ever have recourse to chastisement in all he doth. He
should so conduct himself that his foe may not detect any weak side

in him. But by means of the weakness he detecteth in his foe he should

pursue him (to destruction). He should always conceal, like the tor-

toise
. concealing its body, his means and ends, and he should always

keep back his own weakness from the sight of others. And having

began a particular act, he should ever accomplish it thoroughly.

Behold, a thorn, if not extracted wholly, produceth a festering sore !

The slaughter of a foe who doeth thee evil is always praiseworthy. If

the foe be one of great prowess, one should always watch for the
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hour of his disaster and then kill him without any scruples. If he

should happen to be great warrior, his hour of disaster also should

be watched and he should then be induced to fly. O, sire, an enemy
should never be scorned, however contemptible. A spark of fire

*is capable of consuming an extensive forest if only it can spread

from one object to another in proximity. Kings should some-

times feign blindness and deafness, for if impotent to chastise, they

should pretend not to notice the faults that call for chastisement. On
occasion, such as these let them regard their bows as mode of straw.

But they should be always on the aleit like a herd of deer sleeping

in the woods. When thy foe is in thy power, destroy him by every

means open or secret. Do not show him any mercy, although he

seeketh thy protection. A foe, or one that hath once injured thee,

should be destroyed by lavishing money, if necessary, for by killing him

thou mayest be at your ease. The dead can never inspire fear. Thou

must destroy the three, five and seven (resources) of thy foes. Thou must

destroy thy foes root and branch. Then shouldst thou destroy their allies

and partisans. The allies and partisans can never exist if the principal

be destroyed. If the root of t|ie tree is torn up, the branches and twigs

can never exist as before. Carefully concealing thy own means and ends,

thou shouldst always watch thy foes, always seeking their flaws. Thou

shouldst, O king, rule thy kingdom, always anxiously watching thy foes.

By maintaining the perpetual fire by sacrifices, by brown cloths, by

matted locks, and by hides of animals for thy bedding, shouldst thou

at first gain the confidence of thy foes, and when thou hast gained it

thou shouldst then spring upon them like a wolf. For it hath been said

that in the acuisition of wealth even the garb of holiness might be

employed as a hooked staff to bend down a branch in order

to pluck the fruits that are ripe. The method followed in the plucking

of fruits should be the method in destroying foes, for thou shouldst

proceed on the principle of selection. Bear thy foe upon thy shoulders

till the time cometh when thou canst throw him down, breaking him

into pieces like an earthen pot thrown down with violence upon a

stony surface. The foe must never be let off even though he addresseth

thee most piteously. No pity shouldst thou show him but slay him

at once. By the arts of conciliation or the expenditure of money should

the foe be slain. By creating disunion amongst his allies, or by the

employment of force, indeed by very means in thy power shouldst thou

destroy thy foe.'

"Dhritarashtra said, Tell me truly how can a foe be destroyed by

the arts of conciliation or the expenditure of money, or by producing

disunion or by the employment of force/
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"Kanika replied, 'Listen, O monarch, to the history of a jackal

dwelling in days of yore in the forest and fully acquainted with the

science of politics. There was a wise jackal, mindful of his own

interests who lived in the company of four friends, viz., a tiger, a

mouse, a wolf, and a mongoose. One day they saw in the woods a strong

deer the leader of a herd whom, however, they could not seize for

his fleetness and strength. They thereupon called a council for

consultation. The jackal opening the proceedings said, O tiger, thou

hast made many an effort to seize this deer, but all in vain simply

because this deer is young, fleet and very intelligent. Let now the

mouse go and eat into its feet when it lieth asleep. And when this is

done, let the tiger approach and seize it. Then shall we all, with great

pleasure feast on it Hearing these words of the jackal, they all set to

work very cautiously as he directed. And the mouse ate into the feet

of the deer and the tiger killed it as anticipated. And beholding the

body of the deer lying motionless on the ground, the jackal said unto

his companions, Blessed be ye I Go and perform your ablutions. In the

meantime I will look after the deer. Hearing what the jackal said, they

all went into a stream. And the jackal waited there, deeply meditating

upon what he should do. The tiger endued with great strength, returned

first of all to the spot after having performed his ablutions. And he saw

the jackal there plunged in meditation. The tiger said, Why art thou

so sorrowful, O wise one ! Thou art the foremost of all intelligent

beings. Let us enjoy ourselves to-day by feasting on this carcass ! The

jackal said, Hear, O mighty-armed one, what the mouse hath said.

He hath even said ; (O, fie on the strength of the king of the beast !

This deer hath been slain by me ! By might of my arm he will to-day

gratify his hunger !) Wherrhe hath boasted in such a language, I, for

my part, do not wish to touch this food. The tiger replied, If, indeed,

the mouse hath said so, my sense is now awakened. I shall, from this

day, slay with the might of my own arms, creatures ranging the

forest and then feast on their flesh ! Having said this, the tiger

went away.
1

'And after the tiger had left the spot, the mouse came. And seeing
the mouse come, the jackal addressed him and said, Blest be thou, O
mouse, but listen to what the mongoose hath said. He hath even said,

(The carcass of this deer is poison (the tiger having touched it with
his' claws). I will not eat of it. On the other hand, if thou, O jackal,

permittest it, I will even slay the mouse and feast on him !) Hearing
this the mouse became alarmed and quickly entered his hole. And after

the mouse had gone, the wolf, O king, came there having performed
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his ablutions. And seeing the wolf come, the jackal said unto him.

The king of the beasts hath been angry with thee ! Evil is certain to

overtake thee ! He is expected here with his wife. Do as thou pleasest !

Thus was the wolf also, fond of animal flesh, got rid of by the jackal.

And the wolf fled, contracting his body into the smallest dimensions.

It was then that the mongoose came. And, O king the jackal, seeing

him come, said, By the might of my arm have I defeated the others

who have already fled. Fight with me first and then eat of this flesh

as you please I The mongoose replied, When, indeed, the tiger, the

wolf, and the intelligent mouse have all been defeated by thee, heroes as

they are, thou seemest to be a greater hero still ! I do not desire to

fight with thee,- Saying this, the mongoose also went away/
"Kanika continued, When they all had thus left the place, the

Jackal, well-pleased with the success of his policy, alone ate up that flesh.

If kings always act in this way, they can be happy. Thus should the

timid by exciting their fears, the courageous by the arts of conciliation,

the covetous by gift of wealth, and equals and inferiors by exhibition

of prowess be brought under thy sway. Besides all this, O king, that I

have said, listen now to something else that I say.'

"Kanika continued, 'If thy son, friend, brother, father, or even the

spiritual preceptor, anyone becometh thy foe, thou shouldst, if desirous

of prosperity, slay him without scruples. By curses and incantations, by

gift of wealth, by poison, or by deception, the foe should be slain. He
should never be neglected from disdain. If both the parties be equal

and success uncertain, then he that acteth with deligence growth in

prosperity. If the spiritual preceptor himself be vain, ignorant of what

should be done and what left undone, and vicious in his ways, even

he should be chastised. If thou art angry, show thyself as if thou art

not so, speaking even then with a smile on thy lips. Never reprove any

one with indications of anger (in thy speech). And O, Bharata, speak

soft words before thou smiteth and even while thou art smithing ! After

the smiting is over, pity the victim, and grieve for him, and even shed

tears. Comforting thy foe by conciliation, by gift of wealth, and smooth

behaviour, thou must smite him when he walketh not aright. Thou

shouldst equally smite the heinous offender who liveth by the practice

of virtue, for the garb of virtue simply covereth his offences like* black

clouds covering the mountains. Thou shouldst burn the house of that

person whom thou punishest with death. And thou shouldst never

permit beggars and atheists and thieves to dwell in thy kingdom. By a

ludden sally or pitched battle by poison or by corrupting his allies, by

gift of wealth, by any means in thy power, thou shouldst destroy thy foe.

Thou mayest act with the greatest cruelty. Thou shouldst make thy
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teeth sharp to give a fatal bite. And thou should ever smite so effectually

that thy foe may not again raise his head. Thou shouldst ever stand in

fear of even one from whom there is no fear, not to speak of him from

whom there is such. For if the first be ever powerful he may destroy

thee to the root (for thy unpreparedness), Thou shouldst never trust

the faithless, nor trust too much those that are faithful,

for if those in whom thou confidest prove thy foes, thou art

certain to be annihilated After testing their faithfulness thou

shouldst employ spies in thy own kingdom and in the kingdoms of others.

Thy spies in foreign kingdoms should be apt deceivers and persons in

the garb of ascetics. Thy spies should be placed in gardens, places

of amusement, temple^ and other holy places, drinking halls, streets,

and with the (eighteen) tirthas (viz., the minister, the chief priest, the

heir-presumptive, the Commander-in-chief, the gate-keepers of the

court, persons in the inner appartments, the jailor, the chief surveyor,

the head of the treasury, the general executant of orders, the chief of

the town police, the chief architect, the chief justice, the president of

the council, the chief of the punitive department, the commander

of the fort, the chief of the arsenal, the chief of the frontier guards,

and the keeper of the forests), and in places of sacrifice,

near wells, on mountains and in rivers, in forests, and in all

places where people congregate. In speech thou shouldst ever be

humble, but let thy heart be ever sharp as razor. And when thou art

engaged in doing even a very cruel and terrible act, thou shouldst talk

with smiles on thy lips. If desirous of prosperity, thou shouldst adopt

all arts humility, oath, conciliation, worshipping the feet of others

by lowering thy head, inspiring hope, and the like, And person con-

versant with the rules of policy is like a tree decked with flowers but

bearing no fruit ; or, if bearing fruit, these must be at a great height not

easily attainable from the ground ; and if any of these fruits seem to

be ripe care must be taken to make it appear raw. Conducting himself

in such a way, he shall never fade. Virtue, wealth and pleasure have

both their evil and good effects closely knit together. While extracting

the effects that are good, those that are evil should be avoided. Those

that practise virtue (incessantly) are made unhappy for want of wealth

and the neglect of pleasure. Those again in pursuit of wealth are made

unhappy for the neglect of the two others. And so those who pursue

pleasure suffer for their inattention to virtue and wealth. Therefore, thou

shouldst pursue virtue, wealth and pleasure, in such a way that thou may-
est not have to suffer therefrom. With humiliation and attention, with-

out jealousy and solicitous of accomplishing thy purpose, shouldst thou,

in all sincerity, consult with the Brahmanas. When thou art fallen,
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thou shouldst raise thyself by any means, gentle or violent ; and after

thou hast thus raised thyself thou shouldst practise virtue. He that

hath never been afflicted with calamity can never have prosperity.

This may be seen in the life of one who surviveth his calamities. He
that is afflicted with sorrow should be consoled by the recitation of tht

history of persons of former times (like those of Nala and Rama). He
whose heart hath been unstrung by sorrow should be consoled with hopes

of future prosperity. He again who is learned and wise should be con-

soled by pleasing offices presently rendered unto him. He who, having

concluded a treaty with an enemy, reposeth at ease as if he hath nothing

more to do, is very like a person who awaketh, fallen down from the

top of a tree whereon he had slept. A king should ever keep to himself

his counsels without fear of calumny, and while beholding everything

with the eyes of his spies, he should take care to conceal his own

emotions before the spies of his enemies. Like a fisherman who becometh

prosperous by catching and killing fish, a king can never grow pros-

perous without tearing the vitals of his enemy and without doing some

violent deeds. The might of thy foe, as represented by his armed force,

should ever be completely destroyed, by ploughing it up (like weeds)

and mowing it down and otherwise afflicting it by disease, starvation,

and want of drink. A person is want never approacheth (from love)

one in affluence ; and when one's purpose hath been accomplished, one

hath no need to approach him whom he had hitherto looked to for its

accomplishment. Thereforei when thou dost anything never do it

completely, but ever leave something to be desired for by others (whose

services thou mayest need). One who is desirous of prosperity should

with diligence seek allies and means, and carefully conduct his wars.

His exertions in these respects should always be guided by prudence. A
prudent king should ever act in such a way that friends and foes may
never knew his motive before the commencement of his acts. Let them

know all when the act hath been commenced or ended, and as long as

danger doth not come, so long only shalt thou act as if thou art atraid.

But when it hath overtaken thee, thou must grapple with it courage-

ously. He who trusteth in a foe who hath been brought under

subjection by force, summoneth his own death as a crab by her act of

conception. Thou shouldst always reckon the future act as already

arrived (and concert measures for meeting it), else, from want of

calmness caused by haste, thou mayest overlook an important point in

meeting it when it is before thee. A person desirous of prosperity should

always exert with prudence, adopting his measures to time and place.

He should also act with an eye to destiny as capable of being regulated

by mantras and sacrificial rites ; and to virtue, wealth, and pleasure. It

43
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is well known that time and place (if taken into consideration) always

produce the greatest good. If the foe is insignificant, he should not yet

be depised, for he may soon grow like a palmyra tree extending its roots

or like a spark of fire in the deep woods that may soon burst into an

extensive conflagration. As a little fire gradually fed with faggots soon

becometh capable of consuming even the biggest blocks, so the person

who increaseth his power by making alliances and friendships soon

becometh capable of subjugation even the most formidable foe. The

hope thou givest unto thy foe should be long deferred before it is ful-

filled ; and when the timecometh for its fulfilment, invent some pretext

for deferring it.stilL Let that pretext be shown as founded upon some

reason, and let that reason itself be made to appear as founded on some

other reason. Kings should, in the matter of destroying their foes,

ever resemble razors in every particular ; unpitying as these are sharp,

hiding their intents as these are concealed in their leathern cases, strik-

ing when the opportunity Cometh as these are used on proper occasions,

sweeping off their foes with all their allies and dependants as these

shave the head or the chin without leaving a single hair. O supporter

of the dignity of the Kurus, bearing thyself towards the Pandavas and

others also as policy dictateth, act in such a way that thou mayest not

have to grieve in future. Well do I know that thou art endued with

every blessing, and possessed of every mark of good fortune, Therefore,

O king, protect thyself from the sons of Pandu I O king, the sons of

Pandu are stronger than their cousins (thy sons) ; therefore, O cbastiser

of foes, I tell thee plainly what thou shouldst do. Listen to it, O king,

with thy children, and having listened to it, exert yourselves (to do the

needful), O king, act in such a way that there may not be any fear for

thee from the Pandavas. Indeed, adopt such measures consonant with

the science of policy thou mayest not have to grieve in the future.'

Vaisampayana continued, "Having delivered himself thus Kanika

returned to his abode, while the Kuruking Dhritarashtra became pensive

and melancholy/'

Thus ends the hundred and forty-second section in the Sambhava
Parva of the Adi Parva.



SECTION CXLIII

(Jatugriha Parva)

Vaisampayana said, "Then the son of Suvala (Sakuni), king

Duryyodhana, Dussasana and Kama, in consultation with one another,

formed an evil conspiracy. With the sanction of Dhritarashtra, the

king of the Kuru, they resolved to burn to death Kunti and her (five)

sons. But that wise Vidura, capable of reading the heart by external

signs, ascertained the intention of these wicked persons by observing

their countenances alone. Then the sinless of Vidura, of soul enlightened

by true knowledge, and devoted to the good of the Pandavas, came to

the conclusion that Kunti with her children should fly away from her

foes. And providing for that purpose a boat furnished with enemies

and flags and strong enough to withstand both wind and wave, he

addressed Kunti and said, This Dhritarashtra hath been born for des-

troying the fame and offspring of the (Kuru) race. Of wicked soul he

is about to cast off eternal virtue ! O blessed one, I have kept ready

on the stream a boat capable of withstanding both wind and wave.

Escape by it with thy children from the net that death hath spread

around you !'

Vaisampayana continued, "Hearing these words, the illustrious

Kunti was deeply grieved, and with her children, O bull of Bharata's

race, stepped into the boat and went over the Ganges. Then leaving

boat according to the advice of Vidura, the Pandavas took with them

the wealth that had been given to them (while a Varanavata) by their

enemies and safely entered the deep woods. In the house of lac, however,

that had been prepared for the destruction of the Pandavas, an innocent

Nishada woman who had come there for some purpose, was, with her

children burnt to death. And that worst of Mlechchhas the wretched

Purochana (who was the architect employed in building the house of

lac) was also burnt in the conflagration. And thus were the sons of

Dhritarashtra with their counsellors deceived in their expectations-

And thus also were the illustrious Pandavas, by the advice of Vidura,

saved with their mother. But the people (of Varanavata) new not of

their safety. And the citizens of Varanavata, seeing the house of lac

consumed (and believing the Pandavas to have been burnt to death)

became exceedingly sorry. And they sent messengers unto king Dhrita-

rashtra to represent everything that had happened. And they told the

monarch, "Thy great end hath been achieved I Thou hast at last

burnt the Pandavas to death I Thy desire fulfilled, enjoy with thy
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children, O king of the Kurus, the kingdom !" Hearing this, Dhrita-

rashtra with his children, made a show of grief, and along with his

relatives, including Khatri (Vidura) and Bhishma the foremost of the

Kurus, performed the last honours of the Pandavas."

Janamejaya said, "O best of Brahmanas, I desire to hear in full this

history of the burning of the house of lac and the escape of the Pandavas

therefrom. That was a cruel act of theirs (the Kurus), acting under the

counsels of the wicked (Kanika). Recite the history to me of all that

happened ! I am burning with curiosity to hear it !"

Vaisampayana said, "O chastiser of all foes, listen to me, O monarch,

as I recite the (history of the) burning the house of lac and the escape

of the Pandavas. The wicked Duryyodhana, beholding Bhimasena surpass

(every body) in strength and Arjuna highly accomplished in arms be-

came pensive and sad. Then Kama, the offspring of the Sun, and Sakuni,

the son of Suvala, endeavoured by various means to compass the death

of the Pandavas. The Pandavas too counteracted all those contrivances

one after another, and in obedience to the counsels of Vidura, never

spoke of them afterwards. Then the citizens, beholding the son of

Pandu possessed of accomplishments, began, O Bharata, to speak of

them in all places of public resort. And assembled in court-yards and

other places of gathering, they talked of the eldest son of Pandu

(Yudhishthira) as possessed of the qualifications for ruling the kingdom.
And they said 'Dhritarashtra, though possessed of the eye of knowledge,

having been (born) blind, obtained not the kingdom before, How can

he (therefore; become king now ! Then Bhishma, the son of Santanu,

of rigid vows and devoted to truth, having formerly relinquished the

sovereignty would never accept it now. We shall, therefore, now instal

(on the throne) with proper ceremonies the eldest of the Pandavas

endued with youth, accomplished in battle, versed in the Vedas, and

truthful and kind. Worshipping Bhishma, the son of Santanu and

Dhritarashtra conversant with the rules of morality, he will certainly

maintain the former and the latter with his children in every kind of

enjoyment.'
41

The wretched Duryyodhana, hearing these words of the prating

partisans of Yudhishtira, became very much distressed. Deeply afflicted,

the wicked prince could not put up with those speeches. Inflamed with

jealousy, he went unto Dhritarashtra, and finding him alone he saluted

him with reverence and distressed at (the sight of) the partiality of the

citizens for Yudhishthira, he addressed the monarch and said O father,

I have heard the parting citizens utter words of ill omen. Passing thee

by, and Bhishma too, they desire the son of Pandu to be their king !

Bhishma will sanction this, for he will not rule the kingdom ! It seems,
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therefore, that the citizens are endeavouring to inflict a great injury on
us ! Pandu obtained of old the ancestral kingdom by virtue of his own
accomplishments, but thou, from blindness, didst not obtain the king-

dom, though fully qualified to have it. If Pandu's son now obtaineth

the kingdom as his inheritance from Pandu, his son will obtain it after

him and that son's son also, and so on will it decend in Pandu's line. In

that case, O king of the world, ourselves with our children, excluded

from the royal line, shall certainly be disregarded by all men ! There-

fore, O monarch, adopt such counsels that we may not suffer perpetual

distress, becoming dependents on others for our food. O king, if thou

hadst obtained the sovereignty before, we would certainly have succeed-

ed to it, however much the people might be unfavourable to us !"

Thus ends the hundred and forty-third section in the Jatugriha Parva

of the Adi Parva.

SECTION CXLIV

(Jatugrifia Parva continued)

Vaisampayana continued, "King Dhritarashtra whose knowledge

only was his eyes, on hearing these words of his son and recollecting

everything that Kanika had said unto him, became afflicted with sorrow,

and his mind also thereupon began to waver. Then Duryyodhana, and

Kama, and Sakuni, the son of Suvala, and Dussana as their fourth,

held a consultation together. Prince Duryyodhana said unto Dhrita-

rashtra, 'Send, O father, by some clever contrivance, the Pandavas

to the town of Varanavata ! We shall then have no fear of them !'

Dhritarashtra, on hearing these words uttered by his son, reflected for a

moment and replied unto Duryyodhana, saying, 'Pandu, ever devoted

to virtue, always behaved dutifully towards all his relatives but

particularly towards myself. He cared very little for the enjoyments

of the world, but devotedly gave everything unto me, even the

kingdom. His son is as much devoted to virtue as he, and is possessed

of every accomplishment. Of world-wide fame, he is again the favou-

rite of the people. Possessed of allies, how can we by force exile him

from his ancestral kingdom ? The counsellors and soldiers (of the state)

and their sons and grandsons have all been cherished and maintained

by Pandu. Thus benefitted of old by Pandu, shall not, O child, the

citizens slay us with all our friends and relatives now on account of

Yudhishthira ?'



34ft MAflABHABATA

"Duryyodhana replied, 'What thou sayest, O father, is perfectly

true. But in view of the evil that is looming on the future as regards

thyself, if we conciliate the people with wealth and honours, they would

assuredly side with us for these proofs of our power. The treasury and

the ministers of state, O king, are as this moment under our control.

Therefore, it behoveth thee now to banish, by some gentle means, the

Pandavas to the town of Varanavata O king, when the sovereignty shall

have been vested in me. then, O Bharata, may Kunti with her children

come back from that place.'

"Dhdtarashtra replied, This, O Duryyodhana, is the very thought

existing in my mind. But from its sinfulness I have never given ex-

pression to it. Neither Bhishma, nor Drona, nor Khatri, nor Gautama

(Kripa) will never sanction the exile of the Pandavas. In their eyes,

O dear son, amongst the Kurus, ourselves and the Pandavas are equal.

Those wise and virtubus persons will make no difference between us.

If, therefore, we behave so towards the Pandavas, shall we not, O son,

deserve death at the hands of Kurus, of these illustrious personages, and

of the whole world^?'

Duryyodhana answered, 'Bhishma hath no excess of affection for

either side, and will, therefore, be natural (in case of dispute). The son

of Drona (Aswatthaman) is on my side. There is no doubt that where

the son is, there the father will be. The Kripa, the son of Saradwat,

must be on the side on which Drona and Aswatthaman are. He will

never abandon Drona and his sister's son (Aswatthaman). Khatri

(Vidura) is dependent on us for his means of life, though he is secretly

with the foe. If he sides the Pandavas, he alone can do us no injury.

Therefore, exile thou the Pandavas to Varanavata without any fear.

And take such steps that they may go thither this very day. But this

act, O father, extinguish the grief that consumeth me like a blazing fire,

that robbeth me of sleep, and that pierced my heart even like a terrible

dart !'

Thus ends the hundred and forty-fourth section in the Jatugriha Parva

of the Adi Parva.

SECTION CXLV

(Jatugriha Parva continued)

Vaisampayana said, "Then Prince Duryyodhana along with his

brothers began to gradually win over the people to his side by grants of

wealth and honours. Meanwhile, some clever councillors, instructed by

Dhritarashtra, one day began to describe (in court) the town of the
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Varanavata as a charming place. And they said The festival of Pasu-

pati (Siva) hath commenced in the town of Varanavata. The concourse

of people is great and the procession is the most delightful of all ever

witnessed on earth. Decked with every ornament, it charmed the

hearts of all spectators.' Thus did those councillors, instructed by

Dhritarashtra, speak of Varanavata, and whilst they were so speaking,

the Pandavas, O king, felt the desire of going to that delightful town.

And when the king (Dhritarashtra) ascertained that the curiosity of the

Pandavas had been awakened, the son of Amvika addressed them,

saying, "These men of mine often speak of Varanavata as .the most

delightful town in the world. If therefore, ye children, ye desire to

witness that festival, go to Varanavata with your followers and friends

and enjoy yourselves there like the celestials ! And give ye away pearls

and gems unto the Brahmanas and the musicians (that may be assembled

there). And sporting there for sometime as ye please like the resplen-

dent celestials and enjoying as much pleasure as ye like, return ye to

Hastinapura again !'

Vaisampayana continued, "Yudhishthira, fully understanding the

motives of Dhritarashtra and considering that he himself was weak and

friendless, replied unto the king, saying, 'So be it.' Then addressing

Bhishma, the son of Santanu, the wise Vidura, Drona, Valhika, the

Kaurava, Somadatta, Kripa, Aswatthaman, Bhurisravas, and the other

reverend councillors, and Brahmanas and ascetics, and the priests and

the citizens, and the illustrious Gandhari, he said slowly humbly,

'With our friends and followers we go to the delightful and populous

town of Varanavata at the command of Dhritarashtra 1 Cheerfully

give us your benedictions so that acquiring prosperity therewith we may
not be touched by sin !' Thus addressed by the eldest of Pandu's sons,

the Kaurava chiefs all cheerfully pronounced blessings on them, saying,

'Ye sons of Pandu, let all the elements bless you along your way and

let not the slightest evil befall you !'

"The Pandavas, having performed propitiatory rites for obtaining

(there share of) the kingdom, and finishing their preparations, set out for

Varanavata."

Thus tnds the hundred and forty-fifth section in the Jatugriha Parva

of the Adi Parva.



SECTION CXLVI

(Jatugriha Part/a continued)

Vaisampayana said, "The wicked Duryyodhana became very pleased

when the king, O Bharata, had said so unto the Pandavas. And, O bull

of Bharata's race, Duryyodhana then, summoning his counsellor,

Purochana in private, took hold of his right hand and said, 'O Puro-

chana, this world, so full of wealth, is mine ! But it is thine equally

with me ! It behoveth thee, therefore, to protect it ! I have no more

trustworthy counsellor than thyself with whom to consult. Therefore

O sire, keep my counsel and exterminate my foes by a clever device.

O, do as I did thee ! The Pandavas have, by Dhritarashtra, been sent

to Varanavata, where they will, at Dhritarashtra's command, enjoy

themselves during the festivities. Do that by which thou mayest this

very day reach Varanavata in a car drawn by swift mules I Repairing

thither, cause thou to be erected a quadrangular palace in the neighbour-

hood of the arsenal, rich in the materials and furniture, and guard thou

the mansion well (with prying eyes) ! And use thou (in erecting that

house) hemp and resin and all other inflammable materials that are

procurable. And mixing a little earth with clarified butter and oil and

fat and a large quantity of lac, make thou a plaster for lining the walls,

and scatter thou all around that house hemp and oil and clarified butter

and lac and wood in such a way that the Pandavas, or any others, may
not, even with scrutiny behold them there or conclude the house to be

an inflammable one. And having erected such mansion, cause thou the

Pandavas, after worshipping them with great reverence, to dwell in it

with Kunti and all their friends. And place thou there seats and con-

veyances and beds, all of the best workmanship, for the Pandavas, so

that Dhritarashtra may have no reason to complain. Thou must also

manage it all that none of Varanavata may know anything till the end

we have in view is accomplished. And assuring thyself that the

Pandavas are sleeping within in confidence and without fear, thou must

then set fire to that mansion beginning at the outer door. The Pandavas

thereupon must be burnt to death, but the people will say that they
have been burnt in (an accidental) conflagration of their house/

"Saying, 'So be it* unto the Kuru Prince, Purochana repaired to

Varanavata in a car drawn by fleet mules. And going thither, O king,

without loss of time, obedient to the instructions of Duryyodhana, he

did everything that prince had bid him do."

Thus ends the hundred and forty-six section in the Jatugriha Parva

of the Adi Parva.



SECTION CXLVII

(Jatugriha Parva continued)

Vaisampayana said, Meanwhile the Pandavas got into their cars,

yoking thereto some fine horses endued with the speed of wind. While
they were on the point of entering their cars, they touched, in great

sorrow, the feet of Bhishma, of king Dhritarashtra, of the illustrious

Drona, of Kripa, of Vidura and of the other elders of the Kuru race.

Thou saluting with reverence all the older men, and embracing their

equals, receiving the farewell of even the children, and taking leave of

all the venerable ladies in their house-hold, and walking round them

respectfully, and bidding farewell unto all the citizens, the Pandavas,
ever mindful of their vows, set out for Varanavata. And Vidura of

great wisdom and the other bulls among the Kurus and the citizens also,

from great affliction, followed those tigers among men to some distance.

And some amongst the citizens and the country. people, who followed

the Pandavas, affliceed beyond measure at beholding the sons of Pandu
in such distress, began to say aloud, 'King Dhritarashtra of wicked soul

seeth no things with the same eye I The Kuru monarch casteth not his

eye on virtue ! Neither the sinless Yudhishthira, nor Bhima the fore-

most of mighty men, nor Dhananjaya the (youngest) son of Kunti, will

ever be guilty (of the sin of waging a rebellious war). When these will

remain quiet, how shall the illustrious son of Madri do anything ?

Having inherited to kingdom from their father, Dhritarashtra could not

bear them. How is that Bhishma who suffers the exile of the Pandavas

to that wretched place, sanctions this act of great injustice ? Vichitra-

viryya, the son of Santanu and the royal sage Pandu of Kuru's race

both cherished us of old with fatherly care- But now that Pandu that

tiger among men hath asctnded to heaven, Dhritarashtra cannot bear

with these princes his children. We who do not sanction this exile

shall all go, leaving this excellent town and our own homes, where

Yudhishthira will go.'

"Unto those distressed citizens taking in this way, the virtuous

Yudhishthira, himself afflicted with sorrow, reflecting for a few moments

said, "The King is our father, worthy of regard, our spiritual guide, and

our superior ! To carry out with unsuspicious hearts whatever he

biddeth, is, indeed, our duty. Ye are our friends ! Walking roun 1 us

and making us happy by your blessings, return ye to your abodes !

When the time cometh for anything to be done for us by you, then,

indeed, accomplish all that is agreeable and beneficial to us !' Thus

44
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addressed, the citizens walked round the Pandavas and blessed them

with their blessings and returned to their respective abodes.

"And after the citizens had ceased following the Pandavas, Vidura,

conversant with all the dictates of morality, desirous of awakening the

eldest of the Pandavas (to a sense of his dangers), addressed him in these

words. The learned Vidura, conversant with the jargon (of the

Mlechchhas), addressed the learned Yudhishthira who also was conver-

sant with the same jargon, in the words of the Mlechchha tongue, so as

to be unintelligible to all except Yudhishthira, He said 'He that

knoweth the schemes his foes contrive in accordance, with the dictates

of political science, should, knowing them, act in such a way as to avoid

all danger. He that knoweth that there are sharp weapons capable of

cutting the body though not made of steel, and understandeth also the

means of warding them off, can never be injured by foes. He liveth

who protecteth himself by the knowledge that neither the consumer of

straw and wood nor the drier of the dew burneth the inmates of a hole in

the deep woods. The blind man seeth not his way ; the blind man hath

no knowledge of direction. He that hath no firmness never acquireth

prosperity. Remembering this Be upon your guard. The man who

taketh a weapon not made of steel (i.e., an inflammable abode) given

him by his foes, can escape from fire by making his abode like unto that

of a jackel (having many outlets). By wandering a man may acquire

the knowledge of ways, and by the stars he can ascertain the directions,

and he that keepeth his five (senses) under control can never be oppress-

ed by his enemies.'

"Thus addressed, Pandu's son, Yudhishthira the just replied unto

Vidura, that foremost of all learned men, saying 1 have understood

thee.' Then Vidura, having instructed the Pandavas and followed them

(thus far), walked around them and bidding them farewell returned to

his own abode. When the citizens and Bhishma and Vidura had all

ceased following, Kunti approached Yudhishthira and said The words

that Khatri said unto thee in the midst of many people so indistinctly

as if he did not say anything, and thy reply also to him in similar words
and voice, we have not understood. If it is not improper ; for us to

know them I should then like to hear everything that had passed

between him and thee !'

"Yudhishthira replied, 'The virtuous Vidura said unto me that we
should know that the mansion (for our accomodation at Varanavata)
hath been built of inflammable materials. He said unto me, The path
of escape too shall not be unknown to thee, and further Those that

can control their senses can acquire the sovereignty of the whole world

The reply that I gave unto Vidura was,- I have understood thee !

'
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Vaisampayana continued, "The Pandavas set out on the eighth day
of the month of Phalguna when the star Rohini was ascendant, and

arriving at Varanavata they beheld the town and the people."

Thus ends the hundred and forty-seventh section in the Jatugriha

Parva of the Adi Parva.

SECTION CXLVIII

(Jatugriha Parva continued)

Vaisampayana said "Then all the citizens (of Varanavata) on hear

ing that son of Pandu had come, were filled with joy at the tidings, not

speedily came out of Varanavata, in vehicles of various kinds number-

ing by thousands, taking with them every auspicious article as directed

by the Sastras, for receiving those foremost of men. And the people of

Varanavata, approaching the sons of Kunti blessed them by uttering

the Jaya and stood surrounding them. That tiger among men viz., the

virtuous Yudhishthira, thus surrounded by them looked resplendent

like him having the thunder-bolt in his hands (viz,, Indra) in the midst

of the celestials. And those sinless ones, welcomed by the citizens and

welcoming the citizens in return, then entered the populous town of

Varanavata decked with every ornament. Entering the town those

heroes first went, O monarch, to the abodes of Brahmanas engaged in

their proper duties. Those foremost of men then went to the abodes of

the officials of the town, and then of the Sutas and the Vaisyas and then

to those of even the Sudras, O bull of Bharata's race, thus adored by

the citizens, the Pandavas at last went with Purochana going before

them, to the palace that had been built for them, Purochana then began

to place before them food and drink and beds and carpets, all of the

first and most agreeable order. The Pandavas, attired in costly robes,

continued to live there, adored by Purochana and the people having

their homes in Varanavata.

"After the Pandavas had thus lived for ten nights, Purochana spoke

to them of the mansion (he had built) called 'The blessed home,' but in

reality the cursed house. Then those tigers among men, attired in costly

dress, entered that mansion at the instance of Purochana like Quhyakas

entering the palace (of Siva) on the Kailasa mount. The foremost of

all virtuous men, Yudhishthira, inspecting the house, said unto Bhima

that it was really built of inflammable materials. Smelling the scent of

fat mixed with clarified butter and preparations of lac, he said unto

Bhima, O chastiser of foes, this house is truly built of inflammable



348 MAHABHA&ATA

materials ! Indeed, it is apparent that such is the case ! The enemy,

it is evident, by the aid of trusted artists well-skilled in the construction

of houses, have finely built this mansion, after procuring hemp, resin,

heath, straw, and bamboos, all soaked in clarified butter. This wicked

wretch, Purochana, acting under the instruction of Duryyodhana,

stayeth here with the object of burning me to death when he seeth me
trustful. But, O son of Pritha, Vidura of great intelligence knew this

danger, and, therefore, hath warned me of it beforehand. Knowing it

all, that youngest uncle of ours, ever wishing our good from affection

hath told us that this house, so full of danger, hath been constructed by

the wretches under Duryyodhana acting in secrecy/

"Hearing this, Bhima replied 'If sir, you know this house to be so

inflammable, it would then be well for us to return thither where we had

taken up our quarters first. Yudhishthira replied, 'It seems to me
that we should rather continue to live here in seeming unsuspiciousness

but all the while with caution and our senses wide awake and seeking for

some certain means of escape. If Purochana findeth from our counte-

nances that we have fathomed designs, acting with haste he may
suddenly burn us to death. Indeed, Purochana careth little for obloquy

or sin. The wretch stayeth here acting under the instruction of

Duryyodhana. If we are burnt to death, will our grandfather Bhishma

be angry ? Why will he, by showing his wrath, make the Kauravas

angry with him ? Or, perhaps, our grandfather Bhishma and the other

bull of Kuru's race, regarding indignation at such a sinful act to be

virtuous, may become wrathful. If, however, from fear of being burnt,

we fly from here, Duryyodhana, ambitious of sovereignty will certainly

compass our death by means of spies. While we have no rank and

power, Duryyodhana hath both ; while we have no friends and allies,

Duryyodhana hath both ; while we are without wealth, Duryyodhana

hath at his command a full treasury. Will he not, therefore, certainly

destroy us by adopting adequate means ? Let us, therefore, by deceiving

this wretch (Purochana) and that other wretch Duryyodhana/ pass our

days, disguising ourselves at times. Let us also lead a hunting life,

wandering over the earth. We shall then, if we have to escape our

enemies, be familiar with all paths. We shall also, this very day, cause

a subterranean passage to be dug in our chamber in great secrecy. If we

act in this way, concealing what we do from all, fire shall never be able

to consume us. We shall live here, actively doing everything for our

safety but with such privacy that neither Purochana nor any of the

citizens of Varanavata may know what we are after."

Thus ends the hundred and forty-eighth section in the Jatugriha

Parva of the Adi Parva.



SECTION CXLIX

(Jatugriha Parva continued)

Vaisampayana continued, "A friend of Vidura's person well-skilled

in mining, coming unto the Pandavas, addressed them in secret, saying,

'I have been sent by Vidura and am a skilful miner. I am to serve

the Pandavas- Tell me what I am to do for ye ! From the trust he

reposeth in me Vidura hath said unto me, Go thou unto the Pandavas

and accomplish thou their good What shall I do for you ? Purochana

will set fire to the door of thy house on the fourteenth night of this the

dark fortnight. To burn to death those tigers among men, the Pandavas

with their mother, is the design of that wicked wretch the son of

Dhritarashtra. O son of Pandu, Vidura also told thee something in the

Mlechchha tongue to which thou also hadst replied in same language.

I state these particulars as my credentials.' Hearing these words,

Yudhishthira, the truthful son of Kunti replied 'O amiable one, I now

know thee as a dear and trusted friend of Vidura, true and ever devoted

to him. There is nothing that the learned Vidura doth not know. As

his, so ours art thou ! Make no difference between him and us. We
are as much thine as his. O protect us as the learned Vidura ever

protecteth us ! I know that this house, so inflammable, hath been

contrived for me by Purochana at the command of Dnritarashtra's son.

That wicked wretch commanding wealth and allies pursueth us without

intermission. O, save us with a little exersion from the impending

conflagration. If we are burnt to death here, Duryyodhana's most

cherished desire will be satisfied. Here is that wretch's well-furnished

arsenal. This large mansion hath been built abutting the high ramparts

of the arsenal without any outlet. But this unholy contrivance of

Duryyodhana was known to Vidura from the first, and he it was who

enlightened us beforehand. The danger of which Khatri had fore-

knowledge is now at our door. Save us from it without Purochana's

knowledge thereof. On hearing these words, the miner said, 'So be it,'

and carefully beginning his work of excavation, made a large sub-

terranean passage. And the mouth of that passage was in the centre of

that house, and it was on a level with the floor and closed up with

planks. The mouth was so covered from fear of Purochana, that wicked

wretch who kept a constant watch at the door of the house. The

Pandavas used to sleep within their chambers with arms ready for use,

while, during the day, they went a-hunting from forest to forest. Thus,

O king, they lived (in that mansion) very guardedly, deceiving
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Purochana by a show of trustfulness and contentment while in reality

they were trustless and discontented. Nor did the citizens of Varana-

vata know anything about these plans of the Pandavas. In fact, none

else knew of them except Vidura's friend, that good miner."

Thus ends the hundred and forty-ninth section in the Jatugriha Parva\^

of the Adi Parva.

SECTION CL

(Jatugriha Parva continued)

Vaisampayana said, "Seeing the Pandavas living there cheerfully

and without suspicion fora full year, Purochana became exceedingly glad.

And beholding Purochana so very glad, Yudhishthira, the virtuous son

of Kunti, addressing Bhima and Arjuna and the twins (Nakula and

Sahadeva) said, 'The cruel-hearted wretch hath been well-deceived. I

think the time is come for our escape. Setting fire to the arsenal

and burning Purochana to death and letting his body lie here, let us, six

persons, fly hence unobserved by all I"

Vaisampayana continued, "Then on the occasion of an almsgiving,

O king, Kunti fed on a certain night a large number of Brahmanas.

There came also a number of ladies who while eating and drinking,

enjoyed there as they pleased, and with Kunti's leave returned to their

respective homes. Desirous of obtaining food, there came, as though

impelled by fate, to that feast, in course of her wanderings, a Nishada

woman, the mother of five children, accompanied by all her sons. O
king, she, and her children, intoxicated with the wine they drank,

become incapable. Deprived of consciousness and more dead than alive,

she with all her sons lay down in that mansion to sleep. Then when all

the inmates of the house lay down to sleep, there began to blow a

violent wind in the night. Bhima then set fire to the house just where

Purochana was sleeping. Then the son of Pandu set fire to the door of

that house of lac. Then he set fire to the mansion in several parts all

around. Then when the sons of Pandu were satisfied that the house

had caught fire in several parts those chastisers of foes with their

mother, entered subterranean passage without losing any time Then
the heat and the roar of the fire became intense and awakened the towns-

people. Beholding the house in flames, the citizens with sorrowful

faces began to say, The wretch (Purochana) of wicked soul had under

the instruction of Duryyodhana built his house for the destruction of
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his employer's relatives. He indeed, hath set fire to it. O fie on

Dhritarashtra's heart which is so partial ! He hath burnt to death, as

if he were their foe, the sinless heirs of Pandu I O, the sinful and

wicked-souled (Purochana) who hath burnt those best of men, the inno-

cent and unsuspicious princes, hath himself been burnt to death as fate

would have it !'

Vaisampayana continued, "The citizens of Varanavata thus

bewailed (the fate of the Pandavas), and waited there for the whole

night surrounding that house- The Pandavas, however, accompanied

by their mother, coming out of the subterranean passage, fled in haste

unnoticed. But those chastisers of foes, for sleepness and feat, could not

with their mother proceed in haste. But, O monarch, Bhimasena,

endued with terrible prowess and swiftness of motion took upon his body

all his brothers and mother and began to push through the darkness.

Placing his mother on his shoulder, the twins on his sides, and Yudhish-

thira and Arjuna on both his arms, Vnkodara of great energy and

strength and endued with the speed of the wind, commenced his march,

breaking the trees with his breast and pressing deep the Earth with his

stamp."

Thus ends the hundred and fiftieth section in the Jatugriha Parva of

the Adi Parva.

SECTION CLI

(Jatugriha Parva continued)

Vaisampayana said, "About this time, the learned Vidura had sent

into those woods a man of pure character and much trusted by him.

This person going to where he had been directed, saw the Pandavas

with their mother in the forest employed in a certain place in measuring

the depth of a river. The design that the wicked Duryyodhana had

formed had been, through his spies, known to Vidura of great intelli-

gence, and therefore, he had sent that prudent person unto the

Pandavas. Sent by Vidura unto them, he showed the Pandavas on the

sacred banks of Ganga (Ganges) a boat with engines and flags, cons-

tructed by trusted artificers and capable of withstanding wind and wave

and endued with the speed of the tempest or of thought. He then

addressed the Pandavas in these words to show that he had really been

sent by Vidura. 'O Yudhishthira, he said, "listen to these words the

learned Vidura had said (unto thee) as a proof of the fact that I come

from him 1 Neither the consumer of straw and the wood nor the drier
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of dew ever burneth the inmates of ajiole in the forest. He escapeth from

death who protecteth himself knowing this, etc. By these credentials

know me to be the person who has been truly sent by Vidura and to be

also his trusted agent. Vidura, conversant with everything, hath again

said 'O son of Kunti, thou shalt surely defeat in battle Kama, and

Duryyodhana with his brothers, and Sakuni ! This boat is ready on the

waters, and it will glide pleasantly thereon, and shall certainly bear you

all from these regions !'

"Then beholding those foremost of men with their mother pensive

and sad he caused them to go into the boat that was on Ganga, and

accompanied them himself. Addressing them again, he said, 'Vidura

having smelt your heads and embraced you (mentally), hath said again

that in commencing your auspicious journey and going alone you should

never be careless !'

"Saying these words unto those heroic princes, the person sent by

Vidura took those bulls among men over to the other side of Ganga in

his boat. And having taken them over the water and seen them all safe

on the opposite bank, he uttered the word 'Jaya (victory) to their

success and then left them and returned to the place when he had

come.

"The illustrious Pandavas also sending through that person some

message to Vidura. began, after having crossed the Ganges* to proceed

with haste and in great secrecy."

Thus ends the hundred and fifty-first section in the Jatugriha Parva

of the Adi Parva.

SECTION CLII

(Jatugrifia Parva continued)

Vaisampayana said, "Then, when the night had passed away, a

large concourse of the townspeople came there in haste to see the sons

of Pandu- After extinguishing the fire, they saw that the house just

burnt down had been built of lac in materials and that (Duryyodhana's)

counsellors Purochana had been burnt to death. And the people began

to bewail aloud saying, 'Indeed, this had been contrived by the sinful

Duryyodhana for the destruction of the Pandavas. There is little doubt

that Duryyodhana hath, with Dhritarashtra's knowledge burnt to death

the heirs of Pandu, else the prince would have been prevented by his

father. There is little doubt that even Bhishma, the son of Santanu,

and Drona and Vidura and Kripa and other Kauravas have not, any of
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them, followed the dictates of duty. Let us now send to Dhritarashtra

to say Thy great desire hath been achieved ! Thou hast burnt to death

the Pandavas !

"They then began to extinguish the members to obtain some trace of

the Pandavas, and they saw the innocent Nishada woman with her five

sons burnt to death. Then the miner sent by Vidura, while removing
the ashes, covered the hole he had dug with those ashes in such a way
that it remained unnoticed by all who had gone there.

"The citizens then sent to Dhritarashtra to inform him that the

Pandavas along with (Duryyodhana's) counsellor Purochana had been

burnt to death. King Dhritarashtra, on hearing the evil news of the

death of the Pandavas, wept in a great sorrow. And he said, "King

Pandu, my brother of great fame hath, indeed, died to-day when those

heroic sons of his together with their mother have been burnt to death !

Ye men, repair quickly to Varanavata and cause the funeral rites to be

performed of those heroes and of the daughter of Kuntiraj ! Let also

the bones of the deceased be sanctified with the usual rites, and let all

the beneficial and great acts (usual on such occasions) be performed.

Let the friends and relatives of those that have been burnt to death

repair thither. Let also all othet beneficial acts that ought, under the

circumstances, to be performed by us for the Pandavas and Kunti be

accomplished by wealth.'

'Having said this, Dhritarashtra, the son of Ambika, surrounded by

his relatives, offered oblations of water to the sons of Pandu. And all

of them, afflicted with excessive sorrow, bewailed aloud, exclaiming,

O Yudhishthira 1 Oh prince of the Kuru race ! While others cried

aloud, Oh Bbima ! O Phalguna !' while some again, 'Oh the twins I

Oh Kunti! Thus did they sorrow for the Pandavas and offer oblations

of water unto them. The citizens a'so wept for the Pandavas but Vidura

did not weep much, because he knew the truth.

"Meanwhile the Pandavas endued with great strength with their

mother forming a company of six going out of the town of Varanavata

arrived at the banks of Ganga. They then speedily reached the opposite

bank added by the strength of the boatmen's arms, the repidity of the

river's current, and a favourable wind. Leaving the boat, they proceeded

in the southern direction finding their way in the dark by the light of

the stars. After much suffering they at last reached, O king, a dense

forest. They were then tired and thirsty ; sleep was closing their eyes

every moment. Then Yudhishthira, addressing Bhima endued with

great energy, said, "What can be more painful than this I We are

now in the deep woods. We know not which side is which, nor can we

proceed much further. We do not know whether that wretch Puro-
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cbana hath or hath not been burnt to death. How shall we escape from

these dangers unseen by others? O Bharata, taking us on thyself,

proceed thou as before ! Thou alone amongst us art strong and swift

as the wind !

"Thus addressed by Yudhishthira the just, the mighty Bhimasena,

taking up on his body Kunti and his brothers, began to proceed with

great celerity."

Thus ends the hundred and fifty-second section in the Jatugriha

Parva of the Adi Parva.

SECTION CLIII

(Jatugriha Parva continued)

Vaisampayana said, "As the mighty Bhima proceeded, the whole

forest with its trees and their branches seemed to tremble, in conse-

quence of their clash with his breast. The motion of his thighs raised

a wind like unto that which blows during the months of Jaishtha and

Asfiara (May and June). And the mighty Bhima proceeded, making

a path for himself, but treading down the trees and creepers before him.

In fact, broke (by the pressure of his body) the large trees and plants

with their flowers and fruits, standing on his way. Even so passeth

through the woods breaking down mighty trees, the leader of a herd of

elephants, of the age of sixty years, angry and endued with excess of

energy, during the season of rut when the liquid juice trickle down the

three parts of his body. Indeed, so great was the force with which

Bhima endued with the speed of Garuda or of Marut (the god of wind)

proceeded that the Pandavas seemed to faint in consequence. Frequently

swimming across streams difficult of being crossed, the Pandavas disguised

themselves on their way from fear of the sons of Dhritarashtra. And
Bhima carried on his shoulder his illustrious mother of delicate sensi-

bilities along the uneven banks of rivers. Towards the evening, O bull

of Bharata's race, Bhima (bearing his brothers and mother on his back)

reached a terrible forest where fruits and roots and water were scarce

and which resounded with the terrible cries of birds and beasts. The
twilight deepened the cries of birds and beasts became fiercer, darkness

shrouded every thing from the view and untimely winds began to blow

that broke and laid low many a tree large and small and many creepers

with dry leaves and fruits. The Kaurava princes, afflicted with fatigue

and thirst, and heavy with sleep, were unable to proceed further. They
then all sat down in that forest without food and drink. Then Kunti,
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tten with thirst, said unto her sons, 'I am the mother of the five

Pandavas and am now in their midst I Yet I am burning with thirst !'

Kunti repeatedly said this unto her sons. Hearing these words, Bhima's

heart, from affection for his mother, was warmed by compassion and he

resolvea to go (along as before). Then Bhima, proceeding through that

terrible and extensive forest without a living soul, saw a beautiful

banian tree with widespreading brandies. Setting down there his brothers

and mother, O bull of Bharata's race, he said unto them, 'Rest you

here, while I go in quest of water. I hear the sweet cries of acquatic

fowls. I think there must be a large pool here.' Commanded, O Bharata,

by his elder brother who said unto him, 'Go' and Bhima proceeded
in the direction whence the cries of those acquatic fowls were coming.

And, O bull of Bharata's race, he soon came upon a lake and bathed

and slaked his thirst. And affectionate unto his brothers, he brought
for them, O Bharata, water by soaking his upper garments. Hastily

retracing his way over those four miles he came unto where his mother

was and beholding her he was afflicted with sorrow and began to sigh

like a snake. Distressed with grief at seeing his mother and brothers

asleep on the bare ground, Vrikodara began to weep 'Oh wretch that

I am, who beholdeth his brothers asleep on the bare ground, what can

befall me, more painful than this ? Alas, they who formerly at

Varanavata could not sleep on the softest and costliest beds are now

asleep on the bare ground ! Oh, what more painful sight shall I ever

behold than that of Kunti the sister of Vasudeva, that grinder of

hostile hosts the daughter of Kuntiraja, herself decked with every

auspicious mark, the daughter-in-law of Vichitravirya, the wife of the

illustrious Pandu, the mother of us (five brothers), resplendent as the

filaments of the lotus and delicate and tender and fit to sleep on the

costliest bed thus asleep, as she should never be, on the bare ground !

Oh, she who hath brought forth these sons by Dharma and Indra and

Maruta she who hath ever slept within palaces now sleepeth, fatigued,

on the bare ground ! What more painful sight shall ever be beheld by

me than that of these tigers among men (my brothers) asleep on the

ground ! Oh, the virtuous Yudhishthira, who deserveth the sovereignty

of the three worlds, sleepeth, fatigued, like an ordinary man, on the

bare ground ! This Arjuna of the darkish hue of blue clouds, and un-

equalled amongst men sleepeth on the ground like an ordinary person I

Oh, what can be more painful than this ? Oh, the twins, who in beauty

are like the twin Aswins amongst the celestials, are asleep like ordinary

mortals on the bare ground ! He who hath no jealous and evil-minded

relatives, liveth in happiness in this world like a single tree in a village.

The tree that standcth single in a village with its leaves and fruits, from
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absence of others of the same species, becometh sacred and is worshipp-

ed and venerated by all. They again that have many relatives who,

however, are all heroic and virtuous, live happily in the world without

sorrow of any kind. Themselves powerful and growing in prosperity

and always gladdening their friends and relatives, they live, depending

on each other, like tall trees growing in the same forest. We, however,

have been forced in exile by the wicked Dhritarashtra and his sons

having escaped with difficulty, from sheer good fortune, a fiery death.

Having escaped from that fire, we are now resting in the shade of this

tree ! Having already suffered so much, where now are we to go? Ye

sons of Dhritarashtra of little foresight, ye wicked fellows, enjoy your

temporary success I The gods are certainly auspicious to you ! But ye

wicked wretches, ye are alive yet, only because Yudhishthira doth not

command me to take your lives ! Else this very day, filled as I am with

wrath, I would send thee, (O Duryyodhana), to the regions of Yama
(Pluto) with thy children and friends and brothers, and Kama, and

(Sakuni) the son of Suvala ! But what can I do, for, ye sinful wretches,

the virtuous king Yudhishthira, the eldest of the Pandavas, is not yet

angry with you 1*

"Having said this, Bhima of mighty arms, fired with wrath, began to

squeeze his palms, sighing deeply in affliction. Excited again with wrath

like an extinguished fire blazing up all on a sudden, Vnkodara once more

beheld his brothers sleeping on the ground like ordinary persons sleeping

in trustfulness. And Bhima said unto himself 'I think there is some

town not far oft from this forest. These all are asleep, so I will sit

awake. And this will slake their thirst after they rise refreshed from

sleep! Saying this, Bhima sat there awake, keeping watch over his

sleeping mother and brothers."

Thus ends the hundred and fifty-third section in the Jatugriha Parva

of the Adi Parva.



SECTION CLIV

(Hidimva Badha

Vaisampayana said, "Not far from the place where the Pandavas
were asleep, a Rakshasa by name Hidimva dwelt on the Sala tree.

Possessed of great energy and prowess, he was a cruel cannibal of visage
that was grim in consequence of his sharp and long teeth. He was now

hungry and longing for human food. Of long shanks and a large belly,

his locks and beard were both red in hue. His shoulders were broad

like the neck of a tree ; his ears were like unto arrows, and his features

were frightful. O red eyes and grim visage, the monster beheld, while

casting his glances around, the sons of Pandu sleeping in those woods. He
was then hungry and longing for human flesh. Shaking his dry and

grixzly locks and scratching them with his fingers pointed upwards, the

large-mouthed cannibal repeatedly looked at the sleeping sons of Pandu

yawning wishfully at times. Of huge body and great strength, of com-

plexion like a mass of clouds, of teeth long and sharp-pointed and face

emitting a sort of lustre, he was ever pleased with human food. And
scenting the odour of man, he addressed his sister, saying, 'O sister, it

is after a long time that such agreeable food hath approached me 1 My
mouth waters at the anticipated relish of such food. My eight teeth, so

sharp pointed and incapable of being resisted any substance, I shall.

to-day, after a long time, put into the most delicious flesh. Attacking

the human throat and even opening the vein?, I shall (to-day) drink a

plentiful quantity of human blood, hot and fresh and forthy. Go and

ascertain who these are, lying asleep in these woods! The strong scent of

man pleaseth my nostrils. Slaughtering all these men, bring them unto

me. They sleep within my dominion. Thou needest have no fear from

them. Do my bidding soon, for we shall then together eat their flesh,

tearing off their bodies at pleasure. And after feasting to our fill on

human flesh we shall then dance together to various measures I*

"Thus addressed by Hidimva in those woods, Hidimva, the female

cannibal, at the command of her brother, went, O bull of Bharata's race,

to the spot where the Pandavas were- And on going there, she beheld

the Pandavas asleep with their mother and the invincible Bhimasena

sitting awake. And beholding Bhimasena unrivalled on earth for beauty

and like unto a vigorous Sala tree, the Rakshasa woman immediately

fell in love with him, and she said to herself, 'This person of hue like
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heated gold and of mighty arms, of broad shoulders as the lion, and so

resplendent, of neck marked with three lines like a conch-shell and eyes

like lotus-petals, is worthy of being my husband. I shall not obey the

cruel mandate of my brother. A woman's love for her husband is

stronger than her affection for her brother. If I slay him, my brother's

gratification as well as mine will only be momentary. But if I slay him not,

I can enjoy with him for ever and ever.
1

Thus saying, the Rakshasa

woman, capable of assuming form at will, assumed and excellent human

form and began to advance with slow steps towards Bhima of mighty arms.

Decked with celestial ornaments she advanced with smiles on her lips

and a modest gait, and addressing Bhima said 'O bull among men,

whence hast thou come here and who art thou ? Who, besides, are

these persons of celestial beauty sleeping here? Whoalso, O sinless one, is

this lady of transcendent beauty sleeping so trustfully in these woods as if

she were lying in her own chamber ? Dost thou not know that this forest

is the abode of a Rakshasa. Truly do I say, here liveth the wicked

Rakshasa called Hidimva ! Ye beings of celestial beauty, I have been

sent hither even by that Rakshasa my brother with the cruel intent

of killing you for his food.' But I tell thee truly that beholding thee

resplendent as a celestial, I would have none else for my husband save

thee 1 Thou who art acquainted with all duties, knowing this, do unto me

what is proper ! My heart as well as my body hath been pierced by

(the shafts of) Kama (Cupid) ! O, desirous as I am of obtaining thee,

make me thine 1 O thou of mighty arms, I will rescue thee from the

Rakshasa who eateth human flesh ! O sinless one, be thou my husband.'

We shall then live on the breasts of mountains inaccessible to ordinary

mortals. I can range the air and I do so at pleasure. Thou mayest enjoy

great felicity with me in those regions !'

"Hearing these words of hers, Bhima replied, 'O Rakshasa woman,
who can, like a Muni having all his passions under control, abandon his

sleeping mother and elder and younger brothers ? What man like me
would go to gratify his lust, leaving his sleeping mother and brothers as

food for a Rakshasa ?'

"The Rakshasa woman replied, O, awaken all these, I shall do unto

you all what is agreeable to thee ! I shall certainly rescue you all from

my cannibal brother ?

''Bhima then said, "O Rakshasa woman, I will not, from fear of thy
wicked brother, awaken my brothers, and mother sleeping comfortably
in the woods! O timid one, Rakshasas are never able to bear the prowess
of my arms. And, O thou of handsome eyes, neither men, nor

Qandharvas, nor Yaksakas are able to bear my might. O amiable one,
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thou mayst stay or go as thou likest, or mayst even send thy cannibal

brother, O thou of delicate shape. I care not I"

Thus ends the hundred and fifty-fourth section in the Hidimva-badha

Parva of the Adi Parva.

SECTION CLV

{Hidimva Badha Parva continued)

Vaisampayana said, -"Hidimva, the chief of the Rakshasas, seeing

that his sister returned not soon enough, alighted from the tree proceed-

ed quickly to the spot where the Pandavas were. Of red eyes and strong

arms and the arms and the hair of his head standing erect, of large open
mouth and body like unto a mass of dark clouds, teeth long and sharp-

pointed, he was terrible to behold. And Hidimva, beholding her

brother of frightful visage alight from the tree, became very much
alarmed, and addressing Bhi ma said, -'The wicked cannibal is coming
hither in wrath ! I entreat thee, do, with thy brothers, as I bid thee !

thou of great courage, as I am endued with the powers of a Rakshasa,

1 am capable of going withersoever I like. Mount ye on my hips, I will

carry you all through the skies ! And, O cha^tiser of foes, awaken these

and thy mother sleeping in comfort. Taking them all on my body, I

will convey you through the skies.

"Bhima then said, 'O thou of fair hips, fear not anything. lam
sure that as long as I am here, there is no Rakshasa capable of injuring

any of these, O thou of slender waist, I will slay this (cannibal) before

thy very eyes ! This worst of Rakshasas, O timid one, is no worthy

antagonist of mine, nor can all the Rakshasas together bear the strength

of my arms. Behold these strong arms of mine, each like unto the trunk

of an elephant ! Behold also these thighs of mine like unto iron maces,

and this broad and adamantine chest ! O beautiful one, thou shalt

to-day behold my prowess like unto that of Indra. O thou of fair hips,

hate me not, thinking that I am a man I

"Hidimva replied, saying, 'O tiger among men, O thou of the beauty

of a celestial, I do not certainly hold thee in contempt ! But I have seen

the prowess that Rakshasa exert upon men.'

Vaisampayana continued, "Then, O Bharata, the wrathful Rakshasa

eating human flesh heard these words of Bhima who had been talking in

that way. And Hidimva beheld his sister disguiseed in human form, her

head decked with garlands of flowers and her face like the full moon
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and her eyebrows and nose and eyes and ringlets all of the handsomest

description, and her nails and complexion of the most delicate hue, and

herself wearing every kind of ornament and attired in fine transparent

robes. The cannibal, beholding her in that charming human form sus-

pected that she was desirous of carnal intercourse and became indignant.

And, O best of the Kurus, becoming angry with his sister, the Rakshasa

dilated his eyes and addressing her said, 'What senseless creatures

wishes to throw obstacles in my path now that I am so hungry ? Hast

thou become so senseless, O Hidimva, that thou fearest not my wrath ?

Fie on thee, thou unchaste woman ! Thou art even own desirous of

carnal intercourse and solicitous of doing me an injury ! Thou art

aeady to sacrifice the good name and honour of all the Rakshasas, thy

ancestors ! Those with whose aid thou wouldst do me this great injury,

I will, even now, slay along with thee !' Addressessing his sister thus,

Hidimva, with eyes red with anger and teeth pressing against teeth, ran

at her to kill her then and there. But beholding him rush at his sister,

Bhima, that foremost of smiters, endued with great energy, rebuked

him and said, 'Stop Stop !'

Vaisampayana continued,
*And Bhima, beholding the Rakshasa angry

with his sister, smiled (in derision), and addressing him, O Hidimva,

what need is there for thee to awaken these persons sleeping so comfort-

ably ? O wicked cannibal, approach me first without loss of time !

Smite me first, it behoveth thee not to kill a woman, especially when

she hath been sinned against instead of sinning ! This girl is scarely

responsible for her act in desiring intercourse with me I* She hath, in

this, been moved by the deity of desire that prevadeth every living

form ! Thou wicked wretch and the most infamous of Rakshasas, thy

sister came here at thy command ! Beholding my person, she desireth

me. In that the timid girl doth no injury to thee. It is the deity of

desire that hath offended. It behoveth thee not to injure her for this

offence ! O wicked wretch, thou shalt not slay a woman when I am here 1

Come with me, O cannibal, and fight with myself singly ! Singly shall

I send thee to-day to the abode of Yama (Pluto) ! O Rakshasa let thy

head to-day, pressed by my might, be pounded to pieces, as though

pressed by the tread of a mighty elephant. Slain by me on the field of

battle let herons and hawks and jackals tear in glee thy limbs to-day on

the ground I In a moment I shall to-day make this forest destitute of

Rakshasas, this forest that had so long been pulled by thee, devourer

of human beings ! Thy sister, O Rakshasa, shall to-day behold thyself,

huge though thou art like a mountain, like a huge elephant repeatedly

dragged by a lion, O worst of Rakshasas, thyself slain by me, men

ranging these woods will henceforth do so safely and without fear f
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"Hearing these words, Hidimva said, 'What need is there, O man,
this thy vaunt and this thy boast ? Accomplish all this first, and then

mayest thou vaunt indeed ! Therefore, delay thou not. Thou knowest

thyself to be strong and endued with prowess, so thou shalt rightly

estimate thy strength to-day in thy encounter with me. Until that, I

will not slay these (thy brothers) ! Let them sleep comfortably. But I

will, as thou art a fool and the utterer of evil speeches, slay thee first.

Atter drinking thy blood, I will slay these also, and then last of all, this

(sister of mine) that hath done me an injury !'

Vaisampayana continued, "Saying this, the cannibal, extending his

arms ran in wrath towards Bhimasena, that chastiser of foes. Then
Bhima of terrible prowess quickly seized, as though in sport, with great

force, the extended arms of the Rakshasa who had rushed at him, Then

seizing the struggling Rakshasa with violence, Bnima dragged him from

that spot full thirty two cubits like a lion dragging a little animal. Then

the Rakshasa, thus made to feel the weight of Bhima's strength, became

very angry and clasping the Pandava, sent forth a terrible yell. The

mighty Bhima then dragged with force the Rakshasa to a greater dis-

tance, lest his yells should awaken his brothers sleeping in comfort.

Clasping and dragging each other with great force, both Hidimva and

Bhimasena put forth their prowess. Fighting like two full grown

elephants mad with rage, they then began to break down the trees and

tear the creepers that gr.ew around. And at those sounds, those tigers

among men (the sleeping Pandavas) woke up with their mother, and saw

Hidimva sitting before them."

Thus ends the huhdred and fifty-fifth section in the Hidimva-badha

Parva of the Adi Parva.

SECTION CLVI

(Hidimva-Badha Parva cuntinued)

Vaisampayana said."Roused from sleep, those tigers among men,

with their mother, beholding the extraordinary beauty of Hidimva, were

filled with wonder. And Kunti, gazing at her with wonder at her

beauty, addressed her sweetly and gave her every assurance. She asked,

'O thou of the splendour of a daughter of the celestials, whose art

thou and who art thou T O thou of the fairest complexion, on what

business has thou come hither and whence hast thou come ? If th^u art

the deity of these woods or an Apsara, tell me all regarding thyself and
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also why thou stayest here ? Thereupon Hidimva replied, 'This

extensive forest that thou seest, of the hue of blue cloud, is the abode

of a Rakshasa of the name of Hidimva as also of mine. O handsome

lady, know me as the sister of that chief of the Rakshasa. Reverend

dame, I had been sent by that brother of mine to kill thee with all thy

children. But on arriving here at the command of that cruel brother

of mine, I beheld thy mighty son colour like pure gold. Then, O blessed

lady, I was brought under the control of thy son by the deity of love

who pervadeth the nature of every being, and I then (mentally) chose

that mighty son of thine as my husband. I tried my best to convey you

hence, but I could not (because of thy son's opposition). Then the

cannibal, seeing my delay, came hither to kill all these thy children.

But he hath been dragged hence with torce by that mighty and intelli-

gent son of thine my husband ! Behold now that couple man and

Rakshasa both endued with great strength and prowess, engaged in

combat, grinding each other and filling the whole region with their

shouts.'

Vaisampayana continued, "Hearing those words of hers, Yudhish-

thira suddenly rose up and Arjuna also and Nakula and Sahadeva of

great energy and they beheld Bhima and the Rakshasa already engaged

in fight, eager to overcome each other and dragging each other with

great torce, like two lions endued with great might. The dust raised by

their feet in consequence of tnat encounter looked like the smoke of a

forest-conflagration. Covered with that dust their huge bodies resembled

two tall cliffs enveloped in mist. Then Arjuna, beholding Bhima rather

oppressed in the fight by the Rakshasa, slowly, said, with smiles on his

lips, 'Fear not, O Bhima of mighty arms ! We (had been asleep and

therefore) knew not that thou wast engaged with a terrible Rakshasa

and tired in fight. Here do I stand to help thee, let me slay the Rakshasa,

and let Nakula and Sahadeva protect our mother.' Hearing him,

Bhima said, 'Look on this encounter, O brother, like a stranger ! Fear

no for the result 1 Having come within the reach of my arms, he shall

not escape with life.' Then Arjuna said, 'What need, O Bhima, for

keeping the Rakshasa alive so long ? O oppressor of enemies, we are to

go hence, and cannot stay here longer. The east is reddening, the

morning twilight is about to set in. Rakshasa became stronger by break

of day, therefore, hasten, O Bhima ! Play not (with thy victim), but

slay the terrible Rakshasa soon. During the two twilights Rakshasas

always put forth their powers of deception. Use all the strength of thy

arms I*

Vaisampayana continued, "At this speech of Arjuna, Bhima blazing

up with anger, summoned the might that Vayu (his father) puts forth
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at the time of the universal dissolution. And filled with rage, he quickly

raised high in the air Rakshasa's body, blue as the clouds of heaven, and

whirled at a hundred times. Then addressing the cannibal, Bhima said,

*O Rakshasa, thy intelligence was given thee in vain, and in vain

hast thou grown and thrived on unsanctified flesh. Thou deservest,

therefore, an unholy death and I shall reduce thee to-day to nothing I

I shall make this forest blessed to-day, like one without prickly plants.

And, O Rakshasa, thou shalt no longer slay human beings for thy food!'

Arjuna at this juncture, said,
4O Bhima, if thou thinke^t it a hard task

for thee to overcome this Rakshasa in combat, let me render thee help,

else, slay him thyself without loss of time ! Or, O Vrikodara, let me
alone slay the Rakshasa. Thou art tired, and hast almost Gnished the

affair. Well dost thou deserve rest !'

Vaisampayana continued, "Hearing these words of Arjuna, Bhima

was fired with rage and dashing the Rakshasa on the ground with all his

might slew him as if he were an animal. The Rakshasa, while dying,

sent forth a terrible yell that filled the whole forest, and was deep as the

sound of a wet drum. Then the mighty Bhima, holding the body with

his hands, bent it double, and breaking it in the middle, greatly gratified

his brothers. Beholding Hidimva slain, they became exceedingly glad

and lost no time in offering their congratulations to Bhima, that chastiser

of all foes. Then Aijuna worshipping the illustrious Bhima of terrible

prowess, addressed him again and said, 'Reverend senior, I think there

is a town not far off from this forest. Blest be thou, let us go hence

soon, so that Duryyodhana may not trace us.'

"Then all those mighty car-warriors, those tigers among men, saying,

'So be it,' proceeded along with their mother, followed by Hidimva, the

Rakshasa woman."

Thus ends the hundred and fifty-sixth section in the Hidimva-badha

Parva of the Adi Parva.

SECTION CLVII

(Hidimva-Badha Parva continued)

Vaisampayana said, "Bhima, beholding Hidimva following them,

addressed her, saying, 'Rakshasas revenge themselves on their enemies

by adopting deceptions that are incapable of being penetrated. There-

fore, O Hidimva, go thou the way on which thy brother hath gone !'
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Then Yudhishthira beholding Bhima in rage, said, 'O Bhima, O tiger

among men, however enraged, do not slay a woman ! O Panda va, the

observance of virtue is a higher duty than the protection of life.

Hidimva, who had come with the object of slaying us, thou hast already

slain. This woman is the sister of that Rakshasa, what can she do to us

even if she were angry ?

Vaisampayana continued, "Then Hidimva reverentially saluting

Kunti and her son Yudhishthira also, said, with joined palms, 'O

reverend lady, thou knowest the pangs that women are made to feel at

the hands of the deity of love 1 Blessed dame, these pangs, of which

Bhimasena hath been the cause, are torturing me ! I had hitherto

borne these insufferable pangs, wainting for the time (when thy son could

assuage them). That time is now come, when I expected I would be

made happy ! Casting off my friends and relations and the usage of my
race, I have, O blessed lady, chosen this son of thine, this tiger among

men, as my husband ! I tell thee truly, O illustrious lady, that if I am
cast off by that hero or by thee either, I will no longer bear this life of

mine ! Therefore, O thou of the fairest complexion, it behoveth thee

to show me mercy, thinking me either as very silly or thy obedient

slave! O illustrious dame, unite me with this thy son my husband !

Endued as he is with the form of a celestial, let me go taking him with

me, wherever I like. Trust me, O blessed lady, I will again bring him

back unto you all ! When you think of me I will come to you imme-

diately and convey you withersoever ye may command ! I will rescue

you from all dangers and carry you across inaccessible and uneven

regions I I will carry you on my back whenever ye desire to proceed

with swiftness. O, be graceful unto me and make Bhima accept me !

It hath been said that in a season of distress one should protect his life

by any means. He that seeketh to discharge that duty should not

scruple about the means. He, that in a season of distress keepeth his

virtue, is the foremost of virtuous men. Indeed, disstress is the greatest

danger to virtue and virtuous men. It is virtue that protecteth life ;

therefore is virtue called the giver of life. Hence the means by which

virtue or the observance of a duty is secured can never be censurable.

"Hearing these words of Hidimva, Yudhishthira said, 'It is even so,

O Hidimva as thou sayest. There is no doubt of it. But O thou of

slender waist, th u must act even as thou hast said ! Bhirna will, after

he hath washed himself and said his prayers and performed the usual

propitiatory rites, pay his attentions to thee till the sun sets. Sport

thou with him as thou likest during the day, O thou that art endued
with the speed of the mind ! But thou must bring back Bhimasena

hither every day at nightful !'
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Vaisampayana continued. ''Then Bhima, expressing his assent to all

that Yudhishthira said, addressed Hidimva, saying, 'Listen to me, O
Rakshasa woman 1 Truly do I make this engagement with thee that I

will stay with thee, O thou of slender waist, until thou obtainest a son !'

Then Hidimva, saying, 'So be it,' took Bhima upon her body and sped

through the skies. On mountain peaks of picturesque scenery and

regions sacred to the gods, abounding with dappled herds and echoing

with the melodies of feathered tribes, herself assuming the handsomest

form decked with every ornament and pouring forth at times mellifluous

strains. Hidimva sported with the Pandava and studied to irnke him

happy. So also, inaccessible regions of forests, and on mountain-breasts

overgrown with blossoming trees on lakes resplendent with lotuses and

lilies, islands of rivers and their pebbly banks, on sylvan streams with

beautiful banks and mountain currents, in picturesque woods with

blossoming trees and creepers in Himalayan bowers, and various caves,

on crystal pools smiling with lotuses, on sea-shores shining with gold and

pearls, in beautiful towns and fine gardens, in woods sacred to the gods

and on hill-sides, in the regions of Guhyakas and ascetics, on the banks

of Manasaravara abounding with fruits and flowers of every season,

Hidimva, assuming the handsomest form, sported with Bhima and

studied to make him happy. Endued with the speed of the mind, she

sported with Bhima in all these regions, till, in time, she conceived and

brought forth a mighty son begotten upon her by the Pandava. Of

terrible eyes and large mouth and straight arrowy ears, the child was

terrible to behold. Of lips brown as copper and sharp teeth and loud

roar, of mighty arms and great strength and excessive prowess, this

child became a mighty bowman. Of long nose, broad che^t, frightfully

swelling calves, celerity ot motion and excessive strength, he had

nothing human in his countenarce, though born ot man- And he excell-

ed (in strength and prowess) all Pisachas and kindred tribes as well as

all Rakshasas. And, O monarch, though a little child, he grew up a

youth the very hour he was born. The mignty hero soon acquired high

proficiency in all weapons. The Rakshasas women bring forth the very

day they conceive, and capable of assuming any forms at will, they

always change their forms (for the purpose hand). And the blad-headed

child, that mighty bowman, soon after his birth, bowing down to his

mother, touched her feet and the feet also of his father. His

parents then bestowed upon him a name. His mother having remarked

that his head was (bald) like unto a Qhata (water-pot), both his parents

thereupon called him QhatotJcacha-(the pot-headed). And Ghatotkacha

who was exceedingly devoted to the Pandavas, became a great tavourite

with them, indeed, almost one of them.



366 MAHABHABATA

"Then Hidimva, knowing that the period of her stay (with her

husband) had come to an endi saluted the Pandavas and making a new

appointment with them went away whithersoever she liked. And
Ghatotkacha also that foremost of Rakshasas promising unto his father

that he would come when wanted on business, saluted them and went

away northward. Indeed, it was the illustrious Indra who created (by

lending a portion of himself) the mighty car-wariior Ghatotkacha as a

fit antagonist of Kama of unrivalled energy, in consequence of the dart

he had given unto Kama (and which was sure to kill the person against

whom it would be hurled)."

Thus ends the hundred and fifty-seventh section in the Hidimva-

badha Parva of the Adi Parva.

SECTION CLVIII

(Hidimva-Badha Parva continued)

Vaisampayana said, "Those mighty car-warriors, the heroic

Pandavas, then went, O king, from forest to forest killing deer and many
animals (for their food). And in the course of their wanderings they

saw the countries of the Matsyas, the Trigartas, the Panchalas and then

of the Kichakas, and also many beautiful woods and lakes therein.

And they all had matted locks on their heads and were attired in barks

of trees and the skins of animals. Indeed, with Kunti in their company
those illustrious heroes were attired in the garbs of ascetics. And those

mighty car-warriors sometimes they proceeded in haste, carrying their

mother on their backs ; and sometimes they proceeded in disguise, and

sometimes again with great celerity. And they used to study the Rick

and the other Vedas and also all the Vedangas as well as as the sciences

of morals and politics. And the Pandavas, conversant with the science

of morals, met, in course of their wanderings their grandfather (Vyasa).

And saluting the illustrious Krishna Dwaipayana, those chastisers of

enemies, with their mother, stood before him with joined hands.

"Vyasa then said, 'Ye bulls of Bharata's race, I knew beforehand of

this affliction of yours consisting in your deceitful exile by the son of

Dhritarashtra ! Knowing this, I have come to you, desirous of doing you

some great good. Do not grieve for what hath befallen you. Know
that all this is for your happiness ! Undoubtedly, the sons of Dhrita-

rashtra and you all are equal in my eye. But men are always partial to
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those who are in misfortune or of tender years. It is therefore, that my
affection for you is greater now. And in consequence of that affection,

I desire to do you good. Listen to me I Not far off before you is a

delightful town where no danger can overtake you. Live ye there in

disguise, waiting for my retarn !"

Vaisampayana continued, "Vyasa, the son of Satyavati, thus com-

forting the Pandavas, led them into the town of Ekachakra. And the

master also comforted Kunti, saying, Live, O daughter I This son of

thine, Yudhishthira, ever devoted to truth, this illustrious bull among
men, having by his justice conquered the whole world, will rule over all

the other monarchs of the earth. There is little doubt that, having by

means of Bhima's and Arjuna's prowess conquered the whole earth with

her belt of seas, he will enjoy the sovereignty thereof. The sons as well

as these of Madri mighty car-warriors all will cheerfully sport as

pleaseth them in their dominions. These tigers among men will also

perform various sacrifices, such as the Rajasuya and the horse-sacrifice,

in which the presents unto the Brahmanas are very large. And these

thy sons will rule their ancestral kingdom, maintaining their friends and

relatives in luxury and affluence and happiness.'

Vaisampayana continued, "With these words Vyasa introduced

them into the dwelling of a Brahmana. And the island-born Rishi,

addressing the eldest of the Pandavas, said, 'Wait here for me ! I will

come back to you ! By adapting yourselves to the country and the

occasion you will succeed in becoming very happy.'

"Then, O King, the Pandavas with joined hands said unto the Rishi,

'So be it.' And the illustrious master, the Rishi Vyasa, then went

away to the region whence he had come."

Thus ends the hundred and fifty-eighth section in the Hidimva-badha

Parvaa of the Adi Parva.

SECTION CLIX

(Vaka-Badha Parva}

Janamejaya asked, "O first of Brahmanas, what did the Pandavas,

those mighty car-warriors, the sons of Kunti, do, after arriving at

Ekachakra ?"

Vaisampayana said, "Those mighty car-warriors, the sons of Kunti,

on arriving at Ekachakra, lived for a short time in the abode of a
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Brahmana. Heading an eleemosynary life, they behled (in course of

their wanderings) various delightful forests and earthly regions, and

many rivers and lakes, and they became great favourites of the inhabi-

tants of that town in consequence of their own accomplishments. At

nightfall they placed before Kunti all they gathered in their mendicant

tours, and Kunti used to divide the whole amongst them, each taking

what was allotted to him. And those heroic chastisers of foes, with

their mother, together took one moiety of the whole, while the mighty

Bhima alone took the other moiety. In this way, O bull of Bharata's

race, the illustrious Pandavas lived there for sometime.

"One day, while those bulls of the Bharata race were out on their

tour of mendicancy, it so happened that Bhima was (at home) with (his

mother) Pritha. That day, O Bharata, Kunti heard a loud and heart-

rending wail of sorrow coining from within the apartments of the

Brahrnana. Hearing the inmates of the Brahmana's house wailing and

indulging in piteous lamentations, Kunti, O king, from compassion and

the goodness of her heart, could not bear it with indifference. Afflicted

with sorrow, the amiable Pritha, addressing Bhima, said these words

full of compassion : 'Our woes assuaged, we are, O son, living happily

in the house of this Brahmana, respected by him and unknown to

Dhritarashtra's son. O son, I always think of the good I should do to

this Brahtnanai like what they do that live happily in others' abodes!

O child, he is a true man upon whom favours are never lost. He payeth

back to others more than what he receiveth at their hands. There is

no doubt, some affliction hath overtaken this Brahmana. If we could

be of any help to him, we should then be requiting his services.'

"Hearing these words of his mother, Bhima said, 'Ascertain, O
mother, the nature of the Brahmana's distress and whence also hath it

arisen. Learning all about it, relieve it I will, however difficult may
the task prove/

Vaisampayana tontinu^* "While mother and son were thus talk-

ing with each other, they heard again, O king, another wail of sorrow

proceeding from the Brahmana and his wife. Then Kunti quickly entered

the inner apartments of that illustrious Brahmana, like unto a cow

running towards her tethered calf. She beheld the Brahmana with his

wife, son and daughter, sitting with a woeful face, and she heard the

, Brahmana say, 'Oh, fie on this earthly life which is hollow as the reed

and so fruitless after all ! which is based on sorrow and hath no free-

dom, and which hath misery for its lot ! Life is sorrow and disease ;

life is truly a record of misery I The soul is one : but it hath to pursue

virtue, wealth and pleasure. And because these are pursued at one

and the same time, there frequently occurs a disagreement that is the
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source of much misery. Some say that salvation is the highest object of

our desire. But I believe it can never be attained. The acquisition of

wealth is hell ; the pursuit of wealth is attended with misery; there

is more misery after one has acquired it, for one loves one's possessions,

and if any mishap befalls them, the possessor becomes afflicted with

woe. I do not see by what means I can escape from this danger, nor

how I can fly hence, with my wife to some region free from danger.

Remember O, wife, that I endeavoured to migrate to some other place

where we would be happy, but thou didst not then listen to me I Though

frequently solicited by me, thou, O simple woman, told me, I have

been born here, and here have I grown old ; this is my ancestral

homestead Thy venerable father, O wife, and thy mother also, had. a

long time ago, ascended to heaven. Thy relations also had all been

dead. Oh, why then didst thou yet like to live here ? Led by affection

for thy relatives thou didst not then hear what I said. But the time

is now come when thou art to witness the death of a relative. Oh, how
sad is that spectacle for me ! Or, perhaps the time is come for my own
death, for I shall never be able to abandon cruelly one of my own as

long as I myself am alive. Thou art my helpmate in all good deeds,

self-denying and always affectionate unto me as a mother. The gods

have given thee to me as a true friend and thou art ever my prime stay.

Thou hast, by my parents, been made the participator in my domes-

tic concerns. Of pure lineage and good disposition, the mother of

children, devoted to me, and so innocent, having chosen and wed thee

with due rites, I cannot abandon thee, my wife, so constant in thy vows,

to save my own life ! How shall I myself be able to sacrifice my son a

child of tender years and yet without the hirsute appendages (of

manhood) ? How shall I sacrifice my daughter whom I have begotten

myself, who hath been placed, as a pledge, in my hands by the illus-

trious Creator himself for bestowal on a husband and through whom I

hope to enjoy, along with my ancestors, the regions attainable by those

only that have daughters* sons ? Some people think that the father's

affection for a son is greater ; Others, that his affection for a daughter

is greater ; mine, however, is equal. How can I be prepared to give

up the innocent daughter upon whom rest the regions of bliss (obtain-

able by me in after life and my own lineage and perpetual happiness ?

If, again, I sacrifice myself and go to the other world, I should scarcely

know any peace, for, indeed, it is evident that, left by me these would

not be able to support life. The sacrifice of any of these would be cruel

and censurable. On the other hand, if I sacrifice myself, these, without

me, will certainly perish ! The distress into which I have fallen is

great ; nor do I know the means of escape. Alas, what course shall I

47



370 MAHABHABATA

take to-day with my near ones ! It is well that I should die with all

these, for I can live no longer f
'

Thus ends the hundred and fifty-ninth section in the Vaka-badha

Parva of the Adi Parva.

SECTION CLX
a Parva continued)

Vaisampayana said, "On hearing these words of the Brahmana,

his wife said, Thou shouldst not, O Brahmana, grieve like an ordinary

man. Nor is this the time for mourning. Thou hast learning; thou

knowest that all men are sure to die; none should grieve for that which

is inevitable. Wife, son, and daughter, all these are sought for one's own

self. As thou art possessed of a good understanding, kill thou thy

sorrows. I will myself go there. This, indeed, is the highest and the

eternal duty of a woman, viz., that by sacrificing her life she should seek

the good of her husband. Such an act done by me will make thee happy,

and bring me fame in this world and eternal bliss hereafter. This,

indeed, is the highest virtue that I tell thee, and thou mayest, by this,

acquire both virtue and happiness. The object for which one desireth

a wife hath already been achieved by thee through me. I have borne

thee a daughter and a son and thus been freed from the debt I had

owed thee. Thou art well able to support and cherish the children, but

I however, can never support and cherish them like thee. Thou art

my life, wealth, and lord, bereft of thee, how shall these children of

tender years how also shall I myself, exist ? Widowed and masterless,

with two children depending on me, how shall I without thee, keep

alive the pair, myself leading an honest life ? If the daughter of thine

is solicited (in marriage) by persons dishonourable and vain and un-

worthy of contracting an alliance with thee, how shall I be able to

protect the girl ? Indeed, as birds seek with avidity for meat that hath

been thrown away on the ground, so do men solicit a woman that hath

lost her husband. O best of Brahmanas, solicited by wicked men, I

may waver and may not be able to continue in the path that is desired

by all honest men. How shall I be able to place this sole daughter of

thy house this innocent girl in the way along which her ancestors

have always walked ? How shall I then be able to impart unto this

child every desirable accomplishment to make him virtuous as thyself,

in that season of every want what I shall become masterless ?
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Over-powering myself who shall be materless, unworthy persons will

demand (the hand of) this daughter of thine, like Sudras desiring to hear

the Vedas. And if I bestow not upon them this girl posssessing thy blood

and qualities, they may even take her away by force, like crows carry-

ing away the sacrificial butter. And beholding thy son become so unlike

to thee, and thy daughter placed under the control of some unworthy

persons, I shall be despied in the world by even persons that are

dishonourable, and scarcely knowing myself I will certainly die. These

children also, bereft of me and thee, their father, will, I doubt not,

perish like fish when the water drieth up. There is no doubt that bereft

of thee the three will perish : therefore it behoveth thee to sacrifice me.

O Brahmana, persons conversant with morals have said that for women
that have borne children, to predecease their lords is an act of the

heighest merit. Ready am I to abandon this son and this daughter, these

my relations, and life itself, for thee. For a woman to be ever employ-

ed in doing agreeable offices to her lord is a higher duty than sacrifices,

asceticism, vows, and chanties of every description. The act, there-

fore, which I intend to perform is consonant with the highest virtue

and is for thy good and that of thy race. The wise have declared that

children and relatives and wife and all things held dear are cherished

for the purpose of liberating one's self from danger and distress. One
must guard one's wealth for freeing one's self from danger, and it is by

his wealth that he should cherish and protect his wife. But he must

protect his own self both by (means of) his wife and his wealth. The

learned have enunciated the truth that one's wife, son, wealth, and

house, are acquired with the intention of providing against accidents,

foreseen or unforeseen. The wise have also said that all one's relations

weighed against one's own self would not be equal unto one's self. There-

fore, reverend sir, protect thy own self by abandoning me. O, give

me leave to sacrifice myself, and cherish thou my children ! Those that

are conversant with the morals have, in their treatises, said, that women
should never be slaughtered and that Rakshasas are not ignorant of the

rules of morality. Therefore, while it is certain that the Rakshasa will

kill a man, it is doubtful whether he will kill a woman- It behoveth

thee, therefore, conversant as thou art with the rules of morality, to

place me before the Rakshasa. I have enjoyed much happiness, have

obtained much that is agreeable to me, and have also acquired great

religious merit. I have also obtained from thee children that are so dear

to me. Therefore, it grieveth not me to die. I have borne thee children

and have also grown old ; I am ever desirous of doing good to thee ;

remembering all these I have come to this resolution. O reverend sir,

abandoning me thou mayest obtain another wife. By her thou mayest
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again acquire religious merit. There is no sin in this. For a man poly-

gamy is an act of merit, but for a woman it is very sinful to betake

herself to a second husband after the first. Considering all this, and

remembering too that sacrifice of thy own self is censurable, O, liberate

to-day without loss of time thy own self, thy race, and these thy children

(by abandoning me) !

Vaisampayana continued, "Thus addressed by her, O Bharata, the

Brahmana embraced her, and they both began to weep in silence, afflicted

with grief."

Thus ends the hundred and sixtieth section in the Vaka-badha Parva

of the Adi Parva.

SECTION CLXI

(Vaka-badha Parva continued)

Vaisampayana said "On hearing these words of her afflicted

parents, the daughter was filled with grief, and she addressed them,

saying, 'Why are you so afflicted and why do you so weep, as if you
have none to look after you? O, listen to me and do what may be proper !

There is little doubt that you are bound in duty to abandon me at a

certain time. Sure to abandon me once, O, abandon me now and save

everything at the expense of myself alone! Men desire to have children,

thinking that childrsn would save them (in this as well as in the region

hereafter). O, cross the stream of your difficulties by means of my poor

self, as if I were a raft ! A child rescueth his parents in this and the

other regions; therefore is the child called by the learned Putra (rescuer).

The ancestors desire daughter's sons from me (as a special means of

salvation). But (without waiting for my children) I myself will rescue

them by protecting the life of my father. This my brother is of tender

years, so there is little doubt that he will perish if thou diest now. If

thou, my father diest and my brother followeth thee, the funeral cake

of the Pitris will be suspended and they will be greatly injured. Left

behind by my father and brother, and by my mother also (for she will

not survive her husband and son), I shall be plunged deeper and deeper

in woe and ultimately perish in great distress. There can be little

doubt that if thou escape from this danger as also my mother and infant

brother, then thy race and the (ancestral) cake will be perpetuated.

The son is one's own self ; the wife is one's friend ; the daughter, how-

ever, is the source of trouble. Do thou save thyself, therefore, by

removing that source of trouble, and do thou thereby set me in the path
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of virtue. As I am a girl, O father, destitute of thee, I shall be help-

less and plunged in woe, and shall have to go everywhere. It is

therefore that I am resolved to rescue my father's race and share the

merit of that act by accomplishing this difficult task. If thou, O best of

Brahmanas, goest thither (unto the Rakshasa), leaving me here, then I

shall be very much pained. Therefore, O father, be kind to me ! O
thou best of men, for our sake, for that of virtue and also thy race, save

thyself, abandoning me, whom at one time thou shalt be constrained to

part with ! There need be no delay, O father, in doing that which is

inevitable. What can be more painful than that, when thou hast

ascended to heaven, we shall have to go about begging our food, like

dogs, from strangers ! But if thou art rescued with thy relations from

these difficulties, I shall then live happily in the region of the celestials !

It hath been heard by us that if, after bestowing thy daughter in this

way, thou offerest oblations to the gods and the celestials, they will

certainly be propitious of thee.'

Vaisampayana continued, "The Brahmana and his wife, hearing

these various lamentations of their daughter, became sadder than before

and the three began to weep together ! Their son then, of tender years,

beholding them and their daughter thus weeping together, lisped these

words in a sweet tone, his eyes having dilated with delight, 'Weep not,

O father, nor thou, O mother, nor thou, O sister!' And smilingly did

the child approach each of them, and at last taking up a blade of grass

said in glee, "With this I will slay Rakshasa who eateth human beings!'

Although all them had been plunged in woe, yet hearing what the child

lisped so sweetly, joy appeared on their faces. Then Kunti thinking

that to be the proper opportunity, approached the group and said these

words. Indeed, her words revived them as nectar reviveth a person

that is dead.'

Thus ends the hundred and sixty-first section in the Vaka-badha

Parva of the Adi Parva

SECTION CLXII

(Vaka-badha Parva continued)

"Kunti said, *I desire to learn from you the cause of this grief, for I

will remove it, if possible.'

"The Brahmana replied, 'O thou of ascetic wealth, thy speech is,

indeed worthy of thee ! But this grief is incapable of being removed

by any human being. Not far off this town, there liveth a Rakshasa
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of the name of Vaka which cannibal is the lord of this country and

town. Thriving on human flesh, that wretched Rakshasa endued with

great strength ruleth this country. He being the chief of the Asuras,

this town and the country in which it is situate are protected by his

might. We have no fear from the machinations of any enemy, or, indeed

from any living soul. The fee, however, fixed for that cannibal is his

food, which consists of a cart-load of rice, two buffalos, and a human

being who conveyeth them unto him. One after another, the house-

holders have to send him this food. Difficult of being kept, the turn,

however cometh to a particular family at intervals of many long years.

If there are any that seek to avoid it, the Rakshasa slayeth them with

their children and wives and devoureth them all. There is, in this

country, a city called Vetrakiya, where liveth the king of these terri-

tories. He is ignorant of the science of government, and possessed of

little intelligence he adopts not with care any measure by which these

territories may be rendered safe for all time to come. But we certainly

deserve it all, inasmuch as we live within the dominion of that wretched

and weak monarch in perpetual anxiety. Brahmanas can never be made

to dwell permanently within the dominions of any one, for they are

dependent on nobody, they live rather like birds ranging all countries

in perfect freedom. It hath been said that one must secure a (good)

king, then a wife, and then wealth. It is by the acquisition of these

three that one can rescue his relatives and sons. But as regards the

acquisition of these three, the course of my actions hath been the

reverse. Hence, plunged into a sea of danger, I am suffering sorely.

That turn, destructive of one's family, hath now devolved upon me.

I shall have to give unto the Rakshasa as his fee the food of the afore-

said description and one human being to boot. I have no wealth to buy

a man with. I cannot by any means consent to part with any one of my
family, nor do I see any way of escape from (the clutches of) that

Rakshasa. I am now sunk in an ocean of grief from which there is no

escape. I shall go to that Rakshasa to-day, attend by all my family in

order that, that wretch might devour us all at once.
11

Thus ends the hundred and sixty-second section in the Vaka-badha

Parva of the Adi Parva.
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(Vaka-badha Parva continued)

"Kunti said, "Grieve not at all, O Brahmana, on account of this

danger. I see a way by which to rescue thee from that Rakshasa. Thou
hast only one son, who, besides, is of very tender years, also only one

daughter, young and helpless, so I do not like that any of these, or thy

wife, or even thyself should go unto the Raksdasa- I have 6ve sons,

O Brahmana, let one of them go, carrying in thy behalf the tribute of

that Rakshasa !'

"Hearing this, the Brahmana replied, 'To save my own life I shall

never suffer this to be done ! I shall never sacrifice, to save myself,

the life of a Brahmana or of a guest ! Indeed, even those that are of low

origin and of sinful practices refuse to do (what thou askest me to do).

It is said that one should sacrifice one's self and one's offspring for the

benefit of a Brahmana. I regard this advice excellent and I like to

follow it too. When I have to choose between the death of a Brahmana

and that of my own, I would prefer the latter. The killing of a

Brahmana is the highest sin, and there is no expiation for it. I think

a reluctant sacrifice of one's own self is better than the ruluctant sacri-

fice of a Brahmana. O blessed lady, in sacrificing myself I do not

become guilty of self-destruction. No sin can attach to me when

another will take my life. But if I deliberately consent to the death of

a Brahmana, it would be a cruel and sinful act, from the consequence

of which there is no escape. The learned have said that the abandon-

ment of one who hath come to thy house or sought thy protection, as

also the killing of one who seeketh death at thy hands, is both cruel and

sinful- The illustrious among those conversant with practices allowable

in seasons of distress, have before now said that one should never per-

form an act that is cruel and censurable. It is well for me that I should

to-day perish myself with my wife, but I would never sanction the death

of a Brahmana/

"Kunti saic
1

. *I too am firmly of opinion, O Brahmana, thatBrahma-

nas should ever be protected. As regards myself, no son of mine would

be less dear to me even if I had a hundred instead of the five I have.

But this Rakshasa will not be able to kill my son, for that son of mine

is endued with great prowess and energy, and skilled in mantras. He

will faithfully deliver to the Rakshasa his food, but will, I know to a

certainty, rescue himself. I have seen before many mighty Rakshasas

of huge bodies engaged in combat with my heroic son and killed too
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by him. But, O Brahmana, do not disclose this fact to anybody, for if

it known, persons desirous of obtaining this power, will, from curiosity,

always trouble my sons. The wise have said that if my son imparteth

any knowledge, without the assent of his preceptor, unto any person,

my son himself will no longer be able to profit by that knowledge/

"Thus addressed by Pritha, the Brahmana with his wife became ex-

ceedingly glad and assented to Kunti's speech, which was unto them as

nectar. Then Kunti, accompanied by the Brahmana, went unto the

son of Vayu (Bhima) and asked him to accomplish (that difficult task).

Bhima replied unto them, saying. So be it."

Thus ends the hundred and sixty-third section in the Vaka-badha

Parva of the Adi Parva.

SECTION CLXIV

(Vaka-badha Parva continued)

Vaisampayana said, "After Bhima had pledged himself to accomplish

the task, saying 1 will do it,

1

the Pandavas, O Bharata, returned home
with the alms they had obtained during the day. Then Yudhishthira,

the son of Pandu from Bhima's countenance alone, suspected the nature

of the task he had undertaken to accomplish. Sitting by the side of his

mother, Yudhishthira asked her in private, 'What is the task, O mother,

that Bhima had terrible prowess seeketh to accomplish ? Doth he do so

at thy command or of his own accord ? Kunti replied, 'Bhima, that

chastiser of foes, will at my command, do this great deed for the good of

the Brahmana and the liberation of this town.*

Yudhishthira said, What rash act hast thou done, O mother ! It is

difficult of being performed and almost amounteth to suicide ! The
learned never applaud the abandonment of one's own child. Why
dost thou, O mother, wish to sacrifice thy own child for the sake of

another's ? Thou hast, O mother, by this abandonment of thy child,

acted not only against the course of human practices but also against

the teachings of the Vedas I That Bhima, relying on whose arms we
sleep happily in the night and hope to recover the kingdom of which

we have been deprived by the covetous son of Dhritarashtra, that

hero of immeasurable energy, remembering whose prowess Duryyodhana
and Sakuni do not sleep a wink during the whole night and by whose

prowess we were rescued from the palace of lac and various other

dangers, that Bhima who caused the death of Purachana, and relying on



ADI PABVA 377

whose might we regard ourselves as having already slain the sons of

Dhritarashtia* and acquired the whole Earth with all her wealth, upon
what considerations, O mother, hast thou resolved upon abandoning
him ? Hast thou been deprived of thy reason ? Hath thy understand-

ing been clouded by the calamities thou hast undergone ?'

"On hearing these words of her son, Kunti said, 'O Yudhishthira,

thou needst not be at all anxious on account of Vrikodara. I have not

come to this resolve owing to any weakness of understanding. Respected

by him and our sorrows assuaged, we have, O son, been living in the

house of this Brahmana, unknown to the sons of Dhritarashtra I For

requiting, O son, that Brahmana, I have resolved .to do this I He,

indeed, is a man upon whom good offices are never lost. The measure

of his requital becometh greater than the measure of the services he

receiveth. Beholding the prowess of Bhima on the occasion of (our

escape from) the house of lac, and from the destruction also of Hidimva,

my confidence in Vrikodara is great. The might of Bhima's arms is

equal unto that of ten thousand elephants. It was, therefore, that he

succeeded in carrying you all, each heavy as an elephant, from Varana-

vata. There is no one on earth equal unto Bhima in might ; he may
even overcome that foremost of warriors, the holder of the thunder-bolt

himself. Soon after his birth he fell from my lap on the breast of the

mountain. By the weight of his body the mass of stone on which he fell

down broke into pieces. From this also, O son of Pandu, I have come

to know Bhima's might. For this reason have I resolved to set him

against the Brahmana' s foe. I have not acted in this from foolishness or

ignorance or from motive of gain. I have deliberately resolved to do

this virtuous deed. By this act, O Yudhishthira, two objects will be

accomplished ; one is a requital of the services rendered by the Brahmana

and the other is the acquisition of high religious merit. It is my con-

viction that the Kshatriya who rendereth help unto a Brahmana in

anything acquireth regions of bliss hereafter. So also a Kshatriya who

saveth the life of a Kshatriya achieveth that great fame in this world as

in the other. A Kshatriya rendering help unto a Vaisya also on this

earth certainly acquires world-wide popularity. One of the kingly tribe

should protect even the Sudra who cometh to him for protection. If he

doth so, in his next life he receiveth his birth in a royal line, command-

ing prosperity and the respect of other kings. O scion of Puru's race,

the illustrious Vvasa of wisdom acquired by hard ascetic toil told me so

in bygone days. It is, therefore, that I have resolved upon accomplish-

ing this 1"

Thus ends the hundred and sixty-fourth section in the Vaka-badha

Parva of the Adi Parva.

48



SECTION CLXV

(Vaka-badha Parva continued)

"Having heard these words of his mother, Yudhishthira said, what

thou, O mother, hast deliberately done, moved by compassion for the

afflicted Brahmana, is, indeed, excellent ! Bhima will certainly come

back with life, after having slain the cannibal, inasmuch as thou art, O
mother, always compassionate unto Brahmanas. But tell the Brahmana,

O mother, that he doth not do anying whereby the dwellers in this

town may know all about it, and O make him promise to keep thy

request !'

Vaisampayana continued, "Then, when the night passed away,

Bhimasena, the son of Pandu, taking with him the Rakshasa's food set

out for the place where the cannibal lived, The mighty son of Pandu,

approaching the forest where the Rakshasa dwelt, began to eat himself

the food he carriedf calling loudly to the Rakshasa by name. The

Rakshasa, inflamed with anger at Bhima's word*, came out and approach-

ed the place where Bhima was.

Of huge body and great strength, of red eyes, red beard, and red

hair, he was terrible to behold, and he came, pressing deep the Earth

with his tread. The opening of his mouth, was from ear to ear, and his

ears themselves were straight as arrows. Of grim visage his forehead

was furrowed into three lines, Beholding Bhima eating his food, the

Rakshasa advanced, biting his nether lip and expanding his eyes in

wrath. And addressing Bhima he said, who is this fool, who desiring

to go to the abode of Yama, eateth in my very sight the food intended

for me : Hearing these words, Bhima, O Bharata smiled, in derision,

and disregarding the Rakshasa, continued eating with averted face.

Beholding this, the cannibal uttered a frightful yell and with both arms

upraised ran at Bhimai desiring to kill him there and then. Even then

disregarding the Rakshasa and casting only a single glance at him,

Vrikodara, that slayer of hostile heroes, continued to eat the Rakshasa's

food. Filled with wrath at this, the Rakshasa struck, from behind, with

both his arms a heavy blow on the back of Vrikodara, the son of Kunti.

But Bhima, though struck heavily by the mighty Rakshasa, with both

his hands, did not even look up at the Rakshasa but continued to eat as

before. Then the mighty Rakshasa, inflamed with wrath, tore up a

trfce and ran at Bhima for striking him again. Meanwhile the mighty

Bhima, that bull among men had leisurely eaten up the whole of that
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food and washing himself stood cheerfully for fight. Then O Bharata,

possessed of great energy, Bhima, smiling in derision, caught with his

left hand the tree hurled at him by the Rakshasa in wrath. Then that

mighty Rakshasa, tearing up many more trees, hurled them at Bhima,
and the Pandava also hurled as many at the Rakshasa. Then, O king, the

combat with trees between that human being and the Rakshasa, became

so terrible that the region around soon became destitute of trees. Then
the Rakshasa, saying that he was none else than Vaka, sprang upon the

Pandava and seized the mighty Bhima with his arms. That mighty

hero also clasping with his own strong arms the strong-armed Rakshasa,

and exerting himself actively, began to drag him violently. Dragged

by Bhima and dragging Bhima also, the cannibal was overcome with

great fatigue. The Earth began to tremble in consequence of che strength

they both exerted, and large trees that stood there broke into pieces.

Then Bhima, beholding the cannibal overcome with fatigue, pressed

him down on the Earth with his knees and began to strike him with

great force. Then placing one knee on the middle of the Rakshasa's

back, Bhima seized his neck with his right- hand and the cloth on his

waist with his left, and bent him double with great force. The cannibal

then roared frightfully. And, O monarch, he also began to vomit blood

while he was being thus broken on Bhima's knee.

Thus ends the hundred and sixty-fifth section in the Vaka-badha

Parva of the Adi Parva.

SECTION CLXVI

(Vaka-badha Parva continued)

Vaisampayana said, "Then Vaka, huge as a mountain, thus broken

(on Bhima's knee), died, uttering frightful yells. Terrified by these sounds,

the relatives of that Rakshasa came out, O king, with their attendants.

Bhima, that foremost of smiters, seeing them so terrified and deprived

of reason, comforted them and made them promise (to give up canniba-

lism, saying 'Do not ever again kill human beings. If ye kill men, ye

will have to die even as Vaka ! Those Rakshasas hearing this speech of

Bhima, said, 'So be it,' and gave, O king, the desired promise. From

that day, O Bharata, the Rakshasas (of the region) were seen by the

inhabitants of that town to be very peaceful towards mankind. Then

Bhima, dragging the lifeless cannibal, placed him at one of the gates of
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the town and went away unobserved by any one. The kinsmen of Vaka,

beholding him slain by the might of Bhima, became frightened and fled

in different directions.

Meanwhile Bhima, having slain the Rakshasa, returned to the Brah-

mana's abode and related to Yudhishthira all that had happened in

detail. The next morning the inhabitants of the towns in coming out

saw the Rakshasa lying dead on the ground, his body covered with blood.

Beholding that terrible cannibal, huge as a mountain cliff, thus mangled

and lying on the ground, the hair of the spectators stood erect. Return-

ing to Ekachakra, they soon gave the intelligence. Then, O king, the

citizens by thousands, accompanied by their wives, young and old, all

began to come to the spot for beholding the Vaka and they were all

amazed at seeing that superhuman feat. Instantly, O monarch, they

began to pray to their gods. Then they began to calculate whose turn

it had been the day before to carry food to the Rakshasa. And ascertain-

ing this, they all came to that Brahmana and asked him (to satisfy their

curiosity). Thus asked by them repeatedly, that bull among Brahmanas,

desirous of concealing the Pandavas, said these words unto all the

citizens ; 'A certain high-souled Brahmana, skilled in mantras, beheld

me weeping with my relatives after I had been ordered to supply the

Rakshasa's food. Asking me the cause and ascertaining the distress of

the town, that first of Brahmanas gave me every assurance and with

smiles said, I shall carry the food for that wretched Rakshasa to-day.

Do not fear for me ! Saying this he conveyed the food towards the

forest of Vaka. This deed, so beneficial unto us all, hath very certainly

been done by him.'

'*Then those Brahmanas and Kshatriyas (of the city), hearing this,

wondered much. And the Vaisyas and the Sudras also became exceedingly

glad, and they 'all established a festival in which the worship of Brahma-

nas was the principal ceremony (in rememberance of this Brahmana

who had relieved them from their fears of Vaka)."

Thus ends the hundred and sixty-sixth section in the Vaka-badha

Parva of the Adi Parva.

SECTION CLXVII

(CKaitra-ratha Parva)

"After this citizens returned to their respective homes, and the

Padavas continued to dwell at Ekachakra as before.'
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Janamejaya said, "O Brahmana, what did those tigers among men
the Pandavas, do after they had slain 'the Rakshasa Vaka ?"

Vaisampayana said, "The Pandavas, O king, after slaying the

Rakshasa Vaka, continued to dwell in the abode of that Brahmana,

employed in the study of the Vedas. Within a few days there came a

Brahmana of rigid vows unto the abode of their host to take up his

quarters there. Their host, that bull among Brahmanas, ever hospitable

unto all guests, worshipping the newly arrived Brahmana with due

ceremonies, gave him quarters in his own abode. Then those bulls

among men, the Pandavas, with their mother Kunti, solicited the new

lodger to narrate to them his interesting experiences. The Brahmana

spake to them of various countries and shrines and (holy) rivers, of

kings and many wonderful provinces and cities. And after this narration

was over, that Brahmana, O 'Janamejaya, also spoke of the wonderful

self-choice of Yajnasena's daughter, the princes of Panchala, and of the

births of Dhrishtady.umna and Sikhahdi, and of the birth, without the

intervention of a woman, of Krishna (Draupadi) at the great sacrifice

of Drupada.

"Then those bulls among men, the Pandavas, hearing of these extra-

ordinary facts regarding that illustrious monarch (Drupada), and desir-

ing to know the details thereof, asked the Brahmana, after his narration

was concluded, to satisfy their curiosity. The Pandavas said, 'How,

O Brahmana, did the birth of Dhrishtadyumna, the son of Drupada,

take place from the (sacrificial) fire ? How also did the extraordinary

birth of Krishna take place from the centre of the sacrificial platform ?

How also did Drupada's son learn all weapons from the great bowman
'

Drona ? And, O Brahmana, how and for whom and for what reason

was the friendship between Drona and Drupada broken off ?'

Vaisampayana continued, "Thus questioned, O monarch, by those

bulls among men, the Brahmana narrated all the particulars about the

birth of Draupadi."

Thus ends the hundred and sixty-seventh section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXVIII

(Chaitra-ratha Parva continued)

"The Brahmana said, 'At that region where the Ganges entered the

plains there lived a great Rishi, devoted to the austerest of penances.

Of rigid vows and great wisdom, his name was Bharadwaja. One day,
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on coming to the Ganges to perform his ablutions, the Rzs/ii saw the

Apsaia Ghritachi, who had come before, standing on the bank after her

ablutions were over. And it so happened that a wind arose and

disrobed the Apsara standing there. And the Rishi beholding her thus

disrobed, felt the influence of desire. Though practising the vow of

continence from his very youth, as soon as he felt the influence of desire,

the Rishi's vital fluid came out. And as it came out, he held it in a pot

(drona), and of that fluid thus preserved in a pot was born a son who

came to be called Drona (the pot-born). And Drona studied all the

Vedas and their several branches. And Bharadwaja had a friend named

Prishata who was the king of Panchalas. And about the time that

Drona was born, Prishata also obtained a son named Drupada. And
that bull amongst Ks'uatriyas, Prishata's son, going every day to that

asylum of Bharadwaja, played and studied with Drona. And after

Prishata's death, Drupada succeeded him on the throne- Drona about

this time heard that (the great Brahmana hero) Rama (on the eve of his

retiring into the woods) was resolved to give away all his wealth.

Hearing this, the son of Bharadwaja repaired unto Rama who was about

to retire into the woods and addressing him, said, O best of Brahmanas,

know me to be Drona who hath come to thee to obtain thy wealth 1

Rama replied, saying, I have given away everything. All that I

now have is this body of mine and my weapons ! O Brahmana, thou

mayest ask of me one of these two, either my body or my weapons !

Then Drona said, It behoveth thee, sir, to give me all thy weapons

together with (the mysteries of) their use and withdrawal.'

"The Brahmana continued, 'Then Rama of Bhrigu's race, saying,

So be it gave all his weapons unto Drona, who obtaining them regarded

himself as crowned with success. Drona obtaining from Rama the most

exalted of all weapons, called the Brahma weapon, became exceedingly

glad and acquired a decided superiority over all men. Then the son of

Bharadwaja, endued with great prowess, went to king Drupada, and

approaching that monarch, that tiger among men, said, Know me for

thy friend IHearing this Drupada said, One of low birth can never be

the friend of one whose lineage is pure, nor can one who is not a car-

warrior have a car-warrior for his friend- So also one who is not a king

cannot have a king as his friend. Why dost thou, therefore, desire (to

revive our) former friendship ?
*

"The Brahmana continued, 'Drona, gifted with great intelligence,

was extremely mortified at this, and settling in his mind some means of

humiliating the king of the Panchala he went to the capital of the

Kurus, called after the name of an elephant. Then Bhishma, taking

with him his grandsons, presented them unto the wise son of Bharadwaja
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as his pupils for instruction, along with various kinds of wealth. Then

Drona, desirous of humiliating king Drupada called together his disciples

and addressed them, Ye sinless one's it behoveth you, after you have

been accomplished in arms, to give me as preceptorial fee something

that I cherish in my heart ! Then Arjuna and others said unto their

preceptor, So be it ! After a time when the Pandavas became skilled

in arms and sure aims, demanding of them his fee, he again told them

these words Drupada, the son of Prishata is the king of Chhatravati. Take

away from him Ms kingdom, and give it unto me! Then the Pandavas,

defeating Drupada in battle and and taking him prisoner along with his

ministers, offered him unto Drona, who beholding the vanquished

monarch, said, O king, I again solicit thy friendship ! and because none

who is not a king deserveth to be the friend of a king, there, O Yajna-

sena, I am resolved to divide thy kingdom amongst ourselves. While

thou art the king of the country to the south of Bhagirathi (Ganges), I

will rule the country to the north !

"Tin Brahmana continued, 'The king of the Panchalas, thus address-

ed by the wise son of Bharadwaja, told that best of Brahmanas and fore-

most of all persons conversant with weapons, these words, O high-

souled son of Bharadwaja, blest be thou, let it be so! let there be eternal

friendship between us as thou desirest ! Thus addressing each other

and establishing a permanent: bond between themselves, Drona and the

king of Panchala, both of them chastisers of foes, went away to the places

they come from. But the thought of that humiliation did not leave the

king's mind for a single moment. Sad at heart the king began to waste
1 1

;

away.

Thus ends the hundred and sixty-eighth section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXIX

(Chaitra-ratha Parva continued)

"The Brahmana continued, 'King Drupada (after this), distressed

at heart, wandered among many asylums of Brahmanas in search of

superior Brahmanas well-skilled in sacrificial rites. Overwhelmed with

grief and eagerly yearning for children, the king always said, 'Oh, I

have no offspring surpassing all in accomplishments ! And the monarch,

from great despondency, always said, Oh fie on those children that I
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have and on my relatives ! And ever thinking of revenging himself

on Drona, the monarch sighed incessantly. And that best of kings,

O Bharata, even after much deliberation, saw no way of overcoming,

by his Kshatriya might, the prowess and discipline and training and

accomplishment of Drona. Wandering along the banks of the Yamuna
and the Ganges, the monarch once came upon a sacred asylum of Brah-

manas. There was in that asylum no Brahmana who was not a SnataJca.

no one who was not of rigid vows, and none who was not virtuous

to a high degree. And the king saw there two Brahmana sages

named Yaja and Upayaja, both of rigid vows and souls under

complete control and belonging. to the mos^: superior order. They were

both devoted to the study of the ancient institutes and sprung from the

race of Kasyapa. And those best of Brahmanas were well able to

help the king in the attainment; of his object. The king then, with great

assiduity and singleness of purpose, began to court this pair of excell-

ent Brahmanas. Ascertaining the superior accomplishments of the

younger of the two the king courted in private Upayaja of rigid vows,

by the offer of every desirable acquisition. Employed in paying homage

to the feet of Upayaja, always addressing in sweet words and offering

him every object of human desire, Drupada, after worshipping that

Brahmana, addressed him (one day), saying, O Upayaja, O Brahmana,

if thou, performest those sacrificial rites by (virtue of) which I may
obtain a son who may slay Drona, I promise thee ten thousand kine !

Or, whatever else may be agreeable to thee, O first of Brahmanas,

truly am I ready to bestow on thee ! Thus addressed by the king,

Rishi replied, saying, I cannot (perform such rites). But Drupada

without accepting this reply as final, once more began to serve and

pay homage unto that Brahmana. Then, after the expiration of a

year, Upayaja, that first of Brahmanas, O monarchi addressing Drupada

in sweet tone, said, My elder brother (Yaja), one day, while wander-

ing through the deep woods, took up a fruit that had fallen upon a

spot the purity of which he cared not to enquire about. I was follow-

ing him (at the time) and observed this unworthy act of his. Indeed, he

entertains no scruples in accepting things impure. In accepting that

(particular) .
fruit he saw not any impropriety of sinful nature.

Indeed, he who observeth not purity (in one instance) is not very likely

to observe it in the other instances. When he lived in the house of his

preceptor, employed in studying the institutes, he always used to eat

(impure) remnants of other people's feasts. He always speaks approv-

ingly of food and entertains no dislike for anything. Arguing from

these, I believe that my brother covets earthly acquisitions. Therefore.

O king, go unto him ; he will perform spiritual offices for thee !
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Hearing these words of Upayaja, king Drupada, though entertaining a

low opinion of Yaji, nevertheless went to his abode. Worshipping Yaja
who was (still) worthy of homage, Drupada said unto him, O master,

perform thou spiritual offices for me and I will give thee eighty thou-

sand kine ! Enmity with Drona burneth my heart ; it behoveth thee

therefore to cool that heart of mine. Foremost of those conversant

with the Wdas, Drona is also skilled in the Brahma weapon and for this,

Drona hath overcome me in a contest arising from (impaired) friend-

ship. Gifted with great intelligence, the son of Bharadwaja is (now)
the chief preceptor of the Kurus. There is no Kshatriya in this world

superior to him. His bow is full six cubits long and looks formidable,

and his shafts are capable of slaying every living being. That great bow-

man, the high-souled son of Bharadwaja, habited as a Brahmana, is

destroying the Kshatriya power all over the Earth. Indeed, he is like

a second Jamadagnya intended for the extermination of the Kshatriya

race. There is no man on earth who can overcome the terrible force

of his weapons. Like a blazing fire fed with clarified butter, Drona,

possessed of Brahma might and uniting it with Kshatriya might, con-

sumeth every antagonist in battle. But (thy) Brahma force is greater

in itself than (Drona's) Brahma force united with Kshatriya might.

Therefore, as I am inferior (to 'Drona) in consequence of ray possession

of Kshatriya might alone, I solicit the aid of thy Brahma force, having

obtained the so superior to Drona in knowledge of Brahma- O Yaja,

perform that sacrifice b& means of which I may obtain a son invincible

in battle and capable of slaying Drona ! Ready am I to give thee ten

thousand kine ! Hearing these words of Drupada, Yaja said, So be it

Yaja then began to recollect the various ceremonies appertaining to the

particular sacrifice. And knowing the affair to be a very grave one, he

asked the assistance of Upayaja who coveted nothing. Then Yaja

promised to perform the sacrifice for the destruction of Drona. Then

the great ascetic Upayaja spoke unto king Drupada of everything

required for the grand sacrifice (by aid of fire) from which the king was

to obtain offspring. And he said O king, a child shall be born unto

thee, endued as then as thou desirest, with great prowess, great energy,

and great strength 1

'

"The Brahmana continued, "Then king Drupada, impelled by the

desire of obtaining a son who was to slay Drona, began, for the success

of his wish, to make the necessary preparations. (And when everything

was complete) Yaja, after having poured libations of clarified butter on

the sacrificial fire, commanded Drupada's queen, saying, Come hither,

O queen. O daughter-in-law of Prishata ! A son and a daughter have

arrived for thee ! Hearing this, the queen said, O Brahmana, my

49
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mouth is yet filled with saffron and other perfumed things ? My body

also beareth many sweet scents ; I am hardly fit for accepting (the

sanctified butter which is to give me offspring). Wait for me a little,

O Yaja ! Wait for that happy consumation ! Yaja, however, replied,

O lady, whether thou comest or waitest, why should not the object of

this sacrifice be accomplished when the oblation hath already been

prepared by me and sanctified by Upayaja's invocations ?

"The Brahmana continued, "Having said this, Yaja poured the

sanctified libation on the fire, whereupon arose from those flames a child

resembling a celestial who possessing the effulgence of fire, was terrible

to behold. With a crown on this head and his body encased in ex-

cellent armour, sword in hand, and bearing a bow and arrows, he

frequently sent forth loud roars. And immmediately after his birth,

he ascended an excellent chariot and went about in it for sometime.

Then the Panchalas in great joy shouted Excellent, Excellent. The very

Earth seemed at that time unable to bear the weight of the Panchalas

mad with joy. Then, marvellous to say, the voice of some invisible

spirit in the skies said, This prince hath been born for the destruction of

Drona. He shall dispel all the fears of the Panchalas and spread their fame.

He shall also remove the sorrow of the king. And there arose, after this,

from the centre of the sacrificial platform, a daughter also, called

Panchali, who, blest with great good fortune, was exceedingly handsome.

Her eyes were black, and large as lotuspetals, her complexion was

dark, and her locks were blue and curly* Har nails were beautifully

convex, and bright as burnished copper ; her eye-brows were fair, and

bosom was deep. Indeed she resembled the veritable daughter of a

celestial born among men. Her body gave out fragrance like that

of a blue lotus, perceivable from a distance of full two miles. Her

beauty was such that she had no equal on earth. Like a celestial her-

self, she could be desired [ in marriage ] by a celestial, a Danava t or a

Yaksha. When this girl of fair hips was born an incorporeal voice said,

This dark-complexioned girl will be the first of all women, and she

will be the cause of the destruction of many Kshatriyas. This slender-

waisted one will, in time, accomplish the purpose of the gods, and

along with her many a danger will overtake the Kauravas ! On hearing

these words, the Panchalas uttered a loud leonine roar, and the Earth

was unable to bear the weight of that joyous concourse. Then behold-

ing the boy and the girl, the daughter-in-law of Prishata, desiring to

have them, approached Yaja and said, Let not these know any one

else except myself as their mother ! Yaja, desiring to do good unto

the king said, So be it ! Then the Brahmanas (present there), their

expectations fully gratified, bestowed names upon the new-born pair.
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;t this son of king Drupada, they said, be called Dhrishtadyumna

because of his excessive audacity and because of his being born like

Dyumna with a natural mail and weapon. And they also said, Because

this daughter is so dark in complexion, she should be called Krishna

(the dark) !_
"The Brahmana continued, 'Thus were born those twins of the great

sacrifice of Drupada. And the great Drona, bringing the Panchala

prince into his own abode, taught him all weapons in requital of half

the kingdom he had formerly taken from Drupada. The high-souled son

of Bharadwaja, regarding destiny to be inevitable, did what would perpe-

tuate his own great deeds/
'

Thus ends the hundred and sixty-ninth section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXX

(Chaitra-ratha Parva continued)

Vaisampayana said, "Hearing these words of the Brahmana, the

sons of Kunti seemed to be, as it were pierced with darts. Indeed,

all those mighty heroes lost their peace of mind. Then the truthful

Kunti, beholding all her sons listless and inattentive addressed

Yudhishthira and said, We have now lived many nights in the abode

of this Brahmana. We have passed our time pleasantly in this town,

living on the alms obtained from many honest and illustrious persons.

O oppressor of foes, as we have now seen often and often all the agree-

able woods and gardens that are in this part of the country, seeing

them again would no longer give any pleasure. O heroic scion of

Kuru's race, alms also are not now obtainable here as easily as before.

If thou wishest it would be well for us now to go to Panchala ; we have

not seen that country, it will, no doubt, O hero, prove delightful to us.

O crusher of foes, it hath been heard by us that alms are obtainable in

the country of the Panchala, and that Yajnasena, the king thereof, is

devoted to Brahmanas. I am of opinion that it is not well to live

long in one place. Therefore, O son, if thou likest, it is well for us to

go there !'

Hearing these words, Yudhishthira said, It is our duty to obey thy

command, which, besides, must be for our good. I do not, however,

know whether my younger brothers are willing to go.'
'

Thus ends the hundred and seventieth section in the Chaitra-ratha

Parva of the Adi Parva.
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(Chaitra-ratha Parva continued)

Vaisampayana continued, Then Kunti spoke unto Bhimasena and

Arjuna and the twins regarding the journey to Panchala. They all said,

-So be it.' Then, O king, Kunti with her sons saluted the Brahmana

(in whose house they had dwelt) and set out for the delightful town of

the illustrious Drupada.

Vaisampayana said, "While the illustrious Pandavas were living

disguised in the abode of the Brahmana, Vyasa the son of Satyavati once

went to see them. Those chastisers of foes, beholding him coming rose

up and stepped onward to receive him. Saluting him reverentially and

worshipping him also the Pandavas stood in silence with joined hands.

Thus worshipped by them the sage became gratified. He asked them

to be seated, and cheerfully addressing them said,- 'Ye slayers of foes,

are ye living in the path of virtue and according to the scriptures ? Do

ye worship the Brahmanas ? Ye are not, I hope, backward in paying

homage unto those that deserve your homage ? The illustrious RisKi,

after this, spoke many words of virtuous import, and after discoursing

upon many topics of great interest, he addressed them 'An illustrious

RisKi, living in a certain hermitage, had a daughter of tender waist,

fair lips, and fine eye-brows, and possessing every accomplishment.

As a consequence of her own acts (in a past life) the fair maid became

very unfortunate. Though chaste and beautiful, the damsel obtained

not a husband. With a sorrowful heart she thereupon began to

practise ascetic penances with the object of obtaining a husband. She

soon gratified by her severe asceticism the god Sankara (Mahadeva), who
became propitious unto her and said unto that illustrious damsel. Ask

thou the boon thou desirest ! Blest be thou ! I am Sankara prepared

to give thee what thou wilt ask Desirous of benefitting herself, the

maid repeatedly said unto the supreme lord, ^O ^ive me, a husband

endued with every accomplishment. Then Isana (Mahadeva), that

foremost of all speakers replied unto her, saying, O blessed one, thou

shalt have five husbands from among the Bharata princes Thus told,

the maiden said unto the god who had given her that boon, O lord, I

desire to have only one husband through thy grace I The god then

addressed her again and said these excellent words : Thou hast, O girl,

said full five times, Qive me (a) husband. Thou shalt, therefore, in

another life have five husbands ! Ye princes of Bharata's line, that

damsel of celestial beauty hath been born in the line of Drupada. The
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faultless Krishna of Prishata's line hath been appointed to be the wife

of you all ! Ye mighty ones, go therefore, to the capital of the Panchalas

and dwell ye there ! There is no doubt that having obtained her as

wife ye shall be very happy !'

Vaisampayana continued, "Having said so unto the Pandavas. the

illustrious and blessed grandsire then bade them farewell. The great
ascetic then left them and went to the place whence he came.'*

Thus ends the hundred and seventy-first section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXXII

(Chaitra-ratha Parva continued)

Vaisampayana said, "After Vyasa had gone away, those bulls

among men, the Pandavas, saluted the Brahmana and bade him fare-

well, and proceeded (towards Panchala) with joyous hearts and with

their mother walking before them. Those slayers of all foes, in order

to reach their destination, proceeded in a due northerly direction,

walking day and night till they reached a sacred shrine of Siva with

the crescent mark on his brow. Then those tigers among men, the

sons of Pandu, arrived at the banks of the Ganges. Dhananjaya,

that mighty car-warrior, walking before them, touch in hand, for

showing the way and guarding them (against wild animals). And it so

happened that at that time the proud king of the Gandharvas, with

his wives, was sporting in that solitary region in the delightful waters

of the Ganges. The king of the Qandharva heard the tread of the

Pandavas as they approached the river. On heraring the sounds

of their foot-steps, the mighty Qandharvas was inflamed with wrath,

and beholding those chastiser of foes, the Pandavas, approach towards

him with their mother, he drew his frightful bow to a circle and

said, -it is known that excepting the first forty seconds the grey twilight

preceding nightfall hath been appointed for the wandering of the

Yakshas, the Qandharvas and the Rakshasas, allof whom are capable of

going everywhere at will. The rest of the time hath been appointed for

man to do his work. If therefore, men, wandering during those

moments from greed of gain, come near us, both we and the RakshasAs

slay those fools. Therefore, persons acquainted with the Vedas never

applaud those men not even kings at the head of their troops who

approach any pools of water at such a time. Stay ye at a distance, and

approach me not. Know ye not that I am bathing in the waters of the
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Bhagirathi ? Know that I am Angaraparna the Qandharva, ever relying

on my own strength ! I am proud and haughty and am the friend of

Kuvera. This my forest on the banks of the Ganges, where I sport to

gratify all my senses, is called Angaraparna after my own name. Here

neither gods, nor Kapalikas, nor Qandharvas nor Yakshas, can come.

How dare ye approach me who am the brightest jewel on the diadem of

Kuvera ?'

"Hearing these words of the Qandharva, Arjuna said, 'Block-head,

whether it be day, night, or twilight, who can bar others from the

ocean, the sides of the Himalayas, and this river ? O ranger of the

skies, whether the stomach be empty or full, whether it is night or day,

there is no special time for anybody to come to the Ganga that fore-

most of all rivers ! As regards ourselves endued with might, we care not

when we disturb thee ! Wicked being, those who are weak in fighting

worship you ! This Ganga, issuing out of the golden peaks of Himavat,

falleth into the waters of the ocean, being distributed into seven

streams. They who drink the waters of these seven streams, viz.* Ganga,

Yamuna, Saraswati, Vitashtha, Sarayu, Gomati, and Gandaki, are,

cleansed of all their sins. O Qandharva, this sacred Ganga again,

flowing through the celestial region is called there the Alakananda. It

hath again in the region of the Pitris become the Vaitarani, difficult of

being crossed by sinners and Krishna-Dwaipayana himself hath said so.

The auspicious and celestial river, capable of leading to heaven (them

that touch its waters), is free from all dangers. Why dost thou then

desire to bar us from it ? This act of thine is not in consonant with

eternal virtue. Disregarding thy words, why shall we not touch the

sacred waters of the Bhagirathi free from all dangers and from which

none can bar us ?

Vaisampayana continued, "Hearing these words of Arjuna, Anga-

raparna became inflamed with wrath and drawing his bow to a circle

began to shoot his arrows like venomous snakes at the Pandavas. Then

Dhananjaya, the son of Pandu, wielding a good shield and the torch he

held in his hand, warded off all those arrows, and addressing the Gandharva

again said, 'O Qandhdrva, seek not to terrify those that are skilled in

weapons, for weapons hurled at them vanish like froth. I think, O
Qandharva, that ye are superior (in prowess) to men ; therefore shall,

I fight with thee, using celescial weapons and not with any crooked

means. This fiery weapon (that I shall hurl at thee), Vrihaspati the

reverend preceptor of Indra, gave unto Bharadwaja, from whom it was

obtained by Agnivesya, and from Agnivesya by my preceptor, that

foremost of Brahmanas, Drona, who gave it away to me !
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Vaisampayana continued, "Saying these words, the Pandava wrath-

fully hurled at the Oandharva that blazing weapon made of fire which
burnt the Oandharva's chariot in a trice. Deprived of consciousness

by the force of that weapon, the mighty Oandharva was falling,

head downward, from his chariot. Dhananjaya seized him by the

hair of his head adorned with garlands of flowers and thus dragged the

unconscious Oandharva towards his brothers. Beholding this, that

Oandharva's wife Kumbhinasi, desirous of saving her husband, ran to-

wards Yudhishthira and sought his protection. The Oandhavi said,

'O exalted one, extend to me thy protection ! O, set my husband free !

O lord, I am Kumbhinasi by name, the wife of this Oandharva who
seeketh thy protection !' Beholding her ( so afflicated ), the mighty
Yudhishthira addressed Arjuna and said, 'O slayer of foes, O child,

who would slay a foe who hath been vanquished in fight, who hath been

deprived of fame, who is protected by a woman, and who hath no

prowess ?' Arjuna replied, saying. 'Take thou thy life, O Oandharva I

Go hence, and grieve not 1 Yudhishthira, the king of the Kurus com-

mandeth me to show thee mercy.'

"The Oandharva replied,
1

! have been vanquished by thee, I shall,

therefore, abandon my former name Angaraparna ( the blazing vehicle )

As I have been vanquished by thee, I shall, therefore, abandon my
former name. In name alone, O friend, I should not be boastful when

my pride in my strength hath been overcome : I have been fortunate

in that I have obtained thee, O Arjuna, that wielder of celestial

weapons ! I like to impart to thee the power of (producing) illusions

which Oandharvas alone have. My excellent and variegated chariot

hath been burnt by means of thy fiery weapon. I who had formerly

been called after my excellent chariot should now be called after my
burnt chariot. The science of (producing illusions that I have spoken

of was formerly obtained by me by ascetic penances. That science I

will to-day impart to the giver of my life thy illustrious self ! What

good luck doth he not deserve who, after overcoming a foe by his might,

giveth him life when that foe asketh for it ? This science is called

Chakshuehi. It was communicated* by Manu unto Soma and by

Soma unto Viswavasu, and lastly by Viswavasu unto me. Communi-

cated by my preceptor, that science, having come unto me who am

without energy, is gradually becoming fruitless. I have spoken to thee

about its origin and transmission. Listen now to its power ! One may

see (by its aid) whatever one wisheth to see, and whatever way he liketh

(generally or particularly). One can acquire this science only after

standing on one leg for six months. I shall however, communicate to

thee this science without thyself being obliged to observe any rigid vow.
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O king, it is for this knowledge that we are superior to men. And

capable as we are seeing everything by spiritual sight, it is for this

that we are equal to the gods. O best of men, I intend to give thee

and each of thy brothers a hundred steeds born in the country of the

Gandharvas. Of celestial colour and endued with the speed of the

mind, those horses are employed in bearing the celestials and the

Qandharvas. They may be lean-fleshed but they tire not, nor doth

their speed suffer on that account. In days of yore the thunder-bolt

was created for the chief of the celestials in order that he might slay

(the Asura) Vitra with it. But hurled at Vitra's head it broke into

a thousand pieces. The celestials worship with reverence those

fragments of the thunder-bolt. That which is known in the three

worlds as glory is but a portion of the thunder-bolt. The hand of

the Brahmana with which he poureth^ libations on the sacrificial fire,

the chariot upon which the Kshatriya fighteth, the charity of the

Vaisya, and the service of the Sudra rendereth unto the three other

classes, are all fragments of the thunder-bolt. It hath been said that

horses, forming as they do a portion of the* Kshatriya's chariot, are, on

that account, unslayable. Again, horses which from a portion of the

Kshatriya's chariot, are the offspring of Vadava. Those amongst them

that are born in the region of the Gandharvas can go every-where and

assume any hue and speed at the will of their owners. These horses of

mine that I give thee will always gratify thy wishes !*

"On hearing these words of the Gandharvas, Arjunasaid 'QGandhar-

va, if from satisfaction for having obtained thy life at my hands in a

situation of danger, thou givest me thy science, and these horses, I

would not accept thy gift.' The Gandharva replied, saying, *A meet-

ing with an illustrious persons is ever a source of gratification : besides

thou hast given me my life. Gratified with thee, I will give thee my
science. That the obligation, however, may not all- be on one side, I

will take from thee, O Vibhatsu, O bull in Bharata's race, thy excellent

and eternal weapon of fire !'

"Arjuna said, 'I would accept ,thy horses in exchange for my
weapon ! Let our friendship last for ever ! O friend, tell us for what

we human beings have to stand in fear of the Gandharvas \ Chastisers

of foes that we are virtuous and conversant with the Vedas, tell us, O
Gandharva, why in travelling in the night-time we have been censured

by thee!'

"The Gandharva said, 'Ye are without wives (though ye have com-

pleted the period of study) ! Ye are without a particular Asrama (mode
of life) ! Lastly, ye are out without a Brahmana walking before ; there-
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fore, ye sons of Pandu, ye have been censured by me ! The
Rakshasas, Qandharvas, Pisachas, Uragas and Danavas, are possessed of

wisdom and intelligence, and acquainted with the history of the Kuru

race, O hero, I, too, have heard from Narada and other celestial Rishis

about the good deeds of your wise ancestors I I myself, too, while

roaming over the whole Earth bounded by her belt of seas, have witnessed

the prowess of thy great race ! O Arjuna, I have personal knowledge

of thy preceptor, the illustrious son of Bharadwaja, celebrated through-

out the three worlds for his knowledge of the Vedas and the science of

arms. O tiger in Kuru's race, O son of Pntha, I also know Dharma,

Vayu, Sakra, the twin Aswins, and Pandu, these six perpetuators of

Kuru race, these excellent celestials and human progenitors of you all !

I also know that you 6ve brothers are learned and high-souled, that ye

are foremost of all wielders of weapons, that ye are brave and virtuous

and observant of vows. Knowing that your understanding and hearts

are excellent and your behaviour faultless, I have yet censured you !

For, O thou of Kuru's race, it behoveth no man endued with might of

arms to bear with patience any ill usage in the sight of his wife I

Especially as, O son of Kunti, our might increaseth during the hours of

darkness, accompanied by my wife I was filled with wrath ! O best of

vow-observing men, I have, however, been vanquished by thee in

battle. Listen to me as I tell thee the reasons that have led to my dis-

comfiture ! The Brahmacharyya is a very superior mode of life, and as

thou art in that mode now, it is for this, O Partha, that I have been

defeated by thee in battle ! O chastiser of foes, if any married

Kshatriya fight with us at night, he can never escape with life ! But,

O Partha, a married Kshatriya, who is sanctified with Brahma, and who

hath assigned the cares of his State to a priest, might vanquish all

wanders in the night. O child of Tapati, men should therefore, ever

employ learned priests possessing self-command for the acquisition of

every good luck they desire. That Brahmana is worthy of being the

king's priest who is learned in the Vedas and the six branches thereof,

who is pure and truthful, who is of virtuous soul and possessed of self-

command. The monarch becometh ever victorious and finally earneth

heaven who hath for his priests a Brahmana conversant with the rules

of morality, who is a master of words, and who is pure and of good

behaviour. The king should always select an accomplished priest in

order to acquire what he hath not and protect what he hath. He who

desireth his own prosperity should ever be guided by his priest, for he

may then obtain even the whole Earth surrounded by her belt of seas.

O son of Tapati, a king, who is without a Brahmana, can never acquire

any land by his bravery of glory of birth alone ! Know, therefore, O

50
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perpctuator of Kuril's race, that the kingdom lasteth for ever in which

Brahmanas have power.'
'

Thus ends the hundred and seventy-second section in the Chaitra-

ratha Parva of the Adi Parva.

SECTION CLXXIII

( Chaitra-ratha Parva continued )

"Arjuna said, "Thou hast addressed me (more than once) as Tapatya,

I therefore wish to know what the precise significance of this word is, O
virtuous Qandharva, being sons of Kunti, we are, indeed, Kaunteyas.

But who is Tapati that we should be called Tapatyas ?

Vaisampayana continued, "Thus addressed, the Qandharva related

to Dhananjaya t the son of Kunti the (following) story well-known in the

three worlds.

"The Qandhaiva said, 'O son of Pritha, O foremost of all intelligent

men, I will duly recite to you in full this charming narration. O,
listen with attention to what I say in explanation of why I have address-

ed thee as Tapatya I That one in heaven who pervadeth by his light the

whole firmament had a 'daughter named Tapati equal unto himself.

Tapati, the daughter of the god Vivaswat, was the younger sister of

Savitri, and she was celebrated throughout the three worlds and devoted

to ascetic penances. There was no woman amongst the celestials, the

Asuras, the Yakshas, the Rakshasas, the Apsaras, and the Gandharvas,

who was equal to her in beauty. Of perfect, symmetrical and faultless

features, of black and large eyes, and in beautiful attire, the girl was

chaste and exceedingly well-conducted. And, O Bharata, seeing her

Savitri (the sun) thought that there was none in the three worlds who,

for his beauty, accomplishments, behaviour, and learning, deserved to

be her husband. Beholding her attain the age of puberty and, therefore,

worthy of being bestowed on a husband, her father knew no peace of

mind, always thinking of the person he should select. At that time,

O son of Kunti, Riksha's son, that bull amongst the Kurus, the mighty

king Samvarana, was duly worshipping Suryya with offerings of Arghya
and flower-garlands and scents, and with vows and fasts and ascetic pen-

ances of various kinds. Indeed, Samvarana was worshipping Suryya

confestly in all his glory, with devotion and humility and piety. And
beholding Samvarana conversant with all rules of virtue and unequalled

on Earth for beauty, Suryya regarded him as the fit husband for his

daughter Tapati. And, O thou of Kuru's race, Vivaswat then resolved
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to bestow his daughter on that best of kings, viz., Samvarana, the scion

of a race of world-wide fame. As Suryya himself in the heavens filleth

the firmament with his splendour, so did king Samvarana on earth fill

every region with the splendour of his good achievements. And
utterers of Brahma worship Suryya confestly in all his glory, so did all

men, O Partha, except Brahmanas, worship Samvarana ! Blest with good

luck, king Samvarana excelled Soma in soothing the hearts of friends

and Suryya in scorching the hearts of foes. And, O Kaurava, Tapana
(Suryya) himself was resolved upon bestowing his daughter Tapati

upon king Samvarana, who was possessed of such virtues and

accomplishments.
1

'Once on a time, O Partha, king Samvarana, endued with beauty

(of person) and immeasurable prowess, went on a hunting expedition

to the underwoods on the mountain-breast. While wandering in quest

of deer, the excellent steed the king rode, overcome, O Partha, with

hunger, thirst and fatigue, died on the mountains. Abandoning the

steed, the king, O Arjuna, began to wander about upon the moun-

tain-breast on foot and in course of his wandering the monarch saw a

maiden of large eyes and unrivalled beauty. That grinder of hostile

hosts that tiger among kings himself without a companion, beholding

there that maiden without a companion, stood motionless gazing at

her steadfastly. For her beauty, the monarch for some moment

believed her to be (the goddess) Sree herself. Next he regarded her

to be the embodiment of the rays emanating from Suryya. In splendour

of her person she resembled a flame of fire, though in benignity and

loveliness she resembled a spotless digit of the moon. And standing

on the mountain-breast, the black-eyed maiden appeared like a bright

statue of gold. The mountain itself with its creepers and plants, because

of the beauty and attire of that damsel, seemed to be converted into

gold. The sight of that maiden inspired the monarch with a contempt

for all women that he had seen before. By beholding her, the king

regarded his eye-sight truly blessed. Nothing the king had seen from

the day of his birth could equal, he thought, the beauty of that girl,

The king's heart and eyes were captivated by that damsel, as if they

were bound with a cord and he remained rooted to that spot, deprived

of his senses. The monarch thought that the artificer of so much

beauty had created it only after churning the whole world of gods,

Asuras and human beings- Entertaining these various thoughts, king

Samvarana regarded that maiden as unrivalled in the three worlds for

wealth of beauty.'
14 'And the monarch of pure descent, beholding the beautiful maiden,

was pierced with Kama's (Cupid's) shafts and lost his peace of mind.
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Burnt with the strong flame of desire the king asked that charming

maiden, still innocent, though in her full youth, saying, O thou of

tapering things, who art thou and whose ! Why also dost thou stay

here ? O thou of sweet smiles, why dost thou wander alone in these

solitary woods ? Of every feature perfectly faultless, and decked with

every ornaments thou seemest to be the coveted ornament of these

Ornaments themselves ! Thou seemest not to be of celestial or Asura or

Yaksha or Rakshasa or Naga or Gandharva or human origin. O excellent

lady, the best of women that I have ever seen or heard of would not

compare with thee in beauty ! O thou of handsome face, at sight of thee

lovelier than the moon and graced with eyes like lotus-petals, the god of

desire is grinding me.
1

11

'King Samvarana thus addessed that damsel in the forest, who

however, spoke not a word unto the monarch burning with desire.

Instead, like lightning in the clouds, that large-eyed maiden quickly

disappeared in the very sight of the wishful monarch. The king then

wandered through the whole forest, like one out of his senses, in search

of that girl of eyes like lotus-petals. Failing to find her, that best of

monarchs indulged in copious lamentations, and for a time stood motion-

less with grief.'
"

Thus ends the hundred and seventy-third section in the Chaitraratha

Parva of the Adi Parva.

SECTION CLXXIV

(Chaitra-ratha Parva continued)

"The Qandharva continued, 'When that maiden disappeared, that

feller of hostile ranks deprived of his senses by Kama (concupiscence),

himself fell down, on the earth. And as the monarch fell down, that

maiden of sweet smiles and prominent and round hips appeared again

before him, and smiling sweetly, said unto that perpetuator of Kuru's

race these honeyed words, Rise, rise, O chastiser of foes ! Blest be

thou ; it behoveth thee not, O tiger among kings, to lose thy reason,

celebrated as thou art in the world ! Addressed in these- honeyed

words, the king opened his eyes and saw before him that self same

girl of swelling hips. The monarch who was burning with the flame of

desire then addressed that black-eyed damsel in accents weak with

emotion, and said, Blest be thou O excellent woman of black eyes !

As I am burning with desire and paying thee court, O, accept me I
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My life is ebbing away. O thou of large eyes, for thy sake it is, O
thou of the splendour of the filaments of the lotus, that Kama is inces-

santly piercing me with his keen shafts without stopping for a

moment ! O amiable and cheerful girl, I have been bitten by Kama who is

even like a venomous viper ! O thou of swelling and large hips, have

mercy on me ! O thou of handsome and faultless features, O thou of

face like unto the lotus-petal or the moon, O thou of voice

sweet as that af singing Kinnaraa, my life now depends on thee I

Without thee, O timid one, I am unable to live ! O thou of eyes like

lotus-petals, Kama is piercing me incessantly ! O large-eyed girl, be

merciful unto me ! It becometh thee not, O black-eyed maid, to cast

me off ; O handsome girl, it behoveth thee to relieve me from such

affliction by giving me thy love ! At first sight thou hast attracted

my heart. My mind wandereth ! Beholding thee I like not to cast my
eyes on any other woman ! Be merciful ! I am thy obedient slave thy

adorer ! O, accept me ! O beautiful lady, O large-eyed girl at the

sight of thee, the god of desire hath entered my heart, and is piercing

me with his shafts ! O thou of lotus-eyes, the flame of desire burneth

within me ! O, extinguish that flame with the water of thy love pour-

ed on it ! O beautiful lady, by becoming mine, pacify thou the irre-

pressible god of desire that hath appeared here armed with his

deadly bow and arrows and that is piercing me incessantly with those

keen shafts of his ! O thou of the fairest complexion, wed me according

to the Oandharva form, for, O thou of tapering hips, of all forms of

marriage the Oandharvas hath been said to be the best I'
"The Qandharva continued, 'Hearing those words of the monarch.

Tapati, answered, O king I am not the mistress of my own selt !

Know that I am a maiden under the control of my father ! If thou

.really entertaineth an affection for me. demand me of my father ! Thou

sayest, O king, that thy heart hath been robbed by me. But thou also

hast, at first sight, robbed me of my heart ; I am not the mistress of

my body, therefore, O best of kings, I do nut approach thee ; women

are never independent. What girl is there in the three worlds that

would not desire thee for her husband, as thou art kind unto all thy

dependents and as thou art born in a pure race ? Therefore, when .the

opportunity comes, ask my father Aditya for my hand with worship,

ascetic penances, and vows ! If my father bestoweth me upon thee,

then, O king I shall ever be thy obedient wife ! My name is Tapati,

and I am the younger sister of Savitri, and the daughter, O bull

amongst Kshatriyas of Savitri, (Sun) the illuminator of the universe !

"

Thus ends the hundred and seventy-fourth section in the Chaitra-

ratha Parva of the Adi Parva.



SECTION CLXXV
( Chaitra.ratha Parva continued )

"The Oandharva continued, 'Saying this, Tapati of faultless features

ascended the skies. The monarch thereupon again fell down on the

earth. His ministers and followers searching for him throughout the

forest at length came upon him lying on that solitary spot, and beholding

that excellent king, that mighty bowman, thus lying forsaken on the

ground like a rainbow dropped from the firmanent, his minister-in-

chief became like one burnt by a flame of fire. Advancing hastily

with affection and respect, the minister raised that best of monarchs

lying prostrate on the ground and deprived of his senses by desire. Old

in wisdom as in age, old in achievements as in policy, the minister,

after having raised the prostrate monarch, became easy (in mind).

Addressing the king in sweet words that were also for his good, he said,

Blest be thou, O sinless one I Fear not, O tiger among kings ! The

minister thought that the monarch, that great feller of hostile ranks

in battle, had been lying on the ground overcome with hunger, thirst,

and fatigue. The old man then sprinkled over the crownless head of

the monarch water that was cold and rendered fragrant with lotas-

petals. Slowly regaining his consciousness, the mighty monarch sent

away all his attendants with the exception of his minister

only. After those attendants had retired at his command,
the king sat upon the mountain-breast, Having purified himself

duly, the king sat upon that chief of mountains, and began, with

joined hands and upturned face, to worship Suryya. King Samvarana,

that smiter of all foes, thought also of his chief priest Vasistha, that

best of Rishis. The king continued to sit there day and night without

intermission. The Brahmana sage Vasistha came there on the twelfth

day : that great Rishis of soul under perfect command knew at once

by his ascetic power that the monarch had lost his senses in consequence

of Tapati. And. that virtuous and best of Munis , as soon as he knew

this, desirous of behefitting the monarch who was ever observant

of vows, addressed him and gave him every assurance. The illustri-

ous Rishis, in the very sight of that monarch, ascended upward to inter-

view Suryya, himself possessed of the splendour of that luminary. The

Brahmana then approached with joined hands the god of a thousand

rays and introduced himself cheerfully unto him, saying I am
Vasistha. Then Vivasvat of great energy said unto that best of

is, Welcome art thou, O great Rishi ! Tell me what is in thy mind.
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O thou of great good fortune, whatever thou demandest of me, O
foremost of eloquent men, I will confer on thee, however difficult it

may be for me ! Thus addressed by Suryya, the Rishi of great ascetic

merit, bowing unto the god of light, replied, saying, O Vibhavasu,

this thy daughter Tapati, the younger sister of Savitri, I ask of thee

for Samvarana ! That monarch is of mighty achievements, conversant

with virtue, and of high soul. O firmament-ranger, Samvarana will

make a worthy husband for thy daughter ! Thus addressed by the

Rishi Vibhakara, resolved upon bestowing his daughter upon Samv.nana,

saluted the Rishi, and replied unto him, saying Oh, Samvarana is the

best of monarches, thou art the best of Rishis, Tapati is the best ot

women. What should we do therefore but bestow her on Samvarana ?

Saying this, the god Tapana made over his daughter Tapati of every

feature perfectly faultless unto the illustrious Vasistha to bestow

her upon Samvarana. And the great Rishi then accepted the girl Tapati

and taking leave of Suryya, came back to the spot, where that bull

amongst the Kurus, of celestial achievements, was. King Samvarana,

possessed by Kama and with his heart fixed on Tapati, beholding that

celestial maiden of sweet smiles led by Vasistha, became exceedingly

glad. And Tapati of fair eyebrows came down from the firmament

like lightning from the clouds, dazzling the ten points of the heavens.

And the illustrious Rishi Vasistha of pure soul approached the monarch

after the latter's twelve night's vow was over. It was thus that king

Samvarana obtained a wife after having worshipped with ascetic

penances the propitious lord Vivaswat, by the help of Vasistha's

(ascetic power). And Samvarana, that bull among men with due

rites took Tapati's hand on that mountain-breast which was resorted

to by the celestials and the Gandharvas. The royal sage, with the

permission of Vasistha, desired to sport with his wife on that mountain.

And the king caused Vasistha to bz proclaimed his regent in his

capital and kingdom, in the woods and gardens. And bidding farewell

unto the monarch, Vasistha left him and went away. Samvarana, who

sported on that mountain-like a celestial, sported with his wife in the

woods and the under-woods on that mountain for twelve full years.

And, O best of the Bharatas, the god of a thousand eyes poured no rain

for twelve years on the capital and on the kingdom of that monarch,

Then O chastiser of enemies, when that season of drought broken out,

the people of that kingdom, as also the trees and lower animals began

to die fast. And during the continuance of that dreadful drought, not

even a drop of dew fell from the skies and no corn grew. And the

inhabitants in despair, and afflicted with the fear of hunger, left their

homes and fled away in all directions. And the famished people of the
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capital and the country began to abandon their wives and children and

grew reckless of one another. The people being afflicted with hunger,

without a morsel of food, and reduced to skeletons, the capital looked

very much like the city of the king of the dead, full of only ghostly

beings. On beholding the capital reduced to such a state, the illustri-

ous and virtuous and best of Bishis, Vasistha was resolved upon

applying remedy and brought back unto the city that tiger among

kings, Samvarana along with his wife, after the latter had passed so

long a period in solitude and seclusion. After the king had entered his

capital, things became as before, for, when that tigar among kings

came back to his own, the god of a thousand eyes, the slayer of

Asuras, poured rain in abundance and caused corn to grow. Revivfied

by the foremost of virtuous soul the capital and the country became

animated with extreme joy. The monarch, with his wife Tapati,

once more performed sacrifices for twelve years, like the lord Indra

(god of rain) performing sacrifices with his wife Sachi.'

"The Oandharva continued, 'This, O Partha, is the history of

Tapati of old, the daughter of Vivaswat. It is for her that thou art

(called) Tapatya \ King Samvarana begot upon Tapat^a son named

Kuru, who was the foremost of ascetics- Born in the race of Kuru, thou

art, O Arjuna, to be called Tapatya'
'

Thus ends the hundred and seventy-fifth section in the Chaitra-

ratha Parva of the Adi Parva.

SECTION CLXXVI

( Chaitra-ratha Parva continued )

Vaisampayana said, "That bulJ among the Bharatas, Arjuna, hear-

ing these words of the Gandharva, was inspired with feelings of devotion

and stood confestly like the full moon. And that mighty bowman, that

foremost one in Kuru's race having his curiosity greatly excited by what

he heard of Vasistha's ascetic power, asked the Oandharvet, saying

I desire to hear of the Rishi whom thou hast mentioned as Vasistha.

O, tell me in full about him ! O chief of the Gandharvas, tell me

who this illustrious RiM was that was the priest of our forefathers !'

The Gandharva replied 'Vasistha is Brahma's spiritual (lit. mind-born)

son and Arundhati's husband. Ever difficult of being conquered by

the very immortals, Desire and Wrath, conquered by Vasistha's



ADI PABVA

ascetic penances, used to shampoo his feet. Though his wrath was

excited by Viswamitra's offence, that high-souled Rishi did not yet

exterminate Kusikas (the tribe whose king Viswamitra was). Afflicted

at the loss of his sons, he did not, as though powerless, though really

otherwise, do any dreadful act destructive of Viswamitra. Like the

ocean transgressing not its continents, Vasistha transgressed not (the

laws of) Yama by bringing back his children from the domains of the

king of the dead. It was by obtaining that illustrious one who had con-

quered his own self that Ikshaku and other great monarchs acquired the

whole Earth. And O prince of Kuru's race, it was by obtaining Vasistha,

that best of Rishis as their priest that those monarchs performed many
grand sacrifices. And O best of the Pandavas, that regenerate Rishi

assisted these monarchs in the performance of their sacrifices like

Vrihaspati assisting the immortals. Therefore, look ye for some accom-

plished and desirable Brahmana conversant with the Vedas and in whose

heart virtue prevails, to appoint as your priest ! A Kshatriya of good

lineage, desirous of extending his dominions by conquering the Earth,

should, O Partha, first appoint a priest ! He who is desirous of con-

quering the Earth should have a Brahmana before him. Therefore, O
Arjuna, let some accomplished and learned Brahmana, who has his senses

under complete control and who is conversant with religion, profit and

pleasure, be your priest !'

'

Thus ends the hundred and seventy-sixth section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXXVII

(Chaitra-ratha Parva continued)

Vaisampayana continued, "Hearing this, Arjunasaid, 'O Gandharva

whence arose the hostility between Viswamitra and Vasistha both of

whom dwelt in a celestial hermitage ? O, tell us all about it !'

"The Gandharva replied, 'O Partha, the story of Vasistha is regard-

ed as a Purana (legend) in all the three worlds. Listen to me as I

recite it fully ! There was, in Kanyakuvja, O bull of Bharata's race,

a great king of world-wide fame named Gadhi, the son of Kusika. The

virtuous Gadhi had a son named Viswamirra, that grinder of foes,

possessing a large army and many animals and vehicles. And Viswa-

mitra, accompanied by his ministers, used to roam in quest of deer

through the deep woods and over picturesque marshes, killing deer and

wild boars. Once on a time, while out in quest of deer, the king became

51
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weak with exertion and thirst. The monarch arrived in that

state at the asylum of Vasistha, and the blessed and illustrious Rishi

beholding him arrive, reverenced with his homage that best of men, king

Viswamitra. And, O Bharata, the Rishi saluted the monarch by offer-

ing him water to wash his face and feet with, and Arghya, and wild

fruits, and clarified butter. For the illustrious Rishi had a cow yield-

ing anything that was desired of her. When she was addressed, saying,

O give, she always yielded the article that was sought- And she

yielded various fruits and corn wild or grown in gardens and fields, and

milki and many excellent nutritive viands full of six different kinds of

juice (taste ?) and like unto nectar itself, and various other kinds of

enjoyable things, O Arjuna, of ambrosial, taste for drinking and eating,

and for lapping and sucking, and also many precious gems and

robes of various kinds. With these desirable objects in profusion the

monarch was worshipped. And the king with his minister and troops

became highly pleased. And the monarch wondered much, beholding

that cow with six elevated limbs and the beautiful flanks and hips, and

five limbs that were broad, and eyes prominent like those of the

frog and beautiful in size, and high udders, and faultless make, and

straight and uplifted ears, and handsome horns, and well-developed head

and neck.'
"
'And, O prince, the son of Gadhi, gratified with everything and

applauding the cow named Nandini, addressed the Rishi, saying O
Brahmana, O great Muni, give me thy Nandini in exchange for ten

thousand kine, or my kingdom ! Enjoy thou my kingdom (giving me
thy cow) !

'

'

'Hearing these words of Viswamitra, Vasistha said, O sinless one,

this cow hath been kept by me for the sake of the gods, guests, and the

PitTis, as also for my sacrifices ! I cannot give Nandini in exchange

for even thy kingdom ! Viswamitra replied, I am a Kshatriya, but

thou art a Brahmana devoted to asceticism and study. Is there any

energy in Brahmanas who are peaceful and who have their souls under

perfect command? When thou givest me not what I desire in exchange
even for ten thousand cows, I will not abandon the practice of my
order ; I will take thy cow even by force !

Vasistha said, Thou art a Kshatriya endued with might of arms !

Thou art a powerful monarch ! O, do in haste what thou desirest ; and

stop not to consider its propriety
'

'The Gandharva continued, "Thus addressed by Vasistha, Viswa-

mitra, O Partha, then forcibly seized Nandini, that cow (white) like

the swan or the moon, and attempted to take her away, afflicting her

with stripes and persecuting her otherwise. The innocent Nandini then
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began, O Partha, to low piteously, and approaching the illustrious

Vasistha stood before him with uplifted face. Though persecuted very

cruelly, she refused to leave the RishCs asylum.
*

'Beholding her in that plight, Vasistha said O amiablf. one, thou
art lowing repeatedly and lam hearing thy cries! But, O N-mdini,
even Viswamitra is taking thee away by force, what can I Jo in this

matter, as I am a forgiving Brahmana ?
'

"The Gandharva continued 'Then, O bull in Bharata's race,

Nandini, alarmed at the sight of Viswamitra's troops and terrified by

Viswamitra himself, approached the Rishi still closer, and said. O
illustrious one, why art thou so indifferent to my poor self afflicted with

the stripes of the ctuel troops of Viswamitra and crying so piteously as

if I were masterless ? Hearing these words of the crying and persecuted

Nandini, the great Rishi lost not his patience nor turned from his

vow of forgiveness. He replied, The Kshatriya's might lies in physi-

cal strength, the Brahmana's in forgiveness. Because I cannot give up

forgiveness, go thou, O Nandini, if thou choosest ! Nandini

answered, 'Castest thou me away, O illustrious one, that thou saye*t

so ? If thou dost not cast me off, I cannot, O Brahmana, be taken away

by force ! Vasistha said, O blessed one, I do not cast thee off ! Stay,

if thou canst 1 O, yonder is thy calf, tied with a stout cord, and even

now being weakened by it !

'

"The Gandharva continued, 'Then the cow of Vasistha, hearing

the word stay, raised her head and neck upward, and became terrible to

behold. With eyes red with rage and lowing repeatedly, she then

attacked Viswamitra's troops on all sides. Afflicted with their stripes

and running hither and thither with those red eyes of hers, her wrath

increased. Blazing with rage, she soon became" terrible to behold like

unto the sun in his mid-day glory. And from her tail she began to rain

showers of burning coals all around. And some moments after, from

her tail she brought forth an army of Palhavas ; and from her udders,

an army of Dravidas and Sakes ; and from her womb, an army of

Yavanas ; and from her dung, an army of Savaras ; and from her urine,

an army of Kanchis ; and from her sides, an army of Savaras. And

from the froth of her mouth came out hosts of Paundras and Kiratas,

Yavanas and Singhalas, and the barbarous tribes of Khasas and Chivukas

and Pulindas and Chins and Huns with Keralas, and numerous other

Mlehchhas. And that vast army of Mlechchhas in various uniforms,

and armed with various weapons, as soon as it sprang into life, deploy-

ing in the very sight of Viswamitra, attacked that monarch's soldiers.

And so numerous was that Mlechchha host that each particular soldier

of Viswamitra was attacked by a band of five or seven of their
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enemies. Assailed with a mighty shower of weapons, Viswamitra's

troops broke and fled, panic-stricken, in all directions, before his very

eyes. But, O bull in Bharata's race, the troops of Vasistha, though

excited with wrath, took not the life of any of Viswamitra's troops.

Nandini simply caused the monarch's army to be routed and driven off.

And driven (from the asylum) twenty-seven full miles, panic-stricken,

they shrieked aloud and behold not anyone that could protect them.

Viswamitra, beholding this wonderful feat that resulted from Brahmana

prowess, became disgusted with Kshatriya prowess and said, O, fie on

Kshatriya prowess ! Brahmana prowess is true prowess ! In judging of

strength and weakness, I see that asceticism is true strength ! Saying

this, the monarch, abandoning his large domains and regal splendour

and turning his back upon all pleasures, set his mind on asceticism.

Crowned with success in asceticism and rilling the three worlds with

the heat of his ascetic penances, he afflicted all creatures and finally

became a Brahmana. The son of Kusika at last drank Soma with Indra

himself (in Heaven)."

Thus ends the hundred and seventy-seventh section in the Chaitra-

ratha Parva of the Adi Parva.

SECTION CLXXVIII

(Chaitra-ratha Parva continued)

"The Gandharva continued, "There was, O Partha, a king in this

world, named Kalmashapada, who was the race of Ikshaku and was

unequalled on earth for prowess. One day the king went from his capital

into the woods for purposes of hunting, and this grinder of foes pierced

(with his arrows) many deer and wild boars. And in those deep woods

the king also slew many rhinoceroses. Engaged in sport for some length

of time, the monarch became very much fatigued and at last he gave

up the chase, desiring to rest awhile.'
'

The great Viswamitra, endued with energy, had, a little while ago,

desired to make that monarch his disciple. As the monarch, afflicted

with hunger and thurst, was proceeding through the woods, he came

across that best of Rishis, the illustrious son of Vasistha coming along

the same path. The king ever victorious in battle saw that Muni bear-

ing the name of Saktri, that illustrious propagator of Vasistha's race,

the eldest of the high-souled Vasistha's hundred sons, coming along

from opposite direction. The king, beholding him said, Standout of

our way The Rishi, addressing the monarch in a conciliatory manner,
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said unto him sweetly, O king, this is my way. This is the eternal

rule of morality indicated in every treatise on duty and religion, viz.,

that a king should ever make way for Brahmanas, Thus did they
address each other respecting their right of way. Stand aside, stand

aside, were the words they said unto each oth-r. The KwAi, who was
in the right, did not yield, nor did the king yield to him from pride and

anger. That best of monarchs, enraged at the Rishis, refusing to yield
him the way, acted like a Rakshasa, striking him with his whip. Thus

whipped by the monarch, that best of Rishis, the son of Vasistha,
was deprived of his senses by anger, and speedly cursed that first

of monarchs, saying, O worst of king s, since thou persecutest
like a Rakshasa an ascetic, thou shalt from this day, become a

Rakshasa subsisting on human flesh ! Hence, thou worst of kings I

Thou shalt wander over the earth, affecting human flesh ! This

did the Rishi Saktri, endued with great prowess, speak unto king

Kalmashapada. At this time Viswamitra, between whom and Vasistha

there was a dispute about the discipleship of Kalmashapada, approached
the place where that monarch and Vasistha's son were. And, O
Partha, that Rishi of severe ascetic penances, viz., Viswamitra of great

energy, approached the pair (knowing by his spiritual insight that they

had been thus quarrelling with each other). After the curse had

been pronounced, that best of monarcbs knew that Rishi to be

Vasistha's son and equal unto Vasistha himself in energy. And, O
Bharata, Viswamitra, desirous of benefitting himself, remained on

that spot, concealed from the sight of both by making himself

invisible. Then that best of monarchs, thus cursed by Saktri, desir-

ing to propitiate the Rishi, began to humbly beseech him. And, O chief

of the Kurus, Viswamitra, ascertaining the disposition of the king (and

fearing that the difference might be made up), ordered a Rakshasa

to enter the body of the king. And a Rakshasa of the name of Kinkara

then entered the monarch's body in obedience to Saktn's curse and

Viswamitra's command. And knowing, O chastiser of foes, that the

Rakshasa had possessed himself of the monarch, that best of Rishii,

Viswamitra, then left the spot and went away.'

"Shortly after, O Partha, the monarch, possessed by the Rakshasa

and terribly afflicted by him, lost all his senses. At this time a Brah-

mana beheld the king in the woods. Afflicted with hunger, that

Brahmana begged of the king some food with meat. The royal sage,

Kalmashapada, that cherisher of friends, answered the Brahmana, say ing,

Stay thou here, O Brahmana for a moment ! On my return. I

will give thee whatever food thou desirest ! Having said this, the

monarch went away, but the Brahmana stayed on there. The high-
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minded king, having roved for sometime at pleasure and according to

his will, at last entered his inner appartment. Thus waking at midnight

and remembering his promise, he summoned his cook and told him of his

promise unto the Brahmana staying in the forest. And he commanded

him, saying, Hie thee to that forest. A Brahmana waiteth for me in

hope of food-. Go and entertain him with food with meat !

'

"The Gandharva continued, "Thus commanded, the cook went out

in search of meat. Distressed at not having found any, he informed

the king of his failure. The monarch, however, possessed as he

was by the Rakshasa, repeatedly said, without scruple of any kind,

Feed him with human meat.' The cook, saying, So be it, went to

the place where the (king's) executioners were, and thence taking

human flesh and washing and cooking it duly and covering it with

boiled rice offered it unto that hungry Brahmana devoted to ascetic

penances. But that best of Brahmanas, seeing with his spiritual sight

that the food was unholy and, therefore, unworthy of being eaten,

said these words with eyes red with anger, Because that worst of

kings offereth me food that is unholy and unworthy of being taken,

therefore that wretch shall have himself a fondness for such food !

And becoming fond of human flesh as cursed by Saktri of old, the

wretch shall wander over the earth, alarming and otherwise troubling

all creatures IThe curse, therefore, on that king, thus repeated a

second time, became very strong, and the king, possessed by a Rakshasa

disposition, soon lost all his senses.'
1

'A little while after, O Bharata, that best of monarchs, deprived of

all his senses by the Rakshasa within him, beholding Saktri who had

cursed him, said, Because thou hast pronounced on me this extraordi-

nary curse, therefore, I shall begin my life of cannibalism by devouring

thee ! Having said this, the king immediately slew Saktri and

ate him up, like a tiger eating animal it was fond of.

Beholding Saktri thus slain and devoured, Viswamitra repeatedly urged

that Rakshasa (who was within the monarch) against the other sons of

Vasistha. Like a wrathful lion devouring small animals, that Rakshasa

soon devoured the other sons of the illustrious Vasistha that were

junior to Saktri in age. But Vasistha, learning that all his sons had

been caused to be slain by Viswamitra, patiently bore his grief

like the great mountain that bears the Earth. That best of Munis,
that foremost of intelligent men, was resolved rather to sacrifice his

own life than exterminate (in anger) the race of Kusikas. The illus-

trious Rishi threw himself down from the summit of Meru, but he

descended on the stony ground as though on a heap of cotton. And,
O son of Pandu, when the illustrious one found that death did not
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result from that fall, he kindled" a huge fire in the forest and entered it

with alacrity. But that fire, though burning brightly, consumed him

not. O slayer of foes, that blazing fire seemed to him cool. Then the

great Muni under the influence of grief, beholding the sea, tied a

weight to his neck and threw himself into its waters. But the waves
soon cast him ashore. At last when that Brahmana of rigid vows
succeeded not in killing himself by any means, he returned, in d:

of heart, to his asylum.
1

Thus ends the hundred and seventy-eighth section in the Claitra-

ratha Parva of the Adi Parva.

SECTION CLXXIX

(Chaitra-ratha Parva continued)

"The Oandharva continued, 'Beholding his asylum bereft of i.is

children, the Muni afflicted with great grief left it again. And in course

of his wandering he saw, O Partha, a river swollen with the waters of

the rainy season, sweeping away numberless trees and plants that grew

on its margin. Beholding this, O thou of Kuru's race, the distro

Muni thinking that he would certainly be drowned if he fell into the

waters of that river, he tied himself strongly with several cords and

flung himself, under the influence of grief, into the current of that

mighty stream. But, O slayer of foes, that stream soon cut those cords and

cast the Rishi ashore. And the Rishi rose from the bank, freed from the

cords with which he had tied himself. And because his cords were thus

broken off by the violence of the current, the Rishi called the stream

by the name of Vipasa ( the cord-breaker). For his grief the

Muni could not, from that time, stay in one place ; he began to

wander over mountains and along rivers and lakes. And

beholding once again a river named Haimavati ( flowing from

Himavata ) of terrible aspect and full of fierce crocodiles and

other (aquatic) monsters, the Rishi threw himself into it, but the

river mistaking the Brahmana for a mass of (unquenchable) fire, imme-

diately flew in a hundred different directions, and hath been known

ever since by the name of the Satadra (the river of a hundred cours

Seeing himself on the dry land even there he exclaimed, O, I cannot

die by my own hands I Saying this, the Rishi once more bent his

steps towards his asylum. Crossing numberless mountains and countries.



408 MAHABHARATA

as he was about to re-enter his asylum, he was followed by his

daughter-in-law named Adrisyanti. As she neared him, he heard the

sound from behind of a very intelligent recitation of the Vedas with

the six graces of elocution. Hearing that sound, the Rishi asked, Who
is it that foiloweth me ? His daughter-in-law then answered, I am
Adrisyanti, the wife of Saktri. I am helpless, though devoted to asce-

ticism Hearing her, Vasistha said, O daughter, whose is this voice that

I heard, repeating the Vedas along with the Angas like unto the voice of

Saktri reciting the Vedas with the Angas ? Adrisyanti answered, I

bear in my womb a child by thy son Saktri. He hath been here full

twelve years. The voice thou hearest is that of the Muni, who is reci-

ting the Vedas .'

"The Gandharva continued, 'Thus addressed by her the illustrious

Vasistha became exceedingly glad. And saying, 0, there is a child (of

my race) ! he refrained, O Partha, from self-destruction. The sinless

one accompanied by his daughter-in-law, then returned to his asylum.

And the Rishi saw one day in the solitary woods (the Rakshasa) Kalma-

shapada. The king, O Bharata, possessed by fierce Rakshasa, as he saw

the Rishi, became filled with wrath and rose up, desiring to devour

him. And Adrisyanti, beholding before her that Rakshasa of cruel

deeds addressed Vasistha in these words, full of anxiety and fear !

O illustrious one, the cruel Rakshasa, like unto Death himself armed

with (his) fierce club, cometh towards us with a wooden club in hand !

There is none else on earth, except thee, O illustrious one, and, O fore-

most of all that are conversant with the Vedas to restrain him to-day !

Protect me, O illustrious one, from this cruel wretch of terrible

mien ! Surely, the Rakshasa cometh hither to devour us ! Vasistha,

hearing this, said, Fear not, O daughter, there is no need of any fear

from any Rakshasa ! This one is no Rakshasa from whom thou appre-

hendest such imminent danger. This is king Kalmashapada endued with

great energy and celebrated on Earth. That terrible man dwelleth in

these woods.
'

"The Gandharva continued, 'Beholding him advancing, the illustri-

ous Rishi Vasistha, endued with great energy, restrained him,O Bharata,

by uttering the sound Hum. Sprinkling him again with water sanctified

with incantations the Rishi freed the monarch from that terrible curse.

For twelve years the monarch had been overwhelmed by the energy of

Vasistha's son like Suryya seized by the planet (Rahu) during the

season of an eclipse. Freed from the Rakshasa the monarch illumined

that large forest by his splendour like the sun illumining the evening

clouds. Recovering his power of reason, the king saluted that best of

Rishis with joined hands and said, O illustrious one, I am the son of
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Sudasa and thy disciple, O best of Munis ! O, tell me what is thy pleasure

and what I ana to do, Vasistha replied, saying, My desire hath already

been accomplished. Return now to thy kingdom and rule thy subjects.

And O chief of men, never insult Brahmanas any more 1 The monarch

replied, O illustrious one, I shall never more insult superior Brahmanas.

In obedience to thy command I shall always worship Brahmanas. But

O best of Brahmanas, I desire to obtain from thee that by which, O
foremost of all that are conversant with the Vedas, I may be freed from

the debt I owe to the race of Ikshaku ! O best of men, it behoveth thee

to grant me, for the perpetuation of Ikshaku's race, a desirable son

possessing beauty and accomplishments and good behaviour.
'

"The Gandharva continued, Thus addressed, Vasistha, that best of

Brahmanas devoted to truth replied unto that mighty bowman of a

monarch, saying, 1 will give you After sometime, O prince of men,

Vasistha, accompanied by the monarch, went to the latter's capital

known all over the earth by the name of Ayodhya. The citizens in great

joy came out to receive the sinless and illustrious one, like the dwellers

in heaven coming out to receive their chief. The monarch, accompanied

by Vasistha, re-entered his auspicious capital after a long time. The

citizens of Ayodhya beheld their king accompanied by his priest, as if

he were the rising sun. The monarch who was superior to everyone in

beauty filled by his splendour the whole town of Ayodhya, like the

autumnal moon filling by his splendour the whole firmament. And the

excellent city itself, in consequence of its streets having been watered

and swept, and of the rows of banners and pendants beautifying it all

around, gladdened the monarch's heart. And, O prince of Kuril's race,

the city filled as it was with joyous and healthy souls, in consequence of

his presence looked gay like Amaravati with the presence of the chief

of the celestials. After the royal sage had entered his capital, the queen,

at the king's command, approached Vasistha. The great Rishi, making

a covenant with her, united himself with her according to the high

ordinance. And after a little while, when the queen conceived, that

best of RisKis, receiving the reverential salutations of the king, went

back to his asylum- The queen bore the embryo in her womb for a long

time. When she saw that she did not bring forth anything, she tore

open her womb by a piece of stone. It was then that at the twelfth

year (of the conception) was born Asmaka, that bull amongst men, that

royal sage who founded (the city of) Paudanya.'
"

Thus ends the hundred and seventy-ninth section in the Chaitra-

ratha Parva of the Adi Parva.

52



SECTION CLXXX

(Chaitra-ratha Parva continued)

"The Gandharva continued, "Then O Partha, Adrisyanti, who had

been residing in Vasistha's asylum, brought forth (when the time came)

a son who was the perpetuator of Saktri's race and who was a second

Saktri in everything. O foremost of Bharata, that best of Munis, the

illustrious Vasistha himself performed the usual after-birth ceremonies

of his grandson. And, because the RisM Vasistha had resolved on self-

destruction but had abstained therefrom as soon as he knew of the

existence of that child, that child, when born, was called Parasara (the

vivifier of the dead ). The virtuous Parasara, from the day of his

birth, knew Vasistha for his father and behaved towards the Muni as

such. One day, O son of Kunti, the child addressed Vasistha, that first

of Brahmana sages, as father, in the presence of his mother Adrisyanti.

Adrisyanti, hearing the very intelligible sound father sweetly uttered by

her son, addressed him with tearful eyes and said, O child, do not

address this thy grand-father as father ? Thy father* O son, has been

devoured by a Rakshasa in a different forest ! O innocent one, he is

not thy father whom thou regardest so ! The reverend one is the

father of that celebrated father of thine ! Thus addressed by his mother

that best of RisM of truthful speech, gave away to sorrow, but soon

fired up and resolved to destroy the whole creation. Then that

illustrious and great ascetic Vasistha, that foremost of all persons con-

versant with Brahma, that son of Mitravaruna, that Rishi acquainted

with positive truth, addressed his grand-son who had set his heart upon

the destruction of the world. Hear, O Arjuna, the arguments by which

Vasistha succeeded in driving out that resolution from his grandson's

mind !'

"The Gandharva continued, Then Vasistha said, There was a

celebrated king of the name of Kritavirya. That bull among the kings

of the earth was the disciple of the Veda-knowing Bhrigus. That king,

O child, after performing the Soma sacrifice, gratified the Brahmanas
with great presents of rice and wealth. After that monarch had ascen-

ded to heaven, an occasion came when his descendants were in want of

wealth. And knowing that the Bhrigus were rich, those princes went

unto those best of Brahmanas, in the guise of beggars. Some amongst
the Bhrigus, to protect their wealth, buried it under earth ; and some

from fear of the Kshatriyas, began to give away their wealth unto (other)

Brahmanas ; while some amongst them duly gave unto the Kshatriyas

whatever they wanted. It happened, however, that some Kshatriyas,
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in digging as they pleased at the house of particular Bhargava, came

upon a large treasure. And the treasure was seen by all those bulls

among Kshatriyas who had been there. Enraged at what they regarded as

the deceitful behaviour of the Bhrigus, the Kshatriyas insulted the Brah-

manas, though the latter asked for mercy. And those mighty bowmen

began to slaughter the Bhrigus with their sharp arrows. And the

Kshatriyas wandered over the earth, slaughtering even the embroys that

were in the wombs of the women of the Bhrigu race. And while the

Bhrigu race was thus being exterminated, the women of that tribe fled

from fear to the inaccessible mountains of Himavata. And one amongst

these women, of tapering thighs, desiring to perpetuate her husband'i

race, held in one of her thighs an embryo endued with great energy. A
certain Brahmana woman, however, who came to know this fact, went

from fear unto the Kshatriyas and reported unto them. And the

Kshatriyas then went to destroy that embryo. Arrived at the place,

they beheld the would-be mother blazing with inborn energy, and the

child that in her thigh came out tearing up the thigh and dazzling the

eyes of those Kshatriyas like the midday sun. Thus deprived of their

eyes, the Kshatriyas began to wander over those inaccessible mountains.

And distressed at the loss of sight, the princes were afflicted with woe,

and desirous of regaining the use of their eyes they resolved to seek

the protection of that faultless woman. Then those Kshatriyas,

afflicted with sorrow, and from loss of sight like unto a fire that hath

gone out, addressed with anxious hearts that illustrious lady, saying

By thy grace, O lady, we wish to be restored to sight ! We shall then

return to our homes all together and abstain for ever from our sinful

practice ! O handsome one, it behoveth thee with thy child to show us

mercy ! It behoveth thee to favour these kings by granting them their

eye-sights !

' '

Thus ends the hundred and eightieth section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXXXI

(Chaitra-ratha Parva continued)

"Vasistha continued, 'The Brahmana lady, thus addressed by them,

said, Ye children, I have not robbed ye of your eye-sights, nor am I

angry with ye ! This child, however, of the Bhrigu race hath certainly

been angry with ye. There is little doubt, ye children, that ye have

been robbed of your sights by that illustrious child whose wrath hath
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been kindled at the remembrance of the slaughter of his race ! Ye

children, while ye were destroying even the embryos of the Bhrigu race,

this child was held by me in my thigh for a hundred years ! And in

order that the prosperity of Bhrigu's race might be restored, the entire

Vedas with its branches came unto this one even while he was in the

womb. It is plain that this scion of the Bhrigu race, enraged at the

slaughter of his fathers, desireth to slay ye ! It is by his celestial energy

that your eyes have been scorched. Therefore ye children pray ye unto

this my excellent child born of my thigh ! Propitiated by your homage
he may restore your eye-sights !'

"Vasistha continued, 'Hearing those words of the Brahmana lady,

all these princes addressed the thigh-born child, saying, Be propitious .'

And the child became propitious unto them. And that best of Brahmana

RisMs, in consequence of his having been born after tearing open his

mother's thigh, came to be known throughout the three worlds by the

name of Aurva (thigh-born). And those princes regaining their eye-

sights went away. But the Muni Aurva of the Bhrigu race resolved

upon overcoming the whole world. And the high-souled Rishi set his

heart, O child, upon the destruction of every creature in the world.'

And that scion of the Bhrigu race, for paying homage (as he regarded)

unto his slaughtered ancestors* devoted himself to the austerest of

penances with the object of destroying the whole world ! And desirous

of gratifying his ancestors, the RtsM afflicted by his severe asceticism the

three worlds with the celestials, the Aswras, and human beings. The
Pitris then, learning what the child of their race was about, all came from

their own region unto the Rishi and addressing him said.

Aurva, O son, fierce thou hast been in thy asceticism ! Thy power
hath been witnessed by us ! Be propitious unto the three worlds ! O,

control thy wrath ! O child, it was not from incapacity that the

Bhrigus of souls under complete control were, all of them, indifferent

to their own destruction at the hands of the murderous Kshatriyas ! O
child, when we grew weary of the long periods of life allotted to us, it

was then that we desired our own destruction through the instrumenta-

lity of the Kshatriyas ! The wealth that the Bhrigus had placed in their

house underground had been placed only with the object of enraging

the Kshatriyas and picking a quarrel with them. O thou best of

Brahmanas, as we were desirous of heaven, of what use could wealth be

to us ? The treasurer of heaven (Kuvera) had kept a large treasure for

us ! When we found that death could not, by any means, overtake us

all, it was then, O child, that we regarded this as the best means (of

compassing our desire) ! They who commit suicide never attain to

regions that are blessed. Reflecting upon this, we abstained from
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self-destruction. That which, therefore thou desirest to do is not

agreeable to us ! Restrain thy mind, therefore, from the sinful act of

destroying the whole world ! O child, destroy not the Kshatriyas nor
the seven worlds! O kill this wrath of thine that staineth thy ascetic

energy.
' '

Thus ends the hundred and eighty-first section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXXXII

(Chitra-ratha Parva continued)

"The Oandharva said, 'Vasistha' after this, continued the narration,

saying Hearing these words of the Pitris, Aurva, O child, replied unto

them to this effect :

Ye Pitris, the vow I have made from anger for the destruction of all

the worlds, must not be in vain ! I cannot consent to be one whose

ang^r and vows are futile ! Like fire consuming dry woods, this rage of

mine will certainly consume me if I do not accomplish my vow ! The
man that repressed! his wrath that hath been excited by (adequate)

cause, becometh incapable of duly compassing trie three ends of HfeOz.,

religion, profit and pleasure). The wrath that kings desirous of subju-

gating the whole Earth exhibit, is not without its uses. It serveth to

restrain the wicked and to protect the honest. While lying unborn

within my mother's thigh, I heard the doleful cries of my mother and

other women of the Bhrigu race who were then being exterminated by

the Kshatriyas. Ye Pitris, when those wretches of Kshatriyas began to

exterminate the Bhrigus together with .unborn children of their race, it

was then that wrath filled my soul ! My mother and the other women
of our race, each in an advanced state of pregnancy, and my father,

while terribly alarmed, found not in all the worlds a single protector !

Then when the Bhrigu women found not a single protector, my mother

held me in one of her thighs ! If there be a punisher of crimes in the

worlds no one in all the worlds would dare commit a crime, if he findeth

not a punisher, the number of sinners becometh large- The man who

having the power to prevent or punish sin doth not do so knowing that

a sin hath been committed, is himself defiled by that sin. When kings

and others, capable of protecting my fathers, protect them not, post-

poning that duty to the pleasures of life, I have just cause to be

enraged with them ! I am the lord of the creation, capable of punishing

its iniquity ! I am incapable of obeying your command I Capable of



114 MAHABHARATA

punishing this crime if I abstain from so doing, men will once more have

to undergo a similar persecution ! The fire of my wrath too that is

ready to consume the worlds, if repressed, will certainly consume by its

own energy my own self ! Ye masters, I know that ye ever seek the

good of the worlds ; direct me therefore as to what may benefit both

myself and the worlds.
'

1

'Vasistha continued, The Pitris replied, saying,

O throw this fire that is born of thy wrath and that desireth to con-

sume the worlds, into the waters. That will do thee good. The worlds,

indeed, are all dependent on water (as their elementary cause). Every

juicy substance containeth water ; indeed the whole universe is made of

water. Therefore, O thou best of Brahmanas, cast thou this fire of thy

wrath into the waters. If, therefore, thou desirest it, O Brahmana, let

this fire born of thy wrath abide in the great ocean, consuming the

waters thereof, for it hath been said that the worlds are made of water.

In this way, O thou sinless one, thy word will be rendered true, and the

worlds with the gods will not be destroyed !

'

"
'Vasistha continued, 'Then, O child, Aurva cast the fire of his

wrath into the abode of Varuna. And that fire which consumeth the

waters of the great ocean, became like unto a large horse's head which

persons conversant with the Vedas call by the name of Vadavamukha.

And emitting itself frm that mouth it consumeth the waters of the

mighty ocean ! Blest be thou ! It behoveth not thee, therefore, to des-

troy the worlds, O thou Parasara, who art acquainted with the higher

regions, thou foremost of wise men !'

'

Thus ends the hundred and eighty-second section in the Chaitra-

ratha Parva of the Adi Parva.

SECTION CLXXXIII

(Chaitra-rathd Parva continued)

"The Oandharva continued, "The Brahmana sage (Parasara) thus

addressed by the illustrious Vasistha restrained his wrath from

destroying the worlds. But the Rishi Parasara endued with great energy

the son of Saktri the foremost of all persons acquainted with the

Vedas performed a grand Rakshasa sacrifice. And remembering the

slaughter of (his father) Saktri, the great Muni began to consume the

Rakshasas, young and old, in the sacrifice he performed. And Vasis-

tha did not restrain him from this slaughter of the Rakshasa, from
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the determination of not obstructing this second vow (of his grandson).
And in that sacrifice the great Muni Parasara sat before three blazing

fires, himself like unto a fourth fire. And the son of Saktri, like the

Sun just emerged from the clouds, illuminated the whole firmament by
that stainless sacrifice of his into which large were the libations poured
of clarified butter. Then Vasistha and the other Rishis regarded that

Muni blazing with his own energy as if he were the second Sun. Then
the great Rishi Atri of liberal soul desirous of ending that sacrifice, an

achievement highly difficult for others, came to that place. And
there also came, O thou slayer of all foes, Puiastya and Pulaha, and

Kratu the performer of many great 'sacrifices, all influenced by the

desire of saving the Rakshasas. And, O thou bull of the Bharata race,

Puiastya then, seeing that many Rakshasas had already been slain, told

these words unto Parasara that oppressor of all enemies :

There is no obstruction, I hope, to this sacrifice of thine, O child !

Takest thou any pleasure, O child, in this slaughter of even all those

innocent Rakshasas that know nothing of thy father's death, it be-

hoveth thee not to destroy any creatures thus ! This O child, is not

the occupation of a Brahmana devoted to asceticism. Peace is the

highest virtue. Therefore, O Parasara establish thou peace ! How
hast thou, O Parasara, being so superior engaged thyself in such a sin-

ful practice ? It behoveth not thee to transgress against Saktri himself

who was well acquainted with all rules of morality ! It behoveth

not thee to extirpate any creatures ! O descendant of Vasistha's race,

that which befell thy father was brought about by his own curse ! It

was for his own fault that Saktri was taken hence unto heaven ! O
Muni, no Rakshasa was capable of devouring Saktri ; he himself pro-

vided for his own death ! And O Parasara, Viswamitra was only a

blind instrument in that matter. Both Saktri and Kalmashapada, having

ascended to heaven are enjoying great happiness. And the other sons

also of the great Rishi Vasistha who were younger than Saktri, are

even now enjoying themselves with the celestials. And O child, O
offspring of Vasistha's son, thou hast also been, in this sacrifice, only

an instrument in the destruction of these innocent Rakshasas ! O,

blest be thou 1 Abandon this sacrifice of thine. Let it come to an

end !

'

"The Oandharva continued, Thus addressed by Puiastya, as also by

the intelligent Vasistha, that mighty Muni the son of Saktri then

brought that sacrifice to an end. And the Rishi cast the fire that he

had ignited for the purpose of the Rakshasas sacrifice into the deep

woods on the north of the Himavata. And that fire may be seen to

this day consuming Rakshasas and trees and stones in all seasons/
'
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Thus ends the hundred and eighty-third section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXXXIV

(C/iaitra-ratha Parva continued)

"Arjuna asked, What for, O Qandharva, did king Kalmashapada
command his queen to go unto that foremost of all persons conversant

with the Vedas the master Vasistha ? Why also did that illustrious

and great Rishi Vasistha himself who was acquainted with every rule of

morality know a woman he should not have known ? O friend, was

this an act of sin on the part of Vasistha ? It behoveth thee to

remove the doubts I entertain and refer to thee for solution !

The Oandharva replied, saying, 'O irrepressible Dhananjaya, listen

to me as I answer the question thou hast asked in respect of Vasistha

and king Kalmashapada that cherisher of friends ! O thou best of the

Bharatas, I have told thee all about the curse of king Kalmashapada

by Saktri, the illustrious son of Vasistha. Brought under the influence

of the curse, that smiter of all foes king Kalmashapada with eyes

whirling in anger went out of his capital accompanied by his wife.

And entering with his wife the solitary woods the king began to wander

about. And one day while the king under the influence of the curse

was wandering through that forest abounding in several kinds of deer

and various other animals and overgrown with numerous large trees

and shrubs and creepers and resounding with terrible cries, he became

exceedingly hungry. And the monarch thereupon began to search for

some food. Pinched with hunger, the king at last saw, in a very

solitary part of the woods, a Brahmana and his wife enjoying each

other. Alarmed at beholding the monarch the couple ran away, their

desire ungratified. Pursuing the retreating pair, the king forcibly seized

the Brahmana. Then the Brahmani, beholding her lord seized, addressed

the monarch, saying, Listen to what I say, O monarch of excellent

vows 1 It is known all over the world that thou art born in the solar

race, and that thou art ever vigilant in the practice of morality and

devoted to the service of thy superiors ! It behoveth thee not to commit

sin, O thou irrepressible one, deprived though thou hast been of thy

senses by (the Rishi's) curse ! My season hath come, and wishful of

husband's company I was connected with him. I have not been gratified

yet. Be propitious unto us, O thou best of kings ! Liberate my husband !
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The monarch, however, without listening to her cries cruelly devour-

ed her husband like a 'tiger devouring its desirable prey. Possessed

with wrath at this sight, the tears that woman shed blazed up like fire

and consumed everything in that place. Afflicted with grief at the

calamity that overtook her lord, the Brahmani in anger cursed the royal

sage, Kalmashapada, saying, -Vil^e wretch, since thou hast to-day cruelly

devoured under my very nose my illustrious husband dear unto me, even

before my desires have been gratified, therefore shalt thou, O wicked

one afflicted by my curse, meet with instant death when thou goest in

into thy wife in season ! And thy wife, O wretch, shall bring forth a

son uniting herself with that Rishi Vasistha whose children have been

devoured by thee ! And that child, O worst of king, shall be the perpe-

tuator of thy race ! And cursing the monarch thus, that lady of

Angira's house bearing every auspicious mark, entered the blazing fire in

the very sight of the monarch. And, O thou oppressor of all foes, the

illustrious and exalted Vasistha by his ascetic power and spiritual in-

sight immediately knew all* And long after this, when the king became

freed from his curse* he approached his wife Madayanti when her season

came. But Madayanti softly sent him away. Under the influence of

passion the monarch had no recollection of that curse. Hearing, how-

ever, the words of his wife, the best of kings became terribly alarmed.

And recollecting the curse he repented bitterly of what he had done.

It was for this reason, O thou best of men, that the monarch infected

with the Brahmani's curse, appointed Vasistha to beget a son upon

his queen.'
'

Thus ends the hundred and eighty-fourth section in the Chaitra-

ratha Parva of the Adi Parva.

SECTION CLXXXV

(Chaitra-ratha Parva continued)

"Arjuna asked, 'O Qandharva, thou art acquainted with every-

thing ! Tell us, therefore, which Veda-knowing Brahmana is worthy to

be appointed as our priest 1*

"The Qandharva replied, 'There is in these woods a shrine of the

name of Utkochaka. Dhaumya, the younger brother of Devala is en-

gaged there in ascetic penances. Appoint him, if ye desire, your priest!'

Vaisampayana said, "Then Arjuna, highly pleased with everything

that had happened, gave unto that Qandharva, his weapon of fire with

befitting ceremonies. And addressing him, the Pandava also said, 'O
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thou best of Gandharvaa, let the horses thou givest us remain with thee

for a time. When the occasion cometh, we will take them from thee !

Blest be thou !' Then the Oandharva and the Pandavas, respectfully

saluting each other, left the delightful banks of the Bhagirathi and went

wheresoever they desired. Then, O Bharata, the Pandavas wending to

Utkochaka, the sacred asylum of Dhaumya installed Dhaumya as their

priest. And Dhaumya the foremost of all conversant with the Vedas,

receiving them with presents of wild fruits and (edible) roots, consented

to become their priest. And the Pandavas with their mother forming

the sixth of the company, having obtained that Brahmana as their

priest regarded their sovereignty and kingdom as already regained and

the daughter of Panchala king as already obtained in the Swayamvara.

And those bulls of the Bharata race, having obtained the master Dhau-

mya as their priest, also regarded themselves as placed under a powerful

protector. And the high-souled Dhaumya, acquainted with the true

meaning of the Vedas and every rule of morality, becoming the spiritual

preceptor of the virtuous Pandavas, made them his Yajmanas (spiritual

disciples). And that Brahmana, beholding those heroes endued with

intelligence and strength and perseverance like unto the celestials, re-

garded them as already restored, by virtue of their own accomplishments

to their sovereignty and kingdom. Then those -kings of men, having

had benedictions uttered upon them by that Brahmana, resolved to go,

accompanied by him, to the Swayamvara of the Princess of Panchala."

Thus ends the hundred and eighty-fifth section in the Chaitra-ratha

Parva of the Adi Parva.

SECTION CLXXXVI

( Swayamvara Parva )

Vaisampayana said, "Then those tigers among men those brothers

the five Pandavas, set out for Panchala to behold that country and

Draupadi and the festivities ( in view of her marriage ). And those

tigers among men those oppressors of all enemies in going along with

their mother, saw on the way numerous Brahmanas proceeding together.

And those Brahmanas who were all Brahmacharis beholding the Panda-

vas, O king, asked them, Where are ye going to ? Whence also are

ye come ? And Yudhishthria replied unto them, saying, 'Ye bulls

among Brahmanas, know ye that we are uterine brothers proceeding

together with our mother. We are coming even from Ekachakra. The
Brahmanas then said, 'Go ye this very day to the abode of Drupada in
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the country of the Panchalas I A great Swayamvara takes place there, on

which a large sum of money will be spent. We also are proceeding thi-

ther. Let us all go together. Extraordinary festivities will take place (in

Drupada's abode). The illustrious Yajnasena, otherwise called Drupada,
had a daughter risen from the centre of the sacrificial altar. Of eyes

like lotus-petals and of faultless features, endued with youth and intelli-

gence, she is extremely beautiful. And the slender-waisted Draupadi
of every feature perfectly faultless, and whose body emitteth a fragrance

like unto that of the blue lotus for two full miles around, is the sister

of the strong-armed Dhrishtadyumna gifted with great prowess the

(would be) slayer of Drona who was born with natural mail and sword

and bow and arrows from the blazing fire, himself like unto the second

Fire. And that daughter of Yajnasena will select a husband from

among the invited princes. And we are repairing thither to behold her

and the festivities on the occasion, like unto the festivities of heaven.

And to that Swayamvara will come from various lands kings and princes

who are performers of sacrifices in which the presents to the Brahmanas

are large : who are devoted to study, are holy, illustrious, and of rigid

vows ; who are young and handsome ; and who are mighty car-warriors

and accomplished in arms. Desirous of winning (the hand of) the maiden

those monarchs will all give away much wealth and kine and food and

other articles of enjoyment. And taking all they will give away and

witnessing the Swayamvara, and enjoying the festivities, we shall go

wheresoever we like. And there will also come unto that Swayamvara,

from various countries, actors, and bards singing the panegyrics of

kings, and dancers, and reciters of Puranas, and heralds, and powerful

athletes. And beholding all these sights and taking what will be given

away ye illustrious ones, ye will return with us. Ye are all handsome

and like unto the celestials ! Beholding ye, Krishna may, by chance,

choose some one amongst ye superior to the rest. This thy brother of

mighty arms and handsome and endued with beauty also, engaged in

(athletic) encounters, may, by chance, earn great wealth !'

"On hearing these words of the Brahmanas, YuJhishthira replied,

'Ye Brahmanas, we all will go with ye to witness that maiden's Swayam-

vara that excellent jubilee.'
'

Thus ends the hundred and eighty-sixth section in the Swayamvara

Parva of the Adi Parva.
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( Sw&yamvara Parva continued )

Vaisampayana said, 'Thus addressed by the Brahmanas, the

Pandavas, O Janamejaya, proceeded towards the country of the southern

Panchalas ruled over by the king Drupada. And on their way those

heroes beheld the illustrious Dwaipayana that Muni of pure soul, and

perfectly sinless. And duly saluting the Rishi and saluted by him, after

their conversation was over, commanded by him they proceeded to

Drupada's abode. And those mighty chariot-fighters proceeded by slow

stages staying for sometime within those beautiful woods and by fine

lakes that they beheld along their way. Devoted to study, pure in their

practices, amiable, and sweet-speeched, the Pandavas at last entered

the country of the Panchalas. And beholding the capital, as also the

fort, they took up their quarters in the house of a potter. Adopting the

Brahmanical profession, they began to lead an eleemosynary life. And
no men recognised those heroes during their stay in Drupada's capital.

"Yajnasena always cherished the desire of bestowing his daughter on

Kiriti (Arjuna), the son of Pandu. But he never spoke of it to anybody.

And O Janamejaya, the king of Panchala thinking of Arjuna caused a

very stiff bow to be made that was incapable of being bent by any

except Arjuna. Causing some machinery to be erected in the sky, the

king set up a mark attached to that machinery. And Drupada said,

'He that will string this bow and with these well-adorned arrows shoot

the mark above the machine shall obtain my daughter.'

Vaisampayana continued, "With these words king Drupada pro-

claimed the Swayamvara. On hearing of them, O Bharata, the kings of

other lands came to bis capital. And there came also many illustrious

Rishis desirous of beholding the Swayamvara. And there came also, O
king, Duryyodhana and the Kurus accompanied by Kama. There also

came many superior Brahmanas from every country. And the

monarchs who came there were all received with reverence by the

illustrious Drupada. Desirous of beholding the Swayamvara t the citizens,

roaring like the sea, all took their seats on the platforms that were

erected around the amphitheatre. The monarch entered the grand

amphitheatre by the north-eastern gate. And the amphitheatre which

itself had been erected on an auspicious and level plain to the north-east

of Drupada's capital, was surrounded by beautiful mansions. And it

was enclosed on all sides with high walls and a moat with arched door-

ways here and there. The vast amphitheatre was also shaded by canopy
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of various colours. And resounding with the notes of thousands of

trumpets, it was scented with the black aloe and sprinkled all over

with water mixed with sandal paste and decorated with garlands of

flowers. It was surrounded with high mansions perfectly white and

resembling the cloud-kissing peaks of Kailasa. The windows of those

mansions were covered with net-works of gold ; the walls were set

with diamonds and precious stones ; the stairc-isc^ were easy of ascent ;

and the floors were covered with costly carpets and cloths. All those

mansions adorned with wreaths and garlands of flowers and rendered

fragrant with excellent aloes, were all white and spotless, like unto the

necks of swans. And the fragrance therefrom could be perceived fr

the distance of a Yojana (eight miles). And they were each furnished

with a hundred doors wide enough to admit a crowd of persons ; they

were adorned with costly beds and carpets, and beautified with various

metals ; they resembled the peaks of the Himavat. And in those seven-

storied houses of various sizes dwelt the monarchs invited by Drupada

whose persons were adorned with every ornament and who were

possessed with the desire of excelling one another. And the inhabitants

of the city and the country who had come to behold Krishna and taken

their seats on the excellent platforms erected around, beheld seated

within those mansions those lions among kings who were all endued

with the energy of great souls. And those exalted sovereigns were all

adorned with the fragrant paste of the black aloe. Of great liberality,

they were all devoted to Brahma and they protected their kingdoms

against all foes. And for their own good deeds they were beloved by the

whole world.

'The Pandavas, too, entering that apmhitheatre, sat with the Brah-

manas and beheld the unequalled affluence of the king of the Panchalas.

And that concourse of princes, Brahmanas, and others, looking gay at

the performances of actors and dancers and in which large presents of

every kind of wealth were constantly made, began to swell day by day.

And it lasted, O king, several days, till on the sixteenth day when it

was at its full, the daughter of Drupada, O thou bull of the Bharata

race, having washed herself clean entered amphitheatre, richly attired

and adorned with every ornament and bearing in her hand a dish of gold

(whereon were the usual offerings of Arghya) and a garland of flowers.

Then the priest of the lunar race a holy Brahmana conversant with

all mantras ignited the sacrificial fire and poured on it with due rites

libations of clarified butter- And gratifying Agni by these libations

and making the Brahmanas utter the auspicious formula of benediction,

stopped the musical instruments that were playing all around. And

when that vast amphitheatre, O monarch, become perfectly still.
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Dhrishtadyumna possessed of a voice deep as the sound of the kettle-

drum or the clouds, taking hold of his sister's arm stood in the midst of

that concourse, and said, with a voice loud and deep as the roar of the

clouds, these charming words of excellent import "Hear ye assembled

kings this is the bow, that is the mark, and these are the arrows !

Shoot the mark through the orifice of the machine with these five

sharpened arrows ! Truly do I say that, possessed of lineage, beauty of

persons, and strength whoever achieveth this great feat shall obtain

to-day this my sister, Krishna for his wife !' Having thus spoken unto

the assembled monarchs Drupada's son then addressed his sister, reciting

unto her the names and lineages and achievements of those assembled

lords of the earth."

Thus ends the hundred and eighty-seventh section in the Swayamvara
Parva of the Adi Parva-

SECTION CLXXXVIII

(Swayamvara Parva continued)

"Dhrishtadyumna said, 'Duryyodhana, Durvishaha, Durmukha and

Dushpradharshana, Vivinsati, Vikarna, Saha, and Duhsasana ; Yuyutsu
and Vayuvega and Bhimavegarava ; Ugrayudha, Valaki, Kanakayu, and

Virochana, Sukundala, Chitrasena, Suvarcha, and Kanakadhwaja ; Nan-

daka, and Vahusali, and Tuhunda, and Vikata ; these, O sister, and

many other mighty sons of Dhritarashtra all heroes accompanid by

Kama, have come for thy hand ! Innumerable other illustrious monarchs

all bulls among Kshatriyas have also come for thee! Sakuni, Sauvala,

Vrisaka, and Vrihadvala, these sons of the king Gandhara have also

come. Foremost of all wielders of weapons the illustrious Aswatthaman

and Bhoja, adorned with every ornament have also come for thee 1

Vrihanta, Manimana, Dandadhara, Sahadeva, Jayatsena, Meghasandhi,

Virata with his two sons Sankha and Uttara, Vardhakshemi, Susarma,

Senavindu, Suketu with his two sons Sunarna and Suvarcha, Suchitra,

Sukumara Vrika, Satyadhriti, Suryadhwaja, Rochamana, Nila, Chitra-

yudha, Angsumana, Chekitana, the mighty Srenimana, Chandrasena the

mighty son of Samudrasena, Jarasandha, Vidanda, and Danda the

father and son, Paundraka, Vasudeva, Bhagadatta endued with great

energy, Kalinga, Tamralipta, the king of Pattana, the mighty car-warrior

Salya, the king of Madra with his son, the heroic Rukmangada, Ruk-

maratha, Somadatta of the Kuru race with his three sons, all mighty

chariot-fighters and heroes, vis., Bhuri, Bhurisrava, and Sala, Sudak-
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shina, Kamvoja of the Puru race, Vrihadvala, Sushena, Sivi, the son of

Usinara, Patcharanihanta, the kin.a of Karusha, Sankarshana ( Vala-

deva), Vasudeva (Krishna), the mighty son of Rukminy, Samva

Charudeshna, the son of Pradyumna with G<da, Akrura, Satyaki, the

high-souled Uddhava, Kritavarmana, the son of Hridika, Prithu. Viprithu

Viduratha, Kanka, Sanku with Gaveshaua, Asav.iha, Aniruddha,

Samika, Sarimejaya, the heroic Vatapi Jhilli pindaraka, the po verful

Usinara, all these of the Vrishni race, Bhagirathi, Vi ihatkshatra, Jaya-

dratha the son of Sindhu, Vrihadratha, Valhikn. the mighty charioteer

Srutayu, Uluka, Kaitava, Chitrangada and Suvangada, the highly

intelligent Vatsaraja, the king of Kosola, Sisupala ;md the powerful

Jarasandha, these and many other great lyings all Kshatriyas celebrated

throughout the world have come, O blessed one. for tliee ! Endued

with prowess, these will shoot the mark. And thou shalt chose hin;

thy husband who amongst these will shoot the mark."

Thus ends the hundred and eighty-eighth section in the Swayamvara
Parva of the Adi Parva.

SECTION CLXXXIX

(Swayamvara Parva continued)

Vaisampayana said, "Then those youthful princes adorned with

earrings, vying with one another and each regarding himself accomplish-

ed in arms and gifted with might, stood up brandishing their weapons.

And intoxicated with pride of beauty, prowess, lineage, knowledge,

wealth, and youth, they were like Himalayan elephants in the season

of rut with crowns split from excess of . temporal juice. And beholding

each other with jealousy and influenced by the god of desire, they sud-

denly rose up from their royal seats, exclaiming 'Krishna shall be mine.'

And the Kshatriyas assembled in that amphitheatre, each desirous of

winning the daughter of Drupada, looked like the celestial (of old)

standing round Uma, the daughter of the King of mountains. Afflicted

with the shafts of the god of the flowery bow and with hearts utterly

lost in the contemplation of Krishna, those princes descended into the

amphitheatre for winning the Panchala maiden and began to regard

even their best friends with jealously. And there came also the celes-

tials and their cars, wjth the Rudras and the Adityas, the Vasus and

the twin Aswins, the Swadhas and all the Marutas, and Kuvera with

Yama walking ahead. And there came also the Daityas and the Supar-
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nas, the great Nagas and the celestial Rishis, the Guhyakas and the

Charanas, and Viswavasu and Narada and Parvata, and the principal

Qandharvas with the Apsaras. And Halayudha (Valadeva) and

Janardana (Krishna) and the chief of the Vrishni, Andhaka, and Yadava
tribes who obeyed the leadership of Krishna, were also there, viewing

the scene. And beholding those elephants in rutthe five (Pandavas)

attracted towards Draupadi like mighty elephants towards a lake over-

grown with lotuses, or like fire covered with ashes, Krishna the fore-

most of Yadu heroes began to reflect. And he said unto Rama
(Valadeva), "that is Yudhishthira ; that isBhima with Jishnu (Arjuna);

and those are the twin heroes.' And Rama surveying them slowly cast

a glance of satisfaction at Krishna. Biting their nether lips in wrath,

the other heroes there sons and grandsons of kingswith their eyes

and hearts and thoughts set on Krishna, looked .with expanded eyes on

Draupadi alone without noticing the Pandavas. And the sons of Pritha

also, of mighty arms, and the illustrious twin heroes, beholding Draupadi,

were all likewise struck by the shafts of Kama. And crowded with

celestial Rishis and Gandharvas and Suparnas and Nagas and Asuras

and Siddbas, and filled with celestial perfumes and scattered over with

celestial flowers, and resounding with the kettle-drum and the deep hum

of infinite voices, and echoing with the softer music of the flute, the

Vina, and the tabor, the cars of the celestials could scarcely find a

passage through the firmament. Then those princes Kama, Duryyo-

dhanay, Salwa, Salya, Aswathama, Kratha, Sunitha, Vakra, the ruler

of Kalinga and Banga, Pandya, Paundra, the ruler of Videha, the chief

of Yavanas, and many other sons and grandsons of kings, sovereigns

of territories with eyes like lotus-petals, one after another began to

exhibit prowess for (winning) that maiden of unrivalled beauty.

Adorned with crowns, garlands, bracelets, and other ornaments, endued

with mighty arms, possessed of prowess and vigour and bursting with

strength and energy, those princes could not, even in imagination, string

that bow of extraordinary stiffness.

"And (some amongst) those kings in exerting with swelling lips each

according to his strength, education, skill, and energy, to string that

bow, were tossed on the ground and lay perfectly motionless for some

time. Their strength spent and their crowns and garlands loosened

from their persons, they began to pant for breath and their ambition

of winning that fair maiden was cooled. Tossed by that tough bow,

and their garlands and bracelets and other ornaments, disordered, they

began to utter exclamations of woe. And that assemblage of monarchs

their hope of obtaining Krishna gone, looked sad and woeful. And

beholding the plight of those monarchs, Kama that foremost of all
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wiclders of the bow went to where the bow was, and quickly raising it

stringed it soon and placed the arrows on the string, And beholding the

son of Suryya Kama of the Suta tribe like unto fire, or Soma, or

Suryya himself, resolved to shoot the mark those foremost of bowmen
the sons of Pandu regarded the mark as already shot and brought

down upon the ground. But seeing Kama, Draupadi loudly said, 'I

will not select a Suta for my lord ! Then Kama, laughing in vexation

and casting a glance at the Sun, threw aside the bow already drawn to

a circle.

"Then when all those Kshatriyas gave up the task, the heroic king

of the Chedis mighty as Yama (Pluto) himself the illustrious and

determined Sisupala, the son of Damaghosa, in endeavouring to string

the bow, himself fell upon his knees on the ground. Then king Jara-

sandha endued with great strength and powers, approaching the bow
stood there for some moment, fixed and motionless like a mountain.

Tossed by the bow, he too fell upon his knees on the ground, and

rising up, the monarch left the amphitheatre for (returning to) his king-

dom. Then the great hero Salya, the king of Madra, endued with great

strength, in endeavouring to string the bow fell upon his knees on the

ground. At last when in that assemblage consisting of highly respect-

able people, all the monarchs had become subjects of derisive talk that

foremost of heroes Jishnu, the son of Kunti desired to string the bow

and placed the arrows on the bowstring."

Thus ends the hundred and eighty-ninth section in the Swayamvara

Parva of the Adi Parva.

SECTION CLXL

( Swayamvara Parva continued. )

Vaisampayana continued, "When all the monarchs had desisted

from stringing that bow, the high-souled Jishnu arose from among the

crowd of Brahmanas seated in that assembly. And beholding Partha

possessing the complexion of Indra's banner, advancing towards the bow,

the principal Brahmanas shaking their deer-skins raised a loud clamour.

And while some were displeased, there were others that were well-

pleased. And some there were, possessed of intelligence and foresight,

who addressing one another said, 'Ye Brahmanas, how can a Brahmana

stripling unpractised in arms and weak in strength, string that bow

which such celebrated Kshatriyas as Salya and others endued with

might and accomplished in the science and practice of arms could

54
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not ? If he doth not achieve success in this untried task which

he hath undertaken from a spirit of boyish unsteadiness, the entire

body of Brahmanas here will be ridiculous in the eyes of the assembled

monarchs. Therefore, forbid this Brahmana that he may not go to string

the bow which he even now desirous of doing from vanity, childish

daring, or mere unsteadiness.' Others replied, 'We shall not be

ridiculous, not shall we incur the disrespect of anybody or the displea-

sure of the sovereigns.
1

Some remarked, "This handsome youth is

even like the trunk of a mighty elephant, whose shoulders and arms and

thighs are so well-built, who in patience looks like the Himavat,

whose gait is even like that of the lion, and whose prowess seems to be

like that of an elephant in rut, and who is so resolute, will, it is proba-

ble accomplish this feat. He has strength and resolution. If he had

none, he would never go of his own accord. Besides, there is nothing

in the three worlds that Brahmanas of all mortal men cannot accom-

plish. Abstaining from all food or living upon air or eating of fruits,

persevering in their vows, and emaciated and weak, Brahmanas are ever

strong in their own energy. One should never disregard a Brahmana

whether his acts be right or wrong, by supposing him incapable of

achieving any task that is great or little, or that is fraught with bliss

or woe, Rama the son of Jamadagni defeated in battle all the Kshatriyas.

Agastya by his Brahma energy drank off the fathomless ocean. There-

fore, say ye *Let this youth bend the bow and string it with ease' and

many said,
1

So be it.' And the Brahmanas continued speaking unto

one another these and other words. Then Arjuna approached the bow

and stood there like a mountain. And walking round that bow, and

bending his head unto that giver of boonsthe lord Isana, and remem-

bering Krishna also, he took it up. And that bow which Rukma, Suni-

tha, Vakra, Radha's son, Duryyodhana, Salya, and many other kings

accomplished in the science and practice of arms, could not even with

great exertion, string, Arjuna the son of Indra that foremost of all

persons endued with energy and like unto the younger brother

of Indra ( Vishnu ) in might, stringed in the twinkling of an eye.

And taking up the five arrows he shot the mark and caused it to fall

down on the ground through the hole in the machine above which it

had been placed. Then there arose a loud uproar in the firmament, and
the amphitheatre also resounded with a loud clamour. And the gods

showered celestial flowers on the head of Partha the slayer of foes. And
thousands of Brahmanas began to wave their upper garments in joys.

And all around, the monarchs who had been unsuccessful, uttered

exclamations of grief and despair. And flowers were rained from the

skies all over the amphitheatre. And the musicians struck up in
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concert. Bards and heralds began to chant in sweet tones the praises

(of the hero who accomplished the feat). And beholding Arjuna,

Drupada that slayer of foes, was rilled with joy. And the monarch

desired to assist with his forces the hero if the occasion arose- And
when the uproar was at its height, Yudhisthira the foremost of all

virtuous men, accompanied by those first of men the twins, hastily left

the amphitheatre for returning to his temoprary home. And Krishna

beholding the mark shot and beholding Partha abo like unto Indra

himself, who had shot the mark, was filled with joy, and approached
the son of Kunti with a white robe and a garland of flowers. And Arjuna
the accomplisher of inconceivable feats, having won Draupadi by Lis

success in the amphitheatre, was saluted with reverence by all the

Brahmanas. And he soon after left the lists followed close by her who
thus became his wife."

Thus ends the hundred and ninetieth section in the Swayamvara
Parva of the Adi Parva.

SECTION CLXLI

( Swayamvara Parva continued )

Vaisampayana said, "When the king (Drupada) expressed his desire

of bestowing his daughter on that Brahmana (who had shot the mark),

all those monarchs who had been invited to the Swayamvara, looking at

one another, were suddenly filled with wrath. And they said, 'Pass-

ing us by and treating the assembled monarchs as straw this Drupada
desireth to bestow his daughter that first of women, on a Brahmana !

Having planted the tree he cutteth it down when it is about to bear

fruit. The wretch regardeth us not : therefore let us slay him ! He

deserveth not our respect nor the veneration due to age. Owing to such

qualities of his, we shall, therefore, slay this wretch that insulteth all

kings, along with his son ! Inviting all the monarchs and entertaining

them with excellent food, he disregarded us at last. In this assemblage

of monarchs like unto a conclave of the celestials, doth he not see a

single monarch equal unto himself ? The Vedic declaration is well-

known that the Swayamvara is for the Kshatriyas. The Brahmanas

have no claim in respect of a selection of husband by a Kshatriya damsel.

Or, ye kings, if this damsel desireth not to select any one of us as her

lord, let us cast her into the fire and return to our kingdoms. As regards

this Brahmana, although he hath, from officiousness or avarice, done

this injury to the monarchs, he should not yet be slain ; for our king-
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doms, lives, treasures, sons, grandsons, and whatever other wealth we

have, all exist for Brahmanas. Something must be done here (even

unto him) so that from fear of disgrace and the desire of maintaining

what properly belongeth unto each order, other Swayamvaras may not,

terminate in this way.'

"Having addressed one another thus, those tigers among monarchs

endued with arms like unto spiked iron maces, took up their weapons

and rushed at Drupada to slay him then and there. And Drupada

beholding those monarchs all at once rushing towards him in anger

with bows and arrows, sought, from fear, the protection of the Brah-

manas. But those mighty bowmen (Bhima and Arjuna) of the Pandavas,

capable of chatising all foes, advanced to oppose those monarchs rush-

ing towards them impetuously like elephants in the season of rut. Then

the monarchs with gloved ringers and upraised weapons rushed in anger

at the Kuru princes, Bhima and Arjuna to slay them. Then the mighty

Bhima of extraordinary achievements, endued with the strength of thun-

der, tore up like an elephant a large tree and divested it of its leaves.

And with that tree, the strong-armed Bhima the son of Pritha,

that grinder of all foes, stood, like unto the mace-bearing king of

the dead (Yama) armed with his fierce mace, near Arjuna that bull

amongst men. And beholding that feat of his brother, Jishnu of extra-

ordinary intelligence and himself also of inconceivable feats, wondered

much. And equal unto Indra himself in achievements, shaking off all

fear he stood with his bow ready to receive those assailants. And be-

holding those feats of both Jishnu and his brother, Damodara (Krishna)

of superhuman intelligence and inconceivable feats, addressing his

brother, Halayudha ( Valadeva ) of fierce energy, said, That hero

there, of tread like that of a mighty lion, who draweth the large bow

in his hand four full cubits in length, is Arjuna ! There is no doubt,

O Sankarshana, about this, if I am Vasudeva ! That other hero who

having speedily torn up the tree hath suddenly become ready to drive

off the monarchs is Vrikodara ! For no one in the world, except

Vrikodara, could to-day perform such a feat in the field of battle ! And
O Achyuta, that other youth of eyes like unto lotus-petals of full four

cubit's height, of gait like that of a mighty lion, and humble withal, of

fair complexion and prominent and shining nose, who had, a little

before, left the amphitheatre, is Dharma's son (Yudhishthira). The
two other youths, like unto Kartikeya, are, I suspect, the sons of the

twin Aswinas. I heard that the sons of Pandu along with their mother

Pritha had all escaped from the conflagration of the house of lac-' Then

Halayudha of complexion like unto that of clouds uncharged with rain,

addressing his younger brother (Krishna), said with great satisfaction
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*O, lam happy to hear, as I do from sheer good fortune, that our
father's sister Pritha with the foremost of the Kaurava princes have all

escaped (from death) !'

"

Thus ends the hundred and ninety-first section in the Swayamvara
Patva of the Adi Parva.

SECTION CLXLII

( Swayamvara Parva continued )

Vaisampayana said, "Then those bulls among Brahmanas shakit.g

their deer-skins and water-pots made of cocoanut-shells exclaimed.

'Fear not, we will fight the foe !' Arjuna smilingly addressing those

Brahmanas exclaiming thus, said, 'stand ye aside as spectators (of the

fray). Showering hundreds of arrows furnished with straight points

even I shall check, like snakes with mantras, all those angry monarchs.'

Having said this, the mighty Arjuna taking up the bow he had obtained

as dower accompanied by his brother Bhima stood immovable as a

mountain. And beholding those Kshatriyas who were ever furious in

battle with Kama ahead, the heroic brothers rushed fearlessly at them

like two elephants rushing against a hostile elephant. Then those

monarchs eager for the fight fiercely exclaimed, "The slaughter in

battle of one desiring to fight is permitted.' And saying this, the monarchs

suddenly rushed against the Brahmanas. And Kama endued with great

energy rushed against Jishnu for fight. And Salya the mighty king

of Madras rushed against Bhima like an elephant rushing against

another for the sake of a she-elephant in heat ; while Duryyodhana and

others engaged with the Brahmanas, skirmished with them lightly and

carelessly* Then the illustrious Arjuna beholding Kama the son of

Vikartana (Suryya) advancing towards him, drew his tough bow and

pierced him with his sharp arrows. And the impetus of those whetted

arrows furnished with fierce energy made Radheya (Kama) faint. Re-

covering consciousness Kama attacked Arjuna with greater care than

before. Then Kama and Arjuna, both foremost of victorious, warriors,

desirous of vanquishing each other, fought madly on. And such was the

lightness of hand they both displayed that (each enveloped by the other's

shower of arrows) they both became invisible (unto the spectators of

their encounter). 'Behold the strength of my arms.' Mark, how I have

counteracted that feat,' those the words intelligible to heroes alone

in which they addressed each other. And incensed at finding the
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strength and energy of Arjuna's arms unequalled on the earth, Kama
the son of Suryya fought with greater vigour. And parrying all those

impetuous arrows shot at him by Arjuna, Kama sent up a loud shout.

And this feat of his was applauded by all the warriors. Then address-

ing his antagonist, Kama said, *O thou of foremost of Brahmanas. I am

gratified to observe the energy of thy arms that knoweth no relaxation

in battle and thy weapons themselves fit for achieving victory. Art thou

the embodiment of the science of weapons, or art thou Rama that

best of Brahmanas, or Indra himself, or Indra's younger brother Vishnu

called also Achyuta, who for disguising himself hath assumed the form

of a Brahmana and mustering such energy of arms fighteth with me ? No
other person except the husband himself of Sachi or Kiriti the son of

Pandu is capable of fighting with me when I am angry on the field of

battle. Then hearing those words of his, Phalguna replied, saying,

O Kama, I am neither the science of arms (personified), nor Rama
endued with superhuman powers ! I am only a Brahmana who is the

foremost, of all warriors of all wielders of weapons. By the grace of my
preceptor I have become accomplished in the Brahma and the Paurandara

weapons. I am here to vanquish thee in battle. Therefore. O hero,

wait a little !

Vaisampayana continued, "Thus addressed (by Arjuna), Kama the

adopted son of Radha desisted from the fight, for that mighty chariot-

fighter thought that Brahma energy is ever invincible. Meanwhile on

another part of the filed, the mighty heroes Salya and Vrikodara, well

skilled in battle and possessed of great strength and proficiency, challen-

ging each other, engaged in fight like two elephants in rut ! And they

struck each other with their clenched fist and knees. And sometimes

pushing each other forward and sometimes dragging each other near,

sometimes throwing each other down face downward and sometimes on

the sides, they fought on, striking each other at times with their

clenched fists. And encountering each other with blows hard as the

clash of two masses of granite, the lists rang with the sounds of their

combat. Fighting with each other thus for a few seconds, Bhima the

foremost of the Kuru heroes taking up Salya on his arms hurled him to

a distance. And Bhimasena that bull amongst men surprised all (by

the dexterity of his feat) for though he threw Salya on the ground he

did it without hurting him much. And when Salya was thus thrown

down and Kama was struck with fear, the other monarchs were all

alarmed. And they hastily surrounded Bhima and exclaimed, 'Surely

these bulls amongst Brahmanas are excellent (warriors) ! Ascertain in

what race they have been born and where they abide. Who can en-

counter Kama the son of Radha in fight, except Rama or Drona, or
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Kiriti, the son of Pandu ? Who also can encounter Duryyodhana in

battle except Krishna the son of Devaki, and Kripa the son of Saradwan ?

Who also can overthrow in battle Salya that first of mighty warriors

except the hero Valadeva or Vrikodara, the son of Pandu, or the heroic

Duryyodhana ? Let us, therefore, desist from this fight with the

Brahmanas. Indeed, Brahmanas, however offending, should yet be ever

protected. And first let us ascertain who these are ; for after we have

done that we may cheerfully fight with them.'

Vaisampayana continued, "And Krishna, having beheld that feat

of Bhima, believed them both to be the son of Kunti. And gently

addressing the assembled monarch, saying, ''This maiden hath been

justly acquired (by the Brahmana),' he induced them to abandon the

fight. Accomplished in battle, those monarchs then desisted from the

fight. And those best of monarchs then returned to their respective

kingdoms, wandering much. And those who came there went away

saying, "The festive scene hath terminated in the victory of the

Brahmanas. The princess of Panchala hath become the bride of a

Brahmana. And surrounded by Brahmanas dressed in skins of deer and

other wild animals Bhima and Dhananjaya passed with difficulty out of

the throng. And those heroes among men, mangled by the enemy and

followed by Krishna, on coming at last out of that throng, looked like

the full moon and the sun emerged from the clouds.

"Meanwhile Kunti seeing that her sons were late in returning from

their eleemosynary round, was filled with anxiety. She began to think of

various evils having overtaken her son. At one time she thought that

the sons of Dhritarashtra having recognised her children had slain them.

Next she feared that some cruel and strong Rakshasas endued with

powers of deception had slain them. And she asked herself, "Could the

illustrious Vyasa himself (who had directed my sons to come to Panchala)

have been guided by perverse intelligence ?' Thus reflected Pritha in

consequence of her affection for her children. Then in the stillness of

the late afternoon, Jishnu accompanied by a body of Brhmanas, enter-

ed the abode of the potter, like the cloud-covered sun appearing on a

cloudy day."

Thus ends the hundred and ninety-second section in the Swayamvara

Parva of the Adi Parva.



SECTION CLXLIII

( Swayamyara Parva continued )

Vaisampayana said, "Then those illustrious sons of Pritha, on re-

turning to the potter's abode, approached their mother. And those first

of men represented Yajnaseni unto their mother as the alms they had

obtained that day. And Kunti who was there within the room and saw

not her sons, replied, saying, 'Enjoy ye all (what ye have obtained) P

The moment after, she beheld Krishna and then she said, 'Oh, what

have I said ?' And anxious from fear of sin, and reflecting how every
one could be extricated from the situation, she took the cheerful Yajna-

seni by the hand, and approaching Yudhishthira said, 'The daughter

of King Yajnasena upon being represented to me by thy younger

brothers as the alms they had obtained, from ignorance, O king, I said

what was proper, viz. Enjoy ye all what hath been obtained. O thou bull

of the Kuru race, tell me how my speech may not become untrue ; how
sin may not touch the daughter of the king of Panchala, and how also

she may not become uneasy !'

Vaisampayana continued, "Thus addressed by his mother that hero

among men, that foremost scion of the Kuru race, the intelligent king

(Yudhishthira), reflecting for a moment, consoled Kunti, and addressing

Dhananjaya, said, 'By thee, O Phalguna, hath Yajnaseni been won. It

is proper, therefore thou shouldst wed her. O thou withstander of all

foes, igniting the sacred fire, take thou her hand with due rites P

"Arjuna, hearing this, replied, *O king, do not make me a participa-

tor in sin ! Thy behest is not conformable to virtue ! That is the path

followed by the sinful. Thou shouldst wed first then the strong-armed

Bhima of inconceivable feats then myself, then Nakula, and last of all,

Sahadeva endued with great activity. Both Vrikodara and myself, and

the twins and this maiden also, all await, O monarch, thy commands.

When such is the state of things, do that, after reflection^ which would

be proper, and conformable virtue, and productive of fame, and beneficial

unto the king of Panchala. All of us are obedient to thee. O, command
us as thou likest !'

Vaisampayana continued, "Hearing these words of Jishnu, so full of

respect and affection, the Pandavas all cast their eyes upon the princess

of Panchala. And the princess of Panchala also looked at them all. And
casting their glances on the illustrious Krishna, those princes looked at

one another. And taking their seats, they began to think of Draupadi
alone. Indeed, after those princes of immeasurble energy had looked

at Draupadi, the god of Desire invaded their hearts and continued to
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crush all their senses. As the ravishing beauty of Panchali who had

been modelled by the Creator himself, was superior to that of all other

women on earth, it could captivate the heart of every creature. And
Yudhishthira, the son of Kunti, beholding his younger brothers, under-

stood what was passing in their minds. And that bull among men imme-

diately recollected the words of Krishna-Dwaipayana. And the King

then, from fear of a division amongst the brothers, addressing all of them,

said "The auspicious Draupadi shall be the common wife of us all !'

Vaisampayana continued, The sons of Pandu then, hearing those

words of their eldest brother, began to revolve them in their minds in

great cheerfulness. The hero of the Vrishni race (Krishna sus-

pecting the five persons he had seen at the Swayamvara to be none else

than th2 heroes of the Kuru race), came accompanied by the son of

Rohini (Valadeva), to the house of the potter where those foremost of

men had taken up their quarters. On arriving there, Krishna and

Valadeva beheld seated in that potter's house Ajatasatru (Yudhish-

thira) of well-developed and long arms, and his younger brothers passing

the splendour of fire sitting around him. Then Vasudeva approaching

that foremost of virtuous men the son of Kunti and touching the

feet of that prince of the Ajamida race, said,
4

! am Krishna! And

the son of Rohini (Valadeva) also approaching Yudhisthira, did the

same. And the Pandavas, beholding Krishna and Valadeva, began to

express great delight. And, O thou foremost of the Bharata race, those

heroes of the Yadu race thereafter touched also the feet of (Kunti)

their father's sister. And Ajatasatru that foremost of the Karu race,

beholding Krishna, enquired after his well-being and asked, 'How, O
Vasudeva, hast thou been able to trace us, as we are living in disguise ?'

And Vasudeva, smilingly answered,
1O king, fire, even if it is covered,

can be known. Who else among men, than the Pandavas could exhibit

such might ? Ye resisters of all foes, ye sons of Pandu, by sheer good

fortune have ye escaped from that fierce fire ! And it is by sheer good

fortune alone that the wicked son of Dhritarashtra and his counsellors

have not succeeded in accomplishing their wishes. Blest be ye ! And grow

ye in prosperity like a fire in a cave gradually growing and spreading it-

self all around ! And lest any of the monarchs recognise ye, let us return

to our tent I

1

Then, obtaining Yudhishthira's leave, Krishna of pros-

perity knowing no decrease, accompanied by Valadeva, hastily went

away from the potter's abode."

Thus ends the hundred and ninety-third section in the Swayamvara

Parva of the Adi Parva.
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SECTION CLXLIV

( Swayamvara Parva Continued )

Vaisampayana said, "When the Kuru princes (Bhima and Arjuna)

were wending towards the abode of the potter, Dhrishtadyumna, the

Panchala prince followed them. And sending away all his attendants,

he concealed himself in some part of the potter's house, unknown to the

Pandavas. Then Bhima, that grinder of all foes, and Jishnu, and the

illustrious twins, on returning from their eleemosynary round in the

evening, cheerfully gave everything unto Yudhishthira. Then the

kind-hearted Kunti addressing the daughter of Drupada said, 'O amia-

ble one, take thou first a portion from this and devote it to the gods and

give it away to Brahmanas, and feed those that desire to eat and give

unto those who have become our guests. Divide the rest into two

halves. Give one of these unto Bhima, O amiable one, for this strong

youth of fair complexion equal unto a king of elephants this hero

always eateth much. And divide the other half into six parts, four for

these youths, one for myself, and one for thee.' Then the princess hear-

ing those instructive words of her mother-in-law cheerfully did all that

she had been directed to do. And those heroes then all ate of the food

prepared by Krishna. Then Sahadeva, the son of Madri, endued with

great activity, spread on the ground a bed of kusa grass. Then those heroes,

each spreading thereon his deer-skin, laid themselves down to sleep.

And those foremost of the Kuru princes lay down with heads towards

the south. And Kunti laid herself down along the line of their heads,

and Krishna along that of their feet. And Krishna though she lay with

the sons of Pandu on that bed of Kusa grass along the line of their

feet as if she were their nether pillow, grieved not in her heart nor

thought disrespectfully of those bulls amongst the Kurus. Then those

heroes began to converse with one another. And the conversations of

those princes, each worthy to lead an army, was exceedingly interesting

they being upon celestial weapons, and cars, and elephants, and swords

and arrows, and battle-axes. And the son of the Panchala king listen-

ed (from his place of concealment) unto all they said. And all those

who were with him beheld Krishna in that state.

"When morning came, the prince Dhristadyumna set out from his

place of concealment with great haste in order to report to Drupada
in detail all that had happened at the potter's abode and all that he
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had heard those heroes speak amongst themselves during the night.
The king of Panchala had been sad because he knew not the Pandavas
as those who had taken away his daughter. And the illustrious monarch
asked Dhrishtadyumna on his return, 'Oh, where hath Krishna gone ?

Who hath taken her away ? Hath any Sudra or anybody of mean des-

cent, or hath a tribute-paying Vaisya by taking my daughter away,
placed his dirty foot on my head ? O son, hath that wreath of flowers
been thrown away on a grave-yard ? Hath any Kshatriya of high birth,
or any one of the superior order (Brahmana) obtained my daughter ?

Hath any one of mean descent, by having won Krishna, placed his left

foot on my head ? I would not, O son, grieve but feel greatly happy,
if my daughter hath been united with Partha that foremost of men !

O thou exalted one, tell me truly who hath won my daughter to-day !

O, are the sons of that foremost of Kurus, Vichitravirya's son alive ?

Was it Partha (Arjuna) that took up the bow and shot the mark ?'

"

Thus ends the hundred and ninety-fourth section in the Swayamvara
Parva of the Adi Parva,

SECTION CLXLV

( Vaivahika Parva )

Vaisampayana said, "Thus addressed Dhrishtadyumna, that foremost

of the Lunar princes, cheerfully said unto his father all that had happen-
ed and by whom Krishna had been won. And the prince said, "With

large, red eyes, attired in deer-skin, and resembling a celestial in

beauty, the youth who stringed that foremost of bows and brought

down to the ground the mark set on high, was soon surrounded by the

foremost of Brahmanas who also offered him their homage for the feat

he had achieved. Incapable of bearing the sight of a foe and endued

with great activity, he began to exert his prowess. And surrounded by

the Brahmanas he resembled the thunder-welding Indra standing in the

midst of the celestial and the Rishis. And like a she-elephant follow-

ing the leader of a herd, Krishna cheerfully followed that youth catch-

ing hold of his deer-skin. Then when the assembled monarchs incapable

of bearing that sight rose up in wrath and advanced for fight, there

rose up another hero who tearing up a large tree rushed at that con-

course of kings, felling them right and left like Yama himself smiting

down creatures endued with life. Then, O monarch, the assembled

kings stood motionless looked at that couple of heroes, while they, re-

sembling the Sun and the Moon, taking Krishna with them, left the
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amphitheatre and wended into the abode of a potter in suburbs of the

town, and there at the potter's abode sat a lady like unto a flame of

fire who, I think, is their mother. And around her also sat three other

foremost of men each of whom was like unto fire. And the couple of

heroes having approached her paid homage unto her feet, and they said

unto Krishna also to do the same. And keeping Krishna with her,

those foremost of men all went the round of eleemosynary visits. Some

time after when they returned, Krishna taking from them what they

had obtained in alms, devoted a portion thereof to the gods, and gave

another portion away (in gift) to Brahmanas. And of what remained

after this, she gave a portion to that venerable lady, and distributed the

rest amongst those five foremost of men. And she took a little for

herself and ate it last of all. Then, O monarch, they all laid themselves

down for sleep, Krishna lying along the line of their feet as their

nether pillow. And the bed on which they lay was made of Kusa grass*

upon which was spread their deer-skins. And before going to sleep

they talked on diverse subjects in voices deep as of black clouds. The

talk of those heroes indicated them to be neither Vaisyas nor Sudras,

nor Brahmanas. Without doubt, O monarch, they are bulls amongst

Kshatriyas, their discourse having been on military subjects. It seems,

O father, that our hope hath been fructified, for we have heard that

the sons of Kunti all escaped from the conflagration of the house of lac.

From the way in which the mark was shot down by that youth, and the

strength with which the bow was stringed by him, and the

manner in which I have heard them talk with one another proves

conclusively, O monarch, that they are the sons of Pritha wandering in

disguise/

"Hearing these words of his son, king Drupada became exceedingly

glad, and he sent unto them his priest directing him to ascertain who

they were and whether they were the sons of the illustrious Pandu.

Thus directed, the king's priest went unto them and applauding them

all, delivered the king's message duly, saying, 'Ye who are worthy of

preference in everything, the boon-giving king of the earth Drupada
is desirous of ascertaining who ye are ! Beholding this one who

hath shot down the mark, his joy knoweth no bounds. Giving us all

particulars of your family and tribe, place ye your feet on the heads

of your foes and gladden the hearts of the king of Panchala and

his men and mine also ! King Pandu was the dear friend of Drupada
and was regarded by him as his counterself. And Drupada had all along

cherished the desire of bestowing this daughter of his upon Pandu as

his daughter-in-law. Ye heroes of features perfectly faultless, king Drupa-
da hath all along cherished this desire in his heart that Arjuna of strong
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and long arms might wed this daughter of his according to the ordinance.

If that hath become possible, nothing could be better ; nothing more

beneficial ; nothing more conductive to fame an 1 virtue, so far as

Drupada is concerned.'

"Having said this, the priest remained silent an 1 humbly waited for

an answer. Beholding him sitting thus, the king Yudhishthira c immand-

ed Bhima who sat near, saying, -"Let water to wash his feer with and

the Arghya be offered unto this Brahmana. He is kint! Dmpada's

priest and, therefore, worthy of great respect. We sh >uld worship him

with more than ordinary reverence. Then, O monarch, Bhima did as

directed. Accepting the worship thus offered unto him, the Brahmana

with a joyous heart sat at Ins ease. Then Yudhishthira addressed him

and said, The king of the Panchalas hath, by fixing a special kind of

dower, given away his daughter according to the practice of his order

and not freely. This hero hath, by satisfying that demand, won the

princess. King Drupada, therefore, hath nothing now to say in regard

to the race, tribe, family and disposition of him who hath performed

that feat. Indeed, all his queries have been answered by the stringing

of the bow and the shooting down of the mark. It is by doing what he

had directed that this illustrious hero hath brought away Krishna from

among the assembled monarchs. Under these circumstances, the king

of the Lunar race should not indulge in any regrets which can only make

him unhappy without mending matters in the least. The desire that

king Drupada hath all along cherished will be accomplished for his hand-

some princess beareth, I think, every auspicious mark. None that is

weak in strength could string that bow, and none of mean birth and

unaccomplished in arms could have shot down the mark. It behoveth

not, therefore, the king of the Panchalas to grieve for his daughter to-

day. Nor can anybody in the world unto that act of shooting down the

mark. Therefore the king should not grieve for what must take its

course/

"While Yudhishthira was saying all this, another messenger from

the king of the Panchalas, coming thither in haste, said "The (nuptial)

feast is ready."

Thus ends the hundred and ninety-fifth section in the Vaivahika

Parva of the Adi Parva.



SECTION CXCVI

(Vaivahika Parva continued)

Vaisampayana continued, "The messenger said, "King Drupada

hath, in view of his daughter's nuptials, prepared a good feast for the

bride-groom's party. Come ye thither after finishing your daily rites.

Krishna's wedding will take place there. Delay ye not. These cars

adorned with golden lotuses and drawn by excellent horses are worthy
of kings. Riding on them, come ye into the abode of the king of the

Panchalas.
1

Vaisampayana continued, "Then those bulls among the Kurus, dis-

missing the priest and causing Kunti and Krishna to ride together on

one of those cars, themselves ascended those splendid vehicles and pro-

ceeded towards Drupada's palace. Meanwhile, O Bharata, hearing from

his priest the words that Yudhishthira had saidi king Drupada, in order

to ascertain the order to which those heroes belonged, kept ready a

large collection of articles (required by the ordinance for the wedding

of each of the four order). And he kept ready fruits, sanctified gar-

lands, and coats of mail, and shields, and carpets, and kine, and seeds,

and various other articles and implements of agriculture, And the king

also collected, O monarch, every article appertaining to other arts, and

various implements and apparatus of every kind of sport. And he also

collected excellent coats of mail and shining shields, and swords and

scimitars, of fine temper, and beautiful chariots and horses, and first-

class bows and well-adorned arrows, and various kinds of missiles

ornamented with gold. And he also kept ready darts and rockets and

battle.axes and various utensils of war. And there were in that

collection beds and carpets and various fine things, and cloths of various

sorts. When the party went to Drupada's abode, Kunti taking with

her the virtuous Krishna entered the inner appartments of the king.

The ladies of the king's household with joyous hearts worshipped the

queen of the Kurus. Beholding, O monarch, those foremost of men,

each possessing the sportive gait of the lion, with deer-skins for their

upper garments, eyes like unto those of mighty bulls, broad-shoulders,

and long hanging arms like unto the bodies of mighty snakes, the king,

and the king's ministers, and the king's son, and the king's friends and

attendants, all became exceedingly glad. Those heroes sat on excellent

seats, furnished with foot-stools without any awkwardness and hesitation.

And those foremost of men sat with perfect fearlessness on those
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costly seats one after another according to the order of their ages.

After those heroes were seated, well dressed servants male and female,
and skilful cooks brought excellent and costly viands worthy of kings
on gold and silver plates. Then those foremost of men dined on those

dishes and became well pleased. And after the dinner was over,

those heroes among men, passing over all other articles, began to observe

with interest the various utensils of war. Beholding this, Drupada's
son and Drupada himself, along with all his chief ministers of state,

understanding the sons of Kunti to be all of royal blood became exceed-

ingly glad."

Thus ends the hundred and ninety-sixth section in the VaivaKika
Parva of the Adi Parva.

SECTION CXCVII

[Vaivahika Parva continued)

Vaisampayana said, 'Then the illustrious king of the Panchala,

addressing prince Yudhishthira in the form applicable to Brahmanas,

cheerfully enquired of that illustrious son of Kunti, saying, 'Are we to

know as Kshatriyas, or Brahmanas, or are we to know you as celestials

who disguising themselves as Brahmanas are ranging the Earth and come

hither for the hand of Krishna ? O tell us truly, for we have great

doubts ! Shall we not be glad when our doubts have been removed ? O
chastiser of enemies, have the fates been propitious unto us ? Tell us

the truth willingly ! Truth becometh monarchs better than sacrifices

and dedications of tanks. Therefore, tell us not what is untrue ! O
thou of the beauty of a celestial, O chastiser of foes, hearing thy reply

I shall make arrangements for my daughter's wedding according to the

order to which ye belong !'

"Hearing these words of Drupada, Yudhishthira answered, saying,

'Be not cheerless, O king ; Let joy fill thy heart ! The desire cherished

by thee hath certainly been accomplished ! We are Kshatriyas, O king,

and sons of the illustrious Pandu. Know me to be the eldest of the sons

of Kunti and these to be Bhima and Arjuna ! By these, O king,

was thy daughter won amid the concourse of monarchs ! The twins

(Nakula and Sahadeva) and Kunti wait where Krishna is. O bull

amongst men, let grief be driven from thy heart, for we are Kshatriyas !

Thy daughter, O monarch, hath like a lotus been transferred only



440 MAHABHAKATA

from one lake into another. O king, thou art our reverend superior and

chief refuge ! I have told thee the whole truth !'

Vaisampayana continued, "Hearing those words, the king Drupada's

eyes rolled in ecstasy. And filled with delight the king could not, for

some moments answer Yudhishthira. Checking his emotion with great

effort, that chastiser of foes at last replied unto Yudhishthira in proper

words. The virtuous monarch enquired how the Pandavas had escaped

from the town of Varanavata. The son of Pandu told the monarch

every particular in detail of their escape from the burning palace of

lac. Hearing everything that the son of Kunti said, king Drupada
censured Dhritarashtra, that ruler of men. And the monarch gave

every assurance unto Yudhishthira the son of Kunti. And that foremost

of eloquent men then and there vowed to restore Yudhishthira to his

paternal throne.

'Then Kunti and Krishna and Bhima and Arjuna and the twins,

commanded by the king, all took up their quarters in a palace. They

continued, O king, to reside there, treated by Yajnasena with due res-

pect. Then king Drupada with his sons, assured by all that had

happened, approaching Yudhishthira, said, O thou of mighty arms, let

the Kuru prince Arjuna take with due rites, the hand of my daughter

on this auspicious day, and let him, therefore, perform the usual initia-

tory rites of marriage P

Vaisampayana continued, "Hearing these words of Drupada, the

virtuous king Yudhishthira replied, saying, 'O great king, I also shall

have to marry f Hearing him, Drupada said, 'If it pleaseth thee, take

thou the hand of my daughter thyself with due rites! Or, give Krishna

in marriage unto whomsoever of thy brothers thou likest! Yudhishthira

said, "Thy daughter, O king, shall be the common wife of us all! Even
thus it hath been ordered, O monarch, by our mother ! I am unmarried

still, and Bhima also is so amongst the sons of Pandu. This thy jewel of

a daughter hath been won by Arjuna. This, O king, is the rule with us;

to ever enjoy equally a jewel that we may obtain ! O best of monarchs,

that rule of conduct we cannot now abandon ! Krishna, therefore, shall

become the wedded wife of us all. Let her take our hands, one after

another before the fire.'

'Drupada answered, 'O scion of Kuru's race, it hath been directed

that one man may have many wives- But it hath never been heard

that one woman may have many husbands ! O son of Kunti as thou

art pure and acquainted with the rules of morality, it behoveth thee

not to commit an act that is sinful and opposed both to usage and

the Vedas I Why, O prince, hath thy understanding become so ?

Yudhishthira said in reply, *O monarch, morality is subtle. We do
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not know its course. Let us follow the way trodden by the illustrious

ones of former ages- My tongue never uttered an untruth. My heart

also never turneth to what is sinful. My mother commanded) so ; and

my heart also approveth of it. Therefore, O king, that is quite conform-

able to virtue. Act according to it, without any scruples- Entertain no

fear, O king, about this matter I'

"Drupada said, 'O son of Kunti, thy mother, and my son Dhrishta-

dyumna and thyself, settle amongst yourselves as to what should be done.

Tell me the result of your deliberations and to-morrow I will do what

is proper.
1

Vaisampayana continued, "After this, O Bharata, Yudhishthira,

Kunti and Dhrishtadyumna discoursed upon this matter. Just at that

time, however, the island born (Vyasa), O monarch, came there in

course of his wanderings."

Thus ends the hundred and ninety-seventh section in the Vaivahika

Parva of the Adi Parva.

SECTION CXCVIII

(Vaivahika Parva continued)

Vaisampayana said, "Then all the Pandavas and the illustrious king

of the Panchalas and all others there present stood up and saluted with

reverence the illustrious Rishi Krishna (Dwaipayana). The high-souled

Rishi, saluting them in return and enquiring after their welfare, sat down

on a carpet of gold. And commanded by Krishna (Dwaipayana) of

immeasurable energy, those foremost of men all sat down on costly seats.

A little after, O monarch, the son of Prishata in sweet accents asked the

illustrious Rishi about the wedding of his daughter. And he said,

'How, O illustrious one, can one woman become the wife of many men

without being defiled by sin ? O, tell me truly all about this.' Hearing

these words Vyasa replied, 'This practice O king, being opposed to

usage and the Vedas, hath become obsolete. I desire, however, to hear

what the opinion of each of you is upon this matter.'

"Hearing these words of the Rishi, Drupada spoke first, saying, 'The

practice is sinful in my opinion, being opposed to both usage and the

Vedas. O best of Brahmanas, nowhere have I seen many men having one

wife. The illustrious ones also of former ages never had such a usage

amongst them. The wise should never commit a sin. I therefore, can

never make up mind to act in this way. This practice always appeareth

to me to be of doubtful morality.'
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"After Drupada had ceased, Dhrishtadyumna spoke, saying, O bull

amongst Brahmanas, O thou of ascetic wealth, how can, O Brahmana

the elder brother, if he is of a good disposition, approach the wife of his

younger brother ? The ways of morality are ever subtle, and therefore,

we know them not. We cannot, therefore, say what is conformable to

morality and what not. We cannot do such a deed, therefore, with a

safe conscience. Indeed, O Brahmana, I cannot say Let Draupadi become

the common wife of five brothers
'

"Yudhishthira then spoke, saying, 'My tongue never uttereth an

untruth and my heart never inclineth to what is sinful. When my heart

approveth of it, it can never be sinful. I have heard in the Purana that

a lady of name Jatila, the foremost of all virtuous women belonging to

the race of Gotama had married seven Rishis. So also an ascetic's

daughter, born of a tree, had in former times united herself in marriage

with ten brothers all bearing the same name of Prachetas and who were

all of souls exalted by asceticism. O foremost of all that are acquainted

with the rules of morality, it is said that obedience to superiors is ever

meritorious. Amongst all superiors, it is well known that the mother is

the foremost. Even she hath commanded us to enjoy Draupadi as we do

anything obtained as alms. It is for this, O best of Brahmanas, that I

regard the (proposed) act as virtuous.'

"Kunti then said, "The act is even so as the virtuous Yudhishthira

hath said. I greatly fear, O Brahmana, lest my speech should become

untrue ! How shall I be saved from untruth !

"When they had all finished speaking, Vyasa said, 'O amiable one,

how shalt be saved from the consequence of untruth. Even this is eternal

virtue ! I will not, O king of the Panchalas, discourse on this before

you all. But thou alone shalt listen to me when I disclose how this

practice hath been established and why it is to be regarded as old and

eternal. There is no doubt that what Yudhishthira hath said is quite

conformable to virtue/

Vaisampayana continued, "Then the illustrious Vyasa the master

Dwaipayana rose, and taking hold of Drupada's hand led him to a

private apartment. The Pandavas and Kunti and Dhrishtadyumna of

Prishata's race sat there, waiting for the return of Vyasa and Drupada.
Meantime Dwaipayana began his discourse with the illustrious monarch
for explaining how the practice of polyandry could not be regarded as

sinful."

Thus ends the hundred and ninety-eighth section in the Vaivahika

Parva of the Adi Parva.



SECTION CXCIX

( Vaivahika Parva continued )

Vaisampayana said, "Vyasa continued, In days of yore, the celes-

tials had once commenced a grand sacri6ce in the forest of Naimisha.
At that sacrifice, O king, Yama, the son of Vivaswat, became the slayer

of the devoted animals. Yama, thus employed in that sacrifice, did not

(during that period), O king, kill a single human being. Death being

suspended in the world, the number of human beings increased very
greatly. Then Soma and Sakra and Varuna and Kuvera, the Sadhyas,
the Rudras, the Vasus, the twin Aswins, these and other celestials

went unto Prajapati the Creator of the universe. Struck with fear for

the increase of the human population of the world they addressed the

Master of creation and said. Alarmed, O lord, at the increase of human
beings on earth, we come to thee for relief 1 Indeed, we crave thy

protection 1 Hearing those words the Grandsire said, Ye have little

cause to be frightened at this increase of human beings. Ye all are

immortal ! It behoveth ye not to take fright at human beings ! The
celestials replied, The mortals have all become immortal. There is no

distinction now between us and them. Vexed at the disappearance of

all distinction, we have come to thee in order that thou mayest dis-

tinguish us from them ! The Creator then said, The son of Vivaswat

is even now engaged in the grand sacrifice. It is for this that men are

not dying. But when Yama's work in connection with the sacrifice

terminates men will again begin to die as before. Strengthened by your

respective energies, Yama will, when that time comes, sweep away by

thousands the inhabitants on earth who will scarcely have then any

energy left in them.'

"Vyasa continued, 'Hearing these words of the first-born deity,

the celestials returned to the spot where the grand sacrifice was being

performed. And the mighty one sitting by the side of the Bhagirathee

saw a (golden) lotus being carried along by the current. And be-

holding that (golden) lotus, they wondered much- And amongst them,

that foremost of celestials, viz*, Indra, desirous of ascertaining whence

it came, proceeded up along the course of the Bhagirathee. And reach-

ing that spot whence the goddess Ganga issues perennially, Indra beheld

a woman possessing the splendour of fire. The woman who had come

there to take water was washing herself in the stream, weeping all the

while. The tear-drops she shed, falling on the stream, were being

transformed into golden lotuses. The wielder of the thunder-bolt, be-
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holding that wonderful sight, approached the woman and asked her,

Who art thou, amiable lady ? Why dost thou weep ? I de:>ire to know

the truth. O tell me everything !

'

"Vyasa continued, The woman thereupon answered O Sakra, thou

mayest know who I am and why, unfortunate that I am, I weep, if

only, O chief of the celestials, thou comest with me as I lead the way.

Thou shalt then see what it is I weep for ! Hearing these words of the

lady, Indra followed her as she led the way. And soon he saw, not

far off from where he was, a handsome youth with a young lady seated

on a throne placed on one of the peaks of Himavat and playing at dice.

Beholding that youth, the chief of the celestials said, Know, intelligent

youth, that this universe is under my sway ! Seeing, however, that

the person addressed was so engrossed in dice that he took no notice

of what he said, Indra was possessed by anger and repeated, I am
the lord of the universe ! The youth who was none else than the god

Mahadeva (the god of the gods), seeing Indra filled with wrath, only

smiled, having cast a glance at him. At that glance, however, the chief

of the celestials was at once paralysed and stood there like a stake.

When the game at dice was over, Ishana addressing the weeping woman
said, Bring Sakra hither, for I shall soon so deal with him that pride

may not again enter his heart 1 As soon as Sakra was touched by

that woman, the chief of the celestials with limbs paralysed by that

touch, fell down on the earth. The illustrious Ishana of fierce energy

then said unto him, Act not, O Sakra, ever again in this way ! Re-

move this huge stone, for thy strength and energy are immeasura-

ble, and enter the hole (it will disclose) where await some others

possessing the splendour of the sun and who are all like unto thee I

Indra then, on removing that stone, beheld a cave in the breast of that

king of mountains, within which were four others resembling himself*

Beholding their plight, Sakra became seized with grief and exclaimed,

shall I be even like these ? Then the god Girisha (Ishana), looking full

at Indra with expanded eyes, said in anger, O thou of a hundred

sacrifices, enter this cave without loss of time, for thou hast from folly

insulted me before my eyes! Thus addressed by the lord Ishana, the

chief of the celestials, in consequence of that terrible imprecation,

was deeply pained, and with limbs weakened by fear trembled like the

wind-shaken leaf of a Himalayan fig. And cursed unexpectedly by the

god owning a bull for his vehicle, Indra, with joined hands and shaking

from head to foot, addressed that fierce god of multiform manifestations,

saying, Thou art, O Bhava, the overlooker of the infinite Universe !

Hearing these words the god of fiery energy smiled and said,

Those that are of disposition like thine never obtain my grace.
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These other (within the cave) had at one time been like thee. Enter

thou this cave, therefore, and lie there for sometime. The fate of'you

all shall certainly be the same. All of you shall have to take your birth

in the world of men, where, having achieved many difficult feats and

slaying a large number of men, ye shall again by the merits of your

respective deeds, regain the valued region of Indra. Ye shall accomplish

all I have said and much more besides, of other kinds of work. Then
those Indras, of their shorn glory, said We shall go from our celestial

regions even unto the region of man where salvation is ordained to be

difficult of acquisition. But let the gods Dharma, Vayu.Maghavat, and

the twin Ashwins beget us upon our would-be mother. Fighting with

men by means of both celestial and human weapons, we shall again come
back into the region of Indra !

'

"Vyasa continued, 'Hearing these words of the former Indras,

the wielder of the thunder-bolt once more addressed that foremost of

gods, saying, Instead of going myself, I shall, with a portion of my
energy, create from myself a person for the accomplishment of the task

(thou assignest) to form the fifth among these ! Vishwabhuk, Bhutadha-

man, Sivi of great energy, Santi the fourth, and Tejaswin, these, i

said were the five Indra of old. And the illustrious god of the formid-

able bow, from his kindness, granted unto the five Indras the desire

they cherished. And he also appointed that woman of extraordinary

beauty, who was none else than celestial Sree (goddess of grace) herself,

to be their common wife in the world of men. Accompanied by all those

Indras, the god Isana then went unto Narayana of immeasurable energy,

the Infinite, the Immaterial, the Increate, the Old, the Eternal, and the

Spirit of these universe without limits. Narayana approved of every-

thing. Those Indras then were born in the world of men. And Hari

(Narayana) took up two hairs from his body, one of which hairs was

black and the other white. And those two hairs entered the wombs of

two of the Yadu race, by name Devaki and Rohini. And one of these

hairs, viz., that which was white, became Valadeva. And the hair that

was black was born as Kesava's self, Krishna. And those Indras of old

who had been confined in the cave on the Himavat are none else than

the sons of Pandu, endued with great energy. And Arjuna amongst

the Pandavas, called also Savyasachin ( using both hands with equal

dexterity ) is a portion of Sakra.'

"Vyasa continued, 'Thus, O king they who have been born as the

Pandavas are none else than those Indras of old- And the celestial Sree

herself who had been appointed as their wife is this Draupadi of extra-

ordinary beauty. How could she whose effulgence is like that of the

sun or the moon, whose fragrance spreads for two miles around, take
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her birth in any other than an extraordinary way viz., from within the

Earth, by virtue of the sacrificial rites ? Unto thee, O king, I cheerfully

grant this other boon in the form of spiritual sight. Behold now the

sons of Kunti endued with their sacred and celestial bodies of old !'

Vaisampayana continued, "Saying this, that sacred Brahmana Vyasa
of generous deeds, by means of his ascetic power, granted celestial sight

unto the king. Thereupon the king beheld all the Pandavas endued

with their former bodies. And the king saw them possessed of celestial

bodies, with golden crowns and celestial garlands, and each resembling
Indra himself, with complexions radiant as fire or the sun, and decked

with every ornament, and handsome, and youthful, with broad chests

and statures measuring about five cubits. Endued with every accom-

plishment, and decked with celestial robes of great beauty and fragrant

garlands of excellent making the king beheld them as so many three-

eyed gods (Mahadeva), or Vasus, or Rudras, or Adityas themselves.

And observing the Pandavas in the forms of those Indras of old, and

Arjuna also in the form of Indra sprung from Sakra himself, king

Drupada was highly pleased. And the monarch wondered much on

beholding that manifestation of celestial power under deep disguise.

The king looking at his daughter, that foremost of women endued with

great beauty, like unto a celestial damsel and possessed of the splendour

of fire or the moon, regarded her as the worthy wife of those celestial

beings, for her beauty, splendour and fame. And beholding that

wonderful sight, the monarch touched the feet of Satyavati's son, ex-

claming, 'O great Rishi, nothing is miraculous in thee !' The Rishi

then cheerfully continued 'In a certain hermitage there was an illus-

trious Rishi's daughter, who, though handsome and chaste, obtained not

a husband. The maiden gratified, by severe ascetic penances, the god

Sankara (Mahadeva). The lord Sankara, gratified at her penances, told

her himself, Ask thou the boon thou desirest ! Thus addressed, the

maiden repeatedly said unto the boon-giving Supreme Lord, I desire

to obtain a husband possessed of every accomplishment ! Sankara, the

chief of the gods gratified with her, gave her the boon she asked, saying.

Thou shalt have, amiable maiden, five husbands ! The maiden, who

had succeeded in gratifying the god, said again, O Sankara, I desire

to have from thee only one husband possessed of every virtue ! The

god of gods, well pleased with her, spake again, saying, Thou hast, O
maiden, addressed me five full times, repeating, Give me a husband \

Therefore, O amiable one, it shall even be as thou hast asked. Blessed

be thou hast asked. Blessed be thou. All, this, however, will happen

in a future life of thine !

"Vyasa continued, 'O Drupada, this thy daughter of celestial



ADI PARVA 447

beauty is that maiden. Indeed, the faultless Krishna sprung from

Prishata's race hath been pre-ordained tn become the common wife of

five husbands. The celestial Sree, having undergone severe ascetic

penances, hath, for the sake of the Pandavas, had her birth as thy

daughter, in the course of thy grand sacri6ce. That handsome goddess,

waited upon by all the celestials, as a consequence of her own acts

becomes the (common) wife of five husbands. It is for this that the

self-create had created her. Having listened to all this, O king

Drupada, do what thou desirest !"

Thus ends the hundred and ninety-ninth section in the Vaivahika

Parva of the Adi Parva.

SECTION CC

( Vaivahika Parva continued )

Vaisampayana said, "Drupada, on hearing this, observed, O great

Rishi, it was only when I had not heard this from thee that I had sought

to act in the way I told thee of. Now, however, that I know all, I can-

not be indifferent to what hath been ordained by the gods. Therefore

do I resolve to accomplish what thou hast said. The knot of destiny

cannot be untied. Nothing in this world is the result of our own acts.

That which had been appointed by us in view of securing one only bride-

groom hath now terminated in favour of many. As Krishna (in a

former life) had repeatedly said, O give me a husband !_the great god

himself even gave her the boon she had asked. The god himself knows

the right or wrong of this. As regards myself, when Sankara hath

ordained so, right or wrong, no sin can attach to me. Let these with

happy hearts take, as ordained, the hand of Krishna with the rites.'
'

Vaisampayana continued, "Then the illustrious Vyasa, addressing

Yudhishthira the just, said, "The day is an auspicious day, O son of

Pandu ! This day the moon has entered the constellation called Puthya.

Take thou the hand of Krishna to-day, thyself first before thy brothers!'

When Vyasa had said so, king Yajnasena and his son made pre-

parations for the wedding. And the monarch kept ready various costly

articles as marriage presents. Then he brought out his daughter

Krishna, decked, after a bath, with many jewels and pearls. Then there

came to witness the wedding all the friends and relatives of the king,

ministers of state, and many Brahmanas and citizens. And they all

took their seats according to their respective ranks. Adorned with

that concourse of principal men, with its yard decked with lotuses and



448 MAHABHABATA

lilies scattered thereupon, and beautified with lines of troops, king

Drupada's palace, festooned around with diamonds and precious stones,

looked like the firmament studded with brilliant stars. Then those

princes of the Kuru line, endued with youth and adorned with ear-rings,

attired in costly robes and perfumed with sandalpaste, bathed and

performed the usual religious rites and accompanied by their priest

Dhaumya who was possessed of the splendour of fire, entered the wedd-

ing hall one after another in due order, and with glad hearts, like mighty

bulls entering a cow-pen. Then Dhaumya, well conversant with the

Vedas, igniting the sacred fire, poured with due mantras libations of

clarified butter into that blazing element. And calling Yudhishthira

there, Dhaumya, acquainted with mantras, united him with Krishna,

Walking round the fire the bride-groom and the bride took each other's

hand. After their union was complete, the priest Dhaumya, taking

leave of Yudhishthira, that ornament of battle, went out of the palace.

Then those mighty car-warriors, those perpetuatorsof the Kuru line,

those princes attired in gorgeous dresses, took the hand of that best of

women, day by day in succession, aided by that priest. O king, the

celestial Rishi told me of a very wonderful and extraordinary thing

in connection with these marriages vf?., that the illustrious princess

of splender waist regained her virginity every day after a previous

marriage. After the weddings were over, king Drupada gave unto those

mighty car-warriors diverse kinds of excellent wealth. And the king

gave unto them one hundred cars with golden standards, each drawn by

four steeds with golden bridles. And he gave them one hundred elephants

all possessing auspicious'marks on their temples and faces and like unto

a hundred mountains with golden peaks. He also gave them a hundred

female servants all in the prime of youth and clad in costly robes and

ornaments and floral wreaths. And the illustrious monarch of the lunar

race gave unto each of those princes of celestial beauty, making the

sacred fire a witness of his gifts, much wealth and many costly robes

and ornaments of great splendour. The sons of Pandu endued with

great strength, after their wedding were over, and after they had

obtained Krishna like unto a second Sree along with great wealth,

passed their days in joy and happiness, like so many Indras, in the

capital of the king of the Panchalas."

Thus ends the two hundredth section in the Vaivahika Parva of the

Adi Parva.
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( Vaivahika Parva continued )

Vaisampayana said, "King Drupada, after his alliance with the

Pandavas, had all his fears dispelled. Indeed, the monarch no longer

stood in fear even of the gods. The ladies of the illustrious Drupada's
household approached Kunti and introduced themselves unto her, men-

tioning their respective names, and worshipped her feet with heads

touching the ground. Krishna also, attired in red silk and her wrists

still encircled with the auspicious thread, saluting her mother-in-law

with reverence, stood contentedly before her with joined palms, Pritha,

out of affection, pronounced a blessing upon her daughter-in-law

endued with great beauty and every auspicious mark and possessed

of a sweet disposition and good character, saying, Be thou unto thy

husband as Sachi unto Indra, Swaha unto Vibhavasu, Rohini unto

Soma, Damayanti unto Nala, Bhadra unto Vaisravana, Arundhati unto

Vasistha, Lakshmi unto Narayana ! O amiable one, be thou the mother

of long-lived and heroic children, and possessed of everything that

can make thee happy ! Let luck and prosperity ever wait on thee I

Wait thou ever on husbands engaged in the performance of grand sacri-

fices. Be thou devoted to thy husbands. And let thy days be ever

passed in duly entertaining and reverencing guests and strangers

arrived at thy abode, and the pious and the old ; children and superiors.

Be thou installed as the Queen of the kingdom and the capital of

Kurujangala, with thy husband Yudhishthira the just ! O daughter,

let the whole Earth, conquered by the prowess of thy husbands endued

with great strength, be given away by thee unto Brahmanas at

horse-sacrifice ! O accomplished one, whatever gems there are on earth,

possessed of superior virtues, obtain them, O luckly one, and be thou

happy for a hundred full years 1 And, O daughter-in-law, as I rejoice

to-day beholding thee attired in red silk, so shall I rejoice again, when,

O accomplished one, I behold thee become the mother of a son !'

Vaisampayana continued, "After the sons of Pandu had been

married, Hari (Krishna) sent unto them (as presents) various gold orna-

ments set with pearls and black gems (lapis lazuli). And Madhava

(Krishna) also sent unto them costly robes manufactured in various

countries, and many beautiful and soft blankets and hides of great value,

and many costly beds and carpets and vehicles. He also sent them

vessels by hundreds, set with gems and diamonds. And Krishna also

gave them female servants by thousands, brought from various countries,
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and endued with beauty, youth and accomplishments and decked with

every ornament. He also gave them many well-trained elephants

brought from the country of Madras, and many excellent horses

in costly harness, cars drawn by horses of excellent colours and large

teeth* The slayer of Madhu, of immeasurable soul, also sent them coins

af pure gold by crores upon crores in separate heaps. And Yudhishthira

the just, desirous of gratifying Govinda, accepted all those presents with

great joy."

Thus ends the two hundred and first section in the Vaivahika

Parva of the Adi Parva.

SECTION CCII

(Viduragamana Parva)

Vaisampayana said, "The news was carried unto all the monarchs

( who had come to the Self-choice of Draupadi ) by their trusted spies

that the handsome Draupadi had been united in marriage with the

sons of Pandu. And they were also informed that the illustrious hero

who had bent the bow and shot the mark was none else than Arjuna,

that foremost of victorious warriors and first of all wielders of the bow
and arrows. And it became known that the mighty warrior who had
dashed Salya, the king of Madras, on the ground, and who in wrath
had terrified the assembled monarchs by means of the tree ( he had up-

rooted), and who had taken his stand before all foes in perfect fearless-

ness, was none else than Bhima, that feller of hostile ranks, whose

touch alone was sufficient to take the lives out of all foos. The monarchs,

upon being informed that the Pandavas had assumed the guise of peace-

ful Brahmanas, wondered much. They even heard that Kunti with all

her sons had been burnt to death in the conflagration of the house

of lac. They, therefore, now regarded the Pandavas in the light of

persons who had come back from the region of the dead. And re-

collecting the cruel scheme contrived by Purochana, they began to say,

*O fie on Bhishma, fie on Dhritarashtra of the Kuru race !"

"After the Self-choice was over, all the monarchs (who had come
thither), hearing that Draupadi had been united witji the Pandavas,

set out for their own dominions. And Duryyodhana, hearing that

Draupadi had selected the owner of white steeds (Arjuna) as her lord,

became greatly depressed. Accompanied by his brothers, Aswathaman

his uncle (Sakuni), Kama and Kripa the prince set out with a heavy

heart for his capital, Then Dussasana, blushing with shame, addressed



ADI PARVA 4*1

his brother softly and said, 'If Arjuna had not disguised himielf as t

Brahmana, he could never have succeeded in obtaining Draupadi. It was

for this disguise, O king, that no one could recognise him as Dhananjaya.

Fate, I ween, is ever supreme. Exertion is fruitless; fie on our exertions,

O brother ! The Pandavas are still alive !' Speaking unto one another

thus and blaming Purochana ( for his carelessness ), they then entered

the city of Hastinapura, with cheerless and sorrowful hearts. Beholding

the mighty sons of Pritha, escaped from the burning house of lac and

allied with Drupada, and thinking of Dhrishtadyumna and Sikhandin

and the other sons of Drupada all accomplished in fight, they were

struck with fear and overcome with despair.

"Then Vidura, having learnt that Draupadi had been won by the

Pandavas and that the sons of Dhritarashtra had come back ( to Ha^ti-

napura) in shame, their pride humiliated, became filled with joy. And,

O king, approaching Dhritarashtra, Kshatri said. "The Kurus are

prospering by good luck !' Hearing those words of Vidura, the son of

Vichitraviryya, wondering, said in great glee, 'What good luck,

O Vidura ? What good luck ?' From ignorance, the blind monarch

understood that his eldest son Duryyodhana had been chosen by

Drupada's daughter as her lord. And the king immediately ordered

various ornaments to be made for Draupadi. And he commanded that

both Draupadi and his son Duryyodhana should be brought with pomp
to Hastinapura. It was then that Vidura told the monarc i that

Draupadi had chosen the Pandavas for her lords, and that those

heroes were all alive and at peace, and that they had been received with

great respect by king Drupada. And he also informed Dhritarashtra

that the Pandavas had been united with the many relatives and

friends of Drupada, each owning large armiesi and with many others

who had come to that Self-choice.

"Hearing these words of Vidura, Dhritarashtra said, Those

children are to me, O Kshatri, as dear as they were to Pandu. Nay,

more. O listen to me why my affection for them now is even greater !

The heroic sons of Pandu are well and at ease. They have obtained

many friends. Their relatives, and others whom they have gained as

allies, are all endued with great strength. Who, O Kshatri, amongst

monarchs in prosperity or adversity would not like to have Drupada

with his relatives as an ally ?'

Vaisampayana continued, "Having heard these words of the

monarch, Vidura said, 'O king, let thy understanding remain so with-

out change for a hundred years !' Having said this Vidura returned

to his own abode. Then, O monarch, there came unto Dhritarasbtra,

Duryyodhana and the son of Radha, Kama. Addressing the monarch,
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they said; 'We cannot, O king/speak of any transgression in the presence

of Vidura I We have now found thee alone, and will, therefore, say

all we like ! What is this that thou hast, O monarch, desired to do ?

Dost thou regard the prosperity of thy foes as if it were thy own, that

thou hast been applauding the Pandavas, O foremost of men, in the

presence of Vidura ? O sinless one, thou actest not, O king, in the

way thou shouldst ! O father, we should now act every day in such a

way as to weaken ( the strength of ) the Pandavas 1 The time hath

come, O father, for us to take counsel together, so that the Pandavas

may not swallow us all with our children and friends and relatives !"

Thus ends the two hundred and second section in the Viduragamana

Parva of the Adi Parva.

SECTION CCIII

( Viduragamana Parva Continued )

Vaisampayana said, "Dhritarashtra replied, saying, 'I desire to

do exactly what you would recommend. But I do not wish to inform

Vidura of it even by a change of muscle. It was, therefore, O son, that

I was applauding the Pandavas in Vidura's presence, so that he might

not know even by a sign what is in mind. Now that Vidura hath gone

away, this is the time, O Suyodhana ( Duryyodhana ), for telling me
what thou hast hit upon, and what, O Radheya ( Kama ) thou too hast

hit upon !'

Duryyodhana said, 'Let us, O father, by means of trusted and

skilful and adroit Brahmanas, seek to produce dissensions between

the sons of Kunti and Madri. Or, let king Drupada and his sons, and

all his ministers of state, be plied with presents of large wealth, so

that they may abandon the cause of Yudhishthira, the son of Kunti. Or,

let our spies induce the Pandavas to settle in Diupada's dominions,

by describing to them, separately, the inconvenience of residing in

Hastinapura, so that, separated from us, they may permanently settle

uvPanchala. Or, let some clever spies, full of resources, sowing the

seeds of dissension among the Pandavas, make them jealous of one

another. Or, let them incite Krishna against her husbands. She has

many lords and this will not present any difficulty. Or, let some seek

to make the Pandavas themselves dissatisfied with Krishna, in which

case Krishna also will be dissatisfied with them. Or, let, O King, some

clever spies, repairing thither, secretly compass the death of Bhimasena.

Bhima is the strongest of them all. Relying upon Bhima alone, the



ADI PABVA 463

Pandavas used to disregard us, of old. Bhima is fierce and brave and

the (sole
s

refuge of the Pandavas. If he be slain, the others will be

deprived of strength and energy. Deprived of Bhima, who is their sole

refuge, they will no longer strive to regain their kingdom. Arjuna, O
king, is invincible in battle, if Bhima protecteth him from behind-

Without Bhima, Arjuna is not equal to even a fourth part of Radheya.

Indeed, O king, the Pandavas conscious of their own feebleness without

Bhima and of our strength would not really strive to recover the king-

dom. Or, if, O monarch, coming hither, they prove docile and obedient

to us, we would then seek to repress them according to the dictates of

political science (as explained by Kanika). Or, we may tempt them by

means of handsome girls, upon which the princess of Panchala will get

annoyed with them. Or, O Radheya, let messengers be despatched to

bring them hither, so that, when arrived, we may through trusted

agents, by some of the above methods, cause them to be slain. Strive

O father, to employ any of these (various) methods that may appear to

thee faultless. Time passeth. Before their confidence in king Drupada
that bull amongst kings is established we may succeed, O monarch,

to encounter them. But after their confidence hath been established in

Drupada, we are sure to fail. .Theset O father, are my views for the

discomfiture of the Pandavas I Judge whether they be good or bad !

What, O Kama, dost thou think ?'

Thus ends the two hundred and third section in the Viduragamana

Parva of the Adi Parva.

SECTION CCIV

(Viduragamana Parva continued)

Vaisampayana said. ."Thus addressed by Duryyodhana, Kama
said, 'It doth not seem to me, O Duryyodhana, that thy reasoning is

well-founded. O perpetuator of the Kuru race, no method will succeed

against the Pandavas 1 O brave prince, thou hast before, by various

subtle means, striven to carry out thy wishes. But ever hast thou

failed to slay thy foes. They were then living near thee, O king ! They

were then unfledged and of tender years, but thou couldst not injure

them then. They are now living at distance, grown up, full-fledged.

The sons of Kunti, O thou of firm resolution, cannot now be injured by

any subtle contrivances of thine. This is my opinion. As they are

aided by the very Fates, and as they are desirous of regaining their
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ancestral kingdom, we can never succeed in injuring them by any means

in our power. It is impossible to create disunion amongst them. They
can never be disunited whv) have all taken to a common wife. Nor can

we succeed in estranging Krishna from the Pandavas by any spies of

ours. She chose them as her lords when they were in adversity. Will

she abandon them now that they are in prosperity ? Besides women
always like to have many husbands, Krishna hath obtained her wish.

She can never be estranged from the Pandavas. The king of Panchala

is honest and virtuous ; he is not avaricious. Even if we offer him our

whole kingdom he will not abandon the Pandavas. Drupada's son also

possesseth every accomplishment, and is attached to the Pandavas.

Therefore, I do not think that the Pandavas can now be injured of any

subtle means in thy power. Buti O bull amongst men, this is what is

good and advisable for us now, viz., to attack and smite them till they

are exterminated. Let this course recommend itself to thee ! As long

as our party is strong and that of the king of the Panchalas is weak, so

long strike them without any scruple. O son of Gandhari, as long as

their innumberable vehicles and, animals, friends, and friendly tribes

are not musted together, continue, O king, to exhibit thy prowess 1

As long as the king of the Panchalas together with his sons gifted with

great prowess* settest not his heart upon fighting with us, so long, O
king, exhibit thy prowess I And, O king, exert thy prowess before he

of the Vrishni race viz*, (Krishna) cometh with the Yadava host into the

city of Drupada, carrying everything before him, to restore the

Pandavas to their paternal kingdom, Wealth, every article of enjoy-

ment, kingdom, there is nothing that Krishna may not sacrifice for the

sake of the Pandavas I The illustrious Bharata had acquired the whole

Earth by his prowess alone. Indra hath acquired sovereignty of the

three worlds by prowess alone. O king, prowess is always applauded by

the Kshatriyas. O bull amongst Kshatriyas, prowess is the cardinal

virtue of the brave. Let us, therefore, O monarch, with our large

army consisting of four kinds of forces, grind Drupada without loss of

time, and bring hither the Pandavas ! Indeed, the Pandavas are

incapable of being discomfited by any policy of conciliation, of gift, of

wealth and bribery, or of disunion. Vanquish them, therefore, by thy

prowess ! And vanquishing them by thy prowess, rule thou this wide

Earth ! O monarch, I see not any other means by which we may

accomplish our end !

Vaisampayana continued,
"
Hearing these words of Radheya,

Dhritarashtra, endued with great strength, applauded him highly. The

monarch then addressed him and said, 'Thou. O son of a Suta, art

gifted with great wisdom and accomplished in arms. This speech
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therefore, favouring the exhibition of prowess suiteth thee well ! But

let Bhishma, and Drona, and Vidura, and you two, take counsel together

and adopt that proposal which may lead to our benefit/

Vaisampayana continued,-"Then king Dhritarashtra called unto him
all those celebrated ministers and took counsel with them."

Thus ends the two hundred and fourth section in the Viduragamana
Parva of the Adi Parva.

:.

SECTION CCV

(Viduragamana Parva continued)

Vaisampayana said, "Asked by Dhritarashtra to give his opinion,

Bhishma replied, *O Dhritarashtra, a quarrel with the Pandavas is

what I can never approve of. As thou art to me, so was Pandu without

doubt. And the sons of Gandhari are to me, as those of Kunti. I should

protect them as well as I should thy sons, O Dhritarashtra ! And, O
king, the Pandavas are as much near to me as they are to prince

Duryyodhana or to all the other Kurus. Under these circumstances a

quarrel with them is what I never like. Concluding a treaty with those

heroes, let half the land be given unto them. This is, without doubt,

the paternal kingdom of those foremost ones of the Kuru race ! And,

O Duryyodhana, like thee who lookest upon this kingdom as thy pater-

nal property, the Pandavas also look upon it as their paternal possession.

If the renowned sons of Pandu obtain not the kingdom, how can it be

thine, or that of any other descendant of the Bharata race ? If thou

regardest thyself as one that hath lawfully come into the possession of

the kingdom, I think they also may be regarded to have lawfully come

into the possession of this kingdom before thee ! Give them half the

kingdom quietly. This, O tiger among men, is beneficial to all. If

thou actest otherwise, evil will befall us all. Thou too shalt be covered

wish dishonour. O Duryodhana, strive to maintain thy good name.

A good name is, indeed, the source of one's strength. It hath been said

that one liveth in vain whose reputation hath gone. A man, O
Kaurava, doth not die so long as his fame lasteth I One liveth as long

as one's fame endureth, and dieth when one's fame is gone ! Follow

thou, O son of Gandhari, the practice that is worthy of the Kuru race.

O thou of mighty arms, imitate thy own ancestors ! We are fortunate

that the Pandavas have not perished. We are fortunate that Kunti

liveth. We are fortunate that the wretch Purochana without being

able to accomplish his purpose hath himself perished. From that time

I heard that the SOBS of Kuntibhoja's daughter had been burnt to
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death, I was, O son of Gandhari, ill able to meet any living creature. O
tiger among men, hearing of the fate that overtook Kunti, the world

doth not regard Purochana so guilty as it regardeth thee I O king, the

escape, therefore, of the sons of Pandu with life from that conflagration

and their re-appearace, do away with thy evil repute ! Know, O thou

of Kuru's race, that as long as those heroes live, the wilder of the thunder

himself cannot deprive them of their ancestral share in the kingdom !

The Pandavas are virtuous and united. They are being wrongly kept
out of their equal share in the kingdom. If thou shouldst act rightly, if

thou shouldst do what is agreeable to me, if thou shouldst seek the wel-

fare of all, then give half the kingdom unto them !'
'

Thus ends the two hundred and fifth section in the Viduragamana
Parva of the Adi Parva.

SECTION CCVI

(Viduragamana Parva continued)

Vaisampayana said, "After Bhishma had concluded, Drona spoke,

saying, 'O king Dhritarashtra, it hath been heard by us that friends

summoned for consultation should always speak what is right, true, and

conductive to fame. O sire, I am of the same mind in this matter with

the illustrious Bhishma. Let a share of the kingdom be given unto the

Pandavas. This is eternal virtue. Send, O Bharata, unto Drupada

without loss of time some messenger of agreeable speech, carrying with

him a large treasure for the Pandavas. And let the man go unto

Drupada carrying costly presents foi both the brigegrooms and the

bride, and let him speak unto that monarch of thy increase of power

and dignity arising from this new alliance with him. And, O monarch,

let the man know also that both thyself and Duryyodhana have become

exceedingly glad in consequence of what hath happened. Let him

say this repeatedly unto Drupada and Dhrishtadyumna. And let him

speak also about the alliance as having been exceedingly proper, and

agreeable unto thee, and of thyself being worthy of it. And let the

men repeatedly propitiate the sons of Kunti and those of Madri (in

proper words), And at thy command, O king, let plenty of ornaments

of pure gold be given unto Draupadi. And let, O bull of Bharata
f

s

race, proper presents be given unto all the sons of Drupada. Let the

messenger then propose the return of the Pandavas to Hastinapura.

After the heroes will have been permitted, (by Drupada) to come

hither, let Dussasana and Vikarna go out with a handsome train to

receive them. And when they will have arrived at Hastinapura, let
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those foremost of men be received with affection by thee. And let

them then be installed on their paternal throne, agreeably to the wishes

of the people of the realm. This, O monarch of Bharata's race, is what

I think should be thy behaviour towards the Pandavas who are to thee

even as thy own sons !'
'

Vaisampayana continued, "After Drona had ceased, Kama spake

again, "Both Bhima and Drona have been pampered with wealth that

is thine and favours conferred by thee ! They are also always regarded

by thee as thy trusted friends 1 What can therefore be more amusing
than that they both should give thee advice which is not for thy good ?

How can the wise approve that advice which is pronounced good by a

person speaking with wicked intent but taking care to conceal the wick-

edness of his heart ? Indeed, in a season of distress, friends can neither

benefit nor injure. Every one's happiness or the reverse dependeth on

destiny. He that is wise and he that is foolish, he that is young (in

years) and he that is old, he that hath allies and he that hath none

all become, it is seen everywhere* happy or unhappy at times. It

hath been heard by us that there was, of old, a king by name

Amvuvicha. Having his capital at Rajagriha, he was the king of all the

Magadha chiefs. He never attended to his affairs. All his exertion

consisted in inhaling the air. All his affairs were in the hands of his

minister. And his minister, named Mahakarni, became the supreme

authority in the state. Regarding himself all powerful, he began to

disregard the king. And the wretch himself appropriated everything

belonging unto the king, his queens and treasures and sovereignty.

But the possession of all these, instead of satisfying his avarice, only

served to inflame him the more. Having appropriated everything

belonging to the king, he even coveted the throne. But it hath been

heard by us that with all his best endeavours he succeeded not in acquir-

ing the kingdom of the monarch, his master, even though the latter

was inattentive to business and content with only breathing the air.

What else can be said, O king, than that monarch's sovereignty

was dependent on destiny ? If, therefore, O king, this kingdom be

established in thee by destiny, it will certainly continue in thee, even

if the whole world were to become thy enemy ! If, however, destiny

hath ordained otherwise, howsoever mayest thou strive, it will not

last in thee ! O learned one, remembering all this, judge of the honesty

or otherwise of thy advisers ! Ascertain also who amongst them are

wicked and who have spoken wisely and well f

Vaisampayana continued, 'Hearing these words of Kama, Drona

replied, 'As thou art wicked it is evident thou sayestsoin consequence

of the wickedness of thy intent ! It is for injuring the Pandavas that

58
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thou findest fault with us. But know, O Kama, what I have said is

for the good of all and the prosperity of the Kuru race. If thou re-

gardest all this as productive of evil, declare thyself what is for our good.

If the good advice I have given be not followed, I think the Kurus will

be exterminated in no time.'
'

Thus ends the two hundred and sixth section in the Viduragamana

Parva of the Adi Parva.

SECTION CCVII

( Viduragamana Parva continued )

Vaisampayana said, "After Drona had ceased, Vidura spoke,

saying, 'O monarch, thy friends without doubt, are saying unto thee

what is for thy good. But as thou art unwilling to listen to what they

say, their words scarcely find a place in thy years. What that foremost

one of Kuru's race viz., Bbishma, the son of Santanu, hath said, is

excellent and is for thy good. But thou does not listen to it. The

preceptor Drona also hath said much that is for thy good which how-

ever Kama, the son of Radha doth not regard to be such. But, O
king, reflecting hard I do not find any one who is better friend to thee

than either of these two lions among men (viz., Bhishma and Drona),

or any one who excels either of them in wisdom. These two, old in

years, in wisdom, and in learning, always regard thee, O king, and the

sons of Pandu with equal eyes- Without doubt, O king of Bharata's

race, they are both, in virtue and truthfulness, not inferior to Rama,

the son of Dasaratha, and Gay a. Never before did they give thee any

evil advice. Thou also, O monarch, hast never done them any injury.

Why should, therefore, these tigers among men, who are ever-

truthful, give thee wicked advice, especially when thou hast never

injured them ? Endued with wisdom these foremost of men, O king,

will never give thee counsels that are crooked. O scion of Kuru's

race, this is my firm conviction that these two, as they acquainted are

with all rules of morality, will never, tempted by wealth, utter anything

betraying a spirit of partizanship. What they have said, O Bharata,

I regard highly beneficial to thee ! Without doubt, O monarch, the

Pandavas are thy sons as much as Duryyodhana and others are. Those

ministers, therefore, that give thee any counsel fraught with evil unto

the Pandavas, do not really look to thy interests. If there is any partia-

lity in thy heart, O king, for thy own children they who by their

counsel seek to bring it out, certainly do thee no good. Therefore, O
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king, these illustrious persons endued with great splendour, have not,
I think, said anything that leadeth to evil. Thou however dost not
understand it. What these bulls among men have said regarding the

invincibility of the Pandavas is perfectly true- Think not otherwise of

it, O tiger among men. Blest be thou I Can the handsome Dhananjaya
the son of Pandu, using the right and the left hand with equal activ

be vanquished in battle even by Maghavat himself ? Can the great
Bhimasena of strong arms possessing the might of ten thousand

elephants, be vanquished in battle by the immortals themselves ? Who
also that desireth to live can overcome in battle the twins (Nakula and

Sahadeva) like unto the sons of Yama himself, and well-skilled in

fight ? How too can the eldest one of the Pandavas in whom patience,

mercy, forgiveness, truth, and prowess always live together, be van-

quished ? They who have Rama (Valadeva) as their ally, and Janar-

dana ( Krishna ) as their counsellor, and Satyaki as their partisan!

whom have they not already defeated in war ? They who have

Drupada for their father-in-law, and Drupada's sons the heroic

brothers, viz., Dhristadyumna and others of Prishata's race for their

brothers-in-law, are certainly invincible. Remembering this, O monarch,

and knowing that their claim to the kingdom is even prior to thine,

behave virtuously towards them. The stain of calumny is on thee, O
monarch, in consequence of that act of Purochana. Wash thyself of

it now, by a kindly behaviour towards the Pandavas. This kindly

behaviour of thine, O monarch, towards the Pandavas will be an act of

great benefit to us, protecting the lives of us all that belong to Kuru's

race, and leading to the growth of the whole Kshatriya order ! We
had formerly warred with king Drupada ; if we can now secure him as

an ally, it will strengthen our party.- The Dasarhas, O king, are num-

erous and strong. Know where Krishna is, all of them must be, and

where Krishna is, there victory also must be ! O king, who, unless

cursed by the gods, would seek to effect that by means of war which can

be effected by conciliation ? Hearing that the sons of Pritha are alive,

the citizens and other subjects of the realm have become exceedingly

glad and eager for beholding them. O monarch, act in a way that is

agreeable to them. Duryyodhana and Kama and Sakuni the son of

Suvala, are sinful, foolish and young, listen not to them ! Possessed

of every virtue as thou art, I long ago told thee, O monarch, that for

Duryyodhana's fault, the subjects of this kingdom would be

exterminated !"

Thus ends the two hundred and seventh section in the Vidura-

gamana Parva of the Adi Parva.
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( Viduragamana Parva continued. )

Vaisampayana said, "Hearing these various speeches, Dhritarash-

tra said, 'The learned Bhishma, the son of Santanu, and the illustrious

Bishi Drona, and thyself also (O Vidura), have said the truth and what

also is most beneficial to me! Indeed, as those mighty car-warriors the

heroic sons of Kunti are the children of Pandu, so are they, without

doubt, my children according to the ordinance. And as my sons are en-

titled to this kingdom, so are the sons of Pandu certainly entitled to it.

Therefore, hie thee, O Kshatri, and bring hither the Pandavas along

with their mother, treating them with affectionate consideration.

O thou of Bharata's race, bring also Krishna of celestial beauty along

with them. From sheer good fortune the sons of Pritha are alive ; and

from good fortune alone those mighty car-warriors have obtained the

daughter of Drupada ! It is from good fortune alone that our strength

hath increased, and it is from good fortune alone that Purochana hath

perished. O thou of great splendour it is from good fortune that my
great grief hath been killed !"

Vaisampayana continued, "Then Vidura, at the command of

Dhritarashtra, repaired, O Bharata, unto Yajnasena and the Pandavas.

And he repaired thither carrying with him numerous jewels and vari-

ous kinds of wealth for Draupadi and the Pandavas and Yajnasena

also. Arrived at Drupada's abode, Vidura conversant with every rule

of morality and deep in every science, properly accosted the monarch

and waited upon him. Drupada received Vidura in proper form and

they both enquired after each other's welfare. Vidura then saw there

the Pandavas and Vasudeva. As soon as he saw them he embraced

them from affection and enquired after their well-being. The Pandavas

also along with Vasudeva, in due order, worshipped Vidura of immea-

surable intelligence. But Vidura, O king, in the name of Dhritarashtra

repeatedly enquired with great affection after their welfare. He then

gavei O monarch, unto the Pandavas and Kunti and Draupadi, and

unto Drupada and Drupada's sons, the gems and various kinds of wealth

that the Kauravas had sent through him. Possessed of immeasurable

intelligence, the modest Vidura then, in the presence of the Pandavas

and Keshavai addressed the well-behaved Drupada thus !

"With thy ministers and sons, O monarch, listen to what I say !

King Dhritarashtra, with ministers, sons, and friends, hath with a joyous

heart, O king, repeatedly enquired after thy welfare! And, O monarch,
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he hath been highly pleased with this alliance with thee ! So also, O
king, Bhishma of great wisdom, the son of Santanu, with all the Kurus,

enquired after the welfare in every respect- Drona also of great wisdom

the son of Bharadwaja and thy dear friend, embracing thee mentally,

enquired of thy happiness ! And, O king of Panchalas, Dliritarashtra

and all the Kurus, in consequence of this alliance with thee, regard

themselves supremely blest. O Yajnasena, the establishment of this

alliance with thee hath made them happier than if they had acquired a

new kingdom. Knowing all this, O monarch, permit the Pandavas to

re-visit their ancestral kingdom. The Kurus are exceedingly eager to

behold the sons of Pandu ! These bulls among men have been long

absent (from their kingdom). They as well as Pritha must be very eager

to behold their city. And all the Kuru ladies and the citizens and our

subjects are eagerly waiting to behold Krishna, the Panchala Princess.

This, therefore is my opinion, O monarch, that thou shouldst, without

delay, permit the Pandavas to go thither with thier wife ! And after

the illustrious Pandavas, O king, will have received thy permission to

go thither. I shall send information unto Dhritarashtra by quick

messengers. Then, O king, will the Pandavas set out with Kunti and

Krishna."

Thus ends the two hundred and eighth section in the Viduragamana

Parva of the Adi Parva.

SECTION CCIX

(Viduragamana Parva continued)

Vaisampayana said, "Hearing these words of Vidura, Drupada said,

'It is even so as thou, O Vidura of great wisdom, hast said! Venerable

one, I too have been exceedingly happy in consequence of this alliance !

It is highly proper that these illustrious prince should return to their

ancestral kingdom. But it is not proper for me to say this myself. If

the brave son of Kunti, viz., Yudhishthira, if Bhima and Arjuna, if these

bull among men, viz.* the twins, themselves desire to go and if Rama

(Valadeva) and Krishna, both acquainted with every rule of morality,

be of the same mind, then let the Pandavas go thither. For these tigers

among men (Rama and Krishna) are ever engaged in doing what is

agreeable and beneBcial to the sons of Pandu.
1

"Hearing this, Yudhishthira said, 'We are now, O monarch, with

all our younger brothers, dependent on thee ! We shall cheerfully do

what thou art pleased to command !'



462 MAHABHAKATA

Vaisampayana continued, "Then Vasudeva said, 'I am of opinion

that the Pandavas should go. But we should all abide by the opinion

of king Drupada who is conversant with every rule of morality.'

"Drupada then spoke, 'I certainly agree with what this foremost of

men, vfe., the heroic Dasaratha of strong arms, thinketh, having regard

to the circumstances. For the illustrious sons of Pandu now are to me
as they are, without doubt, to Vasudeva. Kunti's son Yudhishthira

himself doth not seek the welfare of the Pandavas so earnestly as,

Keshava, that tiger among men.
1

Vaisampayana continued, "Commanded by the illustrious Drupada,
the Pandavas then, O king, and Krishna and Vidura, taking with them

Krishna, the daughter of Drupada, and the renowned Kunti, journeyed
towards the city called after the elephant, stopping at various places

along the way for purposes of pleasure and enjoyment. King Dhrita-

rashtra, hearing that those heroes had neared the capital, sent out the

Kauravas to receive them. They who were thus sent out were, O
Bharata, Vikarna of the great bow, and Chitrasena, and Drona that

foremost of warriors, and Kripa of Gautama's line, Surrounded by these,

those mighty heroes, their splendour enhanced by that throng slowly

entered the city of Hastinapura. The whole city became radiant, as it

were, with the gay throng of sight-seers animated by curiosity. Those

tigers among men gladdened the hearts of all who beheld them. And
the Pandavas, dear unto the hearts of the people, 'heard, as they

proceeded, various exclamations which the citizens, ever desirous of

obeying the wishes of those princes, loudly uttered. Some exclaimed,

'Here returns that tiger among men, conversant with all the rules of

morality and who always protects us as if we were his nearest relatives!'

And elsewhere the same said, 'It seems that king Pandu the beloved
"

of his people returneth to-day from the forest, doubtless to do what is

agreeable to us P And there were some that said, 'What good is not

done to us to-day when the heroic sons of Kunti come back to our town?

If we have ever given away in charity, if we have ever poured libations

of clarified butter on the fire, if we have any ascetic merit, let the

Pandavas, by virtue of all those acts stay in our town for a hundred

years P

"At last the Pandavas, on arriving at the place, worshipped the feet

of Dhritarashtra, as also those of the illustrious Bhishma. They also

worshipped the feet of everybody else that deserved that honour. And

they enquired after the welfare of every citizen (there present). At last,

at the command of Dhritarashtra they entered the chambers that had

been assigned to them.

"After they had rested there for sometime, they were summoned (to
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the court) by kingDhritarashtra and Bhishma the son of Santanu- When
they came, king Dhritarashtra addressing Yudhishthira, said, "Listen,

O son of Kunti, with thy brothers, to what I say ! Repair ye to

Khandavaprastha so that no difference may arise again (between you
and your cousins) ! If you take up your quarters there no one will be

able to do you any injury ! Protected by Partha (Arjuna), like the

celestials by the thunderbolt, reside ye at Khandavaprastha, taking half

the kingdom !'

"

Vaisampayana continued,
*

Agreeing to what Dhritarashtra said,

those bulls among men worshipping the king set out from Hastinapurn.

And content with half the kingdom, they removed to Khandavaprastha,

which was an unreclaimed desert. Then those heroes of unfading

splendour, viz., the Pandavas, with Krishna at their head, arriving there,

beautified the place and made it a second heaven. And those mighty

car-warriors, selecting with Dwaipayana's assistance a sacred and auspi-

cious region, performed certain propitiatory ceremonies and measured

out a piece of land for their city. Then surrounded by a trench wide

as the sea and by walls reaching high up to the heavens and white as the

fleecy clouds or the rays of the moon, that foremost of cities looked

resplendent like Bhogavati (the capital of the nether kingdom) decked

with the Nagas. And it stood adorned with palatial mansions and

numerous gates, each furnished with a couple of panels resembling the

out-stretched wings of Garuda. And it was protected with gateways

looking like the clouis and high as the Mandara mountains. And well-

furnished with numerous weapons of attack the missiles of the foes could

not make the slightest impression on them. And they were almost

covered with darts and other missiles like double-tongued snakes. The

turrets along the walls were filled with armed men in course of training ;

and the walls were lined with numerous warriors along their whole

length. And there were thousands of sharp hooks and Sataghnis

(machines slaying a century of warriors) and numerous other machines

on the battlements. There were also large iron wheels planted on them.

And with all these was that foremost of cities adorned. The streets

were all wide and laid out excellently ; and there was no fear in them of

accident. And decked with innumerable mansions, the city became like

unto Amaravati and came to be called Indraprastha (like unto Indra's

city). In a delightful and auspicious part of the city rose the palace of

the Pandavas filled with every kind of wealth and like unto the mansion

of the celestial treasurer (Kuvera) himself. And it looked like a mass

of clouds charged with lightning.

"When the city was built, there came, O king, numerous Brahmanas

well-acquainted with all the Vedas and conversant with every language,
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wishing to dwell there. And there came also unto that town numerous

merchants from every direction, in the hope of earning wealth. There

also came numerous persons well-skilled in all the arts, wishing to take

up their abode there. And around the city were laid out many delightful

gardens adorned with numerous trees bearing both fruits and flowers.

There were Amras (mango trees) and Amaratakas, and Kadamvas and

Asokas, and Champakas ; and Punnagas and Nagas and Lakuchas and

Panasas ; and Salas and Talas (palm trees) and Tamalas and Vakulas, and

Ketakas with their fragrant loads ; beautiful and blossoming and grand

Amalakas with branches bent down with the weight of fruits, and Lodhras

and blossoming Ankolas ; and Jamvus (black berry trees) and Patalas and

Kunjakas and Atimuktas; and Karaviras and Parijatas and numerous other

kinds of trees, always adorned with flowers and fruits and alive with

feathery creatures of various species. And those verdant groves always

resounded with the notes of maddened peacocks and Kokilas (black

birds). And there were various pleasure-houses, bright as mirrors, and

numerous bowers of creepers, and charming and artificial hillocks, and

many lakes full to the brim of crystal water, and delightful tanks frag-

rant with lotuses and lilies and adorned with swans and ducks and

chakravakas (brahminy ducks). And there were many delicious pools

overgrown with fine acquatic plants. And there were also diverse ponds

of great beauty and large dimensions. And O king, the joy of the

Pandavas increased from day to day, in consequence of their residence

in that large kingdom that was peopled with pious men.

"Thus in consequence of the virtuous behaviour of Bhishma and king

Dhritarashtra towards them, the Pandavas took up their abode in

Khandavaprastha. Adorned with those five mighty warriors, each

equal unto Indra himself, that foremost of cities looked like Bhogavati

(the capital of the nether kingdom) adorned with the Nagas. And, O
monarch, having settled the Pandavas there, the heroic Krishna, obtain-

ing their leave, came back with Rama to Dwaravati."

Thus ends the two hundred and nineth section in the Viduragamana
Parva of the Adi Parva.



SECTION CCX
( Rajya-labha Parva )

Janamejaya said, -"O thou possessed of ascetic wealth, what did

those high-souled ones, my grandsires, the illustrious Pandavas, do, after

obtaining the kingdom of Indraprastha ? How did their wedded wife

Draupadi obey them all ? How is it also that no dissensions arose

amongst those illustrious rulers of men, all attached to one wife, <

Krishna ? O thou of the wealth of asceticism, I wish to hear everything

in detail regarding the behaviour towards one another of those rulers of

men after their union with Krishna I"

Vaisampayana said, "Those scorchers of foes, the Pandavas,

having obtained their kingdom, at the command of Dhritarashtra,

passed their days in joy and happiness at Khandavaprastha with Krishna.

And Yudhishthira, endued with great energy and ever adhering to

truth, having obtained the sovereignty, virtuously ruled the land,

assisted by his brothers. And the sons of Pandu, endued with great

wisdom and devoted to truth and virtue, having vanquished all their

foes, continued to live there in great happiness. And those bulls

among men, seated on royal seats of great value, used to dischage all

the duties of government. And one day, while all those illustrious

heroes were so seated, there came unto them the celestial Rishi Narada,

in course of his wanderings. Beholding the Risfii, Yudhishthira offered

him his own handsome seat. And after the celestial Rishi had been

seated, the wise Yudhishthira duly offered him the Argh>a with his own

hands. And the king also informed the RisKi of the state of his kingdom.

The Rishi accepting the worship, became well pleased, and eulogising

him with benedictions, commanded the king to take his seat.

Commanded by the Rishi, the king took his seat. Then

the king sent word unto Krishna (in the inner apartments) of the

arrival of the illustrious one. Hearing of the RisHi's arrival Draupadi,

purifying herself properly, came with a respectful attitude to where

Narada was with the Pandavas. Tne virtuous princess of Panchala,

worshipping the celestial Rishi's feet, stood with joined hands before

him, properly veiled. The illustrious Narada, pronouncing various

benedictions on her, commanded the princess to retire. After Krishna

had retired, the illusrious Rishi, addressing in private all the Pandavas

with Yudhishthira at their head, said, The renowned princess of

Panchala is the wedded wife of you all. Establish a rule amongst your-

selves so that disunion may not arise amongst you. There were, in

former days, celebrated throughout the three worlds, two brothers

59
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named Sunda and Upasunda living together and incapable of being slain

by anybody unless eacri skw the other. They ruled the same kingdom,

lived in the same house, slept on the same bed, sat on the same seat,

and ate from the same dish. And yet they killed each other for the

shake of Tilottama. Therefore, O Yudhishthira, preserve your friend-

ship for one another and do that which may not produce disunion

amongst you !'

'On hearing this, Yudhishthira asked, O great Muni, whose sons

were Asuras called Sunda and Upasunda ? Whence arose that dissension

amongst them, and why did they slay each other ? Whose daughter

also was this Tilottama for whose love the maddened brothers killed

each other ? Was she an Apsara (water nymph) or the daughter of any

celestial ? O thou whcse wealth is asceticism, we desire, O Brahmana,

to hear in detail everything as it happened ! Indeed, our curiosity hath

become great !"

Thus ends the two hundred and tenth section in the Rajya-labha

Parva of the Adi Parva.

SECTION CCXI

( Rajya-labha Parva continued )

Vaisampayana said, "Hearing thete words of Yudhishthira,

Narada replied, 'O son of Pritha, listen with thy brothers to me as I

recite this old story, O Yudhishthira, exactly as everything happened !

In olden days, a mighty Daitya named Nikumbha, endued with great

energy and strength was born in the race of the great Asura, Hiranya-

kasipu. Unto this Nikumbha, were born two sons called Sunda and

Upasunda. Both of them were mighty Asuras endued with great

energy and terrible prowess. The brothers were both fierce and possess-

ed of wicked hearts* And those Daityas were both of the same resolu-

tion, and ever engaged in achieving the same tasks and ends* They
were ever sharers with each other in happiness as well as in woe. Each

speaking and doing what was agreeable to the other, the brothers never

were unless they were together, and never went anywhere unless together.

Of exactly the same disposition and habits, they seemed to be one

individual divided into two parts. Endued with great energy and ever

of the same resolution in everything they undertook, the brothers

gradually grew up. Always entertaining the same purpose, desirous

of subjugating the three worlds, the brothers, after due initiation,

went to the mountains of Vindhya. And wending there, severe were
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the ascetic penances they performed. Exhausted with hunger and thirst,

with matted locks on their heads and attired in barks of trees, long was

the time after which they acquired sufficient ascetic merit. Besmearing

themselves with dart from head to foot, living upon air alone, standing

on their toes, they threw pieces of the flesh of their bodies into the fire.

With arms upraised, and eye-lids fixed, long was the period for which

they observed their vows. And during the course of their ascetic

penances, a wonderful incident occured there. For the mountains of

Vindhya, heated for a long course of years by the power of their ascetic

austerities, bagan to emit vapour from every part of their bodies. And
beholding the severity of their austerities, the celestials became

alarmed. The gods began to cause numerous obstructions to impede

the progress of their asceticism. The celestials repeatedly tempted the

brothers by means of every precious possession and the mo?t beautiful

girls. By firmly wedded thereto, the brothers broke not their vows.

Then the celestials once more manifested, before the illustrious brothers,

their powers of illusion. For it seemed their sisters, mothers, wives,

and other relatives, with disordered hair and ornaments and robes,

were running towards them in terror, pursued and struck by a Rakshasa

with a lance in hand. And it seemed that the women implored the

help of the brothers crying. O save us I But all this went for nothing,

for firmly wedded thereto, the brothers did not still break there vows.

And when it was found that all this produced not the slightest

impression on any of the two, both the women and the Rakshasa

vanished from sight. At last the Grandsire himself, the Supreme Lord

ever seeking the welfare of all, came unto those great Asuras and asked

them to solicit the boon they desired. Then the brothers Sunda and

Upasunda, both of great prowess, beholding the Grandsire. rose from

their seats and waited with joined hands. And the brothers both said

unto the God, O Grandsire, if thou hast been pleased with these our

ascetic austerities, and art, O lord propitious unto us, then let us have

knowledge of all weapons and of all powers of illusion ! Let us be

endued with great strength, and let us be able to assume any form at

will ! And last of all, let us also be immortal 1 Hearing these words

of theirs, Brahman said, Except the immortality you ask for, you shall

be given all that you desire 1 Solicit you some form of death by which

you may still be equal unto the immortals ! And since you have

undergone these severe ascetic austerities from desire of sovereignty

alone I cannot confer on you the boon of immortality ! You have per-

formed your ascetic penances even for the subjugation of the three-

worlds. It is for this, O mighty Daityas, that I cannot grant you what

you desire !
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"Narada continued,
*

Hearing these words of Brahman, Sunda and

Upasunda said, O Grandsire, let us have no fear then from any created

thing, mobile or immobile, in the three worlds, except only from each

other! The Grandsire then said, I grant you what you have asked and

said, even this your desire ! And granting them this boon, the Grand-

sire made them desist from their asceticism, and returned to his own

region. Then the brothers, those mighty Daityas, having received those

several boons became incapable of being slain by anybody in the

universe. They then returned to their own abode. All their friends

and relatives, beholding those Daityas of great intelligence, crowned with

success in the matter of the boons they had obtained, became exceed-

ingly glad. And Sunda and Upasunda then cut off their matted locks

and wore coronets on their heads. Attired in costly robes and ornaments,

they looked exceedingly handsome. They caused the Moon to rise

over 'their city every night even out of his season. And friends and

relatives gave themselves up to joy and merriment with happy hearts.

Eat, feed, give, make merry, sing, drink these were the sounds heard

everyday in every house. And here and there arose loud uproars of

hilarity mixed with clappings of hands which filled the whole city of the

Daityas, who being capable of assuming any form at will, were engaged

in every kind of amusement and sport and scarcely noticed the flight of

time, even, regarding a whole year as a single day."

Thus ends the two hundred and eleventh section in the Rajya-Iabha

Parva of the Adi Parva.

SECTION CCXII

(Rajya-labha Parva continued)

"Narada continued, *As soon as those festivities came to an end,

the brothers Sunda and Upasunda, desirous of the Sovereignty of the

three worlds, took counsel and commanded their forces to be arranged.

Obtaining the assent of their friends and relatives, of the elders of the

Daitya race and of their ministers of state, and performing the prelimi-

nary rites of departure, they set out in the night when the constellation

Magha was in the ascendant. The brothers set out with a large

Daitya force clad in the mail and armed with maces and axes and lances

and clubs. The Daitya heroes set out on their expedition with joyous

hearts, the charanas (bards) chanting auspicious panegyrics indicative

of their future triumphs. Furious in war, the Daitya brothers, capable of
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going everywhere at will, ascended the skies and went to the region

of the celestials. The celestials knowing they were coming, and acquaint-
ed also with the hoons granted unto them bv the Supreme Deity left

heaven sought refuge in the region of Brahman. Endued with fierce

prowess, the Daitya heroes soon subjugated the region of Indra, and

vanquishing the diverse tribes of Yakshas and Rakshasas and every

creature ranging the skies, came away. Those mighty cnr-warriors

next subjugated the Nagas of the nether region, and then the inmates

of the ocean and then all the tribes of the Mlechchhas. Desirous next of

subjugating the whole Earth, those heroes of irresistible sway, summon-

ing their soldiers, issued these cruel commands : Brahmanas and royal

sages (on Earth) with their libations and other food offered at grand

sacrifices, increase the energy and strength of the gods, as also their

prosperity. Engaged in such acts, they are the enemies of the Asuras.

All of us, therefore, mustering together should completely slaughter

them off the face of the Earth ! Ordering their soldier? thus on the

eastern shore of the grc^t ocean, and entertaining such a cruel reso-

lution, the Asura brothers set out in all directions. And those that

were performing sacrifices and the Brahmanas that were assisting at

those sacrifices, the mighty brothers instantly slew. And slaughtering

them with violence they departed for some other place. Whilst their

soldiers threw into the water the sacrificial fires that were in the

asylums of Munia with souls under complete control. The curses

uttered by the illustrious Rishis in wrath, rendered abortive by the

boons granted (by Brahman) ; affected not the Asura brother. When
the Brahmanas saw that their curses produced not the slightest

effect like shafts shot at stones they fled in all directions, forsaking

their rites and vows. Even those Rishis on Earth that were crowned

with ascetic success, and had their passions under complete control

and were wholly engrossed in meditation of the Deity, from fear of

the Asura brothers, fled like snakes at the approach of Vinata's son

(Garuda the snake-eater). The sacred asylums were all trodden down

and broken. The sacrificial jars and vessels being broken, their (sacred)

contents were scattered over the ground. The whole universe became

empty, as if its creatures had all been striken down during the season

of general dissolution. And O king, after the Rishis had all disappeared

and made themselves invisible both the great Asuras, resolved upon

their destruction, began to assume various forms. Assuming the forms

of maddened elephants with temples rent from excess of juice, the

Asura pair, searching out the Rithis who had sheltered themselves in

caves, sent them to the region of Yama. Sometimes becoming as

lions and again as tigers and disappearing the next moment, by these
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and other methods the cruel couple, seeing the Rishis, slew them

instantly. Sacrifice and study ceased, and kings and Brahmanas were

exterminated. The Earth became utterly destitute of sacrifices and

festivals- And the terrified people uttered cries of Oh and Alas and all

buying and selling were stopped. All religious rites ceased, and the

Earth became destitute of sacred ceremonies and marriages. Agricul-

ture was neglected and cattle were no longer tended. Towns and

asylums became desolate. And scattered over with bones and skeletons,

the Earth assumed a frightful aspect. All ceremonies in honour of

the Pitris were suspended, and the sacred sound of Vashat and the

whole circle of auspicious rites ceased. The Earth became frightful to

behold. The Sun and the Moon, the Planets and Stars, and Constella-

tions, and the other dwellers in the firmament, witnessing these acts of

Sunda and Upasunda, grieved deeply. Subjugating all the points of

heaven by means of such cruel acts, the Asura brothers took up their

abode in Kurukshetra, without a single rival."

Thus ends the two hundred and twelfth section in the Rajya-labha

Parva of the Adi Parva.

SECTION CCXIII

( Rajya-labha Parva continued )

"Narada continued, "Then the celestial Rishis, the Siddhaa, and

the high-souled Rishis possessing the attributes of tranquility and self-

restraint, beholding that act of universal slaughter, were afflicted with

great grief. With passions and senses and souls under complete control,

they then went to the abode of the Grandsirei moved by compassion

for the universe. Arrived there, they beheld the Grandsire seated with

gods, Siddhas, and Brahmarshis around him. There were present that

God of gods, viz., Mahadeva, and Agni, accompanied by Vayu, and

Soma and Suryya and Sakra, and Rishis devoted to the contemplation

of Brahma, and the Vaikhanasas, the Valikhillyas, the Vanaprasthas,

the Marichipas, the Ajas, the Avimudas, and other ascetics of great

energy. All those Rishis were sitting with the Grandsire, when the

celestial and other Rishis, approaching Brahman with sorrowful hearts,

represented unto him all the acts of Sunda and Upasunda. And they

told the Grandsire in detail everything that the Asura brothers had

done, and how they had done it, and in what order. Then all celestials

and the great Rishis pressed the matter before the Grandsire. The Grand-

sire, hearing everything they said, reflected for a moment and settled
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in his mind what he should do. Resolving to compass the destruction

of the Aaura brothers, he summoned Viswakarmnn ( the celestial

architect). Seeing Viswakarman before him, the GranJsire possessed
of supreme ascetic merit commanded him, saying, Create them a

damsel capable of captivating all hearts ! -Bowing down unto the

Grandsire and receiving his command with reverence, the great arti-

ficer of the universe created a celestial maiden with careful attention,

Viswakrit first collected whatever of handsome creatures, mobile upon
the body of the damsel he created. Indeed, the celestial maiden that he

created was almost a mass of gems. And created with great care by

Viswakarman, the damsel, in beauty, became unrivalled among the

women of the three worlds. There was not even a minute part of her

body which by its wealth of beauty could not rival upon it the gaze of

beholders. And like unto the embodied Sree herself, that damsel of

extraordinary beauty captivated the eyes and hearts of every creature.

And because she had been created with portions of every gem taken

into minute measures, the Grandsire bestowed upon her the name of

Tilottama. And as soon as he started into life, the damsel bowed to

Brahman and with joined hands said, Lord of every created thing, what

task am I to accomplish and what have I been created for ?

The Grandsire answered, Go, O Tilottama, unto the Asuras Sunda and

Upasunda ! O amiable one, tempt them with thy captivating beautv !

And, O damsel, conduct thyself there in such a way that the Aaura

brothers may, in consequence of the wealth of thy beauty, quarrel with

each other as soon as they cast their eyes upon thee.
'

"Narada continued, 'Bowing unto the Grandsire and saying So

be it, the damsel walked round the celestial conclave. The illustrious

Brahman was then sitting with face turned eastwards, and Mahadeva

with face also towards the east, and all the celestials with face north-

wards, and the Rishis with face towards all directions. While Tilottama

walked round the conclave of the celestials, Indra and the illustrious

Sthanu ( Mahadeva ) were the only ones that succeeded in preserving

their tranquility of mind. But exceedingly delirous as Mahadeva was

(of beholding Tilottama), when the damsel (in her progress round the

celestial conclave) was at his side, another face like a full-blown lotus

appeared on the southern side of his body. And when she was behind

him, another face appeared on the west. And when the damsel was on

the nothern side of the great gcd, a fourth face appeared on the

nothern side of his body. Mahadeva (who was eager to behold the

damsel ) came also to have a thousand eyes, each large and slighty

reddish, before, behind and on his flanks. And it was thus that

Sthanu the great god came to have four faces, and the slayer of Vala,
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a thousand eyes. And as regards the mass of the celestials and the

Riahia, they turned their faces towards all directions as Tilottama walked

round them. Excepting the divine Grandsire himself, the glances

of those illustrious personages, even of all of them fell upon Tilottama's

body. And when Tilottama set out (for the city of the Aauras) behold-

ing the wealth of her beauty, regarded the task as already accomplished.

After Tilottama had gone away, the great god who was the First Cause

of the Universe, dismissed all the celestials and the Riahia"

Thus ends the two hundred and thirteenth section in the Rajya-labha
Parva of the Adi Parva.

SECTION CCXIV

( Rajya.labha Parva Continued )

"Narada continued, Meanwhile the Aaura brothers having sub-

jugated the Earth were without a rival. The fatigue of exertion gonei

they, having brought the three worlds under equal sway, regarded

themselves as persons that had nothing more to do. Having brought

all the treasures of the gods, the Oandharvas, the Yakahaa, the Nagaa,

Rakshaaaa, and the kings of the Earth, the brothers began to pass their

days in great happiness. When they saw they had no rivals (in the

three worlds), they gave up all exertion and devoted their time to plea-

sure and merriment, like the celestials. They experienced great happi-

ness by giving themselves up to every kind of enjoyment, such as wo-

men, and perfumes and floral wreaths and viands, and drinks and many
other agreeable objects all in profusion. In houses and woods and

gardens, on hills and in forests, wherever they liked they passed their

time in pleasure and amusement, like the immortals. And it so happen-

ed that one day they went for purposes of pleasure to a table-land

of the Vindhya range, perfectly level and stony, and overgrown with

blossoming trees. After every object of desire, all the most agree-

able kind, had been brought, the brothers sat on an excellent seat,

with happy hearts and accompanied by handsome women. And those

damsels, desirous of pleasing the brothers, commenced a dance in

accompaniment to music, and sweetly chanted many a song in praise of

the mighty pair.'

"Meanwhile Tilottama attired in a single piece of red silk that

exposed all her charms, came along, plucking wild flowers on her way.

She advanced slowly to where those mighty Aauras were gathering as

she walked kamikaras from the trees that grew along the river-side,
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The Asura brothers, intoxicated with the large potions they had imbib-

ed, were smitten upon beholding th;t maiden of transcedent beauty.

Leaving their seats they went quickly to where the damsel was. Both
of them being under the influence of lust, each sought the maiden for

himself. And Sunda seized that maid of fair brows by her right hand.

Intoxicated with the boons they had obtained, with physical might,

with the wealth and gems they had gathered from every quarter, and

with the wine they had drunk, maddened with all these, and influenced

by wishful desire, they addressed each other, each contracting his bow
in anger, She is my wife, and therefore your superior, said Sunda. She is

my wife, and therefore your sister-in-law, replied Upasunda. And they

said unto each other She is mine not yours And soon they were under

the influence of rage. Maddened by the beauty of the damsel, they soon

forgot their love and affection for each other. Both of them, deprived

of reason by passion then took up their fierce maces. Each repeating,

I was the first. I was the first, (in taking her hand) struck the other. And
the fierce Asuras, struck by each other with the mace, fell down upon

the ground, their bodies bathed in blood, like two suns dislodged from

the firmament. And beholding this, the women that had come there,

and the other Asuras there present, all fled away trembling in grief and

fear, and took refuge in the nether regions. The Grandsire himself of

pure soul, then came there, accompanied by the celestials, and the

great Rishis. And the illustrious Grandsire applauded Tilottama and

expressed his wish of granting her a boon. The Supreme Deity, before

Tilottama spoke, desirous of granting her a boon, cheerfuly said O
beautiful damsel, thou shalt roam in the region of the Adityas. Thy

splendour shall be so great that no body will ever be able to look at thee

for any length of time 1 The Grandsire of all creatures, granting this

boon unto her, establishing the three worlds in Indra as before, returned

to his own region.
1

"Narada continued "It was thus that Asuras, ever united and

inspired by the same purpose slew each other in wrath for the sake of

Tilottama. Therefore, from afiection I tell you, ye foremost ones of

Bharata's line, that if you desire to do anything agreeable to me, make

some such arrangements that you may not quarrel with one another for

the sake of Draupadi !'

Vaisampayana continued, 'The illustrious Pandavas, thus address-

ed by the great Rishi Narada, consulting with one another, established

a rule amongst themselves in the presence of the celestial Rishi himself

endued with immeasurable energy. And the rule they made was that

when one of them would be sitting with Draupadi, any of the other four

who would see that one thus must retire into the forest for twelve

60
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years, passing his days as a Brahmacharin. After the virtuous Pandavas

had established that rule amongst themselves, the great Muni Narada,

gratified with them, went to the place he wished. Thus, O Janamejaya,

did the Pandavas urged by Narada, established a rule amongst themselves

in regard to their common wife. And it was for this, O Bharata, that

no dispute ever arose between them."

Thus ends the two hundred and fourteenth section in the Rajya-labha

Parva of the Adi Parva.

SECTION CCXV

(Arjuna Vanabasa Parva)

Vaisampayana said, "The Pandavas, having established such a

rule, continued to reside there. By the prowess of their arms they

brought many kings under their sway. And Krishna became obedient

unto all the five sons of Pritha those lions among men, of immeasurable

energy. Like the river Saraswati decked with elephants, which again

take pleasure in that stream, Draupadi took great delight in her five

heroic husbands and they too took delight in her. And in conse-

quence of the illustrious Pandavas being exceedingly virtuous in their

practice, the whole race of Kurus, free from sin, and happy, grew in

prosperity.

"After some time, O king, it so happened that certain robbers lifted

the cattle of a Brahmana, and while they were carrying away the booty,

the Brahmana, deprived of his senses by anger, repaired to Khandava-

prastha, and began to reprove the Pandavas in accents of woe. The

Brahmana said* 'Ye Pandavas, from this, your dominion, my kine are

even now being taken away by force by despicable and wicked

wretches ! Pursue ye the thieves ! Alas, the sacrificial butter of a

peaceful Brahmana is being taken away by crows ! Alas, the wretched

jackal invadeth the empty cave of a lion ! A king that taketh the sixth

part of the produce of the land without protecting the subject, hath

been called by the wise to be the most sinful person in the whole world !

The wealth of a Brahmana is being taken away by robbers ! Virtue

itself is sustaining a diminution ! Take me up by the hand, ye Pandavas

for I am plunged in grief !"

Vaisampayana continued, "Dhananjaya, the son of Kunti, heard

those accents of the Brahmana weeping in bitter grief. As soon as he

heard those accents, he loudly assured the Brahmana, say ing, 'No fear !'

But it is so happened that the chamber where the illustrious Pandavas

had their weapons was then occupied by Yudhishthira the just with



ADI PABVA 476

Krishna. Arjuna, therefore, w.is incapable of entering it, or going alone
with the Brahmana, though repeatedly urged (to do either) by
weeping accents of the Brahmana. Summoned by rl k> Brahmana,
Arjuna reflected, with a sorrowful heart, 'Alas, t : cent Bra!

wealth is being robbed ! I .should certainly dry up his tear

come to our gate, and is weeping even now. If I do not prot-
the king will be touched with sin in consequence of my indifference ;

our own irreligiousness will be cited throughout the kingd m, an. I we
shall incur a great sin. If, disregarding the king. I enter the chamber,
without doubt I shall be behaving untruthfully towards the monarch
without a foe. By entering the chamber, again, I incur the penalty of

an exile in the woods. But I must overlook everything. I ore n<

I have to incur sin by disregarding the king. I care not if I have to go
to the woods and die there. Virtue is superior to the body, and lasteth

after the body hath perished ! Dhananjaya, arriving at this resolution.

entered the chamber and talked with Yudhishthira. Coming out with

the bow, he cheerfully told the Brahmana, Proceed, O Brahmana,
with haste, so that those wretched robbers may not go much ahead of

us. I shall accompany thee and restore unto thee thy wealth that hath

fallen into the hands of the thieves I Then Dhananjaya, capable of

using both his arms with equal skill, armed with the bow and cased

in mail and riding in his war-chariot decked with standard, persued

the thieves, and piercing them with his arrows, compelled them to give

up the booty. Benefitting the Brahmana thus by making over to him

his kine, and winning great renown, the hero returned to the capital.

Bowing unto all the elders, and congratulated by everybody. Partha at

last approached Yudhishthira, and addressing him, said, Give me
leave, O lord, to observe the vow I took ! In beholding thee sitting

with Draupadi, I have violated the rule established by ourselves ! I

shall therefore go into the woods, for this is even our understanding !

Then Yudhishthira, suddenly hearing those painful words, became

afflicted with grief , and said in an agitated voice, 'Why !' A little

while after, king Yudhishthira in grief said unto his brother Dhananjaya

of curly hair who never departed from his vows, these words, 'O

sinless one, if I am an authority worthy of regard, listen to what I say !

O hero, full well do I know the reason why thou hadst entered my
chamber and didst what thou regardest to be an act disagreeable to me !

But there is no displeasure in my mind. The younger brother may,

without fault, enter the chamber where the elder brother sitteth with

his wife. It is only the elder brother that acts against the rules of

propriety by entering the room where the younger brother sitteth with

his wife. Therefore, O thou of mighty arms, desist from thy purpose I
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Do what I say ! Thy virtue hath sustained no diminution. Thou hast

not disregarded me !'

"Arjuna, hearing this, replied, 'I have heard, even from thee, that

quibbling is not permitted in the discharge of duty. I cannot waver from

truth. Truth is my weapon."

Vaisampayana continued, "Obtaining then the king's permission,

Arjuna prepared himself for a forest life ; and he went to the forest to

live there for twelve years.'

Thus ends the two hundred and fifteenth section in the Arjuna-

vanavasa Parva of the Adi Parva.

SECTION CCXVI

(Arjuna-vanavasa Parva continued)

Vaisampayana said, "When that spreader of the renown of Kuru's

race viz., the strong armed Arjuna, set out (for the forest), Brahmanas

conversant with the Vedas walked behind that illustrious hero to a

certain distance. Followed by Brahmanas conversant with the Vedas

and their branches and devoted to the contemplation of the Supreme

Spirit, by persons skilled in music, by ascetics devoted to the Deity, by

reciters of Puranas, by narrators of sacred stories, by devotees leading

celibate lives, by Vanaprasthas, by Brahmanas sweetly reciting celestial

histories, and by various other classes of persons of sweet speeches,

Arjuna journeyed like Indra followed by the Maruts. And, O thou of

Bharata's race, that bull among the Bharatas saw, as he journeyed,

many delightful and picturesque forests, lakes, rivers, seas, provinces,

and waters. At length, on arriving at the source of the Ganges the

mighty hero thought of settling there.

"Listen now, O Janamejaya, to a wonderful feet which that fore-

most of the sons of Pandu, of high soul, did, while living there. When
that son of Kunti, O Bharata, and the Brahmanas who had followed

him, took up their residence in that region, the latter performed

innumerable Agnihotras (sacrificial rites by igniting the sacred fire).

And, O king, in consequence of those learned vow-observing, and illus-

trious Brahmanas, who never deviated from the right path, daily es-

tablishing and igniting with mantras on the banks of that sacred

stream, after the performance of their ablutions, fires for their

sacrifices, and pouring libations of clarified butter into the same, and

worshipping those fires with offerings of flowers, that region itself

where the Ganges entered the plains became exceedingly beautiful.
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One day that bull amongst the Panda vas while residing in that region
in the midst of those Brahmaivi , dec, ink e Ganges
to perform his ablutions. At tot his ablutions had been over, and

after he had offered oblations of water unto his deceased ancestors,

he was about to get up from the stream to perform his *a

before the fire, when the mighty-armed hero, C) king, was dragged into

the bottom of the water by Ulupi, the daughter of the k:

Nagas, urged by the god of desire. And it so happened e ton

of Pandu was carried into the beautiful mansion of Kauravya, the king

of the Naga. Arjuna, saw there a sacrificial fire ignited for himself.

Beholding that fire, Dhananjaya, the son of Kunti performed his sacri-

ficial rites with devotion. And Agni was much gratified with Arjuna
for the fearlessness with which that hero had poured libations into his

manifest form. After he had thus performed his rites before the fire,

the son of Kunti, beholding the daughter of the king of the Nagat,

addressed her smilingly and said, O handsome gitl, what an act of

rashness hast thou done O timid one ! Whose this is beautiful region,

who art thou and whose daughter 1

"Hearing these words of Arjuna, Ulupi answered, "There is a

Naga of the name of Kauravya, born in the line of Airavata. I am, O
prince, the daughter of that Kauravya, and my name is Ulupi. O tiger

among men, beholding thee decend into the stream to perform thy

ablutions, I was deprived of reason by the god of desire ! O sinless one,

I am still unmarried. Afflicted as I am by the god of desire on account

of thee, O thou of Kuru's race, gratify me to-day by giving thyself up

to me !'

"Arjuna replied, Commanded by king Yudhisthira, O amiable

one, I am undergoing the vow of Brahmacharin for twelve years ! I am

not free to act in any way I like. But, O ranger of the waters. I am

still willing to do thy pleasure (if I can) ! I have never spoken an

untruth in my life. Tell me, therefore, O Naga maid, how I may act so

that, while doing thy pleasure, I may not be guilty of any untru:

breach of duty !'

"Ulupi answered, 1 know, O son of Pandu, why thou wand,

over the earth, and why thou hast been commanded to lead the life of a

Brahmacharin by the superior ! Even this was the understanding to

which all of you had been pledged, viz., that amongst you all owning

Drupada's daughter as your common wife, he who would from igno-

rance enter the room where one of you would be sitting with her.

should lead the life of a Brahmacharin in the woods for

The exile of any one amongst you, therefore, is only for the sake of

Draupadi. Thou art but observing the duty arising from that vow. Thy
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virtue cannot sustain any diminution (by acceding to my solicitation).

Then again, O thou of large eyes, it is a duty to relieve the dis-

tressed ! Thy virtue suffereth no diminution by relieving me ! Or, if

(by this act), O Arjuna, thy virtue doth suffer a small diminution,

thou wilt acquire great merit by saving my life. Know me for thy

worshipper, O Partha I Therefore, yield thyself up to me 1 Even this,

lord, is the opinion of the wise, (viz., that one should accept a woman
that wooeth). If thou do not act in this way, know that I will destroy

myself. O thou of mighty-arms, earn great merit by saving my life !

1 seek thy shelter, O best of men ! Thou protectest always, O son of

Kunti, the afflicted and the masterless I I seek thy protection, weeping
in sorrow. I woe thee, being filled with desire ! Therefore, do what

is agreeable to me I It behoveth thee to gratify my wish by yielding

thyself up to me !'

Vaisampayana said, "Thus addressed by the daughter of the king

of the Nagas, the son of Kunti did everything she desired, making virtue

his motive. The mighty Arjuna, spending the night in the mansion of

the Naga rose with the sun in the morning. Accompanied by Ulupi he

came back from the palace of Kauravya to the region where the

Ganges entereth the plains. The chaste Ulupi, taking her leave there,

returned to her own abode. And, O Bharata, she granted unto Arjuna
a boon making him invincible in water, saying, 'Every amphibious

creature shall, without doubt, be vanquishable by thee !"

Thus ends the two hundred and sixteenth section in the Arjuna-

vanavasa Parva of the Adi Parva.

SECTION CCXVII

( Arjuna*vanavasa Parva Continued
)

Vaisampayana said, 'Then the son of the wielder of the thunder-bolt

narrated everything unto those Brahmanas (residing with him there),

set out for the Breast of Himavat. Arriving at the spot called Agastya-

vata
t he next went to Vashishtha's speak. Thence the son of Kunti

proceeded to the peak of Bhrigu. Purifying himself with ablutions and

other rites there, that foremost of the Kurus gave away unto Brah-

manas many thousands of cows and many houses. Thence that best of

men proceeded to the sacred asylum called Hirnyavindu. Performing

his ablutions there, that foremost of the sons of Pandu saw many holy

regions. Decending from those heights that chief of men, O Bharata,

accompanied by the Brahmanas, journeyed towards the east, desiring
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to behold the regions that lay in that direction. Tl :nost one

of Kuru's race saw many regions of sacred waters one after another.

And beholding in the forest of Naimisha th,- delightful liver Utpalini

(full of lotuses) and the Nanda and the Apara Nanda. tlu- lar-famcd

Kausiki, and the mighty rivers Gaya and Ganga, and all the regions of

sacred water, he purified himself, O Bharata, (with the usual rites), and

gave away many cows unto Brahmanas, Whatever regions of sacred

waters and whatever other holy palaces there were in Vanga

Kalinga, Arjuna visited all of them. Seeing them all and performing

proper ceremonies, he gave away much wealth. Then, O Bharata, all

those Brahmanas following the son of Pandu, bade him farewell at the

gate of the kingdom of Kalinga and desisted from proceeding with him

any further. The brave Dhananjaya. the son of Kunti, obtaining their

leave, went towards the ocean, accompanied by only a few attendants.

Crossing the country of the Kalingas, the mighty one proceeded, seeing

on his way diverse countries and sacred spots and diverse delightful

mansions and houses. Beholding the Mahendra mountains ad

with the ascetics (residing there), he went to Manipura, proct

slowly along the sea-shore. Beholding all the sacred waters and other

holy places in that province, the strong-armed son of Pandu at last

went, O king, to the virtuous Chitravahana, the ruler of Manipura. The

king of Manipura had a dauhter of great beauty named Chitrangada.

And it so happened that Arjuna beheld her in her father's palace rov-

ing at pleasure. Beholding the handsome daughter of Chitravahana.

Arjuna desired to possess her. Going unto the king (her father), he

represented unto him what he sought. He said, 'Give away unto me

thy daughter, O king ! I am an illustrious Kshatriya's son'. Hearing

this, the king asked him, 'Whose son art thou ?' Arjuna repho.

am Dhananjaya, the son of Pandu and Kunti.' The king, hearing this,

spoke unto him these words in sweet accents : There was in our :

king of the name of Prabhanjana, who was childless. To obtain a

child, he underwent severe ascetic penances. By his severe a

O Partha, he gratified that god of gods Mahadeva, the husband of Uma,

that supreme Lord holding (the mighty bow called) Pmaka. The ilius-

trious Lord granted him the boon that each successive int of his

race should have one child only. In consequence of that boon only one

child is born unto every successive descendant of this race- All my

ancestors (one after another) had each a male child. I, however, have

only a daughter to perpetuate my race- But, O bull amongst

ever look upon this daughter of mine as my son. O

Bharata's race, I have duly made her a Putrika. Therefore, one amongst
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the sons that may be begotten upon her by thee, O Bharata, shall be the

perpetuater of my race. That son is the dower for which I may give

away my daughter. O son of Pandu, if thou choosest, thou canst take

her upon this understanding.' Hearing these words of the king, Arjuna

accepted them all, saying, 'So be it.' Taking Cbitravahana's daughter

(as his wife,), the son of Kunti resided in that city for three years. When
Chitrangada at last gave birth to a son, Arjuna embraced that hand-

some princess affectionately. And taking leave of the king (her father^,

he set out on his wanderings again.

Thus ends the two hundred and seventeenth section in the Arjuna-

vanavasa Parva of the Adi Parva.

SECTION CCXVIII

( Arjuna.vanavasa Parva continued )

Vaisampayana said, "Then that bull of Bharata's race went to

the sacred waters on the banks of the southern ocean, all adorned with

the ascetics residing there. And there lay scattered five such regions

where also dwelt many ascetics. But those five waters themselves were

shunned by all of them. Those sacred waters were called Agastya, and

Saubhadra and Pauloma of great holiness, and Karandhama of great

propitiousness yielding the fruits of a horse-sacrifice unto those that

bathed there, and Bharadwaja, that great washer of sins. That foremost

one among the Kurus, beholding those five sacred waters, and finding

them uninhabited, and ascertaining also that they were shunned by the

virtuous ascetics dwelling around, asked those pious men with joined

hands, saying, 'Why O ascetics, are these five sacred waters shunned

by utterers of Brahma ?' Hearing him, the ascetics replied, 'There

dwell in these waters five large crocodiles which take away the ascetics

that may happen to bathe in them), It is for this, O son of Kuru's race,

that these waters are shunned !"

Vaisampayana continued, "Hearing these words of the ascetics,

that foremost of men endued with mighty arms, though dissuaded by

them, went to behold those waters. Arrived at the excellent sacred

water called Saubhadra after a great Rishi, the brave scorcher of all foes

suddenly plunged into it to have a bath. As soon as that tiger among
men had plunged into the water, a great crocodile (that was in it) seized

him by the leg. But the strong-armed Dhananjaya the son of Kunti,

that foremost of all men endued with might, seized that struggling

ranger of the water and dragged it forcibly to the shore. But dragged

by the renowned Arjuna to the land, that crocodile became (transformed
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into) a beautiful damsel be-decked with ornament. O king, that charm-
ing damsel of celestial form seemed to shine for her beauty and

complexion. Dhananjaya the son of Kunti, beholding that strange sight,

asked that damsel with a pleased heart, 'Who art thou, O beautiful

one ? Why hast thou been a ranger of the waters ? Why also didst

thou commit such a dreadful sin ? The damsel replied, saying, 'I am,
O mighty-armed one, an Apsara that sported in the celestial woods. I

am, O mighty one, Varga by name, and ever dear unto the celestial

treasurer (Kuvera). I have four other companions, all handsome and

capable of going everywhere at will. Accompanied by them I was one

day going to the abode of Kuvera. On the way we beheld a Brahman a

of rigid vows, and exceedingly handsome, studying the Vedas in solitude.

The whole forest (in which he was sitting) seemed to be covered with

his ascetic splendour. He seemed to have illuminated the whole region

like the Sun himself. Beholding his ascetic devotion of that nature and

his wonderful beauty, we alighted in that region, in order to disturb

his meditations. Myself and Sauraveyi and Samichi and Vuvuda and

Lata, approached that Brahmana, O Bharata, at the same time. We
began to sing and smile and otherwise tempt that Brahmana. But, O
hero, that Brahmana (youth) set not his heart even once upon us. His

mind fixed on pure meditation, that youth of great energy suffered not

his heart to waver. O bull among Kshatriyas, the glance he cast upon

us was one of wrath. And he said, staring at us, 'Becoming crocodiles,

range ye the waters for a hundred years
' '

Thus ends the two hundred and eighteenth section in the Arjuna-

vanavasa Parva of the Adi Parva.

SECTION CCXIX

(Arjuna-vanavasa Parva continued)

Vaisampayana said, "Varga continued, 'We were then, O fore-

most one of Bharata's race, deeply distressed at this curse. We

sought to propitiate that Brahmana of ascetic wealth that departed not

from his vow. Addressing him, we said, Inflacted with a sense of our

beauty and youth, and urged by the god of desire, we have acted very

improperly. It behoveth thcc, O Brahmana, to pardon us ! Truly, O

Brahmana, it was death to us that we had at all come hitherto tem Pt

thee of rigid vows and ascetic wealth ! The virtuous, however, havt

said that women should never be slain. Therefore grow thou in virtue,
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It behoveth thee not to slay us so ! O thou that art conversant with

virtue, it hath been said that a Brahmana is ever the friend of every
creature ! O thou of great prosperity, let this speech of the wise

become true ! The eminent always protect those that seek protection

at their hands. We seek thy protection. It behoveth thee to grant us

pardon !'
"

Vaisampayana continued, "Thus addressed, that Brahmana of vir-

tuous soul and good deeds and equal in splendour, O hero, unto the sun

or the moon* became propitious unto them ! And the Brahmana said,

"The words hundred and hundred thousand are all indicative of eternity.

The word hundred, however, as employed by me is to be understood as a

limited period and not indicative of a period without end. Ye shall,

therefore, becoming crocodiles, seize and take away men (for only a

hundred years as explained by me). At the end of that period, an

exalted individual will drag you all from water to the land. Then ye

will resume your real forms. Never have I spoken an untruth even

in jest. Therefore, all that I have said must come to pass. And those

sacred waters (within which I assign you your places), will, after you

will have been delivered by that individual, become known all over

world by the name of Nari-tirthas (or sacred waters connected with the

sufferings and the deliverance of females), and all of them shall become

sacred and sin-cleansing in the eyes of the virtuous and the wise/
*

Vaisampayana continued, "Varga then addressing Arjuna, finished

her discourse, saying, Having these words of the Brahmana, we saluted

him with reverence and walked round him. Leaving that region we

came away with heavy hearts, thinking as we proceeded, Where shall

we all soon meet with that man who will give us back our own shapes

(after our transformation ? ) As we were thinking of it, in almost

a moment, O Bharata, we beheld even the eminent celestial Rishi

Narada. Beholding that Rishi of immeasurable energy, our hearts were

filled with joy. Saluting him with reverence, O Partha, we stood before

him, with blushing faces. He asked of us the cause of our sorrow we told

him all. Hearing what had happened the Rishi said, In the lowlands

bordering on the southern ocean, there are five regions of sacred water.

They are delightful and eminently holy. Go ye thither without delay.

That tiger among men, Dhananjaya, the son of Pandu of pure soul, will

soon deliver you, without doubt, from this sad plight I O hero, hearing

the Rtshi's words, all of us came hither. O sinless one, true it is that I

have to-day been delivered by thee ! But those four friends of mine

are still within the other waters here. O hero, do a good deed by

delivering them also !'

'
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Vaisampayana continued, "Then O monarch, that foremost of the

Pandavas, endued with great prowess, cheerfully delivered all of them
from that curse. Rising from the waters they all regained their own
forms. Those Apsaras then, O king, all looked as before. Freeing those
sacred waters (from the danger of which they had been notorious), and
giving the Apsaras leave to go where they chose, Arjuna became desirous
of once more beholding Chitrangada. He, therefore, proceeded towards
the city of Manipura. Arrived there he beheld on the throne the son
he had begotten upon Chitrangada, and who was called by the name of

Vabhruvahana. "Seeing Chitrangada once more, Arjuna proceeded, O
monarch, towards the spot called Gokarna."

Thus ends the two hundredth and nineteenth section in the Arjuna-
vanavasa Parva of the Adi Parva.

SECTION CCXX
(Arjuna-vanavasa Parva continued)

Vaisampayana said, Then Arjuna of immeasurable prowess saw, one

after another, all the sacred waters and other holy places that were on

the shores of the western ocean. Vibhatsu reached the sacred spot

called Probhasa. When the invisible Arjuna arrived at that sacred and

delightful region, the slayer of Madhu (Krishna) heard of it. Madhava
soon went there to see his friend the son of Kunti. Krishna and Arjuna
met together and embracing each other enquired after each other's

welfare. Those dear friends, who were none else than the Rishis Nara

and Narayana of old, sat down. Vasudeva asked Arjuna about his

travels, saying, 'Why, O Pandava, art thou wandering over the

Earth, beholding all the sacred waters and other holy places ?' Then

Arjuna told him everything that had happened. Hearing ail, that

mighty hero of Vrishni's race said, This is as it should be. And Krishna

and Arjuna having sported as they liked, for sometime at Probhasa,

went to the Raivataka mountain to pass some days there. Before they

arrived at Raivataka, that mountain had, at the command of Krishna,

been well adorned by many artificers- Much food also had, at Krishna's

command, been collected there. Enjoying everything that had been

collected there for him, Arjuna sat with Vasudeva to see the perfor-

mances of the actors and the dancers. Then the high-souled Pandava,

dismissing them all with proper respect, laid himself down on a well-

adorned and excellent bed. As the strong-armed one lay on that ex-

cellent bed, he described unto Krishna everything about the sacred
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waters, the lakes and the mountains, the rivers and the forests he had

seen. While he was speaking of these, stretched upon that celestial bed,

sleep, O Janamejaya, stole upon him. He rose in the morning, awakened,

by sweet songs and melodious notes of the Vina (guitar) and the penegy-

rics and benedictions of the bards. After he had gone through the

necessary acts and ceremonies, he was affectionately accosted by him

of the Vrishni race. Riding upon a golden car, the hero then set out

for Dwaraka, the capital of the Yadavas. And, O Janamejaya, for

honouring the son of Kunti, the city of Dwaraka, was well-adorned,

even all the gardens and houses within it. The citizens of Dwaraka,

desirous of beholding the son of Kunti, began to pour eagerly into

the public throroughfares by hundreds of thousands. In the public

squares and thoroughfares, hundreds and thousands of women,

mixing with the men, swelled the great crowd of the Bhojas, the

Vrishnis, and the Andhakas, that had collected there. Arjuna was

welcomed with respect by all the sons of Bhojas, the Vrishnis, and the

Andhakas. And he, in his turn, worshipped those that deserved his

worship, receiving their blessings. The hero was welcomed with affec-

tionate reception by all the young men of the Yadava tribe. He re-

peatedly embraced all that were equal to him in age. Wending then

to the delightful mansion of Krishna that was filled with gems and every

article of enjoyment, he took up his abode there with Krishna for many

days."

Thus ends the two hundred and twentieth section in the Arjuna-

vanavasa Parva of the Adi Parva.

SECTION CCXXI

(Subhadra-harana Parva)

Vaisampayana said,- "O best of monarchs, within a few days after

this, there commenced on the Raivataka mountain, a grand festival of

the Vrishnis and the Andhakas. At the mountain festival of the Bhojas,

the Vrishnis and the Andhakas, the heroes of those tribes began to

give away much wealth unto Brahmanas by thousands. The region

around that hill, O king, was adorned with many a mansion decked with

gems and many an artificial tree of gaudy hue. The musicians struck

up in concert and the dancers began to dance and the vocalists to sing.

And the youths of the Vrishni race, endued with great energy, adorned
with every ornament, and riding in their gold-decked cars, looked

extremely handsome. The citizens, some on foot and some in excellent
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cars, with their wives and followers went there by hundreds and thou-

sands- And there was the lord Haladhara (Valarama), roving at will,

hilarious with drink, accompanied by (his wife) Revati, and followed

by many musicians and vocalists. There came Utf rasena also, the power-
ful king of the Vrishni race, accompanied by his thousand wives and

followed by sweet singers. And Raukmineya and Shamva also, ever

furious in battle, roved there, excited with drink and adorned with

floral wreaths of great beauty and with costly attires, and disported

themselves like a pair of celestials. And Akrura and Sarana and Gada,

and Vabhru, and Nishatha, and Sharudeshna, and Prithu, Viprithu,

and Satyaka, and Satyaki, and Bhangakara, and Maharava, and Hardi-

kya, and Uddhava, and many others whose names are not given, accom-

panied by their wives that followed by bands of singers, adorned that

mountain-festival. When that delightful festival of immense grandeur

commenced, V^sudeva and Partha went about, together, beholding

everything around. While wandering there, they saw the handsome

daughter of Vasudeva, Bhadra by name, decked with every ornament

in the midst of her maids. As soon as Arjuna beheld her he was

possessed by the god of desire. Then O Bharata, that tiger among men,

Krishna, observing Partha contemplate her with absorbed attention,

said with a smile, 'How is this ? Can the heart of one that rangeth

the woods be agitated by the god of desire ? This is my sister, O Partha,

and the uterine sister of Sarana. Blest be thou, her name is Bhadra

and she is the favourite daughter of my father. Tell me if thy heart is

fixed upon her, for I shall then speak to my father myself !'

"Arjuna answered, 'She is Vasudeva's daughter and V^sudeva's

(Krishna) sister ; endued with so much beauty, whom can she not fasci-

nate ? If this thy sister, this maid of the Vrishni race, becometh my wife,

truly may I win prosperity in everything ! Tell me, O Janardana, by

what means I may obtain her ! To get her I will achieve anything that

is achievable by man !'

"V^sudeva answered, O bull amongst men, self-choice hath been

ordained for the marriage of Ksbatriyas. But that is doubtful (in its

consequences), O Partha, as we do not know this girl's tern per and dispo-

sition. In the case of Kshatriyas that are brave, a forcible abduction for

purposes of marriage is applauded, as the learned have said- Therefore,

O Arjuna, carry away this my beautiful sister by force, for who knows

what she may do at a self-choice. Then Krishna and Arjuna, having

thus settled as to what should be done sent some speedy messengers unto

Yudhishthira at Indraprastha, informing him of everything. The

strong-armed Yudhishthira, as soon as he heard it, gave his assent

to it.*
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Thus ends the two hundred and twenty-first section in the Subhadra-

harana Parva of the Adi Parva.

SECTION CCXXII

( Subhadra-harana Parva continued )

"Vaisampayana said, Then Dhananjaya, informed of the assent

of Yudhishthha, and ascertaining, O Janamejaya, that the maiden had

gone to the Raivataka hill, obtained the assent of Vasudeva also, after

having settled in conslutation with him all that required to be done-

Then that bull of Bharata's race, that foremost of men, with Krishna's

assent, riding in his well-built car of gold equipped with rows of small

bells and with every kind of weapon and the clatter of whose

wheels resembled the roar of the clouds and whose splendour

was like unto that of a blazing fire and which struck terror

into the hearts of all foes and unto which were yoked the steeds

Saivya and Sugriva, himself accoutered in mail and armed with sword

and his fingers encased in leathern gloves, set out, as it were, on a hunt-

ing expedition. Meanwhile Subhadra, having paid her homage unto that

prince of hills, viz^ Raivataka and having worshipped the deities and

made the Brahmanas utter benedictions upon her, and having also

walked round the hill, was coming towards Dwaravati. The son of

Kunti, afflicted with the shafts of the god of desire, suddenly rushed

towards that Yadava girl of faultless features and forcibly took her

into his car. Having seized that girl of sweet smiles, that tiger among
men proceeded in his car of gold towards his own city (Indraprastha)*

Meanwhile, the armed attendants of Subhadra, beholding her thus

seized and taken away, all ran, crying towards the city of Dwaraka.

Reaching all together the Yadava court called by the name of Sudharma

they represented everything about the prowess of Partha unto the chief

officer of the court. The chief officer of the court, having heard every-

thing from those messengers, blew his gold-decked trumpet of loud

blare, calling all to arms. Stirred up by that sound, the Bhoja, the

Vrishnis. and the Andhakas began to pour in from all sides. Those that

were eating left their food, and those that were drinking left their

drink. Those tigers among men, those great warriors of the Vrishni

and the Andhaka tribes, took their seats upon their thousand thrones of

gold covered with excellent carpets and variegated with gems and corals

and possessed of the lustre of blazing fire. Indeed they tcok their seats

upon those thrones, like blazing fires receiving faggots to increase their
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splendour. And after they were seated in that court which was like

unto a conclave of the celestials themselves, the chief officer of the

court, assisted by those that stood at his back, spoke of the conduct of

V ^/ishnu.
The proud Vrishni heroes, of eyes red with wine, as soon as

they heard of it, rose up from their seats,lunable to brook what Arjuna
had done. Some amongst them said, 'Yoke our cars ; and some,

'Bring our weapons ; and some said, 'Bring our costly bows and strong

coats of mail : and some loudly called upon their charioteers to harness

their cars, and some, from impatience, themselves yoked their horses

decked with gold unto their cars. And while their cars and armours

and standards were being brought, loud became the uproar of those

heroes. Then Valadeva, white and tall as the peak of Kailasa, decked

with garlands of wild flowers and attired in blue robes, and proud and

intoxicated with drink, said these words :

'Ye senseless men, what are ye doing, when Janardana sitteth

silent ? Without knowing what is in his mind, vainly do we roar in

wrath ! Let the high-souled Krishna give out what he proposeth.

Accomplish promptly what he desireth to do !' Then all of them, hear-

ing those words of Halayudha that deserved to be accepted, exclaimed,

'Excellent I* Excellent !' They then all became silent. Silence having

been restored by the words of the intelligent Valadeva, they took their

seats once more in that assembly. Then Rama, that oppressor of foes,

spoke unto Vasudeva, saying. 'Why, O Janardana, sittest thou, gazing

silently ? O Achyuta. it was for thy sake that the son of Pritha

had been welcomed and honoured by us ! It seemeth, however, that

vile wretch deserved not our homage ! What man is there born of

a respectable family that would break the plate after having dined from

it ! Even if one desireth to contact such an alliance, yet remembering

all the services he hath received, who is there, desirous of happiness,

that acts so rashly ? That Pandava disregarding us and thee too, hath

to-day outraged Subhadra.^desiring (to compass) his own death ! He
hath placed his foot on the crown of my head. How shall I, O Govinda,

tamely bear it ? Shall I not resent it, even like a snake that is trodden

upon ? Alone shall I to-day make the Earth destitute of Kauravas !

Never shall I put up with this transgression by Arjuna.
1

Then all the

Bhojas, Vrishnis, and Andhakas, present there, approved of everything

that Valadeva had said, deeply roaring like unto a kettle-drum or

the clouds."

Thus ends the two hundred and twenety-secomi section in the

Subhadra-harana Parva of the Adi Parva.



SECTION CCXXIII

( Haranaharana Parva )

Vaisampayana said, "When the heroes of the Vrishni race began
to speak repeatedly in this strain, V^sudeva uttered these words preg-

nant with deep import and consistent with true morality. Gudakesha

(the conqueror of sleep or he of the curly hair), by what he hath done,

hath not insulted our family. He hath without doubt, rather enhanced

our respect. Partha knoweth that we of the Satwata race are never

mercenary. The son of Pandu also regardeth a self-choice as doubtful

in its results. Who also would approve of accepting a bride in gift as

if she were an animal ? What man again is there on earth that would

sell his offspring ? I think Arjuna, seeing these faults in all the other

methods took the maiden away by force, according to the ordinance.

This alliance is very proper. Subhadra is a renowned girl. Partha too

possesseth renown. Perhaps, thinking of all this, Arjuna hath taken

her away by force. Who is there that would not desire to have Arjuna
for a friend, who is born in the race of Bharata and the renowned

Santanu, and the son also of the daughter of Kuntibhoja ? I do not

see, in all the worlds with Indra and the Rudras, the person that can

by force vanquish Partha in battle, except the three-eyed god Maha-

deva ! His car is well-known. Yoked thereunto are those steeds of

mine. Partha as a warrior is well-known ; and his lightness of hand is

well-known. Who shall be equal to him ? Even this is my opinion ;

go ye cheerfully after Dhananjaya and by conciliation stop him and

bring him back. If Partha goes to his city after having vanquished

us by force, our fame will be gone. There is no disgrace, however, in

conciliation.' Hearing, O monarch, those words of V^sudeva, they did as

he directed. Stopped by them, Arjuna returned to Dwaraka and was

united in marriage with Subhadra. Worshipped by the sons of Vrishni's

race, Arjuna, sporting there as he pleased, passed a whole year in

Dwaraka. The last year of his exile the exalted one passed at the sacred

region of Pushkara. After the twelve years were complete he came

back to Khandavaprastha. He approached the king first and then wor-

shipped the Brahmanas with respectful attention. At last the hero

went unto Draupadi. Draupadi, from jealousy, spoke unto him, saying

'Why tarriest thou here, O son of Kunti ? Go where the daughter of

the Satwata race is ! A second tie always relaxeth the first one upon a

faggot ! And Krishna lamented much in this strain. But Dhananjaya

pacified her repeatedly asked her forgiveness. And returning soon unto
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where Subhadra, attired in red silk, was staying Arjuna, sent her into

the inner appartments dressed not as a queen but in the simple garb of

a cowherd woman. But arrived at the palace, the renowned Subhadra
looked handsomer in that dress. The celebrated Bhadra of large and

slightly red eyes first worshipped Pritha. Kunti from excess of affection

smelt the head of that girl of perfectly faultless features, and pronounc-
ed infinite blessing upon her. Then that girl of face like the full moon
hastily went unto Draupadi and worshipped her, saying, 'I am thy

maid !' Krishna rose hastily and embraced the sister of Madhava from

affection, and said, 'Let thy husband be without a foe ! Bhadra then,

with a delighted heart, said unto Draupadi, 'So be it !' From that

time, O Janamejaya, those great warriors, the Pandavas, began to live

happily, and Kunti also became very happy."

Vaisampayana continued, When that scorcher of foes, vi*., Kesava

of pure soul and eyes, like lotus petals, heard that the foremost of the

Pandavas, viz., Arjuna, had reached his own excellent city of Indra-

prastha, he came thither accompanied by Rama and the other heroes and

great warriors of the Vrishni and the Andhaka tribes, and by his brothers

and sons and many other brave warriors. And Saurin came accompanied

by a large army that protected him. And there came with Saurin, that

oppressor of foes, viz., the exceedingly liberal Akrura of great intelli-

gence and renown, the generalissimo of the brave Vrishni host. And

there also came Anadhrishti of great prowess, and Uddava of great

renown of great intelligence, of great soul, and a disciple of Vrihispati

himself, in (mortals). And there also came Satyaka and Salyak and

Kritavarman and Satwata ; and Pradyumna and Samva and Nishatbt

and Sanku ; and Sharudeshna, and Jhilli of great prowess, and Viprithu

also and Sarana of mighty arms and Gada the foremost of learned men.

These and many other Vrishnis and Bhojas, and Andhakas came to

Indraprastha, bringing with them many nuptial presents. King Yudhish-

thira, hearing that Madhava had arrived, sent the twins out to receive

him. Received by them, the Vrishni host of great prosperity

entered Khandavaprastha well-adorned with flags and ensigns. The

streets were well swept and watered and decked with floral wreaths and

bunches. These were, again, sprinkled over with sandal-wood water

that was fragrant and cooling. Every part of the town was filled with

the sweet scent of burning aloes. And the city was full of joyous and

healthy people and adorned with merchants and traders- That best of

men, viz.* Keshava of mighty arms, accompanied by Rama and many of

the Vrishnis, Andhakas and Bhojas, having entered the town, was

worshipped by the citizens and Brahmanas by thousands. At last

Keshava entered the palace of the king which was like unto the mansion

62
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of Indra himself. Beholding Rama, Yudhishthira received him with

due 'ceremonies, The king smelt the head of Kesava and embraced

him. Govinda, gratified with the reception, humbly worshipped

Yudhishthira. He also paid homage unto Bhima, that tiger among men,

Yudhishthira the son of Kunti then received the other principal men of

the Vrishni and the Andhaka tribes with due ceremonies. Yudhishthira

reverentially worshipped some as his superiors, and welcomed others as

equals- And some he received with affection and by some he was

worshipped with reverence. Then Hrishikesa of great renown gave

unto the party of the bridegroom much wealth. And unto Subhadra he

gave the nuptial presents that had been given to her by her relatives.

Krishna gave unto the Pandavas a thousand cars of gold furnished with

rows of bells, and unto each of which were put four steeds driven well-

trained charioteers. He also gave unto them ten thousand cows

belonging to the country of Mathura, and yielding much milk and all of

excellent complexion. Well-pleased, Janardana also gave them a

thousand mares with gold harnesses and of colour white as the beams of

the moon. He also gave them a thousand mules, all well-trained and

possessing the speed of the wind, of white colour with black manes. And
he of eyes like lotus-petals also gave unto them a thousand damsels

well-skilled in assisting at bathing and at drinking, young in years and

virgins all before their first-season, well-attired and of excellent com-

plexion, each wearing a hundred pieces of gold around her neck, of

skins perfectly polished, decked with every ornament, and well-skilled in

every kind of personal service. Janardana also gave unto them hundreds

of thousands of draft horses from the country of the Valhikas as

Subhadra *s excellent dower. That foremost one of Dasarha's race also

gave unto Subhadra as her peculium ten carrier-loads of first class gold

possessing the splendour of tire, some purified and some in a state of ore.

And Rama having the plough for his weapon and always loving bravery

gave unto Arjuna, as a nuptial present, a thousand elephants with

secretions flowing in three streams from the three parts of their bodies

(the temple, the ears, and the anus) each large as a mountain summit,

irresistible in battle, decked with coverlets and ever-ring bells, well-

adorned with other golden ornaments, and equipped with excellent

thrones on their backs. And that large wave of wealth and gems that

th Yadavas presented, together with the cloths and blankets that

represented its foam, and the elephants its alligators and sharks, and

the flagi its floating weeds, swelling into large proportions, mingled with

the Pandu ocean and filled it to the brim, to the great sorrow of all foes.

Yudhishthira accepted all those presents and worshipped all those great

warriors of the Vrishni and the Andhaka races. Those illustrious heroes
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of the Kuru, the Vrishni, and the Andhaka races passed their days in

pleasure and merriment there like virtuous men (after death) in the

celestial regions. The Kuru and the Vrishnis with joyous hearts amused
themselves there, setting up at times loud shouts mingled with clappings

of the hand. Spending many days in sports and merriment there, and

worshipped by the Kuru all the while, the Vrishni heroes endued with

great energy then returned to the city of Dwaravati. And the great

warriors of the Vrishni and the Andhaka races set out with Rama in the

van, carrying with them those gems of the purest rays that had been

given them by those foremost ones of Kuru's race. And, O Bharata,

the high-souled Vasudeva remained there with Arjuna in the delightful

city of Indraprastha. And the illustrious one wandered over the banks

of the Yamuna in search of deer. And he sported with Arjuna piercing

with his shafts deer and wild boars. Then Subhadra, the favourite sister

of Kesava, gave birth to an illustrious son, like Puloma's daughter (the

Queen of heaven) bringing forth Jayanta. And the son that Subhadra

brought forth was of long arms, broad chest, and eyes as large as those

of a bull. That hero and oppressor of foes came to be called Abhimanyu.
And the son of Arjuna, that grinder of foes and bull among men, was

called Abhimanyu because he was fearless and wrathful. And that great

warrior was begotten upon the daughter of the Satwata race by

Dhananjaya, like fire produced in a sacrifice from within the sami wood

by the process of rubbing. Upon the birth of this child, Yudhishthira, the

powerful son of Kunti, gave away unto Brahmanas ten thousand cows and

coins of gold. The child from his earliest years became the favourite

of Vasudeva and of his father and uncles, like the moon of all the

people of the world. Upon his birth, Krishna performed the usual rites

of infancy. The child began to grow up like the Moon of the bright

fortnight. That grinder of foes soon became conversant with the Vcdas

and acquired from his father the science of weapon both celestial and

human, consisting of four branches and ten divisions.

"Endued with great strength, the child also acquired the knowledge

of counteracting the weapons hurled at him by others, and great light-

ness of band and fleetness of motion forward and backward and trans-

verse and wheeling. Abhimanyu became like unto his father in know-

ledge of the scriptures and rites of religion. And Dhananjaya, beholding

his son, became filled with joy. Like Maghavat beholding Arjuna, the

latter beheld his son Abhimanyu and became exceedingly happy.

Abhimanyu possessed the power of slaying every foe and bore on his

person every auspicious mark. He was invisible in battle and broad

shouldered as the bull. Possessing a broad face as (the hood of) the

snake, he was proud like the lion. Wielding a large bow, his prowess
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was like that of an elephant in rut. Possessed of a face handsome as the

full-moon, and of a voice deep as the sound of the drum or the clouds,

he was equal unto Krishna in bravery and energy, in beauty and in

features. The auspicious Panchali also, from her five husbands,

obtained five sons all of whom were heroes of the foremost rank and

immovable in battle like the hills. Partivindhya by Yudhishthira,

Sutasoma by Vrikodora, Srutakarman by Arjuna, Satanika by Nakula,

and Srutasena by Sahadeva, these were the five heroes and great

warriors that Panchali brought forth, like Aditi bringing forth the

Adityas. And the Brahmanas, from their fore knowledge, said unto

Yudhishthira that, as the son of his would be capable of bearing like the

Vindhya mountains the weapons of the foe, he should be called Prati-

vindhya. And because the child that Draupadi bore to Bhimasena was

born after Bhima had performed a thousand Soma sacrifices, he came to

be called Sutasoma. And because Arjuna's son was born upon his return

from exile during which he had achieved many celebrated feats, that

child came to be called SrutaJcarman. While Nakula named his son

Satanika after a royal sage of that name, in the illustrious race of Kuru.

Again the son that Draupadi bore to Sahadeva was born under the

constellation called Vahni-daivata (Kirtika), therefore was he called

after the generalissimo of the celestial host, Srutasena (Kartikeya). The

sons of Draupadi were born, each at the interval of one year, and all of

them became renowned and much attached to one another. And, O
monarch, all their rites of infancy and childhood, such as Chudakarana

and Vpanyana (first shave of the head and investiture with the sacred

threads) were performed by Dhaumya according to the ordinance. All

of them, of excellent behaviour and vows, after having studied the

Vedas, acquired from Arjuna a knowledge of all the weapons celestials

and human. And, O tiger among kings, the Pandavas, having obtained

sons all of whom were equal unto the children of the celestials and

endued with broad chests, and all of whom became great warriors, were

filled with joy."

Thus ends the two hundred and twenty-third section in the Harana-

harana Parva of the Adi Parva.



SECTION CCXXIV

( Khandava-daha Parva )

Vaisampayana said, 'The Pandavas, after they had taken up their

abode at Indraprastha at the command of Dhritarashtra and Bhishma,

began to bring other kings under their sway. All the subjects (of the

kingdom) lived most happily depending upon Yudhishthira the just,

like a soul living happily depending upon a body blest with auspicious

marks and pious deeds. And, O bull in Bharata's race, Yudhishthira paid

homage unto virtue, pleasure, and profit, in judicious proportion, as if

each were a friend dear unto him as his own self. It seemed as if

the three pursuits virtue, pleasure, and profit became personified on

earthi and amongst them the king shone as a fourth. The subjects

having obtained Yudhishthira as their king, obtained in their monarch

one that was devoted to the study of the Vedas, one that was performer

of the great sacrifices, and one that was protector of all good people.

In consequence of Yudhisthira's influence, the good fortune of all the

monarchs of the Earth became stationary, and their hearts became

devoted to the meditation of the supreme Spirit, and virtue itself

began to grow every way all round. And in the midst of and assisted

by his four brothers, the king looked more resplendent (than he would

have done if he were alone), like a great sacrifice depending upon and

assisted by the four Vedas. Many learned Brahmanas with Dhananjaya

at their head, each like unto Vrihaspati, waited upon the monarch,

like the celestials waiting upon the Lord of the creation. From

excess of affection, the eyes and hearts of all the people equally took

great delight in Yudhishthira who was even as the full moon without a

stain. The people took delight in him not only because he was their

king but also from sincere affection. The king always did what was

agreeable to them. The sweet-speeched Yudhishthira of great intelli-

gence never uttered anything that was improper or untrue or unbearable

or disagreeable. The best of monarchs of the Bharata race, endued

with great energy, passed his days happily for the wealfare of all as

his own. His brothers also bringing by their energy other kings under

their sway, passed their days in happiness, without a foe to disturb

their peace.

"After a few days, Vibhatsu, addressing Krishna, said, "The

summer days have set in, O Krishna ! Therefore, let us go to the

banks of the Yamuna. O slayer of Madhu, sporting there in the com-

pany of friends, we will, O Janardana, return in the evening !' There-

upon Vasudeva said, 'O son of Kunti, this is also my wish. Let us, O

Partha, sport in the waters as we please, in the company of friends 1'

'
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Vaisampayana continued, "Then, O Bharata, having consulted

thus with each other, Partha and Govinda, with Yudhishthira's leave,

set out, surrounded by friends. Reaching a fine spot (on the banks of

the Yamuna) suitable for purposes of pleasure, overgrown with numerous
tall trees and covered with several high mansions that made the place

look like the celestial city and within which had been collected for

Krishna and Partha numerous costly and well-flavoured viands and

drinks and other articles of enjoyment and floral wreaths and various

perfumes, the party entered without delay the inner apartments adorned

with many precious gems of pure rays. Entering those apartment,

everybody, O Bharata, began to sport, according to his pleasure. The
women of the party, all of full rotund hips and deep bosoms and hand-

some eyes, and gait unsteady with wine began to sport there at the

command of Krishna and Partha. Some amongst the women sported

as they liked in the woods, some in the waters, and some within the man-

sions, as directed by Partha and Govinda. Draupadi and Subhadra,

exhilarated with wine, began to give away unto the women so sporting,

there costly robes and ornaments. And some amongst those women

began to dance in joy, and some began to sing ; and some amongst

them began to laugh and jest, and some to drink excellent wines. Some

began to obstruct one another's progress and some to fight with

one another, and to discourse with one another in private. Those

mansions and the woods, filled with the charming music of flutes and

guitars and kettle-drumsi became the scene of Prosperity personified.

"When such was the state of things there, Arjuna and Vasudeva

went to a certain charming spot ( in those woods ) not far from the

place where the others were. O monarch, the high-souled Krishna, and

that subjugators of hostile cities, viz., Arjuna, going thither, sat down

upon two very costly seats. Vasudeva and Partha amused themselves

there with discoursing upon many past achievements of prowess and

other topics. Unto Vasudeva and Dhananjaya happily sitting there

like twin Aswin in heaven, a certain Brahmana came. The Brahmana

that came there looked like a tall Sala tree. His complexion was

like unto molten gold ; his beard was bright yellow tinged with green ;

and the height and the thickness of the body were in just proportion.

Of matted locks and dressed in rags, he resembled the morning sun in

splendour. Of eyes like lotus-petals and of a tawny hue, he seemed to

be blazing with effulgence. Beholding that foremost of Brahmanas

blazing with splendour approach towards them both Arjuna and Vasu-

deva. hastily rising from their seats, stood, waiting (for his commands)."

Thus ends the two hundred and twenty-fourth section in the

Khandava-daha Parva of the Adi Parva.



SECTION CCXXV
( Khandava.daha Parva continued )

Vaisampayana said, "Then that Brahmana addressed Arjuna and
Vasudeva of the Satwata race, saying, 'Ye who are now staying so nar
unto Khandava are the two foremost of heroes on earth ! I am a

voracious Brahmana that always eateth much. O thou of the Vrishni

race, and O Partha, I solicit you to gratify me by giving me suffi-

cient food :' Thus addressed by the Brahmana, Krishna and the son

of Pandu answered him, saying, 'O tell us what kind of food will

gratify thee, so that we may endeavour to give it thee !' The illustri-

ous Brahmana, thus replied to, said unto those heroes who were en-

quiring after the kind of food he sought, 'I do not desire to eat ordi-

nary food. Know that I am Agni \ Give me that food which suiteth

me. This forest of Khandava is always protected by Indra. And as it is

protected by the illustrious one, I always fail to consume it. In that for-

est dwelleth, with his followers and family, a Naga> called Takshaka, who
is the friend of Indra. It is for him that the wielder of the thunder-

bolt protecteth this forest. Many other creatures also are thus pro-

tected here for the sake of Takshaka. Desiring to consume the forest

I succeed not in my attempts in consequence of Indra's prowess.

Beholding me blazing forth, he always poureth upon me water from the

clouds. Therefore, I succeed not in consuming the forest of Khan-

dava, although I desire very much to do so. I have now come to you

you who are both skilled in weapons ! If you help me I will surely

consume this forest : for even this is the food that is desired by me I

As ye are conversant with excellent weapons, I pray you to prevent

those showers from descending and any of the creatures from escaping,

when I begin to consume this forest 1"

Janamejaya said, "Why did the illustrious Agni desire to consume

the forest of Khandava that was filled with various living creatures

and protected by the chief of the celestials ? When Agni consumed

in wrath the forest of Khandava, it is evident there was a grave cause.

I desire, O Brahmana, to hear all this in detail from thee ! Tell me,

O sage, how the Khandava forest was consumed in days of yore !"

Vaisampayana said, "O chief of men, I will narrate to the story

of the conflagration of Khandava as told by Rishis in the Purana. It

hath been heard, O king, in the Purana that there was a celebrated king

of the name of Swetaki who was endued with strength and prowess
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and who was equal unto Indra himself. No one on earth has equalled

him in sacrifices, charity, and intelligence. Swetaki performed the

five great sacrifices and many others, at all of which the presents unto

Brahmanas were large. The heart of that monarch, O king, was

always set upon sacrifices, religious rites, and gifts of all kinds. And
king Swetaki of great intelligence, assisted by his Rilwijas performed

sacrifices for many long years, till those sacrifical priests with eyes

afflicted by the continued smoke and becoming very weak, left that

monarch, wishing never more to assist at his sacrifices. The king, how-

ever, repeatedly asked those Ritwijas to come to him. But they came not

to his sacrifice in consequence of the painful state of their eyes. The

king, therefore, invited at the command of his own Rilwijas, others

like unto them, and completed the sacrifice that he had begun. After

some days had elapsed, king Swetaki desired to perform another sacri-

fice which sould extend for a hundred years. But the illustrious

monarch obtained not any priest to assist him in it. The celebrated

king then, with his friends and relatives, casting off all sloth, repeated-

ly courted his priests with great persistence, by bowing down unto

them, by conciliatory speeches, and by gifts of wealth. All of them,

however, refused to accomplish the purpose which that the king of

immeasurable energy had in view. Then that royal sage, getting angry,

addressed those Brahmanas sitting in their asylums, and said, If, ye

Brahmanas, I were a fallen person, or, if I were wanting in homage and

service to you, I should then deserve to be abandoned without

scruple by you and by other Brahmanas at the same time ! But

as I am neither degraded nor wanting in homage to you, it behoveth

you not to obstruct the performance by me of my sacrifice or to abandon

me thus, ye foremost of Brahmanas, without adequate reason ! I seek

ye Brahmanas, your protection ! It behoveth you to be propitious

unto me ! But, ye foremost of Brahmanas, if you abandon me from

enmity alone or any improper motive, I shall go unto other priests

for their assistance in this sacrifice of mine, and conciliating them by

sweet words and gifts, I shall represent unto them the business I have

on hand, so that they may accomplish it-' Having said this, the

monarch became silent. And, O chastiser of foes when those priests

well knew that they could not assist at the king's sacrifice, they pre-

tended to be angry, and addressing that best of monarchs, said, 'O

best of kings, thy sacrifices are incessant ! By assisting thee always,

we have all been fatigued. And as we have been wearied in conse-

quence of these labours, it behoveth thee to give us leave ! O sinless

one, from loss of judgement thou canst not wait, (but urgest us repea-

tedly). Go unto Rudra I He will assist at they sacrifice !' Hearing those
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words of censure and wrath, king Swetaki became angry. And the

monarch wending to the mountains of Kailasa, devoted himself to asce-

ticism there. And, O king, the monarch began to worship Mahadeva,
with fixed attention, and by observing the most rigid vows. And fore-

going all food at times, he passed a long period. The monarch ate only
fruits and roots sometimes at the twelfth and sometimes at the sixteenth

hour of the whole day (of twenty four hours). King Swetaki stood for

six months, rapt in attention, with arms upraised and steadfast eyes,

like the trunk of a tree or a column rooted to the ground. And O
Bharata, Sankara at last, gratified with that tiger among kings, who was

undergoing such hard penances, showed himself unto him. And the god

spake unto the monarch in a calm and grave tone, saying, O tiger

among kings, O chastiser of foes, I have been gratified with thee for thy

asceticism ! Blest be thou I Ask now the boon that thou, O king,

desirest !' Hearing these words of Rudra of immeasurable energy, the

royal sage bowed unto that Mgh-souled deity and replied, saying, 'O

illustrious one, O thou that art worshipped by the three worlds, if thou

hast been gratified with me t!:2n, O god of gods, assist me thyself, O
lord of the celestials, in my sacrifice ! Hearing these words spoken by

the monarch, the illustrious god was gratified, and smilingly said, 'We
do not ourselves assist at sacrifices : but as thou, O king, hast undergone

severe penances, desirous of obtaining a boon, I will, O chastiser of foes,

assist at thy sacrifice, upon, O king, this condition I Ani Rudra conti-

nued 'If, O king of kings, thou canst, for twelve years, pour without

intermission libations of clarified butter into the fire, thyself leading all

the while the life of a Brahmacharin with rapt attention, then thou shalt

obtain from me what thou askest ! King Swetaki, thus addressed by

Rudra, did all that he was directed to do by the wielder of the trident.

And after twelve years had elapsed, he again came unto Maheswara.

And Sankara, the Creator of the worlds, upon seeing Swetaki, that

excellent monarch, immediately said, in great gratification, 'I have

been gratified by thee, of best of kings, with this thy own act 1 But, O
chastiser of foes, the duty of assisting at sacrifices properly belongeth to

Brahmanas. Therefore, O oppressor of foes, I will not myself assist at

thy sacrifice to-day ! There is on earth an exalted Brahmana who is

even a portion of my own self ! He is known by the name of Durvasah.

Even that Brahmana endued with great energy will assist you in thy

sacrifice. Let, therefore, every preparation be made I

'

Hearing these

words uttered by Rudra, the king, returning to his own capital, began

to collect all that was necessary. After everything had been collected,

the monarch again presented himself before Rudra and said, 'Every

necessary article hath been collected, and all my preparations are

63
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complete, through thy grace, O god of gods ! Let me, therefore, be

installed at the sacrifice to-morrow !' Having heard these words of that

illustrious king, Rudra summoned Durvasah before him and said,

"This. O Durvasah, is that best of monarchs called Swetaki. At my
command, O best of Brahmanas, assist even this king in his sacrifice !'

And the Rishi Durvasah said unto Rudra, 'So be it.' Then the sacrifice

for which king Swetaki had made those preparations, took place. And
the illustrious monarch's sacrifice was performed according to the ordi-

nance and in proper season ! And the gifts, on that occasion, unto the

Brahmanas were large. And after that monarch's sacrifice had come
to an end, all the other priests who had come to assist at it went away
with Durvasah's leave. All other Sadasyas ako of immeasurable energy,

who had been installed at that sacrifice, then went away. That exalted

monarch then entered his own palace, worshipped by exalted Brahmanas

conversant with the Vedas, eulogised by chanters of panegyrical hymns
and congratulated by the citizens.

"Such was the history of that best of monarchs, the royal sage

Swetaki, who, when the time came, ascended to heaven, having won

great renown on earth, and accompanied by the Ritwijas and theSadasyas

that had helped him in life."

Vaisampayana continued, At that sacrifice of Swetaki, Agni had

drunk clarified butter for twelve years. Indeed, clarified butter had

been poured into Agni's mouth in a continuous stream for that period,

Having drunk so much butter, Agni, satiated, desired not to drink

butter again from the hand of any body else at any other sacrifice. Agni

became pale, having lost his colour, and he could not shine as before.

He felt a loss of appetite from surfeit, and his energy itself became

weakened and sickness afflicted him. Then when the drinker of sacri-

ficial libations perceived that his energy was gradually diminishing, he

went to the sacred abode of Brahman that is worshipped by all. Approa-

ching the great Deity seated on his seat, Agni said, 'O exalted one,

Swetaki hath (by his sacrifice) gratified me to excess. Even now I am

suffering from surfeit which I cannot dispel. O Lord of the universe,

I am being reduced both in splendour and strength ! I desire to regain,

through thy grace, my own permanent nature I" Hearing these words

from Hutavaha, the illustrious Creator of all things smilingly replied

unto him, saying,
4O exalted one, thou hast eaten, for twelve years, a

continuous stream of sacrificial butter poured into thy mouth ! It is

for this that illness hath seized thee ! But, O Agni, grieve not for it !

Thou shalt soon regain thy own nature. I shall dispel this surfeit of

thine the time for it is even come, O Vibhavasu ! The dreadful forest

Khandava, that abode of the enemies of the gods, which thou hacjst



ADI PAKVA 499

of old once consumed to ashes at the request of the gods, hath now
become the home of numerous creatures. When thou wilt have eaten

the fat of those creatures, thou shalt regain thy own nature I Proceed
thither in haste to consume that forest with its living population. Thou
wilt then be cured of thy malady !' Hearing the words that fell from

the lips of the supreme Deity, Hutashana proceeded with great speed
and soon reached the forest of Khandava in great vigour. Arrived

there, he suddenly blazed forth in antler, assisted by Vayu. Beholding

Khandava on fire the dwellers (in the forest) that were there, made

great efforts to estinguish the conflagration. Elephants by hundreds of

thousands, speeding in angen brought water in their trunks and

scattered it upon the fire. Thousands of many hooJed snakes, mad
with anger, hastily began to scatter upon the fire much water from those

many hoods of theirs. And so, O bull of Btiarata's race, the other

creatures dwelling in that forest, by various appliances and efforts, soon

extinguished the fire. In this way, Agni blazed forth in Khandava

repeatedly, even for seven times. And it was in this way that the

blazing fire was extinguished there as often by the denizens of that

forest."

Thus ends the two hundred and twenty-fifth section in the Khandava-

daha Parva of the Adi Parva.

SECTION CCXXVI

( Khandava.daha Parva Continued )

Vaisampayana said, "Then Havyavahana (Agni) in anger and

disappointment, with his ailment uncured, went back to the Grandsire.

And he represented unto Brahman all that had happened. The illustri-

ous deity, reflecting for a moment, said unto him,
4O sinless, I see a

way by which thou mayest consume the forest of Khandava to-day in

the very sight of Indra ! O Vibhavasu, those old deities, Nara and

Narayana have become incarnate in the world of men to accomplish the

business of the celes'.ials. They are called on earth Arjuna and Va--u-

deva. They are even now staying in the forest of Khandava. Solicit

them for aiding thee in consuming that forest. Thou shalt then consume

the forest even if it be protected by the celestials. They will certainly

prevent the population of Khandava from escaping, and thwart Indra

also (in aiding any one in the escape). I have no doubt of this !' Hear-

ing these words, Agni came in the haste unto Krishna and Partha. O
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king, I have already told thee what he said, having approached the

illustrious pair. O tiger among kings, hearing those words of Agni who

was desirous of consuming the forest of Khandava against the will of

Indra. Vibhatsu said unto him these words well-suited to the occasion,

'I have numberless excellent celestial weapons with which I can fight

even many wielders of the thunderbolt. But O exalted one, I have no

bow suited to the strength of rny arms, and capable of bearing the might

I may put forth in battle. In consequence of the lightness of my hands

also I require- arrows that must be exhausted. My car also is scarcely

able to bear the load of arrows that I would desire to keep by me. I

desire celestial steeds of pure white, possessing the speed of the wind ;

and a car possessing the splendour of the sun and the clatter of whose

wheels should resemble the roar of the clouds. Then, there is no weapon

suited to Krishna's energy and with which Madhava can slay Nagas and

Pishachas- O exalted one, it behoveth thee to give us the means by

which success may be achieved and by which we may thwart Indra in

pouring his showers upon that extensive forest! O Pavaka, we are

ready to do all that manliness and prowess can do, But, O exalted one,

i t behoveth thee to give us the adequate means !"

Thus ends the two hundred and twenty-sixth section in the Khandava-

daha Parva of the Adi Parva.

SECTION CCXXVII

( Khandava-daha Parva continued )

Vaisampayana said, "Thus addressed by Arjuna, the smoke-ban-

nered Hutasana, desirous of an interview with Varuna, recollected that

son of Aditi, that deity protecting one of the points of the heavens and

having his home in the water and ruling that element, Varuna, knowing
that he was thought of by Pavaka, immediately appeared before that deity.

The smoke-bannered celestial welcoming with reverence the ruler of

the waters, that fourth of the Lokapalas, said unto that eternal god of

gods, 'Give me without loss of time that bow and quiver, and that

ape-bannered car also, which were obtained from king Soma 1 Partha

will achieve a great task with Qandiva* and Vasudeva also with the

discuss ! Give both, therefore, unto me to-day I* Hearing these words,

Varuna replied unto Pavaka, saying 'Well, I am giving them.' He
then gave (unto Arjuna) that wonderful jewel of a bow that was

endued with great energy. That bow was the enhancer of fame and

achievements, and was incapable of being injured by any weapon. It
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as the chief of all weapons, and the grinder of them all- And it v.

the smiter of hostile armies and was alone equal to a hundred thousand

bows. It was the multiplier of kingdoms, and was variegated with ex-

cellent colours. It was well adorned, and beaut iiul to behold, and with-

out a mark of weakness or injury anywhere. And it was always wor-

shipped both by the celestials and the Qandharvaa. Varuna also gave

(unto Arjuna) two inexhaustible quivers, and he also gave (unto Arjuna)

a car furnished with celestial weapons and whose banner bore a large

ape. Yoked unto that car were steeds white as silver of the fleecy

clouds, and born in the region of the Oandharvas, and decked with golden

harness, and resembling in fleetness the wind or the mind. And it was

equipped with very implement of war, and was incapable of being

vanquished by the celestials or the Asuras. Its splendour was great and

the sounds of its wheels was tremendous. It delighted the heart of every

creature that looked at it. It had been created by Viswakarman, the

architect of the universe and one of the lords of creation, after severe

ascetic meditation. Its splendour, like that of the sun, was so

great that no one could gaze at it. It was the very car from which the

lord Soma had vanquished the Danavas. Resplendent with beauty, it

looked like an evening cloud reflecting the effulgence of the setting sun.

It was furnished with an excellent flag-staff of golden colour and great

beauty. And there sat upon that flag-staff a celestial ape of form fierce like

that of a lion or a tiger. Stationed on high, the ape seemed bent upon

burning everything it beheld. And upon the (other; flags were various

creatures of large size, whose roars and yells caused the enemy's soldiers

to faint. Then Arjuna, accountred in mail and armed with the sword, and

his fingers cased in leathern gloves, walking round that excellent car

adorned with numerous flags and bowing unto the gods, ascended it like a

virtuous man riding in the celestial car that bears him to heaven. And

taking up that celestial and first of bows created by Brahman of old and

called Gandiva, Arjuna was filled with joy. And bowing unto Hutasana,

Partha endued with great energy, took up the bow and stringed it

forcibly. Those who heard the noise that was made while the mighty

Pandava stringed that bow, quaked with fear. And having obtained

that car and that bow, and the two inexhaustible quivers, the son of

Kunti became glad and thought himself competent to assist at the task.

And Pavaka then gave unto Krishna a Discus with an iron pole attach-

ed to a hole in the centre. And it was a fiery weapon and became his

favourite. Having obtained that weapon, Krishna also became equal

to the task. Pavaka then, addressing Krishna, said, 'With this, O

slayer of Madhu, thou shalt be able without doubt to vanquish in battle

even foes that are not human. With this weapon, without doubt, thou
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shalt be superior in battle to men and gods, and Ilakshasas and Pishachas
t

and Daityas and Nagas. And thou shalt certainly be able with this to

smite all. And, O Madhava, hurled by thee in battle at thy foes, this

weapon will irresistibly slay the enemy and again come back into thy

hands.' And the lord Varuna, after this, gave unto Krishna a mace, of

name Kaumadaki, capable of slaying every Daitya and producing, when

hurled, a roar like that of the thunder. Then Arjuna and Achyuta,

filled with joy said unto Pavaka, *O exalted one, furnished with wea-

pons and knowing their use, possessed of cars with flags and flag-staffs,

we are now able to fight with even all the celestials and the Asuras

(together), let alone the weilder of the thunder-bolt desirous of fighting

for the sake of the Naga (his friend Takshaka). Arjuna also said, ,O

Pavaka, while Hrishikesa, endued with abundant energy, moves on the

field of battle with this discus in hand, there is nothing in the three

worlds that he will not be able to consume by hurling this weapon.

Having obtained the bow Oandiva and this couple of inexhaustible

quivers I also am ready to conquer in battle the three worlds- There-

fore, O lord, blaze thou forth as thou likest, surrounding this large forest

on every side. We are quite able to help thee !'
1

Vaisampayana continued, 'Thus addressed both by Dasarha and

Arjuna, the illustrious god then put forth his most energetic form, and

prepared to consume the forest. Surrounding it on all sides with his

seven flames, he began to consume the forest of Khandava, exhibiting his

all-consuming form like that at the end of the Yuga (cycle). And, O
bull of Bharata's race, surrounding that forest and catching it from all

sides with a roar like that of the clouds, Agni made every creature

within it tremble. And, O Bharata, that burning forest then looked

resplendent like the king of mountains, Meru, blazing with the rays of

the sun fallen thereupon."

Thus ends the two hundred and twenty-seventh section in the Khan-

dava-daha Parva of the Adi Parva.

SECTION CCXXVIII

( Khandava.daha Parva continued )

Vaisampayana said, "Then those foremost of car-warriors

(Krishna and Arjuna), riding in their cars and placing themselves on

opposite sides of that forest, began a great slaughter, on all sides, of

the creatures dwelling in Khandava. At whatever point any of the

creatures residing in Khandava could be seen attempting to escape,
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thither rushed those mighty heroes (to prevent its flights). Indeed,

those two excellent cars seemed to be but one, and the two warriors

also therein but one individual. And while the forest was burning,

hundreds and thousands of living creatures, uttering frightful yells, began

to run about in all directions Some had particular limbs burnt, some

were scorched with excessive heat, and some came out, and some ran

about from fear. And some clasping their children and some their

parents and brothers, died calmly without, from excess of affection, be-

ing able to abandon these that were dear to them. And many there

were who biting their nether lips rose upwards and soon fell whirling

into the blazing elements below. And some were seen to roll on the

ground with wings, eyes, and feet scorched and burnt. These creatures

were all seen to perish there almost soon enough. The tanks and ponds
within that forest, heated by the fire around, began to boil ; the fishes

and the tortoises in them were all seen to perish. During that great

slaughter of living creatures in that forest, the burning bodies of various

animals looked as if fire itself had assumed many forms. The birds that

took wings to escape from that conflagration were pierced by Arjuna
with his shafts, and cut into pieces, they fell down into the burning ele-

ment below. Pierced all over with Arjuna's shafts, tie birds dropped
down into the burning forest, uttering loud cries. The denizens of the

forest, struck with those shafts, began to roar and yell. The clamour

they raised was like unto the frightful uproar heard during the churning

of the ccean (in days of yore). The mighty flames of the blazing fire,

reaching the firmament, caused great anxiety to the celestials themselves.

Then all the illustrious dwellers in heaven went in a body unto him of

a hundred sacrifices and thousand eyes, viz. t their chief that grinder of

Asuraa. Approaching Indra, the celestial said, 'Why, O lord of im-

mortals, doth Agni burn these creatures below ? Hath the time ccme

for the destruction of the world ?'

'

Vaisampayana continued, 'Hearing these words of the gods, and

himself beholding what Agni was doing, slayer of Vritra set out for the

protection of the forest of Khandava. And Vasava, the chief of the

celestials soon covering the sky with masses of clouds of every kind,

began to shower upon the burning forest. Those masses of clouds by

hundreds and thousands, commanded by Indra, began to pour rain upon

Khandava in showers thick as the flag-staffs of battk'Cars. But the

showers were all dried up in the sky itself by the heat of the fire and

could not, therefore, reach the fire at all ! Then the slayer of Namuchi,

getting angry with Agni, collected huge masses of clouds and caused them

to yield a heavy down-pour. Then with the flames contending with

those heavy showers, and with masses of clouds over head, that forest,
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filled with smoke and flashes of lightning, became terrible to be-

hold."

Thus ends the two hundred and twenty-eighth section in the Khan-

dava-daha Parva of the Adi Parva.

SECTION CCXXIX

( Khandava-daha Parva Continued )

Vaisampayana said, "Then Vibhatsu, the son of Pandu, invoking

his excellent weapons, prevented that shower of rain by Indra, by means

of a shower of his own weapons. And Arjuna of immeasurable soul soon

covered the forest of Khandava with innumerable arrows like the moon

covering the atmosphere with a thick fog. When the sky above that forest

was thus covered with the arrows of Arjuna no living creature could then

escape from below. And it so happened that while that forest was

burning, Takshaka, the chief of the Nagas, was not there, having gone at

that time to the field of Kurukshetra. But Aswasena, the mighty son

of Takshaka, was there. He made great efforts to escape from that fire ;

but confined by Arjuna' s shafts he succeeded not in finding a way. It was

then that his mother, the daughter of a snake, determined to save him

by swallowing him first. His mother first swallowed his head and then

was swallowing his tail. And desirous of saving her son, the sea-snake

rose (up from the Earth) while still employed in swallowing her son's

tail* But Arjuna as soon as he beheld her escaping, severed her head

from her body by means of a sharp and keen edged arrow. Indra saw all

this, and desiring to save his friend's son, the weilder of the thunder

bolt, by raising a violent wind, deprived Arjuna of consiousness.During

those few moment, Aswasena succeeded in effecting his escape. Behold-

ing that manifestation of the power of illusion, and deceived by that

snake, Arjuna was much enraged. He forthwith cut every animal

seeking to escape by the skies, into two, three, or more pieces. And

Vibhatsu in anger, and Agni, and Vasudeva also, cursed the snake that

had escaped so deceitfully, saying, Never shalt thou be famous !' And

Jishnu, remembering the deception practised upon him, became angry,

and covering the firmament with a cloud of arrows, sought to fight

with him of a thousand eyes. The chief of the celestials also, seeing

Arjuna in anger, sought to fight with him, and hurled him own

fierce weapons, covering the wide expanse of the firmament. Then the

winds, making a loud roar and agitating all the oceans, brought
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together masses of clouds in the sky, charged with torrents of rain.

Those masses of clouds began to vomit thunder and terrible flashes

of lightning charged with the thunder-roar. Then Arjuna, possessing

a knowledge of means, hurled the excellent weapon called Vayavya with

proper mantras to dispel those clouds. With that weapon the energy
and force of Indra's thunder-bolt and of those clouds were destroyed.

And the torrents of rain with which those clouds were charged were

all dried up, and the lightning that played amongst them was also

destroyed. Within a moment the sky was cleared of dust and darkness,

and a delicious, cool breeze began to blow and the disc of the sun re-

sumed its normal state. Then the eater of clarified butter (Agni), glad

because none could baffle him, assumed various forms, and sprinkled

over with the fat exuded by the bodies of creatures, blazed forth with

all his flames, filling the universe with his roar. Then numerous birds

of the Garuda tribe bearing excellent feathers, beholding that the forest

was protected by Krishna and Arjuna, descended filled with pride, from

the upper skies, desirous of striking those heroes with their thunder-

like wings, beaks and claws. Innumerable Nagaa also, with faces emitting

fire descending from high, approached Arjuna, vomitting the most

virulent poison all the while. Beholding them approach, Arjuna cut

them into pieces by means of arrows steeped in the fire of his own

wrath. Then those birds and snakes, deprived of life, fell into the burn-

ing element below. And there came also, desirous of battle, innumerable

Aauras with Qandharvas and Yakshaa and Rakshaaas and Nagaa sending

forth terrific yells. Armed with machines vomitting from their throats

(mouths ?) iron balls and bullets, and catapults for propelling huge

stones, and rockets, they approached to strike Krishna and Partha,

their energy and strength increased by wrath. But though they rained

a perfect shower of weapons, Vibhatsu, addressing them reproachfully,

struck off their heads with his own sharp arrows. That slayer of foes,

Krishna, also, endued with great energy, made a great slaughter of the

Daitya and the Danava hosts with his discus. Many Aauraa of immea-

surable might, pierced with Krishna's arrows and smitten with the force

of his discus, became motionless like waifs and strays stranded on the

bank by the violence of the waves. Then Sakra the lord of the celes-

tials, riding on his white elephant, rushed at those heroes, and taking up

his thunder-bolt which could never go in vain, huiled it with great force.

And the slayer of Asuras said unto the gods, These two are slain.'

Beholding the fierce thunder-bolt about to be hurled by their chief,

the celestials all took up their respective weapons. Yama, O king, took

up the death-dealing mace, and Kuvera his spiked club, and Varuna

his noose and beautiful missile. And Skanda (Kartikeya) took up his

64
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long lance and stood motionless like the mountain of Mem. The Aswins

stood there with resplendent plants in their hands. Dhatri stood, bow

in hand, and Jaya with a thick club. Tashtri of great strength took up,

in wrath, a huge mountain and Suryya stood with a bright dart, and

Mrityu with a battle-axe. Aryaman stalked about with a terrible

bludgeon furnished with sharp spikes, and Mitra stood there with a

discus sharp as a razor. And, O monarch, Pusha and Bhaga and Savitri,

in wrath, rushed at Krishna and Partha with bows and scimitars in hand.

And the Rudras and the Vasus, the mighty Maruts and the Viswadevas

and the Sadhyas, all resplendent with tiieir own energy, these and

many other celestials, armed with various weapons rushed against those

exalted of men, Krishna and Partha, for smitting them down. Then

were seen in that great conflict wonderful portents all around robbing

every creature of his sense, and resembling those that appeared at the

time of the universal dissolution. But Arjuna and Krishna, fearless and

invincible in battle, beholding Sakra and the other celestials pre-

pared for fight, calmly waited, bows in hands. Skilled in battle, those

heroes in wrath assailed the advancing host of celestials with

their own thunderlike arrows. The celestials repeatedly routed

by Krishna and Arjuna, at last left the field of battle for fear and

sought the protection of Indra. The Munis who were witnessing the

battle from the skies, beholding the celestials defeated by Madhava
and Arjuna, were filled with wonder. Sakra also repeatedly witnessing

their prowess in battle, became exceedingly gratified, and once more

rushed to the assault. The chastiser of Paka then caused a heavy
shower of stones, desiring to ascertain the prowess of Arjuna who was

able to draw the bow even with his left hand. Arjuna, in great wrath,

dispelled with his arrows that thick shower. Then he of a hundred sacri-

fices beholding that shower baffled, once more caused a thicker shower

of stones. But the son of the chastiser of Paka, (viz., Arjuna) gratified

his father by baffling that shower also with his swift arrows. Then Sakra,

desirous of smiting down the son of Pandu, tore up with his hands a

large peak from Mandara, with tall trees on it, and hurled it against

him. But Arjuna divided that mountain peak into a thousand pieces

by his swift-going and fire-mouthed arrows. The fragments of that

mountain, in falling through the skies, looked as if the sun and the moon
and the planets, displaced from their positions fell down on earth. That

huge peak fell down upon that forest and by its fall killed numerous

living creatures that dwelt in Khnadava."

Thus ends the two hundred and twenty-nineth section in the

Khandava-daha Parva of the Adi Parva,



SECTION CCXXX
i Khandava.daha Parva continued )

Vaisampayana said, 'Then the inhabitants of the forest of Khan-

dava, the Danava* and Rakshasas and Nagas and wolves and bears and

other wild animals, and elephants with rent temples, and tigers, and

lions with manes and deer an 1 buffaloes by hundreds, and birds, and

various other creatures, frightened at the falling stones and extremely

anxious, began to fly in all directions. They saw the forest (burning all

around) and Krishna and Arjuni also ready with their weapons.

Frightened at the terrible sounds that were audible there those crea-

tures lost their power of movement. Beholding the forest burning in

innumerable places and Krishna also ready to smite them down with his

weapons, they all set up a frightful roar. With that terrible clamour

as also with the roar of fire, the whole welkin resounded, as it were, with

the voice of portentous clouds. The Keshava of dark hue and mighty

arms, in order to compass their destruction, hurled at them his large

and fierce discus resplendent with its own energy. The forest-dwellers

including the Danavaa and the Rakahasas, afflicted by that weapon, were

cut into hundreds of pieces and fell unto the mouth of Agni. Mangled

by Krishna's discus, the Asuras were besmeared with blood and fat and

looked like evening clouds. And, O Bharata, he of the Vrishni race

moved about like death itself, slaying Pisachas and birds and Nagas and

other creatures by thousands. The discus itself, repeatedly hurled from

the hands of Krishna, that slayer of all foes, came back to his hands after

slaughtering numberless creatures. The face and form of Krishna,

that soul of every created thing became fierce to behold while he was

thus employed in the slaughter of the Pisachas, Nagas and Rakshotat. No
one among the celestials, who had mustered there could vanquish in

battle Krishna and Arjuna. When the celestials saw that they could

not protect that forest from the might of Krishna and Arjuna by extin-

guishing that conflagration, they retired from the scene. Then, O
monarch, he of a hundred sacrifices (Indra), beholding the immortals

retreat, became filled with joy and applauded Krishna and Arjuna.

And when the celestials gave up the fight, an incorporeal voice, deep

and loud, addressing him of a hundred sacrifices, said, "Thy friend

Takshaka, that chief of snakes, hath not been slain ! Before the

conflagration commenced in Khandavahe had journeyed to Kurukshetra.

Know from my words, O Vasava, that Vasudeva and Arjuna are incapa-

ble of being vanquished in battle by any one ! They are Nara and
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Narayana those gods of old heard of in heaven ! Thou knowest what

their energy is and what their prowess. Invincible in battle, these

best of old Rishis are unconquerable by any one in all the worlds !

They deserve the most reverential worship of all the celestials and

Asuras
; of Takshas and Rakshasas and Gandharvas, of human beings and

Kinnaras and Nagas. Therefore, O Vasava, it behoveth thee to go

hence with all the celestials ! The destruction of Khandava hath

been ordained by Fate !" Then the chief of the immortals,

ascertaining those words to be true abandoned his wrath and jealousy,

and went back to heaven. The dwellers in heaven, O monarch,

beholding the illustrious Indra abandon the fight, followed

him with all their soldiers, Then those heroes, Vasudeva

and Arjuna, when they saw the chief of the celestials retreat

accompanied by all the gods, set up a leonine roar. And, O monarch,

Kesava and Arjuna, after Indra had left the scene, became exceedingly

glad. Those heroes then fearlessly assisted at the conflagration of the

forest. Arjuna scattered the celestials like the wind scattering the

clouds, and slew with showers of his arrows, numberless creatures that

dwelt in Khandava. Cut off by Arjuna's arrows, no one amongst the

innumerable creatures could escape from the burning forest. Far from

fighting with him, none amongst even the strongest creatures mustered

there could look at Arjuna whose weapons were never futile. Some-

times piercing hundred creatures with one shaft and sometimes

a single creature with hundred shafts, Arjuna moved about in his

car. The creatures themselves, deprived of life, began to fall into the

mouth of Agni (god of fire), struck down as it were by death itself. On
the banks of rivers or on uneven plains or on crematoriums, go where

they did, the creatures (dwelling in Khandava) found no ease, for,

wherever they sought shelter there they were afflicted by the heat.

And hosts of creatures roared in pain, and elephants and deer and

wolves set up cries of affliction. At that sound the fishes of the Ganges

and the sea, and the various tribes of Vidyadharas dwelling in that forest

all became frightened. O thou of mighty arms, let alone battling with

them, no one could even gaze at Arjuna and Janardana of dark hue.

Hari slew with his discus those Rakshasas and Danavas and Nagas that

rushed at him in bands. Of huge bodies, their heads and trunks were

cut off by the swift motion of the discus, and deprived of life they fell

down into the blazing fire. Gratified with large quantities of flesh,

blood, and fat, the flames rose up to a great height without a curling

wreath of smoke. Hutasana (fire-god) with blazing and coppery eyes,

and flaming tongue and large mouth, and the hair on the crown of his

head all fiery, drinking, with the help of Krishna and Arjuna, that
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nectar-like stream of animal fat, became filUd with joy. Gratified

greatly, Agni derived much happiness.

"And it so happened that the slayer of Madhu suddenly beheld an

Asura of the name of Maya escaping from the abode of Takshaka. Agni

having Vavu for his car-driver, assuming a body with matted locks on

head, and roaring like the clouds, pursued the Asura, desirous of con-

suming him. Beholding the Asura, Vasudeva stood with his weapon
upraised, ready to smite him down, seeing the discus uplifted and Agni

pursuing from behind to burn him, Maya said, 'Run to me, O Arjuna,

and protect me !' Hearing his affrighted voice Arjuna said, 'Fear not !'

That voice of Arjuna, O Bharata seemed to give Maya his life. As the

merciful son of Pritha said unto Maya that there was nothing to fear,

he of the Dasarha race no longer desired to slay Maya who was the

brother of Mamuchi, and Agni also burned him not."

Vaisampayana continued, 'Protected from Indra by Krishna and

Partha, Agni, gifted with great intelligence, burned that forest for five

and ten days. And while the forest burned Agni spared only six of its

dwellersi viz-, Aswasena, Maya, and four birds called Sarngakas"

Thus ends the two hundred and thirtieth section in the Khandava-

daha Parva of the Adi Parva.

SECTION CCXXXI

( Khandava-daha Parva continued )

Janmejaya said, 'O Brahmana, tell me why and when that forest

burnt in that wayi Agni consumed not the birds called Sarngakas ? Thou

hast, O Brahmana, recited (to us) the cause of Aswasena and the

Danava Maya not having been consumed. But thou hast not as yet said

what the cause was of the escape of the Sarngakas ? The escape of

those birds, O Brahmana, appeareth to me to be wonderful. Tell us why

they were not destroyed in that dreadful conflagration ?'

Vaisampayana said, "O slayer of all foes, I shall tell thee all as to

why Agni did not burn up those birds during conflagration. There was,

O king, a great Rishi known by the name of Mandapala, conversant

with all the shastras, of rigid vows, devoted to asceticism, and the fore-

most of all virtuous persons. Following in the wake of Rishis that had

drawn up their virile fluid, that ascetic, O monarch, with every sense

under complete control, devoted himself to study and virtue. Having

reached the opposite shores of asceticism, O Bharata, he left his human

form and went to the region of the Pitrfs. But going thither he failed to

obtain the (expected) fruit of his acts. He asked the celestials that
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sat around the king of the dead as to the cause of his treatment, saying,

'Why have these regions become unattainable by me, regions that I

had thought had been acquired by me by my ascetic devotions ? Have

I not performed those acts whose fruits are these regions ? Ye inhabi-

tants of heaven, tell me why these regions are shut against me ! I will

do that which will give me the fruit of my ascetic penances!

"The celestials answered, 'Hear, O Brahmana, of those acts and

things on account of which men are born debtors ! Without doubt, it is

for religious rites, studies according to the ordinance, and progeny, that

men are born debtors* These debts are all discharged by sacrifices,

asceticism, and offspring. Thou art an ascetic and hast also performed

sacrifices ; but thou hast no offspring. These regions are shut against

thee only for want of children. Beget children, therefore ! Thou shalt

then enjoy multifarions regions of felicity ! The Vedas declared that

the son rescueth the father from a hell called Put- Then, O best of

Brahmanas, strive to beget offspring."

Vaisampayana continued, "Mandapala, having heard these words

of the dwellers in heaven, reflected how best he could obtain the largest

number of offspring within the shortest period of time. The Rishi, after

reflection, understood that of all creatures birds alone were blest with

fecundity. Assuming the form of a Sarngaka the Rishi had connection

with a female bird of the same species called by the name of Jarita.

And he begat upon her four sons who were all reciters of the Vedas*

Leaving all those sons of his with their mother in that forest, while they

were still within eggs, the ascetic went to (another wife called by the

name of) Lapita. And, O Bharata, when the exalted sage went away
for the company of Lapita, moved by affection for her offspring, Jarita

became very thoughtful. Though forsaken by their father in the forest

of Khandava, Jarita, anxious in her affection for them, could not forsake

her offspring, those infant Rishis encased in eggs. Moved by parental

affection, she brought up these children born of her, herself following

the pursuits proper to her own species. Some time after, the Rishis, in

wandering over that forest in the company of Lapita, saw Agni

coming towards Khandava to burn it down. Then the Brahmana

Mandapala, knowing the intention of Agni and remembering also that

his children were all young moved by fear, gratified the god, of the burn-

ing element, that regent of the universe, endued with great energy.

And he did this, desiring to put in a word for his unfledged offspring.

Addressing Agni, the Rishi said, Thou art, O Agni, the mouth of all

the worlds ! Thou art the carrier of the sacrificial butter ! O purifier

(of all sins), thou movest invisible with the frame of every creature !

The learned have spoken of thee as an One, and again as possessed of
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triple nature ! The wise perform their sacrifices before thee, taking thee

as consisting of eight (mouths) ! The great Riskis declare that this

universe hath been created by thee\ O thou that feedest on sacrificial

butter, without thee this wi.ole universe would be destroyed within a

single day ! Bowing to thee, the Brahmanas, accompanied by their wives

and children, go to eternal regions won by them by help of their own
deeds ! O Agni, the learned represent thee as the clouds ii: the Leavens

charged with lightning I O Agni, the flames put forth by thee consume

every creature ! O thou of great splendour, this universe hath been

created by thee ! The Vedas are thy word ! All creatures, mobile and

immobile, depend upon thee ! Water primarily dependeth on thee, so

also the whole of this universe ! All offerings of clarified butter and

oblations of food to the pitris have been established in thee ! O god,

thou art the consumer, and thou art the creator and thou art Vrihaspeti

himself (in intelligence) ! Thou art the twin Aswins ; thou art Suryya ;

thou art Soma ; thou art Vayu.'

Vaisampayana continued, 'O monarch, thus panegyrised by

Mandapala, Agni was gratified with that Rishi of immeasurable energy ;

and the god, well-pleased, replied What good can I do to thee ?' Then

Mandapala with joined hands said unto the carrier of clarified butter,
4

While thou burnest the forest of Khandava, spare my children.' The
illustrious bearer of clarified butter replied, 'So be it.' It was, there-

fore, O monarch, that he blazed not forth, while consuming the forest

of Khandava, for the destruction of Mandapala's children.'

Thus ends the two hundred and thirty-first section in the Khandava-

daha Parva of the Adi Parva.

SECTION CCXXXII

(Khandava-daha Parva continued)

Vaisampayana said, 'When the fire blazed forth in the forest of

Khandava, the infant birds became very much distressed and afflicted.

Filled with anxiety, they saw not any means of escape. Their mother,

the helpless Jarita, knowing that they were too young to escape, was

filled with sorrow and wept aloud. And she said, 'Oh the terrible

conflagration, illuminating the whole universe and burning the forest

down, approacheth towards us, increasing my woe! These infants with

immature understanding, without feathers and feet, and the sole refuge

of our deceased ancestors, afflict me ! Oh, this fire approacheth, spread-
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ing fear all around, and licking with its tongue the tallest trees ! But my
unfledged children are incapable of effecting their escape ! I myself

am not capable of escaping, taking all these with me ! Nor am I capa-

ble of abandoning them, for my heart distressed on their account.

Whom amongst my sons, shall I leave behind, and whom shall I carry

with me ? What (act) should I do now that is consistent with duty ?

What also do you, my infant sons think ? I do not, even by reflection,

see any way of escape for you ! I shall even cover you with my wings
and die with you ! Your cruel father left me some time before, saying,
"

Upon this Jaritari, because he is the eldest of my sons, will my
race depend. My second Sarisrikka will beget progeny for the expan-

sion of my ancestors
1

race. My third, Stamvamitra, will be devoted to

asceticism, and my youngest, Drona, will become the foremost of those

acquainted with the Vedas. But how hath this terrible calamity over-

taken us. Whom shall I take with me ? As I am deprived of judg-

ment what should I do that is consistent with duty ? I do not see, by

the exercise of my own judgment, the escape of my children from the

fire!'

Vaisampayana said, "Unto their mother indulging in these lamenta-

tions, the infant ones said, 'O mother, relinquishing thy affection for

us, go t:hou to a place where there is no fire. If we are killed here,

thou mayest have other children born to thee ! If thou, O mother be

killed, we can have no more children in our race. Reflecting upon both

these calamities, the time hath come for thee, O mother, to do that

which is beneficial to our race ! Do not be influenced by affection for

thy offspring, which promises to destroy both us and thee ! If thou

savest thyself, our father, who is even desirous of winning regions of

felicity, may have his wishes gratified !

'Hearing what the infants said, Jarita replied, "There is a hole here

in the ground near to this tree, belonging to a mouse. Enter this hole

without loss of time. You shall have then no fear of fire. After ye

have entered it, I shall, ye children, cover its mouth with dust. This is

the only means of escape that I see from the blazing fire. Then when

the fire will be put out, I shall return hither to remove the dust. Follow

my advice if you are to escape from the conflagration !

"The infant birds replied, 'Without feathers we are but so many
balls of flesh. If we enter the hole, certain it is that the carnivorous

mouse will destroy us all. Beholding this danger before us, we cannot

enter this hole. Alas, we do not see any means by which we may escape

from fire or from the mouse. We do not see how our father's act of

procreation may be prevented from becoming futile, and how also our

mother may be saved ! If we enter the hole, the mouse will destroy us ;
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we remain where we are and the sky-ranging fire will destroy us.

Reflecting upon both the calamities, a death by fire is preferable to a

death by being eaten up. If we are devoured by the mouse within the

hole, that death is certainly ignoble, whereas the destruction of the body
in fire is approved by the wise,'

Thus ends the two hundred and thirty-second section in the Khan-
dava-daha Parva of the Adi Parva.

SECTION CCXXXIII

(Khandava-daha Parva continued)

Vaisampayana said, 'Hearing those words of her sons Jarita

continued 'Tha little mouse that had come out of this hole was seized

by a hawk with his claws and carried away hence. Therefore, ye may
fearlessly enter this hole now.' The young ones replied, 'We are not

by any means certain of that mouse having been taken away by the

hawk. There may be other mice living here. From them we have

every fear. Whereas it is doubtful whether fire will at all approach us

here. Already we see an adverse wind blowing the flames away. If

we enter the hole, death is certain at the hands of the dwellers in the

hole. But if we remain where we are, death is uncertain. O mother, a

position in which death is uncertain is better than that in which it is

certain. It is thy duty, therefore, to escape thyself, for, if thou livest

thou mayest obtain other children as good !'

"Their mother then said, 'Ye children, I myself saw the mighty

hawk, that best of birds, swoop down and fly away with the mouse from

the hole. And while he was flying away swiftly, I followed him be-

hind and pronounced blessing on him for his having taken away the

mouse from the hole, I said unto him, O king of hawks, because thou

art flying away with our enemy, the mouse, in thy claws, mayest thou,

without a foe, live in heaven with a golden body IAfterwards when

that hawk devoured the mouse, I came away, obtaining his leave.

Therefore ye children, enter this hole trustfully. Ye have nothing to

fear. The mouse that was its inmate was seized and taken away by the

illustrious hawk in my sight. The young ones again said, 'O mother,

we do not by any means know that the mouse hath been carried away

by the hawk. We cannot enter this hole in the ground without being

certain of the fact.' Their mother said, 'I know to a certainty that

the mouse hath been carried away by the hawk. Therefore, ye children,

ye have nothing to fear ; do what I say !' The young ones again said,

65
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'We do not, O mother, say that thou art dispelling our fears with a false

story I For whatever is done by a person when his reason hath been

disturbed can scarcely be said to be that person's deliberate act. Thou
hast not been benefited by us, nor dost thou know who we are. Why
dost thou, therefore, strive to protect us at so much cost to thyself ?

Who are we to thee ? Thou art young and handsome, and capable of

seeking out thy husband. Go unto thy husband. Thou shalt obtain

good children again. Let us by entering the fire attain to regions of

felicity. If, however, the fire consume us not, thou mayest come back

and obtain us again.'

Vaisampayana said, "The parent bird then, thus addressed by her

sons, left them in Khandava and hastily went to the spot where there

was no fire and there was safety. Then Agni in haste and with fierce

flames approached the spot where the sons of Mandapala were. The

young birds saw the blazing fire come towards them. Then Jaritari, the

eldest of four, in the hearing of Agni began to speak."

Thus ends the two hundred and thirty-third section in the Khan-

dava-daha Parva of the Adi Parva.

SECTION CCXXXIV

(Khandava-daha Parva. continued)

"Jaritari said, "The person that is wise remaineth wakeful in

view of death. Accordingly, when the hour of death approacheth, he

feeleth no pangs. But the person of perplexed soul, who remaineth not

awake, when the hour of death comes, feeleth the pangs of death and

never attaineth salvation.
1

"The second brother, Sarisrikka, said, "Thou art patient and

intelligent. The time is come when our lives are threatened. Without

doubt, one only amongst many becometh wise and brave f

"The third brother, Stamvamitra, said, "The eldest brother is

called the protector. It is the eldest brother that rescueth (the younger

ones) from danger. If the eldest himself faileth to rescue them, what

can the younger ones do ?

The fourth and the youngest brother, Drona said, The cruel god

of fire, with seven tongues and seven mouths quickly cometh towards

our habitation, blazing forth in splendour and licking up everything in

his path.'
"
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Vaisampayana continued, "Having addressed one another thus,

the sons oi Mandapala then each devotedly addressed an eulogistic hymn
to Agni. Listen now, O monarch, to those hymns as I recite them.

"Jaritari said, "Thou art, O fire, the soul of air I Thou art the

body of the Earth's vegetation 1 O Sukra, water is thy parent as thou

art the parent of water ! O thou of great energy, thy flames, like the

rays of the sun, extend themselves above, below, behind, and on each

side.'

"Sarisrikka said, 'O smoke-bannered god, our mother is not to be

seen, and we know not our father ! Our feathers have not grown as yet.

We have none to protect us save thee ! Therefore, O Agni, infants

that we are, O protect us ! O Agni, as we are distressed, protect us

with that auspicious form thou hast and with tiiose seven flames of

thine ! We seek protection at thy hands ? Thou alone, O Agni, art

the giver of heat (in the universe) ! O lord, there is none else (save

thee) that giveth heat to the rays of the sun ! O protect us who are

young and who are Rishis I O Havyavaha (carrier of sacrificial butter),

be pleased to go hence by some other route.'

"Stamvamitra said, "Thou alone, O Agni, art everything ! This

whole universe is established in thee ! Thou sustainest every creature,

and thou supportest the universe ! Thou art the carrier of the sacrifi-

cial butter, and thou art the excellent sacrificial butter itself ! The wise

know thee to be one (as cause) and many (as effects) ! Having created

the three worlds, thou, O Havyavaha, again destroyest them when the

time cometh, swelling thyself forth ! Thou art the productive cause

of the whole universe, and thou also art the essence in which the uni-

verse dissolveth itself !'

"Drona said, *O lord of the universe, growing in strength and

remaining within their bodies thou causest the food that living crea-

tures eat to be digested. Everything therefore, is established in thee.

O Sukra, O thou from whose mouth the Vedas have sprung, it is thou

who assumest the form of the sun, and sucking up the waters of the

Earth and every liquid juice that the Earth yields, givest them back in

time in the form of rain and causest everything to grow ! From thee, O
Sukra, are these plants and creepers with green foliage ! From thee

have sprung these tanks and pools, and the great ocean also that is ever

blessed ! O thou of fierce rays, this our (human) body dependeth on

Varuna (the water-god) ! We are unable to bear thy heat. Be thou,

therefore, our auspicious protector ! O, destroy us not I O thou of

copper-hued eyes, O thou of red neck, O thou whose path is marked by

a black colour, save us by going along any remote route, as indeed, the

ocean saveth the house on its banks !'
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Vaisampayana continued, "Thus addressed by Drona that utterer

of Brahma Agni, well-pleased at what he heard, and remembering also

the promise he had made to Mandapala, replied unto him, saying,

"Thou art a Rhhi t O Drona ! For what thou hast said is Brahma (Vedic

truth). I shall do your pleasure. Fear not ! Indeed, Mandapala had

spoken to me of you to the effect that I should spare his SODS,

while consuming the forest. The words he spoke and thy speech also are

entitled to great weight to me. Say what I am to do- O best of Brahma-

nas, I have been greatly pleased with thy hymn. Blest be thou, O
Brahmana !'

"Drona said, *O Sukra, these cats trouble us every day. O Huta-

shana ; consume them with their friends and relatives !

Vaisampayana continued, 'Then Agni did what the Sharngas

asked him to do, telling them of his intentions. And, O Janamejaya,

growing in strength, he began then to consume the forest of Khandava.'

Thus ends the two hundred and thirty-fourth section in the Khan-

dava-daha Parva of the Adi Parva.

SECTION CCXXXV

(Khandava-daha Parva continued)

Vaisampayana said, O thou of Kuru's race, the Rishi Mandapala

became very anxious about his children, although he had spoken of them

to the god of fierce rays. Indeed, his mind was not in peace, Distressed

on account of his sons, he addressed Lapita (his second wife with whom
he then was), saying, 'O Lapita as my children are incapable of the

power of moving, how are they ? When the fire will grow in strength

and the wind begin to blow violently, my children will scarcely be able

to save themselves ! How shall their mother be able to rescue them ?

That innocent woman will be afflicted with great sorrow when she will

find herself unable to save her offspring ! Oh, how she will, compose

herself, uttering various lamentations on account of my children who
are all incapable of taking wing or rising up into the air! Oh, how is

Jaritari my son and how is Sarisrikka, and how is Stamvamitra, and

how is Drona, and how also is their helpless mother !*

"Unto the Rishi Mandapala thus weeping in the forest, Lapita, O
Bharata, thus replied, under the influence of jealousy, Thou hast no

anxiety on account of thy children who, as thou hast assured me, are all

Rishis endued with energy and prowess 1 They can have no fear from

fire. Didst thou not speak to Agni in my presence, in their behalf?
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Has not the illustrious deity promised to save them ? One of the regents

of the universe as Agni is, he will never falsify his speech. Thou hast

no anxiety, nor is thy heart inclined towards benefiting friends. It is

only by thinking of her my enemy (Jarita) that thou art so distracted !

Certain it is that the love thou bearest to me is not equal to what thou

hadst for her at first. He that hath two parties dividing his attention,

can easily behold one of those suffer all sorts of pings; but he should

not disregard the party that is next to his heart- Then go thou to Jarita,

for whom thy heart is sorrowing ! As for myself, I shall henceforth

wander alone, as a fit reward for my having attached myself to a wicked

person.'

"Hearing these words, Mandapala replied,
1

! do not wander over

the Earth with such intentions as thou conceivest. It is only for the

sake of progeny that I am here. And even those that I have are in

danger. He who casteth off what he hath for the sake of what he may
acquire, is a wicked person. The world disregardeth and insulteth him.

(Therefore, go I must). As for thyself thou art free to do what thou

choosest. This blazing fire that licketh up the trees causeth sorrow in

my anxious heart and raiseth therein evil presentiments !'

'

Vaisampayana continued,
*

Meanwhile, after the fire had left the

spot where the Sarngakas dwelt, Jarita, much attached to her children,

hastily came thither to see how they were. She found that all of them

had escaped from the fire and were perfectly well. Beholding their

mother, they began to weep, though safe and sound. She too shed tears

upon beholding them alive. And she embraced, one by one, all her

weeping children. Just at that time, O Bharata, the RisM Mandapala

arrived there. But none of his sons expressed joy, upon beholding him,

The RisKi, however, began to speak to them one after another and unto

Jarita also, repeatedly. But neither his sons nor Jarita spoke anything

well or ill unto him in return.

"Mandapala then said, 'Who amongst these is thy first-born, and

who the next after him ? And who is the third, and who the youngest ?

I am speaking unto thee woefully ; why dost thou not reply to me ? I

left thee, it is true, but I was not happy where I was.'

"Jarita then said, 'What hast thou to do with the eldest of these,

and what with him that is next ? And what with the third and what with

the youngest ? Go now unto that Lapita of sweet smiles and endued

with youth, unto whom thou didst go of old, beholding me deficient in

everything !' Mandapala replied, 'As regards females, there is nothing

so destructive of their happiness whether in this or the other world as

a co-wife and a clandestine lover. There is nothing like these two that,

inflames the fire of hostility and causes such anxiety. Even the
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auspicious and well-behaved Arundhati, celebrated amongst all crea-

tures, had been jealous of the illustrious Vasistha of great purity of

mind and always devoted to the good of his wife- Arundhati insulted

even the wise Muni amongst the (celestial) seven. In consequence of

such insulting thoughts of hers, she has become a little star, like fire

mixed with smoke, sometimes visible and sometimes invisible, like an

omen portending no good, (amongst a constellation of seven bright stars

representing the seven Ris/iis). I look to thee for the sake of children. I

never wronged thee, like Vasistha who never wronged his wife. Thou
hast, therefore, by thy jealousy behaved towards me like Arundhati of

old towards Vasistha. Men should never trust women even if they be

wives. Women, when they have become mothers, do not much mind

serving their husbands.

Vaisampayana continued, "After this, all his children came for-

ward to worship him. And he also began to speak kindly towards them

all, giving them every assurance."

Thus ends the two hundred and thirty-fifth section in the Khan-

dava-daha Parva of the Adi Parva.

SECTION CCXXXVI

(Khandava-daha Parva continued)

Vaisampayana said. "Mandapala then addressed his children, say-

ing, 'I had spoken unto Agni for the safety of you all. The illustrious

deity had assured 3ie that he would grant my wish. All those words of

Agni, and knowing the virtuous disposition of your mother, as also the

great energy that is in yourselves, I came not here earlier. Therefore,

ye sons, do not harbour in your hearts any resentment towards me. Ye

are all Rishh acquainted with the Vedas. Even Agni knoweth you well."

Vaisampayana continued, "Having given such assurances unto

his sons, the Brahmana Mandapala took with him his wife and sons, and

leaving that region, went away to some other country.

"It was thus that the illustrious god of fierce rays, having grown in

strength consumed the forest of Khandava with the help of Krishna and

Arjuna, for the good of the world. And Agni having drunk several

rivers of fat and marrow, became highly gratified, and showed himself

to Arjuna. Then Purandara, surrounded by the Maruts, descended from

the firmament and addressing Partha and Kesava said, 'Ye have
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achieved a feat that a celestial even could not. Ask ye each a boon that

is not obtainable by any man. I have been gratified with you I"

Vaisampayana continued, 'Then Partha asked from Indra all his

weapons. At this Sakra of great splendour, having fixed the time for

giving them, said, 'When the illustrious Madhava becomes pleased with

thee, then, O son of Pandu, I will give thee all my weapons ! O prince

of Kuru's race, I shall know when the time cometh. Even for thy

austere asceticism I will give thee all my weapons of fire and all my
Vayavya weapons, and thou also wilt accept them all of me !' Then

Vasudeva asked that his friendship with Arjuna might be eternal. The

chief of the celestials granted unto the intelligent Krishna the boon he

desired. And having granted these boons unto Krishna and Arjuna, the

lord of the Maruts, accompanied by the celestials, ascended to heaven,

having also spoken to Hutashana (one whose food is sacrificial butter).

Agni also, having burnt that forest with its animals and birds for five

and ten days, become gratified and ceased to burn. Having eaten flesh

in abundance and drunk fat and blood, he became highly gratified, and

addressing Achyuta and Arjuna said, 'I have been gratified by you two

tigers among men. At my command, ye heroes, ye shall be competent

to go wheresoev'er ye choose !' Thus addressed by the illustrious Agni,

Arjuna and Vasudeva and the Danava Maya also these three, having

wandered a little at last sat themselves down on the delightful banks

of a river.' ,

Thus ends the two hundred and thirty-sixth section in the Khan-

dava-daha Parva of the Adi Parva.

END OF ADI PARVA





 
 

PHILOSOPHY OF RELIGION
 
 
 
“As a contemporary introduction to philosophy of religion, it is a God-send
or, if you prefer, a dharma-gift. Keith Yandell succeeds admirably in
producing a textbook which has clarity, wit and rigour and that engages
religion in its historical and cultural diversity . . . He grasps that religious
traditions are irreducibly different: they make different types of claims,
argue from different sorts of grounds, cultivate diverse values and aim at
divergent goals.”

John Clayton, Boston University
 
 
“The central strength of the book is its willingness to argue points out in
detail rather than just reporting on arguments. It is a model of rigorous
argument applied to questions of religion.”

Mark Wynn, Australian Catholic University, Brisbane
 
Philosophy of Religion is one of the first comprehensive textbooks to
consider the subject with reference to religions other than Christianity. As
an experienced textbook author and an established generalist in philosophy
of religion, Keith Yandell deals lucidly and constructively with
representative views and competing issues from Judaism, Christianity,
Islam, Buddhism and Jainism. He also shows how such issues and
competing views can be rationally assessed. He includes discussion of major
philosophical figures in religious traditions as well as important
contemporary philosophers. This engaging text will appeal to students of
both philosophy and religion as well as to the general reader interested in
the subject.

Keith E. Yandell is Professor of Philosophy at the University of
Wisconsin at Madison. He has written widely on philosophy and
philosophy of religion and among his most recent books are Hume’s
“Inexplicable Mystery” (1990) and The Epistemology of Religious
Experience (1995).
 



Routledge Contemporary Introductions to Philosophy

Series Editor:

Paul K. Moser

Loyola University of Chicago

This innovative, well-structured series is for students who have already done
an introductory course in philosophy. Each book introduces a core general
subject in contemporary philosophy and offers students an accessible but
substantial transition from introductory to higher-level college work in that
subject. The series is accessible to nonspecialists and each book clearly
motivates and expounds the problems and positions introduced. An orientating
chapter briefly introduces its topic and reminds readers of any crucial material
they need to have retained from a typical introductory course. Considerable
attention is given to explaining the central philosophical problems of a subject
and the main competing solutions and arguments for those solutions. The
primary aim is to educate students in the main problems, positions and
arguments of contemporary philosophy rather than to convince students of a
single position. The initial eight central books in the series are written by
experienced authors and teachers, and treat topics essential to a well-rounded
philosophy curriculum.

Epistemology
Robert Audi

Ethics
Harry Gensler

Metaphysics
Michael J. Loux

Philosophy of Art
Noel Carroll

Philosophy of Language
William G. Lycan

Philosophy of Mind
John Heil

Philosophy of Religion
Keith E. Yandell

Philosophy of Science
Alexander Rosenberg



 
 

PHILOSOPHY OF
RELIGION

A contemporary introduction
 
 
 
 

 

Keith E. Yandell
 
 
 
 
 

London and New York



 
Thanks are due to Karen Buege Yandell for illustrations of

the various Digitators.
 

First published in 1999
by Routledge

11 New Fetter Lane, London EC4P 4EE

This edition published in the Taylor & Francis e-Library, 2002.
 

Simultaneously published in the USA and Canada
by Routledge

29 West 35th Street, New York, NY 10001
 

© 1999 Keith E. Yandell
 

All rights reserved. No part of this book may be reprinted or
reproduced or utilized in any form or by any electronic,

mechanical, or other means, now known or hereafter
invented, including photocopying and recording, or in any

information storage or retrieval system, without permission
in writing from the publishers.

 
British Library Cataloguing in Publication Data

A catalogue record for this book is available from the British Library

 Library of Congress Cataloging in Publication Data
A catalog record for this book has been requested

 ISBN 0-415-13213-4 (hbk)
ISBN 0-415-13214-2 (pbk)

ISBN 0-203-00708-5 Master e-book ISBN
ISBN 0-203-20854-4 (Glassbook Format)



To Alvin Plantinga
—he led the way.

 





Contents
 

Preface xiii

Chapter 1: Introduction 1

PART I: PHILOSOPHY AND RELIGION 9

Chapter 2: What is philosophy? What is religion? What is
philosophy of religion? 11

Philosophy 13
Objectivity 15
Religion 16
Philosophy of religion 17
Questions for reflection 18
Annotated reading 18

Chapter 3: What sorts of religion are there? 21

Monotheism 24
Advaita Vedanta 28
Jainism 30
Buddhism 31
Comparison 32
The criteria applied 32
Questions for reflection 34
Annotated reading 35

Chapter 4: What sorts of religious experience are there?   37

Structure and content 39
Descriptions 41
Criteria and their application 46
Questions for reflection 50
Annotated reading 50



viii CONTENTS

Chapter 5: The importance of doctrine and the distinctness of
religious traditions 51

Doctrine 53
“Truth-claims” 56
Identity 57
Diversity 61
Questions for reflection 64
Annotated reading 64

Chapter 6: Religious pluralism 65

Religious plurality and religious pluralism       67
The content of religious pluralism 67
Some religion-relevant consequences of RP 68
A critical discussion of RP: Part one 69
A critical discussion of RP: Part two 74
A critical discussion of RP: Part three 77
Questions for reflection 79
Annotated reading 79

PART II: RELIGIOUS CONCEPTIONS OF ULTIMATE
REALITY 81

Chapter 7: Monotheistic conceptions of ultimate reality 83

Generic philosophical monotheism 85
Greek monotheism 86
Semitic monotheism 89
Hindu monotheism 90
Monotheisms and atheisms 91
Questions for reflection 95
Annotated reading 96

Chapter 8: Nonmonotheistic conceptions of ultimate
reality 99

Advaita Vedanta Hinduism 102
Jainism and Buddhism 109
Conclusion 116
Questions for reflection 116
Annotated reading 116



CONTENTS ix

PART III: ARGUMENTS CONCERNING

MONOTHEISTIC CONCEPTIONS 119

Chapter 9: Arguments against monotheism 121

Three questions 123
The problem of evil 124
Failed escapes 125
The consistency issue 128
The evidential issue 131
Conclusion  161
Epilogue 161
Questions for reflection 164
Annotated reading 164

Chapter 10: Arguments for monotheism 167

Proof 169
Logical necessity 171
Purely conceptual proofs and the Ontological

Argument 174
Empirical proofs, argument strategies, and principles of

sufficient reason 181
Arguments by Thomas Aquinas 184
Questions for reflection 210
Annotated reading 211

Chapter 11: Monotheism and religious experience   213

Phenomenologically thick experiences 215
Experience as direct evidence 216
A principle of experiential evidence 218
Being evidence versus providing evidence 228
The evidential argument from religious experience 230
The principle of experiential evidence applied 231
Questions for reflection 235
Annotated reading 235



x CONTENTS

PART IV: ARGUMENTS CONCERNING

NONMONOTHEISTIC CONCEPTIONS 237

Chapter 12: Arguments concerning nonmonotheistic
conceptions (1) 239

Appeals to argument and appeals to experience 241
Advaita Vedanta 242
Jainism and Buddhism on persons 242
Identity 244
Personal identity 246
Bundle theory 246
Copiers and annihilators 252
Substance theory 259
Questions for reflection 263
Annotated reading 264

Chapter 13: Arguments concerning nonmonotheistic
conceptions (2) 265

Appeals to enlightenment experience 267
Self-authentication 271
Advaita appeal to enlightenment experience 285
Jain-type appeals to experience 286
Buddhist-type appeals to experience 293
The contrasting arguments295
Questions for reflection 298
Annotated reading 298

PART V: RELIGION, MORALITY, FAITH, AND

REASON 299

Chapter 14: Religion and morality 301

Religious values and moral values 303
Deterministic views 306
Compatibilism and incompatibilism 309
The Principle of Alternative Possibilities 322
Divine foreknowledge and human freedom 335
Conclusion  338
Questions for reflection 339
Annotated reading 339



CONTENTS xi

Chapter 15: Faith and reason 341

Faith 343
Knowledge 343
Scientism 344
Propositions 346
The epistemic status of religious belief 349
Robust foundationalism 350
Confirmationism and falsificationism 351
Ways of being falsified 355
Theistic arguments and explanatory power356
Questions for reflection 359
Annotated reading 359

Glossary 361

Selected great figures in the history of philosophy of
religion 365

Notes 367

Bibliography 395

Index 401
 





Preface
 

Contemporary academia is secular. The idea that religious views of
any tradit ional  sort  should guide the research or inform the
worldview of any discipline is rejected out of court. Things were not
always so. Professor John Bascom, former President of  my own
university, used to give a capstone undergraduate course in how to
prove the existence and nature of God; his practice was more typical
than surprising. Times have changed.

A student of mine once published a paper he wrote for a seminar he
took with me. It argued that there is reason to reject a particular set
of religious beliefs. In effect, the responses of his former professors
ranged from we al l  know that stuff  is  false  through considering
whether religious claims are true or false isn’t part of the academic
game to saying someone’s religious beliefs are false is impolite and
politically unwise. None of these responses is atypical.

Nonetheless, both traditionally and currently, the philosophy of
religion has made rational assessment of religious claims central to its
purposes. Endeavoring to determine the meaning, and the truth value
– the sense and the truth-or-falsity – of religious claims is part and
parcel of this discipline. Some philosophers have denied that there are
any religious claims, proposing that what seem to be such really are
meaningless. Other philosophers have held that religious traditions
can only be understood in their  own terms, each describing a
conceptual world inaccessible to any other so that there is no “neutral
place” from which assessment can be offered. (As we will see, this
misleading metaphor disguises a perspective whose incoherence has,
alas, not  mitigated i ts  influence.)  Taking either the all  supposed
religious claims are nonsense or the every religion its own conceptual
world unrelated to al l  others  l ine is  i tself  opting for  some
philosophical views as opposed to others. Those outside of philosophy
who assume one line or the other assume what desperately needs
proof. In so doing, they draw intellectual drafts on empty accounts.
These days, the nonsense line1 is seldom heard but the own conceptual
world line is everywhere. The best way to show that the nonsense and
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the own conceptual world  lines are utterly mistaken is to offer the
sorts of assessments that these lines suppose impossible. That is the
basic task before us. This task has three components: presentation of
data, assessment of arguments, and reflection on experiences.

Presentation of data

We begin by saying what religion is and what philosophy is. There are
no noncontroversial answers to these questions. Nonetheless, clarity
about how religion and philosophy are construed in this text should
be helpful  for  understanding the rest  of  what is  said. Then we
consider what kinds of religions there are, what religious experience
is, and what kinds of religious experience there are. Some religious
experiences, for example, are seen as experiences of God; others are
not. Some religions are monotheistic; they hold that God exists and
has very strong powers. Others hold that ultimate reality is not God,
but something else. Both sorts of religious traditions not surprisingly
offer accounts of what persons are, and one tradition typically offers a
different view of  this  matter  than another. Such differences are
philosophically as well as religiously significant, and they require our
attention. There is more than one concept of God, and so more than
one kind of monotheism. Similarly, nonmonotheistic religions differ
in terms of  how they conceive of  what exists  and has rel igious
importance. So we need to look at  different notions of  ult imate
reality, conceived as divine or not.

Since the variety of  rel igions is  great ,  no one book could
responsibly deal with philosophy of religion in connection with all of
them. Our scope wil l  include representative views from Judaism,
Christianity, Islam, Hinduism, Buddhism, and Jainism. Each of these
traditions is  itself  complex, and while we can hope to be fair, we
cannot pretend to be exhaustive. One great divide among religious
traditions comes between those that are monotheistic and those that
are not.  Our discussion will  be divided along these l ines with no
suggestion that  “nonmonotheism” is  more than a label  of
convenience; each variety of nonmonotheism we discuss, l ike each
variety of monotheism, will be positively characterized in terms of its
own indigenous perspective.

Without any suggestion that  this  is  their  only or primary
importance, rel igions provide the raw material  for  philosophical
reflection. At this point, we will have our raw data for philosophical
reflection. Once we have reflected briefly on how arguments can be
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constructed and assessed, and on how appeal to experience as evidence
may be crafted and evaluated, we can turn to asking what reason, if
any, there is to think that the religious perspectives already described
might be true.

Escaping incoherence

There are academic circles in which talk of truth, let alone religious
perspectives being true, is about as popular as a teetotal sermon at a
local pub. For this to be the line to take, it must be true (in the sense
of  “true” that  was supposedly dismissed)  that  talk of  truth is
somehow so problematic as to require its abandonment. This line thus
appears to be incoherent; it appears so because it is.2

The devotees of  a  rel igious tradit ion typical ly take what their
sacred texts say to be true. Nor is it beyond their ability to think what
this “being true” might amount to. Monotheists will take God exists
to be true – they will suppose that an omnicompetent being exists on
whom the world depends. Some religious nonmonotheists will think
this  c laim false, and wil l  think that  such claims as  Persons are
indestructible  or Persons are nothing more than momentary states
are true. As Aristotle once said, a proposition is true if things are as it
says they are, and not otherwise. Aristotle, and most devotees of most
traditions, have no difficulty in understanding what this means. It is
possible to educate oneself out of all possibility of learning anything.
Aristotle and ordinary religious people have not suffered this injury.

Using the data (I)

Arguments have been offered for, and others against, religious beliefs.
This  is  so regarding both monotheist ic  tradit ions and
nonmonotheistic traditions. Far from such arguments going deeply
against the grain of the rel igious traditions, s incere and admired
devotees of such traditions have offered arguments for their own
perspective and against other perspectives. If  it  is  true that some
religious believers have rejected any such idea as needless if  not
inappropriate, others  have entered enthusiast ical ly into the
enterprise. The idea that  offering such arguments is  somehow
inherently against  al l  rel igious thought and pract ice  is  not
substantiated by the history of  these tradit ions. Many of  these
arguments are provocative and powerful; they deserve our attention.
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Some of these arguments concern the existence and nature of God;
others concern the nature of persons. In each case, such disputes tie in
tightly with different views of salvation and enlightenment, of what
one may expect and hope. The arguments interact significantly with
the traditions in ways often ignored.

Related to the possibility of such arguments are competing notions
of  faith, of  reason, and of  their  connections. Also related are
competing views of the capacities and limits of religious language. If
all claims about God, for example, are nonliteral, how does this affect
what sorts of arguments can be offered on behalf of these claims?
Does this place them simply beyond argument altogether? Are  all
c laims about God nonliteral?  Hence, a long with considering
arguments, we must discuss issues concerning the nature and scope of
religious language.

Using the data (II)

People c laim to have rel igious experiences. We thus ask what
evidence, if any, such experience provides for religious belief? Appeal
to at least apparent experience of God, for example, can but need not
be another version of an argument for God’s existence. One could
argue: people seem to have experience of God; the best explanation of
this fact is that God causes those experiences; hence there is reason to
think that God exists. Similarly, one could argue: there seems to be a
computer in front of me; the best explanation of things so appearing
is that there is a computer in front of me; so there is reason to think a
computer is there. But I seem simply to see the computer; my belief
that it is there is a matter of at least seeming to see it and having no
reason to think that  things are not  as  they seem. I  neither see
something else from which I infer to my computer nor offer claims
about best explanations. Similarly, many have claimed to experience
God, not to have some experience of something from which they can
then properly infer  that  God exists. We wil l  consider rel igious
experience, viewed as evidence for God’s existence by virtue of its
being a matter of “seeing God” rather than simply as a matter of its
being the source of a premise in a proof of God’s existence.

Differing views of  persons are also supported by appeals  to
experience, part icularly to introspect ive and enlightenment
experiences. How such experiences should be described, and what
significance they bear, is  a matter of central  dispute, particularly
between such nonmonotheistic traditions as Jainism and Buddhism.
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Further, competing accounts of what persons are connect closely with
diverse accounts of  moral ity and of  value general ly. These c lose
connections are no insignificant part of what gives the disputes their
importance to the traditions involved. Discerning these traditions
widens one’s understanding of the views involved, and enriches the
sorts of possible assessments of competing appeals to experience.
Closely connected with these topics are competing notions of human
survival of death and whether any of them have any basis or support.

Summary

The core of philosophy of religion, as of philosophy generally, is
metaphysics and epistemology, systematic attempts to give defensible
answers to the questions What is there?  and How can we know what
there is? At the core of any religious tradition is its own answer to
these questions, construed as and embedded in an answer to the basic
problem to which the tradition addresses itself as the rationale for its
existence. Thus our own concentration on accounts of religious reality
and religious knowledge. How is ultimate reality conceived, and how
are human persons viewed in relation to ultimate reality? With what
consequences for  salvation or enl ightenment, moral ity, and any
afterlife there may be? What arguments are offered for, and what
against, these views ? What appeals to experience are made for one
view and against another? What assessment should be offered of these
arguments and appeals?

In sum, our intent is to describe the basic perspectives concerning
ultimate reality and our relations to it as seen by several of the major
religious traditions, and to ask what, if anything, there is by way of
reason or evidence to think any of  the c laims that  define these
perspectives are true, or are false. The underlying conviction is that
an academia in which such questions are not somewhere raised, and
competing answers debated, i l legitimately ignores issues of great
importance, and does so without decent excuse.

Besides being important, philosophy of religion is fun. One gets to
learn what people in quite different cultural contexts believe about
God, the nature of persons, good and evil, salvation, enlightenment,
to see what they take to follow from these beliefs, and to think as
clearly and well about them as one can. Perhaps this is not everyone’s
cup of tea, but for those at all inclined to it, it should be a thoroughly
enjoyable project. I hope that this volume is as much serious fun to
read as it was to write.
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CHAPTER 1
Introduction

 

If part of philosophy is visiting intellectual museums, an equally
important part is engaging in criticism of what one finds there. Visits
without criticism are not philosophical visits.





1

Introduction

Does God exist? Is there any reason to think that God exists? Is there
no God? Is there any good reason to believe that? What makes us
persons? What do the world religions teach about God, human

persons, and life after death? How can what they say be evaluated? If God
knows in advance what we will do, can we be free? Must we be free if we
are responsible for what we do? Can a person survive the death of her
body? Is the existence of evil evidence against God’s existence? How are
religion and morality related? Is faith inherently irrational? Such
questions are the stuff of the philosophy of religion. Our task here is to
look carefully at the issues they raise.

In Part I, four topics are considered:
 
1 what is the philosophy of religion (which involves our saying what

philosophy and religion are, and how they intersect)?;
2 what sorts of religion, or religious traditions, are there?;
3 what sorts of religious experience are there?;
4 has religious doctrine real religious importance?
 
The notions of a sort of religion, and a sort of religious experience, come up
for discussion and definition. Part I contends for a certain way of
approaching religion, arguing from different angles (doctrine, experience,
function) that it is false that all religions are the same. We argue that from
a religious viewpoint as well as from a philosophical, doctrine matters.

Philosophy’s task is the construction and assessment of worldviews. A
worldview contains an account of the basic kinds of things there are and how
they are related. These are the concern of metaphysics. It also contains an
account of what knowledge is, what reasonable belief is, and how one identifies
knowledge and reasonable belief. These are the concern of epistemology. It also
gives an account of value, especially moral value. This is the concern of ethics.1

There is no need for philosophy to construct such accounts from scratch. The
common sense and cultural beliefs one encounters from one’s youth contain
theses and themes that, sometimes explicitly and sometimes implicitly, make
commitments regarding what there is, what is known, and what is good.2

Philosophers of course are free to offer their own accounts of these matters. It
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is an essential feature of philosophy that views offered on philosophical issues
are also assessed. There is no such thing as philosophy without argument.
Assertion without assessment is not philosophy.

A religion offers a diagnosis of what it tells us is our deep and paralyzing
problem. It also offers a solution. This combination of diagnosis-and-cure itself
makes assumptions about what there is, what can be known, and what has
positive worth. It inherently contains the seeds of a full-grown worldview. At
the very least, it contains commitments as to what there is, what must be
known, and what has worth that can be consistently developed into some
worldviews but not into others.

Judaism, Christianity, and Islam agree that our deep problem is that we are
sinners in need of divine forgiveness and renewal. Advaita Vedanta, a variety
of Hinduism, holds that our deep problem lies in our ignorance of our identity
to Brahman, a qualityless ultimate reality. Theravada Buddhism claims that
our deep problem is that we mistakenly think of ourselves as enduring self-
conscious beings and the cure is seeing that we are composed of only
momentary states. Jainism maintains that our deep problem is that we regard
ourselves as inherently dependent on something else and having limited
knowledge, whereas in fact we are enduring self-conscious beings that are
inherently independent and capable of unlimited knowledge. These diagnoses
and cures involve commitments as to what there is, what is known, and what
has ultimate worth. These commitments differ from one diagnosis-and-cure to
another in such a way that the correctness of one diagnosis-and-cure entails
the incorrectness of the others. A central part of the philosophy of religion
involves understanding these competing diagnoses-and-cures and examining
what can be said for and against the views to which they are committed. This
investigation involves getting the data about competing religious traditions
straight. This, in turn, involves offering an accurate account of the kinds of
religious experience these traditions include. It includes providing a fair, clear
description of the doctrines that are an essential part of these traditions.

A view that is very popular in some Religious Studies circles is incompatible
with the basic approach of this text. Religious Pluralism endeavors to escape
any necessity for assessing competing religious traditions by claiming that, in
any straightforward sense of the term, all religious doctrines are false or
meaningless. Religious traditions are to be assessed simply in terms of whether
or not people come closer to Religious Pluralism’s moral ideal by virtue of
accepting them. The overall argument of this book is a refutation of this view.
Nonetheless, given its popularity, we have devoted a chapter to showing that
Religious Pluralism is both self-refuting and self-contradictory.

In Part II, we consider the philosophical content of religious traditions.
Monotheism takes God alone to be an independently existing creator;
nonetheless, there is more than one variety of monotheism. Advaita
Vedanta holds qualityless Brahman to be the only ultimate reality, a status
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that Jainism gives to persons and physical elements while denying that
there is a God. Theravada Buddhism takes the basic elements of the world
to be co-dependent and transitory. These doctrines are presented and
explained.

A monotheist can hold that God is in time or that God lacks all temporal
properties. A purely philosophical monotheism may simply hold that the
world depends for its existence on God though God does not choose to
create. On this view, God and the world exist beginninglessly and God’s
existence is necessary and sufficient for the world’s existence without
God’s doing anything. A religious monotheist accepts a doctrine of
creation. She may hold that the world beginninglessly depends on God,
that the world was created by God after some time had elapsed, or that
creating the world automatically includes the creation of time. In any case,
the world exists because God chose to create it. Religious monotheism
holds God to be providential, concerned with and active in the course of
history. A monotheist can hold that God has, or that God lacks, logically
necessary existence. She will hold that it is logically impossible that God be
caused to exist or depend for existence on anything else. Advaita Vedanta
Hinduism asserts that these views about God should be replaced by the
view that all that exists is a being without qualities.

Jainism accepts one view of persons. Theravada Buddhism holds another.
The views in question are different and incompatible. The Buddhist view
goes as follows. A core Buddhist doctrine is that everything3 is
impermanent. Hence persons are impermanent. At a time, a person is one
or more purely momentary states. Over time, a person is a series of such
bundles. The Jain view is that persons are permanent. Nothing that happens
can destroy a mind, which is the essential person. A person is an enduring,
indestructible self-conscious being. Strictly speaking, for the Buddhist the
world’s history is a matter of one set of states being replaced by another set
which in turn is replaced by another. Change is a matter of something
gaining or losing a quality; an item at one time has different qualities than
those it has at another. This requires that the item in question endures
through time. If everything is impermanent, nothing endures.4 On the Jain
view, change occurs. The Jain view entails that persons retain personal
identity into enlightenment. The Theravada view entails that personal
identity is not retained in the ultimate enlightenment state.

In Part III, we consider what can be said for and against monotheistic
belief. The existence of evil is the most influential consideration against the
existence of God. Wrong choices, debilitating disease, war, and suffering are
evil. Is it even logically possible that a world created by God contains these
evils? Does the fact that such evils exist provide evidence against the
existence of God? While it has seemed to some that the answers to these
questions cast severe doubt on monotheism, others have thought they do
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not. Evil is genuinely tragic only if persons have great worth. If human
persons are created in the image of God then they have this worth. If it less
clear that they have this worth on nonmonotheistic views,5 then perhaps at
least part of the apparent force of the problem of evil rests on monotheism
being true after all.

Various features of the world have been explained by reference to God:
 
Fact 1: There are things that do exist that might not have existed. In

fact, everything around us might not have existed. It is
logically possible, for example, that nothing material exists.
Plainly, material things do exist. It is logically possible that
finite minds do not exist. But they do.

Fact 2: The world is orderly in a manner accessible to our
intelligence. Lots of worlds that might have existed would
not have had this feature. In them, neither science nor
successful planning could occur.

Fact 3: There are moral standards, criteria for good and evil that were
not invented by us. There are actions and persons which are
appropriately assessed by reference to these standards. This
might not have been so.

 
If God exists, this explains these facts. Arguments for God’s existence
typically appeal to these facts. Further, experiences occur in different ages
and cultures which their subjects take to be experiences of God. These
experiences are often said to provide evidence that God exists. We consider
both the considerations against and those for monotheism.

In Part IV, we consider nonmonotheistic traditions. Appeals to argument
and appeals to experience are made in defense of the Advaita Vedanta
claims that only qualityless Brahman exists and that each person is
identical to qualityless Brahman. The main consideration typically
presented on its behalf is the occurrence of an esoteric religious
experience.6 The Jain thesis that self-conscious, enduring minds enjoy
independent existence entails that persons are at least enduring and self-
conscious. This claim is defended by both specific Jain arguments and by
appeal to everyday experience and Jain enlightenment. Similarly, the
Buddhist doctrine that everything is impermanent and co-dependent
entails that a person at a time is one collection of momentary elements and
over time a person is a series of such collections. This claim is defended by
argument and appeal to Buddhist enlightenment experience. We discuss
these appeals to argument and experience in some detail.

In Part V, we turn to religion and morality, and faith and reason.
Religion and morality are related in different ways. Particularly significant
is whether the ultimate religious values include moral values. This is



INTRODUCTION 7

closely related to the status of persons in a religion’s conception of
salvation or enlightenment. Faith typically involves belief or acceptance of
some propositions. In monotheism this is accompanied by trust in God. We
offer an account of a relationship between reason, or rational assessment,
and faith, or acceptance of a religious worldview.

Along the way other issues arise. For example, the existence and nature
of human freedom and the relationship between divine foreknowledge and
human freedom come up for consideration. Of course, not everything in
Philosophy of Religion is discussed here. A wide range of issues are
covered. The methods used in covering them apply to the other issues as
well.

As the reader will discover, there is an overall argument in what follows.
Each chapter makes its own contribution to that argument. “Philosophy”
refers to a long tradition of texts, ideas, arguments, and worldviews. It also
refers to the effort we make to assess the contents of these texts, ideas,
arguments, and worldviews. In philosophy, “old” is not to be equated with
“outdated” let alone with “false.” “New” is not to be equated with “better”
let alone with “true.” Neither can we assume that what is old is true. For
one thing, there are lots of claims that have been made for some time, and
some are incompatible with others. Further, lots of claims that have been
made for a long time are false.

Introducing someone to Philosophy, or increasing their acquaintance
with it, typically and properly involves exposing her to some of the ideas,
arguments, and worldviews philosophers (and others) have accepted. It also
involves engaging her in an effort to rationally assess these ideas,
arguments, and worldviews. The author’s view is that the best way to do
this is not simply to say “Here is this argument, here is that one, and
people disagree” but to offer a sustained assessment of competing claims
and arguments for those claims. Philosophy is best learned by informed
philosophizing. Informed philosophizing is best learned by observing
someone philosophizing and joining in the endeavor. The purpose of this
book is to provide material for the student who wants to learn what it is to
do philosophy as well as learning what it is that philosophers do.
 





PART I
 

Philosophy and
religion

 
 





CHAPTER 2
 

What is philosophy? What is
religion? What is philosophy

of religion?

 

Philosophy

Objectivity

Religion

Philosophy of religion

Questions for reflection

Annotated reading





2

What is philosophy? What is
religion? What is philosophy of

religion?

Philosophy

What is philosophy?

No noncontroversial answer is possible, and this is not a book about
what philosophy is. So I will just say what I take philosophy to be,
and go on to do philosophy.1 Philosophy is the enterprise of

constructing and assessing categorial systems. The tasks necessary to this
enterprise are thus philosophical tasks, and the requisite skills are
philosophical skills. The tasks in question, and the skills, need not be
uniquely philosophical.2

A categorial system is, not surprisingly, a system of categories. A
category is a basic concept, primitive in the sense that it is not analyzable
in terms of other concepts. The categories of a full-blown philosophical
system will be concepts of things or entities (in the broadest sense of
thing or entity), thoughts, or values.3 Philosophy is the enterprise of
constructing and assessing categorial systems. Much of Ancient, Medieval,
and Modern philosophy was deliberately pursued systematically. Plato,
Aristotle, Aquinas, Descartes, Leibniz, Spinoza, Locke, Berkeley, Hume,
and Kant all constructed complex systems of philosophy. Their intent was,
as a later philosopher put it, “to see things, and see them whole” – to
develop an integrated account of things, of knowledge, and of ethics. Much
of contemporary philosophy has been suspicious of any such large-scale
endeavors and has tended to stick to particular problems. Nonetheless, in
dealing with particular problems, these philosophers too accepted general
claims that placed constraints on what they could consistently accept
elsewhere; even philosophy in the particularist mode is implicitly general.
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I take religious claims to be neither more nor less open to rational
assessment than any other sorts of claims. Any difference there is
concerns difficulty, not possibility. Nor do I see any reason to think that
offering rational assessment of religious claims is in principle harder than,
say, assessing attempts to offer a unified theory for all of physics, or to
solve the problems of the foundations of modal logic. Contrary to the
preferences of some philosophers, some Religious Studies professors, and
even some religious thinkers themselves, religious traditions do make
claims. They are anything remotely like what they claim to be only if
what they say is true. I shall offer respect to the diversity of religious
traditions by taking those claims seriously enough to try to see what can
be said for and against them.

One can easily ask How can you tell whether a religious belief is true
or not?, try to think of some general way in which this could be done, and
give up. That question is a paralysis question. There is no single answer to
it; religious claims are made about quite a diversity of things, and some
must be assessed in one way and others in other ways. The only sensible
way to proceed is on a claim-by-claim, case-by-case, basis; given enough
cases, one may then be able to generalize. In what follows, I will try to
understand, and then assess, a variety of religious beliefs. The sorts of
assessments offered will typically be relevant to other, similar claims not
mentioned here. There are simply too many religions to deal with all of
them in one book, even if one knew enough to do that. If you like to think
in terms of books having agendas, my major agenda is to show, by detailed
argument, that it is possible to assess religious beliefs rationally. In this
respect, it runs against a belief that is very popular in our culture, namely
that matters of religion are simply private affairs concerning how you feel
about big things. This belief seems to me patently false.

It also runs against the tendency in some (certainly not all) Religious
Studies circles, and (worse) even among some philosophers, to the effect
that to think of religions as making claims at all is to misunderstand them.
While it is possible to reply to such philosophers on their own terms, I
find it more interesting and relevant to doing philosophy of religion to
show the falsity of this view by looking at the actual authoritative texts of
religious traditions. As to the suspicion that trying to assess religious
beliefs is not really polite, something no nice person would do, I note that
those who possess these standards for politeness or nicety do not find
much support in the religious traditions themselves. I confess to taking
such notions of politeness and nicety as cases of failure of nerve and
unwillingness to think hard about some of the most important matters
there are.

The book that follows offers a sustained argument. It does not offer a
particular philosophical system, though no doubt its philosophical



WHAT IS PHILOSOPHY? 15

commitments (as would any others) considerably constrain the sort of
system that one who accepts them could consistently accept. It seems to
me that some sorts of religious tradition come off a lot better under
rational assessment than do others, and as the argument develops it will
become clear which ones I take those to be.

Objectivity

Objectivity is rightly prized in philosophy as elsewhere. To be objective in the
relevant sense is, roughly, to accept or reject a belief on the basis of what can
be said in favor of, and what can be said against, its truth, no matter whether
one would prefer the belief to be true or not. It neither requires nor precludes
one’s caring deeply about what the truth is. One can, for example, be fully
objective about whether one’s dog has cancer, while caring very much
whether or not she does. There are two false views about objectivity. On one
account, a book on the philosophy of religion can be objective only if it
conforms to the pattern “Tradition A says this, Tradition B says that,
Philosopher C argues against this in this way, but Philosopher D argues
against the same thing like this, and now everybody decide for themselves
without the author interfering.” The assumption is that description can be
objective, but assessment cannot be. Of course the author or authors of such a
text have had to decide what was important enough to be favored by their
attention, which interpretations of the traditions so favored were probably
accurate, what arguments were the more interesting and forceful, what could
properly be said about these arguments, and the like. It remains baffling as to
why one should suppose these assessments can be objective whereas
assessments of the religious beliefs themselves are impossible, particularly
since offering the relevant descriptions involves tasks very similar to those
included in making assessments. If it is granted that one can be objective
about description, it is arbitrary to think that one cannot be objective about
assessment. The other view is that objectivity is impossible to obtain about
anything. There is obviously no reason to take this view seriously. It
proclaims Objectivity about any belief is impossible to obtain and so if its
proponents are right, they are just being so kind as to share a small bit of
their autobiographies, something on the level of I don’t like seafood, which of
course has no philosophical relevance whatever. If they are wrong, then again
we need not worry about their claim. The truth about objectivity is that it is
hard to achieve, especially about things that matter, and that one can do one’s
best to try. Sometimes one succeeds. For example, the objective truth is that if
James says Nothing said in English is ever true, either what he says is true or
false. But if it is true, then it is false. So, either way, it is false.
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Religion

What is religion?

Our world contains a perplexing diversity of religious traditions. Increasingly,
representative congregations or conclaves of these traditions can be found in
any major city. Our question is simply What is religion? Responsible answers
will reflect what one finds in traditions universally agreed to be religious.4

A definition of religion

Broadly speaking, definitions of “religion” tend to fall into one of two classes.
One sort of definition is substantial or doctrinal; a given religion is defined in
terms of the beliefs its adherents accept that make them adherents of that
religion, and religion generally is characterized in terms of beliefs that all
religions are alleged to share. Another sort of definition is functional or
pragmatic; “religion” is defined in terms of what it is alleged that all religions
do or what the social function of religion is alleged to be. Some definitions, of
course, are somewhat less than objective. Marx’s claim that religion is the
opiate of the people is not proposed as a scholarly and neutral definition of
religion – or, even if it is presented as neutral, it isn’t. It is a functional
definition rather than a substantial definition. “Religion is the superstitious
acceptance of the belief that God exists” is a non-neutral substantial
definition. “Religion is the act of getting right before God” is a non-neutral
definition that is partly substantial and partly functional.

As a basis for answering our question, we need a neutral definition. A
neutral definition will not presuppose some particular answer to any of our
substantial philosophical questions. It will not presuppose that some
particular religious tradition is true (or false) or that no religious traditions
are true (or false). For reasons that will become clear shortly, it will be nice if
the definition can be both functional and also recognize the important point
made by attempts to give a substantial definition. I offer this definition: a
religion is a conceptual system that provides an interpretation of the world
and the place of human beings in it, bases an account of how life should be
lived given that interpretation, and expresses this interpretation and lifestyle
in a set of rituals, institutions, and practices. This is a functional definition; it
views religions as providing persons with accounts of their world and their
place in it – interpretations that are relevant to day-to-day living and that are
given life in institutions, practices, and rituals. It recognizes the importance of
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religious activities. It also recognizes the importance of a doctrinal element in
religious traditions. If doctrines without rituals are empty, then rituals
without doctrines are blind. I should add that by “rituals” here one should
not think only of a Catholic Mass or a highly liturgical Anglican or Lutheran
service. A Plymouth Brethren celebration of the Lord’s Supper or a Baptist
celebration of adult baptism is a ritual in the sense of being a religious
activity charged with theological meaning. My intent is that this definition be
neutral in the sense recently characterized. Social science treatments of
religion tend to focus on the institutions, rituals, and practices, viewed either
collectively as cultural artifacts or individually as sources of personal
meaning. Philosophical discussions of religion tend to focus on the doctrines
that religions offer and live by. These approaches are supplementary, not
competitive, though academics often play down, or even deny, the importance
of what they do not happen to study.

Another definition

A different, but compatible, characterization of religion makes use of the
notions of diagnosis and cure. A religion proposes a diagnosis (an account of
what it takes the basic problem facing human beings to be) and a cure (a way
of permanently and desirably solving that problem): one basic problem shared
by every human person5 and one fundamental solution that, however adapted
to different cultures and cases, is essentially the same across the board.
Religions differ insofar as their diagnoses and cures differ. For example, some
religions are monotheistic and some are not. Hence some diagnoses are
offered in terms of alienation from God and cures are presented that concern
removing that alienation, while other diagnoses and cures make no reference
to God.

Philosophy of religion

What is philosophy of religion?

Metaphysics, epistemology, and ethics are disciplines within
philosophy. Metaphysics is the enterprise of constructing and assessing
accounts of what there is. Epistemology is the enterprise of
constructing and assessing accounts of what knowledge is and how it
can be attained. Ethics is the enterprise of constructing and assessing
accounts of what makes actions right or wrong, what makes persons
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good or evil, what possesses intrinsic worth, what sort of life is worth
living, and how these matters are related.6 Philosophy of religion
combines these enterprises in offering philosophically accessible
accounts of religious traditions and assessing those traditions. Nothing
very complex is involved in offering philosophically accessible accounts
of religious traditions; the idea is simply to offer clear and literal7

expressions of key doctrines.
A further feature of philosophy is worth highlighting. As Edmund

Gettier once remarked in conversation, in philosophy you do not
understand a position unless you understand the arguments for it.8

Such claims as All that exists is minds and ideas, If a proposition P is
necessarily true then “P is necessarily true” is also necessarily true, or
The existence of evil is logically compatible with the existence of God,
are such that one does not understand them unless one also grasps the
reasons that can be offered on their behalf. This is why trying to teach
philosophy without discussion of arguments is like trying to teach
mathematics without reference to numbers. The reason, then, why we
will pay attention to arguments is that this is a book on philosophy.

Questions for reflection

1 Explain what “Philosophy is the construction and assessment of
categorial systems” means.

2 Explain and assess the claims that “The claim that objectivity is
impossible is self-defeating” and “Objectivity is possible.”

3 Distinguish between functional and substantial definitions of religion.
4 Offer and explain a definition of religion.
5 Offer and explain a definition of philosophy of religion.

Annotated reading

The works cited below are some of the best older studies in the philosophy of
religion; some of the best newer studies are noted at the end of Part I.

Bertocci, Peter (1951) An Introduction to the Philosophy of Religion, Englewood
Cliffs, NJ: Prentice-Hall. Covers a wide range of issues in the philosophy of
religion with a detailed discussion of the teleological argument.
Bertocci, Peter (1970) The Person God Is, London: George Allen and Unwin, Ltd.
Detailed presentation of theistic personalism (the view that persons are irreducible
– not a complex made up of simpler things – and (in the case of God) ultimate).
Brightman, E. S. (1940) A Philosophy of Religion, New York: Prentice-Hall. Also
covers a wide range of issues, arguing for the view that God is finite.
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Burtt, E. A. (1951) Types of Religious Philosophy, New York: Harper and Brothers.
After discussing Greek and biblical thought considers major traditions and some
issues in philosophy of religion.
MacIntosh, H. R. (1940) The Problem of Religious Knowledge, New York: Harper
and Brothers. Discussion of wide range of theories of religious knowledge.
Patterson, Robert Leet (1970) The Philosophy of Religion, Durham, NC: Duke
University Press. An account of the natures of philosophy and religion followed
by a discussion of issues in the philosophy of religion.
Thomas, George F. (1970) Philosophy and Religious Belief, New York: Charles
Scribner’s Sons. Discussion of grounds of belief, God and the world, and freedom
and grace.
Thomas, George F. (1973) Religious Philosophies of the West, New York: Charles
Scribner’s Sons. Discusses the positions of “Western” philosophers of religion
from Plato through Tillich, with glance beyond.
Thompson, Samuel (1955) A Modern Philosophy of Religion, Chicago: Henry
Regnery. Another account of the natures of philosophy and religion followed by a
discussion of issues in the philosophy of religion.
Wieman, H. N. and Meland, Bernard Eugene (eds) (1936) American Philosophers
of Religion, Chicago: Willett, Clark, and Co. Varieties of philosophies of religion
held in American culture.
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What sorts of religion are there?

Different religions offer differing diagnoses and cures. Given that
criterion, there are a good many religions. The diagnosis that a
particular religion articulates asserts that every human person has a

basic nonphysical illness so deep that, unless it is cured, one’s potential is
unfulfilled and one’s nature cripplingly flawed. Then a cure is proffered.
The diagnosis and cure assume1 (or, if you prefer, entail) the essential
structure of a religion’s view of what there is, at least insofar as what there
is has religious importance.

Not only are there different religions; there are different sorts of
religion. The notion of a sort or kind of religion is not a paradigm of clarity.
Perhaps this criterion will lend it some clarity:
 
Criterion 1: Religion A is of a different sort from Religion B if one

can have the problem that A diagnoses without having
the problem that B diagnoses, one can have the problem
that B diagnoses without having the problem that A
diagnoses, the cure that A proffers would not cure the
disease that B diagnoses, and the cure that B proffers
would not cure the disease that A diagnoses.

 
A different criterion that nonetheless will yield results that at least largely
overlap those we get from applying Criterion 1 is:
 
Criterion 2: Religion A is of a different sort from Religion B if what

must exist if A’s diagnosis and cure are correct can exist
without what must exist if B’s diagnosis and cure are
correct, and conversely.

 
A stronger version goes:
 
Criterion 3: Religion A is of a different sort from Religion B if what

must exist if A’s diagnosis and cure are correct cannot co-
exist with what must exist if B’s diagnosis and cure are
correct, and conversely.
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To offer an even partial answer as to what sorts of religion there are,
examples are crucial. Consider, then, four traditions that are generally
accepted as being religious: Christianity, Advaita Vedanta Hinduism,
Jainism, and Theravada Buddhism. Christendom contains an incredible
variety of perspectives. Hinduism, even if it is not the invention of
nineteenth-century British scholars, is at least as diverse as Christendom.
Buddhism is also a collection of quite diverse traditions and even Jainism
has its complications. Nonetheless, there is such a thing as orthodox
Christianity (“orthodox” with a small “o”), and an absolutist variety of
Hinduism, Advaita Vedanta, whose greatest figure is Shankara. Indian
Buddhism splits into Mahayana or “Great Vehicle” as well as Hinayana or
“Small Vehicle;” our present concern is with Hinayana or Theravada
Buddhism, the “Tradition of the Elders.” Jainism, by contrast, is doctrinally
uniform. A description of each of these four traditions in terms that would
be accepted by its own adherents2 will tell us a good deal about what sorts
of religion there are. Each tradition represents a distinct sort of religion.3

Monotheism

Christianity

Christianity, of course, is a variety of monotheism. It shares with Judaism
the exhortation to “Hear, O Israel, the Lord is one God.” Like Judaism and
Islam, it holds that an omnipotent, omniscient, and morally perfect God
created the world and is providential over it.4 God depends for existence on
nothing else, and everything else that exists5 depends on God for its
existence. The created world is real, not illusory, and that it exists is a good,
not an evil, state of affairs. Human beings are created in God’s image, and
thus have some degree of knowledge, power, and (potential) goodness. This
has two consequences. One is that every person, as a person, has (in
Immanuel Kant’s terms) dignity and not price – if you like, has
irreplaceable worth by virtue of being in God’s image. Persons having
inherent worth as creatures made in God’s image is different from their
being inherently morally good; whether a person becomes morally good or
not depends on his or her choices. We might put the point this way: being
created in God’s image comprises a metaphysical goodness that is a gift
provided in the very circumstance of being created; being morally virtuous
constitutes moral goodness and it is not involved in the very act of being
created. The other consequence is that the basis of morality lies in realizing
one’s nature by imitating the behavior biblically ascribed to God, insofar as
this is humanly possible. God is holy, so we are to be holy. God unselfishly
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loves, so we ought to love unselfishly. Human individuality is real, not
illusory, and it is good not evil, that individuals exist. God loves all persons
in the sense of willing their ultimate good and acting for it. Central to
being made in God’s image is having the capacity for loving others and
oneself in the sense of willing their and our ultimate good and acting for it.
Love in this sense is primarily volitional, not primarily emotional. God is
providential in the sense of governing the course of history and moving it
toward the Kingdom of God, so that time is real and the historical process is
real and one-directional (not cyclical).6 It is a good, not an evil, that there
are temporal and historical events. God is holy both in the sense of being
unique, alone worthy of being worshipped, and of being morally pure or
righteous. Thus worship is not a preliminary religious experience to be
later transcended; its appropriateness is built into the nature of the
distinction between Creator and creature, which is not a dissolvable
distinction. As God is righteous, God judges sin. Sin is freely performed
action that violates God’s moral law; sin also is a defect of our nature due to
our living in a world in which sinful actions proliferate. Sin prevents one’s
realizing his or her nature as made in God’s image. Since God loves all
persons, God hates what harms persons, and hence hates sin. Intolerance of
sin is not opposed to, but follows from, the nature of divine love. Thus
human sin and guilt are real, not illusory, and it is better that persons act
freely and exercise moral agency than that they be made unable to sin. The
basic religious problem is sin, and the deepest religious need is for
forgiveness. Forgiveness is provided by God’s grace or unmerited favor; it
is not earned by human effort. God has acted in history at real times and in
real places to reveal information that otherwise we would not have had and
to act on our behalf. Central religious doctrines make essential reference to
certain persons and events. Religious knowledge, at least in part, is gained
through revelation rather than through reflection, meditation, self-
abasement, or the like.

Much or all of this applies as well to Judaism and Islam, at least in their
more orthodox varieties. What is distinct about Christianity, not
surprisingly, is the life, death, and resurrection of Christ. In the Apostle
Paul’s summary of the basic Christian Gospel, he tells his audience: “I
delivered unto you what I also received, that Christ died for our sins
according to the Scriptures, and was buried, and rose again from the dead,
according to the Scriptures.”7 That Christ lived sinlessly, that Christ died
“the Just for the Unjust in order to bring us to God,” that “Christ, who
knew no sin, was made to be sin for us,” that “Christ bore our sins in his
own body on the tree,” and that Christ bodily rose from the dead, are
claims central to – indeed, they are – the Christian Gospel, the content of
the Christian message.
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Transition

Vedanta, Jainism, and Theravada Buddhism at root are Indian religions.
Each has its own sacred texts.8 Advaita Vedanta and Theravada Buddhism
rather considerably qualify what is meant by reincarnation and karma, but
they begin with these as assumptions. There is a story that, in its Jain
version, goes as follows:
 

A traveller was journeying through a dense forest when he en-
countered a mad elephant which charged him with upraised
trunk. As he turned to flee, a terrible demoness with a naked
sword in her hand appeared before him and barred his path.
There was a great tree near the track, and he ran up to it, hoping
to find safety in its branches, but he could find no foothold in its
smooth trunk. His only refuge was an old well, covered with
grass and weeds, at the foot of the tree, and into this he leapt. As
he fell, he managed to catch hold of a clump of reeds which grew
from the wall, and there he hung, midway between the mouth of
the well and its bottom. Looking down, he saw that the bottom
did not contain water, but was surrounded by snakes, which
hissed at him as he hung above them. In their midst was a
mighty python, its mouth agape, waiting to catch him when he
fell. Raising his head again, he saw two mice, one white and the
other black, busily eating away at the roots. Meanwhile, the wild
elephant ran up to the well and, enraged at losing its victim, be-
gan charging at the trunk of the tree. Thus he dislodged a hon-
eycomb which hung from a branch above the well, and it fell
upon the man hanging there so precariously. Angry bees
swarmed round his head and tormented him with their stings.
But one drop of honey fell on his brow, rolled down to his face,
and reached his lips. Immediately, he forgot his peril and
thought of nothing more than of obtaining another drop of
honey.9

Reincarnation and karma

Common to Hinduism, Jainism, and Theravada Buddhism are two familiar
assumptions. Each accepts as a basic framework the doctrines of
reincarnation (that each person is beginninglessly born and dies and is
reborn and redies, and that this will occur endlessly short of one’s
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achieving enlightenment) and karma (that one’s right actions will be
rewarded and one’s wrong actions will be punished, without exception, save
as this is qualified in some varieties of Vedanta by a doctrine of divine
grace). Thus for each of these perspectives a religion should tell you how to
‘escape the wheel’ or stop the otherwise endless sequence of births and
deaths.

From the perspective of a reincarnation/karma view, there might seem to
be a highly attractive alternative open to us all. By living morally decent
lives, according to this perspective, we can guarantee that we are reborn in
pleasant circumstances; there is no necessary end to this process. Thus by
living according to a decent moral code, we can look forward to an
unending travel program under positive circumstances. Why isn’t this a
recommended alternative?

One reason is that on the relevant perspective one cannot, in this
lifetime, make a decision that is irrevocably effective over one’s future
lifetimes; perhaps in the very next lifetime one will opt for drunken
stupors and drug trips over endeavor for enlightenment. But there is also a
deeper reason.

A Hindu text10 reads as follows:
 

In this ill-smelling body, which is a conglomerate of bone, skin,
muscle, marrow, flesh, semen, blood, mucus, tears, rheum, feces,
urine, wind, bile, and phlegm, what is the good of enjoyment of
desires? . . . In this body, which is afflicted with desire, anger,
covetousness, delusion, fear, despondency, envy, separation from
the desirable, union with the undesirable, hunger, thirst, senility,
disease, sorrow, and the like, what is the good of the enjoyment
of desires? . . . we see that this whole world is decaying . . . In
this sort of cycle of existence, what is the good of the enjoyment
of desires, when after a man has fed on them there is seen re-
peatedly his return here to earth? . . . in this cycle of existence I
am a frog in a waterless well.

 
A Theravada text11 says:
 

What then is the Holy Truth of Ill? Birth is ill, decay is ill, sick-
ness is ill, death is ill. To be disjoined from what one likes means
suffering. Not to get what one wants also that means suffering.
In short, all grasping at any of the five Skandas [the elements of
personality] involves suffering.

 
Being a frog in countless waterless wells, or suffering in endless cosmic
variety, in these views, only prolongs a problem to which religion should
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provide a solution. An everlasting series of reincarnations would be the
analogue to hell. Life is viewed as inherently unsatisfactory or unsatisfying
– one scholar uses “unsatisfactoriness” rather than “suffering” in dealing
with the sort of Buddhist text just quoted. Hinduism, Jainism, and
Theravada Buddhism, then, each offers an escape from the Wheel of
reincarnations.

The point of the story of the traveller in the forest now becomes clear.
Most people are like the traveller. We focus our attention on “the things of
this world” as the traveller focuses simply on the sweet taste of the honey.
But the honey gives no solution to his deep, real problem. So most of us
pay no attention to our deep religious problem. “The things of this world”
provide no solution to that problem, whether we live grandly or barely
survive. This is the point of the story. On that point, at least, religious
traditions typically agree.

Advaita Vedanta

Advaita Vedanta is one of three main schools of Vedantic Hinduism; the
other two are monotheistic. Popular Advaita Vedanta tends to polytheistic
or monotheistic practices. Nonetheless, Advaita Vedanta takes monotheism
to belong to the realm of appearance rather than to the realm of reality.
There are two major ways of trying to explain what this distinction
amounts to. One way treats the appearance/reality distinction
epistemologically or relative to human knowledge, and speaks of levels of
truth. Another way treats the appearance versus reality distinction
metaphysically or in terms of what exists independent of human thought,
and speaks of levels of being. The levels of being view goes something like
this.

Suppose that something A depends for its existence on B, and B does not
depend for its existence on anything else. Then one might (somewhat
misleadingly) say that B has more reality than A, although strictly what is
true is that B’s existence is more secure than A’s. Suppose, further, that B
has more power, and knowledge, and goodness than A, or is more complex
than A, or the like – suppose that B’s properties are in some way more
glorious than A’s. Then one might say that B is “more real” than A in the
sense of being more valuable than A, more worth imitating than A, or the
like. It seems less open to misunderstanding to say all of this in terms of
the greater existential security and the higher value that attaches to B, but
insofar as what was intended was consistent, these sorts of things seem to
be what philosophers who have talked about “degrees of existence” have
had in mind. But this – the levels of being line – cannot be the way to
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understand Shankara. For if appearance depends on Reality, then
appearance and Reality are such that appearance bears a genuine and non-
illusory or non-apparent relationship to Reality; both appearance and
Reality exist, and the former depends on the latter. On Shankara’s view,
Reality can bear no such relationship to anything. Further, the properties of
Reality can be more glorious than appearance’s properties only if Reality
has more glorious properties than those of appearance, and so on this view
Reality has properties. But according to Shankara, Reality is nirguna or
qualityless. So the levels of being line will not do as an exposition of
Advaita Vedanta.

There remains the levels of truth line. Some elementary points
regarding this are: (1) strictly, truth has no degrees; as a property of
propositions, which seems what is here relevant, it is either present or not;
(2) no doubt “more true” can be given some use, and if one is very careful
no doubt this will cause no confusion; then we need to ask exactly what this
sense is: compare “more perfect;” (3) if two propositions are contradictory
then one must be true and the other false.

Now on a levels of truth view, the truth about Reality is one level of
truth and the truth about appearance is another level of truth. Reality is
qualityless Brahman. Thus when Brahman is described as being,
consciousness, and bliss – sat, cit, ananda – this (if Brahman is really
qualityless) is but to deny that Brahman has the properties of being non-
existent, unconscious, and miserable. The truth about Reality, on
Shankara’s view, is that Brahman exists, and for any property, Brahman
lacks it. This is a bit sparse, but it is the truth at the level of reality. The
other level concerns appearance. There is something funny about the
phrase “the truth about appearance” when used in this context. The reason
for this is simple: strictly speaking, appearance does not exist. That is the
truth about it. Perhaps, then, appearance is simply the way Reality looks to
the unenlightened. But the unenlightened are part of appearance. Thus
they do not exist, and so cannot be appeared to. The levels of truth view is
that Reality appears to be one way and is another; there are perceptual
experiences but they are all unreliable or misleading and there are
perceivers but they are misled. But then these misleading experiences and
misled perceivers must be real. But strictly they do not exist; they are not
merely less glorious than the Real, but altogether non-existent. It is thus
not easy to see how the lower level of truth is to be conceived. On it,
appearance is as hard to make out as Reality.

Having spent some time in indicating some of the complexity involved in
interpreting Advaita Vedanta, and given some indication of the sort of features
that lead to objections by such non-Advaitic figures as Ramanuja and Madhva,
let me turn to offering a brief and fairly straightforward description of this
tradition. There is an ultimate and independent reality that is apersonal. To say
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that God is infinite is not, as in monotheistic contexts, to say that God is
omnipotent, omniscient, and morally perfect. Rather, it is to say that
everything is divine. For monotheism, “infinite” is an adjective, and to speak of
“the Infinite” is to raise the question “The Infinite what?” For Advaita
Vedanta, “the Infinite” is a noun referring to Brahman. Persons seem to be
enduring mental substances, and the objects of sensory perception seem to be
enduring physical substances. This indeed is how they are to be viewed unless
we turn to the level of Reality. Then the truth is that each Atman or enduring
self is identical to Brahman; “Thou art that.” The basic religious problem is
ignorance – taking appearance to be Reality. Escape from this ignorance
requires that one attain moksha, an esoteric experience in which it is alleged
that no subject/ conscious/object or subject/object distinction can be made.
Personal identity obviously is not retained in one’s solving one’s religious
problem; indeed, strictly, personal identity is viewed as always illusory and
you cannot retain what you never had. Achieving moksha is due to one’s
efforts; salvation is essentially a do-it-yourself project for Advaita Vedanta, as
it is for Jainism and Theravada Buddhism.12 An Advaita Vedanta text tells us
that “the man who has once comprehended Brahman to be the [real] self does
not belong to this transmigratory world . . . There prevails the false notion that
the Lord [i.e. Brahman] and the transmigrating soul are different.”13 The
description of Advaita Vedanta offered here is, in effect, an explanation of what
this passage means according to an Advaitic interpretation.

Jainism

Jainism is a particularly interesting religion in that it holds to the immortality
of the soul without being monotheistic. It holds that the self or person or jiva
is an enduring mental substance that is inherently immortal. Human persons
appear to be enduring mental substances because they are enduring mental
substances, just as physical objects appear to be enduring physical substances
because they are. A Jaina text says straightforwardly that “modifications
cannot exist without an abiding or eternal something – a permanent
substance.”14 But persons seem to have limitations that they do not have, and
by attaining an esoteric state of enlightenment – kevala – one can see that
these limitations are illusory. Thus in the Jaina Sutras15 one reads that when
the Venerable Ascetic Mahavira had become enlightened, he was
 

omniscient and comprehending all objects; he knew and saw all
conditions of the world, of gods, men, and demons: whence they
come, whither they go, whether they are born as men or animals . . .
or become gods or hell-beings . . . the ideas, the thoughts of their
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minds, the food, doings, desires, the open and secret deeds of all liv-
ing beings in the whole world; he the Arhat, for whom there is no
secret, knew and saw all conditions of all living beings in the world,
what they thought, spoke, or did at any moment.

 
Occasionally it is claimed that one who reaches kevala even learns that he
or she is omnipotent; at any rate, one learns that one is omniscient and
dependent for one’s existence on nothing external to oneself. The same
Sutras say of the soul that “since it possesses no corporeal form, it is
eternal.”16 This is not a variety of monotheism; there is no reference to God
or (as in monotheistic Hinduism) to Brahman with qualities. Nor does it
posit an identity between the soul and qualityless Brahman. Another Jaina
text says that
 

Liberation is the freedom from all karmic matter, owing to the
non-existence of the cause of bondage and to the shedding of the
karmas. After the soul is released, there remain perfect right-be-
lief, perfect right-knowledge, and the state of having accom-
plished all.17

 
Thus personal identity is retained in enlightenment; a mental substance
that once existed under severe epistemic and other constraints is freed from
those constraints.

Buddhism

Theravada Buddhism

A Buddhist text says that
 

Nagasena [or any other personal proper name] is but a way of
counting, term, appellation, convenient designation, mere name
for the hair of my head, hair of my body . . . brain of the head,
form, sensation, perception, the predispositions and conscious-
ness. But in the absolute sense there is no ego.18

 
An individual person is a set of elements, each momentary and transitory,
and everything else is made up of momentary, transitive states as well.
There is no atman or jiva or enduring self – no enduring mental substance
– nor is there an unchanging ultimate Brahman. Thus one reads that
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Misery only doth exist, none miserable. No doer is there;
naught save the deed is found. Nirvana is, but not the man who
seeks this. That path exists, but not the man who seeks this.
That path exists, but not the traveller on it.19

 

We are told that as
 
the word “chariot” is but a name for pole, axle, wheels, chariot-
body, and banner staff . . . [the proper name] “Nagasena” is but
a . . . mere name for the hair of my head, brain of the head,
form, sensation, perception, the predispositions, and conscious-
ness. But in the absolute sense there is no ego to be found.20

 
In a this-life experience that prefigures final nirvana the enlightened one
learns this truth concerning impermanence. Final nirvana is the cessation
of even this transitory self with consequent release from all desire.
Nirvana alone is changeless.

Comparison

It may aid comprehension if we compare and contrast our Indian
traditions. For Advaita Vedanta, there is a distinction between the
apparent self and the real; one cannot escape transmigration without
knowing the nature of this distinction – namely, that the real self is
identical with qualityless Brahman. For Jainism, there is a distinction
between the way the self appears regarding knowledge and dependence
and the way the self is regarding knowledge and dependence; we are
omniscient and independent, and one cannot escape transmigration
without knowing this. For Theravada, we tend to believe that there is an
enduring ego or self, and there is none; one cannot escape transmigration
without knowing this. In each case, the religious problem we all face is
said to be ignorance of our own nature. Each religious tradition has its
own account of the truth about what our nature is. Correspondingly, each
has its own cure, namely the recognition of and appropriate reaction to
the truth about ourselves.

The criteria applied

According to Christianity, our sickness is that we have sinned against God
and the cure is that God provide forgiveness and restoration. According to
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Advaita Vedanta, the sickness is our ignorance of our being identical with
Brahman and the cure is gaining this knowledge. According to Jainism,
the sickness is that we think we are ignorant and dependent and the cure
is learning that we are omniscient and existentially independent.
According to Theravada Buddhism, our sickness is that we take ourselves
to be enduring substances and the cure is learning that we are only
transitory states. While brief, lacking subtlety and detail, these remarks
are also accurate.

We can summarize the diagnoses and cures as follows:
 
• Christianity: sinners, divine forgiveness and restoration;
• Advaita Vedanta: ignorance of Brahman, knowledge of Brahman;
• Jainism: assumed ignorance and dependence, knowledge of

independence and omniscience;
• Theravada Buddhism: assumed status as enduring substances,

knowledge of transitory states.
 

Earlier, three criteria were offered of what it might mean to speak
about different sorts of religions. The first of these was:
 
Criterion 1: Religion A is of a different sort from Religion B if one

can have the problem that A diagnoses without having
the problem that B diagnoses, one can have the problem
that B diagnoses without having the problem that A
diagnoses, the cure that A proffers would not cure the
disease that B diagnoses, and the cure that B proffers
would not cure the disease that A diagnoses.

 
Assuming that it is logically possible that any one of these diagnoses be
correct, and logically possible that any one of these cures works regarding
its target disease, it is obviously possible to have any of the alleged
diseases – sin, ignorance of Brahman, assumed dependence and ignorance,
assumed enduring substance and actual transitory states – without having
any of the others. Further, no one cure would work for any of the
sicknesses save the one with which it is correlated by the religious
tradition that suggests it. So, by Criterion 1, we have four distinct sorts of
religions.

The second criterion was:
 
Criterion 2: Religion A is of a different sort from Religion B if

what must exist if A’s diagnosis and cure is correct can
exist without what must exist if B’s diagnosis and cure
are correct, and conversely.
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What must exist if the diagnoses and cures are correct can be
represented as follows:

• Christianity: God, persons created by God;
• Advaita Vedanta: only qualityless Brahman;
• Jainism: independently existing persons;
• Theravada Buddhism:21 only transitory states.
 
Assuming that each account of what there must be if the diagnoses and
cures are correct is possibly true, it is obvious that each could exist
without the others existing.

The third criterion was:
 
Criterion 3: Religion A is of a different sort from Religion B if

what must exist if A’s diagnosis and cure are correct
cannot co-exist with what must exist if B’s diagnosis
and cure are correct, and conversely.

 
Plainly, in the context of its overall religious tradition, each account of
what there is has this feature: if it is true, the others are not.22

Given the discussion just concluded, it is clear that Christianity,
Advaita Vedanta, Theravada Buddhism, and Jainism are, given any of
these criteria, different sorts of religions. One may like, dislike, or be
indifferent to this fact; but it is a fact. These are neither all the religions
nor all the sorts of religion that there are. But we have made progress in
laying out data relevant to philosophical reflections about religion.

Questions for reflection

1 What are the core doctrines of monotheistic religions? What
philosophical issues do they raise?

2 What are the core doctrines of Christian monotheism? Do these
doctrines raise any philosophical issues not also raised by
monotheism alone?

3 What are the core doctrines of Theravada Buddhism? What
philosophical issues do they raise?

4 What are the core doctrines of Jainism? What philosophical issues do
they raise?

5 What are the core doctrines of Advaita Vedanta? What philosophical
issues do they raise?
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6 Are the criteria offered for religions being of different sorts
philosophically neutral and accurately applied?

Annotated reading

Christian, William (1972) Opposition of Religious Doctrines, New York: Herder
and Herder. An account of how we can discover and may understand doctrinal
differences between religions.
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Boundaries, Princeton, NJ: Princeton University Press. Investigates some of the
challenges and rewards of considering religion in a cross-cultural context.
Schmidt, Wilhelm (1931) The Origin and Growth of Religion, London: Methuen
and Company. A controversial but very interesting defense of the view that
monotheism is the earliest religion.
Smart, Ninian (1960) A Dialogue of Religions, London: SCM Press. Presents the
views of various religions on central topics in the form of a dialogue.
Smart, Ninian (1964) Doctrine and Argument in Indian Philosophy, London: Allen
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4

What sorts of religious
experience
are there?

Structure and content

The interest of religious experiences for the philosophy of religion
lies in whatever potential they may have for providing information
about what there is. Those who think that there are experience-

independent material objects typically suppose that perceptual experience –
seeing, hearing, tasting, smelling, and touching1 – are on the whole a
reliable source of information about these objects.2 Moral experience
typically is taken by moral realists – roughly, those who think that there
actually are obligations, duties, right and wrong ways of behaving, ways of
being a good or an evil person, and the like – to have similar information
potential. The discussion that follows is governed by an underlying query:
what sort of information about what there is might religious experience
provide, and how could one tell? While this underlying question does not
receive direct attention until later chapters, the presentation here looks
forward to the discussion there.

Not only are there various sorts of religion; there are also various sorts
of religious experience. The notion of a sort of experience is not
immediately obvious. Let us begin with two criteria for experiences being
of a different sort. One has to do with structure, the other with content.
Consider such experiences as feeling nauseous, dizzy, or disoriented;
consider also generalized anxiety and generalized euphoria, where the force
of “generalized” is to cancel out the idea that there is something in
particular that one is anxious or euphoric about. These experiences do not
seem to their subjects to be matters of sensing something external,
something that exists independent of the subject and, so to say, causes her
to take notice of itself. In that respect, these experiences differ from seeing
a tree, hearing a bell, or smelling the perking coffee. The former



40 PHILOSOPHY AND RELIGION

experiences are subject/content; the experience’s “owner” feels a certain
way. The latter experiences are subject/consciousness/object; the
experience’s “owner” senses (or seems to sense) a particular object – a tree,
a bell, or coffee. To have generalized anxiety or euphoria, panic attacks, or a
headache is to have subject/content experience. To be anxious about the
large dog pulling at his chain, euphoric at the thought of buttermilk
doughnuts, or pained by a friend’s harsh words is to have a subject/
consciousness/object experience. This leads us to our first criterion.
 
Criterion 1: Experience A is of a different sort from experience B if A

is of subject/consciousness/object structure and B is of
subject/content structure, or conversely.

 
Whether there are other experiential structures besides the two we have
mentioned or not, an experience possessing one of the two identified
structures is of a different sort from one that has the other sort of
identified structure.

The second criterion has to do with experiential content. One way of
understanding “different sort of content” is to consider different sensory
modalities. Since there seems not to be much by way of different modalities
relevant to religious experience, such considerations are of no help in
understanding the notion of a sort of religious experience. An easily
formulated criterion concerns what philosophers sometimes call hedonic
content – the pleasantness or unpleasantness of an experience. Is having
the experience a matter of pleasure or of pain? So, where the different
hedonic content types are being pleasurable, being painful, and being
neutral regarding pleasure and pain, one can offer:
 
Criterion 1a: Experience A is of a different sort from experience B if

they have different hedonic content.
 
But this criterion has little relevance to our concerns.

Phenomenologically, as-experienced so to say, color content is one thing
and auditory content another. True, different sensory content arises from
different sensory sources, the deaf can see colors and the blind can hear
sounds, and it is logically possible that there be a world without colors but
with sounds, or a world without sounds but with colors. But after one has
recited such things, the difference between color experience and sound
experience that makes us think of them, if we do, as of different sorts lies in
their intrinsic phenomenological difference, their experienced quality.
More generally, color and sound experiences differ from each other and
from taste experiences because colors, sounds, and tastes are themselves of
different sorts. Recognized phenomenological distinctness is here the basis
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of discerned difference in experiential kind.3 Recognition of
phenomenological differences, of course, is not limited to noting
differences in sensory content.

Descriptions

It may be helpful here to have some descriptions of religious experiences to
hand before offering what is a more helpful criterion than Criterion 1a. The
descriptions indicated by an asterisk seem more clearly first-person reports,
and those not so designated seem more a matter of comments about what is
true of a sort of experience particularly prized by the tradition in question,
though it is very likely that these comments themselves are affected by
reports by people who claim to have had such experiences.
 
Experience 1*: Moses, tending the flock of his father-in-law Jethro,

sees a bush that apparently is burning and not consumed
by the fire. Then, the text of Exodus tells us: And Moses
said, “I will turn aside and see this great sight, why the
bush is not burnt.” When the Lord saw that he turned
aside to see, God called to him out of the bush, “Moses,
Moses!” And he said, “Here am I.” Then he [God] said,
“Do not come near; put off your shoes from your feet, for
the place on which you are standing is holy ground.” And
he said, “I am the God of your Father, the God of
Abraham, the God of Isaac, the God of Jacob.” And Moses
hid his face, for he was afraid to look at God.

(Exodus 3: 3–6)
 
Experience 2*: In the year that King Uzziah died I saw the Lord, high

and holy and lifted up; and his train filled the temple.
Above him stood the seraphim; each had six wings: with
two he covered his face, and with two he covered his feet,
and with two he flew. And one called to another and said:
“Holy, holy, holy is the Lord of Hosts; the whole earth is
full of His glory.” And the foundations of the thresholds
shook at the voice of him who called, and the house was
filled with smoke. And I said: “Woe is me! For I am lost;
for I am a man of unclean lips and I dwell in the midst of
a people of unclean lips; for my eyes have seen the king,
the Lord of hosts!” Then flew one of the seraphims to
me, having in his hand a burning coal which he had
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taken with tongs from the altar. And he touched my
mouth, and said: “Behold, this has touched your lips;
your guilt is taken away, and your sin forgiven.” And I
heard the Lord saying, “Whom shall I send, and who will
go for us?” Then I said, “Here I am! Send me.” And he
said, “Go.. .”

(Isaiah 6:1–9)
 
Experience 3*: I [John] was in the Spirit on the Lord’s day, and I

heard behind me a loud voice like a trumpet saying,
“Write what you see in a book and send it to the seven
churches . . . Then I turned to see the voice that was
speaking to me, and on turning I saw seven golden
lampstands, and in the midst of the lampstands one like a
son of man, clothed with a long robe and with a golden
girdle round his breast; his head and his hair were white
as wool, white as snow; his eyes were like a flame of fire,
his feet were like burnished bronze, refined as in a
furnace, and his voice was like the sound of many waters;
in his right hand he held seven stars, from his mouth
issued a sharp two-edged sword, and his face was like the
sun shining in full strength. When I saw him, I fell at his
feet as though dead. But he laid his right hand upon me,
saying “Fear not, I am the first and the last, and the
living one; I died, and behold I am alive forevermore, and
I have the keys of Death and Hades.”

(Revelation 1:10–18)
 
Experience 4*: Father of all, Master supreme, Power supreme in all

the worlds, Who is like thee? Who is beyond thee? I bow
before thee. I prostrate before thee, and I beg thy grace,
O glorious Lord. As a father to his son, as a friend to his
friend, as a lover to his lover, be gracious unto me, O
God. In a vision I have seen what no man has seen
before; I rejoice in exultation, and yet my heart trembles
with fear. Have mercy upon me, Lord of Gods, refuge of
the whole universe: show me again thine own human
form. I yearn to see thee again with thy crown and
scepter and circle. Show thyself to me in thine own four-
armed form, thou of arms infinite, Infinite Form.

(Bhagavagita [Song of the Blessed Lord] Chapter 11,
paragraphs 43–6)
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Experience 5: This monk life leads to complete detachment, to freedom
from desire, to peace, to superknowledge, to the highest
insight, to nibbana.

(Digha Nikaya II, 251)

Experience 6: This is peace, this is the highest, namely the calming of
the activities, the rejection of all attachment, the
destruction of craving, the freedom from desire, nibbana.

(Anguttara Nikaya V, 110)
 
Experience 7: Freedom from pride, restraint of thirst, uprooting of

attachment, cutting off of the cycle of existences,
destruction of craving, freedom from desire, ceasing,
nibbana.

(Ibid. I, 88)
 
Experience 8*: But when I comprehended, as it really is, the

satisfaction of the world as satisfaction, the misery as
misery, and the escape as escape, then I understood fully
and accepted full Buddha status, and the knowledge and
the vision arose in me: sure is the release of my mind:
this is my last birth.

(Ibid. I, 259)
 
Experience 9: With the knees high and the head low, in deep

meditation, he [Mahavira, a founder of Jainism] reached
Nirvana, the complete and full, the unobstructed,
unimpeded, infinite and supreme, best knowledge and
intuition, called Kevala . . . he was a Kevalin, omniscient
and comprehending all objects, he knew all conditions of
the world, of gods, men, and demons; whence they come,
where they go, whether they are born as men or animals,
or become gods or hell-beings; their food, drink, doings,
desires, open and secret deeds, their conversation and
gossip, and the thoughts of their minds; he saw and knew
all conditions in the whole world of all living beings.

(Jaina Sutras I, 201, 202)
 
Experience 10: With supreme knowledge, with supreme intuition,

with supreme conduct, . . . with supreme uprightness,
with supreme mildness, with supreme dexterity, with
supreme patience, with supreme freedom from passions,
with supreme control, with supreme contentment, with
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supreme understanding, on the supreme path to final
liberation, which is the fruit of veracity, control, penance,
and good conduct, the Venerable One meditated on
himself for twelve years. During the thirteenth year, in
the second month of summer, in the fourth fortnight . . .
on its tenth day, when the shadow had turned towards
the east and the first wake was over . . . [the Venerable
One] in a squatting position, with joined heels,
exposing himself to the heat of the sun after fasting
two and a half days without drinking water, being
engaged in deep meditation, reached the highest
knowledge and intuition called Kevala, which is
infinite, supreme, unobstructed, unimpeded, complete,
and full . . . he was a Kevalin, omniscient and
comprehending all objects; he knew and saw all
conditions of the world, of gods, men, and demons;
whence they come, whither they go, whether they are
born as men or as animals or become gods or hell-
beings, the ideas, the thoughts of their minds, the
food, doings, desires, the open and secret deeds of all
the living beings in the whole world; he the Arhat, for
whom there is no secret, knew and saw all conditions
of all living beings in the world, what they thought,
spoke, or did at any moment . . . [This is] final
liberation.

(Ibid. I, 263, 271)
 
Experience 11: Mahavira quitted the world, cut asunder the ties of

birth, old age, and death; become a Siddha, a Buddha, a
Mukta, a maker of the end [to all misery], finally
liberated, freed from all pains.

(Ibid. I, 264, 265)
 
Experience 12: Mahavira obtained the highest knowledge and

intuition, called Kevala, which is infinite, supreme, . . .
complete, and full.

(Ibid. I, 265, 266)
 
Experience 13: The highest knowledge and intuition, called Kevala,

which is infinite, supreme, unobstructed, unimpeded,
complete, and full . . . final liberation.

(Ibid. I, 265, 266)
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Experience 14: He reached Nirvana, the complete and full, the
unobstructed, unimpeded, infinite and supreme, best
knowledge and intuition, called Kevala.

(Ibid. I, 201)
 
Experience 15: (The liberated) with their departing breath reach

absolute perfection, wisdom, liberation, final
Nirvana, the end of all misery.

(Ibid. I, 94)
 
Experience 16: Having annihilated his Karman [= karma] both

meritorious and sinful, being steadfast (self-controlled)
. . . [the enlightened one] crossed the ocean-like flood of
worldly existence and obtained exemption from
transmigration.

(Ibid. I, 111, 112)
 
Experience 17: What is called Nirvana, or freedom from pain, or

perfection, which is in view of all; it is the safe, happy,
and quiet place which all the great sages reach. This is
the eternal place, in view of all, but difficult of
approach. Those sages who reach it are free from
sorrow, they have put an end to the stream of existence.

(Ibid. I, 128)
 
Experience 18: [Kevalins] have obtained perfection, enlightenment,

deliverance, final beatitude, and . . . an end to all
misery.

(Ibid. II, 158)
 
Experience 19: [A Kevalin] obtains perfection, enlightenment,

deliverance, and final beatitude and puts an end to all
misery.

(Ibid. II, 173)
 
Experience 20: When a seer sees the brilliant Maker, Lord, Person,

the Brahman-source, then, being a knower, shaking off
good and evil, stainless, he attains supreme identity
with Him.

(Mundaka Upanishad III, i, 3)
 
Experience 21: Not by sight is it grasped, not even by speech, not

by any other sense-organs, austerity, or work, by the
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peace of knowledge, one’s nature purified – in that way,
however, by meditating, one does behold him who is
without parts.

(Ibid. III, i, 8)

Experience 22: That which is the finest essence – the whole world has
that as its self. That is Reality. That is Atman. That art
thou.

(Chandogya Upanishad VI, ix, 4)
 
Experience 23: Now, when one is sound asleep, composed, serene, and

knows no dreams – that is the self [Atman] . . . that is the
immortal, the fearless. That is Brahman.

(Ibid. VIII, xi, 1)
 
Experience 24: Then Usasta Cakkayan questioned him. “Yajnavalkya,”

said he, “explain to me who is Brahman present and not
beyond our ken, him who is the self in all things.”
[Yajnavalkya replies:] Verily, he is the great, unborn self,
who is this (person) consisting of knowledge among the
senses. In the space within the heart lies the ruler, the lord
of all, the king of all.

(Brhadaranyaka Upanishad III, iv, 1)

Criteria and their application

Tim’s experience of at least seeming to see a whale is veridical if there is the
whale Tim seems to see, and he sees it. Mia’s experience of at least seeming
to hear the bell ringing is veridical if the bell is ringing, and Mia hears it.
Now consider:
 
Criterion 2: Experience A is of a different sort from experience B if: (i)

experience A is veridical, then X exists; (ii) experience B is
veridical, then Y exists; and (iii) X exists, and Y exists,
then X and Y belong to different fundamental kinds.

 
Understanding Criterion 2 obviously requires our being able to make sense
of the notion of fundamentally different kinds. We may as well define this
notion in a way relevant to our overall concerns.

Part of this task is easy. Consider this criterion of beings of fundamentally
different kinds (FDK):
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Being X is of a fundamentally different kind from being Y if (i) X has
the property4 existing independent of anything else or
not depending on anything else for existence and Y has
the property existing dependent on something else or
depending on something else for existence; (ii) X has the
property being immaterial and Y has the property being
material; (iii) X has the property being alive and Y has
the property not being alive;5 (iv) X has the property
being capable of consciousness and Y has the property
not being capable of consciousness; (v) X has the
property being capable of self-consciousness and Y has
the property not being capable of self-consciousness; (vi)
X has the property being capable of being a moral agent
and Y has the property not being capable of being a
moral agent.

 
Obviously FDK is open-ended; one can think of additions – for example
being abstract and being concrete. But the important general idea is clear
enough; there are stateable differences in property that constitute
differences in kind or sort, and some at least of these are fairly readily
recognizable. Further, experiences differing in any of the ways that FDK
describes are sufficient for them to be of different kinds.

The next question concerns whether understanding Criterion 2 along the
lines of FDK will allow us to distinguish between different sorts of
experiences. Let us look at our descriptions of religious experiences.
Experiences i through 4 naturally fall together; in each case the subject at
least seems to experience a being distinct from experience and experiencer
– each is subject/consciousness/object in structure.

An interesting if incidental feature of the fourth description is that the
being who at least seems to be experienced is said to have a thousand arms.
This sort of description will go down better in Delhi than in Detroit, where
the notion of something having a thousand arms will be associated with
things that exterminators exterminate. Considerable difference in
metaphor need not be accompanied by considerable difference in doctrine;
Old Testament writers refer to God as having “a strong right arm” and the
Bhagavadgita refers to Brahman as having a thousand arms, but both have
in mind divine power; indeed, divine omnipotence.

In any case, the response to the being in question is worship. In contrast
to some popular songs, there is nothing here of the flavor of “the Man
Upstairs” and there is no suggestion of a cosmic Santa. Instead, “it is a
fearful thing to fall into the hands of the living God.” Leaving aside for
now the question of exactly how to frame a detailed description or relate
the descriptions offered here to standard theological claims (matters
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discussed in a later chapter), at least this much seems clear: if any of
Experiences 1 through 4 are veridical, then there is a self-conscious being
of impressive holiness whose presence elicits a tendency to worship.
Consider, then, this instantiation of Criterion 2:

Criterion 2a: Experience A is of a different sort from experience B if:
(i) A is veridical, there is a self-conscious being of
impressive holiness whose presence elicits a tendency to
worship, whereas it is false that if experience B is
veridical then there is a self-conscious being of
impressive holiness whose presence elicits a tendency to
worship.6

 
Consider next the descriptions of Experiences 5 through 8. Here one finds a
focus on such psychological features as peace, calm, and freedom from
desire, and the association with these features of a claim to have reached
the last of one’s rebirths and an achievement of nirvana – technically, of an
experience now that is alleged to guarantee that one “goes to nirvana”
when one dies. These experiences, by Criterion 2a, are of a different sort
from Experiences 1–4. Further, they do not claim exactly an awareness of
nirvana; the link between experiences with the psychological features
mentioned comes through the acceptance of certain doctrines that provide
the backing for a claim to the effect that (N) If one has experiences of a
certain psychological sort under certain conditions, then one has achieved
enlightenment. The evidential force, if any, of Experiences 5 through 8
rests on the status of the doctrines that provide the backing for (N).

This, in turn, illustrates a point of some importance. An experience can
provide evidence for a claim directly, as my seeing my computer screen
does for the claim that my computer screen still exists. An experience can
provide evidence for a claim indirectly, as in the case in which observing
squiggles in a cloud chamber provides evidence that electrons are passing
through the chamber. Here, there is a theory that says that under certain
conditions, there will be observable squiggles in the chamber that are best
explained as caused by electrons – or, if you like, observing the squiggles is
observing the electrons. Either way of putting things depends on there
being a theory connecting observation (perceptual experience) to claim
(that there are electrons present). In cases of indirect evidence, the evidence
is only as good as the theory that links experience to claim.

Experiences 9 through 19 include descriptions of psychological states
similar to those given of Experiences 5 through 8, but there is an
interesting additional feature. There is a report to the effect that the
subject can “see” his own past lives and a remarkable range of things
besides – in effect, that the subject has become at least something like
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omniscient, knowing the entire history of the world. This is a different sort
of claim – a claim that the subject has, not merely a sense of calm and bliss,
but knowledge of a truly formidable range. It ascribes a cognitive state of
knowledge that is quite distinct from any merely affective state of feeling.
It is apparently reported on behalf of someone else (a follower of the Jain
saint and founder Mahavira reports it regarding an experience that
Mahavira is said to have had; a similar experience is ascribed to Gotama
Buddha).

Experiences 20 through 24 are like the preceding two groups in that they
ascribe psychological states of calm and bliss to their subjects, but unlike
either in that a further report is offered. It at least appears to the subject of
the experience that he experiences a being that is ineffable or beyond all
description [see 21], or a being who is “Maker, Lord” [see 20], with whom
the subject is identical. These cases raise especially difficult questions
regarding interpretation. Let us note but one element of them, an element
specified in all these descriptions but one [namely, 21] – that the subject is
identical to the being apparently experienced.

There are various issues to be considered regarding Experiences 1–24. It
is reasonable to suppose that there have been experiences. It isn’t likely
that such descriptions are simply made up. Further, experiences like these
have been reported by monks and mystics, cross-culturally and cross-
temporally. Strictly, after all, what has been quoted is a set of descriptions
of experiences or of comments about experiences. Now consider this
expansion of Criterion 2a.
 
Criterion 3*: Experience A is of a different sort from experience B if:

(i) A is veridical, there is a self-conscious being of
impressive holiness whose presence elicits a tendency to
worship, whereas it is false that if experience B is
veridical then there is a self-conscious being of
impressive holiness whose presence elicits a tendency to
worship; or (ii) A is veridical, then one is something like
omniscient, whereas it is false that if B is veridical then
one is something like omniscient; (iii) A is veridical then
one is identical to the apparent object of one’s experience
whereas if B is veridical then it is false that one is
identical to the apparent object of one’s experience.7

 
It seems clear that Criteria 1 through 3 do distinguish what, if they actually
occur, will be different sorts of experiences, where their being of different
sorts is relevant to what their information potential, if any, turns out to be.
Further, if there actually do occur experiences of the sort that
authoritative-within-their-traditions religious texts claim have occurred,
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those experiences will be of different sorts. Finally, since those experiences,
if they have occurred, are taken to be soteriologically central by the
traditions in which they are alleged to have occurred; it is assumed that
those sorts of experiences not only have occurred, but have made a
significant difference to the diagnosis and solution of the fundamental
problem the traditions in question assert us to have. So it seems plainly
appropriate to call these religious experiences. If there are, then, the
experiences that religious traditions claim there are, they are experiences
of different kinds or sorts.

Questions for reflection

1 Are the criteria offered for religious experiences being of different kinds
philosophically neutral and applied fairly?

2 What is a phenomenological description of a religious experience, and
why is it important that there be such descriptions?

3 Experiences that no one would think of as religious are also distinct in
kind according to the criteria presented. What are some examples of
different kinds of experience? For what sorts of claims do these
experiences provide evidence?

4 What can be learned about what different kinds of religious experiences
can provide evidence for by reflecting on what different kinds of non-
religious experiences can provide evidence for?

Annotated reading

Bowker, John (1973) The Sense of God, Oxford: Oxford University Press. This book
and the next discuss “experience of God” and social science theories, denying that
we have good reason to think that such experiences are merely subjective.
Bowker, John (1978) The Religious Imagination and the Sense of God, Oxford:
Clarendon Press. See previous reference.
Griffiths, Paul J. (1991) An Apology for Apologetics, Maryknoll, NY: Orbis Books.
Defends the propriety of talking about religion in rational terms.
Smart, Ninian (1964) Philosophers and Religious Truth, London: SCM Press. A
discussion of the central views of Aquinas, Freud, Hume, and Wittgenstein.
Smart, Ninian (1973) The Science of Religion and the Sociology of Knowledge,
Princeton, NJ: Princeton University Press. Argues the attempts to reduce claims
about knowledge to claims about what is believed in a culture are self-defeating.
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The importance of doctrine and the
distinctness of religious traditions

Doctrine

Agreement on the importance of doctrine

It is fairly well known that the New Testament contains such passages as
that in which Jesus says “I am the Way, the Truth, and the Life; no one
comes to the Father but by me.”1 One reads that “he who believes in the

Son has eternal life; he who does not obey the Son shall not see life, but the
wrath of God abides on him.”2 St Peter asserted “There is salvation in no
one else [but Jesus Christ], for there is no other name under heaven given
among men by which we must be saved.”3 It is less well known that the
other religious traditions we have discussed have similar emphases. The
Advaita Vedantin Shankara, for example, forthrightly says that “if the soul
. . . is not considered to possess fundamental unity with Brahman – an
identity to be realized by knowledge – there is not any chance of its
obtaining final release.”4 A text from the Jaina Sutras bluntly tells us that
 

Those who do not know all things by kevala [knowledge], but
who being ignorant teach a law [of their own], are lost them-
selves, and work the ruin of others in this dreadful, boundless
Circle of Births. Those who know all things by the full Kevala
knowledge, and who are practicing meditation and teach the
whole law, are themselves saved and save others.

 
A Buddhist text speaks plainly to this effect:
 

If one does not proceed in this manner [to “proceed in this man-
ner” is to “develop the understanding which results from the
study of the (Buddhist) teachings”], inasmuch as meditation on
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some erroneous idea cannot even clear away doubt, recognition
of reality will not arise and consequently meditation will be
profitless like that of the Tirthikas [i.e., non-Buddhists, espe-
cially Jains].5

 
The theme of these passages is clear enough. To put them in one jargon:
there is a heaven to gain and a hell to shun; there is one way to gain heaven
and shun hell, and there are plenty of ways to shun heaven and gain hell.

This insistence on the importance of doctrine comes out in another way. It
is not an accident that, as we have noted, the experiences that are religiously
central to our traditions are typically called enlightenment experiences or
they are said to yield knowledge of God;6 they are described as cognitive. An
Advaitin description of moksha goes like this: “When a seer sees . . . the
Brahman-source, then, being a knower, shaking off good and evil, stainless,
he attains supreme identity with Him.”7 The Jaina Sutras speak of “the
highest knowledge and intuition, called ‘Kevala’ which is . . . final
liberation.”8 A Theravada text says that “The monk life leads to complete
detachment, to freedom from desire, to cessation, to peace, to
superknowledge, to the highest insight, to nibbana.”9 Correspondingly, the
New Testament says that “We know that the Son of God has come and has
given us understanding so that we may know Him who is true.”10

This feature of religion is often regarded with sadness or disapproval, an
unfortunate but accidental feature that can be removed from religious
traditions with gain and without loss. Such suggestions fail to understand
what a religion is. A doctor who diagnoses Mary as having migraine
headaches and proposes Darvon and stress reduction as a cure differs from a
doctor who diagnoses Mary as feigning pain and recommends
psychoanalysis. The one thinks that Mary’s pain is real and requires medical
attention; the other thinks that Mary has no pain and is faking it and thus
offers no remedy for pain at all. The first doctor, if she is competent and
confident of her diagnosis, will predict continuing anguish for Mary as long
as her migraine headaches are ignored. The second doctor, if he is competent
and confident of his diagnosis, will predict continuing fakery on Mary’s part
until she faces her childhood. This is what one would expect; it does not arise
from either or both of the doctors being immoral, loving controversy, or
taking pleasure in the thought of the suffering of others.

One who sincerely embraces a religious tradition accepts that tradition’s
diagnosis and cure of what it takes to be a deep problem in dire need of
treatment. The founders, authorities, texts, doctrines, and experiences of the
tradition are focused on properly diagnosing and successfully curing the
believer’s illness, which it takes to be an illness we all share. A sincere
Christian, Advaita Vedantin, Theravada Buddhist, and Jain will differ as to
the diagnoses they accept and the cures they embrace. Each will take the
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others’ diagnoses to be in error and the others’ cures to be ineffective
regarding what the real problem is.

To believe that John is a sinner in need of God’s forgiveness, or that John
is unknowingly identical to qualityless Brahman, or that John at a time is
but a cluster of momentary states and over time a series of such clusters
and will unfortunately remain so unless he recognizes his nature and
enters nirvana, or that John is actually an enduring and indestructible self-
conscious being whose embodiment hides his omniscience and existential
security, is also to think that anything incompatible with the diagnosis and
cure that one accepts is false. If it is true (as it is) that the National
Basketball franchise that has won the most championships is the Boston
Celtics, it is not another thing for it to be false that the Celtics are not this
franchise. If my view is that we are in need of God’s gracious forgiveness,
and that this is the basic religious problem that I share with all others, then
if my belief is true it is not another thing for it to be false that this is not
the basic religious problem that I share with all others. The same holds for
the truth about any other proposed diagnosis. Any diagnosis is either true
or not true. The same applies to any cure.

It could be contended that, just as different people have different
diseases, so they may have different religious problems. In some sense, no
doubt, they may. But religious traditions focus on what they take to be the
deepest religious illness and suppose it to be shared by all human beings.
This is not arbitrary on their part – the problem, however construed, is one
viewed by these traditions as closely connected to human nature. On their
view, the problem is human nature, or it is due to a universal misuse of
capacities, possession of which is constitutive of being human, or the like.
They take it that everyone lives in the same cosmos, has the same nature,
and so is disjointed or warped in essentially the same way. From their
perspective, to propose seriously that different persons have different
religious problems at the deepest level is tantamount to suggesting that not
all human beings are members of the same species. This suggestion is
incompatible with at least most religious traditions, and there is little if
any reason to think it true.

The viewpoints expressed in the passages recently quoted, then, is
exactly what one would expect from anyone who was sincerely committed
to the religious tradition in question – who took that tradition’s diagnosis
and cure to fit their condition and meet their deepest religious need. There
is no good reason to think it wicked of religious believers to hold the views
these passages express. Sincere Marxists, Socialists, Feminists, Freudians,
Supplyside Economists, Animal Rights Activists, Right to Choose
Advocates, and Right to Life Advocates hold similar views regarding the
inelegant consequences of those who reject their political and social
programs. That is, they actually believe what they say and act on.
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It is worth noting and emphasizing that these passages are not simply
exceptions that do not deeply reflect the perspectives that we have been
discussing. A religion typically offers an account of the conditions in which
we exist, a conception of the religious problem that we face because of
existing in those conditions, and a solution to that problem that is viewed as
realistically facing and resolving that problem under those conditions.
Different religions see those conditions differently. They hence describe the
basic religious problem differently. They therefore offer different solutions.
If you think that all religion is a crock, you will not take seriously those
descriptions of the conditions in which we exist, and the problem that we
thereby face; they will not describe live options for your acceptance. But you
can still see that they are different and that the solutions offered are
different. If you think that we are not in danger from fire or from flood, you
will not think we need a fire extinguisher or an ark. But you can still see that
the fire-fearers disagree with water-fearers in their analysis of our troubles
and in their proposed remedies.

“Truth-claims”

Religions make what are sometimes called “truth-claims,” though of course
that is redundant since to make a claim in the sense of asserting something is
to say that what is asserted is true. “Truth-claims” are just claims; there are
false claims but there aren’t any “falsity-claims.” Of course religions make
claims – if they asserted nothing, there would be no religions. Sometimes –
particularly when a religious tradition is under rational scrutiny, or when a
would-be believer recognizes that she thinks what she would like to be her
religion is false and wants to keep it anyway – a religious tradition may be
presented as claiming, and even may claim, that it makes no claim except that
it makes no claims. But once the crisis is over, we are back to talking about
God and sin and salvation, or Atman and Brahman and moksha and identity,
or Jivas and kevala and enlightenment, or momentary states and nirvana and
release from the Wheel. It is in the very nature of a religion to offer an
account of our situation, our problem, and its solution. Not every problem
can arise in every situation; not every problem has the same solution. The
account of our problem depends on the account of our situation; the account
of our salvation depends on what we are and what we need to be saved from.
To accept a religion is to embrace some particular and connected account of
the situation and problem and solution.

Two popular contemporary perspectives often keep people from seeing
religious differences. One is a popular sort of academic quasi-religion that
has as one of its doctrinal claims that religions do not differ. The other is the
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sort of popular religious perspective that supposes all religions to be down-
deep identical; this sort of religion, of course, is different from those
religions (most if not all others) that do not think that religions do not
differ.11 If you accept the claim that all religions are the same as part of your
sacred or secular religion, you may have as much trouble in admitting that
not all religions are the same as members of the Flat Earth Society have in
admitting the earth is an oblate spheroid.12

The thing to note here13 is that none of these sorts of views can be made
compatible with any of the religious traditions we have been describing; they
are not expositions of, and they are plainly incompatible with, those
perspectives. This is highly relevant, since these views are often presented as
compatible with, if not as expositions of, one or more of these traditions;
they are not.

The question arises as to whether, in some significant sense, all religions
are really the same. As we have seen, in various senses they are not. They
teach different doctrines, and if some of those doctrines are true, then others
are false. They appeal to experiences that differ in content and structure; if
some of those experiences are reliable, then the others are not. They propose
different diagnoses and cures, and if one of those diagnoses is true, then
others are false and if one of those cures is genuine, then the others are not.
So, in various senses of the same – making the same claims, appealing to the
same experiences, proposing the same diagnoses, offering the same cures – it
is emphatically false that all religions are the same. What other senses of
“are the same” might there be?

Identity

Two kinds of identity: content identity and function identity

The question as to whether all religions are the same raises another: the same
regarding what? Once we see this, we can see our question splitting in two:
Do all religions have the same doctrinal content? Do they all serve the same
psychological and/or social function? Do all religions have content-identity,
and do they all have function-identity?

Low standards for identity: vagueness, generality, and trivial results

In spite of the partial descriptions we have offered of four religious
traditions, it is possible to answer the question concerning content-
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identity affirmatively. So long as one makes the suggested criterion for
identity of content vague and general, one can get the result that all of
our religious traditions have identity of content. Thus one might
suggest: all religious traditions (or at least those canvassed here) agree
that a person’s life does not consist in the abundance (or paucity) of
material possessions; here is some identity of content. The same goes
for identity of function. Thus one might suggest some such claim as all
religions provide meaning to life for their adherents; to that extent, our
religious traditions have identity of function.

In spite of the fact that the matters on which our traditions agree are
neither obvious nor unimportant, there is a sense in which the result
that one gets by using such vague and general criteria for identity of
content or function is trivial. The result that all religions are the same
regarding content and/or function is purchased at two prices. One price
is that what each tradition regards as important is entirely left out. The
other price is that the traditions themselves hardly make an appearance
before they are judged identical and dismissed; most of the relevant
information about the traditions is not used, and that seems just
ridiculous. I suggest, therefore, that we use high standards for content-
identity and function-identity among religions.

High standards for identity: clarity, specificity, and an interesting
thesis

What these standards should be is not far to seek. Two religious
traditions have identity of content if and only if they teach the same
doctrines. Two religious traditions have identity of function if and only
if they serve the same psychological or social function.

Some common themes

All of the religions described earlier agree on such claims as these: human
life is not limited to three-score-and-ten years on this earth; nothing that
we can lose is of ultimate value (this is one moral of the Jain story);
pleasure is not the ultimate good; violence is not an end in itself; there is a
correct description of our actual cosmic situation, our consequent basic
religious problem, and its real and accessible solution; some actual religious
tradition has the truth about these matters; it is foolish to live only for
power or pleasure or wealth. These are not obvious or trivial truths; plenty
of people would reject, say, more than three of these claims. Suppose that
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someone suggests that all religions have the same content if they all agree
on some such claim as a few years of life on earth under present conditions
is not all there is or materialistic values are inadequate as a basis for
living. It plainly is worth noting that at least our four religious traditions –
and many others as well – share these themes. Claiming, as I shall, that it is
false that all religions are the same need not blind one to seeing that they
agree on some things. But none of the things that they agree on are what
the traditions themselves take to be the most important. I will argue that in
fact the things they disagree about are the most important.

Two sorts of doctrine: metaphysical (cosmos and persons)

and moral

If one looks at the accounts we have given of four religious traditions, it
is clear that they include claims about at least two sorts of matter: what
there is, or metaphysics, and what there ought to be, or ethics. I will
briefly draw out some of the metaphysical, and some of the moral, claims
that are constitutive of these religious traditions.

Some kinds of metaphysics

Arguably the, and certainly a, central sort of religious experience within
the classical monotheisms, Christianity included, is what Rudolph Otto,
in The Idea of the Holy, called ‘numinous’ experience (though there are
problems with his second-order characterizations of it).14 In such an
experience, the subject of the experience at least seems to be aware of an
awesome Being which is unapproachable save on its own terms, majestic,
overpowering, independent, living, possessed of great energy, unique,
compelling, both attractive and dangerous. Typical responses come in
terms of awe, a sense of creaturehood and dependence, submission,
worship, and guilt for one’s sins. Plainly these experiences have a subject/
consciousness/object structure; they at least seem to be encounters with
something that exists quite distinct from and independent of the
experiencing subject.

The relevance of this to our current topic is this: within the Christian
tradition, experience and doctrine both emphasize the role of a Creator and
Providence on whom all else depends. Between God and any human person
there is a one-way dependence relationship; it is blasphemous to deny the
Creator–creature distinction. For Advaita Vedanta, what seems to be creature
really is not strictly the Creator, but at any rate underived Being.
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Creaturehood, sin, forgiveness, and the Divine Person as well, are illusory; all
there is is qualityless and apersonal Brahman. Jainism ascribes to each person,
as he or she really is as opposed as to how he or she seems to be, the
independence of everything else that Christianity ascribes to God alone. It
denies that there is any Creator, but denies as well that personal individuality
is illusory or should or even can be lost in a sea of qualityless being. The
Theravadin accepts neither God nor the Jain substantial soul, maintaining that
all there is is transitory save for nirvana itself, the attaining of which involves
not only the cessation of desire but apparently the cessation of individuality. In
one sense, of course, setting aside the deep problems with such a notion, being
identical to a qualityless and so apersonal Brahman and being absorbed into an
apersonal state does not give one much to choose between, and some of his
Vedantic critics accused Shankara of being a crypto-Buddhist.

However one should decide the question of the identity of the Advaita
Vedanta Brahman and the Theravada nirvana, it is clear that at the least
ultimate reality is conceived quite differently in Christianity and Jainism and
Advaita Vedanta and Theravada. So are the nature and status of human beings.
There is not identity of content here. It is false that all religions are doctrinally
the same.

Some kinds of morality

The highest good for Advaita Vedanta is comprised by achieving moksha; the
highest good for Jainism is comprised by achieving kevala; the highest good
for Theravada is comprised by achieving nirvana. Our traditions recognize a
distinction between experience had now that guarantees later escape from the
Wheel, and post-mortem liberation itself. The highest good we can have in this
life is achieving experiences that guarantee liberation at death. A key question
in understanding how liberation is understood is this: is personal identity
retained in enlightenment? The Advaita answer and the Theravada answer, for
different reasons, are negative; the Jain answer is positive. All other values in
these traditions serve as means to the end of enlightenment. In a tradition in
which persons do not survive into enlightenment, persons cannot themselves
have intrinsic value or inherent worth. So they lack such worth in Advaita
Vedanta and Theravada, and possess it in Jainism. They possess it also in
Christianity. In Jainism, persons owe none of their worth as persons to God; in
Christianity persons owe all of their worth as persons to God. In these ways,
differences in concepts of moral worth correspond to differences in
metaphysics.

The argument here can be stated briefly as follows. Our four traditions
deeply differ in their morality in the ways noted; they embrace different, and
importantly incompatible, values. Two religious traditions are functionally
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identical only if their basic values – what they take to have inherently or
intrinsic worth – are similar, for the lifestyles that religions sanction are
functions of the intrinsic values they embrace. Hence our traditions are not
functionally identical.

There is an objection to this argument that goes as follows. It is possible
that a tradition embraces one set of values and that its adherents follow
another. Thus the fact that two traditions sanction different values does not
entail that they are not functionally identical, for their adherents may follow
similar or identical values.

This objection embodies a popular mistake. The values a religion
embraces are those its authoritative texts sanction; setting problems of
relevant inconsistency aside (and if the relevant texts teach logically
inconsistent values, then one cannot coherently speak of one set of values
that a religion sanctions), if the adherents of a tradition do not embrace the
values their own tradition sanctions, they are to that degree heretical or
hypocritical, and nothing about the functional identity of religious
traditions follows from their behavior or their value commitments.
Attempts to evaluate religious traditions by looking at the behavior of its
adherents is worthless as evidence regarding the tradition; what is
evidentially relevant is what values the tradition’s authoritative texts
sanction.

Diversity

I would suggest, on the basis of what we have already said, that it is a plain
fact that there is doctrinal diversity between religions; it simply is false
that all religions are the same regarding content.

The agreement on the importance of doctrine undercuts the

attempt both to represent the traditions and deny that

doctrine matters

A matter on which our traditions do agree prevents anyone from successfully
claiming to represent these traditions and go on to say that while there are
doctrinal divergences these do not really matter. Those who try to do this may be
contemporary secularists who do not care about religious matters or Religious
Studies professors who think that tolerance for different opinions requires that
the opinions not be different. They may be adherents of a religion that says that
all religions are really the same even though in fact they are not. They may be
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adherents of one or another religious tradition who either do not know their
own tradition very well or are just confused. But it is clear that, in their
traditional forms, religious traditions take as essential to salvation precisely
matters on which there is deep disagreement among religious traditions.

An argument sometimes is offered that two people who really respect one
another cannot knowingly disagree on ultimate religious matters, and since we
respect each other as persons we cannot really disagree on ultimate doctrines
even though we may seem to. One of my two PhD advisors, who by the way did
respect each other, was an orthodox rabbi and the other an atheist; both became
my lifelong friends. I regret that I never saw anyone try to persuade my rabbi
friend that he really did not disagree with Christianity or atheism or my atheist
friend that he really believed in God; it would have been interesting. The reply to
this argument is that since people plainly do manage both to differ knowingly on
basic religious matters and yet respect one another, tolerance is compatible with
known difference on ultimate religious matters.

The plain fact of functional diversity on high standards

I would suggest as well on the basis of what we have said that it simply is plain
that there is not functional identity among religious traditions. They hold such
divergent values that the ends they seek and the values they inculcate make it
impossible for them to serve the same psychological ends or the same social
functions, unless we describe these ends or functions with high generality. There
may be some point to doing so sometimes; but if we ever want to look with any
care at the religious phenomena we shall have to do so with far more specificity
and clarity than will allow us to maintain cross-religious functional identity.

The doctrinal and functional diversity of religious traditions

Our original question was: are all religions really the same? This split into: Have
they the same content? Have they the same function? On high standards that
yield a significant conclusion rather than low standards that yield a trivial
conclusion, the answers to our questions are: “No” and “No.” What does it
matter? The answer to this question depends on whether any of the traditions
are true.

One’s answer to “What difference does it make?” will depend on what view
one takes of the religious traditions. If one supposes that all religious traditions
are false, then the difference it makes is like the difference it makes as to whether
one thinks that George Washington and Abraham Lincoln or Bruce Springsteen
and Victoria Principal were the first and sixteenth US Presidents. One who made
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the latter choice would have a mistaken and skewed view of American history,
and one who thought that all religions were the same would hold a mistaken and
skewed view of religious traditions. It matters insofar as it is important to get
your facts about religions straight, and not otherwise.

Suppose, however, one accepts one of the religious traditions. In one way, the
answer is the same whichever of our traditions you accept. One of the traditions
has the words of eternal life; if you embrace the right one and then read all the
others as if they said the same thing, you will be wrong three times about what
the other religions teach but you will have saved your soul (or whatever). If you
accept a wrong one, and then read all the others as saying what that one says,
then you hide from yourself the truth that you need by identifying it with the
falsehood that you believe.

In another way, the answer to “What difference does it make?” will depend on
what tradition one accepts. For in each case the conception of what believing and
living the truth will bring is importantly different, as is the conception of what
one gets when one believes and lives a falsehood.

There is a complicating factor that I mention in conclusion. Perhaps what
most deeply motivates people to maintain that all religions are the same is that
they cannot stand the idea that anyone be sincere and not be saved (or
whatever). Sometimes this involves their thinking that no matter what anyone
thinks, so long as they are sincere, they deserve heaven – even if all they
sincerely believe in is pleasure-seeking or hatred and torture. But sometimes it
involves believing that anyone who sincerely is seeking the truth and wants to
do what is right must somehow make it home, religiously speaking. They think
that since right belief is taken in religious traditions to be basic to being saved (or
whatever), then if everyone who seeks salvation is to make it home, religiously
speaking, all religious traditions must have the same beliefs. In some religious
traditions at least, it is possible to respond with some degree of sympathy to this
suggestion without denying the plain facts of the matter. Reincarnation
traditions tend to talk here of other lives in other times and climes. The classical
monotheisms talk of people being judged by their response to the truth that is
available to them, and even of a “baptism of desire” in which genuine desire for
the truth is taken as tantamount to possession of it. Exactly how this is
developed will differ from tradition to tradition, and sub-tradition to sub-
tradition, and doing this in any detail is not part of our task here. We merely
point out that the connection between correct belief and being saved (or
whatever) is by no means always taken in a wooden graceless way, particularly
not within the classical monotheisms. But that is another story. Our story in this
chapter ends when we have noted that it is false that all religions are the same
regarding doctrine any more than they are the same regarding diagnosis and
cure, or regarding the experiences they take to be essential to salvation or
enlightenment.
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Questions for reflection

1 What do the religious texts quoted at the beginning of this chapter say about
the importance of having certain sorts of religious experiences? What do they
say about the significance of correct belief?

2 Is the author right in claiming that those who accept what these texts say are
not wicked by virtue of doing so? Can one be tolerant and accept the teachings
of texts of this sort?

3 What importance, if any, is there to there being claims that are shared by
most religions?

4 What importance, if any, is there to there being claims that are particular to
each religion? What importance do the religions themselves attach to there
being such claims?

5 What would a religion composed only of shared claims look like? How would
particular religions look at such a composite religion?

6 Distinguish between functional sameness and substantial sameness. Which
sort of sameness will seem the more important for the religions themselves?
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Religious pluralism

Religious plurality and
religious pluralism

Religious plurality is simply a fact. There are religious traditions that
differ deeply in terms of their doctrines, practices, institutions,
scriptures, experiences, and hopes. Our concern is with religious

pluralism – RP for short. RP is one interpretation of religious plurality. It
comes in several varieties, among which one is in danger of becoming
canonical. The nearly canonical version says that all nice religious
traditions are “equally valid.” Its longest expression is in Professor John
Hick’s 1989 An Interpretation of Religion.1 The expression that makes the
strongest effort to answer criticisms is Professor Hick’s 1995 A Christian
Theology of Religions.2 We will focus on the 1995 expression, assessing RP
as one finds it there.

The content of religious pluralism

At least much of the core of RP is captured by these claims.3

 
1 Each religion asks generically the same question: how do we get from

our present lack to a better future?4

2 Each world religion is a response to the same thing.5

3 Each world religion has its own phenomenal reality.6

4 Since each world religion has its own phenomenal reality, the claims of
one world religion do not conflict with those of another world religion.7

5 Responding to this phenomenal reality is, so far as we can tell, equally
effective in each world religion.

6 Each world religion is equally valid.8

7 The sentences that apparently express the doctrines of the great world
religions actually are mythological in the sense of telling a story which
elicits behavior.

8 The mythology is true if the behavior is good.9
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9 The reason for accepting religious pluralism is that it is the best
explanation of central facts about religious plurality.

 
The general idea of RP goes like this. One begins by engaging in an act of
abstraction. Particular diagnoses and cures are replaced by a vague
question. Then appeal is made to the notion of phenomenal reality. The
language of “phenomenal versus noumenal” is derived from the
philosophy of Immanuel Kant. Its relevance to religious pluralism is that
all the things that all religions think exist turn out to exist only
phenomenally, not noumenally. Each religious phenomenal being is
peculiar to one religious tradition. Each religious tradition makes claims
about its own phenomenal being. Response to one phenomenal being in
one religious tradition seems to produce people who are roughly as nice
as response to another phenomenal being in another religious tradition.10

Since this is so, one religious tradition is about equally effective in
producing niceness as another. We can express this by saying that each is
“equally valid.” If we use “true” here we should mean “effective in
producing nice people.” We remove religious traditions further from
considerations of truth if we claim that while they appear to make claims
about what there is, religious traditions are myths or extended metaphors
whose function is to elicit behavior. The reason for accepting this is that it
better explains religious plurality than anything else.

Some religion-relevant consequences of RP

Here are some religion-relevant consequences of RP. First, each religious
tradition is said to deal with phenomenal realities. According to RP,
Jahweh and the Father and Allah and Brahman and Jivas and the Buddha-
nature are all phenomenal realities. A phenomenal reality is something to
which human cognitive capacities and the Real contribute. It is something
that RP says arises when a human being responds to the Real in religious
experience. It is how the Real appears to someone. Remove all human
beings and you remove all phenomenal reality. One not immersed in the
evasionary language of RP would simply say: phenomenal beings do not
exist. After all, ghosts and leprechauns are describable as responses to
something external to the one who claims to experience them. At best, the
things that religious traditions think exist are like colors on the standard
view in Modern Philosophy: they exist only in the sense that perceivers
of colorless objects are affected by those objects. On this view, colors are
subjective, mind-dependent contents of perceptual experiences that do
not represent qualities in the things that cause them. RP, then, claims that
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Jahweh, the Father, Allah, etc. have an existence that depends on our
minds and experiences. Put without evasion, RP has this to say to
religious traditions: what you believe in simply does not exist. So far, it
agrees with naturalism.

This comes out in another way when RP claims that religious
traditions are really extended metaphors or myths that are, not true or
false, but useful. I deny that there are roses if I say that there are no
roses. I also deny that there are roses if I say that all talk of roses is an
extended metaphor or a myth which is useful if it produces a certain sort
of behavior. The same goes for parallel claims regarding God or nirvana.

Second, if RP is true, then no one has any of the problems that any
religious tradition says they have. The one religious problem is that we
are not morally nice. The one solution to that is to respond to something
in such a way as to become nice. If things the traditions believe in do not
exist, then the problems they think need solution do not actually plague
anyone.

Third, evangelism is anathema to RP. Any member of any religious
tradition who tries to convert someone is guilty of “treason against the
peace and diversity of the human family.”11 Evangelism for RP of course
comes under no such condemnation.

It is hardly obvious that, whatever the intent, one actually shows great
respect for all religions by holding a view that denies that anything they
think exists does exist and denying that what they take to be deep
problems are problems at all. The same goes for holding a view that
proposes replacing them by different claims that do not claim that any of
the things they believe in exist or any of the problems they take seriously
exist either. Further, RP itself looks suspiciously like an attempt at a new
world religion which gives us a diagnosis of what it takes our deep
problem to be really, though it has yet to propose a cure of its own.

There remains, then, the philosophical question to which everything
said here thus far is preparatory: what reason, if any, is there to accept or
reject RP?

A critical discussion of RP: Part one

It is on the face of it implausible to think that all religious experience is
experience of the same thing. Neither the content nor the structure of such
experience indicates that this suggestion is anything better than fanciful.12

Thus there is a considerable hurdle over which RP must jump in order to
have any initial promise. But set this aside.
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Human concepts

What should be said about RP depends on which of various emphases
one has in mind. RP makes various claims about restrictions on what
one may properly say about Real. More than one account is given of
these restrictions.

One account speaks of “human concepts.”13 A human concept is not a
concept that applies to humans, but one that humans use. RP uses this
claim, or one much like it, to deny that such concepts as self-conscious
being and non-self-conscious being apply to the Real. The claim again
comes in two steps:
 
(HC1) A human concept is any concept humans use.
(HC2) No human concept applies to the Real.
 
These two claims constitute what might be called Maximally Restrictive
RP. In this mood one finds RP denying that even “exists” and “does not
exist” can apply to the Real. RP denies that number concepts apply to
the Real14 though it also claims that there is only one item appropriately
designated “the Real.”15 The result is that Maximally Restrictive RP is
self-destructing. It says about the Real that nothing can be so said.

RP also insists that the Real is transcendent, a condition of our
existence and our highest good,16 and that to which religion and
religious experience are responses.17 But of course these too are human
concepts, and the same filter that stops concepts used by actual religious
traditions would also stop them in RP were RP not to cheat on its own
behalf.18 But on Maximally Restrictive RP it is also a mistake to ascribe
transcendence, being a condition of our existence and wellbeing, and a
contributor to religious experience to the Real.

Another account of the restrictions on what may properly be said
about the Real is that only properties that are “generated” by logic
alone may be ascribed to the Real. I take the notion to be this. Logic
holds in all possible worlds. It applies to anything there possibly is, and
hence to everything there actually is. To deny this is to embrace a self-
contradictory claim. So far, so good.

The sorts of property logic “generates” are those properties that
something must have if it is to be anything at all.19 “Properties” here
covers qualities and relations. Examples of such properties are having
properties, having only consistent properties, being self-identical, not
being identical to anything different and the like.20 A letter home from
a college student saying “I’ve met the most wonderful person – she has
properties and has only consistent properties” will not communicate



RELIGIOUS PLURALISM 71

much about the student’s new love interest. Mediumly Restrictive RP
says that the only properties we can properly ascribe to the Real are
properties that logic “generates.”

The point is worth laboring. It has two parts as follows.
 
1 A property P is generated by logic if and only if logic applies to X

entails X has P.
2 The only properties that can properly be ascribed to the Real are

properties generated by logic.
 
This supposedly trivial admission has devastating consequences for RP.

Why the point is not trivial

First, note the properties that RP ascribes to the Real. It is
transcendent.21 There being the Real is a condition of our existence.22

There being the Real is a condition of our wellbeing.23 The Real is what
all religious experience is a response to.24 Talk of “the Real” with its
various historical associations with features often spoken of with
reference to God should not mislead us here. The Real is not personal,
not conscious, and not God.

Second, note that none of these properties is generated by logic. It
goes against a fundamental rule of Mediumly Restrictive RP to apply
them to the Real. According to this RP doctrine, these properties cannot
be ascribed to the Real. In case the point isn’t clear, if RP is true, the
Real cannot be said to be transcendent, a condition of our existence or
our wellbeing, or what religious experience responds to. To ascribe such
properties to the Real is to cheat at the RP game. No amount of talk
about triviality alters the fact that this is so.25

Third, note that if none of these properties – being transcendent,
being a condition of our existence, being a condition of our wellbeing,
being what religious experience is a response to – can be ascribed to the
Real, then the explanation that RP offers of religious plurality is
impermissible. That explanation, stated consistently with RP, is this:
 
(RPE) There is something to which only such properties as having

properties, having only consistent properties, and
other logically generable properties can be ascribed,
which is transcendent, a condition of our existence and
wellbeing, and is what religious experience responds to.
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Which entails:
 
(RPE*) There is something to which only logically generable

properties may properly be ascribed and to which
properties that are not logically generable may properly
be ascribed.

 
Now (RPE*) is self-contradictory. Anything that entails a self-
contradiction is itself self-contradictory. So (RPE) is self-contradictory.
Self-contradictions are necessarily false. So (RPE) is necessarily false. But
(RPE) is the very core of RP. So RP is necessarily false. It commits
intellectual suicide of the worst sort. It has no possibly true explanation of
religious plurality. Explanations that are not even possibly true are not
genuine explanations. So it has no genuine explanation of religious
plurality – none whatever.

We might ask if there is another way to restrict RP. This brings us to
Minimally Restricted RP which says that properties to be ascribed to the
Real so long as they are either properties generable from logic alone or
what we might call happy properties – short for “properties an RP
supporter could without inconsistency be happy to ascribe to the Real.”26

Then we need something like this:
 
(H) A property is happy if and only if it is (i) not generable from

logic, (ii) the Real’s having it is not incompatible with
any doctrine that any religion accepts, (iii) there is no
reason to think that the Real lacks this property, and (iv)
the Real having this property would give content to the
idea that there being such a thing as the Real might
explain something RP is supposed to explain.

 
Whatever charm this idea has is at least matched by its vacuity. The Real
being intelligent is one candidate for being a happy property. There are
religious doctrines with which ascribing it to the Real are incompatible. So
it will go for example after example. The implicit assumption of RP (in
some passages, at least) is that we won’t find any happy properties. This
seems very plausible indeed. In fact, the existence of Advaita Vedanta and
the absolutist brand of Mahayana Buddhism guarantee this result. Causal
or dependence relations between what Advaita Vedanta or absolutist
Mahayana Buddhism takes to exist and human persons are denied. RP’s
own attempt to be consistent with everything leads it to internal
inconsistency. Any talk of the Real being what we respond to in religious
experience, being transcendent in relation to our immanence as things that
do exist, or being a condition of our existence and of our highest good
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distinguishes between us and ultimate reality in a way that Advaita
Vedanta and absolutist Mahayana Buddhism (to take but two examples)
deny. So Minimally Restrictive RP fails as well.

The importance to RP of (RPE)

According to RP, the Real is not anything described within any of the
religious traditions – not Jahweh, the Father, Allah, the Buddha or the
Buddha-nature, Brahman, Atman, Jiva, or whatever. It is supposed to be
what is experienced as all these things, and more. Of course, being
experienced as Jahweh, the Father, Allah, the Buddha or the Buddha-
nature, Brahman, Atman, Jiva, etc. is also not a property – neither a quality
nor a relation – generated by logic alone. Any such ascription to the Real –
another ascription essential to RP – is bogus on RP terms.

This suggests the possibility that perhaps RP should simply drop the
claim that only properties generated by logic can apply to the Real. After
all, RP makes a career of violating the rule that only properties generated
by logic may be ascribed to the Real. So one who accepts RP might as well
abandon in theory what it habitually violates in practice. This suggestion
ignores the crucial role that the claim that only properties that are
generated by logic may properly be ascribed to the Real plays in RP.
Professor Hick is aware of that role.

The gist of the reasoning behind the various RP restrictions is that if one
does not limit RP-approved descriptions of the Real to properties generated
by logic alone, one has no basis in RP for not doing one or the other of two
RP-forbidden things:
 
1 One might ascribe to the Real either only the properties ascribed to

Jahweh by Judaism, or to the Father by Christianity, or to Allah by
Islam, or to the Buddha-nature by Mahayana Buddhism, etc. and then
allow other ascriptions only if they are compatible with the favored
ascription (this would treat one religion as true, the others as
importantly false) or

2 One might try to ascribe to the Real all of the properties ascribed to
Jahweh by Judaism, the Father by Christianity, Allah by Islam, the
Buddha-nature by Mahayana Buddhism, etc. with the result that the
Real allegedly has a lot of logically inconsistent properties (this would
treat all religions as true).

 
Even with the few examples given, and especially if one considers the long
list of alternatives not mentioned, two things should be clear:
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1 The only-one-religion-is-true line will require that much of very many

religious traditions is false.
2 The all-religions-are-true line will yield one massive contradiction –

indeed, a whole intellectual museum of contradictions.
 
The all-religions-are-true line is self-contradictory. The only-one-religion-
is-true line is not self-contradictory, but it is anathema to RP. Reject the
view that only properties generated from logic alone can be properly
ascribed to the Real, and one has either the all-religions-are-true line or
the only-one-religion-is-true line. So rejection of the view that only
properties generated from logic can be properly ascribed to the Real leads
to self-contradiction or to what RP finds despicable. So that view is one RP
is reluctant to reject. Dropping it is as attractive to RP as beekeeping in
swimwear is to those allergic to stings.

To put things bluntly, it is by appeal to the idea that the Real is both
what religious experience is a response to and can be said to have no
property not generable from logic alone that RP shifts religious traditions
from being either true or false, and largely incompatible to being useful,
and non-competitive. Drop either of those claims, and the shift is without
basis in RP.

A critical discussion of RP: Part two

Various other attempts might be made to state a non-self-destructive and
non-self-contradictory version of the restriction that RP so desperately
needs. For example, one might consider two views about properties as
follows.

Natures or essences

Consider the doctrine of property universalism which holds this:
 
(PU) For any item X and property Q, necessarily either X has Q or

X does not have Q.
 
Contrast it to restricted property universalism which holds:
 
(RPU) For any item X and property Q, necessarily either X has

Q or X does not have Q, unless X has a nature N such
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that X has N entails X is not the sort of thing to have Q
or not to have Q.

 
Property universalism is a nice simple doctrine. It entails that, for any
property Q, the Real – if there is any such thing – either has Q or lacks Q.
Restricted property universalism entails the same claim minus those
properties the Real cannot by its nature have. But according to RP one
cannot ascribe having a nature to the Real.27 So RP cannot appeal to
restricted property universalism. If RP accepts unrestricted property
realism, then for almost every property one can think of, it is false that the
Real has that property. The importance of this entailment will become
evident shortly.

In each of these ways – rejection of “human concepts” as applying to the
Real, the denial that simple mathematics applies to the Real, the claim that
only properties generable from logic apply to the Real, the denial of any
nature ascribable to the Real – RP emphasizes its doctrine of the alleged
inaccessibility of the Real to concepts. This simply underlines its own
inconsistency in ascribing transcendence, necessity to existence and
wellbeing, and contributing to religious experience28 to the Real.

Maximally indeterminate beings

I suspect that talk of “the Real” gives RP the appearance of having more
substance that it can possess on its own terms. Consider such properties as
having a property and having only consistent properties. They are
maximally indeterminate. Consider such properties as being exactly an
inch long and weighing one gram. These are maximally determinate. In
between are such properties as being in space, being material, having
length, having weight. These are neither maximally determinate nor
maximally indeterminate. Consider what we might call Maximally
Indeterminate RP according to which the Real is maximally indeterminate
in the sense that only maximally indeterminate properties can properly be
ascribed to it. Given the history of philosophy, the term “the Real” has
certain connotations. RP takes full advantage of these connotations in
offering its theory. The Real, for example, is itself uncaused. The Real can
cause other things. The Real has ultimate value. Highly positive itself, it
has highly positive effects. There is a problem here. The problem is due to
two facts:
 
1 According to Maximally Indeterminate RP, we can ascribe to the Real

only maximally indeterminate properties.
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2 Nothing to which we can ascribe only maximally indeterminate
properties can consistently be conceived of as uncaused, cause of
anything, of positive worth, or having positive effects.

 
The reason is simple: none of being uncaused, being a cause, having
positive worth, having positive effects is a maximally indeterminate
property. Given this simple pair of facts, devastating consequences follow
for Maximally Indeterminate RP.

In order not to be led into conceptual sleight of hand, let’s drop talk of
“the Real” and replace it by an expression that is less lovely but free from
traditional associations. Let’s talk about a maximally indeterminate being –
for short, a MIB. An MIB is not a being that has only maximally
indeterminate properties. There cannot be anything like that. Anything has
maximally indeterminate properties only by virtue of having more
determinate properties, and at bottom fully determinate properties.
Instead, an MIB is a being to whom for some reason we can only ascribe
maximally indeterminate properties. If we ascribe even one property that is
not maximally indeterminate to an MIB, we anger the MIB police who
come out and dip us in colored dye. But even an MIB actually has fully
determinate properties. There are some things that are just flagrantly
obvious about an MIB.

To begin with, here are two facts about the properties that RP ascribes to
the Real in order to have any explanation to offer or hypothesis to consider.
 
Fact 1: None of being uncaused, being a cause, having positive

worth, having positive effects is a maximally indeterminate
property. They are highly abstract, but they are not
maximally indeterminate.

Fact 2: None of being uncaused, being a cause, having positive
worth, having positive effects is a logical property – a
property that logicians in their role as logicians ascribe to
things.

 
It is obvious that by RP rules:
 
1 No MIB can be said to be uncaused, a cause, something of positive value,

or something having positive effects.
 
It is obvious that:
 
2 Nothing that cannot be said to be a cause can be said to be a cause of

religious experience.
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It follows that:
 
3 No MIB can be said to be a cause of religious experience.
 
The same thing holds if we try to talk of “being what we respond to in
religious experience” or the like. The idea such talk expresses is that the
Real contributes something to religious experience and we contribute
something to religious experience. But no MIB can be said to be something
we respond to or something that is a co-contributor to experiences.

It is obvious that:
 
4 There is nothing that can be said about an MIB by virtue of which it is a

cause of moral virtue in us.
5 There is nothing that can be said about an MIB that would make any

response to it more appropriate to it as an MIB than any other.
6 There is as much to be said in favor of moral neutrality or moral

viciousness being an appropriate response to an MIB as there is to moral
virtuousness being an appropriate response to it.

 
An MIB cannot be said to have any relationship to any sort of moral
character in any thing. So when we find RP saying that the Real is what lies
beyond all religious experience, or what all religious experience is a
response to, or the like, what it says is logically inconsistent with its
doctrine of what can be said about the Real. No MIB can do what RP
desperately needs it to do. This is important in understanding religious
pluralism, since RP also desperately needs that the Real be an MIB in order
for religious pluralism not to be plainly false. Here are some of the
defusing strategies:
 
1 Talk about myth, not doctrine.
2 Use the word “true” to mean something other than “true.”
3 Given 1 and 2, let a true myth be one that tends to produce behavior

you approve of.
 

But such strategies do nothing to provide RP with content.

A critical discussion of RP: Part three

Besides the inconsistency, another basic problem arises. Suppose one posits
that there being something X will explain there being something else Y.
This is a candidate for being an explanation only if X is said to have some
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property such that X having that property would explain there being Y.
Here are two specifications of this general point that use the “generable
from logic alone” vocabulary introduced by RP:
 
1 If no properties beyond those generated by logic alone are properly

ascribable to the Real, then it is no more reasonable or appropriate to
think of the Real as transcendent than as not transcendent.

2 If no properties beyond those generated by logic are ascribable to the
Real, no experience is better thought of as a response to (or as
contributed to by) the Real than any other.

 
Further, RP allows no moral properties to be ascribed to the Real. But then:
 
3 If no moral properties are ascribable to the Real, then there being the

Real no better explains moral niceness than it does moral degradation.
 
Presumably on RP no causal powers or properties are ascribable to the Real.
But then:
 
4 If no causal properties are ascribable to the Real, then there being the

Real no better explains our existence than it would the existence of a
world without us or there being no world at all.

 
and:

 
5 There is no reason to think of only religious experience as a response to

the Real; eating a Big Mac or kicking a can is as reasonably thought of as
an experience of the Real.

6 Wishing one were torturing one’s enemies, enjoying mugging a helpless
victim, or happily kicking a dog is as reasonably viewed as an experience
that is a response to (or as contributed to by) the Real. None of them is
at all reasonably thought of in such terms, since no property that is
properly ascribable to the Real would make it reasonable to make any
such suggestion about response or contribution.

 
So there are two points here: (i) there is no such thing as an experience
reasonably thought of as a response to, or as contributed to by, the Real; (ii)
there is no reason at all to suppose that only nice religious and moral
experiences are such responses or are contributed to by the Real.

The second basic point can be put again in two stages:
 
1 If one cannot in principle ascribe any property to X by virtue of which X

can explain Y, then positing X as an explanation of Y is entirely vacuous
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– it offers a sham explanation.
2 RP cannot ascribe to the Real any property by virtue of which positing it

might explain anything whatever.
 
But then RP is explanatorily vacuous. When it comes to unpack its
cognitive content, its briefcase is empty.

One might offer this suggestion: when RP posits the Real, it is to be seen
as itself a metaphor. It has no literal meaning and it is to be judged in terms
of whether it is useful. Does encountering the RP-myth make people nicer?
But then RP will offer no explanations of anything. It will not be an
alternative to the one-religion-is-right line, the all-religions-are-right line,
or any other actual account of religious plurality.

Questions for reflection

1 What is religious pluralism?
2 Does religious pluralism have the religious consequences ascribed to it

in this chapter?
3 What (other?) religious consequences does religious pluralism have?
4 Explain and assess the claim that religious pluralism is self-

contradictory.
5 Explain and assess the claim that religious pluralism’s use of “the Real”

suggests that we know more about the alleged source of religious
experience than it says we do.

6 Suppose we can tell that some religious doctrine is false, or is even less
reasonably believed than its alternatives. What implications would this
have for religious pluralism?

7 Suppose we can tell that some religious doctrine is true, or is even more
reasonably believed than its alternatives. What implications would this
have for religious pluralism?

Annotated reading

In the list that follows, books that disagree with the view regarding doctrine
defended in the preceding chapter are unmarked, books that argue for a view
similar to the author’s are marked with an asterisk, and those marked with a plus
sign contain essays on both sides of the dispute.
*D’Costa, Gavin (1980) Theology and Religious Pluralism, Oxford: Basil Blackwell.
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Westminster Press.
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Monotheistic conceptions of
ultimate reality

Generic philosophical monotheism

For monotheism, God is ultimate reality.1 We can call what is common
between various types of monotheism generic philosophical
monotheism, characterized as follows. The claim X is God is to be

understood as entailing each of the following claims:
 
1 X is necessarily ontologically independent (i.e., X exists, and it is logically

impossible that X depends for existence on anything).
2 X is self-conscious (i.e., is conscious and aware of himself or herself as such; thus

X is a person).2

3 X is transcendent (i.e., X is not identical to the world and God does not depend
on the world for existence or powers).

4 X is the highest being (i.e., the most valuable, greatest, or best).
 
One significant religious difference between diverse sorts of monotheism concerns
whether, and to what extent, God acts in human history. We can say that God
exercises strong providence if and only if God acts in such a way as to bring about
particular public historical events, and does so not only by causing private revelations
or events; God brings about both public events and private events, and does not do
the former only by doing the latter. By contrast, God exercises weak providence if
and only if, save for creation of the world, God acts in such a way as to bring about
particular public historical events, but only by causing private revelations or events;
God brings about both public events and private events, and does the former only
by doing the latter. Alternatively, one might be monotheistic and not think of God
as providentially active at all.
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Greek monotheism

Greek,3 understood as including generic, monotheism can be defined as follows:
 
1 The world has always existed.
2 God exercises neither strong nor weak providence.
3 The world does not exist because God wants it to.
4 Whatever is everlastingly true is necessarily true.
5 That God exists is necessarily true.
6 That the world exists is necessarily true.
 
Nonetheless, the world depends on God in two ways. First, God is viewed as
immutable, unchanging, and perfect; the world is mutable, changing, and imperfect.
There being mutable things is a state of affairs dependent on there being an
immutable thing. There is one-way dependence but no creation, not merely in the
sense that the world did not begin to exist but also in that there being a world is not
something that God chose to be the case or could have prevented. Second, God is
perfect, having no potential, the realization of which would bring about divine
improvement or self-realization. By contrast, the world is imperfect; it has unrealized
potential, the proper realization of which would improve the world. The things in
the world are also imperfect, and they have unrealized potential, the proper
realization of which would improve them. Anything that exists has a nature or
essence, a set of properties that makes it the kind of thing that it is. The essence of
a thing in turn determines the sorts of other properties a thing can have and hence
the sorts of events in which it may participate. What something can be an effect of,
or a cause of, is a function of what properties it has. Mutable things have essences.
An essence defines a natural kind, and members of a natural kind can be better or
worse exemplars of that kind. Some bananas and some beavers are better – better
as bananas and as beavers – than others. Some bananas are bruised, fragile, overripe;
some are not. Some beavers are crippled, ill, or brain-damaged; others are not. Any
thing has potentialities, accessible ways of changing, realization of which will further
or frustrate the degree to which it is a good example of its kind. Each mutable thing
strives by nature to be the best something of its kind that it can be – to exemplify
magnificently what something of its sort can be. In this respect, it is as if each thing
tries to be as like God (viewed as the perfect member of the kind unmoved mover
or immovable cause of motion) as it can be, given the sort of thing that it is.

This view has a curious result. On it, the world can depend for its existence on
God, and seek its fullest realization as a thing of its sort, without God even knowing
that there is a mutable world let alone knowing about any individual thing in the
world. No providence occurs, no historical persons or events bear ultimate religious
significance, and no worship or prayer has any point. This sort of monotheism is
abstract; it will seem cold, if not dead, to any Semitic or Hindu monotheist. Yet
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many of the arguments offered within Judaism, Christianity, and Islam come
historically from Greek monotheism. Hindu monotheism, perhaps untouched
historically by Greek natural theology, nonetheless contains similar arguments.

There can be evil if Greek monotheism is true. There can be defective things,
things that are poorly realized members of their kind that are incapable of becoming
better-realized members. There can be wrong human choices, instances in which
persons voluntarily go against their knowledge of what is right. But these evils cannot
be evidence against the existence of God, as God is construed in Greek monotheism.
This sort of deity, as we have noted, does not even know that particular persons exist.
No truths that might have been false are objects of divine knowledge, and all historical
claims, biological accounts, all descriptions of physical or psychological reality, have
in common the feature that even if they are true, they might have been false. A Greek
deity is not culpable for lacking such knowledge; it is logically impossible that the
deity of Greek monotheism have any knowledge of what might not have been true.
Nor can the God of Greek monotheism bring about occurrences in space or time; no
divine action is possible. So while there can be natural evils (“monsters” or strongly
defective members of species) and moral evils (wrong human actions), these evils
cannot be evidence that Greek monotheism is false. This points to an interesting
feature of monotheisms. A monotheism without any doctrine of creation or providence
can offer neither God’s help in salvation nor God’s answer to prayer, God’s forgiveness
or God’s aid, and neither is it possible for such a monotheism that the existence of evil
be offered as any evidence against its truth. A monotheism with a doctrine of creation
or providence can offer God’s help in salvation or God’s answer to prayer, God’s
forgiveness or God’s aid, and it is possible that for such a monotheism the existence
of evil be offered as evidence against its truth. Whether evil really is evidence against
monotheism is another matter; the point is that only for certain sorts of monotheism
does the question even arise.

There being things that might not have existed is something to be explained.
There might not have been any human beings, any lions, any trees, any rocks, any
atoms. There are all of these things. There being these things has an explanation. A
common strategy, fine so far as it goes, explains the existence of larger things by
reference to the existence of smaller things of which the larger things are made. But
perhaps sooner or later one gets to things so small that they are not in turn made of
still smaller things; call these things simple units. There might not have been any
simple units, so their existence too has an explanation. But simple units cannot be
explained by reference to the things they are composed of; they are simple, not
composite. So their existence has to be explained in a different way. Alternatively,
suppose that, so to speak, things are composite all the way down – everything is made
up of some things that are also made up of some things, and so on for ever. Then the
question arises as to why there is this dizzying series of composites of composites.4

Either way, the idea is, we must appeal to something whose non-existence is not an
option, something that exists necessarily. So if there is anything at all, something
exists necessarily. It is obvious that things do exist; so something exists necessarily. This
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thought plays an important role in monotheism, with Greek monotheism offering one
sort of explanation and Semitic and Hindu offering an explanation of a different sort.

What, then, is it for something to exist necessarily? It is at least this: something
exists necessarily only if is not possible that it depends for existence on anything else.
Further, on a Greek monotheistic notion of necessity, it will be impossible that it change;
only immutable things can exist necessarily. The items in our immediate environment
change; they gain some qualities and lose others. They also come to be and pass away.
The class of things that change and come and cease belongs to the realm of generation
and corruption. What exists in this realm depends for its existence on something that
exists necessarily, but nothing that exists necessarily can be part of this realm.

Besides existing necessarily, the deity of Greek monotheism is self-conscious. He,
she, or it is also omniscient relative to logically necessary truths. But he, she, or it has no
feelings and no knowledge of logically contingent truths. Whatever might have been
false lies beyond its range of thought. Indeed, the only thing of which it is aware is itself
and the contents of its own mind. Thus the Greek deity does not create the world, or
even know that there is a world. The Greek deity does not know that you exist or that
you have needs; it is not an appropriate target for prayer of any sort. There is no prayer
that it could hear. Nor does the Greek deity bring about any events in history; there is
no notion of providence in Greek monotheism.

Being a being that exists necessarily, is immutable, self-conscious, and knows all necessary
truths is regarded as the best sort of thing to be. The Greek deity is thought of as being as
magnificent, valuable, and glorious as it is possible to be. Other things have positive worth
insofar as they resemble this deity and defective insofar as they lack such resemblance. God
is the perfect paradigm, the standard of worth; in this sense, morality rests on God – God
provides the criterion for positive worth. There can be evil in the world as Greek monotheism
conceives it. That this is a religion, of course, is highly questionable. It is not easy to see what
ceremonies, rituals, practices, or the like are appropriate to its core claims. Nonetheless, it is
of interest here for two reasons. Understanding it provides a nice comparison and contrast to
varieties of monotheism that plainly are religions; much of Semitic monotheism has tried to
introduce much of Greek monotheism into its own perspective.

Semitic monotheism

Semitic monotheism – Judaism, and Christianity and Islam which build on Jewish
foundations – also includes generic monotheism and in addition embraces the following
claims.
 
1 The world has not always existed (it was created in time, or time was created with

it).5

2 God exercises strong providence.
3 The world exists because God wants it to.
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4 That the world exists is not necessarily true (i.e., it is false that it is impossible that the
world not exist; remember here that necessity is metaphysical, having to do with what
there is, not epistemological, having to do with what is known, so that what 4 asserts has
to do with what can be, not with what we know).

 
Here, God could have chosen that there be no world. The world is not everlasting. Either God
created time in the same act as that by which God created a world, or God created the world
after a time when there was no world. God sustains the world in existence and at times
brings it about that particular individuals are born or are chosen for specific religious roles
and that specific events occur. A religious tradition with no Abraham, Sarah, Moses, David,
Ruth, Isaiah, Micah, or any of the prophets, no exile in Egypt, no Passover, no era of judges
or of prophecy, no Hebrew people chosen by God is not Judaism. If there have been none of
these people and events, Judaism is false. If Jesus did not live, or died a peaceful death in his
own bed, or remained in the grave, then Christianity is false. If Mohammed never existed,
or was always an atheist, or was a wealthy merchant entirely uninterested in religion and
never claimed to receive any revelation, then Islam is false. With room for debate about
exactly the scope of the claims, the Semitic monotheisms have in common that their core
doctrines refer to particular persons and particular events.

The deity of Greek monotheism cannot act, unless everlasting contemplation of
necessary truths is acting. The deity of Semitic monotheism can act. The God of Semitic
monotheism acts in history; it is unthinkable for Greek monotheism that the deity be
able so to behave, and unthinkable for Semitic monotheism that the deity not be able so
to behave. The deity of Greek monotheism is not the God of history; that would be
beyond her power and beneath her dignity. The deity of Semitic monotheism is the God
of history, not by necessity but by choice; this is not beyond his power or beneath his
dignity.

Within Semitic monotheism, Jewish and Muslim monotheisms assert that God creates
and providentially rules the world; God acts in history, ordains prophets, and gives
revelations. Christian monotheism agrees, but also claims that God has become incarnate
in the person of Jesus Christ. That God become incarnate, according to Jewish and
Islamic monotheism, is beyond God’s power and beneath God’s dignity – that God be
incarnate in a human being who is crucified is, if possible, even more impossible and
even more against the divine status. Christian monotheism asserts that becoming
incarnate is within the power of an omnicompetent God, and provides the supreme
instance of God’s wisdom and love.

Hindu monotheism

Hindu monotheism, in addition to accepting generic monotheism, accepts these claims.

1 The world has always existed.
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2 God exercises weak providence.
3 The world exists because God wants it to.
4 It is not the case that whatever is everlastingly true is necessarily true.
5 That the world exists is not necessarily true.
 
Hindu monotheism embraces both a beginningless world and a doctrine of creation.
Here, the idea that God (Brahman with qualities) creates the world teaches that while
the world is everlasting toward the past, having no first moment of existence, it depends
at each moment of its existence on the sustaining activity of God. God could cease
sustaining the world in existence, at which point God would continue to exist but the
world would not. There is an asymmetrical dependence relation between God and the
world: the world depends for its existence on God’s activity, but God’s existence does
not depend on there being a world.

The relationship between God and history, as seen by Hindu monotheism, is complex.
Hindu monotheism is a religion of reincarnation and karma, with karma being viewed
as under God’s control. In response to a person’s repentance and faith, God can remit
punishment, cancelling negative karma. Escape from the reincarnation cycle comes by
God’s grace. There are incarnations of a sort – God causes theophanies or appearances.
For example, Krishna is said to appear to a devotee and to instruct him or her to build a
temple on the site where the appearance occurred. Temple traditions include stories that
trace the temple’s history back to such appearances. But Hindu monotheism does not
include any claim to the effect that God is uniquely incarnate in any human being or
provides a means for redemption in such a manner. God is capable of controlling the
mind of a particular person in as extended a way and period as God wishes, and God is
capable of causing whatever visions, auditory or visual, God wishes to bring about.
Further, gods or goddesses, who exist dependent on God and under God’s control, may
take upon themselves human form. But nowhere is there a unique and definitive
incarnation in which God is incarnate in order to redeem the world. If nothing else, this
is precluded by the fact that Hindu monotheism is not trinitarian.

There are other possibilities. Neo-Platonism, for example, is a form of monotheism
distinct in various ways from those sketched here. I make no pretense to being exhaustive.
My claim is only that the considerations that apply to the sorts of monotheism we shall
discuss apply as well to those we do not.

Monotheisms and atheisms

A different way of distinguishing monotheisms

Monotheisms can be distinguished on different criteria from those discussed above.
Coming to grasp this requires learning some distinctions that will be useful, even
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crucial, to later discussions. Consider the difference between (NG) It is a logically
necessary truth that God exists and (CG) It is a logically contingent truth that God
exists. What (NG) says is (i) God does not exist is self-contradictory, (ii) there is no
possible world in which God does not exist, (iii) there is no way things might have
been such that God did not exist. What (CG) says is: (i*) God does not exist is not
self-contradictory, (ii*) there is a possible world in which God does not exist, (iii*)
there is a way things might have been such that God did not exist.

It may appear that a monotheist should much favor (NG) over (CG), and indeed
some monotheists think this is so. But other monotheists do not think this; after all,
what (ii*) and (iii*) do is just say what (i*) says, putting it in different terms. They
are not further differences between the two sorts of monotheist beyond their
difference regarding (i) versus (i*).6 A monotheist who accepts (CG) typically will
also accept (CG*) It is logically impossible that God depend for existence on anything
else. Since she thinks that God exists is true, she will think both that God exists and
that God exists with perfect independence. The difference between types of
monotheism – between a monotheism to which (NG) is essential and a monotheism
to which (CG) is essential – is not unimportant. Here is why.

Suppose that Tim thinks that there are frogs and Tom thinks that there are not.
Tom is wrong, and Tim is right. Suppose that Tex agrees that there are frogs, but
also thinks that Necessarily, there are frogs is true. This is a remarkable belief on
Tex’s part. It entails that under any logically possible condition, there are frogs;
frog extermination is logically impossible. Not even God could get rid of frogs. Tim
thinks that there are frogs all right, but he denies that there would be frogs no
matter what, that it is logically impossible that frogs be exterminated; he supposes
that God could create a frogless world – all of which Tex denies.

Just as one or the other of Tim (who thinks there are frogs) and Tom (who thinks
there are not) is right, so one or the other of Tim (who thinks there might not have
been frogs) and Tex (who thinks it is logically impossible that there not have been
frogs) is right. Again, of course, Tim wins. But notice the difference between the
Tim/Tom and the Tex/Tim disagreements. We can represent them as follows:
 
Tim/Tom
Tim: There are frogs. [F]
Tom: There are no frogs. [not-F]   
Tex/Tim
Tex: It is a logically necessary truth that there are frogs. [Necessarily, F]
Tim: It is not a logically necessary truth that there are frogs. [Not-

(Necessarily, F)]

 
Tim and Tom hold contradictory beliefs. So do Tex and Tim. What Tex believes to be
logically necessary, Tim believes not to be logically necessary. We can also put the
dispute between Tex and Tim this way:
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Tex/Tim*
Tex: It is self-contradictory that there be no frogs. [Necessarily, not(not-

F)]
Tim: It is not self-contradictory that there be no frogs. [Not-(Necessarily,

not(not-F)]

 
Tex thinks something logically impossible that Tim thinks logically possible.

Logical necessity and logical possibility are modalities. We can put the
difference between the disagreements in yet another way: the Tim/Tom
disagreement is about the truth of There are frogs; the Tex/Tim dispute is
about the modality of There are frogs. Disputes about whether there are
frogs has, of course, no religious content. But the pretend disputes about
frogs are paralleled by disputes about God.

The NN principle

A final point will place us in position to complete our discussion. A modal
proposition is a second-order proposition7 that says about some first-order
proposition that it is necessarily true, necessarily false, or logically contingent.
Here is a bit of the logic of modal propositions.8 Where P is any proposition:
 
1 Necessarily, P (= It is not possible that P be false).
2 Necessarily, not-P (= It is not possible that P be true).
3 Contingent, P (= It is not impossible that P be true and it is not impossible

that P be false)
express the possible modalities regarding P. They entail, respectively,

4 Possibly, P.
5 Not-(Possibly, P).
6 Possibly, P.
 
where “possibly” means not “maybe” but “it is logically possible that” or “P
is not self-contradictory.” A proposition of the form expressed in 1 through
6 is a second-order proposition; it says of a first-order proposition that it is
necessary, contingent, or possible.

What the NN thesis tells us is this:
 
NN: Every true modal proposition is necessarily true, and every false

modal proposition is necessarily false; it is logically impossible
that there be a contingently true or a contingently false modal
proposition.
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This applies both to second-order and higher-order modal propositions.

Regarding kinds of monotheism and atheism

A little reflection suggests that, since a monotheist thinks that God exists is
true, she can either take it to be a logically necessary truth or take it to be a
logically contingent truth. She cannot remain a monotheist and think it false.
Similarly, since an atheist thinks that God exists is false, she can take it to be
a logically necessary falsehood or a logically contingent falsehood.

Thus there are exactly four alternatives here:
 
1 (NG): it is a logically necessary truth that God exists.
2 (CG): it is a logically contingent truth that God exists.
3 N(not-G): it is a necessary truth that God does not exist.
4 C(not-G): it is a logically contingent falsehood that God exists.
 
What (NG) amounts to is this: Necessarily, it is true that God exists. What
(CG) amounts to is: It is true that God exists, and it is false that Necessarily,
it is true that God exists. Hence one sort of monotheism – that which accepts
(NG) or that which accepts (CG) – is false. Further, given the NN thesis,
whichever sort is false is necessarily false. Similarly, either N(not-G) or C(not-
G) is false, so one sort or the other of atheism is false. Further, whichever
sort of atheism is false is necessarily false.

Ultimate reality, then, according to monotheism, consists in the existence
of an omnipotent, omniscient, morally perfect self-conscious Being that cannot
depend for its existence on anything else. This Being either is such that
Necessarily, God exists is true or else such that God exists is true, and it is
logically necessary that God does not depend for existence on anything. The
difference between kinds of monotheism will come up again when we consider
arguments, pro and con, regarding monotheism.9 ,10

There are, then, different varieties of monotheism, some of which we have
described. There are different monotheistic notions regarding what has
ultimate reality in the sense of depending for its existence on nothing else.

A few comments regarding monotheism and non-ultimate

reality

Typically, monotheists have commonsensically held that there are persons
and there are physical objects. Monotheism typically holds that If there are
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persons then God created persons and If there are physical objects then
God created physical objects. The term “physical objects” here should be so
understood as to include not only artifacts (cars, chairs, pens) but also natural
objects (carrots, zebras, and galaxies). Monotheism typically adds that among
the things created, those most like God are persons – self-conscious agents
capable of acting rightly and wrongly, loving and hating, worshipping God
and rebelling against God. There are different views within monotheism
about even the broad details of how exactly to understand the relations
between God and the world, some of which will come up later – in particular,
those regarding determinism, freedom, and agency.

There are different views of what laws of nature are, and different
accounts of how laws of nature are related to God. Roughly, a physical theory
is a systematized attempt to explain observed physical phenomena. Such a
theory will assume that certain sorts of things – say, A-type things – exist
and behave11 in certain ways, and that certain general statements (laws) are
true, and that one can then explain the existence and behavior of other
types of things given that there are A-type things and that the laws are
true. Suppose simply for convenience that all the other natural sciences
reduce to physics, and that somehow we have discovered the entirely correct
physics. Then what the entirely correct physics included as basic laws would
constitute the actual laws of nature. How should those laws be thought of?

On one account, they are abstract objects – propositions of some such
form as (L1) If A-type things exist and condition C obtains, then B-type
things will exist or (L2) If A-type things behave in way W1, and condition
C* holds, then B-type things will behave in way W2. On this view, true
statements of forms (L1) and (L2) will be necessary truths. God’s role in
creation will not be deciding what laws are true, but rather of deciding
whether A-type and B-type things shall exist, and whether conditions C
and C* will obtain. Thus if it is a law that Water freezes at 32 degrees12

then, on the present account, If there is water then it freezes at 32 degrees
is a necessary truth, and what is up to God is whether There is water and It
is 32 degrees where water exists are ever true.

On what is sometimes thought of as another account, laws of nature are
truths about the dispositions of natural objects. If water is what this glass
contains, then – the idea is – it is an essential feature of the stuff in this
glass that it freezes at 32 degrees.13 Natural laws reflect the essential
properties of natural objects and what happens to things with such properties
in various environments. But on this account too If there is water then it
freezes at 32 degrees is a necessary truth. If God creates water, God creates
something which freezes at 32 degrees.

On either account, there might be considerable choice of what universe,
if any, is created. The laws in question are expressed as conditionals or
statements of the form If A then C. What holds that A place is the antecedent
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and what occupies the C place is the consequent. On the first view described,
there might be various ways of putting individual laws together into
logically consistent groupings such that a universe could be created
containing the things referred to in the antecedents of these particular laws.
There would be as many choices between orderly worlds as there were such
sets of laws. On the second way of putting things, a similar result arises.
The essence of some object is the set of properties necessary and sufficient
for its existence as possessing a nature it cannot exist without and the
existence of which in an object suffices to identify a kind.14 Let an essence
description be a description of a universe in which one or more logically
compatible kinds of things co-existed. Every essence description would pick
out a different world that God might create.

There are other conceptions of laws, or perhaps of conceptions on which
there really aren’t any laws. On another view, for example, what we call
laws are only generalizations that we may discover to be strictly false
though still fairly accurate, and that there is no more to a law than that –
a typically accurate generalization which may well be false, and in any
case is as explanatorily deep as things get. On this view, explaining why
some generalizations are accurate and others are not is not going to be
possible – not at any rate for the class of generalizations that have the
widest scope.

There seems to be good reason to think that there are basic laws that
are probabilistic – laws of the form (L1*) If A-type things exist, and
condition C obtains, then the probability of a B-type thing existing is
.987 or (L2*) If A-type things behave in way W1, and condition C* holds,
then the probability of B-type things then behaving in way W2 is between
.997 and .999.

The philosophical interest of such matters, insofar as they relate to
monotheism, has to do with how different notions of the relations between
God and the world, and of God and laws of nature, relate to questions
about creation, determinism, freedom, and responsibility – matters for
later reflection.

Questions for reflection

1 What  are  the  bas ic  tenets  of  Greek monotheism? Does  Greek
monotheism serve as a sort of minimal monotheism, a possible
philosophical position, with no religious importance, or is it a religion?

2 What are the basic tenets of Semitic monotheism? How do the different
Semitic monotheisms differ? From the perspective of these traditions,
how religiously important are the differences?
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3 What are the basic tenets of Hindu monotheism?
4 Discuss what can be said for, and what can be said against, this claim:

Since Hindu monotheism makes no claim about historical persons or
events religiously essential, it is as much like Greek monotheism as it
is like Semitic monotheism.

5 What is a modal proposition? Why must a modal proposition be a
necessary truth if it is true, and a necessary falsehood if it is false?

6 Explain the following claim: there are two versions of monotheism,
and two versions of atheism, and at least one version of each is
necessarily false.
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Nonmonotheistic conceptions of
ultimate reality

Jainism has basically one account of ultimate reality; there are (and
always have been) persons and there are (and always have been) the
physical elements of which observable physical things are composed. There

is no deity on which either depend for existence or arrangement. The Jain
tradition is doctrinally homogeneous, so there is no need to say that it is this
rather than that type of Jainism that is being described.

The Buddhist traditions range from the Theravada view, described here,
through the Absolutism that is part of Mahayana and the at least nearly
monotheistic perspective of Pure Land. For the moment, let us leave nirvana out
of the account. Theravada Buddhism holds that (besides nirvana) what there is
encompasses only momentary, dependent things. These things are1 momentary
states, some mental and some physical (some involving consciousness, some
not). Much of later Buddhism accepts only mental states. These two claims2 are
as nearly orthodoxly Buddhist as anything; those who denied them were
regarded as heretics. Everything is radically impermanent, transitory, fleeting;
nothing exists independent of other things.

Advaita Vedanta Hinduism is itself a variety of Absolutism, which we will
describe in contrast to the non-Absolutist views of two other varieties of
Vedantic Hinduism. Advaita Absolutism holds that all that exists is qualityless
Brahman. There is one thing, not many, and this one thing of course stands in
no relation to any other thing. Nor does this one thing have any qualities
whatever.

The task before us in this chapter, then, is to come to understand these three
quite different, but all nonmonotheistic, accounts of what there is. Since Advaita
Vedanta is perhaps best understood in contrast with the other varieties of
Vedanta, which are monotheistic, beginning with it provides the easiest
transition from the discussion of the previous chapter.
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Advaita Vedanta Hinduism

Three major philosophers of Vedantic persuasion, with generally suggested
dates, are Shankara (788–820CE), Ramanuja (1017–1137CE), and Madhva
(1197–1276CE). Shankara holds to Advaita Vedanta or Unqualified Non-
Dualism; Ramanuja holds to Vsistadvaita or Qualified Non-Dualism; Madhva
holds to Dvaita or Unqualified Dualism.

It may be helpful to understand Shankara’s views in contrast to those of
Ramanuja and Madhva. Let the world be all bodies and all minds other than
God. Ramanuja holds that God and the world are in a relationship of
asymmetric dependence – the world depends on God but not God on the
world. He then takes the world to be God’s body in a somewhat technical sense
of body. The world is God’s body in the sense that God can affect any part of
the world without having to do so by affecting some other part of it. One
might think of one’s own body as the part of the physical world that one can
move without having to move anything else in order to move it; in order
otherwise to affect the physical world, one has to move one’s body. All
dependent minds and bodies are related in this way to God; for any mind or
any body, God can affect it without having to make use of some other mind or
body in order to do so. Madhva rejects the notion that the world is God’s body,
thinking that this makes it sound as if God were dependent for existence and/
or action on the world, whereas he holds that God exists independently and is
capable of thought without needing any world for his self-conscious activities.
Strictly, the disagreement between Ramanuja and Madhva here seems to lie in
how one is to understand the notion of God’s body; understood as Madhva
takes it, Ramanuja too would reject the idea.

What Ramanuja and Madhva have in common – the notion that there
exists an independent God and a dependent world – Shankara rejects. What
exists for Shankara is nirguna or qualityless Brahman, though what appears
to exist is a multiplicity of physical objects and persons and a personal God.
Shankara sometimes explains his view by using analogies with sensory
perception. For example, suppose it is the case that:
 
1 There is no man in the shadows.
2 Bimal (a typical perceiver) sincerely reports, based on his sensory

experience, “I see a man in the shadows.”
3 What really is in the shadows is only a coat hanging on a hook.
 
Then
 
4 There is something that Bimal sees.
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5 What Bimal sees does not have the nature and properties that Bimal sees
it as having.

The standard Indian examples are seeing a conch shell and mistaking it for
silver and seeing a rope and mistaking it for a snake; each of these follows
the (1) through (5) pattern. Analogously, then, the Advaita Vedantin
claims, when one reports, based on one’s sensory experience, that there is
an experience-independent physical thing, it is nonetheless true that there
exists nothing sensory. As there was no man who Bimal saw, but only a
coat hanging on a hook, so there is no tree or table (or any other object)
that anyone senses, but only qualityless Brahman. Strictly, the analogy
does not work; taking one thing for another is very different from sheer
hallucination. But the negative idea is clear – it is denied that there is a
mind-independent physical world. This by itself would yield only idealism
– the view that there are minds and experiences with sensory content, but
no mind-independent objects of sensory experiences. Shankara’s view is
much more radical. He claims that there are neither minds nor experiences;
there is only Brahman without qualities. All experience of physical objects
or of self is illusory. It is not an illusion caused by Brahman; that would
require that there be effects that were not identical to Brahman. Of course
Brahman itself cannot be subject to illusion (that would be a limitation).

One should not suppose that Shankara is unaware of the very
considerable difficulties of his view. Consider these passages by him:
 
1 To refute the self is impossible, for he who tries to refute it is the self.3

2 Only a deluded man could entertain the idea that he does not exist.4

 
The idea is that while it may be possible without self-refutation to deny that
there are physical objects distinct from one’s sensory experience, it is not
possible without self-refutation to deny that one exists oneself.5 Shankara
then turns to the task of developing a perspective that he regards as fully
consistent with certain central Upanishadic texts, particularly one that says
simply “Thou art That” (the individual person is identical to Brahman).
Taking this and other texts literally, Shankara opts for the view that only
Brahman-without-qualities exists. He holds that if I exist, then – contrary to
all sorts of powerful considerations – I am Brahman.

The Vedas and Upanishads, along with traditional commentaries on these
documents, are the sacred texts of Hinduism. Vedanta means “end of the
Vedas” – the tradition that faithfully follows the Vedic teachings. Advaita
means “non-dual” and contrasts with Dvaita (“dual”) and Vsistadvaita
(“qualifiedly non-dual”), these being the three adjectives defining different
Vedantic traditions. The core religious dispute among these three versions of
Vedanta concerns the proper interpretation of the relevant authoritative texts
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concerning the nature of Brahman – that being whose existence does not
depend on anything else. The Advaita reading is Absolutistic (non-dualist),
the Dvaita and Vsistadvaita (dualist and qualifiedly dualist) readings are
monotheistic.

At issue are various texts, some of which express the view that the soul or
individual human person is literally identical to Brahman, others of which
express the view that the human soul is more like Brahman than are other
things. The core issue is which texts – the monotheistic or the Absolutistic –
are to be read literally and which read non-literally.

Here is the monotheistic reading of such passages.
 

Only on account of having for his essence qualities
similar to those of Brahman is the soul spoken of as
Brahman, as in the case of the all-wise Brahman. Since
the essence, i.e. the very nature of the soul, consists only
of wisdom, bliss, and other qualities similar [in some
degree] to those of Brahman, there proceeds the
statement that the soul is one with [like] Brahman; just
as in the text, “All this is indeed Brahman.”6 Brahman is
spoken of as “identical with all [the world] on account of
there being qualities in Brahman which are predicated of
the whole world.” The following is in the Bhavishyat
Purana: “The souls are separate, the perfect Lord is
separate, still owing to the similarity of intelligent nature
they are spoken of as Brahman in the various Scriptural
disquisitions.”7

 
In sum: like Brahman, who is a self-conscious Person, all-wise, filled with
bliss, human persons also are self-conscious, capable of possessing some
wisdom and some bliss. They are similar in ways that make both persons:
one an Independent Person on whom everything else depends, one a
dependent person who has sinned and thus both owes her existence to, and
needs gracious forgiveness from, the One on whom she depends. This, again,
is monotheism. Nonmonotheistic or Absolutist Advaita Vedanta rejects this
reading of such passages.

Here is the nonmonotheistic reading.

The difference between God and the individual soul is due
to these differing limiting adjuncts [namely, the mind and
the senses]. When these are absolutely negated . . . then
there is no God and no individual, but there remains only
the eternal, absolute, and pure Brahman . . . Scripture
[Upanishads] says that the limiting adjuncts are accidental,
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and superimposed on Brahman; reasoning based on
Scripture must negate them both.8

 
To thought and perception, there appear to be a multiplicity of persons and
things. On an Advaita reading, the Upanishads deny this; so thought and
perception must be “negated” in the sense that what appears to them to be so is
rejected.

What exists, then, for Shankara is nirguna or qualityless Brahman, though
what appears to exist is a multiplicity of physical objects and persons and a
personal God. Until we get to the distinction between appearance and reality, he
is a realist regarding objects, minds, and God; he holds that, “at the level of
appearance,” such things exist. Indeed, he argues strongly for their existence.
But he also holds, on Upanishadic authority, that only qualityless Brahman
exists “at the level of reality.”

How are we to understand this claim? Plainly not in terms of the level of
appearance being the set of things that exist dependently and Brahman being
their independently existing Source. That is the position of Ramanuja and
Madhva. The levels cannot be levels of reality distinguished by presence or
absence of dependence. The levels presumably are in some manner levels of
knowledge or belief, appearance being how things look and reality being how
things are. How are we to understand this notion?

A two-theories account

Taking a cue from Spinoza, a favorite among Advaita Vedantins, one might try
interpreting Advaita Vedanta along the lines of saying that there are two
theories related in certain ways as follows. Suppose we have two theories, each
of which has its own vocabulary; then we will have two theoretical languages,
replete with their conceptual perspectives or worldviews. Each, let us suppose, is
exhaustive – it describes, or attempts to describe, all there is, not of course in
concrete detail but in terms of general properties and kinds and the like. In each,
whatever can be explained is explained. What one theory refers to is the same as
what the other theory refers to, though of course each describes what it refers to
very differently from that of the other. No descriptive term is common between
or shared by both theories.9 Thus, on the current account, there are two theories
or theoretical languages that have parity of description and parity of
explanatory power. The entities referred to in one language are identical to
those of the other, and the explanatory connections alleged in the one will be
paralleled by explanatory connections alleged in the other.

According to one of these theories, individual persons, physical objects, and a
personal God exist. Since the Vedantic term for persons is atman, we can all this
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the Atman theory (AT). According to the other of these theories, all that exists is
Brahman without qualities; we will call this the Brahman theory (BT). We then
get something along these lines:

The Brahman Theory
 1 Brahman exists and has no qualities at all.
2 Nothing but Brahman exists.
3 Every atman that exists is identical to Brahman.

The Atman Theory
1 There are individual atmans (dependent persons).
2 There is a personal Brahman and so Brahman has qualities.
3 No atman is Brahman.
4 Each atman has mental qualities.
5 There are physical objects.
6 Physical objects have physical qualities.
 
There are problems with this as an account of Advaita Vedanta. The Brahman
Theory has almost no descriptive content, and no explanatory content. One
cannot use terms from AT to shore up BT, since this mixes the theories; it would
remove the alleged purity of the theoretical languages from being tainted by one
another. The account requires descriptive and explanatory parity of two logically
independent theories or theoretical languages. BT and AT lack such parity.
Further, the account requires that the theories be equally justified. But according
to Advaita Vedanta, BT and AT are not equally justified or equally accurate. Thus
this does not seem a successful program for stating Advaita.

A causal theory of perception account

Perhaps one can approach matters in this way. Consider the sort of causal account
of perception that John Locke offered.10 On this view, a veridical perception of a
tree is analyzed like this. Suppose it is true that Manindra sees a tree. What makes
this true is there being a tree which causes certain images in Manindra’s mind.
These images represent, and in limited ways resemble, the tree. Perception occurs
when a perceivable object has the right sort of causal impact on a perceiver.

Then whittle the account down. Locke himself held that, for example, color
qualities were the product of interaction between object and perceiver; the tree
itself has no color properties. But the tree itself does have shape properties, and
the shape properties of the image must resemble the shape properties of the tree if
Manindra, by virtue of having the images, is seeing the tree. But suppose one
thinks that there is no tree, and indeed nothing with shape properties that caused
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Manindra’s images. Suppose Manindra’s images are caused by another mind or
spirit. Then all of perception is illusory in the sense that there are no objects that
cause our perceptual images. Now, one might suggest, this gives us what we might
call a minimally informative causal theory of perception. It may be that this
theory, while it has little to commend it philosophically, is the one to use in trying
to explain Shankara’s theory if we wish to use sensory analogies. Even this is
dubious. On this account, which goes further than Locke’s, Manindra sees a green
tree will be true if and only if there is no green tree that Manindra sees. In fact, all
analogy with perception has vanished. Further, in order to come to Shankara’s
view, one must somehow keep whittling away until neither Manindra’s mind nor
the mind that caused the images in Manindra’s mind is thought of as having any
properties. One wonders if one is then offering any account of anything. Further,
Brahman is not construed as the cause of anything, and so is not conceived as the
cause of perception. The most sensible procedure, then, would seem to be to leave
perceptual analogies alone. In effect, this is what does happen when the Advaitin
appeals to levels of being or to levels of truth or to the appearance/reality
distinction construed in an Advaitin way.

Reductionism and eliminativism

Brahman accepts the claim, relative to each individual person or atman, that it is
identical to Brahman. How is this to be understood? Consider a simple identity
statement:
 
Ia Cicero is identical to Tully.
 
What this means is simply:11

 
Ia* “Cicero” designates the same person as “Tully” designates.
 
Shankara intends:
 
IIa The Atman is identical to Brahman.12

 
to entail:
 
IIa* “Atman” designates what “Brahman” designates.
 
But this tells us only a little. Idealism regarding physical objects contends that a
physical object is identical to a collection of sensory images. This can be understood
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in either of two quite different ways as follows, using a cat named “Oscar” as our
sample physical object:
 
III “Oscar” designates what “this collection of catty images”13 designates.
 
So far, so good. Are we then to go on to IV or to V?:
 
IV All true statements about Oscar can be translated without remainder into

(reduced to) statements about this collection of catty images.
V Statements about Oscar should14 be dropped from our speech and replaced by

sentences that speak only of this collection of catty images.15

 
What IV recommends is reduction; what V commends is replacement. It seems
clear that the idealist, at least of Bishop Berkeley’s sort, wants V. Berkeley takes
statements about physical objects to be true only if there are exactly the sort of
experience-independent extended objects it is the purpose of his theory to reject.
Statements to the effect that there are such things, being in principle false, should
be banned from our theories. The idea is that the truths cat sentences aim at and
miss, collections of catty images sentences hit.

More formally, a statement A reduces without remainder to a statement B only
if it is logically impossible that A and B differ in truth value. Statements about
physical objects can differ in truth value from statements about collections of
catty images. So IV recommends a logical impossibility. Further, given the
conditions for reduction, if the recommended reduction could be carried out, it
would import talk of objects into idealistic theory. Berkeleyian idealism is a
replacement theory. It is eliminativist, not reductionist.

So is Advaita Vedanta, and for analogous reasons. Consider the difference
between:
 
IV* All true statements about any Atman can be translated without remainder

into (reduced to) statements about Brahman.
V* Statements about any Atman should be dropped from our speech and replaced

by sentences that speak only of Brahman.16

 
Suppose that This Atman is tired (i.e., I am tired) is true. It has as truth conditions
that I exist as the sort of being that can tire; if Atman is Brahman is treated as IV*
requires, it will be true that Brahman is tired. Shankara rejects this. It is V* that his
view requires. His view is eliminativist, not reductionist. It is in that context that we
should understand his view that only Brahman without qualities exists.17

Advaita Vedanta will receive further description when we come later to ask what
considerations have been offered on its behalf. In philosophy, understanding a view
and understanding what can be said for and against it are not separate enterprises;
they are intrinsically related, part of a single enterprise of understanding. What can
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be concluded thus far is that analogies to perception and theories of perception seem
not helpful in coming to terms with the core of the philosophy of Advaita Vedanta.

Jainism and Buddhism

A radical substance-view (Jainism) and a non-substance-

view (Theravada Buddhism) compared and contrasted

Jainism and Buddhism agree that our great need is to escape the circle of rebirths and
achieve enlightenment and release. But they differ in what the enlightened person
finds at the end of her search, and they disagree about what the nature of the searcher
is. This difference is both religious and philosophical, and will be explained in both its
religious and its philosophical contexts.

Jainism and persons: persons are substances18

For Jainism, consciousness is always someone’s consciousness. There can no more be
consciousness without persons than there can be triangles without angles.

A Jain text tells us the following:
 

The distinctive characteristic of a substance is being. Being is a simul-
taneous possession of coming into existence, going out of existence,
and permanence. Permanence means the indestructibility of the es-
sence of the substance . . . substance is possessed of attributes and
modifications . . . attributes depend upon substratum and cannot be
the substratum of another attribute. Modification is change of at-
tribute.19

We are told that there are things (substances) that have qualities (attributes,
properties) without themselves being qualities. These qualities are inherently
first-order qualities (qualities of things that are not themselves qualities) and
they begin and cease to be – they come into existence and go out of existence.
For a quality to come into existence is for a thing that did not have it to come to
have it; for a quality to go out of existence is for a thing that did have it to come
to have it no longer (this is what it is for substances to undergo modifications).
When things undergo modification (change of attribute) in the sense that they
gain and lose qualities, they remain the same things (enjoy permanence)
throughout the modifications that they undergo. Change presupposes that
something is changed, and hence that something endures through the change.
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In sum: numerically identical things undergo change of qualities; change of one
thing (quality) presupposes permanence of another thing (substance).

The same text adds that: “The self’s essence is life . . The distinctive
characteristic of self is attention . . Those with minds are knowers.”20 Among
things or substances are some whose essence is being alive and being capable of
being liberated or being alive and being incapable of being liberated.21 Any such
thing is conscious or capable of giving attention to objects of experience, and self-
conscious or aware of itself as agent and as being affected by other things. These
remarks serve as background to the religious point of the doctrines just noted:
 

That which should be grasped by self-discrimination is “I” from the
real point of view.22 The soul has the nature of knowledge, and the
realization of this nature is Nirvana; therefore one who is desirous of
Nirvana must meditate on self-knowledge.23

 
According to Jainism, knowledge of the nature of the self or person is
achievable through meditative self-awareness; such knowledge is constitutive
of achieving enlightenment. The most desirable modification – namely,
enlightenment – neither changes the nature of the self or person or jiva nor
removes his capacity for awareness or his status as a knower:
 

After the soul is released, there remain perfect right-belief, perfect
right-knowledge, perfect perception, and the state of having accom-
plished all.24

 
Here, persons are enduring self-conscious substances, retaining numerical
identity over time and retaining identity as individual persons in their
enlightened state. Thus in the Jaina Sutras25 one reads that when the
Venerable Ascetic Mahavira had become enlightened, he was

omniscient and comprehending all objects; he knew and saw all
conditions of the world, of gods, men, and demons: whence they
come, whither they go, whether they are born as men or animals .
. or become gods or hell-beings . . the ideas, the thoughts of their
minds, the food, doings, desires, the open and secret deeds of all
living beings in the whole world; he the Arhat, for whom there is
no secret, knew and saw all conditions of all living beings in the
world, what they thought, spoke, or did at any moment.

 
Mahavira – founder of Jainism and achiever of enlightenment – is conceived
as being the same person post-enlightenment as he was preenlightenment.
Nor does post-mortem achievement of full and final enlightenment/nirvana
alter this.
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Buddhism and persons: persons as bundles26

A Buddhist text tells us that:
 

Whether Buddhas arise, O priests, or whether Buddhas do not
arise, it remains a fact and the fixed and necessary constitution of
being that all its constituents are transitory. This fact a Buddha
discovers and masters, and when he has discovered and mastered
it, he announces, teaches, publishes, proclaims, discloses, mi-
nutely explains, and makes it clear that all the constituents of be-
ing are transitory . . . Whether Buddhas arise, O priests, or
whether Buddhas do not arise, it remains a fact and the fixed and
necessary constitution of being that all its elements are lacking in
an ego [substantial, permanent self-nature]. This fact a Buddha
discovers and masters, and when he has discovered and mastered
it, he announces, teaches, publishes, proclaims, discloses, mi-
nutely explains, and makes it clear that all the elements of being
are lacking in an ego.27

 
A longer and more familiar passage reads as follows:
 

Just as the word “chariot” is but a mode of expression for axle,
wheels, chariot-body, pole, and other constituent members, placed
in a certain relation to each other, but when we come to examine
the members one by one, we discover that in the absolute sense
there is no chariot; and just as the word “house” is but a mode if
expression for wood and other constituents of a house, surround-
ing space in a certain relation, but in the absolute sense there is
no house; and just as the word “fist” is but a mode of expression
for the fingers, the thumb, etc. in a certain relation; and the word
“lute” for the body of the lute, strings, etc.; “army” for elephants,
horses, etc.; “city” for fortifications, houses, gates, etc.; “tree” for
trunk, branches, foliage, etc.; in a certain relation, but when we
come to examine the parts one by one, we discover that in the
absolute sense there is no tree; in exactly the same way words
“living entity” and “ego” are but a mode of expression for the
presence of the five attachment groups, but when we come to ex-
amine the elements of being one by one, we discover that in the
absolute sense there is no living entity there to form a basis for
such figments as “I am” or “I”; in other words, that in the abso-
lute sense there is only name and form. The insight of him who
perceives this is called knowledge of the truth.28



112 CONCEPTIONS OF ULTIMATE REALITY

We are told here that there are constituents that are transitory. Further,
there  are  col lect ions  of  s imultaneous const i tuents  (ca l l  these
s imultaneous bundles)  and there  are  col lect ions  of  success ive
constituents (call these successions of bundles). Successions of bundles
are made up of sequential simultaneous bundles and so-called physical
objects are successions of bundles.29 More importantly for our purposes,
so-called persons are successions of bundles. There are no constituents
that endure; each moment sees an entirely new constituent population.
Successions of bundles are the only candidates for possessing numerical
identity over time.

Review, comparison and contrast

1 Reincarnation and karma

The Jain and Buddhist traditions share belief in reincarnation and karma.
Reincarnation doctrine teaches that each person beginninglessly lives one life
after another, and will do so endlessly unless he becomes enlightened. Karma
doctrine (in its nonmonotheistic version, which is the version relevant to
Jainism and Buddhism) teaches that one inescapably receives the merit or
demerit due; right or wrong actions not disinterestedly done yield weal or woe,
and no one escapes their due recompense. Embedded in these doctrines is a
justice requirement: the recipient of the recompense must be the doer of the
deed for which recompense comes – she, and not another.

2 Change

On the Buddhist perspective described above, collections of simultaneous
constituents are replaced by new collections of simultaneous constituents. No
changes occur; replacement occurs.

A further Jain text reads:
 

There cannot be a thing which is devoid of its modifications of birth
and decay. On the other hand, modifications cannot exist without an
abiding or eternal something – a permanent substance, for birth, de-
cay, and stability (continuance) – these three constitute the charac-
teristic of a substance or entity.30

 
“Birth and decay” refers to the comings and goings of qualities, “stability or
continuance” to substances. Change requires permanence.31
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3 Simplicity

Jain persons lack constituents. They have no elements and are incomposite.
A Jain person at a time T is a self-conscious substance that exists at T. If she
is embodied at T, her body is not part of her at T. Her thoughts at T are
thoughts but not parts; her qualities at T are qualities but not parts. A person
that exists at times T1 and T2 does not have a T1-part and a T2-part. One
might say: all of her exists at T1 and all of her exists at T2 – she is not
temporally scattered. She has a life, and that life (in some sense, at least) can
have parts – say, one part where she is a student in Delhi and another part
where she is a professor in Benares. Her life can have parts or segments; she
cannot. She is an incomposite substance, a self-conscious mind. While being
alive (not to be confused with being embodied) is essential to a person, a
person is not identical to any particular life or series of lives. A person could
have lived lives other than the one he did live, and he has a life, and a long
series of lives, without being any or all of those lives (whatever exactly that
might amount to).

Buddhist persons have constituents. They have elements and are
composite. A Buddhist person at a time T is a simultaneous bundle that
exists at T.32 Her thoughts at T are thoughts that are parts of her at T; her
qualities at T are qualities that are parts of her at T. A person that exists at
times T1 and T2 does have a T1-part and a T2-part, the former being a
bundle of elements-simultaneously-existing-at-T1 and the latter a bundle
of elements-simultaneously-existing-at-T2. One might say: at no moment
of a person’s existence does all of her exist at once – she is temporally
scattered. If a person could exist at just two moments, half of her would exist
at each moment. If a life is composed of one simultaneous bundle followed
by another followed by another, a person is a life, and that life has as many
parts as there are moments at which some simultaneous bundle or other
occurs in the life-series. While being alive (not to be confused with being
embodied) is essential to a person, a person is identical to the particular
series of lives that she lives.33

A basic difference between the Jain doctrine and the

Buddhist doctrine of persons

The difference between the Jain and the Buddhist accounts of what it is to be
a person is important but it can be difficult to grasp. Here is another way of
putting it. Consider an atom of the sort that Isaac Newton believed in. In his
physics, an atom in effect was a tiny pellet – a billiard ball shrunk to
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minuscule proportions. An atom was as small as anything can get, and was
composed of no parts whatever. Homogeneous and ultimately tiny, atoms
(Newton taught) are the things of which larger physical items are composed.

Suppose that at time T1 there is just one atom; call it Alice1. Suppose that
at time T2 there is also just one atom; call it Alice2. Then ask: is Alice1
identical to Alice2? The answer is “Yes” provided Alice1 has stayed in
existence from T1 through T2. Otherwise, Alice2 is a new atom.

Now suppose that instead of being a material atom, Alice1 is a person, a
self-conscious immaterial mind, and the same for Alice2. Then ask: is Alice2
is identical to Alice1? The answer is “Yes” provided Alice1 has stayed in
existence from T1 through T2. Otherwise, Alice2 is a new person.

Suppose Alice1 exists only at T1 and Alice2 exists only at T2; then they
are not identical. This is the Buddhist answer to the identity of any
incomposite thing over time. If there is such a thing as an Alice, it is simply a
matter of there being a series composed of Alice1 at T1 and Alice2 at T2 (and
perhaps Alice3 at T3, and so on). An Alice over time is a series of momentary
Alices-at-one-time.

The difference, then, is that on a Jain account a person is one incomposite
thing that exists over time – that endures through a series of times –
whereas on a Buddhist account a person is a series of composite things no
one of which exists over time.

The importance of the accounts of persons

To one trained in contemporary academic contexts, it may seem unlikely if
not wildly implausible that issues in metaphysics, and disputes about such
issues, be taken to be of central religious importance – to be viewed as
matters centrally affecting salvation or enlightenment versus damnation or
ignorance. But of course we do not get to decide these things; the indigenous
authors and interpreters of normative texts, and the participants in the
relevant rites and institutions related thereto, decide them. Thus on both
Jain and Buddhist accounts of the matter, getting these metaphysical matters
right34 is central to becoming, and constitutive of being, enlightened.
Further, from a Jain perspective, the Buddhist account ascribes too little
(essentially, nothing) to being a person for any enlightenment to be
possible, and from a Buddhist perspective the Jain account ascribes too much
to being a person for enlightenment to be possible. One might say: the
Buddhist thinks the Jain soul is too heavy to ride safely in the Great Vehicle
and the Jain thinks the Buddhist (non-)soul too frail to get in the boat.
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Some consequences

1 Action

Suppose that, as we would ordinarily say, Jamie fires three shots at Josie in
order to scare her into revealing where her parents have hidden their life
savings – shot 1 at time T1, shot 2 at time T2, shot 3 at time T3. On the
bundle account, what fired shot 1 was a simultaneous bundle that exists only
at T1; similarly for shot 2 and a simultaneous bundle that exists only at T2
as well as shot 3 and a simultaneous bundle that exists only at T3. One
“element” fires shot 1, another fires shot 2, another fires shot 3. No
simultaneous bundle fires all three shots. A succession of bundles fires shots
only insofar as its simultaneous-bundle members fire shots; it just is those
members. On a Jain account, a self-conscious substance fires the three shots
– Jamie is numerically the same at T1, T2, and T3, and at each time he fires a
shot.

2 Memory

Suppose that, as we would ordinarily say, Jamie is arrested for firing shots at
Josie, and sadly remembers his wickedness toward her. On the Jain account,
numerically the same self-conscious being who fired the shots thinks of himself
as having done so. Memory35 of performing an action involves numerically the
same self-conscious substance who performed it thinking about himself having
done so. On a Buddhist account, (reliable) memory is a matter of a later
simultaneous bundle containing a state that represents an earlier simultaneous
bundle acting in a certain manner, where it is true of the earlier simultaneous
bundle that it did so act, and where the earlier and later simultaneous bundles
are elements in the same succession of bundles.

As we have noted, the doctrines of reincarnation and karma require that
appropriate recompense (weal or woe) come to each person for her own
previous actions – actions not atypically in some lifetime prior to the life
currently being lived.36 Not only Mahavira but the Buddha is represented as
remembering, upon becoming enlightened, all of his past reincarnational life.

The Jaina and Buddhist traditions, then, provide us with a sharply
contrasting account of what a person is – a person at a time and a person over
time. For the Jaina traditions, a person at a time is a self-conscious substance and
over time is a self-conscious substance that exists continuously. For the
Buddhist traditions, a person at a time is a bundle of momentary states and over
time is a sequence of such bundles. So we have two quite different views of what
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a person is, and thus two quite different views of what it is for a person to be the
same person at one time as at another.

Conclusion

Three nonmonotheistic views of ultimate reality have been described. For one,
what exists is simply and only a qualityless being, nirguna Brahman.37 For
another, what exists are minds and physical elements. On both views, what is
ultimate is incomposite (not made of parts) and independent (not depending for
its existence on anything). For a third view, what is ultimate are physical and
mental states, each momentary, transitory, and impermanent. Here ultimate
bears the sense of incomposite but not of independent, as each state is conceived
as existing dependently on other states. Nothing is thought to have existential
independence.

Questions for reflection

1 Why, in the end, do analogies to perceptual experience, whether simple or
complex, fail to communicate the core of Advaita Vedanta doctrine?

2 What does Advaita Vedanta doctrine affirm? What does it deny?
3 Explain the Jain account of persons, and its implications for action,

memory, and personal identity.
4 Explain the Buddhist account of persons, and its implications for action,

memory, and personal identity.
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Arguments against monotheism

Three questions

A theodicy is an explanation of the role that evil plays in God’s
overall plan. A defense regarding evil is an argument that evil does
not provide evidence that God does not exist. An argument from

evil is an attempt to show that the existence of evil provides evidence that
God does not exist. So there arise three questions regarding God and evil:
Is there an adequate theodicy? Is there a successful defense regarding evil?
Is there a successful argument from evil?

While the issues that come up in the attempt to develop a theodicy are of
significant philosophical and religious interest, they typically occur within
the context of a fairly detailed theology, and we will not try to develop one
here. With one exception, we will set the first question aside.

Reincarnation, karma, and evil

The doctrine of reincarnation claims that each person is embodied in a
newly born body, lives a human life for however long that body lives, and
when that body dies the person who has been embodied in it becomes
embodied in another newly born body.1 This process is, for each person
other than Brahman or God, beginningless and ends only if the person
becomes enlightened or is saved. The doctrine of karma says that the
physical, social, economic, political, etc. conditions under which a person is
embodied and lives a given lifetime are the conditions rendered appropriate
by the person’s action in previous lifetimes. The two claims together yield a
third: what evils occur to a person in a given lifetime are morally proper,
being the appropriate consequences of what the person has previously
done. God, of course, is not subject to reincarnation.

At least from some monotheistic standpoints, there is an attractiveness
to this doctrine. All evils are just punishments. For example, if an infant is
stillborn or has severe birth defects, these things happen, not to a person
just coming to be, but to a person who has a long and intricate series of
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lifetimes in which he has behaved so viciously as to deserve this
treatment. Bad things happen to good people because they were not
always good people. This view entails, then, that:
 
(EN) For any evil E that occurs to a person in lifetime N, E is the just

consequence of wrong actions by that person in lifetime N or in her
lifetimes prior to N.

 
Whether (EN) is true or not, it is logically consistent. Thus it is relevant
to a use of the Consistency Strategy that we will consider shortly. Since
there is little if any solid evidence in favor of the truth of the doctrines
of reincarnation and karma,2 it would be intellectually risky to offer
them as part of a theodicy of which they formed an essential part, or a
defense regarding evil.3

To begin by offering a defense regarding evil would be premature.
One would need first to have reason to suppose that evil is evidence
against the existence of God. Unless there is good reason to think this,
there is no need for a defense regarding evil. While it is often assumed
that the religious believer should provide evidence that God exists and
also provide a defense regarding evil, the idea that the religious believer
should always be the one who offers arguments is without justification.
The place to start in considering God and evil is by asking whether there
is any successful, or at least initially plausible, argument from evil.
There is quite a variety of attempts to offer a successful argument from
evil. It is time to consider some of them.

The problem of evil

What philosophers call the problem of evil concerns whether or not the
existence of evil counts against the existence of God, makes belief that
God exists unreasonable, or the like. The pastoral problem of evil – how
one is to deal with the evil that one faces in one’s own life and the lives
of those one loves – is obviously important, but it is not the
(philosophical) problem of evil. A theodicy is an account of why God
allows, or even causes, evil – of the role evil plays in the great scheme of
things, how it relates to divine providence, how God can bring good
from evil, how God’s love can triumph over evil, and the like. It is
understandable that someone wants a theodicy. But offering a theodicy
is not necessary in order to deal with the problem of evil, and it is a
large topic all by itself. Here, the concern is with the problem of evil,
itself quite enough to occupy one’s attention.
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The existence of evil is the most influential consideration against the
existence of God. The fact is that there is evil in the world, and the fact is that
this is at least initially puzzling if the world is created and providentially
guided by a morally perfect and omnicompetent God. In this chapter, then,
versions of this consideration are examined.4

It is often taken to be obvious that the existence of evil is at least evidence
against the existence of God. Even if other, stronger considerations vote
“Yes” regarding God’s existence, it is claimed that evil obviously votes “No”
in that election. I take this to be false. The existence of evil is evidence
against the existence of God only if there is some sound and valid argument
in which There is evil is an essential premise (one without which the
argument is invalid) and God does not exist5 is the conclusion. It is not
obvious that there is any such argument. Anyone who claims there is such an
argument may be challenged to produce it. This chapter considers various
arguments that have been offered to meet this challenge.

Is the existence of evil evidence against the existence of God?

That there is evil seems to many a feature of the world that God would not
have allowed. Thus they argue that since evil does exist, God does not. This
inference is cogent if and only if (E) There is evil and (G) God exists are
logically incompatible, or if (E) plus some set S of discernible truths is
logically incompatible with (G). Thus arguments from evil to the non-
existence of God either claim that (E) and (G) are logically incompatible or
seek some set S of discernible truths which, together with (E), is
incompatible with (G). The claim is that (E) entails not-(G) or that a set S of
discernible truths, together with (E), entails not-(G). It is possible to consider
several arguments from (E) is true to (G) is false within a brief scope,
thereby gaining a good sense of how likely to succeed this enterprise is.

Failed escapes

No typical version of monotheism can deny (E). Semitic and Hindu
monotheisms hold that our basic religious problem is sin from which we
need forgiveness and deliverance. But to sin is to act in a way that is evil.
Typical monotheisms are religions of redemption from evil. So they cannot
deny that (E) is true.

Nor can monotheism consistently embrace the notion of a finite God – a
deity who, for reasons of lack of knowledge, power, or goodness does not
prevent evil. If a supposed deity is not perfectly good, it is not the deity of
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typical monotheism, so that route is closed. An omnicompetent but morally
imperfect being would not be God.

Suppose, then, that a being is morally perfect but limited in either
knowledge or power in such a way that, for certain evils at least, it
would prevent them if it could but it cannot prevent them. This being
also would not be God in any typical monotheistic sense. To see this,
consider a being limited in knowledge; suppose that God lacks the
knowledge to prevent evil, though God has the power to do so. Suppose
also that I, walking alongside my friend Jon, know that if he does not
stop walking now, he will be hit by a car. Then except under really
extraordinary circumstances I am wicked if I do not stop him if I know
how, and except under really extraordinary circumstances I will know a
variety of ways to stop him. But, by the present hypothesis, God lacks
that knowledge. So relative to preventing the evil of Jon’s being hit by
a car, I am smarter than God. But no being that I am smarter than,
relative to preventing evil , is  worthy of the name “God.” Hence
limiting divine knowledge to “solve” the problem of evil is no more
successful than denying divine goodness.

Suppose instead that God’s power is limited relative to preventing at
least certain evils – God knows how to prevent them but lacks the
ability to put that knowledge to work. I know that if Sharon is getting a
migraine, the appropriate strength pain pill plus strong sweet tea will
prevent it, and typically I have the power to provide both pill and tea.
But, on the present hypothesis, God lacks the power so to act, because
so acting would prevent evil. But no being that, relative to preventing
an evil, has less power than I do is worthy of the name “God.” Hence
limiting divine power as a “solution” to the problem of evil is no more
successful than is limiting divine knowledge.

We could follow a strategy of allowing that God can prevent any
evils we can prevent but that God cannot prevent any evils we cannot
prevent. Or we could deny that God could do any evil-prevention that
required more knowledge than K  or more power than P,  where K
represents some degree of knowledge way above what Einstein had but
short of omniscience and P represents some degree of power way above
that possessed by the world’s strongest person but short of
omnipotence. A condition of there being a point to attempting some
such distinction is that we have some reason to think that God could be
justified in allowing the evils that can be prevented by someone who
has knowledge up to degree K or power up to degree P but not justified
in allowing evils whose prevention would require more knowledge or
power. So far as I know, no attempt has been made to do this, and there
is no reason to think it a promising enterprise.
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Summary regarding a finite deity and evil

The motivation to take refuge in the idea of a finite God – one limited in
power and/or knowledge – can be motivated by this general assumption: the
existence of an evil E is evidence against the existence of God unless it is the
case that either (i) God lacks the power to prevent E, or (ii) God lacks the
knowledge to prevent E. Considering all the evil there is, the consequent
limitation on divine power, or divine knowledge, is enormous. No being so
limited in power or knowledge is God.

It can also be motivated by a more nuanced assumption: the existence of
an evil E is evidence against the existence of God unless it is the case that
either (i) God lacks the power to prevent E, or (ii) God lacks the knowledge to
prevent E, or (iii) God has a morally sufficient reason for allowing E. This
assumption involves three claims. The actual evils that can be prevented by a
being with power of degree P or degree of knowledge K are evils God has a
morally sufficient reason for allowing. The actual evils that God has no
morally sufficient reason for allowing are all evils whose prevention would
require a degree of power beyond P and/or a degree of knowledge beyond K.
God’s power and knowledge end at P and K. The claims involved in this
assumption are arbitrary. There is no reason to suppose that they correspond
to any actual differences in evils, knowledge, and power.6

Denying that there is evil, or so restricting one’s notion of God so that
God is morally imperfect or so limited in power or knowledge that
preventing evil exceeds divine capacities, all are dead ends for monotheism.
These “answers” to the claim that evil is evidence against monotheisms are
thinly disguised admissions to the charge. Monotheism has been right in
firmly resisting these moves.

If the existence of evil is evidence against God’s existence, this does not
settle the issue as to whether God exists or as to whether it is reasonable to
believe that God exists. There might, for example, be equally strong or
stronger evidence in favor of God’s existence. But the notion that the
existence of evil actually is evidence against God’s existence should not itself
be accepted without careful examination. As we have noted, evil is evidence
against there being a God only if (a) (E) There is evil and (G) God exists are
logically incompatible, or (b) if (E) plus some set S of discernible truths is
logically incompatible with (G). But is either (a) or (b) true?
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The consistency issue

Straightforward inconsistency

One might claim, as did my own Introduction to Philosophy teacher, that (E)
and (G) are obviously logically incompatible. This claim is false. The
Consistency Strategy tells us that if any three propositions A, B, and C are
logically compatible, then any pair from that trio is also logically consistent
provided none of A, B, or C is self-contradictory. Note that what a use of the
Consistency Strategy can show is simply the logical compatibility of two
propositions. A proper use of this strategy with regard to two propositions A
and B will prove Possibly, both A and B are true. It will not, and is not intended
to, prove that A is true or that B is true. With this limitation goes an
advantage; one using the strategy need not prove that any of A, B, or C is true.

Consider, then, these propositions:
 
A1 God exists.
B1 If God allows an evil, then God has a morally sufficient reason for

allowing it.
C1 There is evil.
 
None of A1, B1, or C1 appears to be self-contradictory. Nor does the trio A1,
B1, C1 appear to be an inconsistent set. But if none of A1, B1, and C1 is self-
contradictory, and if (A1, B1, C1) is a consistent trio, then no pair of
propositions from that trio is logically incompatible. One such pair is (A1, C1).
So A1 and C1 are not logically incompatible. But A1 is simply (G) God exists
and C1 is simply There is evil. So God exists and (E) There is evil are not
logically incompatible. Hence (a) is false. So if evil is evidence against God’s
existence, (b) must be true.

Another use of the Consistency Strategy goes like this. Consider these
propositions:
 
(G) God exists.
(EN) For any evil E that occurs to a person in lifetime N, E is the just

consequence of wrong actions by that person in lifetime N or in her
lifetimes prior to N.

(E) There are evils.
 
What was true regarding the A1, B1, C1 trio seems also true of the G, EN, E
trio, so it too seems to provide the basis for a successful use of the Consistency
Strategy.
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Problems with this use of the Consistency Strategy

There is a simple rule of logical inference that says this: If a proposition A
plus some necessary truth N entails proposition B, then A by itself entails
B. One who doubts the success of the use made of the Consistency Strategy
in the preceding reasoning may try to find some necessary truth N that,
together with (E), entails the denial of (G). Finding such a necessary truth
would show that (G) and (E) are logically incompatible after all. Various
candidates are available. Here are two:
 
N1 Necessarily, if God creates at all, God will create the best possible

world, and the best possible world will contain no evil.
N2 Necessarily, a perfectly good being prevents evil insofar as it can, and

an omnipotent and omniscient being can prevent any evil.
 
Will either of these do? (N1) or (N2) will do only if it is a necessary truth.
Is (N1) a necessary truth? Is (N2) a necessary truth?

(N1) uses the notion of a best possible world – a world that contains as
much moral worth as it is logically possible that a world contain.7 Several
questions arise regarding (N1). First, is the notion of a best possible world
itself consistent, or is it like the notion of a highest possible integer? I
think the highest possible integer should be named Charlie sounds fine
until one remembers it is a necessary truth that For any integer I, there is
an integer I* such that I* is higher than I; it is logically impossible that
there be a highest integer. Anyone appealing to (N1) owes us an account of
“best possible world” on which it is logically possible that there be such a
thing. One that would not do, for example, is this: World W is the best
possible world only if the number of good persons in that world is the same
number as the highest possible integer. Second, (N1) requires that a best
possible world contain no evil; according to (N1), the presence of evil in a
world will rule it out as being the best possible. It isn’t at all obvious that
this is right. Suppose, for example, that any world possessed of great moral
value will have virtuous agents in it – agents who are honest, brave,
compassionate, and the like. But necessarily virtue is earned; one becomes
virtuous of character by acting rightly again and again. For some virtues, at
least, the relevant occasions of acting rightly require conquering one or
another evil. Bravery requires that one have fear that one conquers.
Fortitude requires than one bear pain well, and hence that one bear pain.
Compassion presupposes suffering, and various saints offer the
experiential report that so does moral and religious maturity. Perhaps some
virtues require conquering evil, and some do not. But perhaps also one who
has a full quiver of virtues has among them the ones that require that they
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have conquered evil, and in the best possible world everyone’s quiver of
virtues will be filled with all virtue’s varieties. So maybe the best possible
world would contain evil after all.8

Third, suppose the best possible world will contain moral agents who act
only freely and rightly, and that if an agent acts freely then that agent is
not merely acting in the way God has built into her that she act. In the
strictest sense, to create a world W is to fiat W – so to act that W obtains
simply as a result of one’s having so acted. But then the free actions of a
created moral agent cannot themselves be created by God. If God fiats that
Eve speaks truly, Eve does not freely speak truly. So, perhaps, even should
there be some notion of a best possible world that is not self-contradictory,
that world is one that God cannot fiat – cannot, strictly speaking, create –
because it is logically impossible that this be done. But then it is false that,
strictly speaking, if God creates then God creates the best possible world.

Fourth, there is an argument to the effect that there being a best possible
world is not compatible with God being omnicompetent. The idea is that
God is omnicompetent entails No world God created would exhaust God’s
competence or For any world W that God created, God could create a world
W* such that W* was better than W. There is reason, then, to be dubious
about the claim that (N1) Necessarily, if God creates at all, God will create
the best possible world, and the best possible world will contain no evil is a
necessary truth.

Perhaps things will go better if we appeal to
 
N2 Necessarily, a perfectly good being prevents evil insofar as it can, and

an omnipotent and omniscient being can prevent any evil.
 
Reflection on (N2) brings us back to at least one of the considerations
already raised regarding (N1). If a best possible world can contain evil, why
think that a perfectly good and omnicompetent God would not permit evil?

There are other problems with (N2). Let the partial description of a
possible person (a PDPP) be a description of a set of fully determinate
properties such that, were God to, strictly speaking, create – i.e., fiat –
something having those properties, God would have fiated a person. To
each PDPP X, one might say, there will correspond a person if God chooses
to follow the recipe that X contains. Suppose that for each PDPP X there is
a truth about how the corresponding person would act if he was created.
Whatever the truth is, if there is one, about whether there is any PDPP
whose corresponding person would always freely act rightly, that truth is
not a necessary truth. Suppose, finally, that the logically contingent fact of
the matter is that there is no PDPP whose corresponding person, were she
created, would always freely act rightly. A world possessing the highest
possible moral worth, or any reasonable facsimile, will contain moral
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agents. If the truth is as assumed, then in creating moral agents to populate
the best possible world, God is creating agents whose choices will introduce
evil into that world. Since it is logically possible that the truth be as we
have assumed, and logically necessary that the best possible world contain
moral agents, it is logically possible that the best possible world contain
agents who act wrongly, thereby introducing evil into that world. Hence it
is not a logically necessary truth that the best possible world contains no
evil. Nor is it a necessary truth that a morally perfect omnicompetent being
cannot permit evil. But then neither (N1) nor (N2) is true; hence nor is the
logically necessary truth that the critic sought to pair off with (E) There is
evil for the purpose of deriving the denial of (G) God exists. Nor is either
the basis for a successful challenge to the Consistency Strategy.

The evidential issue

Logical consistency with evidential conflict

It is not logically inconsistent of one to believe that almost no residents of
Madison, Wisconsin would vote for Prince Charles as President of the
United States, that Kim is a resident of Madison, and that Kim would vote
for Prince Charles as President. But if one has no particular reason to think
that Kim relevantly differs from her fellow Madisonians, one believes
against the evidence when one picks her as a Prince Charles supporter.
Proposition A is logically consistent with proposition B and The truth of
proposition A is evidence that proposition B is false are not themselves
logically incompatible claims. We have found no reason to think that the
existence of evil is logically incompatible with God’s existence. The
remaining question concerns whether nonetheless the existence of evil is
evidence against the existence of God. If there being evil counts against
there being a God only if either (a) (E) There is evil and (G) God exists are
logically incompatible, or (b) if (E) plus some set S of discernible truths is
logically incompatible with (G), and (a) is false, there remains (b). The
discernible truths added to (E) need not be necessary truths; any old truths
will do. Are there any?

Those who answer affirmatively take it that the existence of evil is
something not to be expected if a morally perfect and omnicompetent God
created the world. Suppose that Aunt Lucy is an exquisite housekeeper.
Suppose too that one must choose whether she is staying in guest room 21
that is neat as a pin or in guest room 22 whose floor is invisible under dirty
clothing. While it is logically possible that she is staying in 22, odds are
Aunt Lucy is staying in 21. If God created the world, perhaps it is logically
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possible that there be evils in it; but odds are there won’t be. So (roughly)
the assumption goes. Is the assumption right?

There is at least this much to be said for the assumption: for typical
monotheisms, the present state of the world is not such as to make God
overly pleased. The prayer “Thy will be done, on earth as it is in heaven”
has not exactly received a full answer yet. Critic and theist agree that
things are not as a morally perfect and omnicompetent being would wish
them to be. In Judeo-Christian terms, our world is a “fallen” world. The
question remains whether the existence of evil is evidence against the
existence of God.

Those who follow the strategy of seeking some set of non-necessary or
logically contingent truths that, together with (E) There is evil, entail not-
(G) God does not exist tend to appeal to claims about our knowledge and
what is reasonable to accept in its light. The following argument provides a
simple illustration. Let an evil whose purpose, if any, is unknown to us be
an apparently pointless evil.

A simple argument

 
1 There are apparently pointless evils.
2 The Apparently Pointless Evil Claim: If there are apparently pointless

evils, then God does not exist.9

3 God does not exist (from 1, 2).
 
The first premise is patently true. The conclusion follows from the
premises. So the question is whether the second premise – The Apparently
Pointless Evil Claim – is true. The idea behind this claim apparently is this:
 
2a The Actually Pointless Evil Claim: God would not allow actually

pointless evils.
2b The We Would Know Claim: If an evil has a point, it will be apparent

to us.
 
Then it follows that
 
2c God would not allow any evils that are apparently pointless.
 
And from 2c and 1 we can infer 3 – the claim that God does not exist.
Suppose, then, that the truth of 2a and 2b is intended as the necessary and
sufficient conditions of the truth of The Apparently Pointless Evil Claim.
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Suppose that 2a and 2b provide both background assumptions and
presuppositions of that claim. Then if either 2a or 2b is false, 2 will be false.
If we have no reason to think 2a (The Actually Pointless Evil Claim) is true,
or no reason to think 2b (The We Would Know Claim) true, then we will
have no reason to think The Apparently Pointless Evil Claim true.

In our discussion of these matters, we will focus almost entirely on The
We Would Know Claim. The question as to whether God would allow
actually pointless evils is very difficult to answer, and we will not argue
either for or against it. The critic obviously needs it for his argument to
succeed. We will suspend judgment here regarding its truth, and discuss its
meaning only to the degree that this is helpful in getting clear about The
We Would Know Claim.10

Let us begin, then, with The We Would Know Claim. Would we know it
if an evil has a point? The purposes of an omnicompetent being might well
be beyond our comprehension.11 Hence there is no reason whatever to
think that if God allows an evil E in the light of E’s having a certain point P,
we will know what P is. So there is no reason whatever to think The We
Would Know Claim is true. Hence there is no reason whatever to suppose
that The Apparently Pointless Evil Claim is true. Since we have no reason
to accept The We Would Know Claim, we have no reason to think that The
Apparently Pointless Evil Claim is true. Hence the Simple Argument fails.
There is, however, a more sophisticated argument right next door.

A more sophisticated argument

It is true that, for lots of evils, we have no idea what their point, if any,
actually is. What point does someone’s having a migraine, a stomach ulcer,
cancer, or the inability to speak have? Even if we are able to say in general
what might serve as a rationale for a morally perfect omnicompetent being
allowing evils, and even for allowing certain specific kinds of evils, we are
not in a position to say things that would result from filling in sentences
like this with the names of actual persons and actual evils: The reason why
person X experienced evil Y is that the point of evil Y is Z. Doing so would
presuppose a degree of knowledge we do not have. There are also evils
regarding which it is hard to say what their point might be.

Suppose, then, we divide evils into two broad and admittedly ill-
defined12 classes: those kinds of evils for which we can at least imagine
some point, and those for which we cannot. Call these very loosely defined
classes of kind of evil, respectively, imaginably pointful and unimaginably
pointful. Perhaps suffering that turns a miserably selfish person into a
person of compassion falls into the former class; perhaps so does even a
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miserably selfish person being allowed to suffer as a way of providing her
an opportunity to become compassionate. Perhaps an accident that renders
irrevocably comatose a loving wife and mother whose community activities
alleviated much suffering falls into the class of unimaginably pointful
evils.13

The class of imaginably pointful evils can be further divided into those
where nothing we know about a particular case renders it unavailable for
being pointful in the imagined way, and cases where this is ruled out by
what we know. Suppose two stingy hoarders face death by freezing and are
discovered just in time to save their lives. The one becomes generous and
charitable, but the other has been so completely conditioned to be mean
about money that even his being rescued by Red Cross workers does not
make him any more willing to be charitable. One might think of the
suffering the first hoarder endured as having a point in its positive results
on his character, but the latter hoarder was so set in his ways that changing
was not an option, even if he nearly froze to death. Let the former sort of
case be imaginably and contextually pointful and the latter sort of case be
imaginably, but not contextually, pointful. A rough informal
characterization of the sense of these terms is this: an imaginably and
contextually pointful evil is one that, so far as we know, may occur to a
person under conditions in which the evil serves some morally sufficient
point – some point such that a perfectly good being who allowed the evil to
occur in order that the point be served acted rightly in so doing.14 An
imaginably, but not contextually, pointful evil is one that might occur to a
person under conditions in which the evil serves some morally sufficient
point – some point such that a perfectly good being who allowed the evil to
occur in order that the point be served acted rightly in so doing – but we
know something about the circumstances in which the evil occurred that
fully prevents them from being conditions of this sort. An evil is
unimaginably pointful if after considerable effort we still cannot think of
any condition under which the occurrence of that sort of evil might serve
some morally sufficient point – some point such that a perfectly good being
who allowed the evil to occur in order that the point be served acted rightly
in so doing.15

A more formal characterization of these rough distinctions can be
expressed along these lines:
 
D1 An evil E is imaginably and contextually pointful relative to person S

if and only if (i) we can describe a condition C such that if S is in C
and endures E, it is possible that her doing so will be a necessary
condition of S coming to have property Q, where S’s having Q is a
sufficiently good state of affairs that one who allowed S to endure E
for the sake of S coming to have Q would be morally justified in so
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doing, and (ii) nothing we know ahout S is incompatible with S’s
actually being in C when S endured E.16

D2 An evil E is imaginably but not contextually pointful relative to
person S if and only if (i) we can a describe condition C such that if S
is in C and endures E, it is possible that her doing so will be a
necessary condition of S coming to have property Q, where S’s having
Q is a sufficiently good state of affairs that one who allowed S to
endure E for the sake of S coming to have Q would be morally
justified in so doing, and (ii) something we know about S is
incompatible with S’s actually being in C when S endured E.

 
By contrast:
 
D3 An evil E is unimaginably pointful relative to person S if and only if

we cannot describe a condition C such that if S is in C and endures E,
it is possible that her doing so will be a necessary condition of S
coming to have property Q, where S’s having Q is a sufficiently good
state of affairs that one who allowed S to endure E for the sake of S
coming to have Q would be morally justified in so doing.

 
Imaginably and contextually pointful evils are the least plausible
candidates for use in an attempt to derive not-(G) God does not exist from
(E) There is evil. Thus we will consider arguments that deal with the
notions of the other sorts of evils. One might begin, then, with these
reflections and offer either of the following arguments.

The “imaginably but not contextually pointful” argument
 
1* There are imaginably but not contextually pointful evils.
2* If there are imaginably but not contextually pointful evils then there

are actually pointless evils.17

3* There are actually pointless evils (from 2*, 3*).
4* If there are actually pointless evils, then God does not exist.
5* God does not exist (from 3*, 4*).
 
The key premises in this argument are (2*) and (4*); we will first consider
(2*). It is a restricted version of The We Would Know Claim. Even if, as we
argued above, the unrestricted version is false, this restricted version might
be true. Since it approves the inference from There are imaginably but not
contextually pointful evils to There are pointless evils, what it says is
tantamount to Evils that are not contextually pointful are actually
pointless. Is that true?

The other, similar argument is the “unimaginably pointful” argument.
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The “unimaginably pointful” argument

1** There are unimaginably pointful evils.
2** If there are unimaginably pointful evils then there are actually

pointless evils.18

3* There are actually pointless evils. (from 1**, 2**)
4* If there are actually pointless evils, then God does not exist.
5* God does not exist (from 3*, 4*).
 
The key premises of this argument are (2**) and (4**); we will first
consider (2**). It is a differently restricted version of The We Would Know
Claim. Even if, as we argued above, the unrestricted version is false, this
restricted version might be true. Since it approves the inference from There
are unimaginably pointful evils to There are pointless evils, what it says is
tantamount to Evils that are unimaginably pointful are actually pointless.
Is that true?

Concerning premise 2* of the “imaginably but not contextually
pointful” argument: evils that are not contextually pointful are actually
pointless

Suppose, for the sake of the argument, that premise 1* is true. This helps
the critic only if premise 2* is also true. Granting premise 1* grants this:
there are evils that may have some point, but no point we can think of that
they might have is compatible with what seems true about the
circumstances in which they occur. What premise 2* says is that if there are
evils that may have some point, but no point we can think of that they
might have is compatible with what seems true about the circumstances in
which they occur, then there is no point that they do serve.

Suppose a man wears a paper bag on his head. While either the man has a
mustache, or he does not, so long as the bag is over his head it is neither
apparent that he does nor apparent that he does not. We just can’t see.
Similarly, while either an evil has a point or it does not, it is possible that
we cannot tell which is the case.19 Competitive to premise 2*, then, is:
 
2a* If there are imaginably but not contextually pointful evils then there

are evils regarding which we should suspend judgment as to whether
or not they actually have a point.20

 
Where premise 2* counsels a specific conclusion (there are pointless evils),
its competitor 2a* commends suspense of judgment regarding that
conclusion. Not surprisingly, the same issue comes up again regarding the
unimaginably pointful argument.
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Concerning premise 2** of the “unimaginably pointful” argument: evils
that are unimaginably pointful are actually pointless

Consider this argument:
 
2** If there are unimaginably pointful evils then there are actually

pointless evils.
 
What this premise tells us is that if we cannot even imagine what point an
evil of a certain kind might have, then it has no point. Competitive to 2**
 
2a** If there are unimaginably pointful evils then there are evils regarding

which we should suspend judgment as to whether or not they actually
have a point.

 
Whereas 2** counsels a specific conclusion (there are pointless evils), its
competitor 2a* commends suspense of judgment regarding that conclusion.

An essential element in one influential attempt to move from (E) There
is evil to not-(G) God does not exist is premise 2* (as against 2a*), premise
2** (as against 2a**), or some closely analogous claim. Is it 2* or 2**,
rather than 2a* or 2a**, that are true? Perhaps the best way to decide is to
consider the sort of case that makes premises like 2* and 2** plausible if
anything does.

Animal suffering

Consider premises 2* If there are imaginably but not contextually
pointful evils then there are actually pointless evils ( = Evils that are
not contextually pointful are actually pointless) and 2** If there are
unimaginably pointful evils then there are actually pointless evils ( =
Evils that are unimaginably pointful are actually pointless) as applied
to an example made famous by William Rowe.21 Imagine a doe trapped
in a forest fire and burned to death. On traditional views, the doe has no
after-life in which her suffering can somehow serve her. She has no
capacity for moral character in which she could gain even momentary
fortitude. Imagine also that no one knows or ever learns of her fate, so
that no good comes to others from reflecting on her suffering. The point
is that even if afterlife, moral character, or the sober reflections of
others would obviously render her suffering less problematic, they do
not apply here. In the case of non-human animals, exercise of
responsible free will, the development of virtues, and future
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consequences for the sufferer, at least on traditional notions concerning
the nature and status of such beings, do not arise. They do not arise even
if the idea that the suffering of animals serves some human good is not
itself morally problematic.

Strictly speaking, it seems false that animal suffering is an evil for we
can conceive no possible point. Suppose that all animal suffering that
occurred before human beings existed was caused by unembodied moral
agents who exercised their freedom in ways that involved making innocent
creatures suffer. They thereby went from being angels to being demons.
Suppose further that there being moral agents whose exercises of freedom
determine their moral character is itself, independent of how that character
turns out, a highly good thing. Then even if some unembodied moral
agents22 cause animal suffering, it is not wrong that they have been allowed
to do so. This seems a conceivable point for animal suffering. Given some
ingenuity, it seems that we can find some conceivable point for any evil we
have any good reason to think has occurred.

It does not follow that there is no evil whatever that God could not
wrongly permit. Suppose God were to create seven persons who existed
only for twelve years. At each moment they suffered as much agony as
they were capable of experiencing while feeling a deep hatred of God
and one another that inevitably arises from features built into them at
creation. Then God annihilates each of them for ever. Suppose, finally,
that these are the only things that God ever creates. Within the
constraints of these assumptions, it seems that the evils these persons
suffer can have no point.23

Rowe very plausibly believes that the sort of case he describes –
commonly called “the Bambi case” – including various species of
animals, have actually occurred in a time-span overlapping that of the
human race. Further, most animal suffering occurred before there were
any human beings. Consider propositions:
 
(K1) Knowledge that there has been massive animal suffering, most of it

occurring in particular cases not known by any human being, serves
to cause in human beings a moral or religious state not otherwise
obtainable save at comparable cost,

 
and
 
(K2) That state is sufficiently valuable to justify the suffering requisite to

it.

While (K1) and (K2) are not in any obvious manner self-contradictory, it is
hard to see what the alleged moral or religious state might be, and there
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seems no reason whatever to think them true. This much of Rowe’s case
seems impeccable.

Animal suffering is a highly plausible candidate for an evil that is either
imaginably but not contextually pointful or unimaginably pointful. Is it
true regarding animal suffering that if it is imaginably but not contextually
pointful, or unimaginably pointful, then animal suffering is actually
pointless? The Rowean critic takes the answer to be affirmative. The
monotheist is likely to disagree. Who is right?

The proper answer to the “Who is right?” question rests on the sort of
connection it is reasonable to think holds between an evil E being
imaginably but not contextually pointful or else unimaginably pointful
and E being actually pointless. Are our relevant cognitive powers reliable
enough, and our relevant knowledge great enough, for us to say that an
evil’s having the first of these properties is good evidence that it also has
the second of these properties? The Rowean argument in favor of thinking
that our cognitive powers are reliable, and our information sufficient, goes
as follows.

We often have to make judgments in cases in which we would like more
information. Nonetheless, our only choice is to follow the best reasoning
we can find and accept the results. If it is true that:
 
1 For all we can tell, it is true that P;
2 We can find no evidence in favor of not-P,
 
it is proper to infer to
 
3 It is reasonable to believe that P, and unreasonable not to do so.
 
In accord with Professor Rowe’s intention, we might call reasoning of the
sort that 1–3 represents Common Reasoning. The relevant application of
this reasoning is:
 
4 For all we can tell, it is true that animal suffering has no point.
5 We can find no evidence in favor of animal suffering having a point.24

 
So it is proper to infer to:
 
6 It is reasonable to believe that animal suffering has no point, and

unreasonable not to do so.
 
Granted, either an evil has a point or it does not. Whether it does or not
is independent of whether we think it does or not. There is no proposal
that evil E’s having a point and our being aware of E’s point are related
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by entailment, natural law, or the like. But, the Rowean claims, the
reasoning in 4–6 exemplifies the pattern exhibited by 1–3, and this
pattern of reasoning is rightly of high repute and common use. Not to
apply it to whether animal suffering has a point is tantamount to
rejecting reasoning all of us apply all of the time. Such a strategy
smacks of inconsistency, dishonesty, and special pleading, none of which
is the way of true philosophy. So:
 
(2*) If there are imaginably but not contextually pointful evils then

there are actually pointless evils  (  = Evils that are not
contextually pointful are actually pointless)

 
and
 
(2**) If there are unimaginably pointful evils then there are actually

pointless evils  (  = Evils that are unimaginably pointful are
actually pointless)

 
triumph.

For all its apparent force, this argument fails. The question as to
whether animal suffering has a point is the question as to whether God,
if God exists, might have a morally sufficient reason for allowing it.
Suppose the reasoning exhibited in 1–325 fits perfectly any such case as
this:
 
4a For all we can tell, it is true that Bill’s allowing his animals to

suffer has no point.
5a We can find no evidence in favor of the view that Bill’s allowing

his animals to suffer has a point.26

 
So it is proper to infer to:
 
6a It is reasonable to believe that Bill’s allowing his animals to suffer

has no point, and unreasonable not to do so.
 
We can also argue:
 
4aa For all we can tell, Bill’s animals are suffering.
5aa We can find no evidence that Bill’s animals are not suffering.
 
So it is proper to infer to:
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6aa It is reasonable to believe that Bill’s animals are suffering, and
unreasonable not to do so.

 
Such cases do not give reason for us to raise our intellectual eyebrows or
think that the reasoner has exceeded proper limits. But it is not so clear
that things continue to go well if we reason:
 
4* For all we can tell, God (if God exists) has no morally sufficient

reason for allowing animal suffering.
5* We can find no evidence in favor of the view that God (if God exists)

has a morally sufficient reason for allowing animal suffering.27

 
So it is proper to infer to
 
6* It is reasonable to believe that God (if God exists) has no morally

sufficient reason for allowing animal suffering, and unreasonable not
to do so.

 
Our ability to discern the truth about the situation concerning Bill
intentions, motives, and consequences, and the truth about Bill’s animals’
suffering, presumably is quite reliable. The same is not so clear regarding
the situation concerning God (if God exists) allowing animal suffering. To
the degree that this is so:
 
(2*) If there are imaginably but not contextually pointful evils then there

are actually pointless evils ( = Evils that are not contextually pointful
are actually pointless)

 
and
 
(2**) If there are unimaginably pointful evils then there are actually

pointless evils ( = Evils that are unimaginably pointful are actually
pointless)

 
are in trouble.

Salient to God’s situation regarding allowing animal suffering is this.
Rowe’s argument requires that it be true that Necessarily, if God exists
then there is no pointless evil. Given that claim, any evidence we have
for God’s existence is evidence against there being pointless evil. (It
need not be evidence against there simply being evil.) But no evidence
regarding Bill’s existence is automatically evidence against there being
pointless evil. Further, Bill’s capacities are like our own. His reasons for
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action, the range of his knowledge, the scope of his power are like ours.
If after careful reflection we cannot see any good reason Bill might have
for allowing his animals to suffer, this is some reason to think that he
has no such reason. It is, at least, insofar as it is true that if Bill had
some such reason, it would occur to us. Nonetheless, even with other
human persons, observing their behavior and its consequences is often
far easier than discerning their motives and intentions. Identifying any
cases of divine behavior and its consequences is more difficult than
doing the analogous thing regarding human behavior and its
consequences. Drawing conclusions about any divine motives and
intentions there may be is exquisitely difficult. This is very relevant to
(2*) and (2**). It is important to take into full account in considering
the principle of Common Reasoning.

Consider, then, these principles of reasoning:
 
(R) (For Roweanism) If a case in which one wishes to apply reasoning

of the sort 1–3 exhibits – Common Reasoning – is one dealing with
natural objects, artifacts, the means and ends of human persons, or
the means and ends of a person whose cognitive capacities, moral
goodness, and causal powers vastly exceed ours, then the results of
applying it is reasonably believed to be reliable.

(R*) If a case in which one wishes to apply reasoning of the sort 1–3
exhibits – Common Reasoning –  is one dealing with natural
objects, artifacts, or other human persons, then applying it is
reasonably believed to be reliable; if a case in which one wishes to
apply reasoning of the sort 1–3 exhibits – Common Reasoning – is
one dealing with a person whose cognitive capacities, moral
goodness, and causal powers vastly exceed ours, it is reasonable to
think that such reasoning is as likely to be unreliable as it is to be
reliable.

 
The basic idea on which Rowe’s position rests is that (R) is true, and that
this gives a favorable presumption to:
 
(2*) If there are imaginably but not contextually pointful evils then

there are actually pointless evils  (  = Evils that are not
contextually pointful are actually pointless)

 
and
 
(2**) If there are unimaginably pointful evils then there are actually

pointless evils  (  = Evils that are unimaginably pointful are
actually pointless).
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A Rowean needs (R); it is hard to see that (R) is correct as opposed to (R*).
Let us look at matters a bit more fully. In doing so, we will need to consider
The Actually Pointless Evil Claim that says:
 
2a God would not allow actually pointless evils.
 
Our concern, as noted above, will be with its meaning, not its truth – which
the critic’s argument requires and about which we here suspend judgment.

Actually (or metaphysically) pointless evils

We have talked about evils being imaginably or unimaginably pointless,
and the like. These are epistemological features of evils, properties that
they have in relation to us. They are relational properties that an evil may
or may not have, but has if at all due to certain human cognitive states.
Being actually (or metaphysically) pointless, like having a point, are
properties an evil has, if at all, whether we know it has it or not.28 But what,
exactly, is a pointless evil? In considering this question, it seems best to
start with what it might be for an evil to have a (metaphysical) point. Then
we can, so to say, proceed by subtraction in defining an evil being without
point. Here is one definition:
 
Definition 1: Evil E has an actual (or metaphysical) point if and only

if there is some good G such that (i) E’s obtaining is a
logically necessary condition of G’s obtaining,29 and (ii)
G’s obtaining is of sufficient worth to justify E’s being
permitted in order to make G possible.

 
A pointless evil, on this account, is simply one for which there is no
corresponding good of which both (i) and (ii) are true. Given this
understanding of pointlessness, is
 
2a The Actually Pointless Evil Claim: God would not allow actually

pointless evils
 
true?

The idea is not that under some circumstances, or given some conditions,
God would not allow actually pointless evils, and those circumstances or
conditions obtain. The idea is that 2a is a logically necessary truth – that
(P) It is logically impossible that a morally perfect and omnicompetent
being allow any pointless evils.30 It is this assumption that her argument
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requires that makes it crucial for the critic to show that there are pointless
evils. If (P) is false, the monotheist can simply say: maybe there are
pointless evils – so what?

It is worth emphasizing that there are not two kinds of point, actual (or
metaphysical) and epistemological (having to do with imaginability); there
are simply actual points on the one hand, and our views about actual points
on the other.

It also deserves emphasis that appeal to:
 
(R*) If a case in which one wishes to apply reasoning of the sort 1–3

exhibits – Common Reasoning – is one dealing with natural objects,
artifacts, or other human persons, then applying it is reasonably
believed to be reliable; if a case in which one wishes to apply
reasoning of the sort 1–3 exhibits – Common Reasoning – is one
dealing with a person whose cognitive capacities, moral goodness, and
causal powers vastly exceed ours, it is reasonable to think that such
reasoning is as likely to be unreliable as it is to be reliable.

 
over
 
(R) (For Roweanism) If a case in which one wishes to apply reasoning of

the sort 1–3 exhibits – Common Reasoning – is one dealing with
natural objects, artifacts, the means and ends of human persons, or the
means and ends of a person whose cognitive capacities, moral
goodness, and causal powers vastly exceed ours, then the results of
applying it is reasonably believed to be reliable.

 
is not inconsistent with other claims we will make later. To prefer (R*) to

(R) involves rejecting the principle of Common Reasoning as applied to
God and evil. This is not inconsistent with offering arguments for the
existence of God. It is not incompatible with claiming that religious
experience is evidence for God’s existence. It is easier to detect the
existence of a human person, and to discover that she is self-conscious and
possesses intelligence, than it is to discern her intentions, motives, and
purposes. It is not inconsistent to hold that there is argument or evidence
to the effect that God exists but that tracking God’s reasons for allowing
what God allows is often beyond us.
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Chancey worlds

If (P) It is logically impossible that a morally perfect and
omnicompetent being allow any pointless evils is true, it is a necessary
truth. If (P) is a necessary truth then we cannot consistently describe
any condition under which (P) is false. Here is an interesting attempt to
offer such a description.31 Consider a world W of this sort:32 W is
strongly random so that often the microevents in it constrain the
macroevents that occur to a much less significant extent than
presumably is the case in our world. For example, in W a car’s being in a
particular position at one moment may leave open where it will be a
moment later in ways that far exceed considerations of what its driver
may do or what would follow were there laws in that world like the laws
that hold in our world. Call these events in which randomness is great
randomness cases.33 Suppose that in a randomness case, Sue crosses a
street and is killed in an automobile accident which, given preceding
conditions, might equally well never have happened. Chance plays a
significant role in this world. The accident, strictly, has no cause if a
cause is an event A such that, given A and all relevant laws, the
accident’s occurrence is more probable than not. In that very plausible
sense of “cause,” the accident was causeless, because it was as likely not
to occur as to occur relative to what obtained independent of anyone’s
knowledge.

In a world where chance, or absence of cause, plays such an important
role, it is false that such events as the accident are planned by anyone,
human or divine. Indeed, this is true of all  events that occur in
randomness cases in this world. Even if God knows in advance that the
accident would happen, God did not cause the accident (it had no cause).
But if God did not cause the accident, then God did not plan the
accident.

It is possible that God put constraints on this world so that, even by
chance, no event can occur that God would be wrong in permitting.
Suppose also that each person in W is under divine providence, so that
while God permits Sue to be killed in the accident, God also preserves
Sue in existence, reunites her with her family in the afterlife, and so on.
In sum, one could complete the description of W in such a way that,
even though there are evils in W for which God did not plan,
nonetheless God brings good out of these evils for those who suffer
them.

One thing that arises from such considerations is this: God
presumably could know in advance what would happen even in a
chancey world. An intrinsically omniscient God will not ever have to
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infer what will happen from something else God knows. So God would,
even regarding chancey worlds, know what will occur and so create only
a world in which there will randomly occur events that, if they are evils,
have a point. In sum: God’s allowing an evil E to occur because it has a
point does not entail God caused or planned that E occur.

Suppose (differently and dubiously) that God would not know what
would happen in a chancey world until it happened. Still, God could set
limits on what could happen in such a world so that no event that might
take place within those boundaries was one God could not bring
sufficient good out of to make it not morally wrong that the evil be
allowed. This suggests a second definition of having a point:
 
Definition 2: Evil E has an actual (or metaphysical) point if and

only if there is some good G such that (i) God can
bring good G out of E’s occurrence, and (ii) G’s
obtaining is of sufficient worth to justify E’s being
permitted, whether or not E is a logically necessary
condition of G.

 
In one way it does not seem that the possibility of such a world as W

changes much. In a chancey world, God is morally justified in allowing
evils even though God did not cause them or plan them in any sense in
which planning includes causing. It still may be that the evils in W are
of a sort that the presence in W of evils of their sort has a point (in one
or the other defined senses) though perhaps a point that might be
served by other instances of their kind of evil or by instances of evils of
some different kind. Let an evil be divinely unjustified if and only if
God would be morally unjustified in allowing it to occur. It seems that
the constraint that no divinely unjustified evils can be allowed applies
to W as much as to any world God created. And it seems that the evils in
W that are not planned are nonetheless permitted for morally sufficient
reason, even if that reason is of a sort that could instead have applied to
other specific evils, or to evils of some other kind, or been replaced by
some other morally sufficient reason which would have applied had a
different chance outcome arisen. What follows is that God can have a
point in permitting an evil even if God did not plan the world in such a
way that that evil occurred in it. It does not follow that God could allow
an evil that was actually pointless. It does follow that even under
conditions of randomness, where our ability to judge whether an evil
has a point or not would be even less than whatever it is now, evils could
have actual or metaphysical points. Not even the randomness of such a
world would be forceful evidence of there being actually or
metaphysically pointless evils – evils that were divinely unjustified.
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Religious maturity

An important topic is relevant here about which the author claims no direct
knowledge. In making it, it is assumed that a defensible monotheism cannot
entail that any moral truth is not true, and that genuine religious values
include rather than contradict moral values. Morality deals with what may
not be done to, and what must be done for, people. What goes beyond this is
supererogatory. Monotheistic theology is typically committed to the view
that God is morally good. Thus God is conceived in such a manner as not to
act against morality. But monotheism typically and very plausibly supposes
that full moral maturity, however essential a part thereof, is not identical to
full maturity as a person. Full maturity, it is held, goes beyond morality,
partly by demanding what is morally supererogatory, partly by including
features of character than are not purely and simply moral features. These
matters are deep and complex, but a really nuanced discussion of the
problem of evil cannot ignore them. Often ignored, they nonetheless fall
within the range of what is relevant to the problem of evil.

Suppose that Susan can achieve a state of religious maturity – of
relationship with and likeness to God, in such ways as are available to
created persons – or to possess a degree of religious virtue or have a
religious experience of an important sort, or the like, if Susan is allowed to
experience a certain evil E. Call this state or disposition or experience that
is of high religious value saintliness for lack of a better term. Suppose that
evil E is not a logically necessary condition of anyone reaching saintliness.
It is compatible with this that it is contingently true that Susan will not
reach saintliness unless she does experience E. All of the ways by which one
might reach this goal without enduring evil are ways Susan cannot take
because of choices she might not have made, but has made, or might never
make, but in fact would make. Finally, suppose that God allows Susan to
undergo evil in order that she might reach saintliness. It seems logically
possible that if Susan reaching saintliness is highly valuable, God’s
allowing her to find her way to it by means that include her suffering E is
itself good, not evil. God’s doing so would not be divinely unjustified.

We can now come to the point of this discussion. Consider its relevance
to The Actually Pointless Evil Claim:
 
2a God would not allow actually pointless evils.
 
Add to it the definition:
 
Definition 1: Evil E has an actual (or metaphysical) point if and only

if there is some good G such that (i) E’s obtaining is a



148 ARGUMENTS: MONOTHEISTIC CONCEPTIONS

logically necessary condition of G’s obtaining,34 and (ii)
G’s obtaining is of sufficient worth to justify E’s being
permitted in order to make G possible.

 
If one takes this to be the proper definition of has a point then only evils
that are logically necessary conditions of goods can have a point. The
scenario offered concerning religious maturity seems logically consistent.
If so, then this definition of has a point is too narrow. We need instead the
more complex:
 
Definition 3: Evil E has a point if and only if (a) there is some good

G such that (i) E’s obtaining is a logically necessary
condition of G’s obtaining, and (ii) G’s obtaining is of
sufficient worth to justify E’s being permitted in order to
make G possible or (b) there is some good G such that
(iii) God can bring good G out of E’s occurrence, and (iv)
G’s obtaining is of sufficient worth to justify E’s being
permitted, whether or not E is a logically necessary
condition of G.

 
It would be helpful here, no doubt, to offer plausible, fleshed-out
examples of what sort of state, virtue, or experience saintliness might
amount to, or at least sketchily described description, perhaps in terms of
a durable disposition toward self-giving love, a tranquil and charitable
character expressed in improving people’s lives, or a continuing sense of
the presence of God. For a Jew, the suffering of the Jewish people no
doubt is relevant here, and for a Christian the suffering of Christ. But
conceptually and empirically, these are beyond this author. I simply note
the relevance of such matters to a nuanced account of the problem of evil.
I also note that the occurrence of the sort of saintliness roughly
characterized here is of great importance to the monotheistic religious
traditions. It is the sort of character that genuine faith, worship, and
monotheistic religious experience is supposed to bring the believer to, if
only in the long run.

One misplaced criticism should be noted. The discussion here does
not assume, contrary to the critic’s own beliefs, that there are such
states or experiences in the offing, with God ready to supply them. The
point is simply that when one is considering propositions that are, if
true, then necessarily true – such as The Actually Pointless Evil Claim
(that God would not allow pointless evil) – one is not only entitled but
required to consider what the possibilities are. If there are possibilities
that would not be possible if a proposition P were a necessary truth,
then P is not a necessary truth (and if P is, if true, then a necessary
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truth, then P is, if false, necessarily false). If it appears that X is a
possibility, and X is not a possibility if P is true, then the apparent
possibility of X is evidence against P’s truth. The argument here is that
the logical possibility of the saintliness scenario is evidence against The
Actually Pointless Evil Claim (that God would not allow pointless evil)
if it limits having a point to Definition 1. What is required, if The
Actually Pointless Evil Claim is to be true, is that it be construed along
lines as least as broad as:
 
Definition 3: Evil E has a point if and only if (a) there is some

good G such that (i) E’s obtaining is a logically
necessary condition of G’s obtaining, and (ii) G’s
obtaining is of sufficient worth to justify E’s being
permitted in order to make G possible or (b) there is
some good G such that (iii) God can bring good G out
of E’s occurrence, and (iv) G’s obtaining is of sufficient
worth to justify E’s being permitted, whether or not E
is a logically necessary condition of G.

 
Common Reasoning, however reliable relative to the scope of natural
objects, artifacts, the means and ends of human persons, it does not
follow that it is reliable concerning the means and ends used by a person
whose cognitive capacities, moral goodness, and causal powers vastly
exceed our own.

One thing that makes deciding between:
 
(R) (For Roweanism) If a case in which one wishes to apply reasoning

of the sort 1–3 exhibits – Common Reasoning – is one dealing with
natural objects, artifacts, the means and ends of human persons, or
the means and ends of a person whose cognitive capacities, moral
goodness, and causal powers vastly exceed ours, then the result of
applying it is reasonably believed to be reliable.

 
and
 
(R*) If a case in which one wishes to apply reasoning of the sort 1–3

exhibits – Common Reasoning – is one dealing with natural objects,
artifacts, or other human persons, then applying it is reasonably
believed to be reliable; if a case in which one wishes to apply
reasoning of the sort 1–3 exhibits – Common Reasoning – is one
dealing with a person whose cognitive capacities, moral goodness,
and causal powers vastly exceed ours, it is reasonable to think that
such reasoning is as likely to be unreliable as it is to be reliable.
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is that reflection about a monotheistic conception of God is a going enterprise;
it is not impossible to draw any justified conclusions in the philosophy of
monotheistic religion. It is easy to take an all-or-nothing stance here: either we
can come to a reasonable decision regarding the truth or falsity of every
proposition of interest to philosophy of monotheistic religion, or we can come
to a reasonable decision regarding none. But this stance is mistaken. It is false
that, if God exists and each evil God allows has an actual point, we can
reasonably expect to judge with confidence that we have discerned, for every
type of evil, what that point is. That simply is not something we could
reasonably expect. This being so, it is (R*), not (R), that is true. It is not cause
for surprise if there are types of evil for which no one can suggest plausible
candidates for the point, if any, they may serve. Nor is it evidence that they
serve no point.

The Actually Pointless Evil Claim (that God would not allow

pointless evil) and Definition 3

The relevance of Definition 3, and the discussion that led to it, can be simply
stated. It is this: our ability to tell whether or not an actual evil has a point in
the sense defined by Definition 3 is even more restricted than our ability to tell
whether an evil has a point in the sense defined by the earlier definitions. It
serves to increase awareness of the sorts of point an evil might serve, points
not incompatible with, but also not limited to, morality. It thus renders
Roweanism – acceptance of (R) as a correct characterization of reasonable
confidence concerning Common Reasoning – less plausible by pointing out
further sorts of points evils might have. Deciding whether an evil could have
any point of this sort is even more demanding than whether it could serve any
point that falls within the scope of morality.35

Evil and moral acceptability

One might suggest this as a rough criterion for the moral acceptability of a
person being allowed to suffer evil:
 
C1 Kim’s suffering evil E is morally acceptable if and only if Kim, relevantly

informed about E, and insofar as rational, accepts E without moral
protest.

For purposes of considering this notion, we can include under the notion of
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moral acceptability the occurrence of evils that serve to promote religious
personal maturity in the rough sense characterized above. Kim’s being
relevantly informed regarding an evil is a matter of her knowing whatever
is relevant to making a rational assessment of the moral justifiability of
Kim suffering it – its effect on Kim, on others, what it makes available that
would otherwise not be, and the like. The sort of ideal rationality required
might be easier to achieve after an evil was undergone, even if undergoing
it was not morally problematic. Perhaps C1 is true; even if it is, however, it
is not easy to see how to apply it in any useful manner, since no one is
likely to have much reason to think they are in the ideal situation C1
requires.

Succinct Roweanism

Roweanism, in one version at least, argues as follows. Let an evil E be
Rowean if and only if (i) we have good reason to think it occurred; (ii)
either we can think of no conceivable morally sufficient reason R that God
might have for allowing it, or we can think of such an R but know36 that the
context in which the evil occurred rules out R applying, or we know that R
would apply only if sorts of things exist that we know not to exist. Then
the basic argument is:
 
R1 There are Rowean evils.
R2 If there are Rowean evils, then there are37 actually pointless evils.
 
So
 
R3 There are actually pointless evils.
 
Behind premise R2 lies some such principle of inference as:
 
P1 If we can think of no conceivable morally sufficient reason R that God

might have for allowing it, or we can think of such an R but know38

that the context in which the evil occurred rules out R applying, or we
know that R would apply only if sorts of things exist that we know
not to exist, then we know that E is pointless.

 
Competitive to principle P1 is principle:
 
P2 Even if either we can think of no conceivable morally sufficient reason

R that God might have for allowing it, or we can think of such an R but
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know39 that the context in which the evil occurred rules out R applying
or we know that R would apply only if sorts of things exist that we
know not to exist, it is reasonable to suspend judgment as to whether
there are actually pointless evils.

A reply to succinct Roweanism

Here is a brief argument in reply:
 
1 Roweanism is correct only if it is more rational to accept P1 than it is to

accept P2.
2 It is at least as rational to accept P2 as it is to accept P1.
3 If it is at least as rational to accept P2 as it is to accept P1 then it is not

more rational to accept P1 than it is to accept P2.
4 It is not more rational to accept P1 than it is to accept P2 (from 2, 3).
5 Succinct Roweanism is not correct.
 
If this argument succeeds, succinct Roweanism fails. The crucial premise is 2;
if it is true, then the rest of the argument is in order. Thus Roweanism
requires that 2 be false. But there seems to be no good reason provided for
thinking it false. So succinct Roweanism fails. (It is worth remarking here
that the same rules apply in arguing against a claim as apply in arguing for it.
The position offering the argument is supposed to provide the justifications.)

Evil and ecology

Most discussions of the problem of evil leave aside reference to such matters
as the disappearance of species. This is understandable – environmental
ethics is a complex and controversial field and any discussion of anything
relevant to it is bound to make controversial claims. So it is safer to avoid
such matters altogether unless one can devote an entire book to them.
Perhaps unwisely, I will not follow this practice here. While various claims
made may be even more controversial than philosophical claims usually
are,40 perhaps what follows may at least elicit some careful reflection about
the alleged problem of ecological evil. (The use of “alleged” here is not
intended to deny that there is ecological evil, but to be neutral at the outset
as to whether the existence of such evil is evidence that God does not exist.)

Considering the problem of evil from a different angle may be helpful.
There are at least two sorts of consideration that relate evil and ecology. One
has to do with the suffering of non-human animals. The other is the
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disappearance of species. Connected with the second consideration is the fact
that the history of the natural world is very far from presenting a picture of
neatness and efficiency. These are two rather different sorts of issue, divisible
along the lines of what we might call the disappearing species problem and the
animal suffering problem.41 Either could arise without the other, and it seems
fairly clear that a solution to the one need not be any solution at all regarding
the other. In any case, the animal suffering issue has already been addressed. It
is a particularly thorny issue for theodicy, but it does not follow that it is
somehow equally difficult regarding the problem of evil, which is the concern
here. The comments that follow focus on the matter of disappearing species
and the connected matter of inefficiency.

Inefficiency

Inefficiency issues hardly arise concerning an omnicompetent being. It is false
that:
 
(N) Necessarily, if a being B can achieve end E by means of causing

process Q1 or by causing process Q2, where Q1 is simpler* than Q2,
then it is a defect in B if B elects to achieve E by causing Q2.42

 
Perhaps one can refine (N) by way of reference to scarcity of material, energy,
time, or the like – but then an omnicompetent being won’t be working under
any variety of inherent scarcity. One might think of (N) as somehow defining,
or following from, rationality, but artistic profusion is not inherently less
rational than mathematical elegance. Presumably there is no rational need that
the rhinoceros be among the inhabitants of our earth, but a rhinoceros is a
fascinating creature. It is no less so if an efficiency expert would have removed
him from the list of things to be produced. Whatever force remains to the
inefficiency issue concerns the total disappearance of species.

It was argued above that our having no clear idea as to how to explain
Bambi’s suffering (or animal suffering in general) is no evidence whatever that
such suffering is gratuitous. An exactly analogous argument holds regarding
the disappearance of species, if that is an evil. There is no need to develop that
argument here, since it is obvious how it would go. Other matters deserve
fuller attention.

The disappearance of species

Let’s say that some item X has purely extrinsic value if and only if X has worth
for the sake of what it contributes to Y, and no other value whatever. Of course



154 ARGUMENTS: MONOTHEISTIC CONCEPTIONS

something may have both intrinsic and extrinsic worth; then it won’t have
purely extrinsic value. Let us say an item X has purely intrinsic value if and
only if X has value and all of the value that X has lies entirely in X and not at
all in anything that X contributes to anything else. (Aristotle’s Unmoved
Mover might be such a thing, or an enlightened Jain person in her isolated
enlightened state.) God, minus creation, will have very high purely intrinsic
value; once God creates, God keeps high intrinsic value but presumably also
has extrinsic value – if God creates John, then God contributes a lot to John,
having brought John into being and sustaining John and so on.43

Value by association is a variety of extrinsic value. Suppose the President
gives you a cactus. In charge of your cactus while you vacation, your friend
Susan overwaters, and thereby kills, it. Even if Susan replaces it by a
qualitatively identical cactus, the new cactus isn’t the one the President gave
you. It hasn’t the same value to you, since it hasn’t the same associations, and
you find the associations significant.

One question is whether things below a certain level of complexity or
capacity have any value or worth, or any beyond purely extrinsic value. Would
there be any worth or value, say, in a world in which the most complex thing
was a pile of sand and nothing had any capacities beyond those possessed by
such a pile and its members? Value in this context is conceived in terms of
natural value – the sort of thing that is expressed in the tradition that the
existence itself of something X (that is, there being an X) has value. This
question concerns whether not living members of species but non-living
members of natural kinds have natural value.44 It is not obvious that they do.
Suppose that God executed a plan on which a universe of isolated electrons
exists for, say, a trillion years and then goes poof. It is hard to see that this
would be wrong of God to do. Nonetheless, since the objection being
considered has more potential force if the pile-of-sand, or the isolated
electrons, world has some natural value, assume for the sake of the argument
that it does, and take the pile-of-sand world as a representative world of non-
living things.

That this assumption is correct can be argued in at least two ways. Perhaps
sand grains, electrons, and quantities of matter have purely extrinsic value, so
the pile-of-sand world will have a purely extrinsic value sort of natural value.
This argument fails, since there is nothing in the pile-of-sand world,
considered as containing only extrinsic worth, to generate that worth. There is
nothing of intrinsic value for the alleged extrinsic value to serve. The other is
that such items have some intrinsic worth just by virtue of their existing at all.
Then the idea is that even a pile-of-sand world has intrinsic value of some sort
K. It still does not follow that it would be morally wrong that God obliterate
something that has intrinsic worth of sort K. Even if it is true that something’s
existence has natural worth, it does not follow that causing or allowing it to
cease to exist is wrong. Even if it would be wrong unless one had a morally
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sufficient reason for doing so, what follows is that doing so is something one
should have a sufficient reason for doing. It may be that simply by virtue of
having created a grain of sand or a mountain “from nothing” – that is, not out
of pre-existing material – God has the right to do as God likes with the grain or
the mountain.

In any case, it is living, or living-and-conscious, species that typically are
the cause for greatest concern among those troubled by the disappearance of
natural kinds; not, say, electrons but species of living things. Regarding living
things that are not persons – plants and animals – there are again the two
alternatives: that even plant and animal life has only pure extrinsic value or
that it has intrinsic value of some sort K*. The argument that we should not so
act as to cause species to go out of existence because we may discover that
some feature of some plant, insect, or animal may provide the cure for some
dread disease, insofar as that is the whole argument, is based on a pure
extrinsic value view of the plants, insects, and animals concerned. Those who
claim it is an evil that plant and animal species are allowed to become extinct
typically take this to be so because they take plants and animals to have pure
intrinsic worth. Otherwise, as above, their ceasing to exist is not an evil unless
persons who have pure intrinsic value also exist or cessation of plants and
animals will prevent the existence of persons. Suppose, then, that plants and
animals are held to have pure intrinsic worth.

That something has intrinsic natural worth does not by itself entail that it
would be wrong to cause or allow it to cease to exist. Even if it would be wrong
to allow it to cease to exist without sufficient reason for doing so, what follows
is that in order to do so blamelessly one must have such a reason. The sheer
fact of species disappearance – and of course an enormous number of species
have gone extinct – seems by itself no evidence of anything gone morally
awry.45

It is clear that various species of living and of living-and-conscious,
beings have become extinct. The ecological argument from evil goes:
 
E1 There being non-extinct species of living, and/or living-and-

conscious, beings has natural worth.
E2 Species of such beings that were once not extinct now are extinct.
E3 It is wrong to permit species of beings that have natural worth to

become extinct unless one has sufficient moral justification for doing
so.

E4 If God exists then God has permitted species of beings that have
natural worth to become extinct, and this was wrong unless God has
sufficient moral justification for doing so46 (from E1–E3).

E5 There is no moral justification that God could have for permitting
species that have natural worth to become extinct.47

E6 God does not exist (from E4, E5).
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It is not clear that E4 is true. Nor is it clear that E5 is true. Suppose, simply
for the sake of the argument, that E4 is true, and focus on E5. If God were
to have the sort of reason E5 says God could not have, what might it be?

Dinosaurs were living and conscious. There now aren’t any. Assume that
their presence was a natural good. Is their absence an evil which God could
have no good reason for allowing? Presumably the following is true:
 
(GN)For any number N of types of living and conscious things a world W

contained, there is a possible world W* such that W* contains N + 1
types of living and conscious things.

 
Ecological or systemic considerations might make sheer addition
impossible in certain worlds at certain points, but there is nothing in (GN)
that requires that W* be produced, so to say, from W by adding some new
species. If (GN) is true, then for any number of non-extinct species
containing living, or living-and-conscious, beings, there could be yet
another. Hence whatever world God creates, God is “guilty” of not having
produced as much natural value as there might be, and such “guilt” is
vacuous.48

One might claim that while it is true that God could also have created
living-and-conscious things that God did not in fact create, still it is wrong
that God in fact did create living-and-conscious things and then let them
cease to exist. This claim has two versions, one concerning individuals and
one concerning species, as follows:
 
(P) For any item X, if X is a particular, actual living-and-conscious thing

then it is wrong of God to allow X to cease to exist.
(S) For any species X, if X is a species whose particular, actual members

are living-and-conscious things, and there are particular members of
X, then it is wrong of God to allow there to cease to be members of X.

 
The idea that individual members of animal species have intrinsic worth
seems to enjoy little popularity among ecologists, whereas the idea that
species have such worth enjoys high ratings. If there is any plausible
reason, as opposed to sheer fashion and taste, behind preferring (S) to
(P), presumably it is (or is closely related to) this: where X ranges over
natural kinds of living-and-conscious things, that there being Xs is a
good thing but it does not matter which Xs there are. The worth of a
duck lies not in being the duck it is but in its being some duck or other.
For any biological species Q, if there are no things that belong to Q,
then there is no Q; those who talk about species having vanished take
exactly this view though they also talk about the value of the species,
not the value of its members. They agree that when there are no more
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ducks (and no duck eggs or DNA) there is no duck species either. They
seem typically to think that all the value lies, not in the particular deer
that is now feeding on the salt lick that one put out last night, but in
there being some deer or other, who cares which? Nonetheless, there
cannot be intrinsic value in there being deer without there being
intrinsic value in the deer that is now feeding on the salt lick. To put the
relevant point positively, it is a necessary truth that:
 
(C) For any class C, if C’s having members has intrinsic worth, then

for any item X that belongs to C, X has intrinsic worth.
 
But then the death of any given deer involves the loss of something that
has intrinsic natural worth.49 If there is something requiring moral
justification in a species becoming extinct, there is also something
requiring moral justification in the demise of one of that species’
members.

Monotheism typically contends that creation was a matter of grace.
God created things that might never have been, not only freely but also
without obligation. It was (so to say) morally permissible for God not to
have created at all, as well as morally permissible for God to have
created as God did create, or to have created in lots of ways in which
God did not create, but might have created. Monotheists also hold that,
at least in the case of things not strictly created in God’s image – in the
case of things not persons – being X’s creator entails being permitted to
cease to sustain X in existence without needing moral justification. If
this is so, the E1–E5 argument fails. It is then false that
 
(E*) If X has intrinsic worth, and God permits X to cease to exist

without having some morally sufficient justification for so doing,
then God acts wrongly.

 
In sum: the critic who bases her case on alleged ecological evil needs

(E*) or something like it, and strong arguments for (E*) are scarce at
best.

Exchangeable intrinsic natural worth

Still, there remains the question as to what morally sufficient reason for
allowing a species whose members possessed intrinsic natural worth to
go extinct might amount to whether or not God would need such a
reason. Suppose that:
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(C) For any class C, if C’s having members has intrinsic worth, then for
any item X that belongs to C, X has intrinsic worth.

 
or something much like it is true. Perhaps we should distinguish between
exchangeable intrinsic worth and unexchangeable intrinsic worth. Having
exchangeable intrinsic worth is a matter of having intrinsic worth but its
not being wrong of an agent to eliminate it by causing there to be
something else that also has intrinsic worth. If cacti have intrinsic worth, it
is of the former sort. Extrinsic worth (including value by association) aside,
if Jim drives over Ron’s bush but apologizes and replaces it with another
that is relevantly similar, then Ron owes Jim no more. If Jim does not care
whether the bush is of the same sort, or whether the replacement item is a
bush rather than a tree, if Jim apologizes and replaces the original bush by
one of a different sort or by a tree, once again Ron owes Jim no more. But if
Ruth is babysitting for Rita’s child, loses her, and replaces her with another
of the same age, gender, weight, IQ, and the like, it is false that it is only
value by association that remains as a basis for Rita’s agonizing protest.
Those who accept (S) typically ascribe exchangeable intrinsic worth, not
unexchangeable intrinsic worth, to dinosaurs and the members of other
species. They need not deny (C) – the claim that For any class C, if C’s
having members has intrinsic worth, then for any item X that belongs to C,
X has intrinsic worth; they need only to take the members of the relevant
species to have exchangeable intrinsic worth. The monotheist can also grant
that dinosaurs have exchangeable intrinsic worth.

Even if God would need a morally sufficient reason to allow a species
whose members have exchangeable intrinsic natural worth to cease to exist
– even if it is true, for example, that
 
(D) God needs a morally sufficient reason for there once having been

dinosaurs and there not now being any.
 

– it also seems plain that God has one if it is the case that God replaced
dinosaurs by things of comparable exchangeable intrinsic worth (post-
dinosaurean mammals). On the other hand, if (D) is false, it is hard to see
why one should accept anything along the lines of:
 
(D*) God’s goodness is called into question by there once having been N

number of species and there now being N-minus-M number of
species around now or ever again.

 
It is worth noting that there is nothing in the notion of exchangeable
intrinsic value that requires that the replacements be of the same kind, or
in the same quantity, as what they replace.
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Consider two sorts of exchange as follows:
 
(EX) Y is permissibly interchangeable for X, where X has exchangeable

intrinsic worth, only if Y is of the same species as X.
(EY) Y is permissibly interchangeable for X, where X has exchangeable

intrinsic worth, only if Y is of the same species as X, or if Y is of a
different species than X, where there being things of the species that
Y belongs to is of at least as much intrinsic natural value as there
being things of the species to which X belongs.

 
The idea, of course, is that (EX) allows only within-species substitutions
whereas (EY) allows between-species replacements. It seems plain that if
anything in the neighborhood of (EX) and (EY) is true, it is (EY). If (EY) is
true, then even if it would be wrong of God to create something of
exchangeable intrinsic worth and then let it go out of existence without
replacing it with something of equal worth, God could allow any number of
species to go out of existence so long as there were appropriate replacements.
And (EY) does not forbid that there be one replacement that belongs to one
species that replaces the members of a number of other species so long as the
one is valuable enough. The sort of replacement that is relevant here might
be, for example, something of high intrinsic worth for things of lower, or
something of unexchangeable intrinsic worth for things of only
exchangeable intrinsic worth.50

Two things should be noticed here. There is nothing in the notion of
exchangeable intrinsic natural worth that requires, or that forbids, that if
something X that has it, and is replaced by something Y, that X’s having
existed was somehow necessary for Y’s coming to exist, whether Y has
exchangeable intrinsic natural worth or unexchangeable intrinsic natural
worth. Further, as noted earlier, for any world whose members have any
degree of either exchangeable or unexchangeable intrinsic natural worth,
God could create a world possessed of a higher degree.

Unexchangeable natural intrinsic worth

Traditional claims to the effect that something has unexchangeable intrinsic
worth (though not using this language) have found the exchangeable
intrinsic natural worth versus unexchangeable natural worth distinction to
be based on the former lacking, and the latter having, moral worth. This
claim, or one much like it, is at the basis of a respect for persons ethic. This
distinction provides a clear and defensible answer to an otherwise baffling
question: how can one rationally ground any such distinction?
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The answer expresses a view sometimes called speciesism, which
means “unjustifiably favoring one’s own species.” This is an evaluative
term, and it is either accompanied by an argument defending the
allegation of unjustifiability or it is a mere term of abuse. It may be
true, as those who use the term sometimes say, that hippos would assign
ultimate value to their own kind if they could. Those who hold a respect
for persons ethic agree that were hippos capable of holding such
positions, they would be persons – self-conscious minds embodied in
hippo bodies – and as persons they would be correct in ascribing
ultimate value to persons.

Consider the notion of baseline natural intrinsic worth where X has
baseline intrinsic worth if and only if the proposition It is wrong to use
X for the sake of something else in a way that reduces X’s intrinsic
worth, and wrong to destroy X. The notion of baseline natural intrinsic
worth is the notion of unexchangeable natural intrinsic worth writ in a
different script. Monotheists frequently, perhaps typically,51 have taken
being a person  to include having unexchangeable intrinsic natural
worth, or baseline natural intrinsic worth. (This is one reason why the
typical monotheistic doctrine that persons survive the death of their
bodies is not an arbitrary addition to monotheism.) Were God, then, to
obliterate one person and fiat another, simply for the sake of changing
the population content, this would be wrong. One standard basis for this
view is that persons are agents, possessing rationality, freedom,
responsibility, and the capacity to love God and others. Having baseline
intrinsic natural worth, on this account, is inherently associated with
having moral worth – with being capable of moral agency.52

The monotheist, then, can hold that while God has allowed a great
many sorts of things that possessed exchangeable intrinsic natural
worth to come and go, God has also has supplemented or replaced them
with a species whose members have unexchangeable intrinsic natural
worth.53 So if God must have a morally sufficient reason for allowing
things with exchangeable intrinsic natural worth to cease to exist, both
in the sense of individuals dying and of species becoming extinct, it is
possible that God has such reason. Thus E5 There is no moral
justification that God could have for permitting species that have
natural worth to become extinct, an essential premise in the critic’s
argument, is false. Hence, even if we, as it were, make a present to the
critic of premise E4 If God exists then God has permitted species of
beings that have natural worth to become extinct, and this was wrong
unless God has sufficient moral justification for doing so, another
essential premise in that argument, the argument fails; and of course E4
is itself hardly an evident truth.54
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Conclusion

Of course there are other attempts – some made, some waiting discovery –
to move from (E) There is evil through some set of further premises to not-
(G) God does not exist. The enterprise of constructing such arguments is
endless. The arguments so constructed infer from the existence of evil to
the non-existence of God either claim that (a) (E) and (G) are logically
incompatible or (b) seek some set S of discernible truths which, together
with (E), is incompatible with (G) – or, if you prefer, a set S of discernible
truths that, together with (E), entail the denial of (G). It turns out that (a)
is false, and none of the versions of (b) considered above are successful.
These attempts are typical ones – a fair sampling of such efforts. It is, then,
dubious that the existence of evil is in fact evidence against the existence of
God.55 If there is a genuine problem of evil only if there is some such
argument, it is dubious that there is any genuine problem of evil.

Epilogue

Another angle on Rowean arguments

We have called any evil that God could have no point in allowing a divinely
unjustifiable evil. A follower of Rowe’s argument need not suppose that
there are actual evils that are divinely unjustifiable. She need only claim
something weaker. Suppose an evil that we have good reason to suppose
real has this feature: we can conceive of no point that this evil might serve
which does not involve our positing the existence of things we have no
reason to think exist. Call such evils inexplicable evils. An evil whose only
conceivable purpose was to make trolls better people would be, in the
relevant sense, inexplicable. Then the idea behind a Rowean argument will
be:
 
1*** An evil that is inexplicable is actually pointless.
2*** God would not allow actually pointless evils.
3*** There are inexplicable evils.
4*** There are actually pointless evils (from 1*** and 3***).
5 God does not exist (from 2*** and 4***).
 
The justification of 1*** is that an inexplicable evil – one for which we
cannot think of any possible point without positing things which we
have no reason to suppose exist – is an evil we may justifiably claim has
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no point. Roweanism presumably reasons as follows: on the evidence we
actually have, an inexplicable evil has no discernible point. Maybe
nonetheless it has a point; maybe, too, there are no pigs and Rhode
Island is a desert. But on the evidence we possess, there are pigs, Rhode
Island is not a desert, and there are pointless evils. It is reasonable to
believe what is properly inferred from or based on our best evidence. So
we are justified in accepting premise 1***. Since 3*** is obviously true,
and 1*** and 3*** entail 4***, we are justified in accepting 4***. So, if
we are also justified in accepting 2***, we are justified in concluding
that there is no God. If Necessarily, God allows no actually pointless
evils is true, then – the Rowean claims – the newest Rowean argument
wins the day. Thus reads the present version of Roweanism.

Here, then, the critic appeals to some such consideration as this:
 
(E*) If upon careful reflection an evil is inexplicable, the reasonable

conclusion is that it has no actual point.
 
If (E*) or its near kin is true, then the argument succeeds provided its
second premise is also true. The question regarding (E*) is why we
should prefer it as opposed to:
 
(E**) Even if upon careful reflection an evil is inexplicable, it is

reasonable to suspend judgment as to whether it has no actual
point, since we are not possessed of sufficient information and
cognitive power to be able reasonably to claim that were an evil to
have a point, then that evil would not be inexplicable to us.

 
Deciding whether an inexplicable evil is actually pointless is not
something we must do for practical reasons – not something we must
take a position on in the interests of world peace or better economic
conditions or the like. So while sometimes we must make a judgment
concerning some very tricky moral issue since no decision is worse than
being wrong, a decision between (E*) and (E**) is not one of these cases.
Nor will the attractiveness of (E*) as a rule for when we must decide
give it any force for cases when we do not.

Unless one has good reason to accept (E*) over (E**), a Rowean
argument will not work. What can be said in favor of (E*) over (E**) has
to do with the claim that it is (E*) that we follow in cases other than
deciding whether inexplicable evils are actually pointless, and we are
inconsistent if we do not follow (E*) here. But it is utterly unclear that
we do follow (E*) in relevantly similar cases or even whether there are
any relevantly similar cases. The idea that we are inconsistent if we do
not use (E*) in a Rowean manner requires some such claim as this:
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(EE) If we follow (E*) in cases where we are not inferring from an evil
being inexplicable to our being justified in claiming that it actually
has no point, we should follow (E*) in that case as well.

 
The critic is assuming this: (N) Necessarily, if God has a morally
sufficient reason for allowing E, then E has an actual point, because the
critic infers from Some evil has no actual point to God does not exist
via the claims that If an evil exists which God would have no morally
sufficient reason for allowing, then (since God would allow no evil
without having a morally sufficient reason) God does not exist. Thus,
on the critic’s view, (EE) is identical to:
 
(EE*) If we follow (E*) in cases where we are not inferring from an evil

being inexplicable to our being justified in claiming that God has
no morally sufficient reason for allowing it, we should follow (E*)
in that case as well.

 
Whether something like (EE) or (EE*) is true depends on whether there
is some relevant difference between cases in which it is reasonable56 to
follow them and the case in which we infer from an evil’s inexplicability
to (our being justified in) thinking it has no point. In applying (EE) or
(EE*), we are taking ourselves to be in a position to infer that an
omnicompetent being has no morally sufficient reason to allow an evil
from the fact that we cannot think of what such a reason might be. It
hardly seems unreasonable at least to suspend judgment about the
applicability of (EE) or (EE*) to this sort of case, however wedded we are
to its applicability in cases involving no such considerations. There
seems, then, no reason to think it rationally inappropriate at least to
suspend judgment regarding the applicability of (EE) and (EE*) to the
sort of cases that a Rowean argument requires us to apply it. If this is
so, we’ve no reason as yet to accept the conclusion of that argument.

A slightly different Rowean attempt goes like this. Consider this
definition:
 

Evil E has a rationale if and only if God brings about, or per-
mits, E to obtain in the light of some morally sufficient rea-
son that God has for so doing.

 
Then we can form the Rowean argument:
 
Ra There are many evils whose rationale, if any, is unknown to us even

after our most careful reflections.
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Rb If the rationale of an evil is unknown to us even after our most careful
reflections, then it has no rationale.57

Rc There are many evils that have no rationale (from Ra, Rb).
Rd If God exists, then all evils have a rationale.
Re God does not exist (from Rc, Rd).
 
And while Ra is very plausible, Rb relies again on its being Principle P1
rather than Principle P2 that is the proper principle to apply to propositions
like Ra.

Questions for reflection

1 Are God exists and There is evil logically incompatible propositions?
How is the Consistency Strategy related to this question?

2 Does it solve whatever evidential problem the existence of evil may pose
for monotheism if the monotheist says that God is very powerful but
not omnipotent, knows a lot but is not omniscient, or is very good but
not morally perfect?

3 Discuss the notion of a best possible world. What is contained in this
notion? Is it logically possible that there be such a world?

4 Can even an omnipotent God create persons who are free and morally
responsible for their actions but guaranteed always to act rightly?

5 What is it for an evil to have a point? Can a morally perfect God allow
an evil that has no point?

6 Does Rowe’s “Bambi argument” prove its point?
7 Discuss this argument: real evil exists only if persons have intrinsic

worth; that persons have intrinsic worth is more plausible if
monotheism is true than if any alternative is true; hence it is more
plausible that there is real evil if monotheism is true than if any
alternative is true; if it is more plausible that there is real evil if
monotheism is true than if any alternative is true, then there being real
evil is not an objection to monotheism; hence there being real evil is not
an objection to monotheism. Is this argument, or some close cousin,
sound and valid?

Annotated reading

Griffiths, Paul (1983) “Notes toward a critique of Buddhist karmic theory,”
Religious studies 18, 3 pp. 277–91. Argues that Buddhist karmic doctrine is
incompatible with what we learn from contemporary physics.
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Arguments for monotheism

Proof

Proof is a complex notion. In simplest terms, a proof is a valid
argument with true premises. This is the standard notion of proof in
logic. An argument consists of premises intended to provide support

for a conclusion. An argument is valid if it is logically impossible that the
premises be true and the conclusion be false.1 Any argument of the form If
A then B, A; therefore B, for example, will be valid.

Given this basic notion of a proof, the contemporary philosopher George
Mavrodes has noted that one of the following arguments is a proof and the
other is not:2

 
Argument A
1. Either God exists or nothing exists.
2. Something exists.
So: 3. God exists.
 
Argument B
1*. Either God does not exist or nothing exists.
2. Something exists.
So: 3*. God does not exist.3

 
Note that:
 
(i) Premises 1 and 1* are disjunctions. They have the forms, respectively,

Either G or N and Either not-G or N.
(ii) It is false that nothing exists. So the N disjunct is false.
(iii) Necessarily, either God exists or God does not exist; either G is true

or else not-G is true.
(iv) A disjunction is true so long as at least one of its members is true. So

either 1 is true or else 1* is true.
(v) Premise 2, which appears in both arguments, is true.
(vi) Both arguments are valid.
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(vii) Argument A has the form: 1. Either G or N; 2. Not-N; so 3.G.
(viii)Argument B has the form: 1*. Not-G or N; 2. Not-N; so 3*. Not-G.
(ix) Thus either Argument A is valid and has only true premises or

Argument B is valid and has only true premises.
(x) Exactly one of these arguments is a proof in the sense of proof in

logic: one of these argument not only is valid but also has only
true premises.

 
Unless we know, independently of these arguments, whether God exists
or not we cannot tell which argument is a proof. The simple notion of a
proof in logic is perfectly proper for some purposes. But having a proof
in that, and no stronger, sense for some conclusion C is of no help in
deciding whether C is true. Mavrodes notes that we need a notion of a
proof that extends our knowledge. Perhaps something along these lines
will do.

Argument A is an argument that extends our knowledge relative to
its conclusion C only if:
 
(i) A is a proof in logic;
(ii) we know that A is valid (that its premises entail its conclusion);
(iii) we know that A is sound (that its premises are true);
(iv) for each premise P of A, we can know whether or not P is true

without having to know whether C is true (our knowledge of each
of the argument’s premises is independent of our knowing whether
the argument’s conclusion is true);

(v) for the conjunct of all of the premises of A (premise one and
premise two and premise three, etc.) we can know whether or not
that conjunct is true without having to know whether C is true
(our knowledge of all  of the argument’s premises together is
independent of our knowing whether the argument’s conclusion is
true);

(vi) for each premise P of A, our knowledge of P is better founded than
our knowledge of C;

(vii) for the conjunct of all of the premises of A (premise one and
premise two and  premise three, etc.), our knowledge of that
conjunct is better founded than our knowledge of C.

 
This, or something much like it, is the sense of “proof” in which we seek
proofs that religious beliefs are true. In what follows, we will consider
some of the more interesting of the many attempts to provide such
proofs.



ARGUMENTS FOR MONOTHEISM 171

Types of propositions

Something has truth value if and only if it is either true or false. Anything
that has truth value is a proposition. Declarative sentences, typically used,
express propositions; the same proposition can be expressed by various
sentences in the same language or by various sentences in different
languages. Thus “The man is old and asleep, and the woman is reading” and
“The old man is asleep, and the woman is reading” are different sentences
that typically express the same proposition. A proposition is either:
 
1 necessarily true (P is a necessary truth if and only if not-P is a

contradiction – e.g., Nothing has logically incompatible properties is
a necessary truth.)

2 necessarily false (P is necessarily false if and only if P is a
contradiction – e.g., Bill Russell is exactly 6’9? tall, and is not exactly
6’9? tall is a necessary truth.)4

3 logically contingent (P is logically contingent if and only if it is
neither necessarily true nor necessarily false; a logically contingent
proposition may be true or it may be false – e.g., Bill Russell is
exactly 6’9? tall is a logically contingent proposition.)

 
Further:
 
4 A proposition P is possibly true if and only if P is not a necessary

falsehood – every necessary truth, and every logically contingent
proposition, is possibly true.

 

Logical necessity

There are different views about logical necessity, and different meaning
assigned to the words “logically necessary proposition.” A brief
explanation is in order as to how logical necessity is understood here.5

Logical necessity is a feature of propositions, not sentences. It is not an
artifact of our language or thought. Coming to see that a proposition is
necessarily true is a discovery, not an invention or a discovery about our
inventions. The reason for this is that necessary truths are not possibly
false. Anything whose truth depends on our language or our conventions is
possibly false, for our language and our conventions might never have
existed at all. So neither the necessity nor the truth of necessary truths
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depends on our language or our conventions. Such truths are true under all
conditions, and hence true in all possible worlds and across all possible
cultures.

The prime example of a necessary truth in the history of philosophy is
the principle of non-contradiction, which, as Aristotle said, is a principle
both of thought and of things. It can be expressed as Necessarily, no
proposition is both true and false or as Necessarily, no thing can have
logically incompatible properties. These ways of putting the principle are
mutually entailing. If something could have incompatible properties, then
propositions could be both true and false. If propositions could be both true
and false, then the proposition that a thing had incompatible properties
could be true and so a thing could have incompatible properties.

Many contemporary philosophers, using the language of some medieval
philosophers, distinguish between necessity de dicto and necessity de re –
necessity in speech and necessity in things. Suppose that Tony is a local
barber and consider two sentences about him:
 
A Necessarily, Tony is a person.
B Tony is necessarily a person.
 
These sentences express different propositions. What A says is this:
 
A1 Tony is a person, and it is logically impossible that Tony not be a

person.
 
This entails:
 
A2 Necessarily, Tony exists.
 
Of course A2 is false; however much he and his skills might be missed,
Tony does not enjoy logically necessary existence. There are possible
conditions in which, or possible worlds in which, Tony would not exist. No
doubt for a very long time our own world was Tonyless.

What B says is:
 
B1 Tony is a person, and anything that is a person is a person so long as it

exists at all; being a person entails being a person necessarily because
being a person (unlike being a Democrat or having false teeth) is an
essential property of anything that has it.

 
To embrace the idea that there are necessities de re one must think that there
are essential properties or essences. B1, and hence B, is true if this idea is true;
if there are essential properties or essences, being a person is among them.
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Unfortunately (something its users do not intend) the language that
contrasts de dicto (of speech) and de re necessity can easily suggest that
there is one thing – say, logical necessity – and another thing – say,
metaphysical necessity – and that the former is relative to language and the
latter, if it exists at all, is a human-mind-independent thing. In fact, those
philosophers who favor the view that there are both necessities de dicto and
necessities de re view things very differently. To speak of the necessity of a
dictum is to speak of the necessity not of an asserted declarative sentence
but of what is asserted by that sentence – of a proposition. Necessarily true
propositions, on their view, are human-mind-independently necessary and
human-mind-independently true. They no more depend for their necessity
or their truth on us than do necessities de re. There are necessities de re
only if there are essences.

One can summarily put the point like this: there are necessarily true
propositions, and if there are essences, some of those necessarily true
propositions will be necessarily true about essences, including some
conditional necessary truths about things that have those essences to the
effect that they necessarily have them if they have them at all. For
example, it is true of Tony that:
 
B Tony is necessarily a person,
 
and that:
 
A* If Tony is necessarily a person, then the proposition If Tony exists

then Tony is a person is a necessary truth.
 
Proposition B expresses a de re necessity. Proposition A* expresses a de
dicto necessity.

If something X lacks logically necessary existence, then even if it has an
essence E, it is not a logically necessary truth that X has E, because it is not
a logically necessary truth that X exists. What is necessarily true, if thing X
has essence E, is that X has E if X exists.

Assuming they exist at all, necessity de dicto is no less metaphysical
than necessity de re – no less language-and-convention independent, no
less human-mind-independent. There being necessities de dicto does not
require that there are essences; there are necessities de re only if there are
essences. If they exist at all, de re necessities are logical necessities among
things – things including but not limited to propositions. If they exist at
all, de dicto necessities are logical necessities only among things that are
propositions.

A final point on this topic. Suppose that Water is essentially H
2
O is

true. Then Necessarily, water (if it exists) is H
2
O is true. To each necessity
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de re there corresponds a necessity de dicto expressible in a corresponding
conditional statement. If things have essences, then insofar as our
concepts of things are accurate regarding their essences, those concepts
will enable us to see de dicto as well as de re necessities.

This account of necessity is controversial and a defense of it would be
lengthy and complex,6 and though I think it is also successful the purpose
of presenting it is simply to explain what is meant here by logical
necessity. It is an appropriate meaning for use in discussing the
ontological argument.

Purely conceptual proofs and the Ontological
Argument

A purely conceptual proof of God’s existence is an argument that is valid, has
only necessary truths as premises, and has God exists as its conclusion. Such
a proof that extends our knowledge – which of course is what is sought – will
satisfy (at least something like) the other conditions noted above.

The most famous attempts to provide such a proof constitute various
varieties of the Ontological Argument – an argument offered (among many
others) by St Anselm in medieval times, Descartes in the modern period, and
Alvin Plantinga in contemporary philosophy. In coming to understand this
sort of argument, we begin with two definitions:
 
Definition 1: X is a logically necessary being = X exists is necessarily

true (X does not exist is self-contradictory).
Definition 2: X is a causally necessary being = X exists is true and

logically contingent, and X is caused to exist is self-
contradictory.

 
A logically necessary being has not causally but logically necessary existence
– it exists and it is not possible that it not exist.

Four objections to the notion of logically necessary existence

There are various objections to the very idea of logically necessary existence.
Here are four of the most common:
 
1 All necessary propositions are conditional – they have a structure

properly expressed in an If A then B form.
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2 No necessary propositions are existential – none entails that anything
actually exists.

3 All necessary propositions are tautological – they have a sense property
expressed in an All A is A or All AB is B form.

4 No necessary statements provide genuine information.
 
We can take these objections in pairs. Objection 1 tells us that all necessary
statements are of the form “if A then B” which neither asserts that A exists
nor that B exists. Objection 2 tells us that no necessary statement asserts that
anything exists. Both 1 and 2 are false, since There are prime numbers larger
than 17 and There is a successor to two obviously are necessary truths but do
assert that something exists. Objection 3 tells us that all necessary
statements are true by virtue of the meanings of the words they contain, like
“All uncles are uncles” and “Any aunt has a niece or nephew.” (It is allowed
that there be a rule to the effect that “A” means “B or C” so that a
proposition expressible in the form All A is A also is expressible in the form
All A is B or C.) Objection 4 tells us that necessary truths provide no genuine
information. But both If proposition P is necessarily true, then it is
necessarily true that P is necessarily true and If proposition P is necessarily
false, then it is necessarily true that P is necessarily false are necessary
truths, and they are not tautological and they do provide genuine
information. So both 3 and 4 are false.7 None of these common objections
shows that the notion of logically necessary existence is incoherent.

The Ontological Argument

The Ontological Argument is an attempt to state a series of necessarily true
propositions which serve as premises that entail the conclusion God exists. A
successful argument of this sort would prove its conclusion to be necessarily
true – it would show that God has logically necessary existence. Were any of
the four objections just discussed to have succeeded, it would have
undermined the ontological argument.

In constructing perhaps the most interesting version of the ontological
argument,8 we need some further definitions as follows:
 
Definition 3: Proposition P entails proposition Q if and only if P, but

not Q is a contradiction.
Definition 4: Proposition P is a maximal proposition if and only if, for

any proposition Q, either P entails Q or P entails not-Q
Definition 5: Each maximal proposition defines an entire possible

world.9
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Definition 6: A being has maximal excellence if and only if it is
omnipotent, omniscient, and omnibenevolent in some
possible world.

Definition 7: A being has maximal greatness if and only if it has
maximal excellence in every possible world.

Definition 8: A proposition is true in all possible worlds if and only if
it is necessarily true.10

 
There are various versions of the Ontological Argument. Here is one:
 
A God is a perfect being.
B A perfect being has all perfections.
C Having logically necessary existence is a perfection.
D God has logically necessary existence (from A, B, C).
E If God has logically necessary existence then God exists is necessarily

true.
F God exists is necessarily true (from D, E).
 
While it has played a significant role in the history of philosophy, it remains
true that the notion of perfection is hard to define with any precision. If the
argument can be stated without appeal to this notion, so much the better. In
fact, it can be so stated, and if the argument stated without the notion of a
perfection fails, then so does the argument stated with that notion.

The Ontological Argument without the notion of perfection

Here is a formulation that makes no appeal to the notion of a perfection,
though it does include certain central concepts that express what the
tradition plausibly thinks are qualities that a perfect being would have.
 
1 God has maximal greatness (has maximal excellence in every possible

world) is true unless it is self-contradictory.
2 God has maximal greatness is not self-contradictory. So:
3 God has maximal greatness is true.
4 If God has maximal greatness is true then God exists. So:
5 God exists.
 
The argument is plainly valid. Its form is:
 
1 P unless necessarily not-P.
2 Not necessarily not-P. So:
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3 P.
4 If P then G. So:
5 G.
 
and that form is logically impeccable. If there are any problems with the
argument, then, it is that one or more of its premises are false.

Premise 1 is true. Having maximal greatness is a matter of having
maximal excellence in every possible world; having maximal excellence in
every possible world is tantamount to necessarily having maximal
excellence. It is not hard to see this provided we keep in mind what the
notion of maximal greatness involves, namely having being omnicompetent
in all possible worlds. For any quality Q, to say that something has Q in all
possible worlds is to say that it is logically necessary that it has Q. This claim
is, as premise 1 says, true unless it is a necessary falsehood. Any proposition
of the form Necessarily, P is necessarily true if true and necessarily false if
false. Necessarily, God has maximal greatness is either true or false; so it is
necessarily true or necessarily false. Thus, if it is not necessarily false (i.e.,
self-contradictory), then it is necessarily true; that is what premise 1 claims.

Premise 3 follows from premises 1 and 2; since God cannot have maximal
greatness without existing, premise 4 is true; premises 3 and 4 entail premise
5. Everything depends, then, on whether premise 2 is true. Is it true?

In considering this question, it is helpful to consider some arguments that
are analogous to the current version of the Ontological Argument.

The X argument

1x Necessarily, God does not exist is true unless it is self-contradictory.
2x Necessarily, God does not exist is not self-contradictory. So:
3x Necessarily, God does not exist is true.
4x If Necessarily, God does not exist is true then God does not exist. So:
5x God does not exist.
 
This argument is also valid, and premise 1x is true for reasons exactly
analogous to those noted regarding premise 1. Premise 4X is obviously true.
So if premise 2x is true, then the argument is a proof. Is premise 2x true?

The Y argument

1y God exists is logically contingent is true unless it is self-contradictory.
2y God exists is logically contingent is not self-contradictory. So:
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3y God exists is logically contingent is true.
4y If God exists is logically contingent is true then Necessarily, God exists is

false.
5y Necessarily, God exists is false.
 
This argument is also valid. Premise 1y is true for reasons exactly analogous to
those that favor 1 and 1x. If it is true that God exists is logically contingent then
God exists is logically necessary is false. (So then is God has maximal excellence,
which entails God exists is logically necessary.) So if God exists is logically
contingent is true, then God has maximal excellence is false, and that is what
premise 4y says. So if premise 2y is true, then the Y argument is sound and valid,
and thus its conclusion is true. Is 2y true?

The Z argument

1z God does not exist is logically contingent is true unless it is self-
contradictory.

2z God does not exist is logically contingent is not self-contradictory. So:
3z God does not exist is logically contingent is true.
4z If God does not exist is logically contingent is true then Necessarily, God

exists is false.
5z Necessarily, God exists is false.
 
This argument is also valid. Premise 1z is true for reasons exactly analogous to
those that favor 1, 1x, and 2y. If it is true that God does not exist is logically
contingent then God exists is logically necessary is false. (So then is God has
maximal excellence, which entails God exists is logically necessary.) So if God
does not exist is logically contingent is true, then Necessarily, God exists is
false, and that is what premise 4z says. So if premise 2z is true, the Z argument
is sound and valid, and its conclusion is true. Is 2z true?

Summary regarding the Ontological Argument (version 1)

and the X,Y, and Z arguments

A Each argument is logically valid.
B In each argument, the first premise is true.
C In each argument, the fourth premise is true.
D In each argument, only the first, second, and fourth premises are

independent; the first and second entail the third, and the third and
fourth entail the conclusion.
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E In each argument, if the second premise is true, the argument is
sound.

F Premise 2y is true if and only if premise 2z is true, so we need concern
ourselves only with one of them; we will use 2y.

G It is logically impossible that more than one (or that less than one) of
these three premises be true: premise 2 of the Ontological Argument,
premise 2x, premise 2y.

 
What is crucial in evaluating the Ontological Argument is that this
argument does not establish which of these three premises is true. It leaves
that issue completely open. Hence the Ontological Argument fails as a
proof that extends our knowledge. Given the discussion thus far, the point
can be put succinctly as follows. Consider:
 
o Either God exists is (a) necessarily true, (b) necessarily false, (c)

logically contingent and true, or (d) logically contingent and false.
 
The Ontological Argument requires that (a) be the right alternative. But
that argument contains the thesis that (a) is the right alternative – that is
what premise 2 of the argument says. No argument is given to the effect
that (a) is the right alternative. Granted, (a) does not seem self-
contradictory; but nor do any of (b), (c), or (d), each of which is
incompatible with (a). So we are left without any reason for picking (a) as
the truth.

Another look at the Ontological Argument

1 It is logically possible that God has maximal excellence if the concept
of God is not contradictory.

2 The concept of God is not contradictory. So:
3 It is logically possible that God has maximal excellence.
4 If it is logically possible that God has maximal excellence, then God

has maximal excellence. So:
5 God has maximal excellence.
6 If God has maximal excellence, then God exists in all possible worlds.

So:
7 God exists in all possible worlds.
8 If God exists in all possible worlds, then necessarily God exists. So:
9 Necessarily, God exists.
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Exposition of the Ontological Argument

From 3 on, the argument is correct. You might object to 4, but what 4 says
is this: Possibly, God has maximal excellence entails God has maximal
excellence. What you need to keep in mind is that God has maximal
excellence entails God exists in all possible worlds ( = Necessarily, God
exists). Thus God has maximal excellence ascribes the modality necessarily
true to the proposition God has maximal greatness. Thus, given that
necessary truths are necessarily necessarily true and necessary falsehoods
are necessarily necessarily false, it follows that God has maximal
excellence is either necessarily true, or else is a contradiction.

Further discussion of Ontological Argument

There is a problem with the argument, and it starts earlier. It lies exactly in
premise 1 (in contrast to version 1, where the problem arises with premise
2). Suppose what is true is The proposition that God exists is logically
contingent. Then the following things are true: (i) God exists is not a
contradiction; (ii) God does not exist is not a contradiction; and (iii)
Necessarily, God exists is a contradiction, and (iv) Necessarily, God does
not exist is a contradiction. If (iii) is true, then premise 1 of the Ontological
Argument is false. Thus if it is true that The proposition that God exists is
logically contingent is true, premise 1 of the argument is false. Nothing in
the argument shows that The proposition that God exists is logically
contingent is not true. So the argument fails.

A proof that something has logically necessary existence

Consider this brief argument:
 
1 Necessarily, if it is possible that something has logically necessary

existence, then something has logically necessary existence.
2 It is possible that something has logically necessary existence. So:
3 Something has logically necessary existence.
 
In other terms:
 
1* Necessarily, (Possibly, something has logically necessary existence)

entails (Something has logically necessary existence.)
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2* (Possibly, something has logically necessary existence). So:
3* (Something has logically necessary existence.)
 
The reasoning here is simple: 1 and 1* are necessary truths. Premises 2
and 2*, being modal claims, are either necessarily false or necessarily
true. Neither 2 nor 2* is necessarily false. So 2 and 2* are necessarily
true. The inferences 1 and 2, hence 3 and 1* and 2*, hence 3* are
obviously valid. Hence conclusions 3 and 3*, being entailed by necessary
truths, are themselves necessary truths. Something has logically
necessary existence.

If the ontological argument is sound and valid, then this argument must
be sound and valid; its soundness and validity are a necessary, but not a
sufficient, condition of the soundness and validity of the Ontological
Argument. The simple argument is powerful; perhaps it is a proof that
extends our knowledge. But even if this is so, the Ontological Argument
itself is not a proof that extends our knowledge.

Empirical proofs, argument strategies, and
principles of sufficient reason11

In contrast to a purely conceptual proof of God’s existence, an empirical
proof of God’s existence is an argument that is valid, has at least one
logically contingent truth among its premises, has only true premises, and
has God exists as its conclusion. Such a proof that extends our knowledge –
which of course is what is sought – will satisfy the other conditions noted
above. There are various starting points for such arguments, and various
strategies for going on from the beginning. For example, one might begin
with the fact that there is a universe, though it is logically possible that
there might not have been, or that there is some particular thing (say,
oneself), though it is logically possible that there may not have been that
particular thing, or the fact that the universe is intelligible (science is
possible), though it is logically possible that there be a universe that is not
intelligible. Suppose one begins with the fact that there is a universe,
though it is logically possible that there may not have been. Then there are
at least these strategies for continuing.
 
1 The everlasting world strategy: prove that the world is everlasting

and dependent, then infer to a necessarily independent being on
which the dependent everlasting world depends.

2 The world-has-a-beginning strategy: prove that the world is not
everlasting past, then infer to a cause of the world beginning to exist.
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3 The inclusive  strategy: prove it the case that the world is
everlasting and dependent or that the world is not everlasting past;
then infer to there being either a necessarily independent being on
which the dependent everlasting world depends or a necessarily
independent cause of the world beginning to exist.

 
Which strategy a philosopher chooses may, but need not, depend on
what her religious beliefs are. A Christian, like Augustine, who believes
that God created time and the universe together (that God’s creating a
universe is both necessary and sufficient for there being time) will
suppose that the universe is everlasting in one sense – there is no time
at which there was no universe – but will also suppose that it is
impossible that there be a time T1 at which the universe was not created
and then another later time T2 at which the universe was created. We
might call this universe-time-together creation view. In another sense,
in holding this view, she will deny that the world is everlasting; on her
view, there will have been a first time – time will go back so far, and no
further. But a Jewish, Christian, or Muslim monotheist might perfectly
well hold that time has no beginning and that God created the world at
some time prior to which time flowed but no universe existed. We can
call this the creation in time view. A monotheist might even hold that
the universe has always existed, and the doctrine that God created the
universe entails that the universe always depends on God for its
existence, has always done so, and will do so as long as it exists at all.
We can call this the beginningless creation view. On this view, God
created the universe entails The universe has always existed in such a
way that it depends on God, God does not depend for God’s existence on
there being a universe, and were God to cease sustaining the universe in
existence, it would not exist but God would still exist. But there being a
first time, or a first moment at which the universe began to exist, will
not be entailed. A monotheist can accept any of these alternatives.
Typically Jewish, Christian, and Muslim monotheists have accepted
either a universe-time-together or a creation in time perspective. Hindu
monotheism, by contrast, holds to a beginningless creation perspective.
This has largely to do with their interpretations of their religious texts.

A philosopher might think that one could not decide between these
alternatives by appeal to anything other than Scripture, and wish to
base his arguments only on what he thought was philosophically
accessible. In this case, the third strategy may well seem attractive.12 In
any case, each strategy will require its own version of the general thesis
that whatever can be explained has an explanation – its own formulation
of the Principle of Sufficient Reason (PSR).
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Principles of Sufficient Reason

1 The Everlasting World Strategy requires something like this: (PSR1) If it
is logically possible that something depends for its existence on
something else, then it does depend for its existence on something else or
What can depend for its existence on something else does depend for its
existence on something else.

2 The World Has A Beginning Strategy requires something like this:
(PSR2) What begins to exist must have a cause of existence or Nothing
can simply begin to exist without being caused to do so.

3 The Inclusive Strategy requires something like this: (PSR1) and (PSR2).

Crucial premises

The different strategies will also require somewhat different premises along
these lines.
 
1 The Everlasting World Strategy requires some such premise as this: It is

logically impossible that everything that exists exists dependency.
2 The World Has A Beginning Strategy requires some such premise as this:

It is logically impossible that everything that exists has had a beginning
of existence.

3 The Inclusive Strategy requires something like this: (a) It is logically
impossible that everything that exists exists dependency and (b) it is
logically impossible that everything that exists has had a beginning of
existence.

 
The idea is that if the world is beginningless past, it does not exist
independently (because of the truth of (a)) and if the world has a beginning it
does not exist independently (because of the truth of (b)).

The inclusive strategy is safer with respect to one of its basic premises
which is a weaker claim than its analogues – one who uses it need not care
whether the world ever began to exist or not. But it is riskier with respect to its
version of the Principle of Sufficient Reason (it requires both PSR1 and PSR2).

Differences in conclusions

The strategies, of course, will also yield somewhat different conclusions.
Aristotle wants to infer from the world’s existence to God’s existence in a way
that does not require that God have made any choices or performed any
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actions. Semitic and Hindu monotheists want to infer from the world’s
existence to God’s existence in a way that does require that God has chosen to
create and that God created (the choice and the act may be the same). Even if a
monotheist does not think that you can successfully infer from the world’s
existence to God’s existence, she typically will have a view about how the
world is related to God. Ramanuja, for example, rejects any inference from the
world’s existence to God’s existence, but holds that the world is everlastingly
dependent for its existence on God. Among the most famous and influential of
arguments for monotheism are Aquinas’s Five Ways.

Arguments by Thomas Aquinas

Aquinas’s arguments are of considerable historical interest. For our present
purposes, however, three questions matter: (i) do any of his arguments prove
their intended conclusion?; (ii) if not, can one learn from them how to frame a
more powerful argument for their intended conclusion or something much like
it?; (iii) do his arguments suggest some other approach to the question of the
truth or falsity of monotheism? Questions (i) and (ii) are considered in this
chapter; the third receives attention in the later chapter on Faith and Reason.

Aquinas asks whether the existence of God can be proved and answers in the
affirmative. He then offers five arguments for God’s existence followed by an
argument that the being referred to in the conclusion of the first argument is
the same as that referred to in the conclusion of each of the other arguments.
Here, too, beginning with a few definitions will enable us to state complex
arguments with much greater simplicity than we could without them.

Reflexive and irreflexive relations

Aquinas’s arguments deal with certain relationships he takes to hold between
one thing in the world and another thing in the world, or between the world
and God. Here are some fundamental features of relations:13

 
Definition 1: Relation R, holding between X and Y, is reflexive if X has

R toY entails Y has R to X.
 
If Jack is the same height as Jill, then Jill is the same height as Jack; being the
same height as is a reflexive relation.
 
Definition 2: Relation R, holding between X and Y, is irreflexive if X

has R toY entails Y does not have R to X.
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If Tim is Tom’s father, then Tom is not Tim’s father; being a father, being a
mother, being a parent are irrefiexive relations.

It will be useful to have two further ways of talking about relations. Let
us say that if X has R to Y then X has R forwardly to Y, and that Y has R
backwardly to X. Reflexive relations between X and Y are had both
forwardly and backwardly by both X and Y. Irrefiexive relations between X
and Y are had only forwardly by X and only backwardly by Y.

General structure

The general structure – the logical skeleton, as it were – of Aquinas’s
arguments, typically called the “Five Ways,” as we will see, can be
expressed either as:
 
1 There is an X and a Y such that X bears relation R to Y.
2 Either (a) there is an infinite series of items such that each member

has R both forwardly to something and backwardly to something, or
(b) there is some item that has R only forwardly.

3 Not-(a). So:
4 (b).
 
or as
 
1 There is an X and a Y such that X has R to Y.
2 Either (a) there is an infinite series of items such that each member

has R both forwardly to something and backwardly to something, or
(b) there is some item that has Y only forwardly.

3 If (a) then (b).
4 If not-(a) then (b). So:
5 (b).

Chronological versus concurrent causes

If we are to understand Aquinas, it is important to distinguish between
what we will call chronological versus concurrent causes.
 
Definition 3: X is a chronological cause of Y if and only if X’s doing

something or having some quality at some time before T
is necessary for Y at T.
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Putting the water over the fire, causing it to boil; turning the key in the
ignition, causing the car to start; throwing the ball, causing the window to
break, are chronological causes.
 
Definition 4: X is a concurrent cause of Y if and only if X doing

something or having some quality at T is a necessary
condition of Y at T.

 
Holding a door to keep it open; holding one’s breath to keep one’s lungs full;
pushing the bell to keep the bell ringing are cases of concurrent causation. It is
typically cases of concurrent, not chronological, causation that Aquinas has in
mind in offering his arguments. Thus criticisms based on the assumption that
he has chronological causation in mind will be off target.

Each of Aquinas’s five arguments concerns a different relationship as
follows.
 
Argument 1: something moving/changing something else.
Argument 2: something causing something to come to exist.
Argument 3: X can cease to exist by becoming Y.
Argument 4: things having different degrees of worth.
Argument 5: something behaving at least as if it were seeking a goal.

Domains, forwardness, and backwardness

A finite domain is a collection having a finite number of members; a pile of
forty rocks, a flock of seventy geese, a galaxy of a million stars are finite
domains. Suppose that we have a domain of three things – Al, Bob, and Carl.
Suppose that an irreflexive relationship – say, being a father – relates Al and
Bob, and Bob and Carl. Within this domain, Al stands in the relation being a
father only forwardly, Carl stands in the relation being a father only
backwardly, and Bob stands in the relation being a father forwardly toward
Carl and backwardly toward Al. If this domain is all there is, Al has no father
and Carl has no children. This domain is ordered by an irreflexive relationship.
Each member of the domain is related to every other by an instance of the
same irreflexive relationship – in the case just described, by being a father.

Consider a different domain – a domain denned in terms of its members
being ordered by a particular sort of dependence relationship. The sort of
dependence in question is non-reciprocal dependence where B non-
reciprocally depends for existence on A if and only if B depends for its
existence on A and A does not depend for its existence on B. Suppose, then,
that there exists a domain of things each of which stands in a non-reciprocal
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dependence relation to something, and that this domain is finite. Then it
follows that some member of this domain stands in the relationship of non-
reciprocal dependence only forwardly. The only alternatives are that the
domain is infinite (which we have stipulated is not so) or that there is a circle
of non-reciprocal dependence, which is impossible. If B non-reciprocally
depends on A, and C non-reciprocally depends on B, and A non-reciprocally
depends on C, then the relationship between A and B is reciprocal dependence,
not non-reciprocal. A circle of non-reciprocal relationships is logically
impossible. So some member of the domain must stand in the relationship of
non-reciprocal dependence only forwardly14 – i.e., must exist independently of
the other members of the domain ordered by the irreflexive relationship of
non-reciprocal dependence.

Aquinas takes this relationship of non-reciprocal dependence to be one
involving concurrent causation – if the existence of A fully explains the
existence of B, then so long as B exists it must be the case that A is causing it to
exist.

It is not obvious that the world of physical things and nondivine minds is a
finitely large domain of things ordered by the relationship of non-reflexive
dependence. But that it is such a domain is something that at least the first
three of Aquinas’s arguments require.

Change, potentiality, actuality15

Aquinas defines change in a way reminiscent of Aristotle’s philosophy.
 
Definition 5: X is in actuality with respect to some property Q if and

only if X has Q.
Definition 6: X is in potentiality with respect to some property Q if and

only if (i) X does not have Q, but (ii) X is the sort of thing
capable of having Q.

Elk cannot be prime numbers, eggs cannot run faster than hares, and pigs
cannot fly; so these things are not in potentiality with regard to these
properties. Elk can be dyed pink, eggs can be swallowed whole, and pigs can be
dressed in tuxedos, so they are in potentiality with respect to these properties.
Elk have legs, eggs have shells, and pigs have ears, so they are in actuality with
regard to these properties.

Definition 7: X changes with respect to property Q if and only if X
moves from potentiality to actuality, or from actuality to
potentiality, with respect to Q.16
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Definition 8: Y causes X to change with respect to property Q if and
only if Y causes X to move from potentiality to actuality,
or from actuality to potentiality, with respect to Q.

The First Way

The First Way concerns things being caused to move, in the usual sense of
going from one place to another but also in the more general sense of
simply changing, in position or some other way. It is assumed that X
changing Y with respect to Q is a relationship that is non-reciprocal – is
analogous to non-reciprocal dependence. Thus the idea is that it cannot be
the case that X’s changing Y with respect to Q causes Y’s becoming Q only
if Y’s becoming Q causes Y’s causing Z to become Q and Z’s becoming Q
causes X’s causing Y to become Q. The argument goes as follows.
 
1 Some things change.
2 If X changes at time T then there is something Y that changes X at T

(understood as that Y is something different from X).
3 Either (a) there is an infinite series of changed and changing beings

(i.e., a series each member of which is both a changed and a changing
thing) or (b) there is some being that is a changing being (a cause of
motion/change) but is not a changed being (something that changes).

4 Not-(a). So:
5 (b).
 
Aquinas offers a subsidiary argument for premise 2:
 
2a For all times T, and all X, X is in actuality with respect to moving at

T or X is in potentiality regarding motion at T.
2b If X is in potentiality regarding motion at T, then X is not moving

atT.
2c If X is not moving at T, then X cannot cause motion at T.
2d Nothing can cause its own motion at T (since in order to do so it

would have to both be in actuality regarding motion at T and in
potentiality regarding motion at T, and that is impossible).

2e No motion can be uncaused.
 
Hence:
 
2 If X changes at time T then there is something Y that changes X at T

(understood as that that Y is something different from X).
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The issue of whether there can be self-moving or self-changing things was
hotly disputed in the medieval period. Scotus, for example, offered
powerful arguments against Aquinas in this regard. But there is to be a
replacement for premise 2 that restricts its basic idea to cases of which it is
true, and we will follow this strategy.

Self-change

The First Way, if successful, would establish the existence of a cause of
change that did not change.17 Premise 2 – the denial of self-motion – is
apparently problematic. There seem to be cases of self-movement – one’s
walking to the store, for example – and of self-caused change that does not
involve movement from place to place – deliberately stopping thinking
about one thing in order to reflect on another. But there are lots of changes
in which something is caused to change by something else, and the best
strategy for defending Aquinas here seems to be this: argue that, with
respect to the sorts of qualities with which the arguments are concerned,
self-change is not an option. Something depending for existence on itself –
a physical object or a human mind, for example, having some feature by
virtue of which it existed independently of anything else – is not a
promising notion. Perhaps the simplest defense of Aquinas here is to argue
as follows: we know that every physical thing, and that every human
mind,18 in fact depends for its existence on the existence of other things.
But being dependent is an essential property of everything that has it; X is
dependent for existence on something else entails Necessarily, X is
dependent for existence on something else. Further, Nothing can cause its
own existence is a necessary truth; in order for something to cause its own
existence, it must do so at some time T. Then, at some time T, something
that causes its own existence must both not exist in order to be caused and
exist in order to do the causing – a feat that is logically impossible to
perform.

Even if one provides this line of reasoning on Aquinas’s behalf, however
– even if one grants that a version of, or replacement for, premise 2 that is
restricted to some such quality as non-reciprocally causing change will
serve his purposes even if some instances of self-change are possible – his
case is not made. Consider this pair of claims:
 
T1: For any time T1, everything that exists at T1 depends for its existence

on something else that exists at T1.
T2: For any time T2, everything that exists at T2 was caused to come into

existence at T2 by something that existed at T1.
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The sort of dependence that T2 describes is non-reciprocal and consecutive.
The sort of dependence that T1 describes is reciprocal and concurrent. The
First Way requires that there be a sort of dependence that is non-reciprocal
and concurrent. Suppose that T1 and T2 are true and describe the only sorts
of dependence there are. Then the First Way fails. Nothing in the First Way
proves that T1 and T2 are not true and descriptive of the only sorts of
dependence that there are. So the First Way is not a proof that extends our
knowledge. Perhaps there is the sort of non-reciprocal dependence that
Aquinas requires, but we have no proof of it here.

Infinite series19

It is not obvious why there cannot be an infinite series of changed and
changing things, whether we have chronological or concurrent cases of
causation in mind. We have seen why premise 4 – the rejection of an
infinite series of things changing one another regarding quality Q – is
needed. Aware of this, Aquinas offers a subsidiary argument for premise 4:
 
4a An infinite series has no first (earliest?) member.
4b If a series has no first (earlier?) members, it has no later or succeeding

members
4c If a series has neither earlier nor later members, it has no members.
4d No series can have no members. So:
4 Not-(a) – there is not an infinite series of changed and changing

beings (i.e., a series each member of which is both a changed and a
changing thing).

 
Aquinas20 admits that there can be a temporally beginningless causal series;
so presumably it is concurrent, not chronological, causality that Aquinas
has in mind in this argument (and elsewhere in the Five Ways). The
argument for the fourth premise is puzzling. There were sharp disputes
among medieval philosophers as to whether an infinite series was possible.
Perhaps the sub-proof rests on the idea that, in constructing a series, one
has to begin somewhere, and if one does not start with a first thing one will
never construct even a two-member, let alone an infinitely membered,
series. Then the argument is correct but irrelevant, since those who contend
that there are series that are infinite does not contend that we have to
construct them. One can reply that any actual series must be one that could
in principle be constructed by someone, and an infinitely membered series
could not be. But then we need another argument that any infinite series
must be one that could in principle be constructed, and another to show
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that an infinitely membered series does not fit this description. Plainly
nothing in the argument of the First Way, in either its main or its
subsidiary lines of reasoning, provides anything like this. Thus the First
Way seems not to be a proof of its conclusion.

The Second Way

Again we begin with a couple of definitions.
 
Definition 9: X is in motion per accidens if and only if X moves

only because X is part of or is located in Y and X
moves only because Y moves.

 
The car moves per se. A cup of coffee set in the cup holder of a moving
car moves per accidens.
 
Definition 10: X moves per se if and only if X moves and X does

not move per accidens.
 
The Second Way runs as follows; it takes coming to be or coming to
exist as a change.
 
1 If X comes to be at T then X’s coming to be at T is caused.
2 Nothing can cause its own coming to exist (it would have both to

exist to do the causing and not exist to be caused to come to be).
3 If X comes to be at T then X is caused to come to be at T by

something other than X.
4 Either (a) there is an infinite series of beings that come to be and

are caused to come to be by other beings that were caused to come
to be, or (b) there is a being that causes other things to come to be
but is not itself caused to come to be.

5 Not-(a). So:
6 (b)
 
Aquinas argues for premise 5 in this manner:
 
5a An infinite series has no first member.
5b If a series has no first member, then it has no later members.
5c A series having neither a first nor later members has no members;

a series without members cannot exist. So:
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5 There is not an infinite series of beings that come to be and are caused
to come to be by other beings that were caused to come to be.

 
The argument for premise 5 here is identical to the argument for premise 4
of the First Way, and hence has exactly the same problems. Further, coming
to exist is not a change in the thing which comes to exist; assuming the
definition of change offered above, it is not a change – non-existent things
have neither potentiality nor actuality. It is possible that X, which does not
exist at time T, comes to exist at time T1 does not entail X, which does not
exist, has the potentiality to exist; X has some potentiality or other entails
X exists. So the Second Way is not a proof.

The Third Way

Two simple definitions are helpful here.
 
Definition 11: X is generable if and only if X can be caused to come

to be.
Definition 12: X is corruptible if and only if X can be caused to

change and can be caused to cease to exist.
 
Aristotle and Aquinas seem to assume X can be caused to change entails X
can be caused to cease to exist, and conversely, so that necessarily anything
that meets one of the conditions of being generable also meets the other. It
is not at all obvious that this is so. In any case, the Third Way goes like this:
 

1 If X is generable and corruptible then X’s non-existence is possible.
2 There are corruptible and generable things. So:
3 There are things whose non-existence is possible (from 1 and 2).
4 Assume for the sake of showing it to be false that: For all X, X’s non-

existence is possible.21

5 If for all X, X’s non-existence is possible, then there is some time T
such that nothing exists at T.

6 There is some time T such that nothing exists at T (from 4 and 5).
7 It is impossible that anything comes to exist without its being caused

to do so by something that already exists.
8 If there is some time T such that nothing exists at T, then for any time

T* later than T, nothing exists at T*.
9 Nothing exists at T* (from 5 through 8).

10 If there is some time T such that nothing exists at T, T has already
occurred. So:
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11 T has already occurred.
12 If T has already occurred, then nothing exists now. So:
13 Nothing exists now (from 10 through 12).
14 If for all X, X’s non-existence is possible, then nothing exists now (from 4

through 12).
15 It is false that nothing exists now. So:
16 It is false that for all X, X’s non-existence is possible.
17 If it is false that for all X, X’s non-existence is possible, then something

exists whose non-existence is impossible. So:
18 Something exists whose non-existence is impossible (from 16 and 17).
 
Aquinas’s Third Way is read in different ways. Aquinas is read as saying either:
 
(a) It is impossible that all generable things exist at every single time. ( =

Necessarily, every generable thing at some time or other does not exist.)
or:
 
(b) It is impossible that, at every time whatever, some generable thing exists.

(Necessarily, at some time or other, no generable thing exists.)
 
Compare Necessarily, every elk passes on sooner or later; this is analogous to
(a). Consider Necessarily, at some time, there are no elk at all; this is
analogous to (b). What Aquinas needs is (b); (a) will not help him. Aquinas also
needs:
 
(c) It is impossible that everything that exists is a generable being.
 
This indication of what he requires is relevant to two fallacious inferences
he is often charged with making in the Third Way; either would, of course,
invalidate the argument.

Inference one: from A to B

Consider:
 
A For all X, it is possible that X corrupt.
B It is possible that everything (simultaneously) corrupt.
 
A world W of which A is true might be one of which it was also true that:
 
C It is not possible that W be entirely unpopulated.
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But a world of which B was true is a world of which C could not be true.
Hence inferring from A to B is fallacious.22 Inferring from (a) to (b) is
tantamout to inferring from A to B. If Aquinas either inferred from (a) to (b),
or simply did not adequately distinguish between them, the argument fails.

Inference two: from D to E

D Everything at some time fails to exist.
E Sometime, everything fails to exist.23

 
Everything is green at some time or other does not entail At some time or
other, everything is green. Similarly, D does not entail E. Again, the
inference from (a) to (b) is tantamount to inferring from D to E. If Aquinas
either inferred from (a) to (b), or simply did not adequately distinguish
between them, the argument fails.

The gist of these criticisms is that even if at some time or other, each thing
that exists will pass out of existence, it does not follow that they will all pass
out of existence at the same time, and so long as earlier members can
generate later ones, things will go on. If Aquinas is not entitled to infer from
(a) to (b), then even if he is entitled to infer from (b) to (c) this will not help,
since he has no legitimate way to get to (b).

Aquinas is also criticized for claiming that the alleged time at which
everything would simultaneously pass away would already have occurred;
why not regard the proof (if it did succeed) as proving that at some future
time there will not be any generable things? His answer is that if there have
been generable things for only a finite time past, then there had to be a cause
of there coming to be generable things and so there is something that is not
itself a generable thing, and if there have always been generable things, then
an infinite time has passed and in any infinite time we would have reached
the time at which everything has passed away. We can afford not to enter
into this controversy.24

The first three of Aquinas’s Five Ways begin by reference to the fact that
things exist that might not have existed and that depend for their existence
on something else, and that things change. They then require some such
claim as What can depend for its existence on something else does depend for
its existence on something else and What changes is changed by something
else, as well as such claims as If there are things that exist that depend for
their existence on something else, then there is something that exists
independent of anything else and If things are caused to change by
something else, then there is something that causes change without itself
ever changing. In part for reasons given as we explained these arguments,
none of them constitutes a proof that extends our knowledge. Thus the results of
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examining these arguments has not been very positive; none seems even close to
a proof that God exists. But rearrangement and revision of the materials these
arguments contain provide something stronger.

Some further definitions

If these materials do yield a stronger – even a successful – argument, perhaps
they do so via the following argument. Once again, some definitions will make it
possible to state the argument less complexly than otherwise. Further, the way
the premises are stated is intended to keep them from being open to various
standard objections. Note that nothing in the following argument requires that
there not be various sorts of self-motion or self-change and it requires no
assumptions about whether there is an infinite series of anything.

By way of reminder:
 
Definition 1: P is a logically contingent proposition = neither P nor not-P

is self-contradictory.
Definition 2: P is a logically necessary proposition = not-P is self-

contradictory.
 
Further:
 
Definition 3: P is an existential proposition = P entails a proposition of

the form X exists.
Definition 4: It is logically possible that P’s truth be explained = There is

some proposition Q such that Q’s truth explains P’s truth is
not self-contradictory.

 
To give an analysis: if it is logically possible that the existence of something X be
explained, then it is logically possible that X not exist, and if it is logically
possible that the truth of a proposition P be explained, it is logically possible that
it not be true.

Given these definitions, we can state another version of the Cosmological
Argument.

Cosmological Argument, stage one

1 If it is logically possible that the truth of a logically contingent
existential proposition be explained, then there actually is an
explanation of its truth (whether we know what it is or not).
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Premise 1 is a version of the Principle of Sufficient Reason.
 
2 There exist things whose existence it is logically possible to explain is

a true logically contingent existential proposition.
 
There are rose bushes, there might not have been rose bushes, and there is
an explanation of there being rose bushes; hence premise 2 is true.
 
3 There is an explanation of the truth of There exist things whose

existence it is logically possible to explain (from 1, 2).
 
Premise 3 obviously follows from premises 1 and 2. So if they are true, so is
it. The success of stage one depends on what is true regarding the first
premise.

Cosmological Argument, stage two

4 The truth of There exist things whose existence it is logically possible
to explain cannot be explained by there being things whose existence
it is logically possible to explain (the existence of those things is just
what is to be explained).

 
Suppose that Pat wants to know why there now are golden retriever
puppies. She is told that there are golden retriever parents. She asks why
there are golden retriever parents. She is told about golden retriever
grandparents. Pat then wants to know why there are any golden retrievers
at all. She cannot now be told about golden retriever parents, grandparents,
great grandparents, or the like; these will all be things she wants to know
about – why have any golden retrievers at all existed? Here, one either
refuses to answer, claims that there being golden retrievers is just a
fundamental feature of the world, or explains that there were non-golden
retrievers that caused there to be golden retrievers.

If Pat asks why there have ever been any possibly explicable things at
all that exist though they might not have existed, she cannot properly
be told about there being possibly explicable things that exist but might
not have existed; those are the things she asks about. So one can refuse
to answer, claim that there being possibly explicable things that exist
but might not have existed is a fundamental feature of the universe, or
refer to something that is not such as to exist and be possibly explicable
though it might not have existed. This line of thought is correct, and is
what premise 4 says.
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5 That a logically contingent existential proposition is true can only
be explained by some other existential proposition being true.

 
If, in the relevant sense of explanation, P’s truth entails Q’s truth, then
P entails Q. No existential proposition is entailed by a set of
propositions that does not contain any existential propositions.
 
6 If an existential proposition does not concern something whose

existence it is logically possible to explain, it concerns something
whose existence is logically impossible to explain.

 
These exhaust the possibilities.
 
7 The truth of There exist things whose existence it is logically

possible to explain can only be explained by a true existential
proposition concerning something whose existence it is logically
impossible to explain (from 4, 5, 6).

8 Some existential proposition concerning something whose
existence it is logically impossible to explain, and whose existence
can explain the existence of things whose existence it is logically
possible to explain, is true (from 3, 7).

 
Premise 4 is plainly true; whatever Xs are, there being Xs cannot explain
there being Xs. Nor can the existence of something that might not have
existed be explained other than by reference to things that exist; the
existence of contingent things can only be explained by reference to
something that exists, not by reference to something that doesn’t exist.
So premise 5 is true. Necessarily, for anything X that exists, either it is
logically possible that X’s existence be explained or it isn’t; that is what
premise 6 says. If (i) X’s existence can be explained, and (ii) can be
explained only by the truth of a type A proposition or by the truth of a
type B proposition, and (iii) cannot be explained by the truth of a type A
proposition, then it follows that (iv) X’s existence can be explained by
the truth of a type B proposition. Premise 7 applies this reasoning to the
notions of propositions concerning the existence of things whose
existence can be explained and propositions concerning the existence of
things whose existence cannot be explained. Premises 4, 5, 6 entail 7 and
3 and 7 entail 8; if they are true (and they are) so is it. Hence stage two
is successful.
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Cosmological argument, stage three

 
9 If some existential proposition concerning something whose existence

it is logically impossible to explain, and whose existence can explain
the existence of things whose existence it is logically possible to
explain, is true, then something exists whose existence it is logically
impossible to explain and whose existence can explain the existence of
things whose existence it is logically possible to explain.

10 Something exists whose existence it is logically impossible to explain
and whose existence can explain the existence of things whose
existence it is logically possible to explain (from 8, 9).

 
Premises 8 and 9 entail step 10, and premise 9 is, I take it, a necessary truth.
So stage three succeeds. The conclusion thus far – Something exists whose
existence it is logically impossible to explain and whose existence can
explain the existence of things whose existence it is logically possible to
explain – is interesting all by itself. The crucial premise is the first:
 

If it is logically possible that the truth of a logically contingent
existential proposition be explained, then there actually is an ex-
planation of its truth (whether we know what it is or not).

 
Premise 1 is a version of the Principle of Sufficient Reason. Call it PSR*.

Suppose one claims the truth of every logically contingent proposition
has an explanation, and that it cannot be the case that the truth of every
logically contingent proposition is explicable by reference to the truth of
other logically contingent propositions. Then one will be claiming that
there is some logically contingent proposition whose truth is explicable by
reference to some true but not logically contingent proposition – some
logically necessary truth. If P’s truth explains Q’s truth entails P entails Q,
then one is claiming that a necessary truth entails a logically contingent
truth. This is necessarily false – if Q is a logically contingent proposition, it
is possibly false. No necessary truth is possibly false. Were a necessary
truth to entail a logically contingent proposition, then it would be possibly
false. Hence no necessary truth can entail a logically contingent
proposition. If there are any true logically contingent propositions – and
there plainly are – then either every one of them is explicably true by
reference to some other, whose truth is explicable by reference to some
other, and so on, or some among them are true but their truth cannot be
explained. PSR* is compatible with all this. It requires no attempt to
explain contingent propositions only by reference to necessary truths, and
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it is compatible with there being an infinite number of contingent truths,
each explained by some other contingent proposition. It is also compatible
with the fact that, if there are any logically contingent propositions – and
there plainly are – then some must be true: if Q is a logically contingent
proposition, so is not-Q, and of (Q and not-Q) one must be true.

What it does require is that there being logically contingent true
existential statements is possibly explicable – as it is – and hence that it has
an actual explanation. If it does have an explanation, it seems that the
Cosmological Argument has the right sort of explanation. Obviously no
necessary truth will explain it, and no possibly explicable contingent
proposition will explain it, and no non-existential statement will explain it.
What is left, since necessary falsehoods and contingent falsehoods explain
nothing, is a logically contingent existential statement whose truth is
necessarily inexplicable. While it is true that of any pair composed of a
logically contingent existential statement and its denial, one must be true,
it might always be that it was the denial that was true. So it is not a logical
necessity that there be true logically contingent existential statements.
There remains, then, this question: is it contingently inexplicable that there
are true logically contingent existential statements? That there are such
statements is possibly explicable, so if there is no explanation of there
being such, there is a perfectly intelligible question – Why are there true
logically contingent existential propositions? – that might perfectly well
have had an answer, but that in fact has none. What PSR* denies is that this
is possible – the possibly explicable is actually explicable.

Is PSR* true? There does not seem to be anything more obviously true
than PSR* from which it follows. PSR* does not seem to be contradictory,
and if it is true, it is necessarily true. So it is, if not contradictory, then
necessarily true. But (I) It is contingently inexplicable that there are
logically contingent true existential statements is not obviously
contradictory, and it is, if true, then necessarily true. So if it is not
contradictory, then it is necessarily true. Nothing in the Cosmological
Argument shows that it is PSR* rather than (I) that is true. So the
Cosmological Argument is not a proof that extends our knowledge.

There is a bit more to be said regarding PSR*. A standard objection to
weaker formulations of the Cosmological Argument is that if one infers
from the world to God, and it is logically possible that God not exist, then
one might as well have stopped with the world. A Cosmological Argument
with PSR* as an essential premise, assuming the remainder to be crafted in
line with PSR*’s content, will be subject to no such objection. Further, if
one rejects PSR* one is left with an ultimate mystery, an intelligible and
basic question to which there might have been an answer, but is not. Reject
PSR* and mystery lies on your side of the fence, not on the monotheists’
side.
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Cosmological Argument, stage four

It is at least not unreasonable to accept PSR*, and it is worth seeing how the
argument that requires it continues. A few additional definitions will serve the
familiar service of simplifying the statement of the argument.
 
D4 Being X has necessary existential security = X exists, and X is caused to

exist or depends for its existence on something else is self-contradictory.
D5 Q is a basic property of X = X has Q, and X has no property Q* such that

X has Q* explains the truth of X has Q.
D6 Q is a non-basic property of X = X has Q, and X has some property Q*

such that X has Q* explains the truth of X has Q.
D7 X has logically necessary existence = X exists, our concept of X is accurate

relative to X’s existence and X does not exist is self-contradictory.
D8 X has logically contingent existence = X exists, our concept of X is

accurate relative to X’s existence, and neither X exists nor X does not
exist is self-contradictory.

 
Note that:

 
(i) X has necessary existential security does not entail X has logically

necessary existence;
(ii) X has logically necessary existence does entail X has necessary

existential security;
(iii) whatever exists has either logically necessary or logically contingent

existence;
(iv) while if it is logically possible that the existence of something be

explained, it follows that it is logically possible that the thing not exist, it
is not true that if it is logically possible that it not exist, then it is
logically possible that its existence be explained;

(v) while it is true that if it is logically possible that the truth of a
proposition be explained, it is logically possible that the proposition not
be true, it does not follow that if it is logically possible that a proposition
not be true, then it is logically possible its truth be explained.

 
Now we can begin stage four.
 
11 X’s existence is logically impossible to explain and its existence can

explain the existence of things whose existence it is logically possible
to explain is true only if X has necessary existential security is true.

12 If something exists whose existence it is logically impossible to
explain and whose existence can explain the existence of things
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whose existence it is logically possible to explain, something has
necessary existential security.

13 Something has necessary existential security.
14 Both explaining the existence of things whose existence it is

logically possible to explain and having necessary existential
security are non-basic properties of anything that has them.

15 If having necessary existential security is a non-basic property of
anything that has it, then the something that has necessary
existential security has some other property whose possession
explains its having necessary existential security.

16 The something that has necessary existential security has some
other property whose possession explains its having necessary
existential security.

17 The only properties that something might have that would explain
its having necessary existential security are A: having logically
necessary existence or B: being omnipotent, omniscient, and
morally perfect.

18 Something has A or B.
19 The concept of something that has A but lacks B is the concept of an

abstract object, and since abstract objects lack causal powers they
cannot explain the existence of anything whose existence it is
logically possible to explain; thus having A will not explain
anything having the property explaining the existence of things
whose existence it is not logically impossible to explain.

20 The concept of a being that has B but lacks A is the concept of a
being that has causal powers and whose existence can explain the
existence of anything whose existence it is logically possible to
explain; thus having B will explain anything having the property
explaining the existence of things whose existence it is logically
possible to explain.

21 The concept of a being that has B and also has A is also the concept
of a being that has causal powers and whose existence can explain
the existence of anything whose existence it is logically possible to
explain; thus having A and B will explain anything having the
property explaining the existence of things whose existence it is
logically possible to explain.

22 Something exists that has B.
23 The concept of something that has B is the concept of God, conceived

either as having logically necessary existence or as having logically
contingent existence, but in either case as possessing necessary
existential security and causal powers that can explain the existence
of anything whose existence it is logically possible to explain.

24 God exists.
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Suppose that God exists, and is omnipotent and omniscient. Then God
will lack no power, and no knowledge, failure to have which would allow
some enemy to do God in. God’s existence is utterly safe; it is logically
impossible that this being be destroyed from without. Suppose God is also
perfectly good. A perfectly good being won’t commit suicide or deicide.
There are no conditions under which a perfectly good being who is
omnipotent and omniscient will ever decide that destruction of itself
would be a good thing for it to do. It is logically impossible that such a
being, while remaining perfectly good, will cause itself to implode. Were
it ever to do so, or act in some other wrong way, then it would always
know it would do so. A being that always knew that it would act wrongly,
and never did anything about it, would never be morally perfect after
all.25

God’s moral perfection is conceived by monotheists in two different
ways. On one account, what is true is Necessarily, God is morally perfect;
on the other, what is logically contingent and true is God is morally
perfect.26 On the former account, it is logically impossible that God
commit deicide. On the latter account, it is not logically impossible that
God commit deicide, though one may properly trust God not to do so. On
neither account of divine moral perfection is it logically possible that God
depend on anything for God’s existence.

Two points relevant to the Cosmological Argument

Consider two claims:
 
1 Possibly, X is contingent entails X is contingent if contingent means

logically contingent ( = neither necessarily true nor necessarily false).
2 Possibly, X is contingent does not entail X is contingent if contingent

means depends for existence on something distinct from itself.
 
The Cosmological Argument requires that both of these claims be true.

Argument for 1

A proposition has its modality necessarily; thus whatever modality a
proposition lacks, i t  lacks necessari ly; logical  contingency is  a
modality; hence whatever has it has it necessarily, and whatever lacks
it lacks it  necessarily; hence if  it  is possible that a proposition is
contingent, then it is.
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Argument for 2

It is not logically impossible that X have logically contingent existence and yet
it be false that X depends for existence on something else – a logically
contingent and necessarily independent being would fit this description, for
example.

Hence both 1 and 2 are true.

Conclusion

Besides requiring PSR*, this version of the Cosmological Argument is
strongest if it can be shown that Necessarily, God exists is false. Only then (if
at all) can one infer to the cause of possibly explicable logically contingent
beings having the properties that a logically contingent being must have if its
existence is to be necessarily inexplicable.

A supplementary argument

An argument distinct from the Cosmological Argument that nonetheless
dwells in the same conceptual neighborhood is the following:
 
10a It is logically possible that an omnicompetent being exists.
10b If it is logically possible that an omnicompetent being exists, then it is

logically possible that an omnicompetent being destroy everything
material. So:

10c It is logically possible that an omnicompetent being destroy everything
material. (from 10, 10b)

10d If it is logically possible that an omnicompetent being destroy everything
material, then nothing material has necessary existential security. So:

10e Nothing material has necessary existential security. (from 10c, 10d)
 
Thus far, the argument is obviously valid and the independent (non-inferred)
premises seem to be true. If this is correct, it is a useful supplement to the
Cosmological Argument. A natural off-shoot is this argument:
 
10e1 If nothing material has necessary existential security, then something

exists that is not material. So:
10e2 Something exists that is not material.
10e3 If something exists that is not material, then materialism is false. So:
10e4 Materialism is false.



204 ARGUMENTS: MONOTHEISTIC CONCEPTIONS

The truth of 10e1 requires the conclusion of stage three of the
Cosmological Argument, i.e., premise 10, and is exactly as secure as that
premise is.

Aquinas’s Fifth Way

The Fifth Way is one version of the argument from design. To say that
something seeks its own end is to say that it seeks its own flourishing as a
member of its kind. The following characterization of the Fifth Way reads it
as asserting that each generable body seeks its own end, not that all
generable bodies together seek some universal end or some end that
characterizes the universe as a whole (e.g., universal orderliness).27,28

 
1 We observe generable bodies that lack awareness typically seek their

own flourishing.
2 What happens typically does not happen accidentally. So:
3 Generable bodies typically seeking their own flourishing does not

happen accidentally. (from 1 and 2)
4 Generable bodies typically seeking their own flourishing, if it does

not happen accidentally, occurs only because they are caused to do so
by an agent that intends that this occur. So:

5 Generable bodies typically seeking their own flourishing occurs only
because they are caused to do so by an agent that intends that this
occur. (from 3 and 4)

6 If they are caused to do so by an agent that intends that this occur,
then there is an agent that intends that this occur. So:

7 There is an agent that intends that this occur. (from 5 and 6)
 
A different way of putting the argument invokes the distinction, but also
the similarity, between artifacts and natural objects. Artifacts are made by
humans; their parts are made and organized so as to produce some end or
other. They are made to do something, and insofar as they are well made,
they do that thing. Call the feature of having parts that were made to be
organized so as to produce specific results being operationally functional.
Then the argument goes:
 
1 Artifacts are operationally functional things.
2 Natural objects are operationally functional things.
3 Operational functionality in artifacts is adequately explicable only by

reference to intelligence.
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4 If artifacts are operationally functional things, natural objects are
operationally functional things, and operational functionality in
artifacts is adequately explicable only by reference to (human)
intelligence, then operational functionality in natural objects is
adequately explained only by reference to intelligence. So:

5 Operational functionality in natural objects is adequately explained
only by reference to intelligence. (from 1–4)

6 Operational functionality in natural objects is not caused by human
intelligence.

7 What is caused by intelligence other than human is caused by non-
human intelligence.

8 If operational functionality in natural objects is adequately explained
only by reference to intelligence, and operational functionality in
natural objects is not caused by human intelligence, and what is
caused by intelligence other than human is caused by non-human
intelligence, then operational functionality in natural objects is
adequately explained only by reference to non-human intelligence.

9 Operational functionality in natural objects is adequately explained
only by reference to non-human intelligence. (from 5–8)

10 If operational functionality in natural objects is adequately explained
only by reference to non-human intelligence, then there is strong
evidence that there is non-human intelligence.

11 There is strong evidence that there is non-human intelligence. (from
9, 10)

 
The conclusion is neither uninteresting (a newspaper editor convinced of
its truth would put it in her headlines) nor as strong as Monotheism is true.
Its religious relevance becomes obvious if one thinks what sorts of powers a
being would have to have in order to cause operational functionality in
natural objects.

The Hindu monotheist Ramanuja offers the following objections to the
argument from design. Reacting to Indian versions of the argument from
design he says:
 

(1) There is no proof to show that the earth, oceans, etc., al-
though things produced, were created at one time by one creator.
Nor can it be pleaded in favor of such a conclusion that all those
things have one uniform character of being effects, and thus are
analogous to one single jar, for we observe that various effects
are distinguished by difference of time of production, and differ-
ence of producers . . . for experience does not exhibit to us one
agent capable of producing everything.29
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That is, if we take our experience with artifacts as the clue to operational
functionality in natural objects, often various humans cooperate in the
production of an artifact, or make changes in it; the evidence cited by the
argument from design suggests a committee as much as it does a single
intelligence. A standard response is that one is justified in positing no more
intelligences than is necessary to explain the data.
 

(2) Experience further teaches that earthen pots and similar
things are produced by intelligent agents possessing material
bodies, using implements, not endowed with the power of a Su-
preme Lord, limited in knowledge, and so on; the quality of be-
ing an effect therefore supplies a reason for inferring an intelli-
gent agent of the kind described only.30

 
That is, if we take our experience with artifacts as the clue to operational

functionality in nature, its intelligent causes are embodied31 and possess
limited intelligence and power.
 

(3) Consider the following point also. Does the Lord produce His
effect with His body or apart from His body? Not the latter, for
we do not observe causal agency on the part of any bodyless be-
ing; nor is the former alternative admissible, for in that case the
Lord’s body would be permanent or impermanent. The former
would imply that something made up of parts is eternal; and if
we say this we may as well admit that the world itself is eternal,
and then there is no reason to infer a Lord. And the latter alter-
native is inadmissible because in that case there would be no
cause of the body different from it (which would account for the
origination of the body). Nor could the Lord Himself be assumed
as the cause of the body, since a bodyless being cannot be as-
sumed as the cause of a body. Nor could it be maintained that the
Lord can be assumed to be “embodied” by means of some other
body; for this leads us into a regress in infinitum.32

 
Here, the reply is more complex. Suppose that God, like human artificers,
must have a body in order for God to produce operational functionality in
anything. Then God, able to produce operational functionality only
through use of a body that is already is operationally functional, did not
produce operational functionality in that body. God’s own body, construed
on the analogy with human artificers, has an operational functionality not
produced by God. But then why not simply view all bodies as having some
such intrinsic not-produced-by-God operational functionality? Ramanuja,
then, concludes that
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the inference of a creative Lord which claims to be in agreement
with observation is refuted by reasoning which itself is in agree-
ment with observation, and we hence conclude that Scripture is
the only source of knowledge with regard to a supreme soul that
is the Lord of all and constitutes a highest Brahman.33

 
David Hume, in his famous Dialogues Concerning Natural Religion,

offers criticisms similar to those of Ramanuja.34 He views the argument
from design as an inductive argument. The property relevant to the
inductive inference is something like orderliness or behaving in specifiable,
predictable ways always or for the most part. The things relevant to the
inference are artifacts, like clocks, and natural objects, like apples or sheep.
One is invited to infer from a sample class of which one has had experience
(artifacts having been produced by an observable designer by an observable
process) to a reference class of which one has had only partial relevant
experience (one has observed natural objects though one has not observed
them being caused to possess orderliness by a non-human intelligence). So
the premises concern there being artifacts and natural objects, and both
having orderliness. The conclusion is that natural objects are caused to have
orderliness by a non-human intelligence.

The connecting premises point to the cause of orderliness in artifacts,
namely human intelligence. The core idea is that inferring that orderliness
in natural objects should be taken to have the same sort of cause – an
intelligent mind – and obviously human minds do not cause orderliness in
apples and goats.35

Hume makes these objections among others:
 

(a) there are other explanations of orderliness in natural objects
than that they were designed – for example, natural objects
might have a sort of intrinsic order, being by nature organisms
or natural machines produced by natural processes;
(b) we cannot in principle observe natural objects being caused
to have orderliness by non-human intelligence nor can we in
principle observe natural objects being caused to have orderli-
ness by something else; observing an apple grow or a goat give
birth are examples of orderliness, not explanations of orderli-
ness of the sort disputers regarding the argument from design
are concerned with;
(c) there is no lawlike connection that we can know of between
natural objects possessing orderliness and natural objects being
caused to have orderliness by X, whether “X” is filled in by ref-
erence to intelligence, natural processes, or anything else, and
legitimate inductive inferences ride the rails of natural laws.
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The argument from design is, in effect, an argument to the best
explanation – an argument that is intended to establish that, if we
follow the sorts of procedures we typically follow in making
probabilistic inference, we shall come to the conclusion that there is a
designer. But there obviously are other explanations of operative
functionality in natural objects – for example, that material particles
evolved over a long period in such a manner as to produce such items.
All that is required, the proposal is, is particles of the right sorts, laws,
and time. This sort of explanation of operative functionality in natural
objects is intended as well to explain there being human intelligence
capable of causing operative functionality in artifacts. Thus most of the
philosophically interesting issues raised by arguments from design have
to do with how to decide which, among a group of explanations, is best,
and how exactly to understand the relevant data and formulate the
theories relevant to explaining them. This sort of issue comes up again
in the final chapter on Faith and Reason.

The Teleological Argument

Another argument in the same family as the argument from design, but
different in what it begins with – the intelligibility of nature or the
possibility of science – and its straightforwardness as an argument to
the best explanation – is the Teleological Argument. As construed here,
it is a supplement to the Cosmological Argument. Here is one more
objection to the Cosmological Argument: what the conclusion of the
Cosmological Argument does (roughly) is to say that the universe of
dependent things is caused by the act of an intelligent divine agent; it
says that God, who might not have created anything, acted to create
dependent things. But then God’s action of creating might not have
occurred. So we are left, not with a being that might not have existed
but whose existence is really impossible to explain, but with an action
that might not have occurred; what’s the gain? – either way we stop our
explanation arbitrarily. One way of construing the Teleological
Argument – is not as an independent argument but rather as an answer
to this objection to the Cosmological Argument.

The Teleological Argument is often stated as an independent argument.
As stated here, it is a continuation of the Cosmological Argument, and
offers an answer to the present objection to that argument. Again, some
beginning definitions simplify the overall presentation.

D1 R is S’s sufficient reason for doing A = S does A for reason R, there
is no better reason for doing A than R, there is nothing better that
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S might do than A, and S’s doing A is right (note that being right
does not entail being obligatory; if there is more than one right
way of acting in a given circumstance, one’s obligations in that
circumstance are simply to act in one of those ways).

D2 R is S’s proper ultimate reason for doing A = R is S’s sufficient
reason for doing A, there is no true moral proposition from which
R follows in any way that justifies R, R is true, and S knows that R
is true (every proposition follows from other propositions – any
proposition P follows from [(Q or P) and not-Q] – but not every
proposition follows from others in a way that proves it true; if we
cannot have some knowledge without proving it, we cannot prove
anything).

D3 S is completely rational  in doing A = S has a proper ultimate
reason for doing A.

D4 E is an ultimate existence explanation = E explains the truth of a
logically contingent existence proposition by reference to the truth
of an existence proposition whose truth it is logically impossible to
explain.

Statement of the Teleological Argument

1 If an ultimate existence explanation has a teleological explanation
as an essential component, then the agent referred to in that
teleological explanation is completely rational in acting as that
explanation says she acts.

2 If an agent is completely rational in acting in a certain way, then
there can be no further teleological explanation of her acting in
that way.

3 If there can be no further teleological explanation of an agent’s
acting in a certain way, then unless the existence of that agent can
be explained, there is nothing relevant that is left unexplained.

4 If God created the world, God was completely rational in doing so.
 
According (roughly) to the conclusion of the Cosmological Argument:
 
5 God created the world.
 
Hence, from 4 and 5:
 
6 God was completely rational in doing so.
 
Hence, from 2 and 6:
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7 There can be no further explanation of God’s creating the world.
 
But:
 
8 It is not possible to explain the existence of God.
 
Hence, from 3, 7, and 8:
 
9 There is nothing relevant that is left unexplained.
 
Hence the objection fails. One is not left with something explicable that is
unexplained.

Conclusion

The combination of the Cosmological and Teleological Arguments
considered above is one of the stronger versions of one sort at least of
natural theology – the effort to present arguments that are plainly valid,
have premises that are discernibly necessarily true or contingently true
propositions, and infer to the existence of God. Even it, however, does not
yield a proof that extends our knowledge.

Questions for reflection

1 What sort of proof extends our knowledge?
2 Explain the distinction between a necessarily true proposition and a

contingently true proposition.
3 Is there a successful purely conceptual proof that God exists?
4 Does the existence of apparent design provide reason to think that

God exists?
5 Discuss the inference from Something that might not have existed

does exist and it is possible that its existence be explained to There is
something that exists whose existence cannot be explained. If this
inference is justified, how close does its conclusion get to
monotheism?

6 Suppose there is no proof that God exists. Does anything else of
philosophical interest follow?
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11

Monotheism and religious
experience

Phenomenologically thick experiences

A phenomenological description of an experience is a description that
tells us how the things appear to a person who has it. Consider these
sentences, each of which uses the word “seems” in a different sense:

 
1 Kim seems less capable than she is. (Here, “seems” contrasts

appearance to reality.)
2 It seems to Kim that she left the oven on. (Here, “seems” reports a

shaky belief on Kim’s part.)
3 There seems to Kim to be a chair in front of her. (Here, “seems”

expresses how Kim is “appeared to;” whether there is a chair there or
not, it remains true that if things are as they perceptually appear to
Kim, a chair is in front of her.)

 
So there are at least three senses of “seems” – a contrastive sense (in 1), an
opinionative or belief-expressive sense (in 2), and an experiential and
perceptual sense (in 3). Our concern is with the experiential, perceptual
sense.

Suppose Kim is in a room that she knows was set up by some majors in
psychology and physics. There seem to be twice as many chairs in the room
as there are – half of the “chairs” are in fact holograms of chairs. Not
having been in the room before, but knowing that half of what seem to be
chairs are not, Kim nonetheless properly says:
 
4 It seems to me that there is a chair in front of me, though I have no

idea whether I am seeing a chair or a hologram of a chair.
 
The “seems” here is experiential and perceptual; it is also
phenomenological – it describes how things perceptually seem, whether
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they are that way or not. Using phenomenological descriptions, an atheist
and a theist can agree that experiences occur in which it at least seems to
the subject that she is perceving a powerful, holy being1 distinct from
herself. They disagree over whether there is such a being that she perceives.

Thin description versus thick description

Members of monotheistic religious traditions report what they describe as
experience of God. Sometimes the phenomenologies of these experiences
are vanishingly thin, simply a matter of feeling forgiven or a sense that
they ought to perform some action. Only if one reasonably already takes
monotheism to be true, and even then only with various qualifications,
might one also reasonably take these experiences actually to be experiences
of God – at any rate reasonably in any sense in which it was not equally
reasonable not so to take them.

Other experiences described as experiences of God are, as it were,
phenomenologically thicker – the subjects report an awareness of a being of
majestic power, profound holiness, overwhelming purity, and deep love.
Such experiences are reported in various formal and informal mystical
traditions in Catholic, Orthodox, and Protestant contexts, in all of the
Semitic monotheisms, and in Hindu monotheism. Similar reports are given
by persons not associated with any mystical tradition, sometimes by
persons not religious by any monotheistic standard. Sometimes these
experiences are sought and sometimes they simply occur. An earlier
chapter lists a few descriptions of such experiences.2 The present question is
whether the occurrence of these phenomenologically richer experiences
provide any evidence that God exists. This question can be answered with
any care only if we ask and answer some other questions first. Here is a
series of relevant questions and answers. Throughout these questions and
answers, but not elsewhere, “religious experience” will simply mean
“experiences that, given their phenomenology, are, if reliable, experiences
of God.”

Experience as direct evidence

Question 1: what sort of experience are we asking about?

The relevant experiences are subject/consciousness/object in structure;
they involve a person having an experience which, providing that the
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experience is reliable, involves being aware of something or someone that
is not dependent for its existence on being experienced. In that respect,
such experiences resemble experiences of shrubs and worms (these being
typically reliable, and shrubs and worms existing independent of one’s
experiencing them) or of ghosts (if experiences of ghosts were reliable,
then ghosts would have experience-independent existence). They have the
sort of content described above in the first part of our series of descriptions
of religious experiences. They are also experiences in which the at least
apparent object is not oneself, one’s body, or one’s mental states; they are
(if reliable) experiences of something other than oneself or one’s body or
one’s states – a being that exists distinct from and independent of oneself.

Question 2: can any experience be evidence for just any old

claim?

Distinguish between direct evidence and indirect evidence. An experience is
direct evidence for a claim that something exists only if it is true that the
experience in question, if reliable, just is an experience of that thing. We
take it that we have exactly that sort of experience of cats and computers.
An experience is indirect evidence for the existence of something only if it
is, if reliable, experience of something else, where if the something else
exists, then the thing in question exists. Suppose that Ralph and Mabel are
hosting Mabel’s sloppy brother Jim, whom they know to be the only person
in the world who eats peanut butter and mustard sandwiches. Arriving
home, Ralph is hopeful that his brother-in-law may have ended his visit,
but is chagrined to find on the kitchen table two peanut butter and mustard
sandwiches waiting to be devoured; he infers that Jim is still around, and
will soon be having a snack. Seeing the sandwiches provides direct evidence
of their existence, and indirect evidence of Jim’s continued presence. Our
concern in this chapter will be with direct evidence only, and our concern
with it focuses on the conditions under which experience provides direct
evidence for the existence of something.

Not every experience can be direct evidence for the existence of just
anything. Its at least seeming to Mary that there is tea in her cup, bread on her
table, and music coming over the radio will not provide her with direct
evidence that the Alps are still around, there are trolls, or that God exists.
Mountains, trolls, and God are not among the things she even seems to
experience. An experience is direct evidence only for what exists provided that
experience is reliable – provided things are as that experience represents them
as being. How an experience represents things as being is a function of its
phenomenological content. Our concern here is with, and only with,
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experience as potential evidence for claims to the effect that things are as the
experiences that are potential direct evidence for them represent things as
being3 – with the cases of experiences and claims where the claims match up
with the phenomenological content of the experiences. Experiences will not be
direct evidence for any other claims.

A principle of experiential evidence

Question 3: how do we tell what an experience can be direct

evidence for the existence of?

Suppose that Mary reports at least seeming to see a tiger in her garden; having
this experience provides her with reason for concern or delight (depending on
her views about having a tiger in her garden that she previously lacked). She
has some evidence that There is a tiger in Mary’s garden is true. There may not
be: it is logically possible that she seems to see a tiger and there is none there.
But even if tigers do not typically roam in her garden, her at least seeming to
see a tiger in her garden provides her with hitherto absent evidence that there
is one there now. The basic idea, then, is this: if Mary has an experience which,
if reliable, is a matter of seeing a tiger in her garden, then she has experiential
evidence that there is a tiger there. More formally:
 
(P) If a person S has an experience E which, if reliable, is a matter of being

aware of an experience-independently existing item X, then S’s having E
gives S evidence that X exists.

 
Alternatively, suppose that Max has an experience, the phenomenological
content of which justifies Max in saying If this experience is reliable, then I am
experiencing something that fits description D, where D simply says what
features it at least experientially seems to Max that something has. Then
Max’s experience is evidence that Something fitting D exists. If there ever is
experiential evidence for anything that exists independent of our experience,
(P) or some close cousin is true. What an experience can be evidence for is a
function of what its phenomenology is; its phenomenology constrains what an
experience can be evidence for. Further, at least seeming to see a tiger correctly
describes only a very small range of possible phenomenologies or
phenomenological contents. If an experience is correctly described as at least
seeming to hear Beethoven’s Fifth Symphony, at least seeming to smell coffee
brewing, at least tasting like peppermint, at least seeming to see a large
elephantly shaped thing, at least seeming to see a battleship, or the like, it will
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not have the proper phenomenological features to be direct evidence for at
least seeming to see a tiger. In sum: an experience is evidence that there is an
experience independently existing X only if having the experience is a matter
of at least seeming to be aware of an X.

Question 4: can’t such experiences go wrong in various ways?

Yes. If Mary is drinking a special Tiger Tea that always produces tiger-in-the-
garden hallucinations, it will appear to her that there is a tiger in her garden
whether there is one or not. This circumstance, let us say, will cancel the
evidential force of the experience relative to there being a tiger in the garden.
So we need to revise (P) via:
 
(P1) If a person S has an experience E which, if reliable, is a matter of being

aware of an experience-independently existing item X, and E is not
canceled, then S’s having E gives S evidence that X exists.

 
If Mary knows that the tea she has been drinking has this feature, she is justified
in taking her evidence to have been cancelled.

Suppose that Mary has imbibed not the Tiger Tea that produces as-if-a-tiger-
in-the-garden perceptions, but Sometime Tiger Tea that produces such
perceptions on a more complex schedule. It never works if there is a tiger in the
garden. But if there is no tiger in the garden then it causes as-if-tiger-in-the-
garden perceptions a little more than half of the time. Once in a while, let us
assume, there is a tiger in a garden. Sometime Tiger Tea produces tiger
hallucinations exactly enough more than half so that the net result is that, taking
into account genuine perceptions, half of the time if one drinks Sometime Tiger
Tea one has an as-if-tiger-in-the-garden perception which corresponds to no
tiger. Then the situation is that Mary, in having her as-if-tiger-in-the-garden
experience, is exactly as likely as not to be seeing a real tiger, i.e., exactly as likely
as not not to be seeing a real tiger. Then she has no more experiential evidence in
favor of There is a tiger in the garden than there is against it. If she knows that
her tea has this effect, she is justified in drawing no inference from her at least
seeming to see a tiger to there being a tiger in the garden. Let us say that being
in these circumstances has the effect of counterbalancing the evidential force of
Mary’s experience, and revise (P1) accordingly:
 
(P2) If a person S has an experience E which, if reliable, is a matter of

being aware of an experience-independently existing item X, and E
is not canceled or counterbalanced,  then S’s having E gives S
evidence that X exists.
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If Mary knows that her experience of at least seeming to see a tiger is
counterbalanced, then she is justified in not taking it to be evidence that
there is a tiger that she sees.

Suppose that just prior to Mary’s experience she undergoes a strange
change regarding her perceptions that are, or seem to be, of a tiger – a
change that others do not undergo. The change is this: she can never
perceptually confirm There is not a tiger in the garden (or anywhere else).
For whatever reason, she is perceptually incapable of noting the absence of
tigers. Suppose, further, that it is true that:
 
(E) If it is not possible for anyone to experientially disconfirm

existential claim P, then it is not possible for anyone to
experientially confirm P

 
and that applied to Mary (E) yields this truth:
 
(E-Mary) If it is not possible for Mary to experientially disconfirm

existential claim P, then it is not possible for Mary to experientially
confirm P.

 
Since, by hypothesis, Tigers exist is not experientially disconfirmable by
Mary, it is, by (E-Mary), not experientially confirmable by Mary either. In
such a circumstance, let us say that Mary’s as-if-a-tiger-in-the-garden
experience is compromised relative to There is a tiger in the garden. So we
replace (P2) by:
 
(P3) If a person S has an experience E which, if reliable, is a matter of

being aware of an experience-independently existing item X, and E
is not canceled or counterbalanced or compromised, then S’s having
E gives S evidence that X exists.

 
If Mary discovers that she has changed in the way described, and that (E) is
true, she is justified in not taking her experience to be evidence of the
presence of tigers.

Again, suppose someone discovers a proof that shows that there cannot
be any tigers (the notion of a tiger contains a hidden inconsistency) or
there cannot be any tigers in our world (what we know about initial
physical conditions and laws of nature precludes the development of
tigers). If our world cannot contain tigers, either because no world can or
because of particular features of our world, then as-if-there-is-a-tiger
experiences will all be unreliable. Under these conditions, let us say, Mary’s
as-if-there-is-a-tiger-in-the-garden experience is contradicted. Hence
goodbye to (P3) and hello to:
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(P4) If a person S has an experience E which, if reliable, is a matter of
being aware of an experience-independently existing item X, and E
is not canceled or counterbalanced or compromised or contradicted,
then S’s having E gives S evidence that X exists.

 
If Mary knows of the proof or the physical conditions and laws, she is
justified in not taking her experience to be evidence that she sees a real tiger.

Yet again, suppose that someone proves, or gives us superb reason for
believing, that there is a Tiger Deceiver who has complete power relative to
the production of as-if-there-is-a-tiger perceptions and causes them only
when there are no tigers. Thus, while we do not know whether there are
tigers or not, we do know that all our experiences that seem to tell us that
there are tigers are fakes. Under these conditions, let us say, Mary’s as-if-
there-is-a-tiger-in-the-garden experience is confuted. Thus (P4) yields pride
of place to:
 
(P5) If a person S has an experience E which, if reliable, is a matter

of being aware of an experience-independently existing item
X, and E is not canceled or counterbalanced or compromised or
contradicted or confuted, then S’s having E gives S evidence
that X exists.

 
If Mary has good reason for thinking that there is a Tiger Deceiver, she is
justified in not taking her experience as evidence that she sees a tiger.

The notion of a Tiger Deceiver is one way of expressing the idea that what
we call perceptions of tigers are universally illusory. This idea is distinct
from the fact that it is logically possible that all perceptions of tigers are
deceptive – that there never is a tiger when one seems to perceive one. That is
a fact, just as it is a fact that it is logically possible that no perceptions of
tigers are deceptive – that there always is a tiger that one sees when one
seems to perceive one. The logical possibility of universal correctness, and
the logical possibility of universal incorrectness, of tiger perceptions are not
in dispute; neither idea is what the Tiger Deceiver idea concerns. That idea
concerns the actual universal incorrectness of perceptions of tigers.

Finally, consider the neither lucid nor empty notion of a kind of
experience. Let all sensory experiences be of the same kind, all introspective
experiences be of the same kind, all moral experiences be of the same kind,
all aesthetic experiences be of the same kind, presumably with various sub-
kinds within each kind. Consider claims:

(K) If it is logically possible that an experience E of kind K provide
evidence in favor of existential proposition P, then it is logically
possible that an experience E* of kind K provide evidence against P.
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(K1) If it is empirically possible that an experience E of kind K provide
evidence in favor of existential proposition P, then it is
empirically possible that an experience E* of kind K provide
evidence against P.

 
The notion of empirical possibility does not really introduce a new notion
of possibility; it simply amounts to logical consistency with natural laws
and actual conditions. Suppose there were a natural law to the effect that
(i) If an elephant is within ten yards of a peanut, the elephant cries. This,
plus the truth of (ii) Here is an elephant within ten yards of a peanut,
entails (iii) Here is an elephant that is crying. It is logically impossible
that (i) and (ii) be true and (iii) be false. Since (i) is a natural law, and (ii)
an empirical truth, (iii) is also an empirical truth.

Now suppose we have a natural law of the form (i*) If A then B does
not obtain, and suppose that (ii*) A obtains is something that is always
true in our world but is not a necessary truth – something like There is
energy which might have been false, is true, and presumably is always
true so long as our physical world exists at all. Then (iii*) B does not
obtain follows; it is logically impossible that (i*) and (ii*) be true and
(iii*) be false. The truth of not-(iii*) B obtains is logically inconsistent
with the truth of (i*) – a natural law – and (ii*) – an always prevailing
empirical condition. Then, we shall say, B’s obtaining is empirically
inconsistent.

Suppose that:
 
(K) If it is logically possible that an experience E of kind K provide

evidence in favor of existential proposition P, then it is logically
possible that an experience E* of kind K provide evidence against
P

 
is true. Suppose that it were logically impossible that there be
experiential evidence against (T) There is a tiger in the garden. Then, if
(K) is true, Mary could in principle have no sensory experience that
provided evidence against (T) There is a tiger in the garden. Then, given
(K), her as-if-a-tiger-is-in-the-garden experience would not provide
evidence for  that claim. If such conditions held, let us say that the
evidential force of Mary’s experience would be logically consumed.

Suppose that:
 
(K1) If it is empirically possible that an experience E of kind K provide

evidence in favor of existential proposition P, then it is
empirically possible that an experience E* of kind K provide
evidence against P.
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It might be that while it was not logically impossible that sensory
experience that provided evidence against (T) occur, certain features in
our world might serve always to prevent the occurrence of experiential
evidence against (T) – experiential evidence against (T) might be
empirically impossible. Then, if (K1) is true, Mary could in fact have no
sensory experience that provided evidence against (T) There is a tiger in
the garden and then her as-if-a-tiger-is-in-the-garden experience would
not provide evidence for that claim. Under that condition, let us say that
her apparent experiential evidence was empirically consumed. (Here, as
opposed to the discussion that led to (P3), everyone is in the state that
we assumed there that only Mary was in.) Of course (P5) is now to be
replaced by:
 
(P*) If a person S has an experience E which, if reliable, is a matter of

being aware of an experience-independently existing item X,
and E is not canceled or counterbalanced or compromised or
contradicted or confuted or logically consumed or empirically
consumed, then S’s having E is evidence that X exists.

 
There is something further to be noted about our application of (P*)
here. Our interest is in experiential evidence regarding the existence of
things other than ourselves and our states. So our application of (P*)
will be to experiences that, if reliable, are experiences of things other
than ourselves and our states – not because of any inherent limits in
(P*) but because it is experiences that at least seem to be of things other
than ourselves and our states that interest us here. Experiences that at
least seem to be of ourselves and our states will come up in the next
chapter.

Question 5: are all of these qualifications to (P)

necessary?

Perhaps so, perhaps not; exactly what is appropriate to add to something
like (P) is controversial. Some philosophers who have discussed a
principle very similar to (P) have thought it too strong. If it is, that is no
problem for our argument. Suppose religious experience is evidence if it
passes the test of applying (P*) to it. Suppose also what is true is not
(P*) but rather (P*)-minus-X, where X is what makes (P*) stronger than
it should be. Any experience that passes the test of having (P*) applied
to it and still being evidence will also pass the test of having (P*)-
minus-X applied to it and still being evidence.4 It should be clear that
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any experience that was not disqualified as evidence by (P*) will also
not be disqualified as evidence by any of the preceding principles. Our
basic question, then, now becomes: assuming that (P*) is at least a
suffic iently strong principle of  experiential  evidence – at  least  a
powerful enough criterion to eliminate the mere pretenders among
the candidates for experiences that provide evidence – are at least
apparent experiences of God evidence that God exists?

Question 6: are all the necessary qualifications to (P)

included in (P*)?

It is hard to tell; if additional qualifications are suggested, they can be
looked at one by one. A proof that all of the necessary qualifications are
included is hard to imagine – what, exactly, would such a proof look
like? What one can do is to add all the qualifications one can think of
that are defensible, even if this gives one more than is required.

Question 7: what about the claim that God is ineffable, or

that religious experience is ineffable?

To say of something X that it is seriously and literally ineffable is to say
that (I) For any concept C, C does not apply to X. Since the concept of
ineffability is a concept, to make the claim that anything is seriously
and literally ineffable is to assert something that is necessarily false. So
neither God nor religious experience can be literally ineffable. It is
possible to revise the thesis and say something like (Ia) For any concept
C save the concept of ineffability, C does not apply to X. But X is
ineffable entails X exists, so the concept of existence applies to X and
thus (Ia) is false. One can then try (Ib) For any concept C save the
concepts of ineffability and existence, C does not apply to X. But X
exists and X has no properties is also necessarily false. One can then try
(Ic) For any concept C save the concepts of ineffability, existence, and
having properties, C does not apply to X.  If the concept having
properties applies to X, then so does the concept having only consistent
properties, not being both prime and not prime, being either good or
not, and so on. By the time one has finally reached a non-contradictory
thesis, serious and literal ineffability has been left far behind. It is only
serious and literal ineffability that would raise a problem for our
argument.
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Question 8: isn’t the sort of criticism just made merely

literary, superficial, intellectual cleverness without

substance, and so worthless?

No. If one claims that nothing said in English can be true, what one says
cannot be true. If one says that all sentences of more than four words are
gibberish, if what one said were true, one would have said nothing. If one
claims that the state of Washington is a prime number, one asserts that a
concrete object is identical to an abstract object, that something spatially
located is identical with something that cannot be spatially located, that
something that might never have existed is identical to something which (if
it exists at all) has logically necessary existence. All of these claims are
discernibly intellectually disreputable in the light of what they entail. The
same goes for the claim that something is ineffable.

The claim that something is ineffable, while it is (like all claims) made
by the use of language, is not about language – it is about God, or religious
experience, or whatever is said to be ineffable. Any claim that God,
religious experience, or anything else is ineffable, as it turns out, is
necessarily false. If one claims instead that God cannot be described in
physical terms or that we cannot completely describe God,5 these claims are
true. But they have nothing to do with ineffability.

Question 9: can’t we always “explain away” any religious

experience without any reference to God?6

Consider some person Tom and some experience E that Tom has. To give a
social science explanation of Tom’s having E is to refer to some science
phenomenon SSP – some institution, practice, community membership,
phobia, desire, economic status, political role or perspective, social
standing, unconscious motivations, or whatever – and to claim that Tom’s
having SSP is the cause of Tom’s experience E. Suppose some such
explanation is true. Does it disqualify E from being reliable? Suppose E is a
conceptual experience – Tom’s belief that social science is not simply a
superstition that unscrupulous academics have developed in order to bilk
money from students and government agencies. Is that conceptual
experience of Tom’s rendered unreliable, or at least somehow evidentially
neutralized, by its being social science explicable? Suppose instead Tom’s
experience is that of appreciating the love of his family, respecting the
environment, hoping studying hard will enable him to pass his social
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science course, or being shocked at the number of conspiracy theories
people accept. If there are social science explanations, as there seem to be,
these experiences are going to be explained by them in whatever sense
social science explanations do explain anything. But their being social
science explicable in no way discredits the evidential value of such
experiences, if they have any in the first place. After all, the development of
the social sciences themselves, their procedures of inquiry and standards of
research and methods of theory testing are all themselves social science
explicable. If being social science renders unreliable what is explained,
social science itself is a crock.

Two things are necessary for what might be called social science
debunking. The first is that the thing – the experience, belief, practice, or
whatever – has been shown to be unreliable, false, unsuccessful, or
otherwise defective. Then some social science explanation is appealed to in
order to explain how anybody could accept an unreliable experience, a false
belief, an unsuccessful practice. But all of the critical intellectual work
involved in the debunking has already been done by the time social science
is appealed to. Of course what typically happens is that opponents of a view
simply offer the social science explanation without bothering about
offering actual arguments and evidence against what they oppose, and then
claim to have debunked the view they dislike, hoping that no one will
notice that their own view is also social science explicable and that they
haven’t actually refuted anything.

Question 10: aren’t there crucial differences between, say,

sensory experience and religious experience?

There certainly are differences. They are crucial for some matters, and not
crucial for others. Let such experiences as seeing that identity is transitive,
recognizing that no contradiction can be true, discerning that arguments of
the form (P or Q, and not-Q; therefore P) are valid but arguments of the
form (P or Q, and Q; therefore P) are invalid be conceptual experiences.
There are crucial differences between sensory experiences and conceptual
experiences; that fact casts no aspersions on either sort of experience and
gives no reason to suppose that either is evidentially suspect.

Suppose that Tara and Todd sit beside one another at morning worship.
Tara and Todd both at least appear to see a stained-glass window and Tara
has a religious experience whereas Todd does not. If Tara were to seem to
see a window and Todd were not, given that both are sighted and looking in
the same place, either Tara is window-hallucinating or Todd is window-
blind. But Todd’s not having a religious experience does not call into
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question Tara’s having one, nor does it raise doubts about the religious
experience that Tara has. This difference sometimes is put by saying that
sensory experience is public in a way that religious experience is not.
Further, if one wants to see the window, simple procedures will allow this,
whereas experiences of God are not producible by following a procedure.
Sensory experiences typically are controllable where religious experiences
are not. Further still, if one sees the window, one can predict that if one
reaches out, one will touch it; if one raps it gently, one will hear a sound; if
one tastes it, one will get a cold, smooth sensation; were one to strike it
sharply with a hammer, it would break, and so on. Sensory experiences
typically ground predictions and are testable by comparison with
experiences from other sensory modalities. Typically, religious experiences
do not ground predictions nor do there seem to be multiple religious
modalities.7

These differences are crucial only if they underlie this difference: it is
possible to cross-check sensory experiences but it is not possible to
crosscheck religious experiences. Since this is not so, these differences are
not crucial relative to the question of whether religious experience
provides evidence that God exists.

Question 11: how can one check religious experiences?

In exactly the ways one might expect. First, any experience that satisfies
(P*) is evidence by virtue of that fact. There isn’t any point in checking,
say, one sensory experience against another unless each such experience
has some presumptive evidential force. If it looks like my computer screen
has turned solid gold, there is no point in checking unless my looking again
has some evidential punch all on its own; but then the first look has
evidential punch too. If there isn’t any conflict among one’s sensory
experiences, as there very often is not, then comparison will have no
negative results regarding their reliability. The same typically holds for at
least apparent experiences of God. Second, one appeals to other things one
knows or reasonably believes in sorting out what experiential conflicts one
finds in sensory experience. If an experience is reliable only if something is
false that we have good reason to believe, its reliability is properly
questioned. The same holds for religious experiences. Third, if religious
experiences occur, as they do, in various cultures, at various times, to
people in various sorts of social, economic, political, and psychological
situations, that is all to the good – it broadens the base of possible
comparison of experience with experience, removes concern that religious
experience is somehow tied to one culture or another, and the like.
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Being evidence versus providing evidence

If (P*) is true, any experience not disqualified by it is evidence. It does
not follow that any such experience is taken as evidence by one. Perhaps
no one even considers whether the experience is evidence or takes it to be
such; perhaps everyone falsely believes that it is not evidence. Being
evidence is a necessary but not sufficient condition for providing
evidence. What else is required? One obvious thing is this: in order for an
experience to provide evidence to one, one must believe it to be evidence,
and it must be evidence. But what else?

An honorable tradition tells us this. It is logically possible that there is
a Terrible Tiger Deceiver who produces as-if-there-is-a-tiger experiences
only when there is not a tiger; therefore whether there are tigers or not,
all of our as-if-there-is-a-tiger experiences are unreliable. If Mary has no
reason to think the Terrible Tiger Deceiver hypothesis false, Mary cannot
properly claim to have experiential evidence that there is a tiger in the
garden. Since Mary will have a hard time refuting that hypothesis, it
seems that Mary’s experience provides her no tiger-favoring evidence.

Another, and opposite, perspective says that Mary only need
(nonculpably) to have no reason to think that the Terrible Tiger
hypothesis is true. The notion of non-culpably having no reason is
complex, but we need here only a brief characterization. If a matter is of
enough importance, and there are considerations relative to whether an
experience is reliable, and these considerations are accessible, then one
basing a belief on the evidence that his experience seems to provide
should see if it does so in the light of those considerations. If he does not
do so, his belief is arguably unreasonable; he has not checked out what he
should. The various notions involved here – matter of enough
importance, relevant considerations, accessibility – are hardly lucid. For
our purposes, only two things need be noted: (i) since our concern is
centrally with whether religious experiences are evidence, and so can
provide evidence, for religious belief, we need not enter deeply into a
discussion as to exactly when a particular person is reasonable in
accepting them as evidence, and (ii) if an experience does not run afoul of
any of the canceling factors mentioned in our principle of experiential
evidence, or there isn’t any good reason to think that it does, that greatly
reduces the plausibility of claiming that one who takes them to provide
evidence is unreasonable in virtue of doing so.

Since Mary will have a hard time finding much of substance to say on
behalf of the Terrible Tiger hypothesis – there being no reason to think it
true – it seems that her as-if-there-is-a-tiger experience is evidentially in
order.
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It is easy to reason: the former standard seems higher and safer, so
perhaps it is the one to accept. This is deceptive. The solid philosophical
core of the honorable tradition is the truth of these propositions:
 
(LP1) It is logically possible that, for any person S and sensory

experience E that S has, E is unreliable.
 
It is always logically possible that, say, one seems to see a glass and there is
no glass there.
 
(LP2) It is logically possible that, for every person S and sensory

experience E that S has, E is unreliable.
 
While (LP2) does not follow from (LP1), both are true (indeed, necessarily
true).

But consider these claims:
 
(LP3) It is logically possible that, for any person S and sensory

experience E that S has, E is reliable.
 
It is always logically possible that, say, one seems to see a glass and there is
a glass there.
 
(LP4) It is logically possible that, for every person S and sensory

experience E that S has, E is reliable.
 
While (LP4) does not follow from (LP3), both are true (indeed, necessarily
true). So far as logical possibilities go, each of these four is as much a
possibility as any other. No amount of reflection on these possibilities will
tell us whether Mary’s experience is tiger-favoring evidence. So the truth
of (LP1) and (LP2) provides no support for its claims about what Mary
must know if her experience is evidentially in order.

To the Terrible Tiger Deceiver hypothesis there corresponds the
Terrific Tiger Promoter hypothesis that tells us of a being who produces
as-if-there-is-a-tiger experiences only when there is a tiger, so that all
as-if-there-is-a-tiger experiences are reliable. Mary has just as much
reason to accept the Terrific Tiger Promoter hypothesis as she has to
embrace the Terrible Tiger Deceiver hypothesis, namely none whatever.
In sum, taken as a way of highlighting the truth of (LP1) and (LP2), the
Terrible Tiger hypothesis simply reduces to (LP1) and (LP2), which
along with (LP3) and (LP4) are both true and of no help in deciding
when Mary’s experience provides her with evidence. Taken as a literal
thesis about what there is, it is competitive to (for example) the Terrific
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Tiger Promoter hypothesis, and there is no reason at all to think it, or
its competitor, true. Further, both are irrelevant to what Mary must
know or believe in order for her experience to be evidence.

If  what the honorable tradition proposes as decisive is  in fact
irrelevant,  there remains the other suggestion,  which is  the one
pursued here. Whatever the correct principle of experiential evidence
is, in order for Mary’s experience to provide her with evidence, it must
be evidence, she must take it as such, and she must (non-culpably)
have no reason to think that what the correct principle of experiential
evidence says would render her experience non-evidential actually
does so. In terms of the principle of experiential (P*), she must (non-
culpably) have no reason to think that her experience is canceled or
counterbalanced or compromised or contradicted or confuted or
logically consumed or empirically consumed. Then her experience
provides evidence that there is a tiger in the garden. Thus:
 
(P**) If a person S has an experience E which, if reliable, is a matter

of being aware of an experience-independently existing item X,
and S (non-culpably) has no reason to think that E is canceled
or counterbalanced or compromised or contradicted or
confuted or logically consumed or empirically consumed, and S
takes E as evidence that X exists, then in having E, S has
evidence that X exists.

The evidential argument from religious
experience

One might argue in this manner: religious experiences are at least
apparently experiences of God; the best explanation of the occurrence of
these experiences is that God causes them; so it is more reasonable than
not to believe that God causes them; if God causes them, then God exists;
so it is more reasonable than not to believe that God exists. This is an
inferential argument from religious experience. It is compatible with the
argument offered here that this inferential argument succeeds. But the
argument here is not an inferential argument from religious experience.

An evidential argument from religious experience has a different
shape. It goes like this: experiences occur which at least seem to be
experiences of God; if these satisfy a correct principle of experiential
evidence, they are reasonably taken to be reliable; they do satisfy a
correct principle of experiential evidence; they are hence reasonably
taken to be reliable; if they are reasonably taken to be reliable, then
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they provide evidence that God exists; hence they provide evidence that
God exists. The argument presented here is an evidential argument
from religious experience, not an inferential argument from religious
experience.8

Here is a basic version of the evidential argument from religious
experience:
 
1 Experiences occur which are a matter of their subjects at least

seeming to experience God.
2 If the subjects of experiences of this sort (non-culpably) have no

reason to think that these experiences are canceled or
counterbalanced or compromised or contradicted or confuted or
logically consumed or empirically consumed, then their occurrence
gives them evidence that God exists.

3 The subjects of experiences of this sort typically have no reason to
think that these experiences are canceled or counterbalanced or
compromised or contradicted or confuted or logically consumed or
empirically consumed. Hence:

4 These experiences give them evidence that God exists, (from 1–3)

The principle of experiential evidence applied

The first premise is an empirical truth. The argument of course also
requires that premise 2 is true. Here is an argument for that premise.
Premise 2 says that religious experience is not disqualified by any of the
considerations included in:
 
(P*) If a person S has an experience E which, if reliable, is a matter of being

aware of an experience-independently existing item X, and S (non-
culpably) has no reason to think that E is canceled or counter-balanced
or compromised or contradicted or confuted or logically consumed or
empirically consumed, then S’s having E is evidence that X exists.

 
Suppose, then, that Mary has what is an at least apparent experience of
God. The first two relevant terms in (P*) are defined, relative to an
experience providing evidence, as follows:
 
1 Mary’s experience is canceled as evidence if she has reason to think

that she would seem to experience God whether or not God exists.
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2 Mary’s experience is counterbalanced as evidence if she has reason to
believe that it is just as likely that she seem to experience God if God
does not exist as it is if God does exist.

 
Suppose, then, that Mary has a religious experience in which she at least
appears to encounter a majestic, holy, powerful, loving being – an
experience similar to those described earlier as central to monotheistic
traditions. It is very likely that Mary will have no reason whatever to think
that she would seem to experience this being even if it did not exist. This is
particularly likely if she has not been taking drugs that might cause such an
experience. If (as was argued earlier) social science explanations do not
typically “explain away” religious experience, Mary’s experiential evidence
is not canceled. She is also unlikely to have any reason to think that it is
just as likely that she have the experience if the being in question does not
exist as it is that she have it if that being does exist. In the light of the truth
of the basic idea of our principle of experiential evidence – that one’s at
least seeming to experience X is evidence that X exists unless we have some
good reason to think otherwise, one claiming that Mary’s experience is
counterbalanced owes us some particular reason for thinking so. An
argument that God does not exist, even if it had some force, would provide
evidence one way; this would not entail that Mary’s experience did not
provide evidence the other way. It is hard to make a good case that Mary’s
experience, and all others like it, suffer the fate of being counterbalanced.

The remaining relevant terms from (P*) are defined in this manner:
 
3 Mary’s experience is compromised as evidence if Mary has reason to

believe that it is not logically possible that God exists be
experientially disconfirmed.

4 Mary’s experience is contradicted as evidence if Mary has reason to
believe that it is logically impossible that God exist, or to believe that
the existence of the initial physical conditions we have reason to think
obtain plus the laws of nature are incompatible with God existing.

5 Mary’s experience is confuted as evidence if Mary has reason to
believe that there is a being that is not God but produces what appear
to be experiences of God.

6 Mary’s experience is logically or in fact consumed as evidence if it is
logically impossible, or inconsistent with the existence of the initial
physical conditions we have reason to think obtain, plus the laws of
nature, that there be experiences of the same kind as Mary’s
experience which provide evidence against God exists.

 
Condition 4 will apply only if Mary has reason to think that any concept of
God adequate to the monotheistic traditions is logically inconsistent or if



MONOTHEISM AND RELIGIOUS EXPERIENCE 233

there being a world with the physical characteristics of our world is
logically inconsistent with God existing. There seem to be no good reasons
to think either of these things.

Condition 5 will raise a problem for Mary’s experience being reliable
only if it is logically or empirically impossible that there be experiential
evidence against the claim that God exists. Suppose, then, as is logically
possible and consistent with what we know about initial conditions and
laws of nature, that these two sorts of experience were to occur.
 
Sort 1: everyone, upon dying, were to go to a place where

everyone was exquisitely happy, civilized, and glad to be
alive, or to a place where everyone was devastatingly
unhappy, crude and violent, and devoutly wishing for their
annihilation; those in the happy habitat are without
exception those who have opposed the idea of God, been
atheists or at least agnostics, been hostile to monotheism
of any kind, and enjoyed nothing so much as committing
blasphemy; those in the miserable habitat are without
exception those who have, as they thought, worshipped
and served God, been sincere monotheists, prayed, sung
hymns, and tried to live lives in accord with monotheistic
morality; societies for psychical research communicate
with both habitats and receive convincing evidence that
this is indeed how things are in the after-life; scientists
working in the happy habitat discover that there are
fundamental laws of nature that will keep those in the
happy habitat there, and those in the miserable habitat
there, for ever.

Sort 2: most apparent experiences of a non-human intelligence
were of a powerful being who enjoys wickedness,
encourages rape and murder and torture. Excruciating
suffering accompanies all such experiences and those who
have them become exceedingly violent and dangerous, and
the only remaining religious experiences are those in
which the subjects are first given experiences with
phenomenologies like those of monotheistic experiences
and then followed by phenomenologies in which it is
explained that monotheistic experiences were given to
religious fools to deceive them.

 
Were experiences of Sort 1 to occur, we would have experiential evidence
against the existence of God, perhaps of the same kind as are Mary’s own
experience and possibly not. (Given the looseness of the notion of a kind of
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experience, one could dispute the claim that they would be of the same
kind. If Sort 1 experiences are not of the same kind as Mary’s at least
apparent experience of God, it may also be the case that the requirement
that they be of the same kind is too unclear to give any force to the idea
that relevant possibly confirming and possibly disconfirming experience be
of the same kind.) Were experiences of Sort 2 to occur, we would have
experiences more clearly of the same kind as Mary’s – experiences at least
apparently of a powerful, overwhelming non-human being who was, not
holy and loving, but wicked and hateful; these experiences would be
experiential evidence against God exists. It is logically possible, and in fact
possible, that such experiences occur. So it is not logically, or in fact,
impossible that there be experiential evidence against God’s existence, both
not of the same sort as Mary’s and of that sort. Mary is likely to have no
reason to think that such experiences are logically impossible, and she
would be mistaken to think that they were. So Conditions 3 and 6 raise no
barrier to Mary’s experience being evidence. Nor is Mary likely to have any
reason to think that her experience is caused by someone or something
other than God. So Condition 5 raises no difficulties. For many, probably
most, experiences like Mary’s, (P*) is indeed satisfied. Hence premise 2 is
true.

Evidence only for the experiential subjects?

Suppose one learns that explorers in northern Minnesota have discovered
thick-furred black squirrels, hitherto thought to inhabit only the East with
their center on the Princeton University campus, that thrive on pine cones
and fish as well as nuts and weigh as much as forty pounds. The explorers’
squirrel-spotting and squirrel-weighing experiences satisfy (P*), and so are
evidence for there being the squirrel giants. They also satisfy (P**) and so
provide the explorers with evidence for their conclusions. There is nothing
to prevent one from learning from all this that northern Minnesota is
blessed with giant black squirrels without oneself making a trip there.
Similarly, if religious experiences occur that satisfy (P*), and so are
evidence, and satisfy (P**) relative to their subjects who accept the
experiences as evidence, they provide evidence for the claim that God
exists. There is no reason why one cannot learn of the occurrence of such
experiences, consider (P*) and (P**) relative to one’s own situation, and
conclude that these experience, had by others, provide one with evidence
that God exists. Indeed, there would be nothing unreasonable in taking
them to be such evidence, even if their subjects did not, provided one had
no reason to think that those subjects were anything other than mistaken
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in whatever reasons they might have for not accepting their own
experiences as evidence that God exists.9

Questions for reflection

1 Explain what is meant by a “phenomenological description” and why
they are useful in the philosophy of religion.

2 What is the difference between an experience providing direct
evidence for a claim that something exists and an experience
providing indirect evidence for a claim that something exists? Give
examples.

3 What is a principle of experiential evidence? What considerations are
relevant when one constructs one?

4 State and assess a direct argument from at least apparent experience
of God to God’s existence.

5 What sorts of experiences can be shown not to be evidence by
applying a principle of experiential evidence to them?

6 Can one person’s religious experience provide evidence for another
person?
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Arguments concerning
nonmonotheistic conceptions (1)

Appeals to argument and appeals to experience

Three views are relevant here: Advaita Vedanta’s claim that (i)
only Brahman without qualities exists, Jainism’s contention that
(ii) persons are inherently immortal and independently existing

beings, and the typical Buddhist view that (iii) persons are composite
entities, made up of other things that are not persons and that comprise
the basic constituents of the universe. These are obviously logically
incompatible claims; all could be false, but not more than one could be
true. If only qualityless Brahman exists, persons and nonperson
constituents of persons, which have qualities if they exist, do not exist –
if (i) is true, (ii) and (iii) are false. If persons are not composed of
nonperson constituents, then they have properties, and so are not
identical to Brahman – if (ii) is true, then (i) and (iii) are false. If
persons are made up of nonperson constituents, then these constituents
have properties and persons are composite and so dependent – if (iii) is
true, then (i) and (ii) are false.

These claims are defended and attacked by appeal to argument and
appeal to experience. By appeal to argument is meant use of arguments
whose premises do not contain reports of nonconceptual experiences
people have or are alleged to have had; by appeal to experience is meant
use of arguments that do contain reports of nonconceptual experiences
people have, or are alleged to have had, or simple appeal to those
reports. A conceptual experience is one in which, without appeal to
sensory or introspective experience, one comes to see the meaning, and
perhaps the truth value, of some proposition; seeing that nothing can
have incompatible properties, noticing that it cannot be known that no
one knows anything, seeing if there are tables then there are physical
objects, are examples of conceptual experiences. Highly undervalued,
and often ignored, such experiences are  experiences without whose
possession ordinary life, let alone philosophy, would be impossible. Yet
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empiricists have officially treated them as trivial. The present chapter
will be concerned with appeal to argument; the next chapter will deal
with appeal to experience.

Advaita Vedanta

It looks as if Advaita wants to hold all of a set of logically inconsistent
theses. In particular, it begins with the claim that something exists but
altogether lacks properties, and that something that altogether lacks
properties can be identical to a variety of things that have properties
and are distinct from one another. The dodge that nirguna Brahman is
ineffable has its own enormous problems, and in any case if we have no
idea what properties Brahman has, and can form no concept of them,
how could we possibly know that Brahman is qualityless or with what
Brahman was or was not identical?

Ramanuja,1 for example, held that it was contradictory to hold that
There is an X such that for any property P, X lacks P. (Or, if existence
itself is a property, There is an X such that for any property P other
than existence, X lacks P.) Thus to claim that Brahman, or anything else,
is qualityless is to claim that it exists and deny an entailment of that
very claim. Hence Advaita Vedanta metaphysics is not even possibly
true. Ramanuja’s critique seems decisive, and there is no point in
lingering over logical impossibilities.

Jainism and Buddhism on persons

The philosophical context: three exclusive but non-exhaustive
alternatives2

Three alternatives regarding the nature of mind and body are
idealism, materialism, and dualism. Idealism holds that having a mental
property is kind-defining relative to the only kind of substances there
are; materialism gives that status to having a physical property;
dualism holds that having a mental property and having a physical
property are kind-defining relative to two distinct kinds of substances.3

Thus each of these views is substantival and essentialist: each holds that
there are substances that belong to a kind and hence have essences.
Among mind-body dualists, some suppose minds or souls to exist
without depending on anything else whatever, and so as inherently
immortal; others take souls to exist dependent upon God, and as
immortal only in the sense that God alone could annihilate them by
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simply ceasing to cause them to exist. Jainism embraces the former,
more radical, dualism on which it is impossible that a soul cease to exist;
Christianity, insofar as it accepts dualism, holds to the less radical
version.

Property dualism versus substance dualism

Jain dualism is one version of mind–body dualism. Insofar as religious
traditions are dualistic concerning mind and body, they tend to a dualism of
substances, not merely a dualism of properties. Property dualism
concerning mental and physical properties holds that being a mental
property defines one kind of property and being a physical property
defines another kind of property, and it is logically impossible that any
property belong to both kinds. A property Q is a mental property if and
only if X has Q entails X is self-conscious. Not every non-mental property
is a physical property; being prime is not a physical property, nor is having
only consistent properties. Without pretense of precision, let us refer to
such properties as “abstract properties” and then suggest that property Q*
is a physical property, if and only if Q* is neither mental nor abstract.
There are more concrete definitions of being a physical property; for
example, one can say that Q* is a physical property if and only if X has Q*
entails X is spatially located or X is a property referred to by some
predicative term used in some contemporary theory in natural science or
some similar successor. But the more concrete examples raise problems; it
is not clear that there is any univocal sense in which both chairs and
elementary particles are “spatially located” and “similar” in “similar
successor” means “physicalistic” (or something less clear).4

Philosophical timidity will, in the current academic climate, suggest to
even the most convinced property dualist, of which there are many, that
they should not go further and embrace substance dualism. A substance
dualist concerning mind and body holds that not only are being mental and
being physical definitive of different kinds of properties, but each is a kind-
defining property relative to a sort of substance – being mental constitutes
one kind or essence and being physical constitutes another kind or essence,
it being logically impossible that any one substance belong to both kinds.
Something is a substance if and only if it has properties, is not itself merely
a bundle of properties, and (if it is temporal) can remain the same over time
and through change of non-essential properties. For a substance dualist,
persons are mental substances. Typically, human beings are persons
embodied in genetically homo sapiens bodies.
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Substance dualism, and its associated view of persons, has a highly
distinguished history. Plato, Augustine, Anselm, Descartes, Samuel Clarke,
and Thomas Reid all held it. It also has some distinguished contemporary
advocates.5 Its popularity currently is at low tide, this arguably (if a pun be
allowed) being more a matter of fashion than of substance.

Identity

Symmetry and transitivity of identity

The proposition A is identical to B entails the proposition B is identical to
A. The proposition A is identical to B and B is identical to C entails the
proposition A is identical to C. These two simple facts about identity are
expressed by logicians by saying that identity is reflexive and transitive.
Whether A, B, and C are wombats, kumquats, tuxedos, numbers, angels, or
galaxies, identity among them is reflexive and transitory. To deny this is to
deny that there is any such thing as identity as applied to them, which is
the same as denying that there are any such things.

Numerical versus qualitative identity

In considering competing views of persons, and of personal identity, it is
crucial to keep firmly in mind the distinction between numerical identity
and the quite different matter of qualitative (so-called) identity or
resemblance. Suppose Tim has a penny in each hand, each minted in
Philadelphia in 1998, both bright and unscratched. He names the one in his
left hand “Cop” and the one in his right hand “Per.” Cupping his hands
together, he shakes the pennies and then again grasps one in one hand and
one in the other. Neither he nor we were able to keep track of either penny
during the shaking. In these simple circumstances, we know that Cop is still
in Tim’s left hand or else Cop is now in Tim’s right hand, and that either
Per is still in Tim’s right hand or else Per is now in Tim’s left hand. But we
do not know which.

This simple example illustrates various important concepts. Both Cop
and Per retain numerical identity over time. Since we do not know which
penny Cop is, Cop’s having numerical identity over time is a fact about it
independent of our knowledge of it. Cop and Per are qualitatively identical;
that is why we cannot, at the end of the shaking, tell which penny is which.
These basic notions can be formally characterized as follows:



ARGUMENTS (1) 245

Full Qualitative Identity: X is fully qualitatively identical to Y if and
only if for any quality Q, X has Q if and only if Y has Q
(here “Q” ranges over spatial and temporal qualities as
well as other qualities).

Nearly Full Qualitative Identity: X is nearly fully qualitatively
identical to Y if and only if for any quality Q, if Q is not
a spatial or a temporal quality, X has Q if and only if Y
has Q (here “Q” does not range over temporal or spatial
qualities).

 
The pennies Cop and Per are not fully qualitatively identical; they occupy
different places. But they are nearly fully qualitatively identical, hence our
inability to tell one from the other after they are shaken.6

Any substance is self-identical, identical to itself at each moment of its
existence; identity in this sense is numerical identity. If substance X exists
at time T1 and continues to exist at the next moment T2, then the X that
exists at T2 is identical to the X that existed at T1; here, too, identity is
numerical identity.

Numerical identity, strictly speaking, is identity; qualitative identity is a
matter, not of identity, but of resemblance. For a dualist, personal identity
is numerical identity of a person – a self-conscious substance: identity to
itself at a time, and to its continuingly existing self over each of various
times.7

Temporal endurance of a simple substance is sufficient for its continuing
numerical identity. For a simple substance X to endure from T through T*
is for it to be the case that at each time from T through T*, and for any
property Q such that Q is essential to X, X has Q at each moment from T
through T*. The closest thing to8 temporal endurance of a simple substance
X from T through T* is for a certain sort of series of things to exist – a
series that contains X at T (and then X ceases to exist), and at each moment
from T1 through T* one or another substance Y that is nearly fully
qualitatively identical to X at T exists. Such a series will exist if either (i) at
each moment from T through T*, a different simple substance exists that is
nearly fully qualitatively identical to each other in the series, or (ii) at each
moment after T through T*, there is one simple substance that is nearly
fully qualitatively identical to X, or (iii) something between (i) and (ii).9

But that (i) be satisfied is not sufficient for there being a single simple
substance from T through T*. The same holds for (ii) and (iii). If the closest
thing to temporal endurance of a simple substance enduring from T
through T* is not sufficient for there being a single substance that exists
from T through T*, then those conditions being satisfied is not the same as
there being a simple substance that endures from T through T*.



246 NONMONOTHEISTIC CONCEPTIONS

Personal identity

General criteria for theories of personal identity

A theory of personal identity should consist of elements, none of which is
itself self-contradictory, which are also logically consistent with one
another, each of which coheres with the others in such a way as to yield a
plausible account of what it is to be a person, which account is compatible
with and explanatory of the things we know about persons.

An exhaustive and exclusive disjunction

These are two basic sorts of views held regarding persons: persons are
simple or complex. If they are simple, they are substances.10 If they are
complex, they are composed of substances or qualities or states or
whatever. If they are substances, they are either mental or physical. If they
are not substances, they are complex and composed of mental and/or
physical qualities or states or whatever. It is logically impossible that both
views be true. There are various substantival views about persons other
than the Jain view (for example, that persons are material substances, that
persons are mental substances whose essence differs from that proposed by
Jainism). There are other non-substantival views about persons other than
the Theravada view (for example, that rather than states or qualities, it is
events, processes, or the like that make up persons).11 But the claims
Persons are simple substances, essential to Jainism, and Persons are not
simple substances, essential to Buddhism, are exhaustive as well as
exclusive. Thus one or the other is true, and the remaining view is false.
Can we tell which is true?

Bundle theory

A non-substantival view of persons

A complexity account of persons holds that (i) a person may be made of
elements that are not themselves persons, (ii) these elements, whatever they
are, exist only momentarily, and (iii) what makes a bundle of elements that
comprises a person at one time (part of) the same person as another bundle
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at a later time is some relation R that holds between the bundles. There is a
constraint on what relation R can be. It cannot be numerical identity over
time, since R is supposed to explain – to state the sufficient conditions for –
numerical identity of persons over time.

The idea, then, is that a person at a time is a bundle B1 of momentary
apersonal elements, that a person at another time is another bundle B2 of
momentary elements. No element in one bundle can be identical to an
element in another bundle. Over time, a person is a series of bundles. Our
concern here is with the structure of this type of view, not with its content.
There are different accounts of what the alleged elements are that make up a
person at a time; they may be viewed as physical, as mental, or as some of
each. There are different notions of what relation R allegedly relates bundles
over time into one person: perfect or imperfect resemblance, temporal
continuity, memory, causality, a combination of these, and so on. If the
critique offered here is correct, then questions of content and relationship
become moot; no such view can succeed if the critique is correct. One thing
the Complexity View cannot allow is that a person is a substance – a simple
thing that endures over time. It is precisely that substantival view (whether
the substance be viewed as mental or as physical) that the Complexity View
is intended to supersede. We will consider arguments for the view that
persons are bundles in the next chapter in connection will appeals to
experience; these have been historically the most influential arguments for
the view. In this chapter, we will consider arguments against the view.

Jainism, Buddhism, and the justice requirement

One can put the Buddhist view this way. There are persons(1) and persons(2):
 
1 Tom is a person(1) if and only if Tom is a one-or-more-membered

bundle of conscious states at time T and Tom exists at no time other
than T.

2 Tom* is a person(2) if and only if Tom* is a more-than-one-membered
series of persons(1).

 
Let the notion of a constituent be defined as follows: A is a constituent of B if
and only if (i) B is composite or has parts, and (ii) A is a part of B. Given the
Buddhist account of person(2), a person(2) can have a constituent. Further,
since even momentary bundles can be complex, persons(1) can have
constituents.12 On the Jain account of persons, persons can have no
constituents. At a time, on the Buddhist account, a person simply is a bundle of
conscious states. This is all there is to any person – say, Amy – at a given time.
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For Amy to perform some action at time T is for the bundle – the person(1) –
that is Amy at time T to act. The karmic effects of Amy’s action at T do not all
occur at T; it is false that the effects that Buddhist doctrine regards as karmic all
occur then and if they did all occur at T then, contrary to Buddhist doctrine,
karmic effects would not lead to reincarnation. Karmic credit or debit would be
instantaneously paid in or out. After T, there is no such person(1) that is
identical to Amy-at-T. Hence no effects shall accrue to that person(1). The
Buddhist idea is that the justice requirement be met as follows: a person(1)
other than Amy-at-T will receive the relevant karmic effects, and this
person(1) must be a part of the person(2) to which Amy-at-T belongs. On a
Jain account, the justice requirement is fulfilled only if the same self-conscious
substance as performed the deed receives the consequences.

An external critique of the view that persons are bundles13

There are external criticisms of Buddhist-type views – criticisms that appeal to
claims that are not part of a Buddhist-type account of persons or otherwise
elements in a Buddhist perspective. There is nothing intrinsically
philosophically problematic in the notion of such a critique or in various of its
instances. If I forward the hypothesis that Mahavira was a Buddhist, I am not
thereby licensed to dismiss appeals to the contrary historical evidence by
noting that such evidence is not part of my perspective; in fact, the evidence
should be. There is no more reason to despise external philosophical criticism
than to despise external historical criticism. If I maintain that A rule of
inference is valid if and only if everyone who is asked about it accepts it,
thereby proposing to turn logic into a sort of sociology, I cannot reply to the
objection that I assume a mutual implication not analyzable in my own terms
without evacuating my claim of its intended content by saying something like
Since I don’t agree, that doesn’t refute me. It does, whether I accept it or not.
Consider, then, this argument:
 

1 I exist now.
2 If I exist now, it is logically possible that I exist now. (If a proposition P is

true, then of course it is possible that it is true.)
3 It is logically possible that I exist now. (from 1 and 2)
4 If it is logically possible that I exist now, it is logically possible that I exist

a moment from now.
5 It is logically possible that I exist a moment from now. (from 3 and 4)
6 If it is logically possible that I exist a moment from now, it is not

logically possible that the existence a moment from now of something
just like me would prevent me from existing a moment from now.
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7 It is not logically possible that the existence a moment from now of
something just like me would prevent me from existing a moment
from now. (from 5 and 6)

8 If a Buddhist-type view of persons is true, then the existence a
moment from now of something just like me would prevent me from
existing a moment from now.14

9 If the existence a moment from now of something just like me would
prevent me from existing a moment from now, then it is logically
possible that the existence a moment from now of something just like
me would prevent me from existing a moment from now. (See
comment after 2.)

10 If a Buddhist-type view of persons is true, then it is logically possible
that the existence a moment from now of something just like me
would prevent me from existing a moment from now. (from 8 and 9)

11 A Buddhist-type view of persons is not true. (from 7 and 10)
 
The truth of the first premise, I take it, is not in question.15 The second
premise invokes the unexceptionable principle If X is actual, then X is
possible. The fourth premise notes that if my existing at all is logically
possible, and my existing at time T1 is logically possible, there is nothing
logically impossible about my existing at T2. Given the truth of premise 4,
for any time T* you like, it is logically possible that I exist at T* and that
there is something else just like me16 that also exists at T* that is neither
identical to me at T* nor identical to what was me at T*-minusone; this is
what premise 6 says. The remainder of the premises either simply state
what is true about a Buddhist-type view or are entailed by premises already
noted. This seems a powerful, indeed successful, external critique.

An internal critique of the view that persons are bundles

Internal critiques of the sort relevant here come in two brands: an
argument to the effect that the Buddhist-type account is internally
inconsistent, or an argument to the effect that a Buddhist-type account is
inconsistent with other Buddhist claims. Jain and Buddhist doctrines now
diverge on two further points. In order to express them precisely, let us
adopt a bit of technical terminology, but in order to express them clearly,
let it be only a tiny bit. The Jain view of persons, we have noted, entails
that for any person Lucy, all of Lucy exists at each moment at which Lucy
exists. Lucy contains no elements; she is incomposite; she enjoys numerical
identity over time. She is, then, a noncomposite endurer. On the Buddhist
view, there are no noncomposite endurers. Instead, there are noncomposite
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nonendurers. These are single momentary constituents. There are composite
nonendurers. These are bundles of noncomposite nonendurers. There are
composite endurers. These are successions of composite nonendurers.

Certain claims regarding recompense17 and memory naturally arise from a
Jain account of persons. The claims are these:
 
(J1*) If Lucy at T1 receives recompense for something A done by a person at

time T, then Lucy at T1 is a noncomposite endurer who is
numerically identical to the person (the noncomposite endurer) who
did A at T.

(J2*) If Lucy at time T1 remembers performing action A at time T, then Lucy
is a noncomposite endurer who is numerically identical at T and T1.

 
It is necessarily true that no Buddhist person/recompense pair ever satisfy

(J1*) and that no Buddhist person/memory pair ever satisfy (J2*).18

The Buddhist replacements for (J1*) and (J2*) will be something along the
lines of:
 
(B1*) If Lucy at T1 receives recompense for something A done by a

person at time T, then Lucy at T1 is a composite nonendurer who
is a member of (an element of or a constituent in) a composite
endurer in which the composite nonendurer that did A at T is an
earlier member.*19

(B2*) If Lucy at time T1 remembers performing action A at time T, then
Lucy at T1 is a composite nonendurer who is a member of (an
element of or a constituent in) a composite endurer in which the
composite nonendurer that did A at T is an earlier member.

 
If you like, (the right sort of) composite nonendurer is a Buddhist
person(1) and (the right sort) of composite endurer is a Buddhist
person(2). Recompense and memory require that the recompense and
the rememberer be persons(1) within the same person(2).

The doctrines cited in (J1*) and (J2*) require that there be
noncomposite endurers; that among the denizens of the actual world
such things are to be found. Consider these replacements for (J1*) and
(J2*):
 
(B1*a) If Lucy at T1 receives recompense for something A done by a

person at time T, then Lucy at T1 is a composite nonendurer who
is identical to a composite nonendurer which did A at T.20

(B2*a) If Lucy at time T1 remembers performing action A at time T,
then Lucy at T1 is a composite nonendurer who is identical to
the composite endurer that did A at T.
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Of course, it is logically impossible that anyone ever satisfy the conditions
laid down in (B1*a) or (B2*a). Thus there is strong pressure for a Buddhist
to avoid them. Unless there are composite endurers who are things in
addition to composite nonendurers (and who are persons), there will be no
such thing as reincarnation, recompense, or memories. But it seems that, on
the Buddhist-type account, there cannot be any such thing as composite
endurers save in the insipid sense in which “composite endurers” refers to
one composite nonendurer and then to another and then to another, which
of course is not a sense of there being composite endurers in addition to
there being composite nonendurers.

Consistency21

While there are various problems in the neighborhood,22 one looms over
the rest. On the Buddhist-type account of persons, all there is to a
composite endurer at time T is its single composite nonendurer
constituent that exists only at T. All there is to a composite endurer at
time T1 is its single composite nonendurer constituent that exists only
at T1. Reference to a composite endurer that exists at both T and T1 is
only verbally distinct from reference to a composite nonendurer at T
and another composite nonendurer at T1; terms multiply, but entities do
not increase.

Consider this argument:23

 
1 If W is all that X is at time T, then X is identical to W at time T.
2 For every composite endurer E  that exists at time T, there is a

composite nonendurer E* that exists at time T such that E* is all
there is of E at T.

3 For every composite endurer E that exists at time T, there is a
composite nonendurer E* that exists at time T such that E* is
identical to E (from 1 and 2).

4 If composite nonendurer E* is identical to E, then E cannot outlast E*.
5 For every composite endurer E that exists at time T, E does not exist

other than at T.
6 It is logically impossible that anything that does not exist other than

at time T be a composite endurer.
7 It is logically impossible that there be composite endurers.
 
Put it this way: let E1 and E2 be composite nonendurers that exist,
respectively, at T1 and T2. Let E be a proposed composite endurer whose
only elements are E1 and E2. Then:
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1* At T1, E1 is all there is of E.
2* At T2, E2 is all there is of E.
3* If 1 is true, then E1 is identical to E.
4* If 2 is true, then E2 is identical to E.
5 E1 is identical to E. (from 1 and 3)
6 E2 is identical to E. (from 2 and 4)
7 E1 is not identical to E2.24

 
But the set of propositions (5, 6, 7) is inconsistent. Thus a succession of bundles
is not anything more than the bundles in the succession. No doctrine not
applicable to the latter can be true of the former.25 There cannot be any
composite endurers if these are construed as items that inhabit the world in
addition to composite nonendurers. No composite nonendurer can be justly
recompensed for, or remember performing, the deeds of an earlier composite
nonendurer. So no recompensation or remembering can occur. So there is no
reincarnation-and-karma cycle and no Buddha remembers past lives. The
strategy of saying “What recompense really is . . .” or “What memory really is
. . .” and filling it in a manner compatible with there only being composite
nonendurers is like answering, when one has shown you to have offered an
invalid argument of the form If A then B; B; therefore A, that what you mean
by “valid argument” is any argument that you offer. Any victory so purchased
is entirely empty. If that is all there is to recompense or memory, there is no
recompense or memory for there to be anything to.

Copiers and annihilators

Another argument against complexity accounts of persons

Scenario one

The present critique involves four very simple thought experiments. The
participants in these experiments are Edward, a very ordinary accountant,
Tedward (who may or may not be identical to Edward), and Nedward (who
may or not be identical to Edward or Tedward).

These experiments also involve a voting-booth-sized machine – the
Digitator - that comes in four varieties, one for each scenario. Our first
scenario has Edward entering into a Digitator 101. The Digitator 101
annihilates the person who enters it and produces an exact copy; Edward enters
at time T1 and the Digitator 101 works instantly, annihilating what entered it
and producing a copy. Let relation R be whatever relation the Complexity
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Account says makes successive bundles so related to be parts of the same
person. The copy bears that relation R to the person who was annihilated. The
popular terms for a Digitator 101 is “Copy-Annihilator” (see Figure 1) but the
firm’s advertising department insists on using the more formal name. What
the Digitator 101 makes as it annihilates Edward we will call “Tedward” and
the question that arises is: Is Tedward identical to Edward? Since Tedward
bears relation R to Edward, the answer that a Complexity Account of Persons
must give is affirmative; Tedward is identical to Edward.

Scenario two

Our second scenario has Edward entering a Digitator 101X. Sales of the 101
model have been slow; people have been uncommonly shy about using the
ones that have been sold. The 101X model is popularly simply called the
Copier model (see Figure 2). When Edward enters it, it does not annihilate
Edward. Instead, it produces an exact copy of Edward, whom we will also
call Tedward. Thus Edward enters at time T1, and at time T2 the machine
has produced a being who bears to the Edward that entered the machine
relation R, as does of course Edward at T2. Here, two questions arise: Is
Edward at T2 identical to Edward at T1? Is Tedward identical to Edward?
Since both Edward at T2 and Tedward bear relation R to Edward at T1, a
Complexity Account of Persons must answer both questions in the
affirmative. Edward at T2 is identical to Edward at T1. Tedward is identical
to Edward. This, of course, raises a problem. Edward at T2 is not identical

Figure 1 Digitator 101
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to Tedward. So either Edward at T2 is not identical to Edward at T1 or
Tedward is not identical to Edward. Identity is reflexive and transitory. The
fact, then, is that bearing relation R to one another cannot be sufficient to
make two items the same person. For any Complexity Account of Persons,
R is sufficient. Hence all of the Complexity Accounts of Persons are false.

Scenario three

Our third scenario has Edward entering a Digitator 201 (see Figure 3). This
machine is popularly called the Double Copier-Annihilator. Its
improvement over the 101 version is that it annihilates the person who
enters it but produces two copies, whom we will call Tedward and
Nedward. Each copy, of course, bears relation R to Edward. Two questions
arise. Is Tedward identical to Edward? Is Nedward identical to Edward?

Figure 2 Digitator 101X

 Figure 3 Digitator 201
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Since each bears relation R to Edward, any Complexity Account of Persons
must answer affirmatively. Tedward is identical to Edward. Nedward is
identical to Edward. But Tedward and Nedward are not identical to one
another. Identity is reflexive and transitive. So they cannot both be
identical to Edward, and any view that says they are is false because it says
that.

Scenario four

Our final scenario has Edward entering a Digitator 201X, popularly called a
Double Copier (see Figure 4). When Edward enters it at time T1, the
machine at time T2 produces two copies of Edward – Tedward and Nedward
– without annihilating Edward. But now Edward at T2, and Tedward, and
Nedward all bear R to Edward at T1. So on any Complexity Account of
Persons, all are identical to Edward at T1; each is the same person at T2 that
Edward was at T1. But identity is reflexive and transitive. So Edward at T2,
Tedward, and Nedward cannot be identical to one another. But then not
more than one of them can be identical to – be the same person as – Edward
at T1. So bearing R to one another cannot be sufficient for being the same
person over time.

Reflections on the scenarios: the different results problem

It is striking that, then, on a Complexity View, one gets quite different results
in scenario two from what one gets in scenario one, and again in scenario four
from what one gets in scenario three. Given the Complexity View, in scenario
one one would expect that Tedward would be Edward; in scenario two, one

Figure 4 Digitator 201X
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would not – that honor would be expected to go to the later Edward. In
scenario four, one would also expect the later Edward to be identical to the
earlier, whereas in scenario three there is no later Edward for the honor to go
to (or else there are too many).

The different results problem has to do with the entailments of the
Complexity View being different from what, intuitively, we would expect.
What matters is not this fact, but what lies behind it. We now turn to that.

Reflections on the scenarios: the problem concerning logical

impossibility

In scenarios one and two, the Complexity View requires that Tedward be
identical to Edward, and in the second that both Tedward and the later Edward
are identical to the earlier. But it is logically impossible that the earlier Edward
be identical both to the later Edward and to Tedward. So the Complexity View
requires that something contradictory be true. No contradiction can be true. So
the Complexity View is false. While it is convenient to put the second scenario in
terms of “(the later) Edward and Tedward” this is only a convenience. The point
is that whichever of the beings that walk out of Double Copier we call “Edward”
(or whatever we call them), there are two of them. Hence they are not identical
to one another. On the Complexity View, both should be the same person as the
Edward who stepped into the Double Copier. That is logically impossible. So the
Complexity View is false. It should be remembered here, and throughout the
discussion, that it is metaphysical, not epistemological, identity conditions that
are relevant here.

Similarly, the Complexity View requires that in scenario three Edward is
identical with both Tedward and Nedward, which is logically impossible since
Tedward and Nedward are distinct. Again, while it is a convenience to give
names to the beings who emerge from the Double Copier-Annihilator, whatever
name one uses (and whether one uses any names or not), the Complexity View
entails that both the beings who emerge are identical to the Edward who entered,
and they cannot be. Similar comments hold regarding scenario four with the
Double Copier; the Edward who entered the machine, given the Complexity
View, is identical with three distinct persons, whatever they are (or are not)
called. Again, what entails the logical possibility of the logically impossible is
false.26

Reflections on the scenarios: the perfect resemblance mistake

There is another way of looking at the difficulty. What lies behind these
different results is this: given a Complexity View, the sheer fact that there
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would exist at a given time a person perfectly resembling me prevents me from
existing at that time. But while there are lots of things on which my
continuing to exist a moment from now depends, one of those things is not
whether a moment from now there could or will be someone perfectly
resembling me. I can exist a moment from now, and whether I do so or not is
not dependent on whether a twin pops up. But on a Complexity View, I exist a
moment from now only if no twin does pop up. That contention is false.
Whatever entails a false contention is itself false. Hence the Complexity View
is false. (Both twins would have to bear R to me.)

The argument here is this: the Complexity View entails that, for any person
S at time T, S will exist at time T-plus-1 only if, at time T-plus-1, there are not
two persons who (spatio-temporal properties aside) are perfectly resembling.
My existing a moment from now is compatible with God creating my perfectly
resembling twin a moment from now while not annihilating me. If my existing
a moment from now is compatible with God creating my perfectly resembling
twin a moment from now while not annihilating me, then it is false I will exist
a moment from now only if there does not then also exist another person who
perfectly resembles me. Hence, it is false that I will exist a moment from now
only if there does not then also exist another person who perfectly resembles
me. If it is false that I will exist a moment from now only if there does not then
also exist another person who perfectly resembles me then the Complexity
View is false. So the Complexity View is false. Indeed, since it entails things
that are not even possibly true, it is not even possibly true; it is necessarily
false.

The relevance of all this to Jainism and Buddhism

The relevance of these arguments to the dispute between Jainism and
Buddhism is this: Theravada Buddhism holds a Complexity View of persons.
The Jain tradition holds a Substantival View. The Complexity View is false.
Hence the Theravada view is false. If there is only the Substantival View and
the Complexity View, then the Substantival View is true.27 It does not follow
that it is true in the Jain version thereof.28 But at the very least, the Jain view of
what a person is will be closer to right than the Theravada Buddhist view.

On there being a fact of the matter

There is a reply to the criticisms that goes as follows: suppose that there is a
person – Sam, let’s say – at time T. Then at time T1 there come to be two
persons – Sam1 and Sam2 – each of whom bears R (whatever relation the
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complexity theory takes to constitute being the same person) to Sam. Then
we can say what we like – that Sam 1 is identical to Sam, that Sam2 is
identical to Sam, that Sam has ceased to exist and been replaced by Sam1 and
Sam2, that Sam1 is identical to Sam on even numbered days and Sam2 is
identical to Sam on odd numbered days, or whatever. The claim is that there
would be no fact of the matter about whether Sam continues to exist if Sam
is followed by Sam1 and Sam2. What we say, if anything, in answer to Is
either Sam1 or Sam2 identical to Sam? is conventional, arbitrary or at most
pragmatic; there is no true answer.

The reply faces two problems. One is that there are contradictory answers
to the question, and the Complexity View – as we have seen – entails them.
What entails a contradiction is necessarily false. This critique is not
something that can be successfully responded to by saying, “Well, I accept
the Complexity View but when it comes to what it entails I just dismiss those
entailments that are false.” The question is not about what someone who
holds the Complexity View feels comfortable about doing, but about whether
the theory is true, and if it entails falsehoods, it isn’t true.

The other problem becomes clear when one examines the denial that
there would be a fact of the matter if Sam1 and Sam2 bear R (the alleged
person-constituting relation) to Sam. The fact is that, on the Complexity
View, there is no fact of the matter whether Sam1 and Sam2 come along or
not.

One way of seeing this is by going back to, and reflecting on, the
argument that has among its premises If I exist now, then it is logically
possible that I exist a moment from now. This argument contends that (i)
plainly, there is a fact of the matter about whether I exist now or not, and
(ii) if (i) is true then for any time there is a fact of the matter about
whether or not I exist then.

But here is another way of seeing the problem. Consider Sam and the
way things ordinarily go – Sam exists at time T and Sam exists at time T1
and no Sam1 and Sam2 crop up. If Sam-at-T is identical to – is the same
person as – Sam-at-T1, then necessarily Sam-at-T is identical to – is the
same person as – Sam-at-T1. Metaphysical identity – e.g., the numerical
identity of anything – is necessary if it obtains at all.29

The argument for this can be put quite simply. Consider two possible
worlds W1 and W2. Deny that identity is necessary. Suppose that A, B, and
C all exist in possible worlds W1 and W2. Suppose also, as is possible if
identity is contingent rather than necessary, that in W1, A is identical to B,
and C is distinct from A and B. Suppose also, as is possible if identity is
contingent rather than necessary, that in W2 A is identical to C, and B is
distinct from A and C. If identity is contingent rather than necessary, W1
and W2 are possible as described. Now A-in-W1 is identical to A-in-W2, B-
in-W1 is identical to B-in-W2, and C-in-W1 is identical to C-in-W2. But
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A-in-W1 W1 is distinct from C-in-W1 and A-in-W2 is identical to C-in-
W2; since C-in-W1 is identical to C-in-W2, it follows that A-in-W2 is
identical to C-in-W1. Since A-in-W1 is identical to A-in-W2, it follows
that “both” A-in-W1 and A-in-W2 are, and also are not, identical to “both”
C-in-W1 and C-in-W2.

Now the second reply can be put simply. The Complexity View entails
that Personal Identity View over time is logically contingent, and that view
is self-contradictory. Thus on a Complexity View, there is no such thing as
personal identity – were personal identity what a Complexity View says it
is, there would be no such things. There would be a fact of the matter about
Sam-at-T and Sam-at-T1 being the same person; he would not be, because
there would be no such thing as being the same person over time.

Put differently, on the Complexity View, with or without Sam1-and-
Sam2-type scenarios, there aren’t any persons – talk of persons is
“conventional” is a sense in which talking about persons is a way of speaking
to which nothing that is a person corresponds. This, of course, is not an
account of what persons are. It is a denial that there are any persons.

Substance theory

Jain dualism

There is a variety of arguments for mind–body dualism of the sort Jainism
embraces. Some of them are clear failures. Epistemological arguments for
mind–body dualism infer from something about the way in which we know
minds and bodies to the conclusion that the mind is distinct from the body.
Let X = my mind’s existing or that my mind exists, as grammatical structure
dictates; let Y = my body’s existing or that my body exists, as grammatical
structure dictates.
 
Argument 1: I can think of X without thinking of Y; If I can think of X

without thinking of Y, then not(X = Y), so: not(X = Y).
Argument 2: I cannot be mistaken with respect to X but I can be

mistaken with respect to Y; If I cannot be mistaken with
respect to X but I can be mistaken with respect to Y, then
not(X = Y), so: not(X = Y).

Argument 3: I cannot doubt X but I can doubt Y; If I cannot doubt X but
I can doubt Y then not(X = Y), so: not(X = Y).

Argument 4: I can be directly aware of X but I cannot be directly
aware of Y; If I can be directly aware of X but I cannot be
directly aware of Y then not(X = Y), so: not(X = Y).
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The problem with this sort of argument is that, in each case, the italicized
middle premise is false. “Can” here means “it is logically possible that.”
Consider these objections:
 
Reply To Argument 1: I can (It is logically possible that I) think of the

cat Socks without thinking of the Clintons’ favorite cat,
because it is logically possible that Socks is not the
Clintons’ favorite cat. But it does not follow from this that
Socks is not the Clintons’ favorite cat.

Reply To Argument 2: I cannot be mistaken if I think that two is greater
than one, and I can be mistaken if I think that your favorite
number is greater than one, but it does not follow that your
favorite number is not two.

Reply To Argument 3: I cannot doubt that I exist but I can doubt that I
am the one who is supposed to take out the garbage, but it
does not follow that I am not the one who is supposed to
take out the garbage.

Reply To Argument 4: I can be directly aware of my being in pain and I
cannot be directly aware of my feeling worse than ever
before, but it does not follow that my being in pain is not
my feeling worse than ever before.

 
Epistemological arguments such as these fail to prove their conclusions. The
question remains as to whether other sorts of arguments are better.

Arguments for Jain dualism

Philosophers James W. Cornman and Keith Lehrer remark that
 

mind–body dualism seems to be essential to most religions. The
body will disintegrate after death, but according to the doctrines of
many religions, the soul, the immaterial part of us which is quite
distinct and different from the body, will live on eternally . . . The
primary philosophical problem is to find out whether dualistic
interactionism or some other position is the most plausible view
about the nature of a person.30

 
This remark fits at least Jainism. Consider this argument:
 
1 It is logically possible that Manindra is self-conscious and Manindra has

no bodily states.
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2 If it is logically possible that Manindra is self-conscious and
Manindra has no bodily states then Manindra’s being self-conscious is
not identical to Manindra’s having bodily states. So:

3 Manindra’s being self-conscious is not identical to Manindra’s having
bodily states.

 
This argument assumes some such claim as:
 
(N) If Manindra’s being self-conscious is identical to Manindra’s having

bodily states, then necessarily, Manindra’s being self-conscious is
identical to Manindra’s having bodily states.

 
The argument is plainly valid, and if (N) is true then premise 2 is true.
(N) expresses the doctrine of the necessity of metaphysical identity, for
which an argument was presented earlier. If – as appears the case – that
argument is a proof that extends our knowledge, and premise 1 is plainly
true, then the conclusion is true.

One way of continuing is to note regarding being self-conscious that
anything that has it would be radically different if it irretrievably lost it;
its causal powers would be greatly diminished and its causal potencies
would be significantly altered. Being self-conscious is a very plausible
property for being a kind-defining property or being an essential
property of anything that has it.31 This reflection leads naturally to this
continuation of the argument:
 
4 It is logically possible for Manindra to exist as a self-conscious being

and for Manindra to have no body.
5 If it is logically possible for Manindra to exist as a self-conscious

being and for Manindra to have no body then Manindra existing as a
self-conscious being is not identical to Manindra’s having a body. So:

6 Manindra’s existing as a self-conscious being is not identical to
Manindra’s having a body.

 
This brief argument is powerful and controversial.

In spite of the fact that mind–body dualism seems not subject to the
sorts of critique to which complexity accounts of persons are subject, it is
widely rejected and often despised in contemporary academic studies. What
is favored instead is materialism, the view that there are material
substances but not substances of any other kind.32 The materialism/dualism
controversy is complex and fascinating. There do not seem to be such
powerful arguments for materialism that dualism should be ruled out as a
viable position.
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Arguments against dualism

There are widely accepted arguments against dualism. One such argument
contends that materialism is simpler, positing less kinds of substance,
though why having two sorts of material substance, one capable of self-
consciousness and one not, is in any significant way simpler is as unclear as
why appeal to simplicity of kinds of substances should carry the day (or
favor materialism, since idealism is simpler than dualism in the same sense
as that in which materialism is). The most frequent criticism is that the
only version of dualism that is plausible is interactionism, the position that
mental events cause physical events and physical events cause mental
events. But mind–body interaction, we are told, is impossible – how could
such different things as an immaterial substance and a material substance
interact? This is perhaps the only time in contemporary philosophy in
which the causal likeness principle is invoked – the claim that in order for
X to affect Y with respect to some property Q, X must have Q or something
like Q. There is neither criterion for what degree of similarity is required
nor reason to accept the principle. Dualists find it unclear why color
experience being caused by non-colored things, colds and flu by bacteria
and viruses, pain by unfeeling things, and the like somehow are
unproblematic whereas mind–body interaction is problematic.

It seems that the basic reason for the rejection of dualism as a live option
in much of contemporary academia has to do with what might be called the
mapping problem: how does one relate the description of the physical
world, insofar as we can provide this, to the descriptions true of everyday
choices and actions? Roughly, how does one map our descriptions of the
mental world onto our descriptions of the physical world?

It is tempting to deny that there is a mapping problem by suggesting
that our descriptions of the physical world, cast in natural science terms,
and our descriptions of persons and their freedom of thought and action,
are incommensurable in the sense that they do not bear logical relations to
one another – that they do enter into relations of consistency,
inconsistency, entailment, and the like. The problem is that the suggestion
is false; given that a description of the physical world is true, there are
hosts of actions not available that would be available were the physical
world otherwise. For example, if the correct description D1 of the physical
places an orange at place P at time T, then at T it is not possible to bring the
orange to P – it is already there. If the correct description included the
information that the orange was elsewhere than P, bringing it to P would
(given other features of things) be possible. In such ways, and much more
complex ones, what makes a particular description of the physical world at
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a given time true also constrains what can be done in that world at and
after that time.33

Eliminative materialism, which denies that there are any mental
properties, dismisses the mapping problem by denying that there is
anything that mental descriptions describe. It thereby dismisses the
possibility of distinguishing between good science and bad, and between
science and superstition. Those who claim that the distinction between the
mental and the physical captures, not substances or properties, but ways of
talking, both fail to solve the mapping problem and give no account of the
phenomenological and explanatory differences between the mental and the
material. Property dualists grant that there are both mental and physical
properties, but are no better at dealing with the mapping problem than are
substance dualists. Insofar as its roots are intellectual, the current
disposition to dismiss dualism seems to lie in the hope that if one embraces
property dualism, one can grant the phenomenological and explanatory
differences between the mental and the physical and have the best chance,
some day, of solving the mapping problem. If, as argued earlier, being self-
conscious has strong credentials as a kind-defining property, property
dualism is a longer step toward substance dualism than most property
dualists would like.

Mounting a full-scale defense of a substantivalist and dualist view of
persons would require more space than is available here. What has been
done is this: we have argued that while epistemological arguments for
dualism fail, there are metaphysical arguments of much more power in its
favor, and the objections against it have much less force than is usually
assumed. What follows is that, insofar as Cornman and Lehrer are right
about what (monotheistic) religions take to be true about persons, their
perspective is far more defensible than it currently is usually thought to be.

Questions for reflection

1 What is the difference between an appeal to argument and an appeal to
experience?

2 Offer a reasoned assessment of the core claims made by Advaita Vedanta.
3 Explain and argue for or against the Complexity View of persons.
4 Explain and argue for or against the view that persons are self-conscious

substances or souls.
5 Is the doctrine of metaphysical identity true?
6 Explain, and argue for or against, the view that if one person claims There

are persons, and someone else denies this, they dispute over a merely
conventional matter.
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Annotated reading
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Lowe, E. J. (1996) Subjects of Experience, Cambridge: Cambridge University Press.
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Arguments concerning
nonmonotheistic conceptions (2)

Appeals to enlightenment experience

Appeals to religious experience as evidence for religious belief are
not, of course, limited to consideration of experiences that are taken
by their subjects to be experiences of God. Appeals are made to

enlightenment experiences as well. While, as noted earlier, the psychological
features (detachment, calm, bliss, and the like) of Advaita, Jain, and Buddhist
enlightenment experiences are very similar, their reported structure and their
proposed doctrinal significance are quite different. Enlightenment experiences
are not viewed by religious traditions in which they are prized as a sort of cosmic
Prozac; they are not primarily prized for their psychological features. They are
believed to cure, not remove symptoms, and the ills they are said to cure are not
depression, but the basic illness common to us all, as each particular religious
tradition perceives it. If a devotee of Advaita Vedanta appeals to Advaita
enlightenment experience as evidence for religious belief, it will be Advaita
beliefs that are said to be supported by the experience. Analogously, of course,
for Jain or Buddhist appeals to Jain or Buddhist enlightenment experiences.

The exact nature of the appeals to experiential evidence

An appeal to experience as evidence typically involves, as we have seen, referring
to a description of the experience and explicitly or implicitly assuming some
conceptual connection between the occurrence of an experience that fits that
description and the proposition for whose truth that occurrence is said to provide
evidence. The core idea is:
 
1 An experience that fits description D has occurred.
2 If an experience that fits description D has occurred, that fact is evidence that

proposition P is true. So:
3 That fact is evidence that P is true.
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One who wishes to make a claim like 3 regarding some religious doctrine
requires that some claims like 1 and 2 are true when one replaces “D” by a
relevant description and “P” by a statement of a relevant doctrine. The role of
the connecting premise may be implicit, necessary for the appeal to experience
but unstated. Like versions of the principle of experiential evidence, the
connecting premises are typically assumed but not asserted; indeed, the
connecting premise typically will simply be an assumed principle of
experiential evidence.

Advaita, Jain, and Buddhist enlightenment experiences are called,
respectively, moksha, kevala, and nirvana experiences. We can expect, then,
appeals to experience of the following sort.

Experiential evidence and enlightenment experiences

Our question concerning enlightenment experience is the same as the one
raised regarding numinous experience: is it direct evidence (evidence not
mediated through theory) for religious belief? If it is such evidence, one will be
able to argue successfully as follows.

Advaita Vedanta

A1 Moksha experiences (in which one realizes one’s identity with
qualityless Brahman) have occurred.

A2 If moksha experiences have occurred, that fact is evidence that We are
identical to qualityless Braham is true. So:

A3 That fact is evidence that We are identical to qualityless Brahman is true.

Jainism

J1 Kevala experiences (in which one realizes one’s existential independence
or ontological security and one’s omniscience) have occurred.

J2 If kevala experiences have occurred, that fact is evidence that We have
existential independence or ontological security and are omniscient is
true. So:

J3 The fact is evidence that We have existential independence or ontological
security and are omniscient is true.

Theravada Buddhism

T1 Nirvana experiences (in which one realizes one’s nature as composed at a
time of momentary elements and over time of a series of bundles of such
elements) have occurred.
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T2 If nirvana experiences have occurred, that fact is evidence that We
are composed at a time of momentary elements and over time of
bundles of such elements is true. So:

T3 That fact is evidence that We are composed at a time of
momentary elements and over time of bundles of such elements is
true.1

 
Further, in treating these appeals to experience in the same sort of way
as we treated appeals to numinous experience, the first premise of each
triad must be read phenomenologically; thus we will have:
 
A1* Moksha experiences (in which one at least appears to realize one’s

identity with qualityless Brahman) have occurred.
J1* Kevala experiences (in which one at least appears to realize one’s

existential independence or ontological security and one’s
omniscience) have occurred.

T1* Nirvana experiences (in which one at least appears to realize one’s
nature as composed at a time of momentary elements and over
time of a series of bundles of such elements) have occurred.

 
These will replace A1, J1, and T1, and the beginning (the antecedent) of
A2, J2, and T2 will be modified accordingly. The central question then is
whether it is true that:
 
A2* If moksha experiences (in which one at least appears to realize

one’s identity with qualityless Brahman) have occurred, this is
evidence that one is identical to qualityless Brahman.

J2* If kevala  experiences (in which one at least appears to realize
one’s existential independence or ontological security and one’s
omniscience) have occurred, then this is evidence that one is
existentially independent or has ontological security and one is
omniscient.

T2* If nirvana experiences (in which one at least appears to realize
one’s nature as composed at a time of momentary elements and
over time of a series of bundles of such elements) have occurred
then this is evidence that one is composed at a time of momentary
elements and over time of a series of bundles of such elements.

 
If one or more of these is true, then there is some principle of
experiential evidence that plays the same role relevant to A2*, J2*, and
T2* as our earlier principles do relative to similar claims concerning
numinous experience. Is there any such principle?
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Two counterbalancing considerations

It is sometimes suggested that those who have had religious experiences
are the real experts as to what those experiences show – as to what they
are evidence for. This claim is often made regarding enlightenment
experiences. While perhaps, just by virtue of having them, persons who
have enlightenment experiences are experts about what it is like to have
the sort of religious experience they have had, this does not tell us
anything about whether such experiences are self-authenticating
relative to any religious claims based on such experiences, or whether
these experiences provide evidence for the beliefs based on them.

If some have claimed that religious experiencers – those who have
had religious experiences – are thereby experts about the reliability or
veridicality of those experiences (about whether or not they correctly
represent the world), it should be noted that others have claimed that
religious experiencers are the last people one should expect to have any
such expertise. They have argued that the very having of such
experiences – experiences that are often emotionally very powerful and
that sometimes result in instantaneous conversions or redirections of a
life – renders them in no position to evaluate the cognitive significance
of such experiences objectively. Further, particularly in the traditions
that center on enlightenment experience, the investment in having such
experiences is great. One walks for years in a loin cloth from one end of
India to the other, begging one’s bread. Or one spends years learning the
meanings of ancient arcane texts under the relentless guidance of
demanding gurus. Or one spends a near lifetime on good works, in each
case instead of devoting oneself to seeking pleasure, wealth, and power.
Also the status given to those who attain the goal is high (being
elevated to a semidivine status where others bow in your presence or
dare not even look you in the face). The investment and rewards are just
too great for anyone who claims to have had any such experience to be
trusted to be at all rational in his reasoning or judgment regarding its
cognitive significance.

Whatever weight either sort of consideration has is balanced by the
other sort, and neither sort justifies concluding either that religious
experiencers are the experts regarding what their experiences
evidentially justify or that if those experiences serve as evidence they
can only do so for those who have them.
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Self-authentication

Religious experiences are often said to be self-authenticating or self-
guaranteeing, so that appeal to them gives one a uniquely secure source
of experiential confirmation. If this is so, it is obviously an important
fact about religious experiences. It would be particularly relevant to
their status as evidence for religious beliefs. What exactly, then, is it for
some experience to be self-authenticating? Self-authentication  is a
three-term relation; there is a person to whom an experience
authenticates, an experience that does the authenticating, and a belief or
proposition that is authenticated. Further, the idea is, the belief or
proposition in question is evidenced or authenticated in a particularly
strong way – in such a way, in fact, that the person cannot be mistaken
in accepting that belief or in believing that proposition. Formally, the
idea can be put in this fashion:
 

Chandra’s experience E is self-authenticating regarding propo-
sition P if and only if Chandra has experience E, it is logically
impossible that Chandra have E and proposition P be false, and
Chandra rests his acceptance of P on his having had E.2,3

 
If there are experiences that satisfy these conditions regarding persons and
beliefs, the most obvious examples do not concern religious beliefs.
Suppose that Wendy, perhaps feeling philosophical, reflects that, in
contrast to Santa Claus and unicorns but like salamanders and her dog, she
exists. Reflection is, after all, a kind of experience, and if Wendy reflects at
time T that she exists at T (a reflection that, she notes, includes her
believing that she exists), then she is fully justified if she also notes that
her reflecting that she exists is impossible unless she does exist; Wendy’s
experience of believingly reflecting on the fact of her existence is such that
it is logically impossible that she do so and her belief be false. So if she
rests her belief that she exists at T on the experience of believingly
reflecting that she exists at T, her experience of believingly reflecting that
she exists at T can be self-authenticating regarding her belief that she
exists at T. If we ask, then, what sorts of beliefs there are that can receive
self-authentication from experience, it seems clear that among them are:
one’s belief that one now exists, that one is now conscious, that one now
has at least one belief, and the like. Perhaps if one believes that one is now
in pain, then it is true that one is now in pain (though one can be wrong
about the pain’s cause and its location). These sorts of experiences and
beliefs represent the least controversial cases of self-authentication.



272 NONMONOTHEISTIC CONCEPTIONS

Consider claims central to Advaita Vedanta, Jainism, and Theravada
Buddhism:
 
AV We are identical to qualityless Brahman.
J We have existential independence or ontological security and are

omniscient.
TB We are composed at a time of momentary elements and over time of

bundles of such elements.4

 
Each of these claims, if they are true at all, are – as their adherents insist – true
whether we know them to be true, and true independent of anyone having any
enlightenment experience.5 Further, each tradition holds that one can believe
two of these three claims, and have the experience that the tradition that
accepts this claim alleges confirms that claim, without that claim being true. It
seems plain that it is logically possible that one believe any of We are identical
to qualityless Brahman, We have existential independence or ontological
security and are omniscient, or We are composed at a time of a bundle of
momentary elements and over time of a series of bundles of such elements
and believe falsely, just as it is logically possible that one believe oneself to be
more courageous than one is, or free from illness while a disease silently takes
its toll, or devoid of pride while enamored of one’s humility. It may well also be
that in all three cases, one can have the relevant enlightenment experience,
believe the corresponding doctrine, think the experience confirms the doctrine,
and be mistaken on all counts. Each tradition holds views that entail that the
members of the other two traditions are in exactly this position.

None of this is denied by even the strongest proponents of the self-
authenticating character of enlightenment experiences.6 What is claimed is not
that it is logically impossible that one believe the preferred doctrine and that
doctrine nonetheless be false, but that (i) it is logically impossible that anyone
have an enlightenment experience that self-authenticates a doctrine and the
doctrine nonetheless be false, and (ii) enlightenment experiences (of the right
kind) are self-authenticating regarding (the right) doctrine. While (i) is true by
definition of “self-authentication,” (ii) is a substantial claim that we will
explore.

Descriptions

In exploring it, we begin with this question: What sort of descriptions will be
true of an enlightenment experience that is self-authenticating regarding, say,
a Jain religious doctrine? To put the same question in a different way, what sort
of phenomenology or observable features must such an experience have? Since
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what is said to be self-authenticated is We have existential independence or
ontological security and are omniscient, it must have a phenomenology
appropriate to confirming that claim. The simplest description will be
something like at least apparently recognizing one’s existential independence
or ontological security and one’s omniscience. There are various problems with
offering this as the description relevant for the appeal to experience as
evidence.

Suppose that you and I are looking at an ancient coin. You claim it is
Roman, and I claim it is Greek. I say I see it is Greek and regard the case as
closed. You claim I see it is Roman and regard the case as closed. But at least
one of us is wrong, and neither of us has provided any evidence by describing
the experience in a way that simply assumes that our claim is true. It is not
that I express my evidence by saying I see it is Greek; I do not thereby recite
any evidence whatever. I merely repeat my claim. If your experience is to be
evidence that the coin is Roman,7 it must be the case that there are features
that the coin at least seems to have such that, if the coin has those features, it is
at least probably Roman. So to speak, the phenomenology of your coin-
experience must be Romanesque. For example, it may bear the likeness of a
Roman emperor rather than a Greek statesman. If I am to have evidence, the
coin must at least appear to me to have some feature such that, if the coin has
that feature, that fact supports its Greekness. For example, it may bear the
likeness of a Greek statesman rather than a Roman emperor.

The case of enlightenment experience is analogous. Simply to assert, for
some religious claim C, that one has an experience in which one recognizes or
realizes its truth, with no specification of what it is about the experience that
confirms C, is pointless so far as evidence is concerned.

Evidence about what?

Enlightenment experience is supposed to teach one about one’s nature – about
what one is. This is obvious in the cases of Advaita Vedanta (identity with
qualityless Brahman) and Jainism (being an indestructible, all-knowing self-
conscious substance). It is typical of Buddhist traditions to deny that anything
has a “same-nature” or essence. Nonetheless, it is also typical of Buddhist
traditions to hold that every item that we commonsensically regard as an
enduring thing is really composed at a time of a bundle of momentary
elements and over time of a series of momentary bundles of elements.
Whether or not one calls this a doctrine of the nature of persons,8 the idea is
that this is what persons really are. For each of these traditions, the goal is the
truth about oneself.
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If, however, any of these claims is true, it is true about everyone, not just
about oneself; the idea is that if anyone then everyone is identical to
qualityless Brahman or is an indestructible enduring mind or is composed only
of momentary elements. Further, these claims can be true only if various other
things are false. For example, if monotheism is true, God is ultimate and has
qualities (so there is no qualityless Brahman), persons are created and endure
by divine courtesy (they are not indestructible), and God is neither transient
nor composed of transient elements (it is false that everything is
impermanent).

Particular experiences, universal claims

The various doctrines about persons are universal in scope; the experiences
occur to particular individuals. When we ask whether these particular
experiences provide evidence for claims that are universal in their scope, we
get different results depending on the case. Suppose that enlightenment
experience provides evidence that one is identical to qualityless Brahman. Will
this also provide evidence that everyone else is? The question is peculiar in a
way that arises from the doctrine itself. If A is identical to B and C is identical
to B, then A is identical to C. So if you are identical to qualityless Brahman and
I am too, we are identical to one another; so there isn’t “anyone else.” If there
is anyone else, the doctrine is false.

Suppose that enlightenment experience provides evidence that one is an
indestructible mind or is composed of momentary elements. Will this also
provide evidence that everyone else is? It will do so in the presence of a
doctrine to the effect that the subject of the experience is a person and what
makes her a person is the same as what makes everyone else a person,
assuming that one is justified in taking these additional claims to be true.
Discussing these issues in any detail would take us too far away from our basic
concerns here. Thus we simply note that it is widely assumed that these sorts
of additional claim are true.9

Phenomenologies that fit the claims

The right sort of phenomenology seems to be of this sort: for Advaita
enlightenment experience, appearing or seeming to be identical with
qualityless Brahman; for Jainism, appearing or seeming to be an
indestructible and highly knowledgeable mind; for Buddhism, appearing or
seeming to be only a bundle of transitory states. One might question whether
these are, strictly speaking, possible phenomenological features of an
experience. They seem, like being a Roman coin, to be features something
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could have only by virtue of other features also had by that thing. In the case
of a Roman coin, bearing the image of an emperor is one such feature. In the
enlightenment cases, presumably the relevant further features are such
qualities as having no sense of possessing qualities, feeling indestructible, and
being aware only of states of mind. It is, however, logically possible that one
possesses qualities that one has no sense of having, feels indestructible while
being dependent for existence on something else, and is aware of nothing but
one’s current mental states without being identical to those states even at the
time at which one has them. Further, that one has no sense of having qualities
is possible only if one does have qualities – to have no qualities at all is simply
not to exist at all, and not existing gets very much in the way of having
experiences. Having a sense of being indestructible is perfectly compatible
with not being indestructible, and having a sense of being momentary is
perfectly compatible with being an enduring thing.

One way of putting the problems with the notion that enlightenment
experiences are self-authenticating with regard to Advaita, Jain, or Buddhist
doctrinal claims is this:
 
(i) the claims are, if true of one at all, true of one so long as one exists,

whereas in the least controversial cases of self-authentication the claims
that are authenticated have to do with one’s existence right now or one’s
current, momentary states of awareness; the claims in cases where claims
to self-authentication is plausible are about a time span that corresponds,
and is limited, to the time during which the authenticating experience
occurs;

(ii) the quality or state ascribed to oneself by the claim is an observable
quality – like being in pain – or is entailed by any quality anything has –
like existing.

 
By contrast, the Advaita, Jain, and Buddhist claims concern times not limited to
the duration of the enlightenment experience and qualities neither observable
nor entailed by simply possessing any quality at all. Further, such states as
seeming to oneself to be qualityless, seeming to be indestructible, seeming to
be momentary are states that can easily be mistaken – one may seem to
oneself to be qualityless, indestructible, or momentary without these things
being in fact true.

It is important to remember here that we are not asking what sort of
phenomenological features an experience might have were one’s having it to
lead them to accept a particular religious doctrine, especially if one had it in a
context in which it was expected that such experiences might occur – for
example, within a meditative tradition the very purpose of which was the
preparation for having such experiences whose interpretation was built into
the institutional context within which the meditative practice occurred. We are
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not seeking to give a psychological explanation of enlightenment experiences,
but asking whether these experiences provide self-authentication for certain
religious beliefs.

What follows from our discussion is that they do not. The argument is not
that Advaita Vedanta, Jainism, and Theravada Buddhism can all claim self-
authentication for logically incompatible beliefs so that at least two of the
traditions will be mistaken, though that is the case. The argument is that
none of the enlightenment experiences possesses a phenomenology which
self-authenticates the beliefs in question. It is not logically impossible that
one have an enlightenment experience – whether Advaita Vedanta, Jain, or
Buddhist – that possesses the relevant phenomenological features and it also
is the case that the corresponding Advaita, Jain, or Buddhist doctrine is false.
So enlightenment experiences do not self-authenticate doctrines based on
them. The argument showing this can be made fully explicit as follows:
 
1 One’s enlightenment experience is self-authenticating regarding a

proposition that expresses the core Advaita, Jain, or Buddhist
doctrinal claim if and only if:
(i) one seems (respectively) to be qualityless, indestructible, or

momentary,
(ii) it is logically impossible that one seems to oneself to be

qualityless, indestructible, or momentary, and one is not
qualityless, indestructible, or momentary, and

(iii)one rests one’s acceptance of core Advaita, Jain, or Buddhist
doctrine on one’s having seemed to oneself to be qualityless,
indestructible, or momentary.

2 It is not logically impossible that one seem to oneself to be
qualityless, indestructible, or momentary and one not be so. Hence:

3 One’s enlightenment experience is not self-authenticating relative
to Advaita, Jain, or Buddhist doctrine.

 
We have argued that enlightenment experiences are not self-
authenticating regarding these claims. That they are not self-
authenticating regarding the religious claims often based on them does
not entail that these experiences are not evidence for those claims.
Evidence need not be self-authenticating. So the next question is: Do
enlightenment experiences provide evidence for religious beliefs?

Previous principles of experiential evidence

We have explained and defended some principles of experiential evidence.
They are examples of claims that can provide support for premises like the
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second steps of the brief three-step arguments sketched early in this chapter.
These principles can be expressed as follows:
 
(P*) If a person S has an experience E which, if reliable, is a matter

of being aware of an experience-independently existing item X,
and E is not canceled or counterbalanced or compromised or
contradicted or confuted or logically consumed or empirically
consumed, then S’s having E is evidence that X exists.

 
and
 
(P**) If a person S has an experience E which, if reliable, is a matter

of being aware of an experience-independently existing item X,
and S (non-culpably) has no reason to think that E is canceled
or counterbalanced or compromised or contradicted or
confuted or logically consumed or empirically consumed, then
S’s having E provides S evidence that X exists.

 
Some experiences, we have noted, are matters of someone’s at least seeming
to perceive something which, if it exists at all, exists independent of its being
experienced. These have a particular structure – subject/ consciousness/
object. Other experiences are matters of someone’s feeling a certain way.
These also have a particular structure – subject/content. Seeing an apple tree
is of the former sort; so is merely seeming to see an apple tree. Feeling
nauseous or dizzy, and experiencing generalized anxiety or euphoria, are
examples of the latter sort. It is important to keep in mind the differences
between experiences that are subject/ consciousness/object in structure and
experiences that are subject/ content in structure.

Subject/content experience and a principle of experiential

evidence

Treating subject/content experience as evidence requires, implicitly if not
explicitly, a principle of experiential evidence different from (P*) and (P**)
which refer to evidence for the existence of experience-independent things
and apply to subject/consciousness/object experiences. Where we allow being
in a state to be broadly construed (so as to cover things like having a quality,
being an event, and the like), consider:
 
(P***) If a person S has an experience E which, if reliable, is a matter

of S being aware of an experience-dependently existing
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quality or state X of S, then S’s having E is evidence that S is
in state, or has quality, X.

 
Experiencing pain, euphoria, or anxiety is evidence that one is in a state of
pain, euphoria, or anxiety.10 Religious claims do not typically concern such
private, momentary psychological states, and no religion bases its core
doctrines on their occurrence. Being identical to Brahman or being
qualityless, being indestructible or a soul that exists independently, and
being a momentary being or a being whose constituents are momentary are
not features or qualities or states that are experience-dependent. If
someone has any of them, she has them whether she experiences herself as
having them or not. Thus the principle
 
(P***) If a person S has an experience E which, if reliable, is a matter

of S being aware of an experience-dependently existing
quality or state X of S, then S’s having E is evidence that S is
in state, or has quality X

 
is not the proper principle of enlightenment experiences. The qualities

the relevant religious beliefs ascribe to people are not experience-
dependent properties.

One might try instead:
 
(P****) If a person S has an experience E which, if reliable, is a matter

of S being introspectively aware of being in an experience-
independently existing state X of S, then S’s having E is
evidence that S is in state X.

 
This principle raises the question of whether it is possible to be
introspectively aware of an experience-independent property. The notion
of introspection is not lucid. It is not obvious what the range of
introspection is – not clear what is and is not a possibly introspected
quality or state. One’s cognitive states – e.g., one’s thinking about
squares or wondering where to look for a new blowfish – are known by
introspection. So are one’s psychological states – being depressed about
the demise of one’s old blowfish but relieved that one’s guppy is healthy
again. Whether or not one is in pain is learned by introspection. If one
wants “introspection” to refer to a particularly reliable state, then one
will count feeling cold and feeling in love to be introspective states, but
not being cold or being in love, since one can feel cold though one’s body
is warm or feel like one is in love when one but suffers a short-lived
infatuation that vanishes at the first sign of inconvenience. Thus, in
keeping with the idea of so characterizing introspection that it is a
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particularly reliable sort of experience, let us restrict the scope of
introspection as follows:
 
Person S is introspectively aware of state or quality Q only if S being

in or possessing Q depends on S’s being aware of being
in or possessing Q.

 
One can introspectively seem to oneself to be qualityless, indestructible, or
momentary in the sense that one can believe this to be so. Nothing could
make it true that one was qualityless. Even if one had an experience in
which one seemed to one to have no qualities, this would not show, or even
be evidence that, one was without qualities. In fact, having qualities would
be a condition of having any such experience. Being indestructible would
not prevent one from having a sense that was indestructible – believing
that one is indestructible is not incompatible with one’s being so. But
having such a sense or belief would not by itself be evidence that one was
indestructible. Suppose a momentary being could believe or feel it was
momentary. This would not show, or even be evidence, that it was
indestructible or momentary. Actually being indestructible or actually
being momentary would be a non-introspectible property. Nor is the sort of
property such that, even if one has it, it would be open to introspective
awareness. Nor are any of being qualityless, being indestructible, being
composed of momentary items features or qualities or states such that, if
one has or is in them, one necessarily would know it, or one would more
likely know it rather than not know it, or more likely know it about oneself
than would someone else. Like such features or qualities or states as being
the brightest person in the class, having a good chance to be elected to the
Senate, possessing a more misleading view of oneself than most people,
being identical to the future spouse of the most attractive person in the
class, and a great many others, one could believe oneself to have these
features or qualities even when one did not. One could have these features
or qualities and not believe that one did. Being mistaken in these ways is
not only possible; it would not even be surprising. Behind these facts lies
the more basic fact noted above: being qualityless, being indestructible,
being composed of momentary items are not introspectible properties; even
if one has them, one cannot be introspectively aware of having them.
Further, there is no introspective feature that one can be aware of that
entails one has them.

Since being qualityless, being indestructible, being composed of
momentary items, unlike being in pain, feeling anxious, being euphoric,
are not introspectively accessible or observable states, Principle (P****),
which makes essential reference to introspectibly accessible states, does not
apply to them. Thus the principle
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(P****) If a person S has an experience E which, if reliable, is a
matter of S being introspectively aware of being in an
experience-independently existing state or quality X of
S, then S’s having E is evidence that S is in state, or has
quality, X

 
will not do. Experience-independently existing states or qualities, on the
construal of introspection on which it is particularly reliable, are not
possible objects of introspection.

One might instead suggest something like:
 
(P*****) If a person S has an experience E which, if reliable, is a

matter of S being non-introspectively aware of being in
an experience-independently existing state or having
an experience-independently possessed quality X of S,
then S’s having E is evidence that S is in state, or
possesses quality, X.

 
The question that (P*****) raises is whether a subject/content
experience can be non-introspective and yet be direct evidence for
someone being in an experience-independent state or having some
experience-independent quality. Sensory experience and monotheistic
religious experience are subject/consciousness/object, not subject/
content.11 The requisite sort of experience would be direct evidence that
one was in an experience-independent state or had an experience-
independent quality and yet be a subject/content experience.

An experience of the kinesthetic sort in which one is aware that one is
moving or of the position of one’s body is not subject/content – it is
awareness of one’s body moving or being in a certain position. Feeling a
tingling in one’s fingers is also subject/consciousness/object. These
sorts of experiences, like sensory experience of physical objects other
than one’s body and introspective experience, won’t provide an analogy
for the sort of experience that would provide evidence for the religious
beliefs of enlightenment traditions.

One who holds that enlightenment experiences provide such evidence
will contend that such experiences are unique in kind. Thus the failure
to find similar experiences is not surprising or problematic. The idea is
that enlightenment experiences just are awareness of one’s being
qualityless, one’s being indestructible, or one’s being momentary or
composed of momentary constituents. The problem with this suggestion
is that these states or qualities are not directly observable. Nothing can
be qualityless; that would effectively get in the way of its existing. One
could discern the momentariness of something else, but one would have
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to outlast it in order to do so. A person could be indestructible just as a
person could be stronger or smarter than any other person. A person
who was indestructible or strongest or smartest could learn that he had
this exalted status. But the ways of learning this would not include
directly experiencing those qualities in oneself. Regarding being
strongest, one could discover that one could lift heavier weights, or
throw heavy objects farther, than anyone else could. Regarding being
smartest, one could find that one’s intelligence test results were above
anyone else’s or that one has made discoveries in vastly different areas
that no one else had thought of.

Discovering that one was indestructible would be harder. No one
claims the indestructibility of one’s body. Those who have held to the
inherent indestructibility of the person have identified the person with
the mind or soul. They have then argued that the mind or soul is
immaterial and not subject to anything analogous to erosion or
decomposition. Plato’s Phaedo is a classic example. Jain texts at least
contain the raw materials for such an argument. But unlike being in
pain, being indestructible is something one would seem to have to learn
one had by inference. Even if one had some sort of series of experiences
in which one had reason to believe that, if one’s mind or soul
destructible, it would by now have been destroyed, this would still be
knowledge by inference, not by direct awareness.

The problem, then, is that the relevant states or qualities – the ones
that we would have to have awareness of in order for enlightenment
experience to be evidence for religious beliefs – are not possible objects
of awareness. If this is so, then there will not be any principle of
experiential evidence by virtue of which being aware of such states or
qualities is evidence for religious belief, because there will be no such
awareness to be evidence. The principle
 
(P*****) If a person S has an experience E which, if reliable, is a

matter of S being non-introspectively aware of being in
an experience-independently existing state or having
an experience-independently possessed quality X of S,
then S’s having E is evidence that S is in state, or
possesses quality, X

 
will not help because it will not apply to enlightenment experiences.

The fact of the matter is that there seems to be no principle of
experiential evidence on which enlightenment experience provides
evidence for religious belief.
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The argument stated specifically regarding our three

enlightenment traditions12

Consider our three cases.

Advaita

Appearing to be qualityless not only is not evidence that one is qualityless
but is sufficient evidence for possession of qualities; it is logically impossible
that one have any experience at all and not exist, and logically impossible
that one exist without having qualities. Indian critics of Advaita Vedanta, the
most famous of whom is Ramanuja, have pressed this decisive objection with
great force and clarity.

Jainism and Buddhism

Appearing to oneself to be indestructible is not evidence that one is
indestructible. Claims of indestructibility, of course, are not made regarding
the body; Jain philosophers know as well as anyone that the human body is
not indestructible. What they claim, along with Plato and Platonists, is that
the mind or soul or person is indestructible in principle. The point remains,
however, that the mind or soul or person having an experience in which it
seems to itself to be indestructible in principle is not evidence that it is
indestructible in principle. Not only is it logically possible that one have an
experience in which it seems to them that they are indestructible though in
fact they are not; it is also that having such an experience is not any evidence
that one is indestructible, any more than having an experience in which one
seems to oneself to be destructible is evidence that one is destructible.
Similarly, a sense of one’s existence as momentary, or as composed of
momentary items is one thing, and one’s being in momentary existence or
being composed of things that exist only for an instant is another, and having
a sense of one’s momentariness is not evidence that one is merely
momentary or that one is composed of momentary constituents.

The argument restated

The argument can be stated along the following lines. Consider three
claims, each of which is true:
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1 There are states, like being in pain, feeling happy, worrying about
one’s health, and the like, where one’s having the sense that one is in
pain, happy, or worried, justifies one’s belief that one is in pain,
happy, or worried – such states involve phenomenological awareness
of the actual state that one ascribes to oneself and one’s being aware
of being in such a state is evidence that one is in it.13

2 There are other states, like thinking that one can wave one’s arms
and fly, that one has grown a lion’s head, or that one’s head is made
of glass, where one’s having the sense that one can fly, has grown a
lion’s head, or one’s head is made of glass does not involve a
phenomenological awareness of one’s actually flying, actually having
a lion’s head, or actually having a head made of glass, and one’s
having such a sense is not evidence that one is in the state that one
ascribes to oneself.

 
When one believes on the basis of introspection that one is in one of the
sorts of states that 1 describes, one typically is right. When one believes on
the basis of introspection that one is in one of the sorts of states that 2
describes, one typically is wrong. Consider:
 
3 There are still other states, like thinking that one is the brightest

member of one’s class, the most talented actor in one’s school, an
immortal soul, someone who will die today, and the like, where one’s
having the sense that one is brightest, most talented, immortal, or
will die today does not involve a phenomenological awareness of
one’s actually being brightest, most talented, immortal, or dying
today, and one’s having such a sense is not evidence that one is in the
state that one ascribes to oneself.

 
In these cases, in contrast to those described in 2 it is not just obvious that
one is not in the state mentioned. But the cases are similar in this respect:
the state in question, unlike those mentioned in 1, is not a state that is
introspectively accessible or discernible. One cannot, so to speak, read off
one’s introspective awareness that one is in the sort of states described in 2
and 3. Nor is there any entailment between seeming to be in the state and
being in the state or any relation such that seeming to be in the state
renders it more likely than not that one is in the state.

Consider, then, this way of putting the argument:
 
A Enlightenment experiences are senses of being in a certain state and

they fall into either class 2 or class 3.
B Senses of being in a certain state that fall into either class 2 or class 3

are not evidence that the person who has that sense is in that state.
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Thus:
 
C Enlightenment experiences are not evidence that the person who has

them is in the state she thinks she is in.
 
Hence appeal to enlightenment experience will not confirm Advaita, Jain,
or Buddhist doctrine.

Conclusion

If the arguments just considered are correct, what has been established is
the following. Consider the crucial steps in the reasoning that must be
correct if enlightenment experience provides evidence for religious belief.
As we noted earlier, they are:
 
A2* If moksha experiences (in which one at least appears to realize

one’s identity with qualityless Brahman) have occurred, this is
evidence that one is identical to qualityless Brahman.

J2* If kevala experiences (in which one at least appears to realize one’s
existential independence or ontological security and one’s
omniscience) have occurred, then this is evidence that one is
existentially independent or has ontological security and one is
omniscient.

T2* If nirvana experiences (in which one at least appears to realize one’s
nature as composed at a time of momentary elements and over time
of a series of bundles of such elements) have occurred, then this is
evidence that one is composed at a time of momentary elements and
over time of a series of bundles of such elements.

 
If the arguments just considered are correct, then there is no such thing as
one’s experientially appearing to be qualityless, indestructible, or
momentary. What there is are experiences in which one “has a feeling of
being qualityless or indestructible or momentary” – believes oneself to be
such where one’s belief is associated with certain feelings. This is quite
distinct from a case in which one is aware of having a particular quality or
being in a particular state that is not a belief-state or a feeling-state. That
one is in an enlightenment belief-state or feeling-state is not the same as
being aware of being in the state that the associated religious tradition says
that you are in or having the quality that the associated religious tradition
says that you have. Nor is being in such a belief-state or feeling-state itself
any evidence that one is in the state that the associated religious tradition



ARGUMENTS (2) 285

says that you are in or having the quality that the associated religious
tradition says that you have.

A caveat

While the arguments presented thus far have a certain force, and are
eminently defensible, they do not discuss the actual contexts in which one
finds the other side presented. In discussing these matters still further, it
will be useful to consider first the Advaita Vedanta appeal to experience as
evidence, and then the Jain and the Buddhist appeals. The critique of the
Advaita appeal that one finds readymade in Indian thought is straight-
forward and decisive. The latter two appeals in particular are very like
positions taken outside of any religious context, and are best seen in a
cross-cultural context.

Advaita appeal to enlightenment experience

Shankara rightly held that we do know that we exist and that we have
certain properties. Chandra can know that he now exists, and that he is
conscious now – and thus he can know that For all X, if X lacks properties,
then X is not me. Further, Chandra can know that there are things that he
does not know, and if there cannot be things that Brahman does not know
(and this is supposed to be a necessary truth – at least it is supposed to be a
necessary truth that “not knowing something” cannot be properly ascribed
to Brahman), then Chandra can know that he is not identical to Brahman. If
one knows both I exist, and have P and There is an item – namely, X – that
(if it exists) lacks P, then one can properly infer to I am not X. Hence the
Advaita Vedanta claim – its reading of the Upanishadic passage “Thou art
That” – is not true. Similarly, on Shankara’s own view, if Chandra sees an
elephant, Chandra sees a mind-independently existing large grey or albino
mammal, so there are mind-independently existing large grey or albino
mammals. But Brahman is not any sort of mammal at all, and so even if
Brahman exists, Brahman does not exist alone.

Shankara is of course aware of such objections, and while Ramanuja,
Madhva, and other Vedantins make them because they believe that
Shankara has no adequate answer, the answer that he has should be noted.
The answer14 is that enlightenment experience trumps or “sublates” all
other sorts of experience, and enlightenment experience is self-
authenticating. Further, each sensory or introspective experience is self-
defeating, because it is either subject/consciousness/object or else
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subject/content in structure – it includes “the making of distinctions” –
and any such experience is (it is claimed) inherently unreliable. Such later
critics as Ramanuja and Vadarija turn the latter claim against its author.
In moksha or enlightenment experience, one is supposed to learn that one
is identical to qualityless Brahman. While this is not viewed as being like
learning that seven and five are twelve, or that Alaska and Hawaii are US
states – it is an experience said to be life-changing, transforming,
accompanied with calm and bliss and freedom from desire, and the like –
still it is a matter of coming to see some alleged truth. Enlightenment
experience is supposed to confirm core Advaita doctrine. Suppose it does
so; then it is a matter of someone learning something – a subject/
consciousness/object or else a subject/content experience. If all
experiences with such structures are unreliable, so is enlightenment
experience. On the other hand, if enlightenment experience is reliable,
then other experiences possessing a similar structure can be reliable, and
all sensory and introspective experience provides evidence against the
claim that only qualityless Brahman exists. Should it be replied that
enlightenment experience has no object and no content, then it cannot be
the case that it confirms some doctrine rather than some other.
“Contentless and objectless experience” describes no possible experience,
and if it did describe any experience, such an experience would not be
evidence for Advaita versus Jain, Buddhist, monotheistic, or other
religious claims.

Jain-type appeals to experience

Both Jain and Buddhist traditions appeal to introspective experience as
evidence for, or confirmation of, their particular doctrines of what a person
is. From a Jain perspective, “introspective experience” here means “self-
awareness” or “awareness of one’s mental states,” irrespective of how those
states are elicited or understood. Jain enlightenment experience is taken to
have the same structure, and to reveal the same substantival being, that is
encountered in ordinary everyday self-consciousness. The Buddhist
tradition typically takes ordinary self-awareness to be deceptive and
restricts its appeal to enlightenment experiences and experiences that occur
to those trained in meditative traditions. Philosophers – of whom David
Hume is the most famous – claim that the most ordinary of introspective
experiences confirm the same view as that which the Buddhist derives from
esoteric experiences. In what follows, then, we will simply speak of
introspective experiences, not limiting ourselves to those which are
meditative or religious. As the dispute is cross-cultural, we may as well see



ARGUMENTS (2) 287

it in that context, quoting both European and Indian representatives of
both positions. One position is propounded by Descartes, various Jain texts,
and Ramanuja, and the other asserted by David Hume and various
Theravada Buddhist texts.

The dispute here concerns, then, whether or not persons are self-
conscious and enduring substances. This matter, at least, Descartes,
Ramanuja, Jainism, Buddhism, and Hume think can be settled by appeal to
introspection. They disagree as to what the introspective evidence
confirms. We begin with the position that claims that introspection and
enlightenment experience clearly and incontrovertibly shows that persons
are enduring mental substances, and follow with the position that
introspection and/or enlightenment experience clearly and
incontrovertibly shows that persons at a time are but bundles of
momentary states, so that over time a person can be nothing more
substantial than a series of such bundles.

The duration problem

It is impossible for one to tell by immediate awareness at time T that one is,
or is not, something that does, or does not, endure beyond T. Descartes
emphasizes this: he knows by immediate awareness that he exists now –
that “I am, I exist, is . . . true each time that I pronounce it, or that I
mentally conceive it.” Appeal to memory is required. There are obvious
problems in appealing to memory to establish one’s own lack of endurance,
but for present purposes we shall simply set aside reference to duration and
lack of duration and consider only the idea that either the Jain sort of
appeal to experience can establish that persons are mental substances or the
Buddhist sort of appeal to experience can confirm that persons are
individual states.15

Descartes

Descartes writes:

of a surety I myself did exist since I persuaded myself of some-
thing (or merely because I thought of something). But there is
some deceiver or other, very powerful and very cunning, who
ever employs his ingenuity in deceiving me. Then without doubt
I exist also if he deceives me, and let him deceive me as much as
he will, he can never cause me to be nothing so long as
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I think that I am something, so that after having reflected well
and carefully examined all things, we must come to the definite
conclusion that this proposition: I am, I exist, is necessarily true
each time that I pronounce it, or that I mentally conceive it.16

 
The claim is that Necessarily, the fact that I think includes the fact of my
existence and that I can know without danger of error that I am a thinking
being and that I exist. Descartes does not make the false claim that Descartes
exists is, if true, then necessarily true. In his investigations of self-
consciousness he “was merely investigating these properties of which I was
able to attain to sure and evident knowledge”17 – in particular such properties
as pertain to the nature of Descartes as a sample person. He claims that he, as
a person, is a self-conscious substance, and that this is introspectively
evident. It is logically impossible that he exist without being a self-conscious
being, and hence being a self-conscious being is at least part of his essence.
He adds that since this is true of him as a representative person, what it is to
be a person is to be an enduring self-conscious substance.

Two sorts of claims are represented here. One sort is introspective,
strictly speaking; Descartes is aware of his thinking of the nature of
persons rather than reflecting about triangularity, logical necessity, the
nature of matter, or the prospects of his completing a letter to Elizabeth.
Discerning what one is thinking about is a matter of being aware of one’s
thoughts – a matter of introspection. Another sort is conceptual and
metaphysical – he is considering the nature of persons rather than
wondering how his mother is doing or considering what to have for dinner,
and by doing such conceptual thinking he can discern the nature of persons
– just as, in thinking about triangles, he can discern their essence. In this
special case, he holds, he has (as anyone can have) a unique advantage –
what he considers the essence of is also an object of direct awareness and
thus the concept of essence can be compared with something that has the
essence the concept expresses. Thus his claim is that these two sorts of
thinking – introspective and conceptual – to some degree coalesce in the
case of his deliberate use of self-awareness as a source of knowledge
regarding his nature as a person. He observes in himself not only his
thinking and his existence but also a necessary connection between the
property Descartes thinking now and the property Descartes existing now
that eliminates any need for inference from the fact that he has the one
property to the fact that he has the other (though of course that inference
is proper). He is able to reflect that he exists only if he is a self-conscious
thing – permanent loss of self-consciousness is also cessation of his
existence; and he is directly aware of himself as a self-conscious substance.

Put differently, Descartes is often aware of his being in certain
introspective states. Some of these states are states of abstract thought, and
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among these are reflections concerning the nature of persons. When he
thinks of triangles, bluebirds, or waffles, Descartes is thinking of kinds of
things to which he does not himself belong. Not so when he thinks of
persons. When he thinks about the nature of a triangle – what it is to be
one, or of a bluebird or a waffle, he does not think about his own nature;
not so when he thinks of what it is to be a person. His view is that he can
learn what it is to be a person by (i) noting what sorts of properties he
himself has – something introspectively accessible to him, and (ii)
reflecting about what properties he could exist without having and what
properties he could not exist without having – something conceptually
accessible to him.

Explaining his position in reply to an objection, Descartes says:
 

Everything in which there resides immediately, as in a subject,
or by means of which there exists anything that we perceive, i.e.
any property, quality, or attribute, of which we have a real idea,
is called a Substance.18

 
Since he is aware of himself as having various qualities and being in
various states, he is introspectively aware of being a substance. Since
allegedly he knows that it is his essence to be self-conscious – he could
survive without any other features not identical to or entailed by self-
consciousness; without self-consciousness,19 he does not exist – he
concludes that it is his nature as a person (and hence the nature of persons)
to be a self-conscious substance.

Jainism

A Jain text tells us the following:
 

The distinctive characteristic of a substance is being. Being is a
simultaneous possession of coming into existence, going out of
existence, and permanence. Permanence means the indestructi-
bility of the essence of the substance . . . substance is possessed
of attributes and modifications. . . . attributes depend upon sub-
stratum and cannot be the substratum of another attribute.
Modification is change of attribute.20

 
A substance, we are told, has attributes – properties or qualities, if you
please. No attribute can exist that is not the attribute of some substance.
Things come into existence in the sense that substances come to have
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qualities they did not have and to lose qualities they did have; through
such changes, substances continue to exist and of course retain their
essential qualities. Further:
 

The self’s essence is life . . . The distinctive characteristic of self
is attention . . . Those with minds are knowers.21

 
“Selves are substances”22 and their definitive characteristic or essence is
described as “life” and “attention.” Further:
 

That which should be grasped by self-discrimination is “from
the real point of view.”23 “The soul has the nature of knowl-
edge, and the realization of this nature is Nirvana; therefore
one who is desirous of Nirvana must meditate on self-knowl-
edge.”24

 
Jainism sometimes uses nirvana rather than kevala to refer to
enlightenment experience. Self-realization involves self-knowledge, and
it “has the nature of knowledge.” This obviously comes very close at least
to Descartes’s view of the person, mind, or soul as being a self-conscious
substance. In both introspective and enlightenment experience, one
appears to oneself as a thinking thing, a substance that possesses
cognitive mental qualities.

Ramanuja

In a passage that expresses the same sort of view as that of Descartes and
Jainism, the Hindu monotheist Ramanuja writes:
 

The judgment “I am conscious” reveals an “I” distinguished by
consciousness; and to declare that it refers only to a state of
consciousness – which is a mere attribute – is no better than to
say of the judgment “Devadatta carries a stick” is about the
stick only.25

 
He adds:
 

Consciousness is the illuminating, in the present moment, to
its own substrate, by its own existence alone . . . Or else, it is
the establishing of its own subject by its own existence alone . .
. A conscious act is the illumination of a particular object to its
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own substrate by its own existence alone . . . The nature of con-
sciousness is to make something into an object of experience of
its own substrate through its own being alone.26

 
According to Ramanuja, a person can be directly aware of herself as the
subject of her experiences, including an awareness of herself. Seeing a lamp,
one can be aware of oneself as so seeing. One need not infer from Someone
is seeing a lamp to I am someone or I am seeing a lamp. The same
experience yields the information that both of these sentences express, and
it is Someone is seeing a lamp that requires inference if anything does, for
it abstractly expresses a consequence of one’s concrete first-person
experience.

Ramanuja makes his allegiance to a Cartesian doctrine of the person
plain when he writes:
 

Now the permanence of the producer [of conscious acts], and the
origination, duration, and cessation, as for pleasure and pain, of
what is known as the conscious act, which is an attribute of the
producer, are directly perceived. The permanence of the producer
is established by recognition from such judgments as This is the
very same thing previously known by me.27

 
The first sentence of this passage appeals to direct perception. Only in the
second sentence is there appeal to argument, and the argument infers from
reliable memory to the endurance of oneself as a substance.28

Nor, in Ramanuja’s view, is this nature as a self-conscious being lost in
enlightenment. Ramanuja waxes eloquent on the point:
 

To maintain that the consciousness of the “I” does not persist in
the state of final release is again altogether inappropriate. It, in
fact, amounts to the doctrine – only expressed in somewhat dif-
ferent words – that final release is the annihilation of the self.
The “I” is not a mere attribute of the self so that even after its
destruction the essential nature of the self might persist – as it
persists on the cessation of ignorance; but it constitutes the very
nature of the self. Such judgments as: “I know,” “Knowledge has
arisen in me,” show, on the other hand, that we are conscious of
knowledge as a mere attribute of the self. – Moreover, a man
who, suffering pain, mental or of other kind – whether such pain
be real or due to error only – puts himself in relation to pain – “I
am suffering pain” – naturally begins to reflect how he may
once for all free himself from all these manifold afflictions and
enjoy a state of untroubled ease; the desire of final release thus
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having arisen in him he at once sets to work to accomplish it.
If, on the other hand, he were to realize that the effect of such
activity would be the loss of personal existence, he surely
would turn away as soon as somebody began to tell him about
“release” . . . Nor must you maintain against this that even in
the state of release there persists pure consciousness; . . . No
sensible person exerts himself under the influence of the idea
that after he himself has perished there will remain some en-
tity termed “pure light”! – What constitutes the “inward” self
thus is the “I,” the knowing subject.29

 
A similar theme is expressed in this passage:
 

“May I, freeing myself from all pain, enter on free possession
of endless delight?” This is the thought which prompts the
man desirous of release to apply himself to the study of the sa-
cred texts. Were it a settled matter that release consists in the
annihilation of the “I,” the man would move away as soon as
release were only hinted at. “When I myself have perished,
there persists some consciousness different from me,” to bring
this about nobody truly will exert himself.30

 
The “permanence” referred to here, like that of the Jain and unlike that of
the Cartesian doctrine, is everlasting; like the Cartesian doctrine, and
unlike the Jain, Ramanuja holds the permanence to be possessed only by
divine courtesy and dependent on divine grace. In addition to an
insistence on the distinctness, endurance, and value of the individual
person or self, Ramanuja refers us to the nature of conscious experience
as a basis for the view that a person is a mental substance in yet another
passage:
 

Some things – e.g., staffs and bracelets – appear sometimes as
having a separate, independent existence of their own; at other
times they present themselves as distinguishing attributes of
other things or beings (i.e., of the persons carrying staffs or
wearing bracelets). Other entities – e.g., the generic character
of cows – have a being only insofar as they constitute the form
of substances, and thus always present themselves as distin-
guishing attributes of those substances . . . The assertion,
therefore, that the difference of things is refuted by immediate
consciousness is based on the plain denial of a certain form of
consciousness, the one namely – admitted by every one – which
is expressed by the judgment “This thing is such and such.”31
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The gist of this passage is that experiences that we all have are properly
reported by statements of the form I experience an X that has Q where
“X” refers to some thing and “Q” to some quality.

Indestructibility aside, then, Descartes, Jainism, and Ramanuja – a
French Catholic, an atheistic religious tradition, and a Hindu
Vsistadvaita Vedanta monotheist – hold that introspective (and for
Jainism and Ramanuja, enlightenment) experience confirms that
persons are self-conscious substances that endure through time. In
briefest scope, the idea is this: I am what I appear to be in introspective
and enlightenment experience; what I appear to be in introspective and
enlightenment experience is this: a mental substance; hence I am a
mental substance.

Buddhist-type appeals to experience

David Hume

David Hume writes concerning “all of our particular perceptions” that:
 

All these are different, and distinguishable, and separable from
each other, and may be separately consider’d, and may exist
separately, and have no need of any thing to support their ex-
istence. After what manner, therefore, do they belong to self;
and how are they connected with it? For my part, when I enter
most intimately into what I call myself, I always stumble on
some particular perception or other, or heat or cold, light or
shade, love or hatred, pain or pleasure. I never can catch myself
at any time without a perception, and never can observe any
thing but the perception. When my perceptions are remov’d for
any time, as by sound sleep; so long am I insensible of myself,
and may truly be said not to exist. And were all my perceptions
remov’d by death, and cou’d I neither think, nor feel, nor see,
nor love, nor hate after the dissolution of my body, I shou’d be
entirely annihilated, nor do I conceive what is farther requisite
to make me a perfect non-entity. If any one upon serious and
unprejudic’d reflexion, thinks he has a different notion of him-
self, I must confess I can reason no longer with him. All I can
allow him is, that he may be in the right as well as I, and that
we are essentially different in this particular. He may, perhaps,
perceive something simple and continuous, which he calls him-
self; tho’ I am certain there is no such principle in me.32
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Hume’s claim is that all his introspection yields is awareness of
independent states – say, a state of being in pain and a state of wondering
where the aspirin went. At another later time, introspection may reveal,
say, a desire for fish and wine and a regret that one forgot to buy either.
What there are, so far as persons go, are such states, and nothing else. In
briefest scope, his line of reasoning goes: I am what I appear to be in
introspective experience; what I appear to be in introspective experience
is this: individual states; hence I am individual states.

Theravada Buddhism

It is well known that this Humean view is shared by various Buddhist
perspectives. A Buddhist text tells us that:
 

Whether Buddhas arise, O priests, or whether Buddhas do not
arise, it remains a fact and the fixed and necessary constitution
of being that all its constituents are transitory. This fact a Bud-
dha discovers and masters, and when he has discovered and mas-
tered it, he announces, teaches, publishes, proclaims, discloses,
minutely explains, and makes it clear, that all the constituents of
being are transitory . . . Whether Buddhas arise, O priests, or
whether Buddhas do not arise, it remains a fact and the fixed and
necessary constitution of being, that all its elements are lacking
in an ego [substantial, permanent self-nature]. This fact a Bud-
dha discovers and masters, and when he has discovered and mas-
tered it, he announces, teaches, publishes, proclaims, discloses,
minutely explains, and makes it clear, that all the elements of
being are lacking in an ego.33

 
A longer and more familiar passage reads as follows:
 

Just as the word “chariot” is but a mode of expression for axle,
wheels, chariot-body, pole, and other constituent members,
placed in a certain relation to each other, but when we come to
examine the members one by one, we discover that in the abso-
lute sense there is not chariot; and just as the word “house” is
but a mode of expression for wood and other constituents of a
house, surrounding space in a certain relation, but in the abso-
lute sense there is no house; and just as the word “fist” is but a
mode of expression for the fingers, the thumb, etc. in a certain
relation; and the word “lute” for the body of the lute, strings,
etc.; “army” for elephants, horses, etc.; “city” for fortifications,
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houses, gates, etc.; “tree” for trunk, branches, foliage, etc.; in a cer-
tain relation, but when we come to examine the parts one by one,
we discover that in the absolute sense there is no tree; in exactly the
same way words “living entity” and “ego” are but a mode of ex-
pression for the presence of the five attachment groups, but when
we come to examine the elements of being one by one, we discover
that in the absolute sense there is no living entity there to form a
basis for such figments as “I am” or “I”; in other words, that in the
absolute sense there is only name and form. The insight of him who
perceives this is called knowledge of the truth.34

 
In brief, the line of reasoning is this: I am what I appear to be in

enlightenment experience; what I appear to be in enlightenment
experience is this: individual states; hence I am individual states.

These Buddhist passages express the doctrine that Hume claims to
derive from introspective experience and that Theravada (and other)
Buddhist traditions believe to be confirmed in meditative and
enlightenment experience. The gist of the passages is put more succinctly
via the terse claim “Consciousness is soulless.”35 Hume takes each mental
state – each perception, or impression and idea, as he says – to exist
independent of every other. The Buddhist traditions hold that each mental
state depends for its existence on other states. But this difference aside,
they agree – persons at a time are bundles of momentary states, over time
are a series of such bundles, and introspective and/or enlightenment
experience teaches us this sort of view.

The contrasting arguments

The enduring-mental-substance view and the bundle-of-momentary-states
view do agree on an important and controversial claim, namely that what
we appear to be in introspective, meditative, or enlightenment experience is
what we are. It is not obvious that this is so. John Locke, in Book Two of his
Essay Concerning Human Understanding, offers an interesting third view.
He agrees with Hume and Buddhism that what we are aware of is
momentary states. He holds that momentary states can exist only as states
of enduring substances. So he accepts the description of introspective data
given by the momentary-mental-state theorist and the conclusion held by
the enduring-mental-substance theorist, and there is at least nothing
obviously incoherent about this view. It is incoherent if one thinks that
what we are is exactly what introspection (etc.) reveals; but Locke does not
hold that. Further, of course the view that we are simply what appears to, or
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in, our introspective, meditative, or enlightenment experience is not
something that is introspectively (etc.) confirmable. Further, if one denies
that we are only what appears to, or in, our introspective (etc.) experience
one does not embrace a self-contradictory doctrine. Still further, we have
lots of tendencies, habits, dispositions, and properties that are not
introspectively (etc.) available to us – some (like our ability to make logical
inferences) are not always introspectively accessible, since we are not
always making inferences; some, like either our being indestructible or our
not being indestructible, are not ever introspectively available. Since the
view that we are what we introspectively seem to be is common to both
sides of the dispute, and an important part of their appeal to experience,
both are – to that important degree at any rate – mistaken. That
assumption is false.

One might revise the claim regarding introspection (etc.) to claim
merely that whatever structure the self seemed to introspection (etc.) to
have, or whatever fundamental sort it seemed to introspection to belong,
was the structure it had or the kind to which it belonged. But belonging to
a kind is not the sort of property that is introspectively discernible; if
persons are essentially self-conscious, and to be self-conscious is the
nature of persons, it still does not follow that self-consciousness being the
nature of persons is somehow introspectively accessible. Similarly, if one
has a triangular image before the mind’s eye, and being closed and three-
sided is essential to a triangle, it does not follow that being closed and
three-sided is essential to a triangle are part of one’s image. Neither self-
consciousness being the nature of persons nor being closed and three-
sided is the nature of triangles is an introspectively (etc.) accessible
quality.

It is crucial here that Descartes used both introspective report and
conceptual consideration. So did Locke: so also do Ramanuja, Hume, and
the Jain and Buddhist traditions. The substantivalists – Descartes,
Ramanuja, and the Jain tradition – take it to be true that it is logically
impossible that there be mental states that are not the states of some
person in the sense of being states of some mental substance. Here
Locke, who describes his experience in Humean and Buddhist terms,
agrees with Descartes, Ramanuja, and the Jains. For Jainism, Descartes,
and Ramanuja, what introspection yields is not a pain, but one’s being in
pain ; not a (or the) thought that Abraham Lincoln was once US
President, but one’s thinking that Lincoln was President; not hunger,
but one’s being hungry. It is oneself-in-somestate that is introspected.
The Buddhist tradition typically takes this to be a correct account of
ordinary introspection, and to that extent agrees with the
substantivalists against Hume. Hence their appeal to meditative and
enlightenment experience which they take to be different.
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Hume takes persons to be, at a time, merely bundles of states. He takes
introspection to reveal this, whereas the Buddhist tradition agrees with
Hume’s doctrine while taking his description of introspection to be true
only of meditative and enlightenment experiences. These experiences have
been, on the Buddhist view, purified from mistaken notions and, from the
Jain view, rendered evidentially worthless by importation of Buddhist
assumptions and made unnatural and non-representative of reliable human
experience.

It is tempting to offer this explanation of the differences. Each
perspective offers its reports of what experience teaches on report forms
constructed in their own shops, substantival forms from the Jain shop and
non-substantival forms from the Buddhist shop. What makes this possible
regarding introspective experience and the dispute at hand is a variety of
things we have noted already – the dispute is not a dispute about
introspectively accessible properties or states, and it is a dispute inherently
involving contrary philosophical theses. The Buddhist tradition is
unwilling to rest the case on appeal to introspective or sensory experience
because it thinks that this would refute its own position. It thus appeals to
experiences that occur in meditative and enlightenment contexts of the
right sort – e.g., not of the Jain sort. This involves a move not unlike the
Advaita appeal to moksha experience as trumping others, unless Hume is
right about introspective experience after all.

The problem with both the appeal-to-experience of the substantivalists
and of the non-substantivalists is this: it marks out the dispute on ground
that cannot offer evidence regarding it. The problem is not merely that
there is no neutral way of describing introspective experience to which one
can appeal for evidence that is of any use – though that is true. The
problem is that the sorts of properties or states, experience of which would
be evidence, are not accessible to introspective experience. Being a
substance and being a bundle of states are not more properties or features
that are introspectively accessible than are being indestructible or being
destructible; both sorts of features differ in that regard from being fatigued
or worried or elated.

If appeal to introspectibly accessible features are relevant to the dispute,
as of course they are, they are relevant by virtue of their connection to
competing theories of the self or person. The dispute then switches to the
competing theories themselves – to the internal consistency, the coherence,
the explanatory power, and so on, of substantival versus non-substantival
theories of persons. But that is a different matter from appeal to
introspective, meditative, or enlightenment experience as evidence for
religious belief. It is a matter of which theory – substantivalist or non-
substantivalist – can explain memory, responsibility, self-consciousness,
and the like.36 It is not a matter of direct experiential evidence.
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Questions for reflection

1 Construct and assess an argument for the claim Numinous experience is
not self-authenticating regarding the claim that God exists analogous to
the one offered above regarding the claim that enlightenment experience
is not self-authenticating regarding religious belief.

2 Give the best argument you can for the claim Kevala experience provides
evidence for Jain belief and then subject it to the best critique that you
can offer. What is the result?

3 Give the best argument you can for the claim Moksha experience
provides evidence for Advaita belief and then subject it to the best
critique that you can offer. What is the result?

4 Give the best argument you can for the claim Nirvana experience
provides evidence for Theravada belief and then subject it to the best
critique that you can offer. What is the result?

5 Give the best argument you can for the claim Numinous experience
provides evidence for monotheistic belief and then subject it to the best
critique that you can offer. What is the result?

6 Give the best argument you can for the claim Sensory experience
provides evidence for belief in the existence of physical objects and then
subject it to the best critique that you can offer. What is the result?
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Cognition, Oxford: Blackwell. A good survey of contemporary philosophy of mind.
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substance account of persons.
Loux, Michael (1997) Metaphysics, London: Routledge. Contains a good discussion
of substance-theories and bundle-theories.
Yandell, Keith E. (1990) Hume’s “Inexplicable Mystery,” Philadelphia: Temple
University Press. Contains a detailed discussion of Hume’s views.
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Religion and morality

Religious values and moral values

Nonmonotheistic traditions

Religious traditions sanction religious values. Advaita Vedanta,
Theravada Buddhism, and Jainism find the highest value in the
attainment of release from reincarnation and the achieving of

enlightenment – first a pre-enlightenment experience in this life which
guarantees a later and final enlightenment upon death.

There are various logically possible relationships between moral and
religious values. At one extreme, one might hold that the only way to
salvation was by trampling moral values under foot or, at the other, that
the only way of being morally mature was by way of rejecting all
religious values as unworthy. Pursuing either line of reasoning would
require a general discussion of the nature of morality. Here a more
modest route is taken. Our concern is with what views of morality are
available within the religious perspectives already outlined.

A key question to ask in this regard is whether moral values, as
conceived by a religious tradition, are taken up into its ultimate religious
value. What is of ultimate religious value for a tradition is gaining the
proffered cure to its diagnosed illness, or attaining salvation or
enlightenment. For Advaita Vedanta, then, however important moral
values are at the level of appearance, and however stressed it is in practice
that only the morally pure can achieve enlightenment, since morality has
no place or purchase on a qualityless Brahman, the ultimate religious
value – realization of identity with qualityless Brahman, recognition of
an identity alleged always to have held – has no moral content. Moral
virtue is at best a means to the achievement of an amoral religious
condition.

Theravada Buddhism construes the achievement of nirvana either as
annihilation altogether or at least as involving the loss of anything that
would involve the continued existence of an individual person. On this
perspective, there is comparatively little to a person at a time, or over
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time, and it appears that this notion of what individuality amounts to is
preparatory to an account on which all individuality is lost.

Here, too, then, final enlightenment has no moral content – indeed,
perhaps, no content period. Thus, however nice individual or typical
Theravada Buddhists, or Advaita Vedantins, may be, and whatever the
morally relevant effects of their respective traditions in the cultures
that they influence, it seems true that ultimate religious value has, for
these traditions, no place for any sort of intrinsic moral value.

Jainism is more complex in this regard. In Jain enlightenment,
personal identity is retained, and there is no reason to deny that what
sort of person, morally speaking, one has been may enter into one’s
status in final enlightenment – may, so to say, flavor the enlightenment
experience in one way or another. Thus while following a strict code is
required here, as in Theravada and Advaita, in order to achieve
enlightenment, in Jainism alone of these alternatives is it possible to
contend that one’s moral character now somehow carries over into one’s
condition in enlightenment, for only in Jainism is there anything in the
condition of enlightenment to which moral properties might belong or
which might possess moral character.

Monotheistic traditions

If God is conceived as a moral agent, as is frequent but not universal
among monotheists, then God’s existence is the highest moral value and
the core of morality relative to created persons is their being made in the
image of God and their achieving their positive potential by imitation of
God. A highly plausible view of morality takes moral principles1 to be, if
true, then necessarily true. Monotheists who suppose God exists to be a
logically necessary truth can take the necessary truth of true moral
principles to be grounded in divine cognitive states; monotheists who
view God exists as contingently true can ground necessarily true moral
principles in abstract objects that possess logically necessary existence.2

On both views, if a moral principle is true, it is true whether God creates
or not. A moral principle, being conditional – of the form possessed by If
X is a person then X ought to be respected, for example – will be true
under all possible conditions, including those in which God does not
create. On both views, there will be persons3 to whom moral principles
apply only if God creates them.

It is sometimes argued that God cannot be said to be morally good in the
same sense in which human beings – say, St Paul – are said to be good. Two
arguments often given for this view are:
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Argument 1
1 God is good is a necessary truth.
2 St Paul is good, even if true, is a contingent truth.
3 If “X” in “Y is X” is used in a sentence expressing a necessary truth,

and “X” in “Z is X” is used in a sentence expressing a contingent
truth, then “X” as used in the one sentence bears a different
meaning than does “X” as used in the other sentence. Hence:

4 “Good” as used in “God is good” has a different meaning than does
“good” in “St Paul is good.”

 
The problem with this argument is that the principle expressed in
premise 3 is false. Consider the sentences “Three is odd” and “The
number of coins on the table is odd.” The proposition expressed by the
first of these sentences is a necessary truth, and the proposition
expressed by the second of these sentences is, if true at all, a contingent
truth. But “odd” means the same in both cases. Hence premise 3 is false.

The other line of reasoning is that if God is good, still God can do
things, and allow things, without ceasing to be good, that no human
being could do, or allow,4 without ceasing to be good. Jill, if she allows a
person to suffer terribly when she could easily stop it, or causes
someone to die even though her family needs her desperately, is not a
good person. God, if God exists, at least allows such things all the time
without ceasing to be called good. So “good” must mean something else
in heaven than on earth.

This argument ignores the fact that ascriptions of goodness
ultimately rest on motives, intentions, ends, and – in the end –
character. Two persons, of equally good character, can act differently if
their knowledge and powers differ, and greatly differently if their
knowledge and powers differ greatly. A man on a train who is in sudden
need of a delicate operation will rightly react differently to the idea of a
skilled surgeon performing the operation immediately and a sincere
lawyer with a knife and good intentions attempting to perform the same
operation. Presumably the surgeon may, and perhaps ought, to operate;
the lawyer ought to go get help. The claim that God is good is the claim
that God’s motives, ends, intentions, and character resemble those of a
good human person, allowing for difference in knowledge and power.
The range of things that God can allow and bring good out of thus
vastly exceeds those available to any human being. Especially relevant
in this regard is the monotheistic view that while a person’s death ends
our ability to affect them, it makes no difference to God’s power to
affect them. So this argument too fails.
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Deterministic views

Fatalism: determinism based on logical necessity

Fatalism is the view that these two things are true:
 
1 Every truth is a necessary truth.
2 Every falsehood is a necessary falsehood.
 
If one holds that God exists, and is a fatalist, one will think that God exists is a
necessary truth and also that it, plus various necessary truths about God’s
nature, will explain other necessary truths about the existence and history of
the world.

There can be no such thing as explaining why a particular necessary truth N
is true rather than false – its having been false is logically impossible and there
is no need to eliminate a non-possibility. There is no possibly being false to
rule out. One can put the point here by contrasting a necessary truth like Even
an omnipotent being cannot fiat the actions of a libertarianly free person and
a contingent truth like Boston’s National Basketball franchise is named the
Celtics. The necessary truth concerning omnipotence and freedom can be
explained by making its meaning clear; a detailed explanation of libertarian
freedom is offered later in this chapter. But explaining the truth of a necessary
truth amounts either to giving an account of its sense or offering an account of
necessary truth generally – a theory of necessity such as Necessary truths are
grounded in abstract objects. Neither of these is a matter of describing some
conditions that might have obtained and the obtaining of which would make
the necessary truth in question false. There are no such conditions. The
contingent truth about the Celtics can be explained in terms of the history of
the franchise; what makes it true is a series of events that might never have
occurred, so this explanation is a matter of accounting for the fact that it is true
rather than false. Even, then, if one is a fatalist – in which case one will deny
that there are any logically contingent truths or falsehoods – it is baffling how
the truth of one necessary truth could explain the truth of another.

Nonetheless, setting this problem aside, consider a monotheistic version of
fatalism. On this view, Necessarily, God exists is true, as are each of the
following: Necessarily, God has all and only those properties definitive of
God’s nature; Necessarily, God’s choices are entirely determined by God’s
nature; Necessarily, whatever is true is true because God chose that it be true.5

Then consider the consequences.
One consequence is that God’s existence and nature entirely

determine God’s choices, which in turn determine everything else. But it
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is, by hypothesis, logically impossible that God not exist or that God not
have the nature that God has. So it is logically impossible that any true
proposition is not true or that any proposition that is not true was true.
The right way to think of the sort of scenario described is in terms of an
axiomatic system in which all the theorems follow by rules of inference
from the axioms; the axioms are necessary truths, the rules of inference
truth preserving, and so the theorems are also necessary truths. The
first consequence, then, would be this: if a theologically based logical
fatalism were true: every truth a necessary truth, every falsehood a
contradiction, then the actual world also the only world possible.

Another consequence is that there would be at most one agent.
Suppose that Tess and Tricia are related as follows. Tess has her own
thought life, but Tricia thinks only when and what Tess deliberately,
specifically causes her to think. Tess can act without Tricia, but Tricia
acts only if Tess causes her to act. In fact, every feeling, mental image,
dream, movement, attitude, pain, or pleasure Tricia experiences, Tess
deliberately, specifically causes her to experience. Tess knows her power
over Tricia, but Tricia is ignorant of it. Finally, this relationship between
Tess and Tricia is one neither can break; its roots lie deep in the laws of
nature. It is logically possible that Tess and Tricia not be so related, but
only logically possible. Under these circumstances, however things seem
to Tricia, she is not an agent; she does not act on her own, think on her
own, feel on her own. But on the scenario with which we began, God is,
so to speak, related to whatever persons there are (or appear to be), as
Tess is related to Tricia, only more so; here the roots of the relationship
lie deep in the nature of a necessarily existing God and in the laws of
logic. It is not even logically possible that God not be so related to any
persons there may be, or appear to be. Indeed, on the scenario being
considered, there is at most one person. On it, God is related to Tess in
such a manner that her existence as well as her thoughts, feelings, and
actions are entirely determined by God’s existence and nature. It is no
more logically possible that God exist and Tess not than it is logically
possible that Tess exist and God not; God exists, on the scenario in
question, entails Tess exists, and since the former is, by hypothesis, a
necessary truth, so is the latter.6 Thus Tess exists also entails God exists.
Tess is not a person distinct from God; she is at most, as Spinoza would
put it, a mode – a state – of God’s.7 It is not logically possible that “her”
existence and “her” properties, thoughts, and actions exist without
God’s existing and having the nature that God possesses; the divine
existence and nature determine “her” existence and properties in such a
way that it is logically impossible that they be otherwise than as they
are. In such a world, morality would be impossible. Even if we suppose
that Tess is a person, it would be logically impossible that she or anyone
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act other than as they did, think other than as they did, feel other than
as they did. Any suggestion to the effect that anyone might have acted,
thought, or felt at some time other than as they did think, act, or feel at
that time would be self-contradictory. If all  truths were necessary
truths, there would be no way things could be other than the way things
were. The notions of responsibility and obligation, guilt and innocence,
freedom and agency, all presuppose at least the logical possibility of
alternatives. Logical fatalism is true and There are moral agents are
logically incompatible propositions; while there is not much
controversy concerning this point, there is considerable controversy
regarding what sort of world it is within which agents can exist who are
free in the sense required if they are to be morally responsible for their
choices and actions.

This discussion of monotheistic fatalism raises some interesting
questions regarding what is to come. If it is clear that the absence of
logically possible alternatives entails the absence of freedom, is there
any good reason to think the absence of all  but counterfactual
alternatives – alternatives available in other possible worlds but not in
the real world, alternatives “available” only in a sense compatible with
the actions actually performed being in fact inevitable – does not also
entail the absence of freedom? If it is true that there is but one agent in
a fatalistic monotheistic world, is there any good reason to think that
there is more than one agent in a deterministic world?

Determinism not based on logical necessity

Let a tensed universal description (TUD) be an accurate statement of
everything that is true in the world at a given time. Each such
description should be viewed as tensed to some specific time that is
specified in the description. Let LN be a correct account of all of the laws
of nature, and LL a correct account of all of the laws of logic. Then
determinism holds: For any TUD tensed earlier than time t, that TUD
plus LN plus LL, entails any TUD tensed to time t or later. Thus, if
determinism is true, the past determines a unique future. There are
logical possibilities alternative to what happens at any given time; it is
simply not compatible with the laws of logic, the laws of nature, and
what has happened in the past that they be realized. So they will not
happen, and there is no more that we can do about that than there is we
can do about the truth of the laws of logic, the laws of nature, or what
happened in the past.
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Compatibilism and incompatibilism

Compatibilism holds that it is logically possible that determinism be
true and that persons have the sort of freedom that is required for them
to be morally responsible for their choices and actions. The opposite
position to compatibilism is incompatibilism, which holds that it is not
logically possible (non-contradictory) that determinism be true and that
persons have the sort of freedom that is required for them to be morally
responsible for their choices and actions.

Libertarianism8

Libertarianism holds that incompatibilism is true and determinism is
false; in order for persons to have the sort of freedom that is required
for them to be morally responsible for their choices and actions they
must have genuine freedom, not compatibilist so-called freedom,
regarding those choices and actions. Libertarians hold that persons do
have this sort of freedom. Compatibilists are dubious that there is even
possibly any sort of freedom beyond that which they affirm. The notion
of libertarian freedom, often called categorical freedom, runs as follows.
 
(CF) Jane is categorically (or libertarianly) free with respect to lying at

T entails Jane’s lying is within her power at T and Jane’s refraining
from lying is within her power at T.

 
In turn:
 
(CFa) Jane’s lying is within her power at T entails Jane’s lying at T does

not require that Jane falsify some total universal description
(TUD) tensed to a time earlier than T, make some law of nature
false, or make some law of logic false;

 
and
 
(CFb) Jane’s refraining from lying is within her power at T entails

Jane’s refraining from lying at T does not require that Jane falsify
some TUD tensed to a time earlier than T, make some law of
nature false, or make some law of logic false.

 
(CF) is to be understood as containing the definitions provided by (CFa)
and (CFb).
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Relations between the positions

It may be helpful in understanding these alternatives to see some of their
relationship laid out.
 

1 One can consistently be a determinist and an incompatibilist.
2 One can consistently be a determinist and a compatibilist.
3 One cannot consistently be a determinist and a libertarian.
4 One cannot consistently be an incompatibilist and a compatibilist.
5 Being a libertarian entails being an incompatibilist.
6 Being an incompatibilist does not entail being a libertarian.
7 Being a compatibilist does not entail being a determinist.

Monotheistic determinism and monotheistic libertarianism

A fundamental dispute within monotheism concerns whether possession of
compatibilist freedom yields a world sufficiently different from
(monotheistic?) logical fatalism to allow for there to be human agents who
are morally responsible for their thoughts and actions. Libertarian
monotheists think that if the only sort of freedom human persons have is
so-called compatibilist freedom then God is cause of whatever evils our
thoughts and actions involve. Or they think that God is the only agent, and
that human personhood is mere appearance. Compatibilist monotheists
disagree. If compatibilism is false, then of course monotheists ought to
reject it. There is an interesting and powerful argument against
compatibilism.

An argument against compatibilism

Consider the TUD that is tensed to the time just before the last dinosaur
died; let that be TUDdino. Then suppose that you will decide to have a cup
of coffee at 3:00 this afternoon; let the TUD tensed to that time be TUDcup;
TUDcup, of course, includes a statement to the effect that you decide to
have a cup of coffee at 3:00. If determinism is true, then:
 

1 TUDdino and LL and LN entails TUDcup.
2 One is not responsible for anything that one has no control over.
3 One has no control over anything that is entailed by what one has no

control over.
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4 One is not responsible for anything that is entailed by what one has
no control over (from 2, 3).

5 You have no control over what is true in TUDdino.
6 You have no control over what the laws of logic are.
7 You have no control over what the laws of nature are.
8 You have no control over TUDdino and LL and LN (from 5–7).
9 You have no control over what TUDdino and LL and LN entails (from

4, 8).
10 You have no control over TUDcup (from 1, 9).
11 TUDcup entails You decide to have coffee at 3:00.
12 You have no control over whether you decide to have coffee at 3:00

(from 10, 11).
 
Note that you and your decision/action “stand in” here for everyone and
every one of everyone’s decisions/actions. So what follows is that if
determinism is true then no one is ever responsible for any decision/action.
Hence compatibilism, which claims otherwise, is false.9 Central to
controversy over the success of this argument is whether premise 3 – One
has no control over anything that is entailed by what one has no control
over – is true. This claim is sometimes called the Control Principle.

Explanation and determinism

If determinism is true, then for any TUD true at time T1 it is not merely
the case that The TUD true at T1 plus the laws of logic plus the laws of
nature entail the TUD true at any later time but that the TUD true at time
T1 plus the laws of logic and the laws of nature also explain the truth of the
TUD true at time T2, and so on. Even if it is a necessary element in
explanation, entailment is not sufficient for explanation. The proposition
Either 1 and 3 are 7 or Oklahoma is a state, and 1 and 3 are not 7 entails
the proposition Oklahoma is a state, but Oklahoma’s statehood has not
been explained.

The notion of an explanation is notoriously difficult, but this much can
be said about it. Let us say that If X obtains then Y obtains is true and
expresses a law, then there is an X/Y lawlike connection; let us also say that
if there is a true non-lawlike proposition of the form If X obtains then an
agent with the power to bring about Y will do A then there is an X/Y
teleological connection. In order that X obtains explain Y obtains it must be
the case that X does indeed obtain, and the case that there is a true
proposition that expresses a lawlike or a teleological X/Y connection.
Determinism assumes that for every state B that obtains, there is another
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state A such that A obtains and such that there is a lawlike A/B connection.
In order for determinism to be true, the past must not only entail, but also
explain, the future by virtue of there always being such lawlike
connections.10

The Control Principle

What is most interestingly controversial about the argument, stated above,
against compatibilism concerns the third premise, which states a version of
the Control Principle: (CP) One has no control over anything that is entailed
by what one has no control over. Is (CP), or some appropriate replacement,
true? (CP) tells us this: one may properly infer from Sam has no control over
whether A obtains and That A obtains entails that B obtains to Sam has no
control over whether B obtains. There are two sorts of objection to (CP).

One is that there are analogous inferences that are not proper. For
example, neither of these arguments is valid:
 
Example 1: Sue is obligated to do A; doing A entails doing B; hence

Sue is obligated to do B. (Sue is obligated to wash her dog;
washing her dog entails shifting the position of some
atoms; hence Sue is obligated to shift the position of some
atoms.)11

Example 2: Sue believes that P; that P is true entails that Q is true;
hence Sue believes that Q. (Sue believes that figure F is a
triangle; that F is a triangle entails that F’s interior angles
sum to 180 degrees; hence Sue believes that F’s interior
angles sum to 180 degrees. Sue can believe that F is a
triangle but has learned no geometry sufficient for
believing anything about what F’s interior angles sum to.)

 
On the other hand, there are analogous inferences that are entirely

proper:
 
Example 3: Necessarily, P entails Q; Necessarily P; hence Necessarily

Q.
Example 4: P entails Q; P is true; hence Q is true
 
are valid inferences. Is it with these, or with the previous examples, that the
Control Principle is properly compared? That is just the question all over
again as to whether the Control Principle is true. No real progress is likely
along these lines, either in favor or against the Control Principle. Each
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party to the dispute will simply put forward examples that exhibit their
view of the matter, and claim – neither more nor less cogently than the
other – that these are the genuinely parallel cases.

The other and better strategy involves looking very closely at what the
Control Principle says and endeavoring to find clear counterexamples to it.
Suppose X obtains at time T is necessarily true of some fact X – that
seventeen is prime, or that necessary truths are necessarily necessary. (Such
facts will obtain at any time you please.) In such a case, X’s obtaining, let us
say, is logically inevitable. Note that if the occurrence of some state of affairs
A is logically inevitable, then A’s non-occurrence is logically impossible.
Suppose that State of affairs Y obtains at time T2 is contingently true, as is
State of affairs X obtains at T1, where T1 is a time before any human being
existed and T2 is a time well after the first human beings came to exist.
Suppose, finally, that the conjunct (X obtains at T1 and The laws of logic are
true and The laws of nature are true and Y does not obtain at T2) is a
contradiction. Then let us say that, given X, Y is in fact inevitable. When this
is so regarding some state of affairs, let us say that it is in fact inevitable.
Note that if state of affairs A is in fact inevitable, then A’s non-occurrence is
in fact impossible – A does not occur is logically inconsistent with the very
complex conjunct composed of the truth about the past, the laws of nature,
and the laws of logic. Even the staunchest compatibilist should grant that
whether something obtained or not before any human being existed was not
something any human being could do anything whatever about, and the
same goes for the laws of logic and the laws of nature. Then given things true
in our world that we had nothing to do with making true and could not have
altered, what occurs now (if determinism is true) is in fact inevitable. So we
could do nothing about whether any thing that obtains now did so or not –
not even any of our thoughts or actions. What the Control Principle claims is
that, regarding things that are either logically or in fact inevitable, and what
these things entail,12 we do not have any control. If determinism is true,
whatever occurs is in fact inevitable. So if determinism is true, and the
Control Principle is true, there is nothing whatever that we have control
over.

Given this understanding of the Control Principle, consider its
application to a simple case. Suppose that there is a golden retriever Fairy
who makes sure that (R) is true:
 
(R) Every golden retriever in the world is well fed.
 
Ruth, who owns a golden retriever, has no control over whether (R) is true
or not. Obviously (given that Ruth has a golden retriever) (R) entails:
 
(GR) Ruth’s golden retriever is well fed.
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If (R) is true, then Ruth’s golden retriever will be fed, whether Ruth feeds
him or not. What can be up to Ruth is simply whether or not she feeds him.
She can make (GR) true, even though (GR) will be true whether she makes
it true or not. What Ruth can have control over, even if (R) is true, is
whether
 
(RG) It is Ruth who feeds Ruth’s golden retriever
 
is true. There is a distinction to be made between cases in which a
proposition will be true whether one so acts as to make it true or not and
cases in which a proposition will be true only if one so acts as to make it
true. What is in one’s control in the former cases is what happens by virtue
of which a particular proposition is true – whether it is true by virtue of
one’s own activities or by virtue of something else; what is in one’s control
in the latter cases is whether anything at all occurs in virtue of which a
particular proposition is true. Let us call instances of the former sort cases
of partial control and instances of the latter sort cases of full control.

Suppose that (R) will be true, whatever Ruth does. Since (R) Every
golden retriever in the world is well fed entails (GR) Ruth’s golden
retriever is well fed, the Control Principle tells us that whether (GR) is true
also does not depend on what Ruth does. (RG) It is Ruth who feeds Ruth’s
golden retriever, however, is not entailed by (R). Given (R) and the Control
Principle, the truth of (GR) is not under even Ruth’s partial control. Given
(R) and (GR), the truth of (RG) can still be under her partial control.

If determinism is true, some truths descriptive of a pre-Ruth past, plus
the laws of nature and the laws of logic – what we might call some preRuth
package of truths – either entails (RG) or entails not-(RG). This fact, plus
the Control Principle, entails that whether (RG) is true or not is also not
even in Ruth’s partial control.

Suppose determinism is true, and Ruth herself feeds her golden retriever
at time T. Then her doing so is in fact inevitable, and her not doing so is in
fact impossible. Suppose that determinism is true, and Ruth does not
herself feed her golden retriever at time T. Then her not doing so is in fact
inevitable and her doing so is in fact impossible. What is in fact impossible
for Ruth is not under Ruth’s control. So the Control Principle seems correct
in its implications regarding Ruth and the feeding of her golden retriever.

It is worth noting what, if determinism is true, the distinction between
partial control and full control amounts to. Consider what, if determinism
is true, having partial control means. We may as well consider this
concretely in terms once again of Ruth and her dog. If determinism is
true, then to say that Ruth has partial control regarding whether her dog
is fed is to say that the conditional If Ruth does not feed her dog, her dog
will be fed is true (the golden retriever Fairy will become active) but
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either Ruth does feed her dog is in fact inevitably true or Ruth does not
feed her dog is in fact inevitably true. If determinism is true, then to say
that Ruth has full control regarding whether her dog is fed is to say that
the conditional If Ruth does not feed her dog, her dog will be fed is false
but either Ruth does feed her dog is in fact inevitably true or Ruth does
not feed her dog is in fact inevitably true. If whether her dog is fed or not
is in fact inevitable, and whether she feeds it or not is in fact inevitable, it
is hard to see how she is free with respect to her dog being fed. Why think
that, if determinism is true, anyone is ever free regarding anything?

Compatibilist replies

The natural compatibilist replies to this question amount to this: they
find some feature of Ruth that causes Ruth’s behavior, and claim that
there being a cause of this sort is what it amounts to for Ruth to be free.
Suppose Ruth feeds her dog, and her doing so she wants to do, intends to
do, and the like. Her body makes all the appropriate dog-feeding
movements because of her wants, desires, intentions, and like, and the dog
happily eats his dinner. But then Ruth – the compatibilist claims – feeds
her dog, and is responsible for doing so. If the sorts of thing she has done
are morally right or wrong, she is morally praiseworthy or blameworthy
for having done it. So she is free in whatever sense moral responsibility
requires.

The incompatibilist, whether she is a libertarian or not, wonders how
this can be so, in the light of the considerations previously noted – given
that if determinism is true, whatever is done is in fact inevitably done. To
answer, compatibilists have to give some account of freedom.

Possibility

It is helpful, in approaching compatibilist accounts of freedom, to highlight
three relevant concepts:
 
Logical inevitability: State of affairs A is logically inevitable if and

only if A obtains is a logically necessary truth.
In fact inevitability: State of affairs A is in fact inevitable if and only

if A obtains is entailed by the truth about the past, the
laws of nature, and the laws of logic.

 
These notions contrast to:
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Causal impossibility: State of affairs A is causally impossible if and
only if A obtains only if some law of nature is false.

 
Compatibilists take it to be possible that a bit of behavior be in fact
inevitable and one that one is morally responsible for performing.
Compatibilists and incompatibilists typically agree that human beings
never perform actions that are logically inevitable or causally impossible.
Libertarians deny that human actions are typically in fact inevitable and
add that, were they, no one would ever be responsible for them.13

Compatibilism and actions versus nonactions

The compatibilist thinks that whether determinism is true or not, and
hence even if it is true, we can have the sort of freedom required for moral
responsibility. Hence he holds that this sort of freedom regarding some
thought or action is compatible with that thought or action being in fact
inevitable.

One may be responsible for what one does, but also for what one does
not do. A friend who could easily have stopped your progress and knew
what would happen if he did not, but nonetheless allowed you to walk into
the path of a moving vehicle, is not innocent merely because she did not
push you into its path. For simplicity, however, focus here will be on
responsibility for what one does. Regarding such responsibility, Karen is
responsible for action A entails Karen performed A.

Let Karen’s states at time T refer to all of the physical states Karen’s
body is in at T and all of the mental states her mind is in at T. If
determinism is true, each of those states is in fact inevitable, given the
content of the past. Let us say that a causal chain passes through Karen at T
if and only if at least one of its members is also one of Karen’s states at T. If
some action by Karen is a member of a causal chain – a chain whose earlier
members result in Karen performing that action – let us call it an action
chain relative to Karen; for short, an action chain. Any action chain
relative to Karen must pass through Karen.

Consider the various sorts of mental states that one can be in that are
relevant to how one acts – intentions, purposes, goals, preferences, likes,
dislikes, desires, wants, choices, and so on. Let these be action-inclining states.
Action-inclining states relative to chewing a stick of gum will include desiring
to chew it, intending to chew it, having chewing it as a purpose or a goal, and
the like. If a chain passes through Karen but contains no action-inclining state
of Karen’s, then even if it results in some motions of her body, it is dubious
that it is an action chain regarding her. There is a difference between Karen’s
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teeth gnashing and Karen gnashing her teeth, and if determinism being true is
compatible with making that distinction between actual cases, presumably the
difference will be one between a causal chain passing through Karen that
contains none of Karen’s action-inclining states (Karen’s teeth gnashing) and a
causal chain passing through Karen that does contain some action-inclining
state of her where the target of that state is her teeth being gnashed together
(Karen gnashing her teeth). An action chain relative to Karen’s performing
action A must pass through Karen in such a way that it contains action-
inclining states which are at least partial causes of A. This is one way, perhaps
the most natural, for a determinist to endeavor to distinguish between what is,
and what is not, an action: actions are the products of action chains that pass
through the person who acts in such a manner that the person’s action-
inclining states are at least among the action’s causes.

Suppose Sam decides to commit murder. If determinism is true, this decision
is in fact inevitable given things that occurred in the distant, preSam past. The
compatibilist will note that the causal chain that yields Sam’s decision “runs
through Sam,” so to speak, whereas other causal chains do not do so. The
earlier portion of the causal chain that yields the pre-Sam events whose
occurrence, if determinism is true, render his choice in fact inevitable has in
fact run through Sam. The compatibilist will add that there are logically
possible worlds in which Sam’s decision does not obtain; the events that render
Sam’s decision in fact inevitable would not obtain if one of those worlds was
the actual world. This is the difference between Sam’s decision being logically
inevitable and its being in fact inevitable. Presumably, if determinism is true, it
is not logically possible that the events that render his decision in fact
inevitable occur without his decision also occurring – not unless one could
have the same events but different causal laws. The core of the compatibilist’s
position will lie in the development of a notion of is under the control of where
something is under one’s control provided one could have done otherwise or
one was compatibilistically free relative to whether something occurred. Thus
compatibilist freedom invites our attention.

Compatibilist freedom

One suggestion regarding what this sort of freedom amounts to is this: let D be
a description of what has occurred up to time T, L a statement of the laws of
nature, and L* a statement of the laws of logic. Let their conjunct be the whole
past package. Jane wonders whether or not to lie to John. It turns out that Jane
lies to John is compatible with the whole past package, and Jane does not lie to
John is not compatible with the whole past package.14 The idea is to leave room
for Jane’s being free even though what Jane will do must be compatible with
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the whole past package and only one of the logically possible alternatives is
compatible with that package; on this view, whatever sort of freedom
responsibility requires is constrained by this condition. Given the conditions
described, Jane will lie to John, her lying to John is in fact inevitable, and Jane is
morally responsible for lying to John is compatible with Jane’s not lying to John
is incompatible with the whole past package. Jane’s lying, on this account,
follows from what has happened prior to her lying, given the laws of logic and
the laws of nature.15

The range of what can be said to give this alleged freedom content should
be explored. If Jane’s lying is an action on Jane’s part, it must be related to
Jane in certain ways – this, we might say, is the positive story regarding
Jane’s freely lying. The positive story is the story of the conditions regarding
Jane’s actually lying, whether it concerns what she did or what was not done
to her. Further, if she is free in performing that action, her not performing it
must have been available to her in certain ways – this, we might say, is the
negative story regarding Jane’s freely lying. The negative story is the story
of the conditions regarding the availability to Jane of refraining from lying.
The combination of the positive story and negative story, where both are told
with compatibilist constraints, will be the whole compatibilist story
regarding her freely lying. There is no universal agreement among
compatibilists as to how this story goes, and we will give a very full account
that captures a good many of the elements that compatibilists include in that
story. What we say about the version of the story here can also be said about
other compatibilist accounts.

Constraints

For an account of free action to be compatibilist, it must be the case that it
can be a true account even if determinism is true. Hence Jane’s action is in
fact inevitable (where in fact inevitable is understood as we have defined it)
and Jane’s action is free and she is morally responsible for so acting are
logically compatible. Our formulation of the compatibilist account will
endeavor to give as broad a definition as this constraint allows – to include as
many elements as it allows.16

The positive story

Jane’s lying to John at time T obviously entails Jane lied to John at T. We
have already noted that, on a compatibilist account, it entails An action chain
that includes Jane’s lying to John at T passes through Jane.
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A classic analysis of this sort of freedom goes like this: Jane is free in
lying to John at time T if and only if (i) Jane lies to John at T, (ii) Jane
wanted to lie to John at T, and (iii) Jane’s lying is caused by her wanting to.
Let us say that if Jane and her lying are related as (i) through (iii) indicate,
Jane’s lying is congenial. This serves to emphasize that the relevant action
chain contains states of Jane that are at least a partial cause of Jane’s lying
to John, where those states on the whole incline toward rather than against
lying.

Here, then, is part of one compatibilist positive story regarding Jane’s
freely lying to John at time T:
 

Jane’s lying to John at time T is a free action entails Jane lied to
John at T, An action chain that includes Jane’s lying to John at T
passes through Jane, and Jane’s lying to John at T is (in the sense
defined) congenial to Jane.

 
This is compatible with Jane’s not liking to do it, but liking any other
alternative still less.

If Jim has hypnotized Jane to lie, puts a gun to her head to make her lie,
or the like, John coerces Jane to lie. If Jane is related to her lying as a
kleptomaniac to stealing, Jane is a compulsive liar. Suppose neither of these
is the case; then Jane’s lying is neither coerced nor compulsed. Thus far we
have at least a fairly complete positive story – one that includes at least a
great deal of what is available to such an account:
 

Jane’s lying to John at T is a free action entails Jane lied to John
at T, an action chain that includes Jane’s lying to John at T
passes through Jane, Jane’s lying to John at T is (in the sense
defined) congenial to Jane, and At T, Jane is neither coerced nor
compulsed to lie to John.

The negative story

If this is (one compatibilist version of) the positive story, there is also a
compatibilist account of the availability to Jane of not lying to John at time
T. If her not lying is just plain not available to her, then her lying isn’t a
free action.

Jane’s not lying is not logically impossible; it is, in that sense, logically
available. It is not against the laws of nature; it is, in that sense, naturally
available. It is within her capacity in the sense that she knows what a lie is
and what she will say to John if she lies and she knows how to say those
words, she is not dumb or paralyzed, she has whatever range of cognitive,
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psychological, and physical capacities is required by not lying; Jane’s not
lying is, in that sense, competently available. Perhaps it is true that if she
had chosen not to lie, she could have refrained from lying; then, in that
sense, Jane’s not lying is counterfactually available. Even if all this is so,
either her choosing to lie or her not choosing to lie is incompatible with the
whole past package.17 Since she lies, her lying is in fact inevitable – it is in
fact inevitable that she does not choose not to lie. So even if it is true that if
she had not chosen to lie she would not have lied, it is also true that it was
in fact inevitable that she did not choose not to lie.

On one version, then, of the compatibilist account,
 

Jane’s lying to John at T is a free action entails Jane’s not lying
to John at T is logically, naturally, competently, and counter-fac-
tually available to Jane at T.

 
Perhaps there is more.

Perhaps this should be added. Suppose that Jane ordinarily has a set of
only true beliefs about what one can expect from ordinary computers, but
that one morning her colleagues discover her trying to fry eggs on her
keyboard. Jane is, in this respect, irrational in the sense that, given beliefs
anyone familiar with computers has, she should know that the result of her
keyboard-and-egg behavior will not be breakfast.18 A compatibilist may
wish to add that actions that are irrational on Jane’s part are not free
actions. If so, we then get:
 

Jane’s lying to John at T is a free action entails Jane’s not lying
to John at T is logically, naturally, competently, and counter-fac-
tually available to Jane at T, and Jane’s not lying to John at T
would not be irrational.

 
It should be noted that being irrational here involves such things as
having wildly implausible beliefs or reasoning in a chaotic fashion or
the like; it is not a sense of irrational in which, for example, acting
wrongly is inherently irrational.

Finally, perhaps lack of irrationality in the rough sense broadly
characterized should also be added to Jane’s act of lying. If we do this,
and put the resultant positive and negative stories together, we get this
result:
 

Jane’s lying to John at T is a free action entails Jane lied to
John at T. An action chain that includes Jane’s lying to John
at T passes through Jane, Jane’s lying to John at T is (in the
sense defined) congenial to Jane. At T, Jane is neither coerced
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nor compulsed to lie to John, and Jane’s lying to John at T is
not irrational in the sense of resulting from her having
wildly implausible beliefs or reasoning chaotically, and Jane’s
not lying to John at T is logically, naturally, competently, and
counterfactually available to Jane at T, and Jane’s not lying
to John at T would not be irrational.

 
Perhaps there remains something that we must add in order to express
fairly this sort of analysis of the freedom responsibility requires. But
somewhere not too far along the road we have been traveling ,
presumably one gets to that point without having gotten to the point
where both Jane’s not lying and Jane’s lying are compatible with the
whole past package. We have come close at least to that point. For a
compatibilist, to reach that point is to have gone too far.

The sort of freedom, if it is such, that we have been describing is a
fairly complete rendering of compatibilist freedom. One could contest
various elements included and perhaps contend for some additions. But
it is a fair account of various elements that compatibilists have included
in their accounts of compatibilist freedom, and that is all that we need.
Is it true that compatibilist freedom is the sort of freedom a moral agent
has if she is responsible for her actions?

The Control Principle says:
 
(CP) One has no control over anything that is entailed by what

one has no control over.
 
The corresponding compatibilist claim is:
 
(CC) One has control over what one has compatibilist freedom

concerning.
 
The compatibilist will claim that in (CP) “having control of” is given the
sense of “has categorical or libertarian freedom regarding” and is thus a
claim the compatibilist will reject in favor of (CC). Further, the
compatibilist claims, being categorically or libertarianly free is not a
necessary condition of being morally responsible. The libertarian
response is that one can be neither free nor morally responsible
regarding any action that is in fact inevitable. The compatibilist account
of freedom may be fine as far as it goes, but it leaves out a crucial
element – genuine alternatives that cannot coexist with in fact
inevitable actions. The central principle in dispute here has been called
the Principle of Alternative Possibilities.
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The Principle of Alternative Possibilities

The libertarian typically embraces the Principle of Alternative Possibilities
which says that one is responsible for performing an action A on a given
occasion only if on that occasion one has categorical freedom regarding
performing A as well as categorical freedom regarding refraining from
performing A. This principle has met with great resistance of late on grounds
worth investigating.

Alleged counterexamples to the Principle of Alternative

Possibilities

Recent philosophy has seen a variety of alleged counterexamples to the claim
that anyone lacking categorical freedom cannot properly be held morally
responsible for anything. The basic idea of the objector is to present cases in
which an agent who lacks categorical freedom is nonetheless morally
responsible for what she does. Once one sees the relevant recipe, one can
construct one alleged example after another; a couple of simple cases will
convey the core idea. Suppose that in each case there is a morally right thing
to do, and that “responsible” means “morally responsible.”
 
Case 1: John sits in his room. He has a big chemistry exam

tomorrow and can either study for it or go out to the
Sherlock Holmes Movie Festival. He loves Holmes films
and hates chemistry. Yet he decides to stay at his desk
and study. Unknown to him, his parents in any case
locked his door from the outside, so he could not have
left anyway. Yet John is responsible for his choice to
stay at his desk.

Case 2: Mary sits reflecting as to whether to send a bitter letter to her
aunt, who has angered her greatly. But she also knows her
aunt meant well and that it would be wrong to send the
letter. Unknown to Mary, her sister Ann, a doctor, inserted
a microchip into Mary’s brain that allows Ann to monitor
Mary’s thoughts and control them if she wishes. Ann
loves her aunt deeply and is monitoring Mary’s thoughts;
if Mary decides not to send the letter Ann will do nothing,
but if Mary decides to send the letter Ann will make her
reverse her decision. Mary decides on her own not to mail
the letter, so Ann does nothing.
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The argument then goes as follows: in Case 1, John is responsible for
having chosen to stay and study, even though he could not have left had he
tried; in Case 2, Mary does not send the letter, even though she could not
have sent it had she tried. Neither John nor Mary, in the cases described,
possesses categorical freedom, but both are praiseworthy for their actions. If
they are praiseworthy, then they are responsible. So possessing categorical
freedom is not a logically necessary condition of being responsible for what
one does. Hence compatibilism is true.

Here is another way to put the argument. Since to make a choice is to act
(an action need not be overt), reference to actions covers choices as well.
Consider one version of the Principle of Alternative Possibilities:
 
(PA) If person S is morally responsible for having performed action A

at time T in context C, then S could have refrained from
having performed action A at time T in context C.

 
According to (PA), if John is responsible for having stayed in his room, he
could have left it; if Mary is responsible for not having sent the letter, she
could have sent it. The point of the cases is that in them (PA) is false and John
and Mary are responsible anyway. The alleged truth of (PA) is what justifies
the claim that only possessors of categorical freedom are morally responsible
for what they do. Since (PA) is discernibly false, making that claim is not
justified. But that claim is essential to incompatibilism. So incompatibilism is
false. The core idea of this argument is this: if (PA) is false of a case in which
an agent acts, it is also false of that agent in that case that he possesses
categorical freedom, and there are cases in which an agent acts and is morally
responsible for so acting even though (PA) is false of that agent.

Reply to the objections

Regarding Case 1, there are various moves open to an incompatibilist. Here
are two:
 
Move 1: She can say that strictly what John is responsible for is not

staying in the room (he could not have done otherwise)
but choosing not to try to leave and deciding to study (he
could have chosen to try to leave, or not to study). This is
what he is responsible for, and (PA) is true of this.

Move 2: While Move 1 is correct so far as it goes, there is an
additional consideration. Suppose that a person is
categorically free regarding whether she does something
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A at time T and in circumstance C, and she knows that,
at T and in C, doing A is sufficient for the occurrence of
B. Given this knowledge, she does A in order that B
may occur. Then she is responsible for B occurring, even
if B would have occurred had she not done A. John’s
deciding to stay in is sufficient for John’s staying, and
John has categorical freedom regarding how he decides.
He is also properly held responsible for what he knows
his deciding to stay in is sufficient for.

 
Move 2 is neither problematic nor uncommon. Suppose a father knows
that if he does not promise to pay for his daughter’s tuition, her uncle
will, but since she is his daughter and he loves her, he wants the tuition to
be his gift to her, not anyone else’s. What is in the father’s power is
whether he pays the tuition, but not whether it is paid. He is responsible
for the tuition being paid, and his doing so is rightly taken, unless there is
special reason to the contrary, as an action he could either have performed
or refrained from performing. This fits the pattern described in Move 2.

Another way of seeing the point of Move 2 is to remember Ruth and
her golden retriever. The golden retriever will be fed whether Ruth feeds
her or not, just as John will stay in the room whether he tries to leave or
not. But Ruth is free to decide to do the feeding herself and John is free
not to try to leave and free to keep studying, as he is free to try to leave
and not to study.

Move 2 does require a clarification of (PA), which should now read:
 
(PA*) If person S is morally responsible for having performed action

A at time T in context C, then (i) S could have refrained
from having performed action A at time T in context C,
or (ii) there is some action B that S performed such that
S could have refrained from performing B, and S’s
performing B is, at T and in C, sufficient for S’s
performing A.

 
Exactly similar moves are relevant to Case 1.  So far at least, the
incompatibilist is in no danger.

A compatibilist response

The compatibilist case is easily made subtler by tinkering with Case 2.
Consider:
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Case 3: Mary sits reflecting as to whether to send a bitter letter to
her aunt, who has angered her greatly. But she also
knows her aunt meant well and that it would be wrong
to send the letter. Unknown to Mary, her sister Ann, a
doctor, inserted a microchip into Mary’s brain that allows
Ann to monitor Mary’s thoughts and control them if she
wishes. Ann loves her aunt deeply and is monitoring
Mary’s thoughts; she is able to anticipate what Mary’s
decisions will be before Mary makes them. If Mary,
uninterfered with, will decide not to send the letter Ann
will do nothing, but if Mary, uninterfered with, will
decide to send the letter, then Ann will prevent her from
making that decision and cause her to decide not to send
the letter. Mary, uninterfered with, decides not to mail
the letter, so Ann does nothing.

 
Here, Mary cannot decide to send the letter. The only alternatives are these:
(1) Mary, uninterfered with, decides not to send the letter, and (2) Mary,
interfered with, decides not to send the letter. Mary’s choice is not “up to
her.” (One could, of course, tinker with Case 1 in analogous ways.)
Nonetheless, the compatibilist argues, if (1) holds, then Mary is morally
responsible for her decision even though both (PA) and (PA*) are false of
that decision.

Cases 2 and 3 smack of science fiction. Whether their science fiction will
become science or not does not matter to the argument. For one thing, if
one can describe logically possible cases in which moral responsibility is
present and categorical freedom is absent, then possessing categorical
freedom is not a logically necessary condition of being morally responsible,
and hence incompatibilism is false. For another, if determinism is true,
there is something or other (we may have no idea what) that plays the
causal role that Ann’s interference would play in Case 3 were Ann to have
interfered; there is some state of affairs that does obtain and renders the
actual occurrence in fact inevitable. The determinist is likely to suppose
that talk about microchips and thought monitoring of Mary’s decision
simply does duty for the properly scientific account of whatever those
states of affairs are until we discover how to describe them, if we ever do,
though of course that is no argument for anything.

An incompatibilist response

Again, the incompatibilist is not without resources for a reply. How that
reply should be cast is a matter of dispute among incompatibilists. Suppose
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one thinks of an agent as the cause of her choices. In Case 3, as stated, no
matter what, Mary will decide not to send the letter. The question is
whether she decides on her own – is herself the cause of her choice – or Ann
causes her to decide. Then the incompatibilist will make:
 
Move 3: What remains open even in Case 3 is whether Mary shall

cause her choice. If she does cause it, she is responsible,
for she could have refrained from causing it. True, had
she refrained from causing it, Ann would have caused it
for her; in that case, Mary – not being the cause of her
choice – cannot be responsible for it. Since she is the
cause of her choice, she is responsible for it; but if she is
the cause of her choice, (PA*) is true of her choice – she
could have caused it (as she did) or not caused it (in
which case Ann would have caused it and Mary would
not be responsible for her choice).

 
For Move 3, Case 3 simply requires another application of (PA*). In spite of
appearances, it introduces nothing more than this: it brings us up to the
point where one sees the very minimal conditions of responsibility, which
turn out to be the minimum conditions of categorical freedom.

There is something deeply suspicious, however, about Move 3 as it
stands. It makes essential use of the idea that an agent causes her choices.
To choose is an action; presumably so is causing a choice. But if an agent
chooses to stand up by causing her choice to stand up, presumably she must
also cause her causing herself to choose to stand up, and cause her causing
her causing herself to choose to stand up, and so on. To choose will involve
doing an endless number of causings, causings that are instantaneous and
simultaneous or nearly so. We are plainly not aware of doing anything like
that, and doing such a magnitude of things seems beyond our powers.
Further, there seems no good theoretical reason to suppose that any such
thing occurs. In sum: Move 3 requires that an agent perform an endless
series of actions in order to make even the simplest choice, which makes
making even the simplest choice impossible. The incompatibilist is in
trouble if there is no way to state his viewpoint without the assumption
that for a person to choose is for him to cause his choices or, more
generally, that for a person to act is for him to cause his action.

Correspondingly, the compatibilist account of actions being the results
of action chains that include action-inclining states has this feature: the
action-inclining states that (at least partially) cause what the compatibilist
thinks of as an action are themselves products of other states that are not
action-inclining, and as one traces the chain backwards, so to speak, one
comes to states that are not only not action-inclining but are also not states
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of the actor at all. Whether a person acts, and if so in what matter, is
rendered in fact inevitable. The incompatibilist is ill-served by joining the
compatibilist in accepting this view of what action is.

Consider, then, a different incompatibilist move:
 
Move 4: If Ann interferes, it is Ann, not Mary, who is doing the

deciding – Ann decides that Mary shall not send the
letter, and perhaps also that it shall seem to Mary that
Mary has decided this. But if Ann interferes then Mary
has not decided this. She has made no decision at all if
Ann interferes. Nonetheless, even if Ann will interfere if
Mary, uninterfered with, does not choose not to send the
letter, if Mary does so choose then (i) she could have
refrained from so choosing on her own, and so (ii) the
principle (PA*) is true of Mary’s choosing that she will
not send the letter.

 
The ideas behind Move 4 bear examination. Move 4 makes no reference to
Mary causing her choices; it speaks only of Mary choosing. This apparently
small difference is nonetheless important for reasons worth discussing.

As above, let the whole past package be the whole truth about the
past, plus correct statements of the laws of logic and the laws of nature.
An action, then, regarding which Jane has categorical freedom is an
action that it is logically consistent with the whole past package that she
perform, and logically consistent with the whole past package that she
refrain from performing. Let the almost whole present story be the
whole truth about the present, plus correct statements of the laws of
logic and the laws of nature, except the truth about whether Jane
performs or refrains from performing the action in question; this story
must, of course, be logically compatible with the whole past package.
But it is also the case that if Jane’s performing an action is in her power,
then Jane’s performing, and Jane’s refraining from performing, that
action is logically compatible with the almost whole story about the
present. A definition of in her power along these lines, then, can be put
as follows:
 
(IHP*) Jane has it in her power to perform action A only if her doing

so does not require that she make false some truth about
the past or the present, some law of logic, or some law of
nature; Jane has it in her power to refrain from
performing action A only if her doing so does not require
that she make some truth about the past or the present,
some law of nature, or some law of logic false.19
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If, regarding performing action A at time T, Jane has categorical freedom
of the sort defined by
 
(CF) Jane is categorically (or libertarianly) free with respect to lying at

T entails Jane’s lying is within her power at T and Jane’s
refraining from lying is within her power at T.

 
and (IHP*) is true, an interesting consequence follows: it is logically
impossible that Jane be caused to perform A at T.

Since the incompatibilist claims that Jane is morally responsible for
doing A at T entails Jane has categorical freedom regarding A at T, and
Jane has categorical freedom regarding A at T entails It is logically
impossible that Jane be caused to do A at T, the incompatibilist position
holds that Jane is morally responsible for doing A at T  entails It is
logically impossible that Jane be caused to do A at T.  It is, then,
logically impossible that anyone or even anything causes Jane to make
any choice or, more generally, perform any action that she makes or
performs categorically freely. Precisely what is essential to something
being an action for the compatibilist – that it be caused in a certain way
– is logically incompatible with something being an action for the
incompatibilist. If one wants the difference put in terms of free action,
what necessarily characterizes a free action on the incompatibilist
account is logically incompatible with what characterizes a free action
on a compatibilist account.

One thing that follows is that, if incompatibilism is true, Case 3 – the
third and more sophisticated of the alleged counterexamples to the
Principle of Alternative Possibilities – cannot obtain; its description is
logically inconsistent and so its occurrence is logically impossible.
Hence it is worthless as a counterexample.

One standard complaint regarding libertarianism, which claims not
only that incompatibilism is true, but that we have categorical freedom,
is that it does not offer a causal explanation of freely performed actions.
But if libertarianism is true, it is logically impossible that there be a
causal explanation of freely performed actions. Thus the complaint
radically misunderstands its target.

Acting not a matter of causing actions

The idea that for Mary to act is not for Mary to cause her action is
important enough to receive some further attention. Suppose that the
following is true:
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(A) Performing infinite (or an endless) number of instantaneous and
simultaneous (or nearly instantaneous and simultaneous) actions is
logically, or at least naturally, unavailable to any human person.

(B) Necessarily, if for an agent to act, she must cause herself to act, and if
causing oneself to act is itself an action, an agent acts only if she
performs an infinite (or an endless) number of instantaneous and
simultaneous (or nearly so) actions.

 
If (A) and (B) are true, it follows that:
 
(C) Performing an action is logically, or at least naturally, unavailable to hu-
man persons.

 
Since (C) is plainly false, and (A) and (B) entail (C), either (A) or (B) is
false. Since (A) seems plainly true, presumably (B) is false. This provides
another reason for a libertarian to reject the notion of an action as self-
caused: no human person could perform the task of self-causing a freely
performed action even if it were not logically impossible that a freely
performed action be caused.

The incompatibilist, then, in replying to Case 3 – the microchip case
where Ann can anticipate Mary’s thoughts – had best avoid the notion that
Mary causes her actions. The one offering Case 3 need not deny that if Ann
interferes, Mary is not responsible, and Case 3 is more plausible if that is
not denied. How then, if at all, do our most recent reflections aid the
incompatibilist in dealing with Case 3? Consider a refinement of Move 4:
 
Move 5: If Ann interferes, it is Ann, not Mary, who is doing the

deciding – Ann decides that Mary shall not send the
letter, and perhaps also that it shall seem to Mary that
Mary has decided this. But if Ann interferes then Mary
has not decided this. She has made no decision at all if
Ann interferes. Ann will interfere if Mary, uninterfered
with, does not choose not to send the letter. There
remain these alternatives to Mary: freely to choose not
to send the letter; not to choose freely not to send the
letter. Mary freely chooses not to send it, and relative to
that matter she is free. What she is free regarding, she is
responsible for. The principle (PA*) is true of Mary’s
freely choosing that she will not send the letter. Since (in
accord with (PA*)) she is libertarianly free regarding
freely choosing to send the letter, she is praiseworthy for
having so chosen. Since freely choosing not to send the
letter is, under the circumstances, sufficient for not
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sending the letter, Mary is also (in accord with (PA*))
praiseworthy for not sending it.

 
Here there is no requirement that Mary causes her choice not to send the letter;
she simply chooses so. The most recent version of the Principle of Alternative
Possibilities read:
 
(PA*) If person S is morally responsible for having performed action

A at time T in context C, then (i) S could have refrained from
having performed action A at time T in context C, or (ii) there
is some action B that S performed such that S could have
refrained from performing B, and S’s performing B, at T and
in C, is sufficient for S’s performing A.

 
Perhaps in the light of Move 5 we should recast this as follows:
 
(PA**) If person S is morally responsible for having performed action

A at time T in context C, then (i) S could have refrained from
having performed action A at time T in context C, or (ii) there
is some action B that S performed such that S could have
refrained from performing B, and S’s performing B, at T and
in C, is sufficient for S’s performing A; minimally, the
alternatives will be freely performing A or something
sufficient for A and not freely performing A or something
sufficient for A.20

 
Part of what has unfortunately made some philosophers think more of the
alleged counterexamples than they should is their focusing only on the contrast
between such things as freely choosing to send the letter versus freely choosing
not to send the letter while ignoring such things as freely choosing to send the
letter versus not freely choosing to send the letter.

Since (PA**) is true of Mary even in Case 3, the compatibilist has not
presented a case in which the Principle of Alternative Possibilities is false and yet
the agent in the case is morally responsible for what the agent does. The
incompatibilist can thank the compatibilist for helping to clarify the content of a
proper statement of the principle, but has been given no reason to abandon
incompatibilism.

The fuller map of counterexamples

The range and subtlety of purported counterexamples to the Principle of
Alternative Possibilities are greater than we have yet considered, and
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the argument is not complete until we have considered them. We can
begin this process by asking: if determinism were true, how might
things work? For the sake of the argument, suppose that a human
person is made up of a mind or soul and a body. Consider some human
person Jon. Jon’s states at any given time T will be just all the states that
Jon’s body is in at T plus all the states that Jon’s mind is in at T. These
states, let us say, are states internal to Jon at T. The states that things
other than Jon is in at T are states external to Jon at T. Again for the
sake of the argument,21 assume that a cause always immediately
precedes its effect. Then (say) Jon’s smiling at T can be determined by
only states internal to Jon at T-1, or only by states external to Jon at T-
1, or by a combination of internal and external states at T-1.

Among the external states, some will be states of conscious agents
who affect Jon by way of endeavoring to get Jon to behave as those
agents want Jon to behave, believe it good that Jon behave, and the like.
Among Jon’s internal states will be conscious states of Jon himself that
constitute Jon’s own intentions, motives, purposes, and the like,
regarding how he shall behave.22 If Jon is an agent, then Jon has
conscious internal states  and if other agents want to affect Jon’s
behavior there will be external conscious states  regarding Jon’s
behavior. If determinism is true, then, how things work (using the
language just explained) is this. Suppose that at time T Jon smiles at Sue
to let her know he is glad to see her. Perhaps he is tired and must make a
conscious effort to smile at anyone; perhaps he simply unreflectively
smiles. But in any case he smiles and his smiling is an action on his part
which he intentionally performs.

Jon’s smiling, of course, is but a single, simple example of what, if
determinism is true, is true of all thoughts and actions whatever. Hence
it is appropriate to infer general conclusions from this single case, since
the single case is an arbitrarily selected example. If determinism is true,
perhaps Jon’s smiling at Sue at time T must have a cause of one or
another of these sorts. Each scenario is intended to state the entire set of
causes – conditions sufficient for the effect to occur.23

 
Scenario 1: A set of non-conscious states internal to Jon at T-1.
Scenario 2: A set of conscious states internal to Jon at T-1.
Scenario 3: A set of states internal to Jon at T-1, some of which are

conscious and some of which are not.
Scenario 4: A set of non-conscious states external to Jon at T-1.
Scenario 5: A set of conscious states external to Jon at T-1.
Scenario 6: A set of states external to Jon at T-1, some of which are

conscious and some of which are not.24
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Jon intentionally smiled and his intention to smile is an internal
conscious state. Jon’s smiling presumably involves various non-
conscious physical states that are causally intermediate to Jon’s smiling;
on a determinist model, they occur in a causal chain at which his
intention to smile is at one end and his smiling is at the other end.
Hence Scenarios 1  and 2 do not fit. Since a state internal to Jon is
involved, we can eliminate Scenarios 4 through 6. Only one scenario
remains:
 
Scenario 3: A set of states internal to Jon at T-1, some of which are

conscious and some of which are not.
 
Suppose Jon made a conscious decision to smile before he smiled and
consider, not Jon’s smiling, but Jon’s deciding (at T-1) to smile-at-T; we
have again six scenarios exactly analogous to our first six. There may be
no conscious state of Jon which, on a determinist model, is the conscious
cause of his decision. Then Scenarios 2 and 3, each of which refer to
conscious states internal to Jon, are eliminated. Since Sue’s presence
elicited and, on a determinist view, forms part of a causal chain whose
earlier members render Jon’s smiling in fact inevitable, it is not only
Jon’s internal states that cause his decision. So Scenario 1, which refers
only to Jon’s non-conscious internal states, is eliminated. If no
conscious states external to Jon play a causal role in yielding his
decision to smile then only Scenario 4 remains.

A libertarian can maintain that, under exactly the conditions in which
Jon decides to smile,25 he also could have refrained from choosing to
smile, and either choice would be compatible with the truth about the
past, the laws of logic, and the laws of nature. A determinist cannot say
this. She must hold that Jon’s deciding (at T-1) to smile-at-T is related
to some state of affairs A at T-2 such that A’s obtaining at T-2 is, given
the truth about the past, the laws of logic and the laws of nature, not
compatible with Jon’s not deciding (at T-1) to smile-at-T.  Since a
compatibilist must give an account of action compatible with
determinism being true, she must agree with the determinist.

If we assume Jon to have come to exist at some time finitely past,
then in tracing the causal chain that has Jon’s smiling at T and Jon’s
deciding (at T-1) to smile (at T) as later members, we will come to a
scenario that refers to no states of Jon whatever, either internal or
external, and indeed to no states internal to any non-divine person –
states obtaining before any non-divine person graced the world’s stage.
Since this is so, we may as well simplify things and take Jon’s deciding
(at T-1) to smile (at T) itself to be such a state – a state caused by no
state internal to Jon (and none internal to any other non-divine person).
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Monotheistic determinism

Suppose that determinism is true and that God exists.26 If determinism is
true of God’s creation, then God made it so. God, then, directly or
indirectly determines, for each thing, that it shall exist when and where and
as long as it does, and for every property of every thing, that it has that
property rather than not, and for how long it has that property. Since
events are matters of things having properties, God determines all events.
Our supposition that determinism is true and God exists is the supposition
that God exists and causes everything whatever that occurs. Since God is
omnicompetent, God will not be caught causing things that God was not
aware of causing. So every conscious state of Jon, and of every non-divine
person, is the product of a conscious state internal to God – God’s intention
that it obtain, or the like.27

If every thought Jon has is a thought God knowingly caused Jon to have,
every act Jon performs is one that God knowingly caused Jon to perform,
and indeed every state of any sort Jon is ever in is a state God knowingly
caused Jon to be in, a compatibilist must hold that Jon can nonetheless be
free and morally responsible with regard to his actions. Theologians and
philosophers are sometimes drawn to this view because otherwise God is
the agent of evil actions. Sometimes they think that some version of
materialism is true, and that materialism entails determinism.

The libertarian, and the determinist who is also an incompatibilist, of
course deny this. They will hold it to be false that Jon acts freely. Jon is
perhaps a being through whom God acts, but Jon is not an agent at all. Jon
does not act; God acts through Jon.

Consider this scenario regarding Jon’s smiling at Susan at time T;
suppose its full cause is:
 
Scenario 7: God’s conscious state of deciding that Jon shall smile – a

conscious state external to Jon – and whatever non-
intentional states external to Jon also occur as parts of
the deterministic chain to yield Jon’s smiling at Susan.

 
Consider this plausible contention: if those intentional states are caused by
someone who is capable of making Jon do whatever they want, and that
someone produces them knowing that Jon will thereby be caused to smile
at Susan, then Jon is not morally responsible for smiling at Susan – not
even if smiling or not is a matter for moral praise or blame. When Mary
was not sending her letter, it was rightly said to matter whether Ann
interfered or not – whether Ann activated the microchip and thereby
caused Mary to act. If any thought or action of Mary’s is brought about by
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Ann using her microchip then Mary no longer is responsible for what Mary
thinks or does as a result of Ann’s microchip activity.28 God needs no
microchip. But if every thought or action of Jon’s is caused by God then Jon
no longer is responsible for what Jon thinks and does.

One might wonder if while Ann could not cause Mary’s thoughts and
actions and leave Mary an agent, perhaps God could cause Jon’s thoughts
and actions and yet Jon remain an agent. Isn’t God’s case different? It is,
but not in ways encouraging to the suggestion that a Jon all of whose
thoughts and actions God causes remains an agent. If an omnicompetent
God exists and is Creator, then Jon’s coming to exist, and Jon’s continuing
to exist, depend on God; the remainder of the world in which Jon exists
came to and continues to exist by divine courtesy. Far more so than in the
relation between Mary and Ann, the relationship between Jon and God, if
God causes all of Jon’s thoughts and actions, precludes rather than provides
for Jon being responsible for his thoughts and actions.

Nonmonotheistic determinism will offer a different account:
 
Scenario 8: Only nonintentional states at T-1 external to Jon are

required to yield Jon’s smiling at Susan at T.
 
What entirely baffles the libertarian is how, if this scenario is correct, and if
the obtaining of Scenario 7 would preclude Jon being morally responsible,
the obtaining of Scenario 8 would leave Jon morally responsible. True, in
the case of monotheistic determinism, there is Someone Else (someone
with a mind) besides Jon who knowingly causes Jon to think and act as Jon
does, whereas if nonmonotheistic determinism is true there is merely
something else (some non-person distinct from Jon) that causes Jon to
think and act as Jon does. But the libertarian holds that the difference
between Someone Else and something else is utterly insufficient to make
the difference between Jon not being morally responsible for Jon’s
thoughts and actions and Jon’s being morally responsible for Jon’s thoughts
and actions.

The point, then, is this. For all of the compatibilist maneuvering, if God
exists and determinism is true, God and any alleged human agent are
related as Tess and Tricia, at the outset of our discussion, were related, only
(as we said there) more so.
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A parenthetical cross-cultural suggestion

In this chapter, we have considered a dispute between a monotheistic
compatibil ist  determinism and a monotheistic  l ibertarianism over
whether, if monotheistic determinism is true, created persons are free,
and indeed whether there can even be created persons. In Chapter 12,
we considered a dispute between Jainism and Buddhism concerning
the nature of persons. From the monotheistic libertarian perspective,
on the monotheistic compatibilist determinist account, persons reduce
to states of affairs that lack freedom and genuine personhood. From
the Jain perspective, on the Buddhist  account, persons reduce to
bundles of  momentary states  of  affairs  that  lack memory,
responsibi l i ty, and genuine personhood. The monotheist ic
compatibilist determinist, and the Buddhist, at least initially, claim
that they can retain the ordinary or commonsense view of freedom,
memory, responsibility, and personhood. The monotheist libertarian,
and the Jain, denies this. So, concerning monotheism, does Spinoza,
and, concerning Buddhism, so does absolutistic Mahayana Buddhism.
A suggestion:  ref lect ion on these cases is  a  philosophical ly
informative enterprise.

Divine foreknowledge and human freedom

Here is  a  standard argument to the conclusion that  divine
foreknowledge is  incompatible  with human freedom; i t  (and the
analogous argument below) are concerned only with logical ly
contingent statements. If successful, this argument would show that
(i) libertarian monotheism is logically inconsistent, or (ii) that future
tense statements are neither true nor false  and so cannot be
foreknown, or (iii) that for some other reason God does not know the
future. Since (ii), as we will see, seems plainly false, we would be left
with (i) and (iii).
 
1 If God knows today what Sally will do tomorrow, then Sally is

not free regarding what Sally does tomorrow.
2 If God is omniscient, then God knows today what Sally will do

tomorrow.
3 God is omniscient. So:
4 God knows today what Sally will do tomorrow (from 2, 3). So:
5 Sally is not free regarding what Sally does tomorrow (from 1, 4).
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Comments on the argument

First, note that God knows that P entails P is true; but God knows that P
does not entail God makes P true. An omnipotent God can create a world
in which things are true that God did not cause to be true. An omniscient
God can know things to be true that God did not cause to be true.

Second, we should distinguish between direction of entailment and
direction of truth determination. Entailment is defined this way:
Proposition P entails Proposition Q if and only if “P is true but Q is
false” is a contradiction. Truth determination is defined in this way: A’s
obtaining determines B’s truth if and only if The explanation that B is
true is that A obtains. (To “obtain” is “to be the case” or “to be a fact.”)

Third, suppose that Sally will be tempted to lie tomorrow, but will
finally decide to tell the truth. Then it is true that (S) Sally will tell the
truth tomorrow. Consider that claim, plus (G) God knows that Sally will
tell the truth tomorrow. Note two things: (i) the direction of entailment
goes from (G) to (S) – to get from (S) to (G) one would have to add God is
omniscient; (ii) the direction of truth determination goes from (S) to (G)
– what makes (G) true is that (S) is true, not the other way round.

Fourth, given that the directions of truth determination go as noted, it
is perfectly compatible with (S) being true, and with (G) being true, that
the explanation of Sally’s telling the truth tomorrow is that tomorrow
she freely chooses to tell the truth. Sally can be a libertarianly free moral
agent whose decision to tell the truth explains the truth of (S). The
explanation of (G)’s being true is just that God is omniscient and (S) is
true. This is perfectly compatible with (S) being true because of a free
choice by Sally. If this is so, then divine foreknowledge is compatible with
human freedom. Hence divine foreknowledge is compatible with human
freedom. The argument, then, fails to establish the intended
incompatibility.

How not to understand “God knows today what Sally will

do tomorrow”

 
1 As inferential knowledge. If X knows today that Sally will do B

tomorrow, and X must infer Sally will do B tomorrow, then X must
know something like this: X must know that A obtains now and that
It is a law that if A obtains now then Sally does B tomorrow. Then
something obtains now the obtaining of which is sufficient for
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Sally’s doing B tomorrow. An omniscient being will have no need to
make such inferences in order to know anything.

2 As a probability grid or its product. It is possible to think along
these lines: if Sally does B freely tomorrow then her doing B is
unpredictable other than probabilistically; if her doing B tomorrow
is unpredictable other than probabilistically, then there is some
chance that she not do B tomorrow; if X knows now that Sally will
do B tomorrow, it follows that Sally will do B tomorrow; so if X
knows now that Sally will do B tomorrow, then her doing B
tomorrow is not to be understood probabilistically; so if X knows
now that Sally will do B tomorrow, her doing B tomorrow is not
free. But a monotheist who holds both that God has foreknowledge
of human actions and that those actions are free is not thinking
along these lines nor would or should she think in terms of a
probability grid. That S does A freely does not entail That S does A
is in principle unpredictable or S’s doing A is only very probable or
the like. Nor is an omnipotent being in the position of having to be
content with probabilistic knowledge. Perhaps a being who learned
what would happen in the future would suffer this limitation, but an
omniscient being has no learning to do.29

Truth and the future

Since it does not appeal to the idea that God causes whatever is true to be
true, what force the above argument for the incompatibility of divine
foreknowledge and human freedom had is also captured by this argument.
 
1 Every true future tense statement is now true.
2 If every true future tense statement is now true, then determinism

is true. So:
3 Determinism is true.
 
This argument could in principle be given at any time, regarding all
future time. If it was always sound and valid, then determinism would be
true.

An argument regarding premise 1

The first premise assumes that (1*) Future tense statements can be true.
This claim can be defended as follows:
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1a It is now true that (i) either (ii) the next President of the US will be a
former Celtic center or (iii) the next President of the US will not be a
former Celtic center.

1b (i) is of the form ((ii) or (iii))
1c A proposition of the form ((ii) or (iii)) is true only if its components –

i.e., (ii) and (iii) – are either true or false. So (from 1a to 1c):
1d (ii) and (iii) are either true or false.
1e (iii) = not-(ii) (obvious).
1f If (ii) and (iii) are either true or false and (iii) = not-(ii), then either

(ii) is true or (iii) is true. So (from 1d to 1f):
1g Either (ii) is true or (iii) is true.
1h If (ii) is true, then some future tense statement is true.
1i If (iii) is true, then some future tense statement is true. So (from 1g to

1i):
1j Some future tense statement is true.
1k If some future tense statement is true, then future tense statements

can be true. So (from 1j and 1k):
1* Future tense statements can be true.
 
Further, if some future tense statements are now true, it seems arbitrary to
deny that the true ones are now true. But does this entail determinism?

That depends on what makes future tense statements true. Had Aristotle
stopped lecturing one day and laconically commented that in the future a
human being would stand on the surface of the moon, what he said would
have been true. What would have made it true was some human being
standing on the surface of the moon at some time later than that at which
Aristotle offered his comment. If instead Aristotle had said that some time
in the future someone would freely steal a pear, that would be made true by
someone freely stealing a pair at some time later than that at which
Aristotle’s comment was made. There seems no more problem in this case
than in the case of the human being standing on the surface of the moon.
Or, if there is any problem, it has to do with the relevant notion of
freedom, not with Aristotle getting something right before it happened.
That a proposition is true at some time T does not entail that what makes it
true obtains at T.30 So present truth of future tense propositions does not
(contrary to 2) entail determinism.

Conclusion

After considerable searching, no genuine counterexample to the Principle
of Alternative Possibilities has surfaced. Suppose that Tricia is related to
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God as considered above. If God creates a world in which the initial
conditions come from God’s hand and everything that comes afterward is
in fact inevitable, it is hard to see why the fact that a causal chain passes
through Tricia, or that in a world with different initial conditions different
behavior by Tricia would have been causally inevitable, provides any reason
to think that Tricia possesses any sort of freedom that makes her
responsible for anything. What Tricia’s possessing compatibilist freedom
comes down to is simply that a causal chain runs through Tricia’s cognitive
makeup and that in a world with different initial conditions different
behavior by Tricia would have been causally inevitable. The libertarian
seems right in thinking that this is not enough to make Tricia a free and
responsible agent. If determinism and monotheism are both true, it is
dubious that there can be more than one agent. If this is correct, consistent
monotheists will be libertarians.

Questions for reflection

1 How can one tell whether moral values are fundamental within a
particular religious tradition?

2 Does it make any difference to morality whether God exists or not?
Why, or why not?

3 Explain determinism, compatibilism, and libertarianism.
4 Suppose that God exists, determinism is true, and compatibilism is

true. Does anything different follow regarding morality that would
not follow if God didn’t exist?

5 Suppose that God exists, determinism is true, and compatibilism is
false. Does anything different follow regarding morality than would
follow if compatibilism were true?

6 Sometimes religious believers claim that if there were no God, there
would be no morality. Sometimes critics of religion claim that all
religion perverts morality. Are either right?
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Faith and reason

Faith

Religious faith is at its core an acceptance of the diagnosis and cure
proposed by some religious tradition accompanied by an attempt to
live in the light of that tradition’s teachings. In monotheistic

traditions, it includes personal trust – trust in God as loving and faithful. In
nonmonotheistic contexts, it includes acceptance of the efficacy of
particular esoteric experiences achievable by prescribed efforts. There is
thus a close connection between a faith – the doctrinal content of a
religious tradition as embedded in its rites, institutions, practices, and its
oral or written texts – and faith or acceptance, and life in accord with
acceptance, of that tradition. Having faith involves having some
understanding, very limited in some cases and quite rich in others, of the
tradition within which the faith is had. Whether having faith involves some
sort of conflict with reason – believing against evidence, accepting on
authority an alternative no more favored by evidence than many others, or
the like – depends on what tradition one accepts, and what the evidence is.
Our focus here will be on the completion of the overall argument, which
requires facing the general question: how, besides appeal to religious
experiences and the sorts of arguments already considered, can one
rationally assess religious traditions. In terms of the issue we put off until
later in discussing the argument from design, how can competing large-
scale explanations be evaluated?

Knowledge

There is, of course, considerable skepticism that, if the explanations are
religious, rational assessment is possible. Religious belief is often
presented as far removed from “ordinary” and from “scientific” belief.
The current fashion is to think and speak of religious belief as a private
matter – supposedly religion and morality are deeply individual,
subjective affairs ruled by “the heart” (which here means something
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like “idiosyncratic, arbitrary taste and sentiment”).1 This view is
neither justified nor workable. Regarding morality: either murderers,
child molesters, slaveholders, and drug dealers act wrongly, or they do
not. If they do, then laws against them are justified. If they don’t – if all
there is to acting “rightly” or “wrongly” is “acting in a way privately
but arbitrarily liked by some person or group” or “acting in a way
privately but arbitrarily disliked by some person or group” – then laws
against murder, etc. are also without any justification. Private
sentiments are not rightly publicly enforced. Regarding religion: either
God exists or God does not exist; either nirvana can be achieved or not.
If God exists, God is either trinitarian or not. These things are so, or not
so, independent of what anyone thinks. An omnicompetent deity, no less
than the planet Pluto or the Green Bay Packers football team, either
exists independent of our thoughts, or not.

Scientism

A standard reply is that while perhaps this is so, no one can tell whether
God exists or not, so there are just opinions and feelings about such
matters. This reply typically is based on the idea that we can only know
what science can tell us. The reply is particularly ill-founded, since We
can only know what science can tell us is not something science can tell
us, so if the reply were sound it would itself be just a matter of the
opinion and feelings of those who offered it. It may be worthwhile to
put this point fully and formally, if briefly, as follows.

Scientism holds:
 

1 All explanation is scientific explanation.
 
Note that 1 is not itself justifiable by appeal to science alone; it is a view
in theory of knowledge or epistemology – a piece of philosophy, not a
piece of science, which neither presupposes it nor otherwise requires it.
At this point it is useful to make a simplifying assumption to the effect
that:
 

2 All scientific explanation is explanation in physics.
 
Almost certainly false, this is the view of traditional believers in the
unity of science; if one wishes, one can replace “physics” in this
argument by something like “physics, chemistry, biochemistry, biology,
geology, and geography” or even by “natural science.”
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3 Explanations in physics use no concepts and no laws save those of
logic and physics.

4 All explanation is explanation in physics. (from 1 and 2)
5 All explanations use no concepts and no laws save those of logic and

physics. (from 3 and 4)
 
Here, a reminder about explanations is relevant. Explanations have two parts.
One part is an explicandum or to-be-explained – an explainee, if you like –
that tells you what the explanation is an explanation of. This must be described
in terms that are accessible to the other part of the explanation. The other part
is an explicans or explainer that tells you what is the reason for the explainee;
this by itself is often called “the explanation.” A genuine explainee is one that
can be related to a genuine explainer. If, as premise 5 says, all explanations are
explanations in physics, then all explainers can be described in all ways
relevant to explanation only by the concepts of physics. Then all explainees
must be related by the laws of physics to the explainers. Then for all purposes
relevant to explanation the explainees must be described only by the concepts
of physics.
 

6 For all purposes relevant to explanation, one needs nothing other than
physical concepts and laws to explain or describe anything. (from 5)

7 Any (non-ultimate) property that a thing has is a property for which
there is an explanation.

 
An ultimate property, defined in terms of the present argument, will be any
property, defined in purely physical terms, that physical theory takes things to
have but cannot explain their having.
 

8 One needs nothing to describe or explain any (non-ultimate) property
that anything has except the laws and concepts of physics. (from 6, 7)

9 If one needs nothing other than physical concepts and laws to explain or
describe any (non-ultimate) property, and all explanations are
explanations in physics, then all of our knowledge is physical knowledge.

10 All of our knowledge is physical knowledge (knowledge in physics, fully
expressible in terms of the concepts of physics). (from 8, 9)

 
Here, we reach the conclusion scientism requires. The problem is that the
argument naturally continues as follows:
 
11 Reference only to physical descriptions and explanation of things will

not justify us in thinking that something is an explanation, or in
thinking that all of our knowledge is physical knowledge (knowledge
in physics, fully expressible in terms of the concepts of physics).
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12 If all of our knowledge is physical knowledge (knowledge in physics,
fully expressible in terms of the concepts of physics) then all that we
have to justify us in thinking that something is an explanation or that
all of our knowledge is physical knowledge (knowledge in physics,
fully expressible in terms of the concepts of physics) is reference only
to physical descriptions and explanation of things.

13 If all of our knowledge is physical knowledge (knowledge in physics,
fully expressible in terms of the concepts of physics) then all of our
knowledge will not justify us in thinking that something is an
explanation, or in thinking that all of our knowledge is physical
knowledge (knowledge in physics, fully expressible in terms of the
concepts of physics). (from 11, 12)

 
So scientism is self-defeating.

Belief and knowledge: religious and otherwise

In fact, religious belief and knowledge is in many ways not unlike belief
and knowledge of other sorts. Understanding this will prepare the way for
pointing out some of the ways in which various sorts of belief and
knowledge, religious and non-religious, interact and intermingle.

Propositions

We know many things – that two plus two is four, that there are golden
retrievers, that oak trees are not made of gold, that we exist, that
broccoli does not taste like chocolate, and so on through an enormously
large number of pieces of knowledge. We typically say what we know by
asserting something. We say that two plus two is four, that there are
golden retrievers, that oak trees are not made of gold, that we exist, that
broccoli does not taste like chocolate, and so on. What we thus assert is
true. If we are multilingual, we can assert the same truths in more than
one language. If we are not multilingual, we can do the same thing by
using various sentences in the language we know to say the same thing:
2 and 2 is 4; 2 and 2 sum to 4; adding 2 and 2, we get 4; and so on. It is
not the sentences that are true; what is true is what we use the sentences
to assert. It will be useful to have a term for what we use sentences to
assert; the term proposition is standard. A proposition is the bearer of
truth value – anything that is true, and anything that is false, is a
proposition.
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Necessity, belief-entailment, and contingency

Some of the things we know are true no matter what. If you add two things
and two things, you get four things; if you draw a circle then you draw a
figure; if you are six feet tall then you are not also not six feet tall. These
are necessary truths; they are true under any possible conditions and
cannot be false. Some of the things we know are not true, no matter what,
though they are true, given the way things are. There might not have been
any golden retrievers, and we might not have existed. There being no
golden retrievers and our not having existed are ways the world could have
been; there are possible conditions under which the world would have been
that way. So that there are golden retrievers and that we exist are non-
necessary truths; since speaking of non-necessary truths is an unlovely
way to talk, philosophers have instead spoken of such truths as contingent.2

Among the contingent truths that we know, some have a particularly
secure status. I believe that I exist. This belief has the following feature: it
is logically impossible that I believe it and that it is false. In that respect,
my belief that I exist differs from my belief that there are golden
retrievers, that oak trees are not made of gold, that broccoli does not taste
like chocolate, and even from my belief that you exist. My beliefs that I am
conscious, that I can have conscious states, that I do have conscious states,
that I can have beliefs, and that I do have beliefs all have the feature that it
is logically impossible that I believe them and that those beliefs are false.
We will describe such beliefs as belief-entailed. For each of us, there is a
rather small set of beliefs that have this feature; we can call the contingent
truths that we know by virtue of having these beliefs belief-entailed
contingent truths.3 false. Our comprehending acceptance of necessary
truths and of beliefHaving such beliefs precludes having them if they are
entailed contingent truths, let us say, constitutes unbreakable knowledge,
and our comprehending belief that such propositions are true unbreakable
beliefs. Other contingent truths – the vast majority – are corrigible truths;
they could be believed true even if they were false. Among the things we
know, then, are necessary truths, belief-entailed contingent truths, and
contingent truths that are not belief-entailed.

Religious believers would like their religious beliefs to be unbreakable.
This is not logically possible. Only logically necessary truths and
beliefentailed propositions are candidates for being unbreakably believed.
This is why they cannot be self-authenticated. Religious beliefs are part of
that large set of beliefs that are not unbreakable because they are not
beliefs that something logically necessary or belief-entailed is true. What is
neither a necessary truth nor a belief-entailed proposition is necessarily
neither a necessary truth nor a belief-entailed proposition. So religious
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beliefs are necessarily not unbreakable beliefs. There is not only no point
in trying to make them so; the hypothesis that they are is simply self-
contradictory. Nor is there anything to lament here; it is not sensible to
lament that the logically impossible does not obtain. There is no loss here –
nothing that could not possibly be so amounts to a loss of anything. That
religious beliefs are not unbreakable beliefs should be kept in mind as we
consider faith and reason. It will help us do this realistically.4

In order to have a neutral expression, let us say that if Kim believes that
her golden retriever wants a treat – remembering that Kim’s golden
retriever wants a treat is neither a necessary truth nor something whose
truth follows from Kim’s believing it – let us say that her belief is a piece of
delicate knowledge and the belief that constitutes it a delicate belief. A
delicate belief can be true, well supported by evidence, and reliable. A
delicate belief can be false, against the evidence, and unreliable. Much of
what we know is constituted by our true delicate beliefs.5 Delicate
knowledge is not a defective version of unbreakable knowledge; it is not
any kind or version thereof.6

Probability

Delicate beliefs are typically, though perhaps misleadingly, said to be only
probable. What is meant by this is sometimes clear and sometimes unclear.
The proposition The odds of getting a six with a fair throw of a fair die in a
fair environment is one in six is a necessary truth. But the beliefs that the
die, or the throw, or the environment in question are fair are delicate
beliefs, and if they have any probability, the proposition ascribing that
probability to them is not a necessary truth.

Suppose that it is a probabilistic law that Given the occurrence of an
event of kind A, the chances of the occurrence of an event of kind B is 99.9.
Assuming we know that this is a law and that an event of type A has
occurred, we know that the odds are 999 to 1 that an event of type B will
occur. Here, we can quantify our probabilities. We can also quantify our
probabilities in the absence of any known laws. Suppose that we have 99
marbles in a bag, 33 each of blue, red, and green. Assume that conditions
are such that our odds of drawing a red marble from the bag is one in three
(being blindfolded, we cannot look into the bag and pick what color marble
we want, etc.). A reliable friend tells us that the marble we take from the
bag is not green. So we know it is either red or blue. There are now 98
marbles in the bag, and 33 of them are green. Either there are 33 red and 32
blue, or 32 blue and 33 red; we do not know which. So now we can infer
that, relative to our knowledge, the odds of our picking a red marble are
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either 32 in 98 or 33 in 98, but we don’t know which. The same goes,
relative to our knowledge, for the odds of our picking a blue marble. We
may also infer that either the odds of our picking a red marble or a green
one are better than our picking a blue one or a green one or the odds of our
picking a blue one or a green one are better than our picking a green one or
a red one; we don’t know which. In such cases, where natural laws are not
directly relevant, we can quantify both the objective odds and what the
odds are, relative to our knowledge.

Very often, we can do neither. What the odds are, if any, that my
computer is on, my window is closed, or my dog asleep are not quantifiable
in any real sense. We can say that, since the computer seems to be on, my
window appears to be closed, and my dog looks like he is asleep, the odds
are better than 5 that these things are so. But that is either metaphorical or
else a matter of forcing the notion of quantifiable probability onto a case
where it does not fit.

In cases in which quantitative probability is inapplicable, many
philosophers nonetheless use the calculus that would apply were the
probabilities in question quantifiable. The assumption is that there are
non-quantifiable probabilities and that non-quantifiable probabilities
behave as do quantifiable probabilities. We can call this the assumption of
universal probabilism. The issues that concern us in the pages ahead do not
concern quantifiable probabilities. We can remain neutral about whether
the assumption of universal probabilism is true. What requires saying can
be said using such notions as evidence and entailment.

The epistemic status of religious belief

A religious tradition that involved only unbreakable beliefs would be an
odd enterprise. Imagine a tradition that accepted mathematical truths of
the sort 1 and 1 are 2, 1 and 2 are 3, 2 and 2 are 4, 2 and 3 are 5 and so on
and propositions of the sort I exist, I am conscious and the like. Their
resources for stating, within their chosen framework, either a universal
human problem or a solution thereto would be highly limited. No delicate
propositions being permitted to stain the security of their tradition, there
could be no descriptions of institutions or practices, and so no way of
gathering or behaving included in this austere imaginary religion. No such
proposition as Kim needs salvation could be formulated, since that
proposition is neither a necessary truth nor a belief-entailed truth.7 The
very understandable fact is that no religious tradition has ever limited
itself to such a slender doctrinal base. But this fact is no defect in religious
traditions. Nor has any political, scientific, or academic tradition ever
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limited itself in this way. Nor is there any reason why they should, and
there is excellent reason why they do not.

Robust foundationalism

Robust foundationalism has a high standard for proper belief. According to
it, one properly believes a proposition P only if it is logically impossible
that one believe that P and P is false – only where co-presence of belief and
falsehood cannot arise. This limits objects of proper belief to necessary
truths and belief-entailed propositions. Even if those monotheists who
joined Anselm in thinking that God exists is a logically necessary truth are
right, few if any religious beliefs can be properly believed on robust
foundationalist standards. All or most religious beliefs, in that respect, join
There are trees, Texas covers more territory than Rhode Island, There are
pigeons in New York City, and London, England is not located in Delhi,
India, as well as almost everything else anyone believes. This is not a
source of proper concern, since It is proper to believe only what robust
foundationalism says it is proper to believe is itself not something even a
robust foundationalist could properly believe.8

Religious claims

When we deal with such questions as whether seven is greater than five,
what twenty-nine times forty-eight is, whether the argument form If P
then Q, Q or R, not-Q, hence R or not-P is valid, and whether Necessarily,
P entails Necessarily (Necessarily, P) we deal with things to be thought
through without essential appeal to sensory experience. Reports of sensory
experiences will not tell us what the answers to these questions are; only
abstract reasoning will do that. When we deal with questions of whether
there is a tree in the yard, how apples taste, whether crows will be kept
from crops by playing rock music in the fields, and what black bears eat, we
deal with things to be answered by reference to reports of sensory
experiences; abstract reasoning will not tell us the answers. Sensory
evidence and abstract reasoning is each precious relative to their
knowledge-potential, though they are different; it is foolish not to value
both highly if one values knowledge.

If one looks at the sorts of claim that are central to religious traditions –
the ones presupposed or entailed by the diagnoses and cures that such
traditions offer – it is obvious that they are not merely sensory reports and
they are not merely reports of the result of abstract reasoning. Like
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theoretical claims in science, they are something different from either
sensory reports or reports of lines of abstract reasoning. How, then, might
they be rationally assessed? Taking our cue from the noted similarity to
theoretical claims in science, let us briefly consider two perspectives in the
philosophy of science.

Confirmationism and falsificationism

A light touch on philosophy of science
Some simple definitions will facilitate stating these two perspectives.

 
Definition 1: X is a truth condition of proposition P = P is true if and

only if X obtains.
 
Thus Sam is sad now has as its truth condition Sam’s being sad now.
Proving that a proposition is true is also proving that its truth condition
obtains; giving reason for thinking a proposition true is giving reason to
think its truth condition obtains.
 
Definition 2: S is an observation statement if and only if S ascribes an

observable quality to an observable object.
 
The car is red, The table is brown, The cat is black, This coffee is bitter are
observation statements.
 
Definition 3: G is a generalization over observation statements if and

only if G is of the form All X’s are Q and G is formed by
inferring it from observation statements of the form X1 is
Q, X2 is Q, X3 is Q etc. and G is not simply a conjunct of
observation statements.

Definition 4: T is a theoretical statement if and only if T is neither an
observation statement nor a generalization over
observation statements and T’s truth would explain the
truth of some observation statement or generalization
over observation statements.

Definition 5: E is a relevant explanation of P if and only if (i) E is true
entails P is true, and (ii) E is true is either a scientific or a
personal explanation of P is true.

Definition 5a: E is a scientific explanation of P only if E’s truth
condition obtaining is related by law to P’s truth
condition obtaining.
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Definition 5b: E is a personal explanation of P only if E has the
form Agent A so acted as to bring about P’s truth
condition.

Definition 6: T is an available theory if and only if T is a
proffered unfalsified relevant explanation of
explication-eligible facts.

Definition 6a: F is an explanation-eligible fact if and only if Fact
F obtains is logically contingent, known to be true,
and is possibly explicable.

Definition 6b. Theory T is unfalsified if and only if we have
examined explanation-eligible facts F such that T is
true is a relevant explanation of F obtains and we have
no reason to think that after rigorous examination T is
false.

Definition 6c. T is proffered if and only if someone offers T.
 
Attention is limited here to scientific and personal explanations because
they are the sorts of theory relevant here, whether or not there are
other sorts of explanation. While sometimes a scientific community
keeps a theory it knows or has good reason to think false – continues to
teach it to students and construct experiments suggested by the theory
– this is like driving an oil-burning, gas-guzzling car because one hasn’t
access to a better one. Only explanations someone actually thinks of can
be assessed, so we are inherently limited to actually proffered theories,
though since one can proffer theories by thinking them up this
limitation need not be suffocating. Confirmationism and
falsificationism are theories about theory assessment. They provide
different answers to the question: how can we rationally assess
available, relevant, unfalsified theories? Each is a complex theory, but a
brief account will be useful here.

A light touch on confirmationism

Confirmationism at its core holds that: If P entails Q and Q is true, then
P is supported by Q.  This apparently simple core doctrine is
unfortunately more complex than it seems. First, the argument form (If
P then Q; Q; Hence: P) is invalid; it commits the fallacy of affirming the
consequent.  If it were proper reasoning, one could prove oneself a
billionaire by arguing If I have a billion pounds, then I have at least a
pound; I have at least a pound; hence I have a billion pounds but would
be distressed by the result of If I weigh a billion pounds then I weigh at
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least a pound; I weigh at least a pound; so I weigh a billion pounds.
Confirmationism, then, has to be stated carefully enough to make it
clear that committing this fallacy is not part of confirmationism; it
encourages no such absurdities.

Second, “entails” here must bear a specific meaning; it must mean
“non-vacuously entails” where this term is defined as follows:
 
Definition 7: P non-vacuously entails Q if and only if (i) it is

logically impossible that P is true and Q is false, (ii) P
is not a necessarily false proposition, and (iii) Q is not
a necessarily true proposition.

 
Otherwise, each logically contingent proposition C will entail all of the
necessary truths and so will be confirmed by them – by an infinite
number of truths that would be true even were C false. Thus if C is a
logically contingent proposition, both C and not-C would be
“confirmed” by an infinite number of truths. Reading “entails” as “non-
vacuously entails” avoids these absurdities.

Third, consider this unhappy argument: Either (a) the moon is a
prime number or the Packers have a winning record; (b) the moon is not
a prime number; so (c) the Packers have a winning record.  Since (a) and
(b) entail (c), (c) confirms ((a) and (b)). But this is obviously false.
Similarly, (c) entails (c); but (c) does not confirm (c). So we need
something like this: P’s entailing Q and Q’s being true does not confirm
P if either Q is identical to P or Q is a component of P.9 Then that (a)
and (b) entails (c) does not by itself explain (c)’s being true. All this is
implicit in confirmationism.

Perhaps, then, we can more carefully put confirmationism along these
lines: If P entails Q, and P is a scientific or a personal explanation of Q,
then if Q is true, its truth confirms P. Q confirms P means something
like Q’s truth supports P’s truth or That Q is true is evidence that P is
true or the like; it does not mean Q’s truth shows or guarantees that P
is true. Suppose that Q is entailed by all of P1, P2, P3, . . . P100. Then if
Q is true, and if confirmationism is true (assuming that P1 . . . P100
satisfy the conditions stated above) Q’s truth confirms each of P1
through P100.

Typically, data underdetermines theory in the sense that any fact or
set of facts can be explained by various theories; nonetheless, it is often
not easy to think of explanations that both satisfy the conditions stated
above and are not known or reasonably believed to be false.
Confirmationism claims that a theory that explains a little is confirmed
a little and a theory that explains a lot is confirmed a lot, even if neither
“little” nor “lot” can be quantified.
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Falsificationism

Falsificationism rejects this notion. Why should the fact that If there
is a leprechaun who has absolute power over the location of
computers who wants my computer to be on my desk, that will explain
my computer being on my desk and There is a leprechaun who has
absolute power over the location of computers who wants my
computer to be on my desk would explain My computer is on my desk
be taken to confirm the conjunction (If there is a leprechaun who has
absolute power over the location of computers who wants my
computer to be on my desk, that will explain my computer being on
my desk and There is a leprechaun who has absolute power over the
location of computers who wants my computer to be on my desk)? The
idea that it does so, but by so little that one hardly notices it, is more
desperation than defense.10

Falsificationism accepts these claims:
 
1 Theory T is a good theory regarding data F if and only if T has

not been falsified and if T has explanatory power regarding F.
1a T has explanatory power regarding F if and only if If T is true

then its truth explains that F obtains.
1b T has not been falsified  if  and only if T has been rigorously

tested and we still have no reason to think that T is false.
2 Being confirmed by F  is  nothing more than not having been

falsified and having explanatory power regarding F.
3 While one might have to continue to work within the framework

of a falsified theory (one needs some context for research and a
false theory may provide a useful context), other things being
equal it is better to work within a non-falsified theory.

4 A non-falsified theory is uninteresting regarding F if its truth
would not explain F’s obtaining; there is no point in pursuing
theories that are uninteresting regarding the data that we
possess.

5 It is reasonable to believe any available relevant theory that is
unfalsified, has explanatory power, and has no competitors.

6 In cases of competing available relevant unfalsified theories T1
and T2 with explanatory power, it is reasonable to believe (T1 or
T2) and to endeavor to falsify one or the other.

6a Theories T1 and T2 are competing if and only if (i) the things that
each explains are the same as what the other explains, or (ii) some
proposition P1 essential to T1 and some proposition P2 essential
to T2 are such that it is logically impossible that both be true.11



FAITH AND REASON 355

Ways of being falsified

A standard case of falsification is mistaken prediction; it notes that
theory T entails that result R will obtain if a certain experiment is
performed, the experiment is run, and R does not occur – so T is
falsified. What is crucial here is not that the false proposition that T
entails is future tense; what matters is that T entails a proposition and
we have discovered that the proposition is false. It is having discernible
entailments whose truth value is discoverable that matters here, and the
idea that this is always or essentially a matter of prediction is mistaken.

The false proposition entailed by a falsified theory need not be a
mistaken report of observational consequences. There are various
grounds on which a theory may be rationally rejected. For example,
there are various types of what we might call intellectual suicide. Here
are three. The claim No one can know anything said in English is self-
defeating in that (i) no one could know it were it true.  The claim
Nothing said in English can be true is self-refuting in that (ii) its being
true is incompatible with what it says is true. Nothing can be said in
English is self-destroying, (iii) being an instance of what it says cannot
exist. A more interesting example of self-destruction is the claim All
language is metaphorical; as a nonmetaphorical use of language, it is
itself the very sort of thing it says there cannot be. There are deep
problems with such claims but the problems do not arise from their
entailing false observation statements. Such claims, and views to which
they are essential, commit intellectual suicide; there is no chance that
they constitute knowledge. A theory defective in any of these ways is
rationally rejected.12

A theory that essentially contains a contradiction is false. (Theory T
contains proposition P essentially if and only if with P, T explains the
data it is intended to explain, and without P, it does not.) Any set of
propositions that is essentially incoherent cannot comprise a theory.
(Propositions P and Q are coherent if and only if they are (i) logically
consistent and (ii) mutually relevant to explaining what the theory in
which they both appear is intended to explain.) If it is essential to
theory T that propositions of kind K1 be translatable without remainder
into propositions of kind K2, and they cannot be, then T is false. If it is
essential to theory T that propositions of kind K1 not be translatable
without remainder into propositions of kind K2, and they can be, then T
is false. If theory T is such that if its truth conditions obtain, it is false,
then T is false whether or not its truth conditions obtain. (A theory’s
truth conditions are just what must exist for the theory to be true.) If
theory T is such that T is true entails T cannot be reasonably believed,



356 RELIGION, MORALITY, FAITH, AND REASON

then T cannot be reasonably believed. If theory T entails P, and we know
that P is false, then we know that T is false. (Some theories entail that
there is no moral knowledge, or that sensory experience is never
reliable; if we know that it is wrong to torture infants for pleasure or
know by sensory experience that there is a door to our room, these
theories are false.) If T’s only rationale is that accepting T solves
problem Q, and T does not solve Q, then there is no rationale for
accepting T. If T does not explain data within T’s reference range, then at
best T is incomplete. (A theory’s reference range is the set of data that it
was created to explain.) So disconfirmation has many varieties.

To summarize, confirmationism tells us that we should accept only
theories that have been confirmed; falsificationists tell  us that we
should accept only theories that have explanatory power and have not
been falsified.

Theistic arguments and explanatory power

One way of thinking of the standard arguments for monotheism is
this: their premises refer to such things as there being things that
might not have existed and are possibly explicable, the accessibility of
the world to human cognitive powers, there being a distinction
between right and wrong, there being self-conscious morally
responsible agents, and the like. Such arguments are possible only
insofar as theism has explanatory power regarding such facts as these.
Theism need not be the only explanation of these facts in order to have
explanatory power regarding them. The monotheistic arguments have
any force only if the facts mentioned are such that, if monotheism is
true, then it provides (a personal) explanation of their obtaining. Part
of a different style of argument for monotheism has the following first
premise:
 
M1 Monotheism has explanatory power regarding things hard to

explain otherwise.
 
Its second premise is:
 
M2 Monotheism has not been falsified.
 
In the light of the argument earlier concerning monotheistic belief and
religious experience, and stating the premise neutrally between
confirmationism and falsificationism, the third premise is:
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M3 There are experiences it is reasonable to think veridical that
are veridical only if monotheism is true (there is
experiential evidence for monotheism).

 
A falsificationist can accept the principle of experiential evidence used
in an earlier chapter, and the reports of persons to the effect that they
have had the experiences they report. She can thus accept M3 without
inconsistency. Put otherwise, a falsificationist can accept the argument
of Chapter 10 without accepting anything incompatible with her
falsificationism. So, of course, can a confirmationist. The argument
concludes:
 
M4 If monotheism has explanatory power regarding things hard to

explain otherwise, monotheism has not been falsified,
and there are experiences it is reasonable to think
veridical that are veridical only if monotheism is true,
then there is evidence that monotheism is true.

 
The conclusion is:
 
M5 There is evidence that monotheism is true.
 
If M4 is true, it is a necessary truth, and M1–M4 obviously entail

M5.
Weak rationality and strong rationality
How is one to understand M5? Here is one more set of definitions:
 
Definition 1: Rita is weakly reasonable in accepting proposition T

if and only if Rita accepts T, Rita is not unreasonable
in accepting T, and Rita would not be unreasonable in
rejecting T (where T is a theoretical proposition).

 
Being weakly reasonable in accepting T is equivalent to something in
the neighborhood of not believing against evidence and not believing
something that has no explanatory power.  That proposition P is
believed with weak reasonability is compatible with not-P being
believed with weak reasonability, and with rational suspension of belief
regarding P.
 
Definition 2: Rita is strongly reasonable in accepting T if and only

if Rita accepts T, Rita is not unreasonable in accepting
T, and Rita would be unreasonable in rejecting T.
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Being strongly reasonable in accepting T is equivalent to something in
the neighborhood of one’s believing against evidence if one rejects T and
if one suspends judgment regarding T. Being strongly reasonable in
believing that T is compatible with one’s having evidence against T so
long as one’s evidence for T outweighs any reasons that one might have
for rejecting T.

Rationality and explanatory power

Plainly, one is strongly reasonable in accepting a proposition for which
one knows one has a knowledge-extending proof. One is strongly
reasonable in accepting a proposition P that has explanatory power
regarding data that one is aware of, provided one has no reason to think P
false, and one knows of no other theory that has explanatory power
relative to that data, especially if the data in question is hard to explain.13

What is finally of interest regarding rational assessment is how things
fall when everything relevant, or everything relevant that we can think
of, is taken into account. Anything strongly rationally accepted in that
context is rationally impressive. Whether monotheism, or any other
religious perspective, is strongly rational depends on how it fares relative
to its non-religious competitors as well as its religious contraries. The
argument here, if successful, gives reason to think that monotheism is
strongly reasonable to believe in comparison with the other religious
perspectives considered. Whether it is strongly reasonable to accept when
compared, say, to materialism is a matter into which we have not
inquired.

Belief and blame

The definitions and comments here are not part of what some
philosophers call the ethics of belief – the attempt to specify conditions
under which one is blameworthy or praiseworthy relative to holding
some belief, and when one’s having a belief is morally neutral.14 They are
part of an effort to say what goes into rational assessment of religious
beliefs, not religious believers.

Our discussion has been concerned with how rational assessment of a
faith can be conducted. We have argued that, contrary to a widely held
view, rational assessment of various faiths or religious traditions is
possible, and we have given suggestions and illustrations as to how it can
be done.
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Questions for reflection

1 Is the critique of scientism offered here successful?
2 How are the critiques of scientism and robust foundationalism similar?

How do they differ?
3 Discuss the idea that there can be evidence against religious beliefs.
4 Discuss the idea that there can be evidence for religious beliefs.
5 Assess the merits and limits of confirmationism and falsificationism.
6 What relevance, if any, has the notion of explanatory power to religious

belief?
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Glossary
 

This glossary defines philosophical terms used in this book, giving them
the sense they bear here. Unfortunately, not all of these terms have the
same sense whenever they appear in a philosophy book. Terms marked
with an asterisk (*) are also defined in the glossary.
 
Advaita Vedanta A Hindu religious tradition whose core doctrine says that the

only thing that exists is Brahman without qualities; its most famous
expositor is Shankara.

argument A set of claims (premises) from which another claim (the
conclusion) is supposed to follow in such a way that evidence has been
provided for the conclusion’s truth.

bundle theory The view of persons on which a person at a time is a
collection of momentary states and over time is a series of such collections.

Christianity A monotheistic* religion whose central doctrine is that God*
became incarnate in Jesus Christ who died for our sins and whose
resurrection from the dead is the basis for our hope of life everlasting.

compatibilism The view that we can be morally responsible for our actions
even if determinism* is true.

consistency strategy The strategy of arguing that because three propositions,
none of which is a necessary falsehood, are consistent with one another,
any two of them are consistent with one another.

cosmological argument An argument* to the effect that there being things
that might never have existed and/or depend for existence on something
else is best explained by reference to a being that cannot depend on
anything else and has the power to create them.

determinism The view that only one future is compatible with the past.
diagnosis An account of someone’s illness.
doctrine A claim about God, human persons, the human condition, the

cosmos, and the like, made by a religious tradition.
dualism The view that there are minds and bodies, each of which belongs to

its own kind, neither of which is reducible to the other.
enlightenment The condition of having achieved release from the cycle of

rebirth.
entails A proposition P entails a proposition Q if and only if it is logically

impossible that P is true and Q is false; There are three hens entails There
are at least two hens.

essence An essence is a set of properties that makes what has those properties
the member of a kind; Water is H

2
O ascribes an essence to water, and

Persons are self-conscious agents ascribes an essence to persons.
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ethical theory A full-dress ethical theory offers answers to the questions When is
moral reasoning appropriate (what makes an issue moral)?, What makes an
action right or wrong?, What makes a person good or evil?, Is act morality basic
to the morality of persons or is the morality of persons basic to act morality?,
What sort of life is worth living? in a way that is intended to be consistent,
coherent, and true.

ethics That part of philosophy concerned with the construction, assessment, and
application of ethical theories*.

evil The knowing destruction or diminishing of natural* or moral value* without
sufficient moral justification.

faith The acceptance of religious doctrine and the endeavor to live in accord with
it; an essential element in faith is trust if the doctrine claims the existence of a
cosmic person.

foreknowledge God’s knowledge of truths about the future.
formal logical necessity A proposition is formally logically necessary if and only

if it has the form P and not-P or entails a proposition that has this form; Bill
Russell is not both six feet nine inches tall, and not six feet nine inches tall is
formally logically necessary.

God An omnipotent and omniscient being, Creator of the world and providential
in guiding the course of history, and a morally perfect agent.

idealism The view that everything that exists is a mental thing, a state of a mental
thing, a quality of a mental thing, or a relation between mental things.

informal logical necessity A proposition* is informally logically necessary if it is
logically necessary* (there are no possible conditions under which it would be
false) but not formally logically necessary* (it is not of the form P and not-P
and it entails no proposition of this form); If William draws a rectangle then
William draws a figure is informally logically necessary.

interactionism The view that dualism is true, that material states cause mental
states, and mental states cause material states.

invalid argument An argument* that is not valid*.
Islam A religious tradition that is monotheistic*, holding that God gave a

revelation to Mohammed in Arabic, the Koran, through which it interprets the
Christian and Jewish Bibles.

Jainism An Indian religious tradition, one of whose core doctrines is that persons
enjoy necessary existence and inherent knowledge.

Judaism A religious tradition that is monotheistic*, holding that God gave the law
to Moses, called Abraham and made him the father of a chosen people; its
sacred scriptures, the Hebrew Bible, includes the books of the Christian Old
Testament.

karma The doctrine of karma claims that one receives good consequences for
good actions and bad consequences for bad actions, some of the consequences
typically coming in a different lifetime than the deed from which they arise.

libertarianism The view that we have freedom of choice, and compatibilism* and
determinism* are false.

logical necessity A property of propositions*; a proposition has this property if
and only if there are no possible conditions under which it would be false; it is
identical to necessarily true*.

logically contingent A proposition is logically contingent if and only if there are
conditions under which it would be true and conditions under which it would
be false.

logically impossible A proposition is logically impossible if and only if it is not
logically possible*; the denial of a logically impossible proposition is logically



GLOSSARY 363

necessary*.
logically possible A proposition is logically possible if and only if there are

conditions under which it would be true; logically necessary* and logically
contingent* propositions* are logically possible.

materialism The view that everything that exists is a material thing, a state of
a material thing, a quality of a material thing, or a relation between material
things.

metaphysical necessity A proposition is metaphysically necessary if and only
if it is logically necessary and it either is an existential statement* or states
what the essence* of something is.

modal proposition A proposition* to the effect that another proposition is
logically possible*, logically necessary*, or logically contingent*; if such a
proposition is true, it is necessarily true* and if false it is necessarily false*.

monotheism The view that there exists one God*, in contrast to atheism
which holds that there is no God and polytheism which holds that there are
many gods but not one God.

moral value The dignity or worth inherent in being a self-conscious
libertarianly free agent capable of making choices that are right or wrong.

morality See ethics*.
natural value The worth inherent in the flourishing of a thing that has an

essential nature capable of normal development.
necessarily true A property of propositions*; a proposition has this property

if and only if there are no possible conditions under which it would be
false; it is identical to logical necessity*.

numerical identity Self-identity; the sort of identity a person or thing at one
time has with herself or itself another time and anything has with itself at a
time; strictly, all identity is numerical identity.

ontological argument An argument* to the effect that it is logically
impossible that God not exist.

ontological independence Something X has ontological independence of Y if
and only if X does not depend for its existence on Y; something has full
ontological independence if there is nothing distinct from itself on which it
depends for its existence.

person A self-conscious agent.
phenomenological description A description of how things appear to a

subject of experience, whether or not things are as they appear.
problem of evil The problem that exists provided the occurrence of evil is

evidence against the existence of God*.
proposition A proposition is anything that is either true or false; we use

declarative sentences to express propositions, but the same proposition can
be expressed by using different strings of words in one or more languages,
so propositions are not sentences.

qualitative identity Perfect similarity.
reason The capacity to see necessary truths*, make inferences, remember,

observe and describe, explain and understand, learn, and so on through a
rich variety of capacities.

reincarnation The doctrine of reincarnation claims that persons
beginninglessly, and endlessly unless they become enlightened*, are born
and die and are born and die and are born and die.

religious experience An experience that a religious tradition takes to be
significant for salvation or enlightenment.
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religious pluralism The view that no religious tradition is true and that every
religious tradition produces morally good people except those that do not.

religious tradition A tradition that offers a diagnosis* of what it alleges is our
deep and enduring problem and proposes a cure for that problem.

salvation The condition of being rightly related to God*, with sins forgiven.
self-authentication A proposition is self-authenticated to a person by an

experience if and only if it is logically impossible* that the person accept
the proposition on the basis of the experience and be mistaken in so doing.

semantic logical necessity = informal logical necessity*.
substance theory The theory of persons on which they are self-conscious

beings that endure uninterruptedly over time.
syntactic logical necessity = formal logical necessity*.
teleological argument An argument* to the effect that the intelligible order in

nature that makes everyday action and natural science possible is best
explained by reference to a Mind in whose image our minds are made.

Theravada Buddhism An Indian religious tradition, one of whose core
doctrines is that a person at a time is simply a bundle of states and over
time is simply a series of such bundles.

Upanishad A sacred Hindu text; the exact number is disputed, but there are at
least over a hundred.

valid argument An argument* such that if one asserts its premises and denies
its conclusion, one accepts a self-contradiction.

 



Selected great figures in the
history of philosophy of religion

 
Dates in medieval Indian philosophy are often, like those asterisked here,
approximate.

St Anselm [1033–1109 CE] One might begin with his Monologium and
Proslogium which center on the notion of God as that being than whom no greater
can be conceived and the ontological argument.

St Thomas Aquinas [1225–1274 CE] One might begin with Of Being and
Essence and then dip into Summa Theologica [Part I, Question 2, Articles 2, 3
contain his “Five Ways” or arguments for God’s existence] and Summa Contra
Gentiles (I, 12, 13 contains a fuller discussion of the argument for God’s existence).

Aristotle [384–322 BCE] One might begin by considering his discussion of God
or the Unmoved Mover in Metaphysics 12.

Augustine [354–430 CE] One might begin with his discussion of God and time
in Confessions, Book 11; The City of God is his longest and greatest philosophical–
theological work.

Averroes [1126–1198 CE] One might begin with The Incoherence of the
Incoherence which criticizes both Avicenna and Al Ghazali.

Avicenna [980–1037 CE] One might begin with the discussion of God as a
necessary being in The Metaphysica of Avicenna.

Samuel Clarke [1675–1729 CE] One might begin with A Demonstration of the
Being and Attributes of God; Part II contains a version of the cosmological
argument.

René Descartes [1596–1650 CE] One might begin with his Meditations on First
Philosophy.

Al Ghazali [1058–1111 CE] One might begin with The Incoherence of the
Philosophers which attempts to refute twenty philosophical propositions.

David Hume [1711–1776 CE] One might begin with his Natural History of
Religion and go on to the Dialogues Concerning Natural Religion.

Immanuel Kant [1724–1804] One might begin with his Prolegomena to Any
Future Metaphysic, and go on to the Critique of Practical Reason, and Religion
within the Limits of Reason Alone; the Critique of Pure Reason is his most
difficult work and most influential relative to the philosophy of religion.

Gottfried Wilhelm von Leibniz [1646–1716 CE] One might begin with the
Principles of Nature and Grace and The Leibniz–Clarke Correspondence.

Madhva [1238–1317 CE]* One might begin with his Brahma-Sutra-Bhasya.
Moses Maimonides [1135/8–1204 CE] One might begin with his Guide for the

Perplexed, I, 71–II, 31, where he considers arguments for the existence of God, and
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the topic of creation; in the Introduction, he lists twenty-five propositions derived
from and summarizing Aristotle’s philosophy.

Philo [approximately 20 BCE–50 CE] One might begin with On the Creation
and On the Unchangeableness of God.

Plato [429–347 BCE] One might begin by reading his discussion of the
immortality of the soul in the Phaedo [esp. 78B–80C] and his discussion of an early
version of the argument from design for God’s existence in the Timaeus.

Plotinus [204–270 CE] One might begin with The Enneads, III, 7 on eternity and
time, and IV, 7 on the immortality of the soul; VI deals with the kinds of being.

Ramanuja [1017–1137 CE]* One might begin with his Brahma-Sutra-Bhasya.
Shankara [700–800 CE]* One might begin with his Brahma-Sutra-Bhasya; a

sutra is a principle (literally, a thread) and the principles of Vedanta are believed to
have been collected by Badarayana into a work on which later followers of Vedanta
comment.

Baruch Spinoza [1633–1677 CE] One might begin with his Ethics, Book I.
 



Notes
 

Preface
1 The nonsense line was most famously defended by A. J. Ayer, Language, Truth, and

Logic (New York: Dover, 1952). Cf. the critique in Alvin Plantinga, “Verificationism and
Other Theologia,” in God and Other Minds (Ithaca: Cornell University Press, 1967).
The famous or infamous “University Discussion” between Antony Flew, R. M. Hare,
and Basil Mitchell (“Theology and Falsification,” in Antony Flew and Alistair McIntyre
(eds), New Essays in Philosophical Theology (New York: Macmillan, 1957)) and “An
Empiricist’s View of the Nature of Religious Belief”) in John Hick (ed.), The Existence of
God (New York: Macmillan, 1964) express positions near to Ayer’s account. Frederick
Ferré responded to this sort of perspective in Language, Logic, and God (New York:
Harper Torchbooks, 1967), as did the present author in Basic Issues in the Philosophy of
Religion (Boston: Allyn and Bacon, 1971). A wider range of issues is dealt with very
nicely in William Alston, Divine Nature and Human Language: Essays in Philosophical
Theology (Ithaca: Cornell University Press, 1989).

2 Sometimes this line rests on appeal to some version of relativism; at other times, it rests
on the alleged impossibility of cogent argumentation across religious traditions. Cf. the
present author’s “Some Varieties of Relativism,” International Journal for Philosophy
of Religion, Vol. 19, pp. 61–85, 1986, and Paul J. Griffiths, An Apology for Apologetics
(Maryknoll, New York: Orbis Books, 1991).

1  Introduction

1 Philosophy of religion is metaphysics, epistemology, and ethics applied to religion.
Philosophy, of course also includes logic, history of philosophy (which includes history
of philosophy of religion), aesthetics, political philosophy, and so on. My concern here is
with philosophy as it relates most closely to philosophy of religion.

2 As well as what there isn’t, what isn’t known, and what is not good.
3 Nirvana aside.
4 What appears to be an enduring thing is a series of momentary things.
5 This claim, of course, is controversial. So are the varieties of claims that evil is evidence

against the existence of God.
6 Advaita Vedanta also appeals to Hindu Scripture.

2 What is philosophy? What is religion? What is philosophy of
religion?

1 Everett Hall, Philosophical Systems (Chicago: University of Chicago Press, 1958) offers
what I take to be the best book ever written on the nature of philosophy, though the final
chapter disappoints.
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2 Alvin Plantinga’s (Professor of Philosophy at the University of Notre Dame) remark to
the effect that good philosophizing is just thinking really hard and well is right so far as
it goes, and it is what one thinks about that makes one’s thought philosophical.

3 Cf. the comments by Everett Hall, Philosophical Systems: A Categorial Analysis (Chicago:
University of Chicago Press, 1960), 3–6, on what medieval philosophers said regarding
being, truth, and goodness. Thoughts that something is so are either true or false, and
being true or false is essential to their nature. So thing, thought, value, like being, truth,
and goodness, come under theory of reality, theory of knowledge, and ethics, which are
the core disciplines for the philosophy of religion.

4 In terms of specifics, our focus will be on Judaism, Christianity, Islam, Hinduism,
Buddhism, and Jainism – on Semitic and (South Asian) Indian religion.

5 By gods and goddesses as well, if there are any; by every person other than God.
6 Need it be said that these characterizations, accurate so far as they go, do not begin to plumb

the complexities of these disciplines?
7 The view that all language, or all religious language, is non-literal is unfortunately widespread.

It will be discussed below. As my comments here reveal, I take the view to be false.
8 The degree to which this is, or is not, peculiar to philosophical claims does not matter for our

purposes; it is enough that it is true of philosophical claims.

3  What sorts of religion are there?

1 Proposition Q assumes proposition P amounts to If P is false then Q is false which in
turn amounts to If Q is true then P is true which amounts to Q entails P.

2 I am assuming that an accurate account of a religious tradition, whose accuracy is measured
by reference to that religion’s authoritative texts, is one that an informed adherent
would accept. The sheer fact that some adherent did not accept the account offered here
would, by itself and without reference to those texts, be without force.

3 It seems fairest to describe religious traditions in terms that most faithfully reflect their
traditional doctrinal formulations. This procedure is followed here. Thus, from the
standpoint of orthodox Christianity in any of its forms, so-called “Atheistic Christianity”
is exactly the contradiction-in-terms that it seems to be, and someone who offers as a
full explanation of the resurrection of Christ that the spirit of Jesus survived death does
not believe that the resurrection of Christ occurred. From the standpoint of almost any
Buddhist tradition, the Buddhist monks who held that one can give a coherent account
of reincarnation and karma only if there is a mental substance that endures through
lifetimes are highly nonrepresentative Buddhists. Nonetheless, the sorts of considerations
applied to religious traditions here apply to non-standard versions as well.

4 Judaism’s sacred text, the Hebrew Bible, is largely the Old Testament which, with the
New Testament, comprises the Christian Bible (what Protestants call the Apocrypha,
Roman Catholics view as part of the Old Testament). Islam accepts both Testaments,
interpreting them in the light of its distinctive sacred text, the Koran.

5 Perhaps with the exception of abstract objects.
6 Strictly, what a so-called “cyclical view of time” seems to involve is the idea that a

sequence of events occurs that fits a very complex description D, only to be followed
by another sequence of events that also fits D, and so on for ever, with no sequence
of events occurring that does not fall into this pattern. The book that told the
universe’s story would be a sequence of identical chapters. This is a view, not about
time, but about the repetition of one pattern of events. A “one-directional” view of
time, in the sense intended here, entails that the same story, told over and over,
would not match up with what occurs.
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7 I Corinthians 15: 3, 4.
8 For Vedanta, the Vedas and Upanishads with the authoritative commentaries on these

texts by Badarayana and others; for Jainism, the Jaina Sutras; for Theravada Buddhism,
the Pali Canon.

9 I must have found this version in A. L. Basham, The Wonder That Was India (New York:
The Macmillan Company, 1954) but I cannot relocate it.

10 Maitri Upanishad I, 3–4.
11 H. C. Warren, Buddhist Scriptures (Baltimore: Penguin Books, 1959), p. 186.
12 This is not true for the other varieties of Vedanta, or for all versions of Mahayana

Buddhism.
13 Sarvapalli Radhakrishnan and C. A. Moore (eds), A Sourcebook in Indian Philosophy

(Princeton, NJ: Princeton University Press, 1957), p. 513. Hereafter cited as “RM.”
14 RM, p. 269.
15 Herman Jacobi, trans., Jaina Sutras (New York: Dover Publications, 1962; originally

published in 1896); I, p. 264.
16 Jaina Sutras, II, p. 64.
17 RM, p. 260.
18 RM, p. 284.
19 H. C. Warren, Buddhism in Translations (New York: Atheneum Press, 1969), p. 146.
20 RM, op. cit., p. 125.
21 Also, of course, nirvana – whose nature will be discussed in a later chapter.
22 This will be clearer after we have discussed the conceptual contexts within which the

diagnoses and cures are held.

4 What sorts of religious experience are there?

1 Exactly how many sensory modalities there are seems to be a matter of dispute. Wondering
how many current theory offered us, I went to our local bookstore to check out the
introductory textbooks in use in psychology, which in the local context seemed at the
time not to differ greatly from introductory physiology. Three texts were in use, and
while each ridiculed traditional philosophers like Aristotle and Locke for thinking that
there were five sensory modalities, they themselves differed as to how many there are;
eleven, thirteen, and seventeen were proposed. Nothing argued here requires that there
be five, eleven, thirteen, or seventeen sensory modalities. There are at least the five
noted.

2 The relevant account here is of course enormously complex; by the time beliefs based on
commonsense perceptual experience are purified by filtering them through contemporary
theory, it is plausible that (say) experience of God, if it is reliable at all, is the basis for
beliefs that need less filtering than their perceptual cousins.

3 Or perhaps sub-kind, since all are sensory experiences.
4 Anything having this property, or the next, has it essentially.
5 There are two ways of having the property not being alive – having been alive and now

being dead, and not being capable of life. Corpses have the former, rocks the latter. I do
not intend that this way of putting things entails the existence of negative properties –
it is fine with me if not being alive just amounts to lacking being alive.

6 There are complications here that we need not get into in detail. Suppose that something
like traditional monotheism is true, a monotheism that includes (a) If anything exists
that might not have existed, then God exists. Any actual experience of sort B is something
that might not have existed. So if (a) is true, God exists. But God exists entails (something
along the lines of) There is a self-conscious being of impressive holiness whose presence
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elicits worship. Happily, this sort of complexity can be avoided by using the notion
of relevance conditions that relate experiences and claims, as we will do before we
consider the question of the evidential force of religious experience. So it is not
cheating to ignore it here.

7 Note that the criterion as stated is stronger than it would be were it only required
that B differed from A in that it would not follow from B’s veridicality that A was
not veridical.

5  The importance of doctrine and the distinctions of religious
traditions

1 John 14:6.
2 John 3:36.
3 Acts 4:12.
4 George Thibaut, trans., The Vedanta Sutras of Badarayanna with the Commentary

of Sankara (New York: Dover Publications, 1962; originally published 1896), Vol. II,
p. 399.

5 Geshe Sopa and Elving Jones, A Light to the Svatantrika-Madhyanika, p. 62; privately
circulated.

6 The knowledge in question is not construed as merely knowledge by description,
but there is no pretense of a knowledge by acquaintance that does not include some
knowledge by description.

7 Munkara Upanishad III, i, 3.
8 I, 271.
9 Digha Nikaya II, 251.

10 I John 5:20.
11 B’hai and Advaita Vedanta both hold this view; so do various secularized versions of

Protestantism and Catholicism.
12 Another factor promoting the same “all religions are the same” line is a popular sort

of mind-set that has persuaded itself that religions make no claims at all. Sometimes
this rests on some principle of meaning (that is likely not to meet its own standard).
Sometimes it is based on a view of what it is to know that something is true (that is
likely not to be knowable on its own standards). Sometimes it rests on some sort of
relativism (that is likely in turn to make relativistic the view that no religion makes
truth-claims). Sometimes it rests on a new account of truth (that will serve its intended
purpose only if it is true in a sense of truth of which it provides no account). Each of
these perspectives has its own varieties, and it would take some space to describe, and
more space to discuss, these views. The present author has argued against such views
in Christianity and Philosophy (Grand Rapids: Eerdmans, 1984) and Hume’s
“Inexplicable Mystery”: His Views on Religion (Philadelphia: Temple University
Press, 1990), as well as in “Empiricism and Theism,” Sophia, Vol. 7, No. 3, October
1968, pp. 3–11; “A Reply to Nielsen,” Sophia, Vol. 7, No. 3, October 1968, pp. 18, 19;
“Some Varieties of Relativism,” International Journal for Philosophy of Religion,
Vol. 19, pp. 61–85, 1986.

13 I have written about these views elsewhere. See “On the Alleged Unity of all
Religions,” Christian Scholars’ Review, Vol. VI, Nos 2 and 3, 1976, pp. 140–55, and
“Some Varieties of Religious Pluralism,” in James Kellenberger (ed.), Inter-religious
Models and Criteria (New York: St Martin’s Press, 1993), pp. 187–211.

14 Cf. the present author’s Basic Issues in the Philosophy of Religion (Boston: Allyn
and Bacon, 1970), chapter 1.
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6 Religious pluralism

1 (London: Macmillan, and New Haven: Yale University Press).
2 (Louisville: Westminster/John Knox Press, 1995).
3 Much of the rest of it will come up during our critique.
4 Professor Hick in A Christian Theology of Religions, op. cit. claims

 
the religions ask different questions. I want to suggest that these questions, whilst
specifically different, are generically the same. They all presuppose a profound
present lack, and the possibility of a radically better future; and they are all answers
to the question, how to get from one to the other. In traditional Christian language
they are all ways of asking, What must I do to be saved?

(p. 41)

5 Ibid. Professor Hick says, “each of the great world religions is a response to the ultimately
real, and that each is a context of human salvation,” and “On the one hand religious
pluralism leaves the different doctrinal systems intact within their own religious traditions,
but on the other hand it proposes the meta-theory that these traditions, as complex totalities,
are different human responses to the Real.”

6 Ibid.
 

Not more than one of these rival belief-systems could be finally and universally
true, and yet the traditions within which they function seem, when judged by
their fruits, to be more or less equally valid responses to the Real. Now the
distinction between the Real in itself and the Real as variously humanly thought
and experienced enables us to understand how this can be: namely, the differing
belief-systems are beliefs about different manifestations of the Real. They’re not
mutually conflicting beliefs, because they’re beliefs about different phenomenal
realities. It’s in this sense that they are reduced or “downgraded” in their scope.

 
7 Ibid. To the question “that’s a pretty radical reinterpretation, isn’t it?” Professor Hick

replies, “Yes; but we really do have to make a choice between a traditional absolutism and
a genuinely pluralistic interpretation of the global religious situation.”

8 Ibid. As a basis for these claims, Professor Hick asserts that:
 

I want to say that what is literally or analogically true of, say, the heavenly Parent
of Christian belief – for example, that God is loving, like an ideal parent – is
mythologically true of the Real in itself . . . I mean by a myth a story that is not
literally true but that has the power to evoke in its hearers a practical response to
the myth’s referent – a true myth being of course one that evokes an appropriate
response. The truthfulness of a myth is thus a practical truthfulness, consisting in
its capacity to orient us rightly in our lives. In so far as the heavenly Parent is an
authentic manifestation of the Real, to think of the Real as an ideal parent is to
think in a way that can orient us rightly to the Real, evoking in us a trust which
can pervade our lives and free us to love our neighbour. And of course I want to
give a parallel account of the language about the Ultimate used by each of the
other world religions.

9 If one asks what reason there is for thinking religious pluralism to be true, Professor
Hick’s answer is: “the hypothesis is offered as the best explanation’, i.e. the most
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comprehensive and economical explanation, from a religious point of view, of the facts of the
history of religions. A proffered ‘best explanation’ is not a proof, because it is always open to
someone else to come forward and offer what they believe is a better explanation. And so the
right response of someone who does not like my proposed explanation is not to complain
that it is not proved but to work out a viable alternative.” I reject this notion of what “the
right” response is. If I propose that the reason why our friend is putting cherry pies into the
dishwasher is that she thinks the pies are prime numbers, you do not have to offer another
hypothesis in order to show that my explanation would not work. Prime numbers aren’t
things you can move around.

10 The terms “nice” and “morally nice” serve merely as place-holders for substantive accounts
of moral virtue. RP thinks there is deep moral agreement between religious traditions. If one
looks at more than overt behavior, this is dubious. It also apparently thinks that morality
does not significantly change with changes in metaphysics; this too is highly dubious.

11 Hick, A Christian Theology of Religions, op. cit., p.118.
12 This is argued in some detail in the present author’s The Epistemology of Religious Experience

(Cambridge: Cambridge University Press, 1995).
13 Hick, A Christian Theology of Religions, op. cit., p. 62.
14 Ibid., p. 71.
15 Ibid., p. 69.
16 Ibid., pp. 62, 63.
17 Ibid., p. 67.
18 A monotheistic doctrine on which human persons are created in God’s image can allow that

a concept can be human and reliable. So can a view in which the idea of revelation is taken
seriously. But RP filters these out.

19 One could simply say that logic generates terms – say, predicates – not properties. Then the
predicates are such that a predicate F corresponds to a property if a sentence of the form “X
is F” is true. On a widely accepted account, terms replacing “X” in “There is an X” and “For
all X” refer to things and terms replacing “F” in “There is an x such that Fx” and “For all x,
Fx” are true or false of things. It does not matter to my argument whether or not we speak
of terms or properties; it can be cast in either manner.

20 Professor Hick’s way of speaking, and mine here as well, is in various ways shorthand for a
more careful account. For example: (i) a formal system of logic is not a system of propositions,
but of prepositional functions – “There is an x such that Fx” and “For all x, Fx” are neither
true nor false; they are but logical skeletons of existential and universal propositions,
respectively; (ii) hence such things as “For all X, X = X” and “For all x, Fx or not-Fx” are
neither true nor false; (iii) the interpretation of a formal system applies it to propositions, and
logic applies to things via applying to propositions true or false of those things.

21 Hick, A Christian Theology of Religions, op. cit., p. 60.
22 Ibid., p. 63.
23 Ibid.
24 Ibid., p. 67.
25 I’ve made the point in print twice without its importance being noted. The admission it refers

to is itself enough to refute RP.
26 Strictly, I suppose, we’d have one genus – happy properties – with two species: happy properties

that are generable from logic, and happy properties that are not. I leave it to the reader to
work out the rephrasing of my argument that this point would require.

27 Hick, A Christian Theology of Religions, op. cit., p. 62.
28 When Professor Hick says that religious experience is a response to the transcendent

Real, he means it is not merely a projection by us. The Real contributes something and
we contribute something.
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7 Monotheistic conceptions of ultimate reality

1 It is logically consistent with monotheism that there exist abstract objects that possess
logically necessary existence. Abstract objects have no causal powers, are not self-conscious
or even conscious, and exercise no creation or providence. They are of little if any religious
interest. It is a necessary truth that If X has logically necessary existence then there is
nothing Y such that Y is distinct from X and X depends on Y for X’s existence. So if There
are abstract objects that have logically necessary existence is true, it is also true that
There exists something whose existence does not depend on God. God’s status as Creator,
and any coherent notion of divine sovereignty, does not require that something that
cannot depend for its existence on anything else depend for its existence on God or deny
that the existence of such things is logically possible. But the only candidates for being
something of this sort would seem to be things that exist with logical necessity.

2 Trinitarian monotheists speak in this fashion, though typically holding God to be three
persons in one substance; other monotheists speak of God as personal while adding that
it is proper to speak in this way because God is more like a person than God is like
anything else. The latter claim rests in part on views concerning the alleged limits of
descriptions of God. For a monotheistic tradition to make even the comparatively weak
religious claims central to Greek monotheism, God must be self-conscious. For a
monotheistic tradition to make the more robust religious claims characteristic of Judaism,
Christianity, Islam, or Hindu monotheism, God must be a self-conscious agent – one
who knowingly and purposively acts. A self-conscious agent is a person.

3 Roughly Aristotelian in content.
4 If the point isn’t clear, consider a parallel case. If I ask for the accurate explanation of the

existence of this very duck that walks the shore in front of me, the answer is that it had
parents. But if I want to know the explanation of there being any ducks at all, I cannot
properly be told about there being duck parents; there being duck parents is (part of)
what I want explained.

5 Arguably, this claim is typical of but not essential to Semitic monotheism.
6 Exodus, chapter 2 passage in which God, in standard translations, makes self-reference

by using the terms “I am” seems not to require a stronger philosophical reading than
that expressed by something like God exists, and it is logically impossible that God
depend on anything else for existence.

7 Of course N(Np) – Necessarily, Necessarily, p – is a second-order modal proposition, and
one can go on up the ladder. We will go to third-order in a moment.

8 Here is a little more: 1 P entails proposition Q if and only if it is logically impossible that
P be true and Q be false (i.e., if P, but not Q is a contradiction); 2 No necessary truth
entails a necessary falsehood; 3 No logically contingent proposition entails a necessary
falsehood; 4 No necessary truth entails any logically contingent proposition; 5 Every
necessary falsehood entails any proposition whatever (this assumes the rules If P then
(P or Q) and If (P or Q) and not-P, then Q or their equivalent); 6 Every logically contingent
proposition entails every necessary truth; 7 Every logically contingent proposition entails
some, but not all, other logically contingent propositions.

9 The logical relations between these views go as follows. Where NT = necessarily true;
NF = necessarily false; CT = contingently true; CF = contingently false, the relationships
are:

 
1 If NG is the case, then CG, N(NOT-G), and C(NOT-G) are NF.
2 If N(NOT-G) is the case, then NG, CG, and C(NOT-G) are NF.
3 If CG is the case, then NG and N(NOT-G) are NF and C(NOT-G) is CF.
4 If C(NOT-G) is the case, then NG and N(NOT-G) are NF and CG is CF.
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10 These matters are relevant to arguments to be considered later. It is the case that: (A) A
proof of a necessary truth can contain only necessary truths as premises, and (B) A proof
of a logically contingent proposition must contain at least one logically contingent
proposition among its premises. It is also, of course, true that: (C) No false proposition
can be proved, and (D) No argument that contains a false premise is a proof, even if its
conclusion is true.

11 “Behave” here is an anthropomorphism which unfortunately is seldom recognized as
such.

12 That this is approximate, and not a basic law, does not matter. Anyone who wants more
sophisticated examples is free to supply them.

13 Or a feature that follows from its essential features.
14 Strictly, essences typically are thought of as defining kinds of things; the view that there

are, in addition to essences or kinds of things, also essences of individuals is much more
controversial.

8 Nonmonotheistic conceptions of ultimate reality

1 Subject to a philosophical qualification noted in a later chapter.
2 Technically, impermanence and co-dependent arising.
3 Commentary on the Brahma-Sutra, II, 3, 7.
4 Pancandasi, III, 23–4.
5 Further, Shankara’s writings contain a sophisticated version of the view that there are

experience-independent physical objects.
6 Chandogya Upanishad 3.14.1.
7 The passage is from S. Subba Rao, Vedanta Sutras (Madras, 1904; 3.3.29, p. 141); cited in

J. Estlin Carpenter, Theism in Medieval India (New Delhi: Oriental Books Reprint
Corporation, 1977); first published by Williams and Norgate, London, 1921, with
quotations embedded in the text as indicated.

8 K. Satchidananda Murty, Reason and Revelation in Advaita Vedanta (Delhi: Motilal
Barnasidass, 1974), pp. 3–4. First published by Ahndra University Press and Columbia
University Press, 1959.

9 Strictly, no term more determinate than, say, substance.
10 Strictly, it is the Essay Concerning Human Understanding, Book II (not the later Book

IV) account.
11 Allowing for a particular historical context.
12 Where “the Atman” refers to each “individual person” – the view, of course, entails the

remarkable consequence that there is at most only one individual person.
13 We can ignore here whether idealistic Oscar is one collection of present images or a

temporally sequenced series of collections.
14 At least for serious purposes in science and metaphysics.
15 I leave “collections of catty images” vague; in fact, there is no replacement for this phrase

that satisfies the idealist desiderata of (i) being phenomenologically adequate to our
sensory experience and (ii) not referring to what, if it exists, is a physical object.

16 Again, for purposes of metaphysics and high religion.
17 The question remains, of course, as to what can properly replace such sentences as I am

tired, a topic to which we will return when we come to assess Advaita Vedanta’s claims.
18 Jain doctrine is classically expressed in the Jaina Sutras. Jain tradition is doctrinally far

more homogeneous than Buddhist tradition.
19 Tattvarthadhigama Sutra, chapter V, sections 29, 30, 31, 38, 41, 42; Sarvepalli

Radhakrishnan and Charles A. Moore (eds), A Sourcebook in Indian Philosophy
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(Princeton, NJ: Princeton University Press, 1957), p. 256. The Sourcebook is probably
still the most accessible source for the passages that it contains.

20 Ibid., chapter II, sections 7, 8, 29; Sourcebook, p. 254.
21 This is a Jain analogue of the doctrine of double predestination (some to salvation,

some to damnation), albeit without a predestinator.
22 Samayasdra, 325.
23 Atmanusasna, 174.
24 Ibid., chapter X, section 4; Sourcebook, p. 260.
25 Herman Jacobi, trans., Jaina Sutras (New York: Dover Publications, 1962; originally

published, 1896) I, 264.
26 Buddhist tradition is far less homogeneous than Jain tradition. While the doctrines

that, nirvana aside, nothing is permanent, everything is momentary, and the related
thesis that no momentary thing exists independently, come near to being Buddhist
orthodoxy, even within Indian Buddhism there is significant doctrinal variety. My
focus here is on Theravada Buddhism. The same issues arise for non-Absolutist
Mahayana traditions. Absolutist Mahayana tradition is a philosophical sibling, if not
twin, to Advaita Vedanta and lies outside the present discussion.

27 Anguttara-nikaya, iii, 134; Sourcebook, pp. 273, 274; the text is Theravadin.
28 Visuddhi-magga, xviii; Sourcebook, pp. 284–5; the text is Theravadin.
29 Or, for Buddhist idealism, sensory contents of elements of simultaneous bundles.
30 Sanmati Tarka, 1.12; Sourcebook, p. 269.
31 Strictly, change requires that the item that changes retain numerical identity over

time. Whether this is a matter of permanence, in the sense of the inherent
indestructibility that Jainism ascribes to persons, or a beginningless but nonetheless
dependent numerical identity over time that persons enjoy according to Vsistaadvaita
and Dvaita, or a non-beginningless dependent numerical identity over time that persons
enjoy according to the Semitic monotheisms, is irrelevant here. I use the quoted term
“permanence” for convenience; let it stand in for something like “numerical identity
over time” of any of the sorts just mentioned.

32 For non-idealist Buddhism, there are bundles that contain no states of consciousness
(these being the referents of typical physical object terms) and bundles that contain
states of consciousness (these being the referents of typical person terms). For the
idealist Buddhist, there are only the latter, and typical physical object terms refer to
subsets of bundles of states of consciousness (those containing sensory content).

33 If metaphysical identity is necessary, a Buddhist person could not have lived lives
other than the one she did live. This raises questions about any alleged freedom such
a person could possess.

34 “Getting them right” of course involves more than being able to pass a true–false
exam in metaphysics. It involves deep convictions, basic and firmly held beliefs,
associated feelings and practices, and the like – “heart knowledge as well as head
knowledge” as some would say. But “getting them right” does include getting them
right – believing what is true.

35 I use “memory” here as a “success term” without denying that one can think one
remembers when one does not (a view quite open to Jainism). If one prefers, let him
for “memory” substitute “reliable memory.”

36 If you want to think of various reincarnation “visits” as all comprising a single lifetime,
think of the actions as having been done on earlier “visits” than those in which the
recompense comes.

37 The role alleged ineffability plays in this notion will be discussed in a later chapter.
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9 Arguments against monotheism

1 There may be times in between embodiments, for a given person or for all persons in a
condition, in which the physical world spends some time at rest.

2 See Bruce Reichenbach’s discussion in Reincarnation and Karma and the article by Paul
Griffiths, referred to in the Annotated reading at the end of the chapter.

3 For a possible problem regarding the use of the doctrines of reincarnation and karma as
a reply to the problem of evil, see Roy Perrett (ed.), Indian Philosophy of Religion
(Dordrecht: Kluwer Academic Publishers), chapters 1 (section starting on p. 13) and 3.

4 Other sorts of considerations are considered elsewhere – e.g., in our consideration of the
concept of God, and the properties of being omnipotent, being omniscient, and being
morally perfect.

5 Or Probably, God does not exist or There is evidence against the existence of God or the
like. It is not a logically necessary truth that If there is evil then there is evidence against
the existence of God.

6 Perhaps the assumptions are rendered easier to make if one mistakenly takes there to be
such a thing as knowing everything but one thing (being one proposition short of
omniscience) and being able to do everything except one thing (being one power short
of omnipotence). These assumptions take propositions and powers to be related to one
another as are pieces of straw in a haystack (each separable from the others), and this is
a dubious view about both propositions and powers. This is so, even if holism (the view
that the content of every proposition and power is intrinsically dependent on the content
of every other) is also a dubious view about propositions and powers.

7 Perhaps a best possible world should be conceived as also “maximizing” other values
besides moral worth. My point here is that, since it is moral evil that is relevant to the
objection being considered, the idea of a best possible world is at least the idea of a world
with “maximal” moral worth, and that such a world will contain no evil.

8 Philosophers differ over whether such virtues as fortitude, bravery, courage, and
compassion have intrinsic worth – possessing them is a logically necessary condition of
being a maturely good moral agent, or merely intrinsic worth, so that fortitude, bravery,
courage, and compassion are valuable in the way that taking bitter medicine may be
valuable – as a remedy for something unpleasant but not as something that is good for
its own sake. If any evil-requiring virtue has intrinsic worth as an essential element in
a fully mature good character, then (N1)’s denial that a best possible world – if that
notion makes sense – could contain no evil is mistaken.

9 One can put this premise instead as 2*. If there are apparently pointless evils, then
probably there is no God, with the conclusion stated as 3*. Probably God does not exist.
Similar alterations could be made in arguments to come. For simplicity these variations
will not be explicitly dealt with, but the discussion applies equally to them.

10 For some relevant considerations concerning actually pointless or gratuitous evil, see
the current author’s “Divine Existence and Gratuitous Evil,” Religious Studies, Vol. 25,
pp. 15–30.

11 It is one thing to appeal to mystery and another to possess the minimal modesty involved
in recognizing that the range of knowledge of an omnicompetent being might include
things that exceed our comprehension.

12 Since it is on behalf of an argument we will reject that we make this assumption, its
relative unclarity will not be a problem for anything we want to argue for.

13 The definitions of pointless evil that follow all refer to our knowledge and our conceptual
efforts – to what we can think up. An importantlly different sort of definition would
eliminate all such reference. Roughly, on such a definition, a pointless evil would be one
that served no point, whatever we thought about the matter.
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14 Or, minimally, did not act wrongly.
15 It is controversial whether there are any strictly unimaginably pointless evils. For any

evil you like, one could claim that it is a necessary condition of some specific great good
– say, the salvation of ten thousand persons – though one admitted that one did not
know in what manner it served as such a condition. Even if there was no reason to think
this was true of that evil, it does not follow that (a) it is not imaginable that it be true, and
hence (b) that there may be some great good such that, had we more information, we
could see it was necessary to that good, or (c) that even if we are not bright enough to see
the connection between a great good and a particular evil even were the connection
explained to us, there might nonetheless be one. The point is that strictly being an
unimaginably pointless evil is tantamount to being an evil that necessarily has no point
or being an evil that would be pointless in any possible world in which it occurred. In
order not to make things more complex, I will not directly enter into these matters here.
I take it that, to the degree that we understand the notion of being an unimaginably
pointless evil, there is no good reason to think that it fits any actual evil.

16 One could add or S’s being given the chance to come to have Q, provided she acts rightly
to the definition.

17 Again, one could say there probably are actually pointless evils or it is reasonable to
think that there are actually pointless evils or it is reasonable to think, and unreasonable
not to think, that there are actually pointless evils in stating this premise. The discussion
should make clear what might properly be said about these variations.

18 See previous note.
19 Some have argued that if there are evils that are either apparently pointless or neither

apparently pointful nor apparently pointless, the existence of those evils, or of our
evidential situation regarding them, is evidence against God’s existence. One way of
putting their point is this: the existence of some evil E which is, relative to our knowledge,
either apparently pointless or neither apparently pointful nor apparently pointless
constitutes an evil E* distinct from E, and the existence of such evils as E* is evidence
against the existence of God. Call an evil that is either apparently pointless or else
neither apparently pointful nor apparently pointless a murky evil. The same issues arise
about murky evils as arise about non-murky evils in a way that seems not to bring about
any distinctively new considerations.

20 Should suspend judgment, at any rate, if our total evidence is that the evils in question
are of the sort indicated. The same consideration applies regarding 2a** below.

21 See Annotated reading at end of chapter.
22 Or embodied ones of whom we have no trace; the possible scenario sketched here speaks

of unembodied agents simply to link up with accounts of angels and demons.
23 One could go on for some time considering possible points and then eliminating any

plausible candidates by some further complication of the example. I shall simply assume
that any plausible points such evils might serve can be dealt with by suitable qualifications.
If this is false, there is less to the critic’s claim than if it is true.

24 A Rowean will grant that if we have reason to think that God exists, this claim is false.
She also is likely to deny that there is any such reason.

25 Or something much like it; nothing hangs here on its being exactly 1–3 and 4–6 that
capture a Rowean’s position, so long as something similar does so.

26 A Rowean will grant that if we have reason to think that God exists, this claim is false.
She also is likely to deny that there is any such reason.

27 See previous note.
28 Unless, of course, its having a point, or not, is itself a matter of how it relates to our

cognitive states.
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29 Strictly, this is not accurate. Suppose that having fortitude is a good, that one can have
this virtue only if one has borne pain well, and hence that it is logically impossible that
one have the virtue without there having been pains, and that pains are evils. Still, it is
not necessary that there have been the particular pains that there were; other pains
presumably would have done as well. So the obtaining of the actually endured pains was
not, strictly speaking, logically necessary for fortitude to obtain. They were merely
some among various possible pains that would so serve; in such circumstances we might
say that the actual pains were disjunctively necessary for fortitude – it was necessary
that they, or something similar (i.e., other pains) obtain. Similar considerations apply
generally to cases of evils being necessary for goods. It does matter here whether the
existence of fortitude in John does provide sufficient point for there being pains which
John bears; the point here is simply to be clear about the sense in which it can be true that
Evil E’s obtaining is a logically necessary condition of good G obtaining. A relevant
complication is this: might John’s bearing pains have a point if they provide the
opportunity for John to develop fortitude, even if he does not do so? Might a relevant
point-giving good be simply John’s having the opportunity to develop fortitude, whether
he does so or not? Obviously, a similar question will arise in the case of other evils and
goods.

30 One might propose here something like (P*) If there is an omnicompetent God then it
is immensely probable – or at least more probable than .5 – that there will be no
pointless evils. But why anyone should think (P*) true without thinking (P) true is
unclear, and in any case if (P*) is true, it is necessarily true, and if (P) is not a necessary
truth the prospects for (P*) being a necessary truth look bleak.

31 Due to Peter Van Inwagen, An Essay on Free Will (Oxford: Clarendon Press, 1983).
32 The suggestion here follows an interesting discussion by Peter Van Inwagen.
33 Surviving no doubt would require restrictions on randomness in the sense that there

would need to be events that were not randomness cases; one could also stipulate that in
a chancey world it was random which events were random – i.e., second-order randomness
was present as well as first-order.

34 See note 29.
35 If one insists that anything having to do with personal maturity – flourishing as a

person – is part of morality, I have no objections; I will then make my point using some
such terminology as morality of common grace and morality of special grace.

36 Or have good reason to believe, or the like.
37 Or, again, we have good reason to believe that there are, or it is likely that there are, or

it is unreasonable not to grant that there are, or the like.
38 Or have good reason to believe, or the like.
39 See previous note.
40 For example, I take the following to be a necessary truth: For any ennumerative class K

of things, if K has any purely intrinsic worth, its members distributively have intrinsic
worth (I mean by an ennumerative class one that is defined by its extension). Further, I
take natural species to be ennurmerative classes.

41 It is hard to see why the amount of animal suffering makes any evidential difference.
Psychologically, perhaps, some might find it easier to believe that God has a good reason
for allowing (say) one-hundredth of the animal suffering God has allowed, but not for
allowing the actual amount. But that is purely psychological; a sentiment, perhaps, but
not a reason. The same holds concerning the number of disappearing species. Presumably
if it is wrong of God to allow species to disappear, then it is worse of God to allow many
to disappear than to allow a few to disappear. The basic questions remain whether the
disappearance of a species is an inherently bad thing, and if so whether God could have
a morally sufficient reason for allowing this sort of inherently bad thing.
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42 Simplicity here can be a matter of kinds of things, number of things, kinds of laws,
number of laws, combinations of the above, etc.; none of these ways of understanding
simplicity will make (N) true.

43 God of course, on this account, loses purely intrinsic value if God creates – but this is no
real loss – God has just as much intrinsic value as before, and in addition comes to have
extrinsic value.

44 Moral value is another matter.
45 Much of it, of course, occurred prior to there being any human beings. The view that we

should exercise considerably more ecological caution in the future than we have in the
past does not presuppose or entail that the disappearance of a great many species provides
evidence against the existence of God.

46 The (presumably uncontroversial) assumption being that an omnicompetent God could
have prevented the relevant species from becoming extinct.

47 Again allowing for such replacements for “There is no” as “We can think of no” or “To
the best of our knowledge, and after careful reflection, we can discern no,” and the like.

48 At this point, the question again arises as to whether the notion of as much natural
value as it is possible that there be is not like the highest possible integer, so that any
objection based on appeal to it is self-refuting.

49 In the sense intended, having natural worth entails having intrinsic worth.
50 There will, of course, come a point where someone claims that there is intrinsic

unexchangeable irreplaceable worth to there being spotted owls or snail darters and that
any God who lets it be true that there no longer are any such things deserves to live in
Sing Sing Prison for ever. It is possible to postpone that point for some time, do a lot of
interesting philosophical (and presumably theological) work before one gets there. Further,
it will be extremely hard if not impossible to show that, say, spotted owls have
unexchangeable natural worth.

51 Earlier Judaism was in fact highly reserved regarding any notion of afterlife for human
persons. Allowing a human person to cease to exist did not seem to them to be something
God could not quite properly do. This, of course, does not entail that they thought that
God could properly, say, obliterate Abraham when he reached the age of forty and “replace”
him with a biologically-forty-year-old Abraham*.

52 Critics tend here to leap to “the hard cases” – to, say, a human whose intellectual capacities
are profoundly limited, less than those typically ascribed to a mature chimpanzee. But
the hard cases are emotionally hard (it is psychologically very difficult to think of, let
alone experience, biologically human creatures with such limitations) and morally hard
(what do we owe such humans, besides not causing them suffering) and intellectually
hard (because it is both difficult to think clearly about such matters and controversial
about what we actually know regarding such cases – how accurate are our judgments
regarding their capacities – and about what future medicine may enable us to do for
them). But the critic presumably, in the sort of push-come-to-shove scenarios that are of
some help in clarifying thought about such matters, will agree that there is an important
difference between the case in which (i) one can save the life of only one of two biological
humans – one “normal” child and one of capacities of the sort described earlier, and (ii)
one can save the life of only one of two “normal” children. The question as to what to do
is much harder in (ii) than in (i). It is hard to explain that fact anything like adequately
without accepting something very like the view that persons (defined in terms of their
intellectual, moral, and religious capacities) have baseline intrinsic worth. “Person” is
not a biologically definable term. It is not at all clear to me that anything short of a
person has BIW, or that the critic can both deny this and adequately justify the claim
that things that are not persons possess intrinsic natural worth. But going into all of this
would require a book on moral philosophy.
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53 Claims about BIW starting at the level of persons (and stopping there as well since
there can be non-human as well as human persons) will be called “speciesist” and get
one booed in various contemporary circles. Nonetheless, name-calling aside, the
perspective that so limits BIW seems eminently defensible.

54 Alan Donagan’s The Theory of Morality (Chicago: University of Chicago Press, 1977)
and his Choice: The Essential Element in Action (London: Routledge and Kegan
Paul, 1987) are very good here.

55 Obviously there are other versions of (b)-strategies, each requiring attention on its
own. Even a book-length treatment of some of them would leave out others.

56 Reasonable, of course, in this sense: if it is reasonable to accept P, then it is not also
reasonable to accept not-P or to suspend judgment regarding P.

57 With the usual allowance for variant versions concerning probability, reasonability
of concluding that, and so on.

10 Arguments for monotheism

1 Proposition P entails proposition Q if and only if P, but not Q is a contradiction.
(e.g., There are two whales in the bay entails There is at least one whale in the bay,
since to assert the former and deny the latter is to contradict yourself). Another way
of putting this is: P entails Q if and only if P, therefore Q is a necessary truth.

2 George Mavrodes, Belief in God: A Study in the Epistemology of Religion (New
York: Random House, 1970), chapter 2.

3 These examples are due to ibid.
4 For those not aware of the history of the basketball franchise the Boston Celtics, Bill

Russell was the center for the Celtics teams that won eleven of thirteen championships,
and the greatest defensive center (arguably, the greatest player) ever to play the
game.

5 Defending this understanding goes beyond the scope of this book. For a beginning,
see Arthur Pap, Semantics and Necessary Truth (New Haven: Yale University Press,
1959), chapter 7, “The linguistic theory of the apriori,” and Alvin Plantinga, The
Nature of Necessity (Oxford: Clarendon Press, 1974).

6 For an accessible review of different relevant views, see Michael Loux, Metaphysics
(London: Routledge, 1998).

7 If you want another counterexample and are willing to have it more complicated
than our other examples, here are two: For any formal system S, if S is adequate for
number theory (e.g., if its axioms are strong enough to entail Peano’s postulates)
there will be some formula F that is both expressible in S and undecidable in S and
its corollary For any formal system S, if S is adequate for number theory, there can
be no proof within S of the claim S is consistent. These are hardly uninformative or
mathematically trivial.

8 Due to Alvin Plantinga; see The Nature of Necessity, op. cit., and God, Freedom, and
Evil (New York: Random House, 1974). The former contains the full-dress, and the
latter a streamlined, version of the argument.

9 Note that, on the principle For all x, if x is actual then x is possible that the actual
world is (also) a possible world.

10 Note that to be true in all possible worlds and to be included in every maximal
proposition are the same.

11 In am using “empirical” here very broadly.
12 This strategy may also seem attractive if one wishes to hedge one’s bet regarding the

interpretation of Scripture on how God and the universe are related.
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13 Medieval theories of relations is an interesting topic all by itself – one that would take
us far afield from our current concerns. Mark Henninger, Relations: Medieval Theories,
1250–1325 (Oxford: Clarendon Press, 1989) provides an excellent introduction.

14 Some member of the domain must also stand in this relationship only backwardly –
must depend on something else but nothing else depends on it.

15 At De Caelo XII 258 Aquinas offers a series of claims relevant to his Five Ways. It seems
worth including them here. Again, we begin with definitions:

 
Definition A: X has non-derivative necessary existence if and only if X

does not exist is self-contradictory.
Definition B: X has derivative necessary existence if and only if X

cannot naturally (without the action of an omnipotent being) cease to exist.
Definition C: X cannot naturally cease to exist if and only if X

contains no matter or the matter that X contains cannot have any essence
other than the one that it has.

Definition D: X has the power of not existing if and only if X is such that X exists
only if X has the essence it has but it is possible that the stuff that X is made
of come to have some other essence.

Definition E: X generates from Y at T if and only if There is a Y that exists at T-
1 and X at T contains the matter that was in Y at T.

Definition F: X corrupts at T if and only if There is a Y such that Y exists at T+1
and the matter that was in X at T is in Y at T+1.

Definition G: X is a natural body only if X is capable of generation and corruption.
 
Aquinas tells us:
 
1 If X always exists, then X has the power always to exist.
2 If X has the power always to exist, then X lacks the power not to always exist.
3 If X always exists then X lacks the power not to always exist. (from 1 and 2)
 
 
4 If X lacks the power not to always exist then X does not generate or corrupt.
5 If X generates or corrupts then X does not lack the power not always to exist.
6 If X has the power not always to exist then X does not always exist.
7 If X generates or corrupts then X does not always exist.

 
Also involved seems the idea that, in some sense, Necessarily, in any infinite
time all possibilities are realized, though it is difficult to think of any reading
of this claim on which it is true.

16 More fully: for X to change or move is for X to go from potentiality to actuality or from
actuality to potentiality regarding quantity, quality, or place.

17 The existence of something with causal powers – the actual capacity to bring about
changes in other things – that was not itself changed in so doing – might, by itself, have
slight religious relevance, but of course Aquinas has no intention of limiting himself to
this one conclusion.

18 And animal mind, if such there be – we need not enter into that matter here.
19 The notion of infinity is of course complex. A nice introduction to various relevant

notions is A. W. Moore, The Infinite (London: Routledge, 1991).
20 At Summa Ia 46 2–7.
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21 The strategy here is called Conditional Proof. You assume that P, show that P plus a set
of truths entails Q, and conclude If P then Q.

22 Let *P = possibly,P; Cx = x corrupts. Then another way of stating the criticism is this:
Aquinas shifts quantifiers illegitimately, going from: A = (x)*Cx to B = *(x)Cx.

23 Let Ex/t = x exists at t; (Et) = there is a t. Then the criticism is that Aquinas illegitimately
goes from: D = (x)(Et) not-Ex/t to E = (Et)(x) not-Ex/t.

24 The Fourth Way is a variety of the moral argument for God’s existence, and we will look
at it briefly when we consider religion and morality.

25 It does not follow that being morally perfect is, like being omnipotent and omniscient,
an essential property of God. One might (Noel Hendrickson did) suggest that only
always wanting very badly to exist would be just as good for these purposes as being
morally perfect. This is a property a morally imperfect being might well have. I leave
working out the answer to this objection as an exercise for the reader.

26 Here, “God” is being used as a name, not a definite description.
27 ST Ia 15 2 suggests the possibility of the reading that we do not give here.
28 Aquinas is criticized for making an inference from A to B below:
 

A. Every generable thing is such that an intelligent agent directs it to seek its
own flourishing.

B. There is an end that all generable beings together are directed to seek.
 

On the present reading, no such inference is required.
29 Sacred Books, Vol. 48, pp. 170–1.
30 Ibid., 165 – cf. p. 171 that notes that intelligent agents whom we observe to cause things

also have emotions – “are connected with pleasure and the like.”
31 Ramanuja thinks of the world as God’s body, but a body that depends on God for its

existence, in contrast to human bodies in relation to human minds.
32 Ibid., p. 173.
33 Ibid.
34 After an introductory first section, sections 2 through 8 of the Dialogues deal with a

dialogue concerning the argument from design. Section 9 deals with an argument that
is a mix of the ontological and cosmological arguments, sections 10 and 11 with the
problem of evil, and section 12 with natural religion. The present author has discussed
all of these issues in Hume’s philosophy in Hume’s “Inexplicable Mystery”: His Views
on Religion (Philadelphia: Temple University Press, 1988).

35 Two points: there is also a version of the argument that has as a premise the orderliness
of the physical world as a whole, rather than the orderliness of particular sorts of natural
objects; the fact that we can change the sort of order we find in nature by selective
breeding in no way discounts the fact that we did not bring about the order that makes
such breeding possible. Both varieties of the argument are discussed further in Hume’s
“Inexplicable Mystery.”

11 Monotheism and religious experience

1 Using “a holy, powerful being” as a brief description of the content of monotheistic
religious experiences.

2 For other examples, see Sir Alister Hardy, The Spiritual Nature of Man (Oxford: Clarendon
Press, 1979).

3 And, of course, claims logically entailed by those claims.
4 A fact that is curiously ignored by those who have discussed the similar principle.
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5 To describe something completely is to state every truth about that thing. There is
nothing whatever such that any human person can completely describe it. Other than
the unsurprising fact that we are not omniscient, it is hard to see that anything of
particular philosophical interest follows from this.

6 See Caroline Franks Davis, The Evidential force of Religious Experience (Oxford:
Clarendon Press, 1989). A strength of this book is its excellent discussion of social science
explanations of religious belief. An unnecessary weakness is its assumption that all
religious experiences are the same, or of the same sort.

7 For what it is worth, conceptual, moral, and aesthetic experiences are more like religious
experiences in these respects than like sensory experiences.

8 Here is one version of an evidential argument from religious experience:
 

1 Experiences occur which are a matter of their subjects at least seeming to experience
God.

2 If experiences of this sort are not canceled or counterbalanced or compromised or
contradicted or confuted or logically consumed or empirically consumed, then their
occurrence is evidence that God exists.

3 Experiences of this sort are not canceled or counterbalanced or compromised or
contradicted or confuted or logically consumed or empirically consumed.

 
Hence:
 
4 These experiences are evidence that God exists, (from 1–3)
 
It continues:
 
5 If these experiences occur in various cultures, and at various times, to people of

various backgrounds and socio-economic status, their evidential force is increased.
6 These experiences occur in various cultures, and at various times, to people of various

backgrounds and socio-economic status.
 
Hence:
 
7 Their evidential force is increased.
 

While the claims that appear in the premises of this argument are interesting,
controversial, and – in the present author’s view – entirely defensible, discussing
them in detail would take us far afield – into discussions, for example, of the similarity
or otherwise of at least apparent experiences of God as these occur in different times
and places and religious traditions.

9 A final issue should be mentioned. If one sees a cup on the table and not unreasonably
comes to believe that There is a cup on the table, in all strictness one believes more than
one’s current experience tells. The cup one believes is on the table, if it exists at all, is an
enduring thing; one’s current experience is momentary. It is not a matter of pure report
of sensory experiences if one looks again and has an experience with the same sensory
phenomenology that one says that the same cup is still there; it is logically possible that
the old cup has passed away and been replaced by a new one. Cups have other sides, and
one sees only this side; perhaps one sees only a cup façade. The point is not to provide a
basis for skepticism about cups, but simply to note that even a very modest claim about
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an ordinary object strictly goes beyond the experiential information one currently
possesses.

Underdetermination looms larger in scientific theory where there will always be
more than one possible way of explaining what is observed, so that claims that various
sorts of theoretical entities exist are underdetermined by the data on the basis of which
such claims are made. Even religious experiences of a phenomenologically thick sort –
Isaiah in the temple in the presence of an awesome holy being in whose presence he
senses his own sinfulness and need for forgiveness, for example – underdetermine the
claims, for example, that God is omnipotent and omniscient. In religion and theology, as
in everyday sensory experience and scientific theory, conceptual experiences join with
sensory or religious experiences in more fully determining the concepts used to describe
the objects of experience. How this goes in any given case is likely to be complex and
fascinating. The next step would be to ask what reasons monotheism can supply for
claiming that God is omnipotent and omniscient. But that is another story.

12 Arguments concerning nonmonotheistic conceptions (1)

1 See, for example, the selections from Ramanuja in Sarvapalli Radhakrishnan and Charles
Moore (eds), A Sourcebook in Indian Philosophy (Princeton, NJ: Princeton University
Press, 1957) or George Thibaut, The Vedanta Sutras (Oxford: Clarendon Press, 1890–
1904), vols 34, 38, 48 of the Sacred Books of the East. These volumes contain the aphorisms
of Badarayana with the commentaries.

2 That is, no more than one of the alternatives can be true, and (as we shall see) there are
other relevant views besides these three.

3 A bit more fully: I take dualism to hold that X is a person if and only if X is a self-
conscious being, where X is a self-conscious being if and only if X is sometimes self-
conscious and X when not self-conscious nonetheless has the capacity to become so.
Further, X continues to be a person only if X is a person and X shall be self-conscious in
the future. Dualism, then, holds that being self-conscious is not a physical property, that
persons are self-conscious mental substances whose essence is (or includes) having self-
consciousness, and that no mental substance is a physical substance or an abstract object.

4 Philosophers often talk as if the notion of a mental property is obscure and the notion of
a physical property is lucid. But when one comes to actual definitions of “physical
property” the supposed clarity of the idea becomes shy and hides. Some philosophers
talk as if the notion of being self-conscious were itself somehow deeply obscure. There
are views (and so much the worse for them) on which it is hard to see how anything
could be or become self-conscious, but being self-conscious is a clearer notion than is
being physical.

5 For example, C. J. Du Casse, Alan Donagan, Alvin Plantinga, Howard Robinson, John
Foster, Frank Jackson, etc.

6 Whether X and Y are fully qualitatively identical entails X and Y are numerically
identical is a matter of controversy that we need not enter.

7 If the relationship between qualitative so-called identity and numerical identity are not
clear, one might consider some relevant necessary truths.

It is helpful, in understanding qualitative “identity” and numerical identity to see
how these concepts are related; a bit of reflection should be sufficient to see that each of
the following claims is true (indeed, not possibly false, and so necessarily true).

 
N1 X is nearly fully identical to Y does not entail X is numerically identical to

Y. (Identical twins are possible.)
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N2 X at t is numerically identical to Y at t1 does not entail X at t is fully
qualitatively identical to Y at T1. (It is logically impossible that anything
at one time can be fully qualitatively identical to anything at another
time; the definition of full qualitative identity, including as it does spatial
and temporal properties, rules that out.)

N3 X at t is numerically identical to Y at t1 does not entail X at t is nearly
fully qualitatively identical to Y at T1. (A thing can remain the same
thing and yet undergo non-essential change.)

N4 X at t is fully qualitatively identical to Y at T1 entails X at t is numerically
identical to Y at t1 and entails X at t is not numerically identical to Y at t1.
(The claim that things that exist at different times are fully qualitatively
identical is self-contradictory; see comment after N2.)

N5 X at t is nearly fully qualitatively identical to Y at T1 does not entail X at
t is numerically identical to Y at t1. (Something at one time can be very,
very similar to something at another time without being identical to it.)

N6 For all X, X at T is fully qualitatively identical (and hence nearly fully
qualitatively identical) to X at T. (Anything at a time T is qualitatively
identical to itself at T.)

N7 For all X, if X at T is numerically identical to Y at T then X at T is fully
qualitatively identical to (and hence nearly fully qualitatively identical
to Y at T). (See comment after N6.)

 
8 Where X is the closest thing to Y does not entail X is Y.
9 That is, each substance in the series exists for two moments, etc.

10 Other possibilities are sometimes proposed – e.g., Bertrand Russell’s neutral monism
on which mental and physical properties are somehow reducible to other properties
that are neither mental nor physical. I doubt that this particular view is defensible.
Nonetheless, the discussion deals with the views most relevant to Jainism and
Theravada Buddhism, and does not pretend to be a comprehensive discussion of all
logically possible accounts of minds and bodies.

11 Indeed, one can intelligently argue about which of these alternatives is the Theravada
view. Our arguments will be concerned with the structure of the view, and not depend
on which of these alternative accounts of what makes up that structure is the right
reading of the Theravada account.

12 That is, a person(1) can be composed of a set A of states and a set B of states such that
were A to exist without B, A would be a person, and were B to exist without A, B
would be a person.

13 “Critique,” of course, need not mean “refutation, or attempt to refute;” it does mean
that here.

14 Whatever relation R allegedly must hold between composite nonendurers in order
for them to belong to a single succession such that their being so related gives rise
to commonsense descriptions such as “stages of the life of a single person” –
resemblance, causality, resemblance-and-causality, or whatever – is such that for
any composite nonendurer C at T, both composite nonendurer C* at time T1 and
composite nonendurer C** at T1 may bear R to C. Hence both are identical to C if
either is. Being distinct themselves, C* and C** cannot both be identical to C. But
then neither is identical to C. Thus there being C* and C** at T1 prevents the
succession of bundles to which C belongs from continuing, whereas (on a Buddhist-
type account) that succession would have continued had only C*, or only C**, borne
R to C.
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15 Read it as saying that Whether persons are substances or collections, the substance
or collection that is identical to me exists now; neither a Jain-type nor a Buddhist-
type account of persons is built into the first premise.

16 Cloning a person does not destroy her; it simply gives her a twin. I have a clone at
T does not entail I do not exist at T; hence premise 6 is true. This remains the case
even if we replace the notion of a clone by the notion of a clone* so that a clone* is
either another person cloned from me or something created ex nihilo that is an exact
copy of what a clone of me would be (and also bears R to me).

17 Justice, if you prefer.
18 Save, perhaps, for the unorthodox, extremely minority-status Buddhist Personalists.
19 I assume for convenience that the act was itself momentary; otherwise there will

also be a problem about the identity of the original agent of the action.
20 See previous note.
21 I take it to be evident that logically necessary truths are internal to all positions,

including those that deny them. What is true in all possible worlds is also true in all
possible positions; some positions deny this, and in so doing deny what renders
them possibly true positions; so they are necessarily false positions.

22 For example, is there within Buddhist metaphysical resources any relation R such
that one person(1) bearing R to another person(1) will tie them together into a
person(2) in any sense in which a person(2) actually would be a person? Memory
relations obviously won’t do – Person(1)X did A and person(1)Y remembers having
done A assumes Person(1)X and person(1)Y belong to a single person(2) and so
cannot be used to explain what being a single person(2) amounts to. Resemblance
seems irrelevant. Causality is a common candidate, but of exactly what sort (lots of
causal relations won’t do) ? I doubt that any such analysis is even plausible, but that
is another matter.

23 It may be helpful here to notice a possible difference between composite nonendurers
and composite endurers. All of the elements of a composite nonendurer exist
simultaneously. Thus it may be possible for them to be so related that while singly
none of them is an organism, together they comprise an organism, albeit a very brief
one. The elements of a composite endurer do not exist simultaneously. By the time
one element arrives, its preceding elements are all gone. So the elements of a composite
endurer cannot be so related as to comprise an organism. A composite endurer is
simply and only a succession of composite nonendurers. If each such nonendurer in
a succession is an organism, then it is a succession of organisms.

24 Remember that E1 and E2 are composite nonendurers that exist at different times.
25 The temptation is to think that because the elements of a composite nonendurer can

be an organism (something somehow more than just its parts), so can composite
endurers be organisms. But even if the former is true, the latter is not; a succession
of organisms is a succession of organisms, and is not itself an organism. To think
otherwise is to embrace confusion.

26 Strictly, of course, if P entails Q and Q is logically inconsistent or self-contradictory,
then P is also logically inconsistent or self-contradictory – i.e., necessarily false.
Hence not only is the complexity view not true; it is not even logically possible that
it be true.

27 I think that there are only two logically possible accounts of the metaphysical
structure (so to say) of persons. This is argued briefly in “A Defense of Dualism,”
Faith and Philosophy, Vol. 12, No. 4, October 1995, pp. 548–66, in an issue that
includes all of the main papers read at the 1994 Notre Dame Conference on the
Philosophy of Mind.
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28 For example, the Jain view, fleshed out, includes the implausible claims that Every
person is inherently omniscient, though exercise of this capacity is frustrated by
our being embodied and It is impossible that anything cause a person to cease to
exist, though a person can be caused not to be embodied in the body she presently
occupies (or in any body at all). That our existence involves latent omniscience and
necessary ontological independence are claims quite independent of anything
discussed here, and I should not like to have to defend them.

29 That is, if Sam at T is identical to Sam at T1, then necessarily, Sam at T is identical
to Sam at T1 – which is to be distinguished from Sam at T enjoys logically necessary
existence, as does Sam at T1.

30 James W. Cornman and Keith Lehrer, Philosophical Problems and Arguments: An
Introduction (New York: Macmillan, 1974), pp. 238–9.

31 Materialists who are property dualists are often willing to grant that physical things
come in at least two kinds – those capable of self-consciousness and those not (or at
least those capable of consciousness and those not – though if the not capable of
consciousness/capable of consciousness distinction is kind-defining or essential, it
is hard to see why the same should not be said regarding the not capable of self-
consciousness/capable of self-consciousness distinction).

32 Some philosophers have embraced the view that there are abstract objects (immaterial
substances not capable of consciousness) as well as material substances. But they
have continued to reject the idea that there are any mental substances.

33 This is, of course, perfectly compatible with determinism being false.

13 Arguments concerning nonmonotheistic conceptions (2)

1 In fact, the terminology used to refer to the relevant experiences is not as neat as
these characterizations suggest. For example, Jainism not infrequently used “nirvana”
to refer to kevala experiences.

2 One might add something along the lines of S has seen both that he had E and that
it is logically impossible that he have E and P be false. Nothing argued here will
depend on whether we add this last consideration or not, so long as it is not the case
that Chandra has E but believes P, not on the basis of his having had E, but on some
other basis. Even if E is self-authenticating regarding a proposition P, and person S
has E, E does not self-authenticate P to S if the only reason that S accepts P is not
that S had E and E fits a description such that if E occurs then this is (conclusive)
evidence for P. For example, if S would otherwise not accept P unless his great-
grandfather had asserted P, and would have accepted P on that basis even without
having had E, then even if E is conclusive evidence for P, S does not accept P on that
basis and so E is not for S self-authenticating regarding P.

3 One might put self-authentication along these lines: E is self-authenticating to
Chandra regarding P if and only if (i) Chandra cannot be mistaken about a belief B
that Chandra evidentially rests on his experience E, (ii) B cannot be false if Chandra
has E, (iii) it is logically impossible that Chandra be wrong about whether Chandra
has E, and (iv) Chandra believes that he had E. Again, nothing we say here would be
changed if we characterized self-authentication along these lines.

4 These are only one way of putting these views, and do not exhaust the views central
to these traditions. But they are accurate and representative, fully fair for illustrative
purposes here.

5 Even if some claim is knowable only by someone who has an enlightenment
experience it does not follow that it is true only if someone has an enlightenment
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experience. In fact, the relevant notion of enlightenment experience requires that
such experiences essentially involve discovering what has been true all along.

6 Not at any rate so long as they think the doctrines they favor to be logically contingent
truths.

7 I assume that we both have sufficient evidence that we are seeing a coin of some sort.
8 With the addition, of course, of claims about consciousness and memory.
9 I think that they are also reasonably accepted, save by Advaita Vedantins who claim

that all of what could be said on their behalf is “sublated” and so trumped by
enlightenment experience.

10 We will not worry here about second-order conscious states – e.g., one’s being aware
that one at least seems to perceive a tree or is having a headache similar to the one
she had yesterday.

11 If there are genuine moral experiences – awarenesses of obligations, for example –
they are recognitions of the truth about what one ought to do, whether one is so
inclined or not. If there are genuine aesthetic experiences – awareness of beauty, for
example – they are recognitions of what is beautiful, whether one thought so or not.
They are neither introspective nor sensory. Nor are they relevant to our concerns
here.

12 One cannot show that some list of principles of experiential evidence is a complete
list, so even showing that, say, forty-seven principles are such that, if any one of
them is the right one, enlightenment experience is not evidence for religious belief,
would leave open the worry that there was one more principle which was the right
one and on it enlightenment experience was evidence. Of course the worry might be
small.

13 Philosophers who agree with the rest of what is said here may think that putting the
matter in terms of evidence is not quite correct; it won’t matter for our purposes
whether speaking of evidence is exactly right here. For example, those who think we
cannot be wrong about such states will want to talk about something stronger than
evidence, which will not affect our basic point.

14 Another answer is that claims that a multiplicity of persons and physical objects
exist are somehow self-contradictory, all relational claims are self-contradictory, the
notion of a substance (physical or mental) is self-contradictory, or the like. But there
seem to be no very good arguments for such accusations.

15 The question arises as to whether states is the right word – don’t states have to be
states of something? But similar questions arise about such terms as qualities (of
what?), events (aren’t events matters of substances coming to gain and/or lose
qualities?), processes (don’t these occur to something?), and so on.

16 René Descartes, “Meditations on First Philosophy,” Meditation II, in E.S.H. Haldane
and G.R.T. Ross (eds), The Philosophical Works of Descartes, Vol. I (London: Dover
Publications, 1931), p. 150. The original edition of Haldane and Ross appeared in
1911 and the first edition of the Meditations appeared in 1641.

17 The Philosophical Works of Descartes, Vol. II, p. 30. The passage comes at the
beginning of the “Reply to the Second Objection.”

18 Ibid., Vol. I, p. 150. The passage comes from a section entitled “Argument
Demonstrating the Existence of God and the Distinction Between Soul and Body,
Drawn Up in Geometrical Fashion,” Definition V, at the end of the “Reply to the
Second Objection.”

19 One sort of dualism will take being self-conscious to be the nature of a person;
others opt for being capable of self-consciousness, and sometimes being so.

20 Tattvarthadhigama Sutra, chapter V, sections 29, 30, 31, 38, 41, 42; Sourcebook, p.
256.
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21 Ibid., chapter II, sections 7, 8, 29; Sourcebook, p. 254.
22 Chapter II, section 10.
23 Samayasdra, 325.
24 Atmanusasna, 174.
25 Sourcebook, p. 547.
26 G. Thibaut, trans., The Vedanta Sutras with the Commentary by Ramanuja (Delhi:

Motilal Barnasidass Reprint, 1962; originally published by Oxford University Press,
1904), pp. 48, 55, 56.

27 Ibid., p. 56.
28 Ramanuja also takes self-awareness to occur in sensory experience – a view that

Jainism and (with qualifications) Descartes share.
29 Thibaut, I, i, 1; Sourcebook, p. 547.
30 Ibid., p. 58.
31 Ibid., p. 43.
32 David Hume, A Treatise of Human Nature, Book One, Part IV, Section VI, “Of Personal

Identity,” p. 252.
33 Anguttara-nikaya, iii, 134; Sourcebook, pp. 273, 274; the text is Theravadin.
34 Visuddhi-magga xviii; Sourcebook, pp. 284–5; the text is Theravadin.
35 Sangutta-nikaya iii, 66; Sourcebook, p. 280.
36 Substantivalists nonetheless have two advantages in the dispute. Hume admits that

we believe that there are enduring substances and has to offer a painfully distended
account of our having that belief. There is reason to take the substantivalist report
form as the natural one – the one we in fact use in describing such experience.
Further, even if it were to be proved that the non-substantivalist report form should
be used, this – because of Locke’s point – would not establish, or even provide any
evidence for, the non-substantivalist point. So if there is a way around the objections
offered here to appeals to introspective (etc.) experience, the advantage lies with the
substantivalists. Still, the weight falls on the results of asking which view can explain
memory, responsibility, self-consciousness, and the like. Appeal to enlightenment
and meditative experience is made by both sides, as we have noted.

14 Religion and morality

1 Or the moral principle if there is but one.
2 An Anselmian theist could do this too, but it is hard to see what the motivation

would be.
3 Other than God.
4 Strictly, one needs to add here “without morally sufficient reason.” It is left to the

reader to consider the relevance to the argument of adding this needed qualification.
5 Except, if you like, that God exists and has the nature that God has.
6 Indeed, any two necessary truths mutually entail one another. Further, since each

truth about Tess’s thoughts, by hypothesis, follows from a necessary truth, it is
necessarily true, and so entails every truth about every thought that God has. So
construed, God’s existence, nature, and thought seem as much determined by Tess’s
as the reverse.

7 One need not put logical fatalism in somewhat monotheistic dress; it is the doctrine
that all truths are necessary and all falsehoods contradictions, and God exists, for all
logical fatalism cares, can be among the latter.

8 This is metaphysical libertarianism, to be distinguished from political views that
use the same term.



390 NOTES

9 For the argument’s origin, see Peter Van Inwagen, An Essay on Free Will (Oxford:
Clarendon Press, 1983).

10Strictly, of course, sentences like “The past entails the future” are shorthand for
sentences like “True propositions about the past entail the true propositions about
the future.”

11 That Sue is obligated to do A and Sue does A entails Sue causes B do not entail Sue
is obligated to cause B. Like everything in philosophy, this example – and any other
– will be challenged by someone. If one accepts at least some versions of so-called
deontic logic, the entailments will hold. If they did hold, then this wouldn’t be what
the critic of the Control Principle says it is – an incorrect principle that is analogous
to the Control Principle.

12 That state of affairs A obtains entails that state of affairs B obtains if and only if the
proposition A obtains entails the proposition B obtains.

13 In fact, incompatibilists often hold that were determinism true, no one would, strictly
speaking, act at all, since Necessarily, if A is an action by Karen, then Karen is free
relative to performing A.

14 There are problems with this sort of claim, to be noted later.
15 Strictly, given a set of propositions for which the laws are truth conditions.
16 Or at least to approximate this goal – sufficient ingenuity can fit a lot into this scope,

and we may have left something interesting out. Fortunately, if the account is not
quite as inclusive as it might be, it remains true that the account includes many
important elements, and the inclusion of some other element of the same sort will
not make any difference to our conclusion.

17 For convenience, let “choosing to do A” be a success term – that Jane can choose to
lie only if, given that she so chooses, she lies.

18 Compatibilists sometimes suggest that actions out of character are unfree, though
this would make most heroic action unfree. There are other possible fine-tunings,
but by now the general compatibilist strategy should be clear.

19 Strictly, (HP*) reiterates what (CFa) and (CFb) stated earlier, putting the point in
another way.

20 Of course further refinements are possible; for example, perhaps in the last sentence
one should thing of “A” as replaceable only by terms describing basic actions (roughly,
actions performable without performing other actions in order to perform them).
But this formulation seems sufficient for present purposes.

21 Assumptions made “for the sake of the argument” can be replaced by other
assumptions (e.g., that persons are fully immaterial, or fully material; that causes
are simultaneous with, or are both precedent to and simultaneous with, their effects)
without affecting the force of the argument; the argument’s success as a proof does
not require their being true as opposed to some alternative. Thus the premises so
assumed could be avoided by using complex disjunctive premises; the
cumbersomeness of that procedure motivates the use of “for the sake of the argument”
assumptions.

22 Again, there are behavior-relevant states besides intentions, but here let “intentions”
represent the entire range of states that are behavior-representing and
behaviorrelevant. I will not worry here about sorting out “intention-as-
representational” and “intentional-as-end-seeking” as this is not crucial to the
argument.

23 By “entire set of causes” is meant “the set of phenomena that, given background
condition, is sufficient to yield the effect in question,” leaving aside the difficult
question as to how to mark off background conditions from causes. The argument is
compatible with a wide variety of ways of making this distinction.
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24 Obviously, there are other scenarios that involve mixed internal-and-external causes;
some of these will come up for consideration shortly.

25 A Libertarian can hold the same thing regarding Jon’s simply smiling – that this is
a basic action that Jon can be categorically free in performing. The slightly more
complicated case (decision to smile, then smiling) is helpful in bringing out the
details of a deterministic perspective.

26 By determinism’s being true, I mean that for any time T at which there is a created
universe, determinism is true regarding the universe at that time.

27 Strictly, perhaps God can cause things that God did not intend to cause (for their
own sake) but which simply follow from what God does intend to cause for its own
sake; God might intentionally cause a yellow cab to exist and thereby cause there to
exist tires with a certain size even though God did not care that the cab’s tires were
that particular size as opposed to various other sizes they might have been. God
might decide to produce the tires by some random process that might equally well
produce tires of any of hundreds of slightly different sizes. Still, God will not have
caused something to exist without knowing it.

28 Arguably, Mary no longer thinks or acts; Ann thinks or acts “in Mary” as well as “in
Ann.” But we need not get into that here.

29 The temptation to think so arises from noting that if S lives in a deterministic world,
then what S does is both non-probabilistically predictable and unfree, so if what S
does is free then it is probabilistically predictable. But the reasoning is fallacious. It
is exactly parallel to this. Consider a world in which this is a law: S eats chocolate at
time T if and only if S eats peanut butter at time T. Let this be a Reese’s World (RW).
If S lives in a Reese’s World, and S eats peanut butter at T then S eats chocolate at T.
Suppose that S moves from a Reese’s World to a non-Reese’s World (one where it is
not a law that one eats peanut butter at a time if and only if one also eats chocolate
at that time). Then S can eat chocolate without also eating peanut butter (and
conversely). What temptation there was to deny this would go as follows. Let the
law whose presence makes a world be a Reese’s World be LCPB. Let eating chocolate
at T be CT and eating peanut butter at T be PBT. Then the reasoning would be: since
when LCPB holds, every CT is also a PBT, every CT is a PBT whether LCPB holds or
not. But of course this is fallacious. Having moved, S can now eat her chocolate by
itself.

30 This claim should be distinguished from the false claim that A proposition that says
that X will obtain at T can be true even if A does not obtain at T.

15 Faith and reason

1 Curiously, officially taking this stance regarding religion and morality does not
prevent those who do so from treating at least certain of their own moral concerns
as proper bases for law or from being sure that, if there is a God, then God will either
approve of their lifestyle or at least be decent enough to suspend judgment.

2 “Contingent” here just means “non-necessary.” It does not have the meaning of
“dependent for existence on,” which is another meaning of the word.

3 Philosophers often call such beliefs incorrigible; one cannot go wrong in having them.
4 If the ontological argument has a true conclusion, then God exists is a necessary

truth. So Anselmians will disagree with the claim that no religious beliefs are
unbreakable. This will be something to worry about if and when we have a sound
and valid ontological argument that extends our knowledge.
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5 Exactly what else besides true belief is required for knowledge is highly controversial.
Roughly, one party to the contemporary disputes requires only that the beliefs have
been formed in the right way (with different accounts of what that is). Their opponents
require that the believer be in possession of the right sort of recognized evidence
(with different accounts of what that is). It will not be necessary for us to decide that
matter here.

6 Indeed, it is logically impossible that delicate knowledge be a variety of unbreakable
knowledge. For any person S and proposition P, if P is a necessary truth or it is true
that S believes that P entails P is true, then it is necessarily true that P is a necessary
truth or that S believes that P entails P is true. Unbreakable knowledge consists in
comprehending belief that necessarily true or belief-entailed truths are true. Kim’s
holding a delicate belief is a matter of Kim’s accepting a proposition that is not a
necessary truth and is not such that her accepting it entails its being true. Kim’s
having delicate knowledge is a matter of her accepting a true proposition of the
indicated sort. So for any person S and proposition P, it is logically impossible that
P be the object of both S’s unbreakable and S’s delicate belief or knowledge.

7 One reason for this is that Kim needs salvation entails Kim exists and that proposition
is not a necessary truth. That Kim exists is a belief-entailed proposition relative to
Kim if Kim believes it, but its truth does not entail that Kim needs salvation.

8 This idea is often thought of as part of Reformed Epistemology. It is an essential
plank in that program, but it is also a perfectly detachable plank that was known
long before, and independent of, any commitment to Reformed Epistemology.

9 Truth-functional.
10 Consider two scenarios. One: a universe U1 exists in which there are a trillion distinct

numbered places, one item X that fills exactly one place, and it is not in place 407; if
Rita believes that X is in place 500, the fact that X is not in place 407 increases the
odds in favor of one’s belief – the chances of Rita’s belief being true is, not one in a
trillion, but one is a trillion-minus-one. Two: a universe U2 exists in which there are
three places, one item Y that fills exactly one place, and it is not in place 3; if Rita
believes that Y is in place 1, the fact that Y is not in place 3 increases the odds that
Rita’s belief is true – rather than the chances of her belief being true being 1 in 3, it
is now 1 in 2. This much is common ground between our disputants. The
confirmationist, who likely will begin with Two, claims that Y not being in place 3 is
evidence that Y is in place 1 – and equally evidence that Y is in place 2. The
falsificationist denies this. The confirmationist, of course, is also in all consistency
committed to holding that X’s not being in place 407 is evidence that it is in place
500, although it is also equally evidence that it is in place 1, place 2, and so on for a
trillion places minus two (since 407 and 500 are already mentioned). The
falsificationist, who likely will begin with One, denies that X’s not being in 500 is
any evidence whatever for X’s being in place 407; she also denies that it is evidence
that X is in any of the other places in U1. (Strictly, it is not X’s not being in place 407
or Y’s not being in place 3 that is evidence, but knowledge that these things obtain.)
The confirmationist assumes, and the falsificationist denies, that A increases the
probability of P’s truth entails A is evidence for P’s truth. This is a nice example of
what Everett Hall, in his genuinely brilliant but neglected Philosophical Systems
(Chicago: University of Chicago Press, 1960) calls a categorial dispute.

11 One could make the notion of competing theories less restrictive, allowing competition
to include cases of only partially overlapping data explained, and in other ways. But
doing so is not necessary to the argument here.
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12 Reflect on All our beliefs are culturally determined (and so not valid beyond our
culture) which, if true, is true of all beliefs in all cultures but held in his, and so false.
Many seem to believe that One ought to believe nothing but what science teaches,
but that claim is not something that science teaches, so they are inconsistent in
believing it. Only what passes the Verification Principle of the Logical Positivists is
meaningful did not pass the test of the Verification Principle. It is true that No view
that commits intellectual suicide can be known to be true.

13 Some would add here that these beliefs regarding the data and the theory and potential
theories not involve culpable ignorance; this seems correct.

14 It may be that even if one’s evidence is that torture for pleasure is now obligatory,
perhaps it would be morally wrong to accept that belief. It may be that one’s beliefs
are typically not under one’s control and that one can bring them under such control
only by a rational examination of their grounds. It may be that some beliefs, even
when one tends to believe them false, can only be eradicated by engaging in certain
practices. An ethic of belief would have to weave these considerations, along with
many others, into an overall coherent theory offered with reasons for thinking the
theory true. I offer no such thing here.
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Vin Vinaya
WZKSA Wiener Zeitschrift für die Kunde Südasiens
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Introduction

[If a monk] has utterly destroyed every vestige of worldly contamination, if he is
not tied to any source of sustenance, if his territory is freedom, then the passing
of such a one is hard to trace, like that of birds in the sky.

The idea of total detachment pervading this verse illustrates concisely the
fundamental ambience associated with the early Buddhist quest: detach-
ment, freedom from ties, renunciation of the world, celibacy. As both
religious attitude and lifestyle practice, adoption of an attitude of total de-
tachment has done much to define the image of the monk throughout the
ages since the beginnings of Buddhism. In the world today, and in several
recent centuries for which good evidence is available, there is no doubt that
the Order of Buddhist monks has had plenty of interaction with society;
in many countries it has necessarily been integrated within the pattern of
social, cultural and even political systems. A fundamental dichotomy ap-
pears then as the monks who received the earliest Buddhist message were
expected to live it as homeless mendicants, severing all ties with society
in order to devote themselves fully to the search for enlightenment. The
problem faced in this book is to explain how, right from the beginning,
Buddhism has from a doctrinal viewpoint required of its Order of monks
the practical application of an ethic of renunciation and detachment and
yet this very same order has remained a vibrant part of society, culture or
politics wherever Buddhism has flourished.

The present study confronts this problem by focusing on the relation-
ships between Buddhism, understood as its teachings and the activities of
the Buddhist Order, and its social context in northern India in about the
fifth to third centuries bce, assuming that these were the centuries during
which the Pāli Canon took shape, though its formation could have con-
tinued for another two hundred years. Attention is given especially to the
social dynamic of the growth of Buddhism, a dynamic understood within
the terms of the opposition suggested in the first paragraph. Inevitably
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this dynamic must be tested by the material drawn from textual sources
which centre above all on interaction between monks, nuns and the broader
society, and the archaeological evidence which somewhat contextualizes
this. If used with appropriate sensitivity, the available sources can fur-
nish clues to the actual relationships, in all their permutations, between
Buddhists and society when it first began to grow. Even the passing of
a bird in the sky leaves some sort of trace, and in principle it should be
possible to fashion the instruments to detect it.

Much has already been written over the past two centuries about the
interaction of the Buddhist Order with society, as one side of the problem,
and the implications of Buddhist teachings for social behaviour, as the other
side of the problem. On the basis of this line of scholarship certain adum-
brated positions have come to be taken as orthodoxy and have subsequently
had a more than determinate influence on what scholars expect to find, or
hope to defend, when looking at the broad field of early Buddhism and its
larger social and economic context. Two of these positions are interrogated
in this book and one of the book’s aims is to convince those interested
in Buddhism of the need to revise progressively the axioms governing our
mode of reading the primary sources.

The first of these positions rests on what is virtually a starting point for
the present book, the implication, if not proposition, that Buddhism began
substantially as one possible response to the changes occurring in northern
India in the two centuries from the sixth century bce onwards. The classic
view is given by Bareau:

The most recent body of archaeological and philological works concerning the
middle basin of the Ganges seems indeed to show that this region, in the course
of the fifth century, underwent some very important and progressive changes: the
beginning of urbanization; distinct economic development, notably in commerce
and in the class of merchants (van. ij and śres.t.hin) with their caravans of ox carts;
accentuation of political unification. Already in process beforehand and finishing
in the following century with the Nanda dynasty, then that of the Mauryas, the
latter seems to attain a decisive phase in the period of the Blessed One with
the progressive affirmation of Magadha’s power. These three kinds of changes –
urbanization, economic development and political unification – are also quite
probably interlinked.1

1 A. Bareau,‘Le Buddha et les rois’, Bulletin De L’École Française D’Extrême-Orient, 80/1 (1993), p. 17.
But cf. also G. von Simson, ‘Die zeitgeschichtliche Hintergrund der Entstehung des Buddhismus
und seine Bedeutung für die Datierungsfrage,’ in H. Bechert (ed.), The Dating of the Historical
Buddha (Vandenhoek & Ruprecht, Göttingen, 1991), part I, pp. 90–9; P. Olivelle, The Āśrama System
(Oxford University Press, New York, 1993), pp. 55–62. More nuanced is Richard Gombrich, Theravāda
Buddhism. A Social History from Ancient Benares to Modern Colombo (Routledge & Kegan Paul,
London, 1988), ch. 2.
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In our view the archaeological evidence, substantially filled out by textual
evidence from the Sutta Pit.aka, is quite clear. Buddhism arose in a period
when all these changes identified by Bareau, and assumed by most other
scholars, had already occurred. The importance of this qualification – and
given the observed differences between periods of great change and relative
stability, it is much more significant than it seems – is that our understand-
ing of early Buddhism must be of a religious movement developing within
a period of relative prosperity and socio-economic consolidation, and not
reacting against a period when change was occurring at breakneck speed.
Responses to the latter often take radical forms, whereas survival during a
period of slow change should be understood more as accommodation to
a particular cultural setting. Buddhist literature reveals very little sign of
a consciousness (repressed or otherwise) of a period of dramatic change
having been traversed.

The second proposition is ultimately dependent upon the first, since if
the situation implied in the first had not occurred, it would be impossible
even to countenance the second. There is a view that Buddhism arose be-
cause it responded positively to a feeling of profound social malaise that
gripped certain sections of the population of North India in the sixth and
following centuries bce. The ascetic tradition represented by Buddhism,
the Upanis.adic sages and the early Jains placed great emphasis on the tran-
sitoriness of human existence in any dimension that could be named. It
is tempting, if not natural, for scholars to try and read the tone of socio-
economic conditions in ancient Indian thought, especially where this is so
concentrated chronologically and within a small body of texts, into the em-
pirical conditions of the day. The tone of universal dissatisfaction expressed
in the concept of dukkha has often been read back into a kind of social Angst
operating somewhere in the psyche of the residents of the Ganges valley
and inducing them to take up the renouncer’s path; Buddhism represented
such a vocation.

To recognize both these problems is to realize the difficulties of reason-
ing convincingly from two very central doctrines – anicca and dukkha –
of Buddhism to socio-economic conditions that may have had a formative
role in the Buddha’s formulation of both doctrines. We see how insecurely
founded is the glib notion that the early canonical texts both embody a
teaching that must have appealed to the alienated, the disenfranchised, the
dispossessed – whatever percentage of the total population these groups
comprised – and also reflect a period of social dislocation occurring when
they were composed. Not only are the arguments circular, the archaeolog-
ical and textual evidence goes against them. The teaching of dukkha need
not go with social distress – however this might be defined; the canonical
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texts might reflect any combination of the alienated, etc., and any or none
of the times they reflect may have been characterized by either slow or
rapid change. For the most part the changes wrought by urbanization and
state formation had already occurred in their most far-reaching manifes-
tations by the time the Buddhist texts took the form in which we know
them.

Our desire to question these two assumptions means, of course, that we
are required to offer alternative solutions to the main problems taken up
in this book concerning the interaction between the Buddhist Order and
wider society. Such an enterprise is likely to confront similar problems to
those of our scholarly predecessors; the shortage of adequate appropriate
evidence is conspicuous among them. It is not just the paucity of evidence
that creates difficulties, however. Problems attend the way in which we may
use the evidence. Even the concepts and presuppositions we bring with us
to embark upon the study, as parts of the framework of thought, are fraught
with ambiguity. Not the least of such concepts is that of Buddhism itself. It
denotes no ready-made atomic reality: it has always meant many different
things to different people. This is especially so for the concept of ‘early
Buddhism’, which has itself provoked debate about what it can mean,
even in principle. If this is not enough, it is compounded by the temporal
disjunction between our literary sources. The Buddha lived in about the
fifth century bce; the texts upon which we must overwhelmingly depend
to study the first few centuries of emergent Buddhism were not written
down until late in the first century bce. By then society had doubtless
changed a great deal, and what was written down is all too likely to bear
the imprint of a later period, an imprint difficult to remove from the earlier
material.

We hope we have succeeded in advancing a coherent and plausible ac-
count of Buddhism in its social context by cutting away the clutter of
unwarranted assumptions that are often made. We have tried to establish
in broad outline what is really probable, and pointed to the often indi-
rect evidence yielded by a close reading of the sources, both literary and
archaeological.

This book is divided into two parts, which are interrelated in their treat-
ment of particular aspects of Buddhism and its broader social context. Of
these the first sets out our own view of the economic and social context
within which the Buddha lived and the subsequent Buddhist Order devel-
oped, at least for the first two centuries of its existence. We finish roughly
at the beginning of the reign of Aśoka, after which source material becomes
more abundant and presents a picture of a more extensive Buddhism than
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what is likely for the pre-Aśokan period. It is necessary to set out the
economic and social context in some detail because the second section of
the book focuses on a specific role of the monk that makes full sense only
within a particular view of society and economy. Our principal contention
throughout the book is that Buddhism expanded and flourished, ultimately
to a greater extent than its śraman. ic rivals, because the monk (and perhaps
the nun, though there is little evidence for this) was able to function as
an instrument of mediation between the forces – political and economic –
benefiting from the changes that had taken place prior to, and perhaps
during, the life of the Buddha, on the one hand, and those other groups
for whom such changes were difficult to digest, on the other hand.

In this book there is scarcely any treatment of North India as it appears in
middle and late Vedic literature. Details of the socio-economic conditions
of this period are largely absent from the literature, but they would be
relevant to this study only to the extent that it would be possible to locate
a repressed memory of them (or nostalgia for them) in the consciousness
of the early Buddhists. It is not possible to locate such a consciousness.
Nevertheless, change there was. Erdosy summarizes it with great brevity:

The emergence of what may be termed simple chiefdoms, datable to c. bc 1000, was
the culmination of this process [of the reappearance of stable political structures
following the collapse of Harappan urbanism]. They were characterized in material
culture by an agricultural economy making limited use of iron, by low population
density and by a two-tier settlement hierarchy whose central place coordinated the
procurement, processing and distribution of vital raw materials . . .

. . . By contrast, the next three centuries [after 550 bce] witnessed dramatic
growth in population size and agglomeration, the colonization of fertile but forested
tracts away from the principal watercourses (facilitated by the introduction of iron
into agricultural production) and the re-emergence of long-distance trade, of a
monetary economy and – sometime before bc 250 – of writing . . .2

The first section of the book fills in with considerable detail the changes
noted in the final paragraph of Erdosy’s summary. Here we are concerned
especially to define the principal elements of the environment of Buddhism
in its early centuries and not so much to trace the process of transformation
which had already occurred by the time of the Buddha.

This leads into the second section of the book where we analyse the role of
the monk as mediator. Both sections are thematically interrelated. If in the
first section one of the sub-texts is the emergence of the Buddhist movement

2 G. Erdosy, ‘City states of North India and Pakistan at the time of the Buddha’, in F. R. Allchin (ed.),
The Archaeology of Early Historic South Asia (Cambridge University Press, Cambridge, 1995), p. 99;
cf. p. 107.
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conceived as a response to already changed socio-economic conditions, the
second section focuses on how members of the Buddhist Order helped
other social groups deal with the on-going changes occurring as a result
of the large-scale transformation outlined by Erdosy. As a form of interac-
tion, mediation can take many different forms and operates with a range
of goals. But it makes sense only within an environment where commu-
nication between certain groups has broken down, where there is a need
to incorporate culturally diverse elements beneath a single umbrella and
where unavoidable change must be explained.

The growth of Buddhism up until the time of Aśoka must be understood
as the partially opportunistic response to large-scale urbanism, the presence
of expanding state-based organizations and the rapid diversification of the
economy. How should this be understood? Half the battle is to take a clear
look at the way scholarship has so far treated the rise of Buddhism, and in
this we observe a paradox.

In the first place, many writings on Buddhism focus on the needs of
disadvantaged classes in society and support the view, without rigorous
examination of the premises of the argument, that Buddhism appealed
because of its message of dukkha, a concept defining a totalistic view of
the ultimate incapacity of human existence to produce any possibility of
permanent happiness. Social dislocation and alienation, it is argued, had
caused distress; people heeded the message that life is dukkha. Working from
this assumption Buddhism offered an alternative set of values, which must
have been tightly defined to enable them to appear to be conspicuously
different from other values with which they may have conflicted. This
interpretation, however, leaves too many questions unanswered. Buddhism
grew in an age of economic expansion, and although no doubt there were
pockets of distress and poverty, there is nothing to suggest that the times and
places which saw Buddhism thrive were more afflicted by socio-economic
malaise than other times and places.

In the second place, many writings focus on the needs of the dominant
classes – economic, political and religious – in society and sustain the
view that Buddhism in some way reflected the values of the new rising
kingdoms and provided their elites with an appropriate ideology. Some of
the arguments here are appealing, except that they all presuppose Buddhism
to have been something which, in its origin, it was not. In its origin it was
a message for those who wished to forsake society, abandoning everything.
It was not a rationale for the ambitions of holders of power and magnates.
The gap between the austere ascetic impulse and the needs of expanding
urban kingdoms is great indeed.
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The two schools of thought contradict each other about the rise of
Buddhism in its social context, and once the contradictions are clearly
seen, it is easier to focus on the assumptions underlying such contradic-
tions and ultimately to recognize how the Buddhist Order interacted with
its social context and what the reciprocal relation of influence and borrow-
ing might have been between Buddhist teachings and this environment.
The texts certainly offer no reason for disputing that the earliest form of the
Buddhist message was indeed the ascetic mendicant one, however rapidly
differing responses to it effectively created new versions of it when it had
attracted recruits and lay support. One obvious question arises from this.
How could the original ascetic impulse play a positive part in the first place,
attracting recruits and the support of a laity who could never practise the
stringent eremitic lifestyle of the first monks? Our answer to this forms
another sub-text of this book. The dynamics of society at the time are not
best understood by analysing the needs of horizontal social classes, the pre-
cursors of what might have become castes, even though this approach has
usually seemed overwhelmingly appealing. On the contrary, it is our con-
tention that it is better to consider the tensions between groups in different
geographical locations in relation to an urban/non-urban configuration
of the landscape. When dominant core groups such as urban-based king-
doms were expanding rapidly, they encroached upon outlying communities
which did not share any significant elements of culture with them. In this
situation, there were clashes of cultures which manifested themselves in
varying degrees of severity, and there was also a crisis of identity because of
the clashes of culture and the mode of enforcement used by the dominant
culture. The people being encroached upon needed to reconceptualize their
culture, but they lacked an appropriate vocabulary to do so. It was here,
precisely, that the wandering holy man, deliberately shunning society, could
play an important role as middleman between the two incommensurable
cultures, interpreting each to the other and trusted by both sides.

Initially this process took place as a result of the activities of the expanding
states of Kośala and Magadha when their rulers and bureaucracies sought
to institutionalize state rule and were required to deal with a patchwork of
existing cultures and social forms. But expansion, though it may continue
for some time, is a dynamic condition. Eventually outlying communities
become more or less integrated within the ruling values of metropolitan
societies: brahmins took on the mediating role, and there was less need for
the figure of the wandering holy man. Where there were Buddhist monks,
they settled in monasteries and became familiar components in the local
scene with priest-like functions. This was probably an inevitable process,
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reaching some kind of mature development about 250 years after the found-
ing of Buddhism. The texts of the Vinaya, concerned with monastic disci-
pline, are often treated indiscriminately along with the books of the Sutta
Pit.aka (narratives embodying the Buddha’s preaching) as evidence of early
Buddhism. However, it seems better to treat the Vinaya, and this concords
with archaeological findings relating to the earliest stūpas and monasteries,
as generally representing a later stage of development, when the monks were
not typically wandering virtuosi seeking enlightenment but domesticated
within society. Even so, the Vinaya does preserve for us some traces of the
ways in which these monastic monks could play the mediating role within
a narrowly defined locality.

But if the role of the monk as mediator is to be identified as one of the
reasons why Buddhism survived amongst countless other śraman. ic groups,
what are we to make of the postulated original role of the wandering ascetic,
seeking to avoid social entanglements but increasingly drawn in because
he was needed as middleman between expanding state and isolated village?
That is, the capacity of the monk to act as mediator rests as much on his
perceived detachment as it does on his capacity to operate at different lev-
els of society and between various value systems. Can the transformation
between social detachment in isolation from society to social detachment
in society be detected from the sources as a historical change in the early
centuries of Buddhism? The Dhammapada, one of the early books of con-
densed teachings, is taken as a case-study; an examination of it suggests
ways in which it can reflect the different orientations of monks towards
their ascetic calling, towards the local folk culture, and towards the polit-
ical sphere. In addition, we also present our analysis of the Sutta Nipāta,
one of the oldest texts of the canon, which lays great stress on the monk as
renunciant ascetic being totally detached from all of his surroundings. In
the many short texts collected here, the classic conditions for the monk as
mediator are laid down.

buddhism as process : three versions of buddhism

If the role of monk as mediator dominates the second part of this book,
the first part is mainly taken up with setting the context in which this role
makes sense. Thus in some sense this book is about context. Especially it
is about the social and economic context defining the fledgling Buddhist
movement during the first three or four centuries of its existence. A focus
on the context and the social aspects of Buddhism confirms our view that
the best way to understand early Buddhism is to see it as a dynamic process



Introduction 9

dependent upon, and perhaps shaping, the societies in which it develops.
Of course, it is necessary to reduce this process to specifics, which we have
tried to do by dividing the book into two parts, one dealing with extra-
Buddhist social roles, the other with the interaction between monks and
society. This produces an impression of Buddhism as being many different
things.

To illustrate what we intend by this, let us look at three Buddhisms.
It comes all too naturally to think of Buddhism, just one noun, as just
one thing, with a consistent character of its own. In reality, of course, any
widespread movement must be many things to many people; an ideally
complete history of Buddhism would identify a large number of often
inconsistent Buddhisms representing the many images it has had for dif-
ferent sorts of people. The present study does two things – it insists upon
the validity of multiple different versions of Buddhism in history, and for
the purpose of understanding the Dharma’s rise it focuses on the ascetic,
other-worldly and asocial version as the most likely content of the original
message. This can be contrasted with the various social versions according
to which it played an active part in the community. Here, to exhibit the
main different images of Buddhism both in history and among scholars,
we can subdivide the ‘social’ version into two, roughly corresponding to
the ‘Great Tradition’ and the ‘Little Tradition’ – political involvement and
folk culture. Thus we can describe three Buddhisms.

The first represents (the original ‘asocial’) Buddhism as an ascetic quest
embodied in a form of practice. It is exemplified above all in the Sutta
Nipāta. It can be called ‘ascetic’ because of its rejection of the world, but of
course the Buddha, unlike some of his contemporaries, rejected deliberate
self-mortification, or extreme asceticism; his is a middle way, espousing
calm detachment. In this view monks wander constantly, rejecting all so-
cial ties. Their object is to obtain a transcendent vision of the way things
really are, abandoning all attachments in every sphere. In the absence of
attachment and ignorance, one will cease generating karma, and thereby
become enlightened and escape the unending frustration and distress in-
separable from worldly existence. The aspirant is seen as being self-centred
and dogged, as paradoxical as this might seem in the light of Buddhist
doctrine.

The second version emphasizes the public (and frequently political) in-
volvement of the dhamma and the saṅgha. In this view Buddhism becomes
a system of teachings accessible to all. It offers a rich array of ethical precepts
for the committed laity. Monks may seek salvation directly; laymen may set
themselves the more modest goal of accumulating merit, which might help
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them gain enlightenment in a future life. Merit may be gained by supplying
the needs of monks among other things. This is easier to achieve if there
are settled permanent communities of monks with which the laity can live
in symbiosis. Monks can provide education, give counsel to the laity, and
even represent the local community to government. Buddhist teaching on
this view is a practical system, one which can influence, if not regulate, the
dealings individuals have with each other and rulers with their subjects.

The third approach relates Buddhism to the wide context of folk reli-
gion and deliberately leaves out the soteriological concepts and the ethical
teachings codified in books. Such high-flown ideas, it is argued, are irrel-
evant to ordinary Buddhists. Real Buddhism must be sought in concrete
manifestations in particular times and places, such as rituals to propitiate
spirits, the building of stūpas, healing and divination, and miscellaneous
dealings between monks and laity. Such evidences belong to the lifetime of
the Buddha only by implication, working from the many passages evinc-
ing lay reverence to the person of the Buddha. It is therefore impossible
directly to reconstruct original Buddhism (if it ever were a unitary thing)
by direct evidence, but the analogy of later historical sources and modern
anthropological studies points persuasively to the presence of a religion of
immanent spiritual powers tapped by ascetic power or appropriate ritual,
a religion also reflected in Hindu literature. Monks acquired powers that
could be integrated within folk ritual and belief. It was believed they could
acquire super-normal powers, and they taught devotion to the Buddha,
whose presence or whose relics generated a field of communicable spiri-
tual strength capable of guarding against harmful spirits. Buddhism was
on this reading a source of talismans, amulets and apotropaic magic, and
the monks were an elite of experts considered capable of concentrating and
manipulating spiritual forces for the benefit of others.3

the incommensurability of different versions

Each of these interpretations offers a coherent account of a postulated his-
torical reality labelled ‘Buddhism’. Each overlaps the others in many details,
but each has its own patterned thematic structure and rationale which make
it different from the others. All such interpretations treat Buddhism as an

3 Cf. the three levels described by Melford Spiro in Buddhism and Society: a Great Tradition and its
Burmese Vicissitudes (Harper and Row, New York, 1970), pp. 11–13: nibbān. ic, kammic and apotropaic.
The present descriptions though are of ways of interpreting Buddhism as a whole, not of elements
within a local system. Cf. G. Samuel, Civilized Shamans (Smithsonian Institute Press, Washington
and London, 1993), ch. 2.
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integrated, organic whole, working according to a particular logic, not as
a name for a collection of disparate phenomena. Thus each of the three
interpretations, describing an organic unity, is self-sufficient and has its
own logic, not needing in principle to be supplemented by another mode
of explanation.

But it is the words ‘in principle’ which are crucial here, and this for two
reasons. First, there is the problem of how closely the empirical reality of a
religious tradition ever fits to its scholarly description and the interpretation
of the data producing this description. This, of course, may apply equally
to the three interpretations. Secondly, there is an incommensurability in
these approaches, and one of the most intriguing puzzles in the quest for an
understanding of Buddhism in its early history resides in this incommen-
surability. Are they equally effective in helping us understand the rise and
fortunes of the dhamma in ancient India? The key to understanding may
be supplied by just one of the approaches, in which case the aspects of Bud-
dhism addressed by the others must be set aside as marginal, ‘theoretical’
(and hence too distant from the empirical to be relevant) or corrupted man-
ifestations; alternatively it may be supplied by a combination. In this case
the empirical historical relationships must be discovered between aspects
of religion seemingly belonging in different worlds of thought.

Given that one can think oneself into only one world at a time, though
simultaneously be aware of others, it comes naturally to focus upon the
explanatory power of one’s single favoured interpretation to the neglect of
the others, which are seen as incompatible with the essential hermeneutical
thrust of the preferred image. The advocate of the ascetic, esoteric image
of Buddhism is likely to regard the public and folk images as errors based
upon subsequent misunderstandings of what he/she would identify as the
essential message, which can often be found throughout history in ascetic
revivals. Again, the protagonist of public Buddhism as a practical philoso-
phy apt to guide individual life and social organization is likely to resist any
suggestion that the dhamma was an esoteric message essentially only for
the elect, and will be impatient with any account of Buddhism in historical
practice that dwells upon the adaptation to rituals, magic or spirit cults.
Similarly the advocate of Buddhism as an adaptation to folk culture will
dismiss the contents of scriptures, however important they seem to modern
scholars, as irrelevant to real life.

Nevertheless, there are good reasons for refusing to adopt just one of
these approaches to the exclusion of the others. In this book we have
utilized all of them. One good reason for this is that none of the aspects of
Buddhism treated can be relegated to a marginal zone (a judgement such
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as ‘theory’ or ‘superstition’) deemed irrelevant to the main currents of
the history of Indian Buddhism. The esoteric tradition with its austere
dedication to enlightenment was written into the records of the faith, and
it has at all times inspired the careers of holy men, hermits or peripatetics.
Again, Buddhism as public morality holds the high ground, and its civic
role has been written into history in every century. As for Buddhism as an
element in folk culture, we very much need to know how the history of ‘folk
Buddhism’ was affected by the patchwork of rituals and cults, governed by
belief in immanent forces, that textured the world in which the Buddha
lived and in which his teachings were transmitted.



1

The problem: asceticism and urban life

An instructive story tells of a Thai woman who had long lived in England.
She became increasingly subject to a vague depression which eventually
became quite disabling, until she realized what was wrong when she was
introduced to a vihāra and was able to make religious offerings to the
monks; it brought instant release from her burden of worries. ‘That is
what is wrong with living in this country,’ she said. ‘There are simply no
opportunities to give.’ Much could be learned from contemplation of this
parable, but one simple fact matters here: the role of the Buddhist Order
makes sense in a particular social environment with a particular culture, in
terms of which people see each other and behave towards each other.

How, then, did Buddhism grow in the India of about 500 bce? This India
was not like modern England; it was not like modern Thailand either. So
what sort of environment was it that shaped the emergence of the dhamma
and the behaviour of the monks? What strikes the historian most is that
cities were growing, many of them capitals of rising kingdoms. Agriculture
and trade networks were developing. This environment must have been
relevant to the appeal of Buddhism, and of the other new non-brāhman. ical
teachings.

Did the dhamma make sense to people because in some way it fitted the
needs of these rising urban states? Or did it provide instead a spiritual salve,
an opiate, for those who suffered from the effects of urbanization? These
are two opposing sorts of interpretation; scholars argue strongly on both
sides. The problem to be taken up here is just this fact; it is a curious fact,
because scholars argue on both sides often without seeming to notice the
contradiction.

the emperor’s clothes

Let us take first the explanation that Buddhism fitted the needs of rising
urban states. It goes somewhat as follows. The Buddha was a wandering

13
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holy man who insisted the only way to find salvation lies in the total re-
nunciation of life in society and all its values. He sought disciples who
should wear rags and eat left-overs, rejecting all responsibility to their fami-
lies, seeking spiritual enlightenment, and rejecting all worldly involvement.
His teaching earned royal patronage and social prestige. Why? Because it
met the needs of a newly urbanized society; it appealed to the urbane,
cosmopolitan values of ambitious traders surrounded by new luxuries and
immersed in practical affairs; it found disciples whose outlook was shaped
by an expanding economy, by the wider horizons of growing states seeking
regional conquest.

It is difficult to resist a popular cliché: what is wrong with this picture?
Buddhism, on the view of much relevant scholarship, is the ideology of a
mature process of urbanism, and this is odd because the Buddha’s message,
as just described, appears to be as far removed as one can very well imag-
ine from the needs and temper of urban life.1 There is a further oddity,
because little notice has been taken of the obvious inconsistency between
the explanation and the thing explained; most accept that there was indeed
a profound affinity between Buddhism (however other-worldly) and the
spirit of urbanization (however mundane). It is as if people were to be swept
by admiration for the naked emperor’s clothes.

Certainly there are ways of accounting for these two oddities. One, which
must be noticed at once but will here be put on one side for a while, is that
the account of the Buddha’s original message given above is false, or at least
misrepresented by the omission of its public, ethical and social dimensions.
This is a possible objection, for of course the social dimensions cannot be left
out. They are indeed, in large measure, the subject-matter of this volume.
A number of historians of Buddhism, especially those who belong to what
has sometimes been dubbed the ‘Franco-Belgian school’, have rejected the
ascetic, soteriological description of the Buddha’s teaching in favour of
something much more likely to appeal to ordinary people. A life-denying
other-worldly figure could not have attracted crowds of supporters, they
think. As Lamotte declared, ‘We would search in vain for the transcendent
quality which could attract crowds to the support of a personality so lacking
in lustre and dynamism.’2

It will be argued here later on that this supposition misses the point;
the dynamism of a holy man’s appeal could be compelling, and the more

1 One of the few who have commented upon this inconsistency is J. W. de Jong. ‘It is however much
more difficult to understand why members from the urban elite should abandon everything in order
to strive for salvation.’ J. W. de Jong, review of R. Gombrich, Theravāda Buddhism, IIJ, 32 (1989),
p. 241.

2 E. Lamotte, ‘La légende du Buddha,’ Revue de l’Histoire des Religions, 134 (1946), p. 40.
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austere he was, the better. Here, though, three points must be considered.
The first is that the scriptures themselves are not univocal; they contain
evidence capable of supporting discrepant interpretations of the Buddhist
teaching. On the one hand, it can be seen as the sort of private, inward-
looking soteriological quest described above, and on the other it can be seen
as a code of public morality. The two ingredients do not obviously mix. In a
sense, this conflict need not matter; life does not imitate logic, and indeed,
the quest for an internally consistent original Buddhism often encourages
a mistaken view of Buddhism’s social dynamics. However, the original
message as intended by the Buddha himself is not the same thing as the
subsequent dynamics of his teaching in society, and there was presumably
substantial coherence to what he said and meant.

The second point is that, if there was an internally coherent original
Buddhism embodied in the Buddha’s own words and behaviour, the ascetic
other-worldly version of it is as likely to be true as any. Therefore, the
representation of the Buddha’s teaching as a soteriological and transcen-
dental message totally alien to any social form except ascetic isolationism
is a reasonable initial hypothesis.

Thirdly, we must look beyond the Buddha himself in pursuit of the
reasons for the attraction of a variety of classes of people to Buddhism as
both philosophy and practice. Exploration of the texts dealing with monks
other than the Buddha shows us that they adapted to several different role
models, such as that of parish preacher (where the village functions like a
small parish), charismatic teacher, and forest-dwelling ascetic – consistently
with a complex society, even if all of them took some coloration from the
values of the ascetic quest.

For the time being, though, we shall recognize two ways of describing the
nature of the Buddha’s message, acknowledging that the evidence may never
allow us to prove just one to be correct. The first (the ‘asocial’ image) is to
treat Buddhism as an austere, other-worldly quest for salvation, rejecting life
in society. The second (the ‘social’ image) is to treat Buddhism as a system of
religious life embracing society as a whole, with ethical and social teachings.
This latter way is widely favoured by scholars. The first way is never-
theless favoured here provisionally; more will be said below to justify this.

trade, cities , centralized states and
remembered tribalism

The arguments relating the rise of Buddhism to urbanization and state
formation can be classified under four headings according as they bear
upon the relevance of Buddhism
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(1) to the values of merchants,
(2) to the nature of city life,
(3) to political organization in the urban-based centralized state, and
(4) to the shift from pastoral to agrarian culture which economically un-

derpinned the rise of cities.
A brief survey of these arguments follows directly, the intention of which

is neither to endorse nor to reject the arguments described, merely to iden-
tify them. Some indeed offer valuable contributions to our understanding
of the social appeal of Buddhism. The problem lies elsewhere. For in respect
of each of the four aspects considered, we find that, confusingly, while some
people have argued that Buddhism appealed because it legitimated or en-
dorsed the values of the new urban state, others have argued that Buddhism
appealed because it rejected them, offering an alternative ideology or style
of life attractive to the dispossessed or the alienated.

Under each of the four headings we can find arguments claiming that
Buddhism reflected the new values (which will be called here the positive
style of argument), and other arguments claiming that Buddhism rejected
them (the negative). The positive opinion can fairly be described as the
majority opinion within the scholarship on the period of urbanization. It
is so often met with in this context that it virtually amounts to a tenet
of received wisdom that Buddhism flourished essentially on account of its
appeal in the urbanized society of the rising urban state. The other view, the
negative, does not so often appear in research on early Buddhist history, and
is in that sense a minority opinion; but it is implicit in much of what has
been written about ancient India and about Buddhism. It is often treated
without examination, as self-evident, that Buddhism rejected the values of
the urban state; it is implied wherever Buddhism’s rise is attributed to its
teaching about dukkha.

legitimation of commercial values

Take first the values of merchants. Weber himself pointed to the appeal to
the merchants and craftsmen of new schools founded by wandering mendi-
cants.3 Some scholars make explicit the parallel with Calvinism and capital-
ism, suggesting that, like Protestantism, Buddhism and the other heterodox

3 M. Weber, Die Wirtschaftsethik der Weltreligionen. Hinduismus und Buddhismus, ed. H. Schmidt-
Glintzer (J.C.B. Mohr, Tübingen, 1998 (Tübingen, 1921)), pp. 34–8. In this respect he gave particular
attention to Jainism. However, the main thrust of his argument about India is that the brāhman. ical
order and the institutions of caste prevented the development of fully urban society uniting the
interests of princes and merchants.
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movements valued achieved, not ascribed, status, and offered self-respect to
merchants, whereas orthodoxy (Roman Catholic or brāhman. ical) discrim-
inated against them.4 Several commentators attach weight to the univer-
salistic values of Buddhist morality, which meant that merchants, whatever
their birth, would not suffer discrimination from co-religionists; Buddhism
appealed to the nouveaux riches and found an affinity with the bourgeois
ethic of thrift and diligence.5 M. Carrithers recognizes an ‘elective affinity’
between Buddhism and city merchants,6 and S. Collins suggests a con-
sonance between the Buddhist idea of universal order and ‘commercial
rationalism’.7

Buddhism and the other new teachings suited the commercial classes
in the cities and Buddhism, like Jainism, provided for the merchants
the ‘required ethic’.8 Merchants, some have said, were out of sympathy
with brāhman. ical teachings, which offered them neither status nor sanc-
tion for their livelihood.9 R. S. Sharma argues that, whereas brāhman. ical
sources despise commerce, Buddhism looked favourably upon trade, num-
bered great merchants among its early supporters, happily tolerated money
lending (unlike brāhman. ical authorities10), implicitly sanctioned usury
and praised freedom from debt without condemning indebtedness on
principle.11

The money economy, an important part of commercial culture, was on
some views complementary to Buddhist values;12 in a society where status

4 A. L. Basham, ‘The background to the rise of Buddhism’, in A. K. Narain (ed.), Studies in History
(B.R. Publishing, Delhi, 1980).

5 Gombrich, Theravāda Buddhism, p. 78. Cf. von Simson, ‘Die zeitgeschichtliche Hintergrund’,
pp. 92–4; U. Chakravarti, The Social Dimensions of Early Buddhism (Oxford University Press, Delhi,
1987), p. 179.

6 M. Carrithers, The Buddha (Oxford University Press, Oxford, 1983), p. 84, to which Carrithers adds
that the message of the Buddha was universal and appealed to other classes besides merchants.

7 S. Collins, Selfless Persons: Imagery and Thought in Theravāda Buddhism (Cambridge University Press,
Cambridge, 1982), p. 108. Collins refers to Weber’s association of new religious ideas with urban life,
but does not endorse his linking of the psychology of fatalism with mercantile culture.

8 Basham, ‘Background’, p. 73; R. Thapar, Ancient Indian Social History: Some Interpretations (Orient
Longman, New Delhi, 1978), p. 73.

9 K. T. Sarao, Urban Centres and Urbanisation as Reflected in the Pāli Vinaya and Sutta Pit.akas
(Vidyanidhi, Delhi, 1990), pp. 175ff.; cf. Thapar, Ancient Indian Social History, pp. 44, 61 n. 5.

10 The Vedic texts are not explored here, but the point is worth noticing. Āpastamba described usury
as polluting. For instance, Āpastamba Dhs 1,18,22 prescribes that food offered by a usurer is not to be
eaten by a brahman student and Baudhāyana Dhs 1,10,23 condemns buying cheap and selling dear.
This brāhman. ical stricture needs to be seen in the context of the traditionally sanctioned forms of
payments for brahmans, namely, cattle, gold and women.

11 R. S. Sharma, Material Culture and Social Formations in Ancient India (Macmillan India, Delhi,
1983), pp. 123–6.

12 G. C. Pande, Studies in the Origins of Buddhism (Motilal Banarsidass, Delhi, 1974 (Department of
Ancient History, Culture and Archeology, University of Allahabad, 1957)), p. 314, n. 27.
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came to be based more on wealth, less on birth, a man was as good as the
colour of his money.13 The karma doctrine justified present wealth (reward
for past merit), and assured future benefit for present merit.14

protest against commercial values

In a word, the claim is that Buddhism displayed an affinity to the values
of merchants. But it is possible to argue otherwise. In some ways, it might
be said that Buddhism is antipathetic to the rise of commercial values, and
this very claim has often enough been made in favour of the urbanization
hypothesis, sometimes by the same people who argue that Buddhism ap-
pealed to the merchant classes. A. K. Narain’s interpretation of the Buddhist
appeal links commerce with the city environment as a cause of unequal
prosperity which exacerbated problems of supply and demand, leading to
unhappiness and disenchantment; Buddhism was in part a reaction against
the ‘mechanisms of affluence’.15 The Buddhist community of monks for-
bade its members the use of money and the accumulation of possessions;
their customs represented a rejection of new social elements such as love of
money, private property and luxury. The monks’ lifestyle was austere; they
were not to accept money or engage in buying or selling; their code reflects
‘to some extent a reaction against these new elements’.16 The renouncers
represented a universal code of behaviour apt for the laity in cities where
‘now there were merchants who, through command of the impersonal in-
struments of money and trade, could wreak a new damage on others’.17

This form of the argument is perhaps easier to understand than its reverse.
If original Buddhism was (on the initial hypothesis adopted provisionally
here) a movement that rejected all social values and sought transcendent
illumination outside society, we can imagine how its appeal might be related
to commercial culture as a reaction against it, not as a legitimization of it.
People disgusted by what they saw as an excess of selfish greed, passion and
delusion might turn to their opposite.

legitimation of city life

There is a similar oscillation in the forms taken by the argument for
Buddhism as a response to the nature of city life. For some authorities,

13 Gombrich, Theravāda Buddhism, p. 81.
14 von Simson, ‘Die zeitgeschichtliche Hintergrund’, pp. 92–4.
15 Narain, ed., Studies in History, p. xvi.
16 Such as textiles and leather goods. Sharma, Material Culture, p. 128.
17 Carrithers, Buddha, p. 86.



The problem: asceticism and urban life 19

the new teaching supplied an ideological sanction for urban culture.18

Weber wrote: ‘Like Jainism, but even more clearly, Buddhism presents
itself as a product of the time of urban development, of urban kingship
and the city nobles.’19 The fluid structure of urban society demanded a
cosmopolitan culture in which people could question the values of the old
particularistic traditions.20 Gokhale argues that Buddhism as a teaching
for society reflected the ‘demands of the New Man’. He wrote: ‘The new
age that was dawning demanded new forms of political organization and
a revaluation of norms of social behaviour and formulation of new social
goals. The history of early Buddhism reflects the elements of crisis as also
the attempts made to crystallize and express the new social outlook.’21

The old brāhman. ical culture was, at least in the early period of urban-
ization, antipathetic to city life. The priestly codes of law and ritual found
no place for state officials, or for traders; brāhman. ical authority advised
against visiting cities, and forbade the recitation of the Vedas in their pol-
luting environment.22 Buddhism, unlike the ritualistic priestly codes, could
countenance a way of life that included eating houses (whereas Āpastamba
prohibited the consumption of shop food) and prostitution (a famous
benefactrix of the saṅgha was a courtesan).23

protest against city life

So Buddhism was an ideology to serve the new age of urbanism. But,
alternatively or perhaps even simultaneously, it was a reaction against this
new environment, from which many sought spiritual refreshment in the
wilderness. This point of view is succinctly argued by A. K. Narain:

18 Duad Ali sees a subtle isomorphism between the Buddhist Vinaya discipline and the principles of
urban sophistication: ‘Technologies of the self: courtly artifice and monastic discipline in early India’,
JESHO, 41 (1998), pp. 159–84.

19 Max Weber, The Religion of India: the sociology of Hinduism and Buddhism, trans. and ed. Hans
H. Gerth and Don Martindale (Free Press, Glencoe, Ill., 1958/1962), p. 204.

20 Carrithers, Buddha, pp. 10f.
21 B. G. Gokhale, ‘The Buddhist social ideals’, Indian Historical Quarterly, 32 (1957), pp. 141f.
22 P. Olivelle, Sam. nyāsa Upanis.ads: Hindu Scriptures on Asceticism and Renunciation (Oxford University

Press, New York, 1992), pp. 38ff. Āpastamba Dhs 1, 32, 19–21 warns a brahman teacher against frequent-
ing crowds and entering towns (cf. Gombrich, Theravāda Buddhism, p. 55). See also Baudhāyana
Dhs 2, 6, 33, ‘ “A man who keeps himself well under control will attain final bliss even if he lives
in a city with his body covered with the city dust and his eyes and face coated with it” – now
that is something impossible.’ (Trans. Patrick Olivelle, in Dharmasutras: the law codes of Āpastamba,
Gautama, Baudhāyana, and Vasis.t.ha. Annotated text and translation (Motilal Banarsidass, New Delhi,
2000), p. 265.

23 Sharma, Material Culture, p. 126. See Āpastamba Dhs 1, 17, 14, ‘He should not eat food obtained
from the market.’
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This urbanism led to material prosperity . . . suffering on account of tensions of
life and insecurity of the person, and also to a concern for the preservation of the
fauna and flora, which were being destroyed by the rise of cities and self-indulgent,
savage rituals and games. All these factors were indeed sufficient to drive some out
of the cities to wander forth in search of an end to suffering . . .24

One feature of city life that could have bred disenchantment with material-
ism was the suffering brought by disease, for in the warm wet lower Ganges
area plague is likely to have been rife; as McNeill has suggested, the rise
of the bigger cities could well have contributed to the spread of disease.25

Such facts have been adduced by some scholars in support of the view that
Buddhism appealed to those who suffered as a result of urbanization.26

Using Drekmeier’s concept of ‘tribal trauma’, F. Reynolds has argued that
the social changes attending urbanization eventually alienated people and
engendered ‘lostness and despair’;27 people were acutely conscious of the
extremes of wealth and poverty, and economic developments often involved
oppression and brought social distress in their wake. Gombrich suggested
a link between urbanism and spiritual malaise as a condition for the appeal
of Buddhism.28 Pande refers to the ‘pessimistic Weltanschauung’ develop-
ing at the end of the Vedic period as population moved into new regions
difficult to pioneer: ‘These circumstances must have created a feeling of
distress and despair in the minds of many.’29

legitimation of the centralized state

With the rise of cities went the rise of a new sort of state, more centralized
in its organization and impersonal in its political culture, with a growing
corps of bureaucrats. The canonical scriptures often refer to early Buddhist
teachers as being consulted by the rulers of some of these kingdoms, and
one could well link the Buddhist dharma with the new political order,
whether as a rationalization of it or as a reaction against it.

On the one hand, Buddhism appealed as an ideology for the new com-
monwealth, which needed a set of uniform standards that would apply

24 Narain (ed), Studies in History, p. xxvi.
25 W. McNeill, Plagues and Peoples (Anchor, New York, 1976), pp. 81ff., 95.
26 See Gombrich, Theravāda Buddhism, pp. 58ff., and Olivelle, Sam. nyāsa Upanis.ads, pp. 34f. McNeill’s

argument (see previous note) – linking epidemiology with political, social and cultural structures –
indicates a direction in which future research could profitably move. See also de Jong, review of
Gombrich, Theravāda Buddhism, pp. 239–42.

27 F. Reynolds, ‘The two wheels of dharma: a study of early Buddhism,’ in G. Obeyesekere, F. Reynolds
and B. L. Smith, The Two Wheels of dharma: Essays on the Theravāda Tradition in India and Ceylon
(The American Academy of Religion, Chambersburg, Pa., 1972), pp. 6–30.

28 Gombrich, Theravāda Buddhism, p. 57. 29 Pande, Studies, pp. 264, 328.
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equally to all the cultural groups beneath the ruler’s sceptre instead of be-
ing rooted in the traditions of any one. Buddhism filled this need; it cut
across lineage and caste ties. Further, according to R. Thapar, its doctrines of
karma and sam. sāra, reconciling men to a life of suffering, were a sedative to
quell dissidence and encourage the acceptance of authority.30 It was much
more apt as a public code than the brāhman. ical prescriptions; it offered
scientific values instead of moralizing restraints.31 Buddhism’s opposition
to many of the brāhman. ical claims made it a natural ally of the rājanya,32

who sought to enlist the heads of mendicant orders as agents of central con-
trol, managing recruitment into their sects to serve state interest and giving
moral support against the brahmins.33 Buddhism favoured the values of the
new political order, describing the ks.atriya as the ‘protector of the fields’
and denying ordination to deserters and criminals in acknowledgment of
obligations to the ruler.34

protest against the centralized state

On the other hand, Buddhism can be seen as a voice of protest against the
new political order of the centralizing monarchies of the Ganges basin.35

Buddhism, it might be argued, could appeal to those alienated by the new
state, such as the ks.atriyas.36 Buddhism and the other heterodoxies, es-
pecially Jainism, embodied with their teaching of ahim. sā (non-injury) an
alternative public morality to a state gospel that increasingly recognized
official violence and coercion.37 Again, it has been claimed that Buddhism
represented a rejection of the demands made by the new state apparatus,
which the economy was scarcely able to support.38 Injustice accompanied
official violence; cities became ‘centres of corruption and bribery’,39 com-
pelling citizens to look for spiritual solace. Kings waged wars in pursuit of

30 R. Thapar, From Lineage to State (Oxford University Press, Delhi, 1984), p. 150.
31 von Simson, ‘Die zeitgeschichtliche Hintergrund’, p. 96. 32 Collins, Selfless Persons, p. 38.
33 A. K. Warder, ‘On the relationships between Buddhism and other contemporary systems’, Bulletin

of the School of Oriental and African Studies, 18 (1956), p. 48.
34 Sharma, Material Culture, p. 126.
35 J. W. de Jong, ‘The background of early Buddhism’, Journal of Indian and Buddhist Studies, 12 (1964),

p. 46, offers an account of early Buddhism and the state which combines positive and negative.
Buddhism’s rationality suited the new rulers, whereas the old aristocracies they marginalized were
alienated, ready to turn to Buddhism.

36 Chakravarti, Social Dimensions, pp. 147–8. 37 Thapar, Ancient Indian Social History, p. 55.
38 McNeill, Plagues, pp. 94ff. points to a sense in which Buddhism (and in this view Hinduism also),

with its rejection of political involvement, could be imagined to have appealed to those who turned
their backs on a nascent state whose exactions were too heavy to bear.

39 Sarao, Urban Centres, pp. 175ff.
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their imperial dreams, bringing untold suffering to their subjects,40 who
were thus ripe for a religion predicated upon the prime fact of suffering as a
condition of life. A fatalistic system like that of the Āj̄ıvikas was ‘eminently
suited’ to transforming society in a strong, dominant state; ‘In this en-
vironment Buddhism, and to a lesser extent Jainism, reflected the desire
to . . . evade or soften autocratic government.’41 In such respects as these
(some have argued), Buddhism gained support in reaction against the po-
litical order of the centralizing regional kingdoms, not as a legitimizing
ideology for it.

legitimation of post-tribal culture

A fourth way in which Buddhism can be related to urbanization concerns
its relations with the values of agrarian society. Agricultural surpluses sup-
ported, and were perhaps politically created by, the needs of the Ganges
valley cities. Agrarian values evolve as part of the same process that generates
urban societies. Buddhism might be thought of, in this case, either as a cel-
ebration of sedentary agrarian values superseding the nomadic tribal ways,
or as thriving on nostalgia for them in reaction against agrarian values.

Several scholars have taken up the theme of animal sacrifice, which might
well be regarded as an emblem of the tribal Vedic culture with its elaborate
ritual. The idea was perhaps first given currency by D. D. Kosambi.42

Others have taken it up. R. S. Sharma, for example, refers to the Vedic texts
requiring senseless slaughter for sacrifice and argues that Pāli scriptures
express values appropriate to the new agricultural environment.43 One can
see this value as utilitarian – in the crowded lands of the doab, cattle were
a scarce resource to be husbanded, not wasted in conspicuous sacrificial
consumption. Alternatively, one can see the opposition to Vedic animal
sacrifices as the expression of a moral value – non-injury or ahim. sā.44 In this

40 Pande, Studies, pp. 327ff. Contrast T. W. Rhys Davids, who (being overly romantic) thought that
material conditions for ordinary people in the Indian cities were not oppressive; ‘of want, as known in
our great cities, there is no evidence’. T. W. Rhys Davids, Buddhist India (T. Fisher Unwin, London,
1903), p. 101.

41 Warder, ‘Relationships’, p. 44.
42 D. D. Kosambi, ‘Early stages of the caste system in northern India’, Journal of the Bombay Branch of

the Royal Asiatic Society, 22 (1946), p. 45, who argued that the old Vedic order was predicated on a
religious idea involving slaughter for sacrifice; the new order similarly based its rejection of slaughter
upon religious grounds but had economic justification in rejecting practices that were uneconomic
in the change to agriculture.

43 Sharma, Material Culture, pp. 109, 118ff., 121. Cf. Thapar, Ancient Indian Social History, p. 54.
44 T. W. Rhys Davids, Dialogues of the Buddha (PTS, London, reprint 1973), vol. i, pp. 160–6, comments

that the ironic disparagement of elaborate animal sacrifices found here reflects a big victory for ahiṅsā
in India.
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case the Buddhist adoption of it can be regarded as a feature of urban culture,
for it was city folk who could afford to abstain from harming animals;
farmers followed a way of life in which strict ahim. sā was impossible.45 Either
way, Buddhism stood for the new civilization of the northeast and the rising
kingdoms, while brahmanism remained linked with the civilization of the
northwest and the Vedas. Von Simson has argued that the Vedic religion,
with its ideas of sacred place and time, its divinization of the forces of
nature, its calendar myths, its seasonal rituals and above all its exalting of
the concept of sustenance, is wedded to the agricultural or pastoral way
of life, in contrast to the quest for salvation represented by the heterodox
teachings such as Buddhism.46 From this point of view, Buddhism needs
to be aligned with urban civilization, as opposed to both agricultural and
pastoral values.

protest against post-tribal culture

Equally, however, Buddhism might be seen as a reaction against the whole
movement of civilization from its pastoral origins in the hills, where men
were surrounded by nature and governed by its rhythms, to the artificiality
of the man-made landscape and the urban anonymity of the relatively
densely populated agricultural plains.47 D. P. Chattopadhyaya has pointed
to the fact that the Aggañña Suttanta represents the move from gathering to
hoarding grain as a part of the degeneration of society; Buddhism looked
back to the values of the ‘tribal collective’. The ‘early rules envisage a kind
of primitive communism based on low standards of pre-field agriculture
and of pre-trade, tribal life’.48

One strand of argument aligns Buddhism with the old tribal soci-
ety by identifying the non-monarchical gan. a communities of the north-
ern foothills and the northwest as representative of the old culture.
Some have considered that Buddhism represented the world view of
the older aristocratic gan. a communities in opposition to centralized
power, preferring the ‘utopian egalitarianism of pristine society’.49 Again,
Buddhism and Jainism have been seen as a ‘moral counter-attack’ by the

45 Thapar, Ancient Indian Social History, p. 54.
46 von Simson, ‘Die zeitgeschichtliche Hintergrund’, p. 93. 47 Sharma, Material Culture, p. 128.
48 D. P. Chattopadhyaya, Lokāyata. A study in ancient Indian materialism (People’s Publishing House,

Delhi, 1959/1973), p. 481.
49 Thapar, Ancient Indian Social History, p. 88. The author also suggests, however, that perhaps the

gan. a communities with their less authoritarian ideology acted as safety valves for the ‘containment
of political dissidence’.
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indigenous culture of the tribal oligarchies against encroaching Indo-Aryan
stratification.50

critique of the arguments concerning urbanization

In respect of each of the four identified aspects of urbanization, scholars
have argued variously that Buddhism can be seen to have appealed because
it was in tune with the changes associated with urbanization, being apt to
legitimate or encode them, and that on the other hand Buddhism can be
seen to have appealed because it was apt as a voice for those who suffered
from the changes and sought an alternative world view. Some of the ar-
guments embody valuable insights. Some others are too glib and as they
stand leave too many questions unanswered to carry conviction. There is
something precarious about the whole framework of the discussion. (It is
not exactly a debate, for the protagonists normally do not acknowledge,
or seek to resolve, the contradictions that divide them.) Too often, highly
speculative assumptions are treated as self-evident.

The arguments just summarized do not amount to a convincing case,
on either side. Let us first look at the claim that Buddhism favoured the
values of merchants. We cannot deny the connection between the new
religions and the mercantile classes, yet we can ask why these classes de-
manded an intellectual contextualization and justification for their style of
life. Commerce, like agriculture, was certainly not new. Both are recorded
frequently, if lacking in detail, in the Brāhman. as.51 If they had already
existed, why did they demand intellectual justification in a new form and
reorientation of culture in respect of a new set of values?

One can indeed appeal to the presumed congruity between the com-
mercial spirit and the peripatetic Buddhist tradition. But is this enough?
To draw out more fully the analogy as forming the basis of a strong mate-
rial and intellectual interaction between Buddhism and mercantile activity,
it is necessary to show why traders, shopkeepers, small businessmen and
wealthy farmers experienced a need for intellectual validation, and how this
need was met by Buddhism. Moreover, if such a need can be isolated, we
must still ask whether the ‘mercantilist sphere’, to use a very general term,

50 G. Erdosy, ‘Early historic cities of northern India’, South Asian Studies, 3 (1987), p. 15. Chattopadhyaya
(Lokāyata, pp. 483 and 491) also regards the organization of the Buddhist Order as modelled on the
(assumed) collective communities of old tribal culture.

51 See W. Rau, Staat und Gesellschaft Im Alten Indien nach den Brāhman. atexten Dargestellt (Harrass-
owitz, Wiesbaden, 1957), p. 52. Cf. R. Thapar, ‘The First Millennium B.C. in northern India’,
in R. Thapar, ed., Recent Perspectives of Early Indian History (Popular Prakashan, Bombay, 1995),
pp. 92–3.
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was attracted to the Buddhist message, to its practitioners, or to both.
Regrettably, the situation portrayed by the literature is sketchy: mercantil-
ism is a distinctive part of an expanding economy, self-confidently aware
of its own role and capable of engaging in a kind of sumptuary display.
If Buddhism did have a function in its rise and continuing expansion in
a growing economy, this function must have been to promote its distinc-
tiveness and to value positively the material achievements of the mercantile
class. In one sense the merchants were a sort of counterweight to the brah-
mins. These were the two most visible groups to emerge with late Vedic
culture. Neither held coercive power; both were fashioning highly dis-
tinctive values and subcultures, the one with a material raison d’être and
the other with a religious. It was natural for the Buddhists to support
the mercantile groups as these (1) provided them with material resources,
and (2) were not obliged to regard them as competitors, as the brahmins
clearly did. In so far as there was a mercantilist ideology, it was natural
for the Buddhists to seek an affinity in it. But of course, the claim that
Buddhism favoured merchant values would be more convincing if we had
some specific knowledge of the content of these values. Everything rests at
present on inference,52 except perhaps what we can glean from texts like
the Sigālovādasutta.53 More obviously congruent with the original message
of Buddhism is the opposite view, arguing instead that Buddhism was a
counter or alternative to the materialist society of the new cities where
money ruled. This view, though, fails to clarify in what precise manner the
renouncer would have represented a universal code of behaviour for the
laity in cities.54 By a certain stage of economic development (probably later
than the rise of Buddhism), the laity were required to deal with money,
and certainly did not have the luxury of doing without it or begging for
their food. For them this kind of activity was not an option, whereas for the
monks it was obligatory. If the universal code of monks was translated into
a form taken up by the laity, it could only have been a limited section of this
code – whatever could guide the dealings of the laity with other people.

52 Even in the otherwise useful article by B. G. Gokhale, ‘The merchant in ancient India’, Journal of
the American Oriental Society, 97 (1977), pp. 125–30, we find little about mercantile values either in
an ideological or in a behavioural sense.

53 The Sigālovādasutta (D III 180–3) certainly appears to endorse ‘bourgeois’ values, and has been
abundantly cited in the modern literature as evidence of the Buddha’s social concerns. The very fact
that it is so often cited is evidence of its special character. It is not representative of the concerns of
the early Nikāyas as a whole.

54 Sarkisyanz can argue in the opposite direction; the universalistic ethics of Buddhism were econom-
ically less practical than the Hindu mercantile caste ethos, or the Realpolitik of Hindu kings, for
they were abstract and pious, not geared to action in the real world. See E. Sarkisyanz, Buddhist
Backgrounds of the Burmese Revolution (Nijhoff, The Hague, 1965), pp. 80ff., 143.
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They still had to conduct their lives within the secular economic order.
We would rather argue that the renouncers represented the higher ideals
associated with transcendent values, and we are yet to see how these values
translate into those of the laity except as rather abstract high-flown moral
principles.

So what about the claim that Buddhism favoured the culture of the
new urban society? We could well question whether people at the time
recognized themselves as entering a ‘new age’. Were they not, more likely,
encountering ad hoc a range of piecemeal changes, some of which they tried
to insulate themselves against, while attempting to adapt to others? It is the
recognition of the ‘new’ and the consciousness of this that require more
elaboration here. Buddhism was more attuned to the context of city life than
brahmanism, more tolerant of institutions such as brothels and communal
eating-places, and in this sense it was broader in its acceptance of people
of divergent classes and customs than was brahmanism in a practical sense.
Yet there was not just one brāhman. ical religion, there were several under
one broad rubric, which changed dramatically and became much more
adaptable under the influence of devotional values and practices. These were
emerging at the same time as Buddhism was initially expanding. Moreover,
it was very likely that brahmins followed a variety of occupations whilst
still calling themselves brahmins, and retained the privileges that went with
that title.

What then of the claim that Buddhism at least had universal values,
apt for the cosmopolitan city environment, unlike the particularistic
brāhman. ical code? Indological scholarship seems to assume brahmins had
no universalistic theories, though the much later varn. āśrama theory and
the trivarga do indeed aim at a totalistic world view of universal scope. This
lack of recognition arises perhaps because many find it difficult to recognize
compatibility between a universalistic outlook and a particularistic view of
social class, yet the two need not be mutually exclusive.

If Indologists persist in accusing brahmins of lacking universalistic theo-
ries, it may be because brahmins are believed to have been preoccupied with
ritual theory, as embodied in the huge ritual texts – the Brāhman. as. These
texts, like much of late Vedic and early post-Vedic literature and certain of
the śrauta rituals, promote the image of the brahmin as obsessed with ritual
performance, as indeed do certain famous passages in the Buddhist Sutta
Nipāta and the Jātakas. Yet what nomadic economy could have supported
a large group of non-producing ritual and legal specialists who claimed to
be both within and outside of society? True, society did eventually support
economically the (much cheaper) ascetic groups, but this was well after the
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social pre-eminence of the brahmins had been firmly established. As we
will see in chapter 5, the brahmins were much more adaptable and worldly
than is commonly thought, and this was one reason for the Buddha’s own
antipathy towards them.

But what about the claim that Buddhism appealed to those who suffered
from urbanization? Some have argued that the alienating environment of
the city engendered feelings even of despair. The argument turns on a
view of change in history. The ascetic tradition represented by Buddhism,
the Upanis.adic sages and the early Jains placed great emphasis on the
transitoriness of human existence in any dimension that could be named. It
is tempting, if not natural, for scholars to try and locate some kind of direct
connection between the socio-economic conditions and the emergence of
a theory of change, both sophisticated and universal, in ancient Indian
thought. The tone of universal dissatisfaction implied in the concept of
dukkha has sometimes been read back into a kind of social Angst somewhere
in the psyche of the residents of the Ganges valley. The reasoning is scarcely
convincing. The notion of dukkha is normally formulated in broad generic
terms that do not allow us to identify, as specific causes of dissatisfaction,
particular changes in the non-religious and non-speculative areas of life.
As for the doctrine of impermanence, we still do not know from where
or how the Buddha himself developed his universalistic theory. If there is
any real connection between doctrine and social environment, we cannot
know it without a much more detailed understanding of the background
than is at present possible. We would need to know whether the rate of
change, however it might be defined, was especially pronounced during the
Buddha’s time, and whether the elites with whom the Buddha interacted
retained nostalgic memories of a more stable, peaceful era.

To recognize this problem is to see the difficulties of reasoning convinc-
ingly from even a very central doctrine of Buddhism to socio-economic
conditions that may have contributed to the Buddha’s formulation of this
doctrine. We see how insecurely founded is the glib notion that the early
canonical texts both embody a teaching that must have appealed to the
alienated, the disenfranchised, the dispossessed, and also reflect a period
of social dislocation occurring when they were composed. Both propo-
sitions are problematic. The teaching of dukkha need not go with social
distress; the canonical texts might reflect any combination of times, and
any or none of these times may have been characterized by either slow
or rapid change. For the most part the changes wrought by urbanization
and state formation had already become well established by the time the
Buddhist texts took the form in which we know them; at any rate, parts
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of them offer a picture of urban society that had been maturing for some
time.55

It is not clear that urbanization in itself must have created such a feeling
of despair in the minds of so many. These people were not so unadaptable
as to be incapable of responding to changes which came upon them, par-
ticularly since (we have no grounds to doubt) these changes were gradual.
Few who argue in this way spell out, in detail, the mechanism by which
traumatic alienation is supposed to have engendered a spiritual turn and
the emergence of the ascetic groups. Yet we surely need to have it fully ex-
plained, since all of the ascetic groups place so much emphasis on dukkha
as a universal condition, without any emphasis upon the particular condi-
tions of city life. (As we saw, it is brāhman. ical texts which spurn city life.)
A really convincing answer has not been given to the question why city
dwellers in particular should have turned to a doctrine of total detachment
from society. We conclude that, on the available evidence, early Buddhism,
as embodied in its monks and laity, is a social and religious movement
adapting itself to an expanding society where the economy is experiencing steady
growth and a degree of prosperity.

By and large, what goes for the urban environment goes for the new
rising state, which normally was based in a growing city. Some claim that
Buddhism favoured the rising kingdoms, and that monks often gave rulers
advice. But it is really only the Buddha and perhaps Ānanda, and Devadatta
from a different perspective, who are portrayed in this role. One could
hardly mount a strong argument upon the canonical evidence.

Perhaps there is a better argument that Buddhism supported the state
because its doctrines of sam. sāra and karma provided a rationale for accep-
tance of authority, a sort of fatalism that would legitimate an authoritarian
regime. This remains problematic given that ancient India does not present
a picture of acceptance and submission, nor do any of the literary sources,
Hindu or Buddhist, provide good evidence for such a conclusion. The doc-
trine of karma (and purus.akara in the Mahābhārata) could equally support
the contrary view: that the only way to confront universal dukkha was to
work hard at producing good karma (including political reform) for the
future (and hence future happiness).

So what about the opposite argument that Buddhism appealed to those
alienated by the rising monarchical regimes, notably the ks.atriyas? Once

55 A similar view has been put by M. Witzel, ‘Tracing the Vedic dialects’, in C. Caillat (ed.), Dialectes
dans les littératures indo-aryennes (Institut de Civilisation Indienne, Collège de France, Paris, 1991),
p. 245. Cf. W. Rau, Zur vedischen Altertumskunde (Akademie der Wissenschaft und der Literatur,
Mainz, 1983), p. 21, n. 12.
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again this argument assumes that the only possibility for the ‘alienated
aristocracy’ was to seek a new ideology. Why should this be so? Were
no other possibilities available in a society and economy expanding with
scarcely any restraint on available resources?56

But it was not only the ks.atriya elite within the dominant culture, it was
the mass of ordinary people now subjected to the expansion of autocratic
power that can be seen as the natural audience for the Buddhist message.
With monarchy came the ladder of degree, and we can imagine Buddhism
as a voice of protest against it. However, to the extent that the Buddhists
formed part of any form of social organization, they maintained a separate
community, operating with achieved status, alongside the increasingly strat-
ified secular world. While the Buddha criticized ascribed status, he did not
actively seek reforms or fight stratification. As an actor in society Buddhism
was complex and multi-faceted, resisting any simple characterization.

The austere and parsimonious lifestyle of the monks may be thought
to imply a criticism of the hierarchical state; but equally it could reflect
a repudiation of the self-indulgence fostered by an expanding economy.
This leads us to the fourth and last category of interpretation: Buddhism
as either a protagonist or a critic of the older nomadic or agrarian society,
in contrast to the new urban one. Those who see Buddhism as standing
for the new society emphasize its contrast with the sacrificial and ritual
character of the old Vedic religion that went with tribal society. The contrast
is real enough, but we must beware of simplistic categorization, pigeon-
holing ritual with tribalism and the inner religious quest with urbanism.
A priori, such an alignment is counter-intuitive, and later history scarcely
bears it out; highly urbanized royal capitals became centres of brāhman. ical
ritual.

On the other hand, it would be unwise to assume glibly that Buddhism
stood for the old ways of a simpler, kindlier society, where a tribal collec-
tive protected people from the abuses of ‘individualism’. We can scarcely
identify the early saṅgha with a primitive subsistence economy. Surely those
who steered the Buddhist Order through its formative period knew well
how much they depended upon an expanding economy. Accordingly, they
adapted skilfully to the new socio-economic conditions, without compro-
mising their fundamental religious position.
56 It could further be asked how we know the ruler bypassed the ks.atriya as his agents. Perhaps they

were potential competitors with an aspiring sole ruler, an interpretation supported on the analogy
of the kind of alliances portrayed in the Mahābhārata. Again, the armies of officials described in the
Arthaśāstra may reflect the practice of recruiting ‘new men’, but this text is not evidence for the late
Vedic period. We must recognize how speculative is any argument about the social dynamics of the
rise of kingship.
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buddhism as a remedy in an age of suffering

These considerations collectively show the inconclusiveness of the discus-
sion in the terms so far deployed. But, given the nature of the Buddhist
message as one of ascetic renunciation for the sake of spiritual salvation
outside society, it might seem appropriate to seek an explanation of the
rise of Buddhism by abandoning all the positive arguments (to the effect
that Buddhism was in tune with the new society) and maintaining only the
negative ones (to the effect that it attracted the alienated).

The negative ones constitute an important undercurrent in modern per-
ceptions of Buddhist teaching, often glibly labelled ‘pessimism’, if not even
more misleadingly ‘fatalism’. This is one strand of a broader argument fo-
cusing on the negative effects of dislocation and displacement, providing a
ready audience for teachings like Buddhism, which reinforced and fed on
this negativism. It is not uncharitable to assert that it stands or falls on the
success with which we can demonstrate that pre-Buddhistic India was free
of such tensions, as this view implies.

On the available evidence it is difficult to argue one way or the other.
Kosambi has been the most eloquent and convincing exponent of this
view, associating the success of Buddhism with the rise of individualism
and with the collapse of community, by which he meant the collapse of the
Vedic tribe. For example, in the political sphere this manifests itself in the
rise of a more individualistic sort of society in kingdoms not founded on
any older traditional loyalties, and the process of emergent individuality
has economic consequences that can only aggravate the personal anxieties
provoked by the reconfiguration of political power.57

Kosambi’s arguments link the collapse of the old tribal solidarity to
the rise of religious movements feeding on the frustrations of displaced
and dispossessed groups. They are persuasive arguments, but it is difficult
to find evidence from the literature sufficiently transparent fully to con-
firm them. Moreover, the counter-argument also needs to be overturned
if Kosambi’s is to be accepted: all the available evidence portrays a fluid
economy, one which is impressively diversified, and offering increasing op-
portunities to the enterprising. Whatever mental anxieties were created by
the emergent attitudes of possessive individualism, and we do not know
how widespread such attitudes were, these grew in generally favourable
economic conditions.

57 D. D. Kosambi, An Introduction to the Study of Ancient Indian History (Popular Book Depot, Bombay,
1956), pp. 156, 159. Cf. p. 167, ‘truth, justice, non-stealing, not encroaching upon the possessions of
others show that a totally new conception of private, individual property had arisen’.
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Kosambi’s argument would be all the more convincing if it could be
shown that there were large numbers of displaced individuals and displaced
groups, people who had suffered rapid decline in their living conditions.
Whilst the Pāli texts do offer us some images of an idealized and frozen
past (as exemplified in the ideal image of the brahmin of old), they offer
us no images of groups who harbour a strongly nostalgic vision of a time
when everything was better than it is now.58 This does not mean such
groups did not exist. Rather it simply confirms the canon to be primarily
a religious document set within the particular historical context of its day;
within this context the belief in secular decay figures purely as a general
doctrinal formula. Buddhists accepted the myth of a decline into decay
from a golden age, something akin to the Hindu yuga theory, but before
we can draw conclusions from this we need to know why they told the
story of decline in the first place. Such stories, which may be told in any
age (not just ages of urban expansion), can be accommodated within the
anthropology of religion as messages emphasizing the contrast between the
sacred (however defined) and the profane.

However, one must not fall into the trap of defining ancient Indian cul-
ture in purely religious terms. The temptation to exaggerate the religious
character of everything arises because our primary textual sources are al-
most exclusively religious. But there can be no natural presumption that
disaffected urbanites unhappy with their conditions would be thereby dis-
posed to join a religious movement requiring them to forsake their families
and become wandering mendicants.

Further, it does not make sense to claim that people turned to a doctrine
of withdrawal from a world full of suffering as a response to the fact that
they were actually suffering more than in previous ages. This interpretation,
attributing Buddhism’s success to its pessimism, is in a way anachronistic.
It supposes that people in the Buddha’s time saw history from our own
(modern) perspective, and made the sorts of comparisons which we might
make, thereby recognizing that conditions were worse than in previous
centuries and feeling unhappy as a result. We do not find texts drawing the
conclusions we would expect – that historical decline is a cause of dukkha,
that life in urban kingdoms is unhappy, and that therefore people should

58 Except perhaps for the Aggañña Sutta, which presents a myth or parable of social and moral decline.
See M. Carrithers, review of S. J. Tambiah, World Conqueror, World Renouncer, Journal of the
Anthropological Society of Oxford, 8 (1977), pp. 95–105. Carrithers sees the sutta’s use of the theory
of successive stages of decline as a satire upon brāhman. ical lore. Cf. S. Collins, ‘The Discourse on
What is Primary (Aggañña-Sutta). An annotated translation’, Journal of Indian Philosophy, 21 (1993),
pp. 301–95.
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turn away from the world. The hypothesis simply does not fit comfortably
with the evidence of what people believed.

In fact, people can suffer from all manner of afflictions caused by war, op-
pression, inequality and malnutrition without necessarily comparing their
lot with a past situation inferred from historical evidence or turning to
creeds based upon the diagnosis that a modern historian might make.

Is it anyway proper to treat Buddhism as pessimistic? This may be jus-
tified to the extent that we can identify a pessimistic world view with the
notion of dukkha, a concept which acquired an axiomatic status in Buddhist
teaching. Dukkha is an untranslatable word connoting unsatisfactoriness,
disillusionment, anxiety, physical pain and insecurity in every possible mod-
ulation and dimension. So the point of the doctrine may be found in a
doctrinal, not a social, context: the doctrines of impermanence and non-
self entail that human experience, based on the belief in a continuing self,
should in all circumstances be shot through with frustration or unsatis-
factoriness. On this view the concept arose from a philosophical tenet; it
does not represent pessimism inspired by social disruption and alienation.

s imultaneous legitimation and protest

Some explanations of Buddhism’s appeal favour the positive side (Buddhism
legitimated and supported the new society), and some the negative
(Buddhism attracted those alienated by the new society); there are also
some who have argued on both sides.59 The temptation to present ar-
guments portraying Buddhism both as a sigh of the oppressed and as a
legitimizing device to prop up the authority of tyrants has also affected
anthropologists such as Marvin Harris. On one side:

The great universalistic religions can also best be understood as products of the
misery the Old World imperial systems created in their futile attempt to relieve
reproductive pressures by intensification, exploitation and warfare . . . Buddhism
preached the overthrow of the hereditary priesthoods, declared poverty a virtue,
outlawed the slaughter of vital plow animals, and converted the de facto vegetari-
anism of the semi-starved peasants into a spiritual blessing.60

59 Most notable in this respect is R. S. Sharma, Material Culture, pp. 123–6, who argues that Buddhism
was in tune with urbanization because it permitted usury, eating houses, and prostitution, and
rejected the old brāhman. ical ways such as animal sacrifices which could not be afforded in the new
economic conditions. On the other hand it was a reaction against urbanization in its rejection of
‘gross social inequalities’ and values based on money, luxuries, or private property; it condemned
the urban way of life with its inequality and suffering and the disintegration of the social order. See
pp. 128–31.

60 M. Harris, Cultural Materialism: the struggle for a science of culture (Random House, New York, 1979),
p. 109.
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On the other hand, it appears, Buddhism was a weapon of elite domination:

The demystification of the world religions begins with this simple fact: Con-
fucianism, Taoism, Buddhism, Hinduism, Christianity and Islam prospered be-
cause the ruling elites who invented or co-opted them benefited materially from
them.61

Generally, as here, the apparent inconsistency goes unacknowledged. Some-
times, though, scholars have pointed out explicitly that Buddhism seemed
on their accounts to have played opposite parts; Uma Chakravarti refers
to a ‘dialectical relationship’ between Buddhism and new socio-economic
forces.62 Such a ‘dialectical relationship’, however, is not an explanation.
How, in detail, could a single protagonist both oppose and unite with
socio-economic changes? What, in fact, was this Buddhism?

There is nothing wrong with eclecticism if the author is presenting a
coherent synthesis that orders and explains the various ways in which
Buddhism could tap into different, even conflicting, aspirations. Such
eclecticism is not self-evidently absurd; but it needs to be justified by
a consistent account of the ‘Buddhism’ seen as a protagonist in cultural
history. The problem we confront is that a coherent synthesis is generally
lacking.

Other interpretations which seek to deal relatively comprehensively with
the positive and negative aspects find similar difficulty in dealing with the
gap between them.63 A basic problem is that it is not at all easy to see how
a thoroughly ascetic movement is likely to have gained real popularity or
social relevance in the first place.

the fallacy of treating effects as causes

The actual mechanism of Buddhism’s likely appeal during its early years has
not in fact been analysed with any finesse. We confront an issue in the logic
of explanation. Whenever any movement M follows more or less closely

61 Ibid., p. 110.
62 Chakravarti, Social Dimensions, p. 64, ‘It has been suggested that Buddhism had a dialectical re-

lationship with the new system of production and the new society emerging . . . demonstrating
simultaneously both an opposition to and unity with it.’

63 There is no space here to discuss Weber’s impressive attempt at a synthesis, but see G. Bailey,
‘Max Weber’s Hinduismus und Buddhismus: a new interpretation’, and I. Mabbett, ‘Weber, Protes-
tantism and Buddhism’, papers contributed to Max Weber, Religion and Social Action, conference in
Canberra, September 1999. Gokhale, ‘The Buddhist social Ideals’, argues that Buddhism first ap-
pealed negatively, then changed its nature and appealed positively. It is not easy to see how an
organization which so blatantly switched its policies could have subsequently succeeded so well after
radically changing its character. Too much remains difficult to digest.
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upon the operation of any process P, it is possible to identify those features
of M which might be described as in harmony with P and declare that they
‘explain’ how M arose as a natural effect of P; it is also possible to identify
those features which might be described as discordant or incompatible and
declare that they ‘explain’ how M arose as a reaction against P. Sometimes, as
with Buddhism, one can do both at once. Yet in no case is a real explanation
thereby achieved. Any randomly chosen process and any randomly chosen
movement may, if they are complex enough, render up to an appropriate
investigation some features of harmony and some features of discordance.
To identify the features is not ipso facto to discover any causal links. The
claim that Buddhism was a legitimator of urbanization or a reaction against
it is not an explanation.

When we look closely at the urbanization hypothesis, therefore, we can
see how easily it might fall into the post hoc ergo propter hoc fallacy. During
a certain period, the Gangetic plain witnessed the rise of cities. During a
later but overlapping period, the dhamma became an important element
in urban culture. The first is therefore used to explain the second.

There is a simple process by which this manner of explanation is made
to seem plausible, and the outline of causal connections is blurred:
1 Buddhism in its original conception, and brahmanism in its earlier form

before the rise of cities and kingdoms, had distinctive characteristics
which were not congruent with the processes of urbanization and state
formation.

2 Both Buddhism and brahmanism, in different ways, came to terms with
the rise of cities and kingdoms, adapting to changing society and them-
selves changing in the process. At the latter end of any process of adapta-
tion, an institution becomes more or less integrated into, and comes to
serve the purposes of, the social structure in which it is lodged.

3 Thus, in different ways, Buddhism and brahmanism acquired charac-
teristics that were wholly congruent with the culture of the city-based
regional kingdom, with distinct roles to play in this culture.

In the case of Buddhism, these characteristics were grafted upon the tra-
ditions that eventually found written form, and thus come to be available
as explanatory principles – they are assumed to have been characteristics
of original Buddhism, making it easy to see how the teaching must by its
nature have appealed to the citizens of the urbanizing societies, filling an
ideological gap. The result of Buddhism’s popularity is treated as its cause.
Meanwhile, the traces of a much earlier and quite different sort of teaching
(surviving awkwardly alongside the results of adaptation) were available to
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explain how people reacting against urbanization took to something quite
different. These considerations are important if we are to see how delusive
is ‘urbanization’ as a ready-made ‘explanation’. What looks like a cause of
Buddhism’s appeal might well be its effect.

Where the question of historical causes and effects is in view, it is im-
possible to ignore Max Weber, often called the father of modern sociology.
To be sure, his research on Indian religion is now, in detail, superseded;
but his ideas remain influential, and his insights still have something
to offer. There is no space here to deal with them properly, but we
need to notice where he stands on the explanation of the rise of Indian
Buddhism.

We noticed above his alignment of Buddhism with ‘urban development,
of urban kingship and the city nobles’.64 This seems to place him with
the proponents of the ‘positive’ argument, the view that Buddhism became
popular because of its aptness to express the urban ethos, but in fact the
central intent of The Religion of India, the work most often cited in English
to identify Weber’s views on the matter, is to advance an interpretation of
Indian religion, Hinduism as well as Buddhism and others, as essentially
other-worldly, world-fleeing.

To be sure, as Ilana Silber has observed, Weber’s focus is on withdrawal
from the world in a general sense, without detailed attention to ‘the more
radically individual and/or withdrawn eremitic forms of virtuosity’65 (which
indeed will be given importance in the present study). There is no doubt,
however, that for him the Indian religions take their place in the grand
scheme of the history of religions in the category of world-denial. The
grand scheme in question is not one that can be fully understood by taking
in isolation any one of the well-known essays translated separately into
English. It is one which evolved throughout his oeuvre, and it finishes by
proposing that, in general, human culture is governed by all manner of
factors, material and social as well as religious, but that at certain crucial
points societies take decisive turns towards one or another of a limited
number of cosmological belief systems, and once such a turn has been
taken, certain possible futures are closed off. India, for Weber, took a turn
towards the ideology of world-denial, and this foreclosed the possibility

64 Weber, The Religion of India, p. 204.
65 I. Friedrich-Silber, Virtuosity, Charisma, and Social Order: a comparative sociological study of monas-

ticism in Theravada Buddhism and medieval Catholicism (Cambridge University Press, Cambridge,
1995), p. 33.
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of subsequent progress towards rational, this-worldly and (in Weber’s own
special sense) ‘ascetic’ culture.66

This is a sort of modified determinism of ideas, however qualified. It will
not be adopted here, but it is important to follow Weber in recognizing
the complexity of the causal factors that are in play, and to assess the social
role of a religion carefully in relation to its material and social context. The
following chapters are addressed to this context.

66 See particularly F. H. Tenbruch, ‘The problem of thematic unity in the works of Max Weber’, British
Journal of Sociology, 31/3 (1980), pp. 315–51.
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The social elite

In order to define properly the mediatory role of the monk it is necessary
to review the evidence concerning the structure of society in the period
with which this book is concerned. It is not our intention to present in
exhaustive detail all information in the texts pertaining to social classes,
occupational positions, kinship terminology and varn. a affiliation, though
some of this will be mentioned. These have been well treated in other pub-
lications and any extended treatment here would simply duplicate them.1

Rather, the emphasis in this chapter will be focused on three areas: (1) a
summary of the principal characteristics of the various elite groups as they
receive more emphasis in the texts than any other groups; (2) a description
of the concurrent operation of various forms of classification which op-
erate within similar groups that otherwise might be different; and (3) the
difficulties in determining whether a demonstrably pluralist society needs
a universal ideology to provide it with the possibility of political and social
homogeneity. Put in another way, the question we have set ourselves in this
chapter is to ask whether the many groups and social units mentioned in
the Pāli Canon (and tribal names found in late Vedic literature) reflected
a society, highly diverse in a number of ways, such that we need to speak
of semi-autonomous groups and even of distinct small-scale societies ex-
isting side by side. Or do we have to argue a case that the texts present
us with a veneer of diversity, underneath which there is really a tendency
towards socialization and uniformity along the lines of the brāhman. ical
varn. a model?

Society is never monolithic. Textual and archaeological evidence sug-
gests ancient Buddhist and Hindu literature was informed by both small
and large-scale societies. These must have included tribal-based rural soci-
eties, city-based societies, rural communities probably centred on villages

1 See N. K. Wagle, Society at the Time of the Buddha (Popular Prakashan, Bombay, 1966); Chakravarti,
Social Dimensions.
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and, because of the importance of the various ascetic movements, many
highly visible individuals wandering from urban centre to countryside and
back again. Within this essentially spatial and social configuration of peo-
ple, different possibilities of personal identity and social interaction were
being developed. These ranged from forms of possessive individualism to
group-based forms of identity where the group severely restricted the limits
available to wholly individualized behaviour. More likely, in an empirical
sense, such views existed side by side and offered possibilities of identity
rather than clearly delineated pathways of social behaviour.

There are two approaches we can adopt in exploring through Buddhist
sources what is in reality pre-caste society. We can study the society itself,
apart from Buddhism, simply using the Buddhist sources as a window
upon it; or we can try to understand it by looking at the relations between
Buddhist monks and nuns and the rest of society. In adopting the first, it is
important to recognize that the society described in Buddhist texts should
not be thought of as something unique to Buddhism. We are not looking
at two different societies when using Hindu and Buddhist sources, but
one society, certainly not monolithic in any sense. There was substantial
cultural and social diversity in ancient India just as there is now. Widespread
mining of the Buddhist texts has tended to reinforce an assumption that
in using those sources we are dealing with some entity called a Buddhist
society. Such a thing may exist in the case of certain Theravāda Buddhist
countries in present-day South East Asia and including Sri Lanka, but it
could never have been the case in ancient India.

This view needs more nuancing. It is not so much that we find these
ideas being explicitly developed in the secondary sources. Rather, there
is an implication that a Buddhist society could possibly be realized. The
Sigālovādasutta presents the outlines of a social ethic, as does the Vinaya
everywhere, but this is not the presentation of a society. It is the presentation
of a set of standards for action, strongly coloured by a Buddhist ethical view,
designed to produce a particular result conducive to medium- and long-
term success and contentment in every aspect of life.

The second approach, on the other hand, demands that we do not ignore
the interrelation between monk, nun, saṅgha and society. In the Vinaya,
the Majjhima and Dı̄gha Nikāyas, the conditions for these interrelations
are laid down prescriptively and explored in some detail in narrative form
to illustrate how they might apply in given historical situations. Much of
what we find in the Pāli Canon dealing with subjects of a social nature
is included expressly to illustrate these interrelations, and it is from this
specific perspective that the social material in the Canon must be read.
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These, then, are the two ways of approaching the study of pre-caste soci-
ety: examining the Buddhist texts (among other sources) as a window upon
it, and examining it through the interaction between Buddhists and others.
A failure fully to appreciate these alternatives may lead to the fallacious
conclusion that whatever picture of society scholars see in the literature
was strongly coloured by Buddhism in all of its doctrinal and behavioural
permutations. In the present chapter our focus is primarily on the first
of these alternatives, even if, and this is a crucial condition, we can only
glimpse social conditions using the second alternative as the vehicle. To put
this in other words: we envision ancient Indian society as it is depicted in
Buddhist texts mostly by extrapolating from social conditions encountered
in contacts of monks and nuns with laypeople, many of whom would not
have been lay Buddhists. We deal with the second alternative more fully in
the second section of this book.

It should, finally, be noted that the material in this and the next chapter
has been placed into conceptual abstractions that likely meant very little in
this form to the agents of the actions the texts describe. That is, in order to
create some control over our data we have been required to use categories,
taken largely from the social sciences, that abstract material in such a way
as to present a more simplistic picture than would really have existed. It
is our hope that the use of such categories as ‘economy’ or ‘urbanization’
will be found to have illuminated the sources rather than to have obscured
them.

categorization of social groups in buddhist
literature: social diversity

Any wide reading of the earliest texts relating to the period covered in this
book demonstrates that the articulation of society did not lend itself to any
simple scheme of division into stable classes or what later became castes;
it consisted rather of a patchwork of miscellaneous groups, each united
by a sense of kin, either authentic or constructed, or by whatever other
factors, especially occupational, tribal or political, gave it functional unity.
The overwhelming impression given by literary sources is that, however
powerful a king might be, his power rested upon his success in manipulating
the relationships between innumerable local groupings, defined in various
ways, which in the normal course of things conducted their affairs more
or less autonomously. Members of each such group were likely to cluster
together for mutual support in a dangerous world. What we observe is that
there was a variety of such groups – lineage groups, extended families or
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clans, merchant or craft organizations, gan. a communities, unassimilated
tribes on the borders, and so forth. A convenient general term for these
groups is vargas, separate groups; in law such communities were recognized
by the time of the Kātyāyanasmr. ti as contracting parties to agreements
made between local communities for specific purposes.2 The task for the
social historian is to determine whether there is any substance behind these
names and to what extent social cohesion was maintained only within the
group or between the individual groups when they came into contact with
emerging large-scale societies.

The existence of many such groups, and many of them are just names,
beyond which we know nothing, may give the impression that we are
dealing with a highly complex society with many different status levels and
political, religious and economic networks. However, it is our view that
whilst there may have been individuals in the society where the Buddha
lived who perceived society in a broader manner than whatever existed in
a set of individual villages and towns – after all the varn. a theory is a theory
of society – it is better to distinguish between small-scale and large-scale
societies. In this sense much of what the Buddhist texts tell us applies at
the level of small-scale societies, though it is clear that, at least on the
level of the expanding monarchies, large-scale societies were developing.
Roughly speaking, then, a total account of the society reflected in this
literature makes sense only when we consider it operating as a set of mini-
societies, where the rough distinction is between complex urban societies
and small-scale rural and forest groups, where the socio-economic structure
is necessarily simpler than the former though interpersonal relationships
could be equally complex.

Canonical and later sources alike furnish evidence of a large number of
groups which made up the kind of small-scale social structure that would
characterize a village. They were not, as Rhys Davids pointed out long ago,
like castes as later known, and they included numbers of named occupa-
tional or tribal communities on the fringes of brāhman. ical society, such
as the Can. d. ālas, Nesādas, Ven. as, Rathakāras, and Pukkusas. A text dealing
with these groups is repeated almost verbatim several times in the Canon:

There are degraded families: a can. d. āla family, a family of hunters, of bamboo
workers, of chariot-makers and of refuse-removers. A person is born in such a
family which is poor, one in which food, drink and possessions are few, in which
the lifestyle is difficult, in which animal fodder and covering are gained with
difficulty. And he is of poor complexion, ugly, dwarf-like, frequently sick, or else

2 Kātyāyanasmr. ti 225, 349, 682.
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he is blind, or deformed, or lame, or a cripple; nor does he possess food, drink,
clothing, vehicle, garlands, scents and ointment, nor a bed, a dwelling and a lamp
plus things to light it with.3

There is a triune implication in dealing with these groups. They are simulta-
neously occupational, low status and marginalized, the latter two probably
because they are tribal. Note that the standards of classification here are
possession or otherwise of material wealth, method of occupation – the im-
plication being that all these names, except for rathākara, indicate unskilled
occupations – and location, all of them being forest dwellers. Beyond this
they are all of bad appearance and sickly – judgements expressive of prej-
udice. They are poor but not beggars. One reason for this almost wholly
negative evaluation is that they are reborn into their position through bad
karma (S II 85–6). Yet we must assume these figures were not picked out of
a vacuum, that they were regarded within the culture, undifferentiated be-
tween Hindus and Buddhists, as being of low occupational status, relatively
speaking, and of marginal value.

Two passages containing this list also present its opposite, a man who is
born in a high family:

In such a case a particular person is reborn in a high family, a wealthy warrior family,
or a wealthy priestly family or a wealthy householder family, which is opulent, has
much grain, much wealth, abundant gold and silver, abundant possessions and
means, abundant wealth and good fortune. In addition, he is handsome, good
looking, pleasant, has an exquisite lotus-like complexion, possesses food, drink,
clothes, a vehicle, garlands, scents and ointments, a bed, clothes and a lamp plus
things to light it with.4

In every way this is the opposite of what is described as being characteristic
of the incumbent of the low occupation. Wealth is once again a categorical
feature and this is combined with van. n. a and what is essentially an agrarian
elite (gahapati) category, thus reflecting a triune classification. Note this
group is in no sense marginalized, being rather the accepted elite of the
society described in the Pāli Canon.

If there is a difference between these two groups, it is that the low occu-
pational types are marginalized and probably tribal groups, unlike the elite
categories which were forming one of the central elements in the emerging

3 M III 169–70; S I 93–4; A I 107, II 85–6; Vin IV 6. (See also PTS Dictionary, s.v. can. d. āla, on the
‘low castes’, nı̄cā kulā. Note that Vin IV 6 has jāti (possibly suggestive of lineage instead of family)
instead of kula, hı̄na instead of nı̄ca, and ukkat.t.ha instead of ucca. From the Brāhman. as see the very
comprehensive list of names given in Egon Brucker, Die Spätvedische Kulturepoche nach den Quellen der
Śrauta-, Gr.hya und Dharmasūtras. Der Siedlungsraum (Steiner, Wiesbaden, 1980), pp. 85–7.

4 S II 94–5.
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large-scale societies. The difficulty of distinguishing between a tribal group
(with its own inherited way of life, language, kinship system and religious
tradition) and what later becomes a caste (with its endogamous structure,
prescribed occupation and distinctive rituals) can be very hard to draw. As
A. Béteille says, ‘Tribes have existed at the margins of Hindu civilization
from time immemorial, and these margins have always been vague, uncer-
tain and fluctuating.’5 Aśoka refers in an inscription to the forest dwellers,
the rough untamed people who belong to the wilds on the borderlands and
follow a different way of life;6 they must be dealt with circumspectly, for
their loyalty is always uncertain. The Arthaśāstra refers at many points to the
same forest tribes, at.avika, as potential antagonists who must be controlled
by cunning.7 We also cite in this connection Śaṅkhalikhitadharmasūtra 7:

The ārya land is excellent and lies to the east of the sunset and to the west of the
sunrise, and runs as far as the high mountains reach and as far as the sacred rivers
flow . . . To the east of Sindhu-Sauvı̄ra, south of Himālaya, west of Kāmpil̄ı and
north of Pāriyātra the brahman splendour is impeccable. The traditions of all the
rules of life of castes and families of other lands are different from this.8

Here the classification turns on ritual purity and impurity, where the stan-
dard of the former is the brahmin, and denotes Āryāvarta as that area
between the Gaṅgā and Yamunā rivers valley in contrast to everything
outside of it.

These mini-societies had a variety of forms. There were craft villages,
where trades were passed on from father to son. Villages of can. d. ālas, a
despised group, are also mentioned.9 It is unclear whether this specific
term relates to a group permanently polluted by occupation or derives its
status from other factors. Jātakas speak of a village of 500 robbers, and
elsewhere we learn that forest guards belonging to guild-type organizations
would escort travellers in the forest areas.10 Such communities ran their
own affairs. Heads (settha) of clans (kula) were responsible for peace and
stability; one sutta attributes the cosmic decline of the age to crimes and lack

5 A. Béteille, ‘On the concept of tribe’, International Social Science Journal, 32 (1980), pp. 825–8, at
p. 827.

6 Rock Edict 13, M; see Corpus Inscriptionum Indicarum, Vol. 1 Inscriptions of Asoka, new edn ed. E.
Hultzsch (Indological Book House, Delhi and Varanasi, 1969), pp. 67 and 69 n. 3: Devānām. priya
even pacifies the at.avi; see also C. Caillat, ‘Aśoka et les gens de la brousse (XIII M-N)’, Bulletin des
Etudes Indiennes, 9 (1991), pp. 9–13, at p. 9. Also H. Kulke, Jagannātha-Kult und Gajapati-Königtum
(Steiner, Wiesbaden, 1979), pp. 6–7.

7 See for example AŚ 9.2, advising a king on conditions in which to recruit at.avikas into his own army.
8 Text cited in Brücker, Spätvedische Kulturepoche, p. 95. 9 J IV 390.

10 J IV 430; R. Fick, Die Soziale Gliederung in Nordostlichen Indien zu Buddhas Zeit (Kiel, 1897),
pp. 176f.
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of respect for parents and kulasettha.11 Communities called kula, literally
‘family’, appear to be equivalent to jāti (‘birth’), the later common term for
the local caste group.12 In at least certain cases, communities such as guilds,
a kind of economic grouping, had their own regular courts for the trying of
offences; in the Majjhima Nikāya for example we find reference to different
types of court including guild courts along with the royal family court and
others.13 We cannot know, however, whether these refer to different kinds
of villages or to different forms of assembly and judicial bodies within a
single village or town, suggesting a large-scale society.

The economic imperative as a basis of classification is very important in
Buddhist literature, and not just because it was easy to recognize, but also
because it accurately reflected the situation in the area the early Buddhists
inhabited. Examples such as these cited below are reflective of this mode
of generalization.

If a ks.atriya were to prosper in wealth or corn or gold or silver, he could have another
ks.atriya to get up earlier than he would, to go to bed later, doing what pleases him
and speaking affably, or he could have a brahmin . . . vaiśya . . . śūdra . . . [to do
the same. Similarly a brahmin, vaiśya and śūdra could have any of the four classes
to serve him.]14 Brahmins hold that a brahmin, ks.atriya, vaiśya or śūdra may serve
a brahmin; that a ks.atriya, vaiśya or śūdra may serve a ks.atriya; that a vaiśya or
śūdra may serve a vaiśya; and that only a śūdra may serve a śūdra.15

If a ks.atriya . . . brahmin . . . vaiśya . . . śūdra were to engage in house-breaking, or
carry off plunder, or rob an isolated house, or wait in ambush, or commit adultery,
the king would kill him or ruin him or banish him or deal with him as he liked,
for the designation of ks.atriya . . . brahmin . . . vaiśya . . . śūdra would be irrelevant
for him and he would be reckoned simply as a robber.16

There are several contexts in which this mode of categorization would
have made sense to the authors of the text. At the most basic it is simply
a difference between rich and poor and directly implies that other forms
of categorization will be overtaken by wealth, a standard which overturns
other forms of classification. Such passages also contain traces of an accep-
tance that economic considerations could theoretically determine social
relationships. These passages do not vitiate the relevance of the varn. a sys-
tem because a brahmin remains such even if he works for any of the three
lower varn. as. The problem then becomes not that there exists a hierarchy,
but of the possibility of moving between levels, especially where they are
defined in classificatory systems different from the varn. as.

11 D III 70. 12 Wagle, Society, p. 122. Cf. n. 3 above. 13 M I 288; cf. M III 48.
14 Summary of M II 84. 15 Summary of M II 177–8. 16 Summary of M II 87–8.
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Uma Chakravarti, in some measure following Romila Thapar, argues
that Buddhist society was ideally conceptualized in terms of ‘khattiya,
brāhman. a, and gahapati representing categories in the social world, and
the saman. a or recluse representing the asocial world’.17 In fact, the texts
tell us the saman. a was very active in the social world even if the ideology
shaping that role evaluated the social in a quite different way from the other
categories mentioned here, turning above all on the image of the saman. a as
an isolated figure. Leaving aside the saman. a, the other three who are said
to represent categories in the social world cross two classificatory systems.
Brāhman. a and khattiya are the highest two rungs of the varn. a system, no
doubt a brāhman. ical invention, but probably recognized by all groups in
the society, irrespective of their adherence to Hindu beliefs and practices.
It is possible, occupationally speaking, that the gahapati should be taken to
represent the vaísya class, though the Pāli texts frequently mention com-
pounds joining brāhman. a and khattiya with gahapati as the final member.
It is more likely that these three names represent the elite in the social
world depicted in the Buddhist texts, and that individuals could easily op-
erate within several different classifications found within the same locality,
though probably these classifications would have had to be derived from
different areas of culture. That is, a man could not be both brāhman. a and
vaísya, though he could be brāhman. a, a wealthy landholder and perhaps a
member of a guild as well. This is the least we would expect in the highly plu-
ralistic society which marked the urban areas of the Buddha’s time and the
succeeding centuries, though less so the rural villages and their surrounding
lands and scarcely at all the tribal groups. What this means is that it is likely
the urban areas show the highest degree of diversity in social classification
and frames of social classification, though they need not have cohered less
as social groups than more isolated and localized communities.

elite groups and the basis of elite status

An investigation of the status of elites in and around the rise of Buddhism
falls firmly within the second of our assumptions about Buddhism and
society – where we opt for a concentration on the relationships between
Buddhists (monks) and the rest of society – suggested at the beginning of
this chapter. Whom are we entitled to identify as elites in the societies of
the time this book covers? In both Hindu and Buddhist sources brāhman. as
and ks.atriyas emerge as social, cultural and political elites. If we rely mainly

17 Chakravarti, Social Dimensions, p. 67.
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on Buddhist sources it is necessary to add the gahapati, the set. t.hi and the
rājan, all of whom are mentioned in the passage from the Kūt.adantasutta
cited below (p. 48). It would be immensely helpful if we knew what
percentage of the total population was constituted by these groups and
details of the various levels of difference within the elite itself. Scholarship
has traditionally suggested that of these elites, the gahapatis and set. t.his
were newly emergent, brāhman. as were raising an already high status, and
ks.atriyas and rājans were struggling to determine their status in emerging
societies where a single ruler reigned and the others became mere soldiers
and, perhaps, absentee landlords.

It is necessary to say something about the meaning of the word ‘elite’ in
the context of early Buddhist literature. Most of the secondary literature
dealing with ancient Indian society uses notions of an ‘elite’ or ‘elite status’
implicitly, without defining in any precise sense what is meant by either
term. Gokhale, in a much cited article, defines the Buddhist elite using two
criteria:

In the first instance the person’s intellectual, spiritual attainments and/or organi-
zational skills would be the most obvious qualifications for his inclusion among
the elite. Such is the case with Sāriputta and Moggallāna, Ānanda . . . The other
is the attribution of an elite status to the person either by the Buddha himself or
some of his eminent disciples or the redactors of the Pāli Canon who thought it fit
to include information on them or their utterances in parts of the Pāli Canon.18

This is scarcely adequate as an evaluation of elite status as it includes only
the saṅgha. This in itself makes it too narrow to encompass elite groups
in the wider society. A more recent book by Murray Milner19 argues that
elite status is primarily constructed in terms of economic, political and
religious categories, each of which either works to confer some kind of
intellectual legitimacy on the elites amongst the larger body of non-elites or
provides channels whereby the means of production can be controlled and
distributed. Both are necessarily interrelated. Whilst this may not seem a
spectacular insight, it does provide a frame for discussion of particular kinds
of social groupings where otherwise this might not have been available.

The social categories pertaining to the religious, political and economic
spheres, even if they overlap constantly, strike us continually when reading
the early Buddhist texts. Reflections on the interactions between represen-
tatives of the groups defined within these categories and monks form a

18 B. G. Gokhale, ‘The early Buddhist elite’, Journal of Indian History, 42 (1965), p. 392.
19 Murray Milner, Status and Sacredness. A General Theory of Status Relations and an Analysis of Indian

Culture (Oxford University Press, New York, 1994), pp. 65–79.



48 The Sociology of Early Buddhism

large part of the content of this book. Statistical analysis of the van. n. a rank-
ing status of all the named individuals, populating the Sutta and Vinaya
Pit.akas, carried out by Sarao, Chakravarti, Ray and Gokhale respectively,
suggests that the Buddha interacts mostly with members of three particu-
lar groups: brahmins, prominent politicians (i.e., kings) and the wealthy.
We cannot be certain how much he interacted with other groups, even
though the lower ranking groups would have formed the majority of the
society. Here too, once more, the texts are limiting in their focus on the
Buddha himself, who originally came from a noble background. Would
the picture be different if we had more information about the interac-
tion of other monks with lay Buddhists and the rest of the non-Buddhist
population?

If we were to rely on the perspective taken in the indigenous literature
we would find a focus on brāhman. ical categories, especially varn. a and jāti,
both of which take up religious as well as occupational characteristics, or
concentrate on the emerging figure of the gahapati as a means of tying
elite status into processes of economic change. Certain texts, such as the
following from the Kūt.adantasutta, conflate the two main sources of elite
status, varn. a classification and economic wealth. The passage in question
concerns a king who wishes to perform a sacrifice. His purohita tells him
to invite the following groups, all of whom are qualified as living either
in the town or the country: ks.atriyas who are vassals of the king; ministers
who sit in his assembly; wealthy brahmins and wealthy householders.20

Whilst there is nothing particularly exceptional about this passage, it does,
we believe, define the socio-economic constituents of a kingdom whose
influence the king may have found necessary for his support. In this case
he harnesses support by reaffirming his kingship through performance of a
śrauta sacrifice, the presence of certain groups to witness the display being
necessary as a demonstration of his qualification to be king.

Where the text becomes interesting and germane to the present argument
is in its rehearsal of some of the qualifications of the participants. Of the
king eight qualities are listed: his lineage was well born on both sides, he was
physically imposing and handsome, he was fabulously wealthy in property,
precious metals and grain, he had a powerful army and was a mighty
warrior, he was generous and a supporter of beggars and mendicants, he
was learned, he could analyse sayings, and, finally, he was intelligent and
could predict the future. The text goes on to tell us about the four qualities
of the brahmin, which set him apart from others. He too is well born on

20 D I 136 and often. See below, ch. 11.
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both sides back to seven generations, he knew the entire field of Vedic
knowledge, he was virtuous and skilled in performing the sacrifice.21

This text is more informative about the king than it is about the brah-
mins or any of the other elite classes. It compiles a list of qualities affirming
elite status within the frame of the characteristics assigned to the first three
varn. as, following the manner in which these are formally listed in the
dharmaśāstras, and by measure of wealth. Thus the king, as a metaphor
for the kingdom in its entirety, brings within his person all the cultural,
economic, military and religious factors necessary for the kingdom to sur-
vive and prosper. This is scarcely an original vision but it has the virtue of
presenting elite status as a combination of wealth, lineage, physical power
and knowledge. The king is perhaps unique in possessing all of these in his
own person. Not so for the other classes. For it is clear from this descrip-
tion and others elsewhere that the brahmin held, relatively speaking, elite
status because of his possession of religious knowledge and the capacity to
transmit it. He may also have held monetary wealth and/or land, but his
status was independent of this.

That we have so much information on groups who could justifiably
claim elite status is a problem in itself. It gives us a highly skewed view
of the society of the time. It is almost certain that those who composed
the text were literate – if writing was being practised at the time when
Buddhism began –, thus placing themselves amongst the educated elite.
Their treatment of the lower socio-economic groups is, therefore, minimal
and makes it extremely difficult for scholars to penetrate the veil created in
the texts.

Gahapatis were heads of some of the smaller units in the kaleidoscope
of semi-autonomous social units. Fick considered that in some respects the
class of gahapatis could be compared to caste groups, with a real sense of
status as members of a high class, but without the community customs
or judicial powers which he regarded as essential to the definition of a
caste.22 Sometimes they are enumerated as a class alongside (and thus not
overlapping with) brahmins and ks.atriyas, but at other times there is an
overlap and the term gahapati is a label for the social eminence of pillars of
the community including brahmins.23 Brahmans are included in the class,
in the case of brahmin villages.24 Thapar has related the gahapatis to the rise
of the new kingdoms based on agrarian societies in the northeast after the

21 D I 139. 22 Fick, Soziale Gliederung, p. 165.
23 R. Tsuchida, ‘Two categories of brahmins in the early Buddhist period’, The Memoirs of the Toyo

Bunko, 49 (1991), pp. 57–60.
24 Wagle, Society, pp. 18f.; cf. pp. 151–6.
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Vedic period, describing them as representing a distinct stage in economic
evolution – a stage in which economic management was fragmented.25

The brāhman. a-gahapati has an ambiguous status in early Buddhist texts.
On the one hand, he seems ideologically and actually to be the opposite
of everything for which the bhikkhu stands. As such he is presented almost
as an ideal type even if we can glimpse many cracks beneath the surface in
looking at this type. He was not a homogeneous figure on the measure of
occupation and wealth, even if representations of him are collected into a
single symbol which can be used to contrast him with the bhikkhu, and this
may well have been the function of this symbol in the context of the early
texts. On the other hand, he was a source of material support for the saṅgha
and its principal source of recruitment. Both monk and brāhman. a-gahapati
were mirrors each of what the other one was not.

If the gahapati was anything in early Buddhist literature it was an over-
lapping social (householder = the male head of the family) and economic
(landowner) category and was flexible enough to be attached to some of the
varn. a titles. He worked on the land himself, supported a family group in-
cluding servants, gave gifts to religious organizations and worked to extend
the use of arable land. A passage like this taken from the Majjhima Nikāya
illustrates the gahapati’s overwhelming connection with material wealth:

And it is like a householder or his son, rich, of great wealth, of great possessions,
with a mass of abundant gold ornaments, a mass of abundant corn, a mass of
abundant fields, with a mass of abundant raiment, with a mass of abundant wives,
with a mass of abundant men slaves, with a mass of abundant women slaves.26

But his wealth is not just in money and land. It is also resides in his capacity
to mobilize human resources as an employer and to demonstrate status by
possession of multiple wives.

We prefer to identify the various groups who include gahapati in their
name as being representative of a horizontal form of social classification
in contrast to the vertical form of distinction based primarily on lineage
or varn. a and focused on by Thapar in two recent studies.27 Disputes over
lineage and succession dominate the two Sanskrit epics, but appear to be
of little importance in early Buddhist literature except where a criticism
is made of the succession of seven generations used by brāhman. as to le-
gitimize their claim to a higher status than other groups in society. What
we note is a picture of a society focused on householders who showed a
preference for agriculture and rural life rather than residence in those areas

25 Thapar, From Lineage to State, pp. 41f. 26 M I 452.
27 Thapar, ‘The First Millennium’ and From Lineage to State.
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unambiguously urban in character. The gahapati is the foundational eco-
nomic position in the transformed agrarian economy centred on all of the
rural areas now supplying the cities and other developing conurbations.
This position makes sense only in relation to the urban areas even if it is
economically centred in the agrarian areas. Whatever his spatial location,
he could not have remained untouched by the process of urbanism.

Finally, we note an important point made by Milner about the nature of
the dispute that often characterizes the interrelations of economic elites:

In the realm of material production, a cleavage often arises between economic elites
who control alternative means of production. Typically, this involves a conflict
between ascendant means of production and more traditional ones. In agrarian
societies, those who control and manage land are threatened by those who specialize
in more movable forms of resources, for example merchants, traders and bankers.28

This could easily be a description of the economic base of what were becom-
ing large-scale societies in northeastern India during the time the Buddha
flourished. What is certain is that both groups of economic elites were
present, yet it cannot be confirmed whether the one (the agrarian elite) was
regarded as being traditional, the other not. Of course, the basic thesis of
much recent scholarship is that the early growth of Buddhism benefited
substantially from the development of a mercantilist attitude in society and
from the appearance of a group of people who could be generally called
traders and financiers, even if this is not the exact translation of the term
set. t.his. Even if these people made money through dealing in goods or fi-
nancial services, they may still have owned parcels of agricultural land. It
is more accurate to say that the gahapati were the village and country elite,
whereas the set. t.hi formed the urban elite, with the king, high members of
the army, and any bureaucracy.

social cohesion, values and elites

The texts do contain clues about what the up-and-coming aspirants to
wealth were doing, those who seemed so eager to sustain the Buddha with
the things of life the saṅgha itself could not produce by dint of its essential
calling to inactivity. It is these groups of people who were the economic and
political elite and who were enjoying the fruits of the rapidly expanding
economy and its emergence into some kind of complex intra-regional entity.
Some of the Buddha’s activity was concerned with attracting a portion

28 Milner, Status and Sacredness, p. 66.
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of the new wealth being created by the new elites and with positioning
himself and his followers in the cultural mainstream without, for all that,
compromising the originality of his own theoretical position. This would
explain why the Buddha was supportive of a work effort focused upon
self-help and why he was so inimical towards status based on birth, for him
a sure cause of indolence, corruption and arrogance. And this, as has been
frequently observed by scholars, was consistent with the kind of ideology
the new economic elites in society would have needed in order to have
retained whatever privilege they had acquired through their wealth.

There is certainly evidence of the Buddha taking up with real gusto the
task of providing appropriate ethics for the new ‘secular’ elite classes. That
he was successful in it – judging from the continuous stream of lay followers
he attracted – is a testimony both to his own marketing skills and to the
deep need in the people to have their desire for upward mobility legitimated. A
brilliant instance of his teaching technique and the content of his thoughts
in this area is given in a passage from the Mahāvagga,29 which we cite at
length. On one of his journeys the Buddha had reached Pāt.aligāma with
1,250 monks. Some laypeople came and offered the use of a rest house and
provided lamps and washing facilities. In the morning (it is not clear if
the Buddha had spent the night there) the Buddha went to the rest house
which was filled up with monks and laypeople. Then he made a speech to
all of them:

‘There are these five disadvantages, householders, for a person of poor morality
who fails in morality. What five? Now, householders, a person of poor morality
who fails in morality suffers great diminution of wealth owing to laziness; this is
the first disadvantage for a person of poor morality who fails in morality.

Then again, householders, an evil reputation of a person of poor morality who
fails in morality is spread abroad; this is the second disadvantage for a person of
poor morality who fails in morality.

Then again, householders, when a person of poor morality who fails in moral-
ity approaches any company, whether it be a company of nobles, a company of
brahmins, a company of householders or a company of recluses, he approaches
it diffidently, being ashamed: this is the third disadvantage for a person of poor
morality who fails in morality.

Then again, householders, a person of poor morality who fails in morality dies
entirely confused; this is the fourth disadvantage for a person of poor morality who
fails in morality.

Then again, householders, at the breaking up of the body after dying, a person
of poor morality who fails in morality arises in the hell of loss, the realm of misery,

29 Vin I 226ff.
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the hell of ruin, hell;30 this is the fifth disadvantage for a person of poor morality
who fails in morality. These, householders, are the five disadvantages for a person
of poor morality who fails in morality.

There are these five advantages, householders, for a moral person who cultivates
morality. What five? Now, householders, a moral person who cultivates moral-
ity acquires a great mass of wealth due to his conscientiousness; this is the first
advantage for a moral person who cultivates morality.

Then again, householders, for a moral person who cultivates morality an excel-
lent reputation is spread abroad; this is the second advantage for a moral person
who cultivates morality.

Then again, householders, when a moral person who cultivates morality ap-
proaches any company, whether a company of nobles, a company of brahmins, a
company of householders or a company of recluses, he approaches it confidently,
not being ashamed; this is the third advantage for a moral person who cultivates
morality.

Then again, householders, a moral person who cultivates morality passes away
entirely unconfused; this is the fourth advantage for a moral person who cultivates
morality.

Then again, householders, at the breaking up of the body after dying a moral
person who cultivates morality arises in the happy heaven, in heaven; this is the
fifth advantage for a moral person who cultivates morality. These, householders,
are the five advantages for a moral person who cultivates morality.’

When the Lord had gladdened, rejoiced, roused, delighted the laypeople of
Pāt.aligāma far into the night with talk on dhamma, he dismissed them saying:
‘The night has now almost passed, householders; now do whatever is timely.’

The set of five precepts announced by the Buddha in this lecture re-
cur elsewhere31 in the canon, though only the version found in the
Mahāparinibbān. asutta includes the narrative context given here. All the
others contain only the barest summary of the five disasters arising from
immoral behaviour and the five advantages (ānisam. so) accruing to the moral
man. They offer no context for the oral delivery given by the Buddha.

This passage is highly significant for the kinds of qualities it groups
together as constituting both positive and negative images of a man in the
society of the time. Of course, the man envisaged here is not a monk but a
layman and by implication a gahapati or a set. t.hi who has accumulated wealth
or sees this as one of his principal goals in life. Whatever his exact status, it is
assumed he falls into that class of person we recognize, following the texts,
as constituting the new elite. What the Buddha proposes the layman should
cultivate is material wealth, good reputation, confidence, self-knowledge

30 apāyam. duggatim. vinipātam. nirayam. Each of these words refers to a particular hell, but they could
also denote loss of money as well, and as such should have a metaphorical sense.

31 See A III 252f.; D III 85–6, 236 and Ud. 86.
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and a good rebirth of the kind a layman would have expected. Translating
this into concepts familiar in the West today, we would argue that the
Buddha is promoting a modest ‘get rich’ scheme, a scheme proposing
self-confidence, self-assertiveness and self-knowledge (in the sense of goal-
setting) and negotiating skills that will facilitate advancement in all spheres –
except that of the monk, deliberately excluded here – in which the layman
may find himself. So complete is this self-help programme that it even makes
allowance for the acquisition of good merit leading to a desirable rebirth
after death, a prospect never considered by hawkers of self-development
schemes in the contemporary West. The parallel can only be stretched a
certain distance, beyond which its validity fails. What the Buddha taught
in the discourse cited above was only a small part of his overall teaching,
though it does sum up admirably his conception of the normative role for
the layperson in society, the rest of the teaching being of such sophistication
as to exclude all but the most well-educated monk and the occasional
layperson (as evidence from contemporary Buddhist countries indicates).
One further example comes from a list in the Aṅguttara Nikāya32 where
five reasons for a person to become rich are enumerated. Wealth (1) makes
himself and others happy, (2) makes his friends and companions happy,
(3) allows him to ward off danger from water and fire, from rājas, robbers,
enemies and heirs, (4) allows him to make the five oblations to deceased
ancestors and so on, and (5) allows him to perform offerings that will take
him to heaven.

Where there is a continuity with the teachings pertinent primarily to the
monk is in the emphasis on conduct – sı̄lā – and its acquisition (sı̄lasampada)
(D II 236) or loss (sı̄lavipatti) (D II 235). Whilst this is one of the three limbs
of the eight-limbed path, it also falls within the general ambit of conduct
in the sense that the Vinaya provides a set of rules observance of which will
be conducive to the cultivation of the more imposing aspects of Buddhist
life.

These teachings are definitely not those conceiving exclusively of a society
of renouncers. On the contrary they could be interpreted as strengthening
the foundations of civil society in a collective sense even while they focus
primarily on the development of the individual within that society. There-
fore we are compelled to ask what the Buddha was intending to achieve in
offering teachings like this, which are, if it be asked, widespread through
the Canon, if not in a systematic form, but rather as part of an overall

32 III 45. This passage could be profitably compared with arguments for the acquisition of wealth put
forward in Mbh 3, 36 and 12, 8.
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ethical ambience which is offered. What we can be certain of is that it is
not the kind of teaching any brāhman. ical ascetic would have offered. It is
much too close to the urban perspective dominating Pāli literature and it
is far too individualistic in its tone, the latter in the sense of defining the
individual’s status primarily against a social and not a spiritual standard.
Any discrimination is restricted to where it reflects relative status apparently
held by those within the respective classes.

If what is being taught is individualistic it is also communalistic. The
Buddha is not only teaching a form of behaviour which will benefit the
individual in both this world and the next, he is also prescribing the means
whereby the individual will be treated positively by other people within
the groups in which he moves. It is this sense of offering a standardized
ethics33 applicable to anybody of any class or occupation that makes this
passage an important one for presenting a concern for social cohesion. That
it is directed towards an elite, and in the language typically associated with
mercantilist values, does not lessen the social breadth of its message.

33 J. D. Ryan, ‘The Civakacintamani in Historical Perspective’ (unpublished thesis, University of
California, Berkeley, 1985), pp. 14–15.
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Economic conditions

An acceptance that Buddhism originally began as an elite movement re-
quires us to extend our discussion into a study of the economic conditions
associated with elite status, the relationship between these conditions and
the development and survival of Buddhism. Weberian analysis has long
shown the complex interplay between material development and ideologi-
cal support or denial from religious groups. Buddhist doctrine appeared to
provide active encouragement to the most striking of the newly emergent
groups exploiting changed political and productive conditions, namely the
merchants and farmers. The former group, while certainly not homoge-
neous, was not only developing into a major producer and disseminator
of new kinds of goods, but was also very active in promoting its own sta-
tus and its concerns as being central to those of society. The perception
that Buddhism provided an ideological support to this group leads us to
confront a number of questions rising in part from the previous chapter:
(1) Why would an ascetic group disdainful of material wealth, and the

motivations leading to its accumulation, give ideological support to
such a group?

(2) Why would this group in return provide material support to the
fledgling Buddhist group?

(3) What kind of economy was it that allowed this group to emerge and
apparently become so successful?

To answer these requires us first to investigate the economic conditions of
the time. It is difficult to envisage an ‘economy’ existing in the Buddha’s
time. The economy is at best an abstract term used to categorize and
describe particular aspects of human interaction. But economic activity is
clearly described in Buddhist literature. We must, however, be constantly
vigilant to avoid applying the terminology of contemporary economics to
events and conditions that are distorted by the use of such technical terms.
We assume, following Pearson, that ‘the economy at all levels of material
existence is a social process of interaction between man and his environment
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in the course of which goods and services change form, are moved about
and change hands. The shape of this process, i.e., its institutional form
and the motives which make it run are determined not by any single factor
either in nature or man, but are the resultants of several interdependent
levels of human existence, ecological, technological, social and cultural.’1

Taking this as a lead we treat social and economic conditions together, even
at the risk of confusing two overlapping conceptual categories.

the nature of the economy

Following archaeological and literary evidence, we have noted in earlier
chapters that the Buddhist texts depict economic conditions based on agri-
culture, pastoralism, small-scale manufacture of material goods of a large
variety of types and the incipient development of an industry making money
out of money itself. Production was for both subsistence and trade. Money
was an important means of exchange.2 Money lending was no doubt com-
mon, judging from the presence of wealthy bankers, and forms of taxation
were probably beginning. Inequalities based on differences in possession
of capital and land, and access to resources, were beginning to emerge in a
perceptible way. All of this is easy to read as a collection of perhaps discrete
data. What we lack is a sense of what a large-scale interconnected economy
might have been like and the hard statistical data which would enable us
to put flesh on the economy’s interconnections.

In contrast to the equivocal evidence about the nature of the econ-
omy depicted in Vedic texts, and presumably prior to the emergence of
early Buddhism, evidence from the Buddhist sources suggests a prosperous
economy in a state of expansion. Nor is this a swift conclusion produced by
an impressionistic reading of the texts which are only concerned inciden-
tally with what today would be called economics. Our knowledge about
the nature and strength of the economy in the Buddha’s time and the fol-
lowing centuries is substantially based on inference. Yet the inference of an

1 H. W. Pearson, ‘The economy has no surplus: critique of a theory of development’, in K. Polanyi,
C. M. Arensberg and H. W. Pearson (eds), Trade and Market in the Early Empires (Free Press, New
York, 1957), p. 326 (his italics).

2 J. Cribb, identifying the errors that inspired some scholars to date Indian coins to earlier times,
concludes that the earliest Indian coins, the various punch-marked silver issues, originated in
the Gandhāra area from imitations of Greek coins early in the fourth century bc, and that
developments from these soon took place in the Ganges valley during the same century. See
J. Cribb, ‘Dating India’s earliest coins’, in J. Schotsmans and M. Taddei (eds.), South Asian
Archaeology 1983 (Istituto Universitario Orientale, Naples, 1985), vol. i, pp. 535–54.
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expanding economy is confirmed by more solid evidence derived from the
study of food remains and settlement patterns.

In Vedic literature, the economic conditions hinted at define a much
narrower base of production and consumption. It is accurate to speak of a
tribal economy, where there was some trade with other tribal groups and
with people leading a sedentary lifestyle, but where the social extent of the
economy was substantially defined by the members of the tribe, and its
physical extent by the area where the tribe wandered. Whilst measures of
wealth exist in nomadic tribes in the varied holdings of flocks particular
individuals might have, every person was ultimately protected by the safety
net offered by the social group defining the tribe. If at various times such
an economy were evaluated as ‘weak’ (and this could only be done on the
basis of the archaeological record), it could only be on the measure of its
incapacity to feed its own people in a totalistic sense or by a measure of
food insecurity (where the availability of food is highly variable), a situation
we would usually retrospectively attribute to drought, some other natural
calamity or war. What we can glean from Vedic literature provides a simpler
picture than this, however. Using the Brāhman. as, Rau gives a pessimistic
view of the quality of life they depict:

[I]n spite of the fertility of the Indian soil and the favourable climatic conditions,
it could have been by no means easy to nourish themselves and their herds. Again
and again the texts assert that the real enemy of men is hunger. It is identical with
death and darkness, while heaven is explained as the place where hunger and thirst
are unknown.3

In reading the Pāli texts we are immediately struck by the difference
in landscape in which economic conditions are projected. Noteworthy is
the presence of large cities which became large precisely because they are
located at the junction of trading routes or because they are administrative
centres and allow for increasing division of labour, diversification of pro-
duction techniques and the use of capital. A further aspect of this landscape
is the juxtaposition of city and (rural) hinterland, reflected strongly in the
inter-regional trading featured so heavily in the texts. Whilst the idea of
micro-economies focused on the village or group of contiguous villages has
relevance in this situation, it has to be seen in relation to the dramatic in-
crease in trading. Additionally, the idea of levying taxes across a large region,
especially when it is populated by distinctive groups, suggests the presence
of an economy definitely increasing in size, complexity and centralized con-
trol. Development of industries and class differentiation based on property

3 Rau, Staat und Gesellschaft, p. 31.
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ownership could allow a situation where relative prosperity coexisted with
relative poverty, including denominated debt. The economy could still be
vibrant and showing increased productivity even though some groups in
society were economically depressed.

The Buddhist texts provide us with much evidence about rural and
urban trade and production. Here we present some of this evidence in
order to allow us to step back and draw some inferences about the econ-
omy as a whole. The style of description in the text is idealized. Here,
for instance, is a Jātaka description of a city pullulating with business ac-
tivity: ‘a city furnished with solid foundations and with many gateways
and walls . . . behold the drinking shops and taverns, the slaughter-houses
and cooks’ shops, and the harlots and wantons . . . the garland-weavers,
the washermen, the astrologers, the cloth merchants, the gold workers, the
jewellers . . .’4 Other evidence suggests the likelihood that every city had
its quarters for the carrying on of specific crafts, such as the street of ivory
carvers in Kāś̄ı;5 beyond the walls were dedicated craft villages serving the
city’s needs, such as communities of carpenters, potters, and smiths making
axes, hatchets, ploughshares, spikes and so forth.6 Communities of actors
worked under the direction of stage managers to produce upon the stage a
deceitful illusion of reality.7 The first three examples are all taken from the
Jātakas,which are late in comparison to the other sources we are using, and
should be taken as indicating changes that had occurred by the end of the
period of Buddhism’s early development.

Craftsmen were divided into communities; the hereditary character
of their occupation was taken for granted, and there are references to
trade organizations approximating to guilds.8 A passage in a Jātaka refers
to a hereditary grain merchant.9 Buddhist canonical sources refer to
communities of carpenters, vulture trainers, cowherds, liquor distillers,10

dyers, garland makers, cattle butchers, pig slaughterers, fowlers, horse train-
ers, jailers, bath attendants, potters and ivory workers, goldsmiths, ditch-
ers, fletchers, joiners, archers, conch-blowers, trappers, bamboo plaiters,
cartwrights and scavengers.11 The last four in this list are identified as low-
class occupations, as are those of leather workers, reed workers, potters,
tailors and barbers.12 Service occupations culled by Wagle include those

4 J VI 276. 5 Fick, Soziale Gliederung, p. 180. 6 Ibid., p. 181.
7 S IV 306–8. 8 Fick, Soziale Gliederung, pp. 177–9.
9 J III 198 where a grain merchant’s son is said to go into the same business.

10 M I 119, 130, 220, 228.
11 See, for example, from the first two books of M; M I 343, 385, 387, 396, 412, 446; M II 15, 18, 23, 65,

105, 152 and 205. In these passages numerous crafts and trades are mentioned, frequently chosen as
suitable topics for familiar metaphors.

12 See Wagle, Society, pp. 135ff.
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of the washerman-dyer, painter, tailor-weaver, cook, messenger, servant-
companion and attendant.13

These references all derive from literary sources across a span of several
centuries, beginning in perhaps 400 bce, but extending with the Jātakas
to the early centuries of the Christian era. That there should be so many
classifiable occupations in a developing urban society should not surprise
us and the archaeological evidence also confirms this. However, we have
no way of knowing anything like relative numbers of the people in such
professions. It is possible that there were only two vulture trainers in each
large city, for example, and fletchers presumably would have waxed and
waned in numbers as demand for their services changed depending on
external military situations. In addition, we cannot be certain about the
spread of these occupations across the urban/rural divide, though we would
expect the greater number of new occupational classes to be associated with
urbanization and the sources confirm this.

It is possible that brahmins often entered such occupational classes.
Brahmins are referred to as supporting themselves by various occupa-
tions other than acting as priest, including ‘calculation’ or accountancy
( gan. anā),14 though it was not thought right that a brahmin should follow
secular occupations. The Sutta Nipāta declares that if one lives by me-
chanical arts one is an artisan, not a brahmin.15 The reality is that many
brahmins were farmers, the economy not being sufficiently rich to support
an entire class of people who simply lived off the paid performance of ritual
activity. High-status professions – perhaps based on remuneration as well
as social class – would have included accounting, money-changing, surgery,
medicine and writing.16

Inscriptional evidence joins literature in reflecting the richness of the
urban economy. At Mathurā there were perfumers, bankers, metalwork-
ers, and the treasurer of an association; the same city is mentioned also
by Patañjali in about the second century bce as a source of kettledrums,
garments and coins, hence of intra-regional trade.17 To this we can add
archaeological evidence, but it remains more opaque than the literary or
inscriptional evidence as we cannot often attribute direct occupational cat-
egories to particular data. Erdosy sums up some of the archaeological evi-
dence: large-scale production of iron is indicated at a number of sites where
iron slag abounds, especially Ujjain; Rairh has hundreds of silver punch-
marked coins, and there are coppersmiths’ furnaces there, with moulds. At

13 Ibid., p. 136. 14 M II 1. 15 Sn 613. 16 Wagle, Society, pp. 140ff.
17 F. R. Allchin, The Archaeology of Early Historic South Asia (Cambridge University Press, Cambridge,

1995), p. 295.
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Rājghat there were bone arrow factories; beads were made at Ujjain and
jewellers’ moulds have been found at Campā. Crafts are generally very well
represented in the larger settlements.18

The Buddhist texts are clear in attesting a dynamic economy with a high
degree of occupational and product diversification. Cities were homes for
a highly differentiated and fully urbanized commercial society in the pe-
riod for which the texts can be considered to vouch. But we cannot draw
any firm conclusions about whether we are dealing with a whole set of
micro-economies that trade with each other, especially those operating in
the larger urban areas. The view that there existed some kind of devel-
oping macro-economy rests on the impression of possibilities as much as
anything else, possibilities unavailable in micro-economies because of their
absence of economies of scale and a body of consumers demanding a wide
differentiation of products. Included amongst such possibilities would be:
the existence of long-distance trade as evidenced by caravans and demar-
cated trading routes; the protection of such routes by large-scale political
authorities; the widespread production of luxury goods and the existence
of a surplus.

trade

A sure sign of the development of an effectively functioning macro-
economy is the presence of a very large intra- and inter-regional trading
sector. Buddhist literature is full of references to trading caravans, guilds of
merchants, market towns and roads along which trading caravans moved.19

So frequent are the references that it is clear intra-regional and inter-city
trade was already regarded as a typical activity requiring no comment,
therefore a standard component of the economic life of the time. For our
purpose the importance of these references is that they not only provide
information about one aspect of an emerging macro-economy, they also
tie the dispersal of the Buddhist Order and Buddhism directly into the ex-
pansion of trade, such that early Buddhism may well have been associated
with the trading vocation.

Long-distance land trade took groups of merchants in caravans through
wilderness20 and forest to seek out markets in all the towns of northern (and
increasingly southern) India. Intra-regional trade, which probably meant

18 Erdosy, ‘City states’, p. 112.
19 Much of the relevant information for a period two centuries later is catalogued in G. M. Bongard-

Levin, Mauryan India (Sterling, New Delhi, 1985), pp. 133–6.
20 See J I 107, 99.
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between the large urban centres, flourished, though to speak of interna-
tional trade would require the recognition of international boundaries.
Trade routes linked the pioneering new world of the middle Ganges, with
its rising cities, to the rest of northern India and beyond to the zones of
Achaemenid and later Hellenic culture, as well as to the south. It is spe-
cially to be noted that the arteries of commerce passed through the home
territories of Buddhist tradition, linking the centralized monarchies along
the Ganges with the more sparsely settled upland territories inhabited by
tribal confederacies or oligarchies ( gan. as) such as the Buddha’s own natal
community and, further afield, with the sources of cultural influence in
Afghanistan and Iran that became so conspicuous in the fourth and third
centuries.

Whilst the literary sources do not give us detailed descriptions of trading
caravans as they must have operated over a long and continuous period
of time, they do allude frequently enough to such caravans. For instance,
in one text we are told that whilst en route to Rājagaha the Buddha came
into contact with ‘Belat.t.ha Kaccāna who was going along the main road
from Rājagaha to Andhakavindha with five hundred wagons all filled with
jars of sugar’.21 Another Jātaka tale speaks of two caravan leaders, plus 500
wagons, journeying from east to west for trade, returning to Sāvatthi with
large profits.22 The Vinaya refers to regular caravan settlements23 and a Jain
story tells of a caravan of merchants in the desert.24 Despite this we are not
in a position to be able to determine the relative percentages of production
for local consumption and production for trade beyond the immediate
locality of the area in which the goods were produced. Nonetheless we can
be certain production was for profit and where there was the idea of profit,
the idea of a disposable surplus developed. Perhaps this was related to the
high level of risk associated with long-distance trade and the consciousness
of wilderness as a category defining risk.25

It is possible trade was mentioned ubiquitously in Buddhist literature
not just because it was conspicuous in the society reflected in the texts,
but because the actual development and expansion of Buddhism was so
closely connected with it. Buddhist monks often travelled with caravans
of merchants and there is an example of the Buddha allowing a monk
to pass the rainy season in the company of a caravan.26 It is likely the
extension of Buddhist culture into the Deccan was closely associated with

21 Vin I 244ff. 22 J II 181, 335. Cf. J I 377f., 107; Vin I 152; III. 46; D II 342.
23 Vin III 46. 24 Basham, Ājı̄vikas, p. 59, citing the Bhagavatı̄ Sūtra.
25 See J I 99 distinguishing five different types of wilderness. Cf. Fick, Soziale Gliederung, pp. 175ff.
26 Vin I 152.
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trade. An itinerary in the Sn traces the route of Bāvar̄ı’s disciples along a
route from Amarāvat̄ı to Kapilavastu that takes in the Krishna, the western
Deccan, Patit.t.hāna, Ujjenı̄, Vedisā, Sanchi, Kosambı̄, and Sāvatthi, and
pre-Sātavāhana remains suggest trade along this route.27

the tone of the economy: luxury goods and
stratification of access to resources

Much of the evidence so far adduced tells us unambiguously that Bud-
dhism was linked with economic advance and commercial expansion. In
addition, the evidence of both texts and archaeology is of a vibrant econ-
omy producing a substantial range of goods for a whole set of consumption
preferences. It would be tempting to say this is primarily a picture of an
urban-based economy supported by a large agricultural sector, operating
at different levels of development, and with inter-regional trade providing
luxury goods. To say there is enough evidence to evaluate the economy as
strong or weak begs too many questions to be meaningful, but we do need
also to look at any evidence suggestive of weakness in economic conditions
during the time reflected in the early Buddhist texts. This would have rel-
evance to questions of income distribution and access to resources as both
of these are factors essential in the determination of economic stratification
in a given society and the emergent class differentials based on income
inequality. If the Pāli sources are indeed indicative of a vibrant, growing
economy (which does not automatically translate into economic equity),
we must be able to explain any evidence to the contrary. Mostly what we
have been able to find are references to food shortages in particular areas
and to mentions of despised groups such as Can. d. ālas who might also have
been economically depressed. Usually the references to famines use stock
expressions to describe a condition of food shortage. Food is said to be diffi-
cult to obtain either by gleaning or by gift, white bones are seen and people
dig out little pieces of grain from holes in the ground using sticks. Places
such as Verañjā, Sāvatthı̄ and Vajj̄ı are mentioned as experiencing such
conditions.28 Other cases just use one of the words (usually dubbhikkham)

27 Sn 1011–13. Cf. H. P. Ray, Monastery and Guild. Commerce under the Sātavāhanas (Oxford University
Press, Delhi, 1986), pp. 64 and 82ff.

28 “At that time Verañjā was short of alms-food (dubbhikkhā), which was difficult to obtain (dvı̄hı̄tikā),
it was white with bones and people were living by digging out little pieces of grain from holes in the
ground using sticks (salākāvuttā). Nor was it easy to nourish oneself by gleaning or by favour.” Vin
III 6, 64, 87. For the whole phrase Rhys Davids and Stede (eds), Pali-English Dictionary also gives
Vin II 175; IV 23; S IV 323 amongst eighteen references in total. The translation of the compound
salākāvuttā is based on the explanation given in Divyāvadana, p. 131 line 21. See also I.B. Horner,
The Book of the Discipline (Luzac & Co. (PTS), London, 1938), vol. i, p. 11, n. 4.
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of the stock description.29 In such circumstances a monk is recorded30 as
having stolen food, thereby committing a parājika offence, or people take
food to the monastery rather than monks making begging rounds.31

It may be that these and other references are little more than allusions
to an occasional famine. A more conservative view would stress the con-
clusion that the stereotypical style of many of the statements conveying
the impression of food shortage betray a sub-text of restricting the kind of
diets available to the monk or nun and therefore allude only to hypothet-
ical conditions. No doubt there were crop failures – a disaster if sufficient
seed stock and supplies from previous years had not been saved –, droughts
and damage to agricultural production and production of consumer goods
caused by war. The texts are largely silent on this and the negative evi-
dence suggestive of failure to provide for the basics of life is weak. It is not,
however, entirely absent and such cases as the following do occasionally
occur:

Once when Sāvatthı̄ was short of alms-food (dubbhikkhe), a certain monk deliber-
ately stole a handful of rice belonging to a shop-keeper. [Though he was remorseful
this was considered a parājika offence.32]

At that time when alms-food was scarce [the families of a village] offered only a
small amount of a food to the monks who refused it after some consideration.33

[The text goes on to cite several other times when food was scarce and monks
resorted to eating, all of which the Buddha prohibited.]

These passages suggest the monks did share the privations encountered
during famines, even if they still did have access to food given as a result
of begging. They are more informative for what they tell us about the
privileged status of monks vis-à-vis the rest of the population than serving
as signs for some endemic long-term weakness of the economy.

The other sign of possible weaknesses in economic conditions – in an en-
vironment where resources were not being exhaustively exploited – is to be
found in the occasional descriptions of groups regarded as being depressed
in one form or another. As broadly descriptive as they are, such passages
definitely point to groups which were already being stigmatized as econom-
ically weak, but more generally they should be taken as further evidence
for the increasing differentiation of society along the lines of wealth and
access to wealth. This differentiation need not have been directly correlated
with other forms of social differentiation such as the varn. a scheme. A few

29 Vin I 211–14. Cf. Vin I 219ff., where monks are offered elephant-flesh, horse-flesh, dog-flesh and
snake-flesh, at a time when food is scarce, yet the Buddha prohibits them all.

30 Vin III 6. 31 Vin I 211. 32 Vin III 64. 33 Vin I 214.
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passages have been cited above in the context of distinguishing between
high and low occupations and marginalized groups.34 A further passage
describes a king Ser̄ı who used to have alms given, at each of the four
gates to his city, to brahmins and recluses, those suffering great hardship,
tramps, charlatans and beggars. When members of his harem (itthāgāram. ),
and others, then ask to be allowed to do the same, he lets them and then
finds himself giving nothing, so he decrees that of the revenue coming in
from the outlying provinces, half should be brought into the palace and
half given to those who ask for it.35

If the evidence for economic and social distress in early Buddhist
literature is sparse and opaque of interpretation, the same cannot be
said for indications of the presence of luxury goods and the conspicuous
display of material wealth. The following examples may seem hyperbolic,
but are too common to be omitted. Luxury goods are often mentioned
in the possession of monks and, primarily, to illustrate the great variety
within a single category, we cite several examples from the fifth book of the
Mahāvagga:

(1) ‘At that time the group of six monks used various kinds of ointment boxes,
made of gold or silver.’ After criticism from laymen, the Buddha allowed only
ointment boxes made from bone, ivory, horn, reed, bamboo, wood, resin,
crystal, copper and the centre of a conch shell.36

(2) ‘At that time the group of six monks used, for their high beds and large beds,
the following: a sofa, a couch, a long woollen cloth, a cloth of many colours,
a white woollen cloth, a woollen cloth embroidered with flowers, a mattress, a
woollen cloth decorated with animals, a woollen cloth with hair on the upper
side, a woollen cloth with a fringe, a silken cloth studded with jewels, a silken
cloth, a dancer’s carpet, an elephant rug, a horse rug, a chariot rug, a rug of black
antelope skins, the precious hide of the kadali-deer, a sheet with an awning
above, a couch with a red cushion at either end.’37

(3) ‘At that time the group of six monks wore sandals with straps around the
heels . . . moccasins . . . laced boots . . . sandals stuffed with cotton . . . sandals
coloured like partridges’ wings . . . sandals pointed with rams’ horns . . . sandals
with a ram’s horn tied on . . . sandals with a goat’s horn tied on . . . sandals having
scorpions’ tails . . . sandals bordered with peacocks’ tail feathers . . . coloured
sandals.’38

Whether all of these products were available for sale, or whether the authors
of the text sought to be exhaustive in their prohibitions, will always remain
open to speculation. Nor should we be surprised to find most of them were
forbidden to monks because they would have violated the image of poverty

34 S I 93ff. See above, pp. 42–6. 35 S I 58. 36 Vin I 203. 37 Vin I 192. 38 Vin I 186.
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and modesty the monk was required to cultivate.39 What is of importance
for the present discussion is that such diversity within specific categories
of goods was available in an economy probably not long expanded from a
subsistence base, and that they fall into the range of what today would be
called luxury goods.

The presence of luxuries is also reflected in other measures besides
the diversity of products. Many wealthy courtesans, charging high prices,
are mentioned in the texts.40 Entertainment of other kinds is sometimes
recorded as attracting large payments41 and wealthy merchants and brah-
mins are recorded as offering sumptuous gifts.42 Wealthy men are also
recorded as having guards, which would be expected for trading caravans
because they were travelling through wilderness areas, but not perhaps in
urban areas. All of this clearly shows that wealth was concentrated in cer-
tain hands, but that this did not exclude the bulk of the population having
access to at least a subsistence level of resources.

the idea of a surplus

The emergence of changed economic conditions, methods of production
and patterns of consumption went hand in hand with the rise of Buddhism.
Whilst this does not establish a necessary causal connection, it is a basic
truth that an ascetic movement like Buddhism could not have survived in
the absence of a broadly based disposable surplus of production beyond
subsistence needs. That such a surplus existed is inferable from the presence
of luxury goods, social stratification based in part on access to resources
and, finally, on the increasing expansion of bureaucratic structures whose
financial support43 was necessarily derived from taxes and other imposts.
We cannot even guess at what the size of the surplus might have been
because this would not only require a valuation of the total production of
North-Eastern India in the Buddha’s time, it would also require a breaking
up of the value of this production into distinctive categories – capital,
taxes, luxury goods, expenditure for sumptuary display – not available to
us. Nonetheless, surplus there was and the new religious groups certainly

39 Cf. also T. Brekke, ‘The early saṅgha and the laity’, JIABS, 20/2 (1997), pp. 28–9.
40 J III 435, 261; D II 96, where the Licchavi princes offer Ambapāl̄ı a hundred thousand [kahāpan. a]

if she will give up her meal with the Buddha.
41 J II 431, 294. 42 J II 428, 291; D II 182.
43 On the latter see H. P. Ray, ‘Trade and Contacts’, in R. Thapar (ed.), Recent Perspectives of Early Indian

History (Popular Prakashan, Bombay, 1995), p. 143. Cf. also von Simson, ‘Die zeitgeschichtliche
Hintergrund’, pp. 91–2.
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benefited from this, a benefit predicated on the belief in society that it was
proper to support these new groups financially.

McNeill argues that, on the basis of epidemiological factors, any surplus
produced in the Ganges valley during the period covered in this book would
have been small. He suggests, ‘From a distance India looked wealthy, since
its imports were gems and spices, but in spite of that reputation it seems
likely that the subcontinent as a whole was always comparatively poor inas-
much as a rather slender margin existed in most times and places between
what an average peasant family could produce and what it needed for sur-
vival.’44 He uses this argument as one reason why asceticism developed
so strongly in ancient India. Ascetic practices involved dietary and bodily
restraints, a practice well suited for a society producing only a small food
surplus.45 However, the idea of an absolute surplus of production over a
subsistence level of living may well be irrelevant to the very idea of surplus,
even of a minimal surplus as implied by McNeill. Pearson has argued that
the level of surplus is not biological, but social:

A given quantity of goods or services would be surplus only if the society in
some manner set these quantities aside and declared them to be available for a
specific purpose. Into this category might then fall such things as food set aside
for ceremonial feasts or in anticipation of future dearth, war chests, budgetary
surpluses, or savings for whatever purpose. The essential point is that relative
surpluses are initiated by the society in question. It is true that such surpluses may
be made to appear along with a wind-fall increase of material means, or a more
permanent rise in productive capacity: but they may also be created with no change
whatever in the quantity of subsistence means by re-allocating goods or services
from one use to another.46

Accepting this broader view of surplus compels us to ask not what the mini-
mal level of economic subsistence might be, but what cultural forces within
society – such as prestige or access to the sacred – resulted in economic goods
being acquired for purposes other than the material subsistence of those
who produced them.

To understand how this surplus might have been used a dichotomy
should be drawn, no doubt historically based, between Buddhism con-
ceived primarily as a group of eremitic monks and as a religion focused on
monastic institutions and parish priests. There must be implications for
the utilization of economic resources arising from the activity of the monk
who wanders around from house to house begging for food. We assume
that on a very small scale such a monk would place minimum pressure

44 McNeill, Plagues and Peoples, p. 92. 45 Ibid., p. 93. 46 Pearson, ‘Economy’, p. 323.
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on his begging environment except in times of famine. The agricultural
surplus required to feed such figures would not have been excessive and
any given village could probably support a few monks with relative ease
for a long period. If though, a century after the death of the Buddha, there
are many (say twenty) monks and a small monastery on the outskirts of
the village, then the situation becomes quite different. The presence of
the Buddhist institution could become a veritable drain on the economic
prosperity of the village, though any one monastery could have survived
off several neighbouring villages. Ultimately we cannot give precision to
the question of how the presence of monks and monastic organizations
materially and ideologically affected the economic impulses of individuals
or socio-economic groups in ancient northeastern India. What is needed
here is a systematic effort in locating and statistically analysing the number
of villages grouped in close proximity to a given monastery. Nor, and maybe
this is of greater significance if only because of the potential size, do we
know how the presence of a monastery might have increased demand in
the local economy of the area in which it was located. Two factors should
be relevant: (1) the simple function of the saṅgha as a purchaser of goods
and services from the local area, hence a stimulator of demand for certain
goods, and (2) the role of the saṅgha in creating an ideational motivation
for increasing production or in modifying the methods of distribution.

An early proponent of this focus on the monastery as stimulant to eco-
nomic activity was D. D. Kosambi, who noted the presence of Mother-
Goddess cult sites along prehistoric tracks. H. P. Ray succinctly summarizes
his findings: ‘Many of these became prosperous and prominent Buddhist
centres developed at these spots in the Early Historical period. These
were well-endowed with land and money donations both by the ruling
Sātavāhanas and by members of the trading community. Analogies with
Buddhist monastic establishments in China led Kosambi to postulate a
symbiotic relationship between the monastic centres and the local popu-
lace.’47 Since the time when his work was first published an increase in the
rate of archaeological excavation, and new evidence for the details of dis-
tinctive regional cultures this has produced, have allowed us to offer more
precision to the exact nature of this relationship.48 H. P. Ray has called

47 Ray, ‘Trade and Contacts’, p. 148.
48 An example would be the site of Dharan. ikota, associated with the Amarāvat̄ı stūpa, which is likely

to be very early; claims have been made for the fourth century bc, and there is certainly evidence
suggesting occupation at the time of Aśoka, with Buddhist activity also attributed to the third
century: R. Knox, Amaravati: Buddhist Sculpture from the Great Stūpa (British Museum, London,
1992), pp. 10–13.
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attention to the possible role of pilgrimage in the symbiosis of commerce
and Buddhism as both travelled the trade routes.

Apart from the obvious point that the monasteries are centres of con-
sumption49 little more is said about their economic implications. The re-
sults of recent archaeological research, however, entails that the relationship
of dependence between monasteries and centres of economic activity must
be re-theorized in a more comprehensive manner than has hitherto been
done. Consider the view of Heitzman:

[A]round 500 bc, a pattern of settlements occupied on a permanent basis, spread
from North India throughout South Asia. By the third century bc, major institu-
tional forms of imperial power and long-distance trade were centred in nodes of
permanent settlement connected by trade routes. Buddhist monastic sites grew up
at these nodes and along the routes, serving as symbolic structures mediating social
hierarchy within a new urban complex. The triad of political power and commerce
centred in stable occupational sites, associated with Buddhism as a major religious
component, lasted into the Christian era.50

This suggests that monastic centres survived as much because they fulfilled
certain secular functions (i.e., demonstrating social hierarchies by means of
prestatory gifts) as because of performing particular pastoral and educative
functions. But this secular function was not necessarily associated with
trade, or if it was, we have not yet understood what its precise relationship
with trade might have been. Heitzman is instructive, once more:

Although Buddhist monastic sites were consistently associated with non-monastic
locations and with the two institutional components – empire and trade – which
organized the network of permanent settlement, there is little archaeological
evidence to suggest that the Buddhist sites themselves had any purely political
or economic role. In the vast majority of cases, monasteries are situated at a dis-
tance from the non-monastic structural concentrations . . . The location of the
Buddhist monastic sites at a distance from the scenes of political and economic
activity made their direct participation in such activity inefficient. There is, further-
more, no artificial or structural evidence pointing to military, storage, or industrial
functions within monasteries . . .51

49 Jonathon Walters’ arguments about the holding of Buddhist festivals in Aśokan India might also
relate to this subject, as they would be centres of heightened economic activity, even if only at
intermittent times during the year. See J. Walters, ‘A voice from the silence. The Buddhist Mother’s
Story’, HR, 33/34 (1994), p. 368.

50 J. Heitzman, ‘Early Buddhism, trade and empire’, in K. A. R. Kennedy and Gregory L. Possehl
(eds), Studies in the Archeology and Paleoanthropology of South Asia (Oxford and IBH Publishing Co.,
New Delhi, 1984), p. 121.

51 Ibid., p. 131.
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Morrison presents a picture which makes the prevailing view seem even
more contradictory. She notes: ‘Monastic sites situated at this boundary
[of Ghat passes] would have been in a position to take advantage of the
produce of both environmental zones. Further, the earliest monastic sites
were located in the areas of most secure agricultural production, pointing
to their need for surplus produce and their close relationship with culti-
vated produce.’52 This point is not as obvious as one might think. Clearly, a
large non-productive institution will necessarily be in close proximity with
food-producing areas in order to survive, though this does not guarantee
a particular kind of stimulus to the expansion of trade in that area. Fur-
thermore, in Morrison’s words, affirming Heitzman’s point cited earlier,
‘Monastic sites are notable for their lack of evidence for large-scale storage,
craft production, or any other indication of participation in exchange net-
works other than as recipients of gifts.’53 It is quite significant that none
of this can be confirmed for the very early period of Buddhism as the
available texts simply lack detailed descriptions of monasteries. Nor can
much be gleaned from them about the interaction between the monastery
and the regions and social groupings in immediate proximity with it. The
overwhelming impression is that the Vinaya and the Nikāyas are providing
a description of a Buddhism where the interaction is between individual
monks and the laity, except where it is a question of portraying the hereti-
cal activities of the group of six monks, whose standard of behaviour is
always condemned. Of course, the saṅgha was present in a group then and
in small sub-groups relating to particular areas and the pātimokkha rules
obviously imply the presence of a large organization requiring a degree of
administrative control. So too do the donations received by the Buddha
from the wealthy, most of which were used to purchase land or construct
buildings for the emerging order. Yet we have great difficulty in extrap-
olating from the texts themselves to the post-Aśokan situation (depicted
in the archaeological record) where Buddhism had become substantially a
monastic order.

economic support for the buddhist order

The principal religious motive for providing support was for the personal
acquisition of good merit and because generosity was part of the expected
role of a lay Buddhist. Like any holy figure, a monk was a field of merit from

52 K. Morrison, ‘Trade, urbanism and agricultural expansion: Buddhist monastic institutions and the
state in early historic western Deccan’, World Archeology, 27 (1995), p. 216.

53 Ibid., p. 217.
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which positive returns could be gained by giving. In addition, as we argue in
a later chapter, providing material support to the saṅgha made available the
possibility for demonstration of sumptuary acts, the purpose of which may
have had more to do with social status than acquisition of merit. Support
for the saṅgha, at the level at which it must have been practised – especially
when Buddhism began to expand rapidly after the reign of Aśoka – must
have been too large for the produce of a subsistence economy. No doubt,
in some small villages it must have been the case that individual monks
were supported by families who could at times have scarcely raised enough
to feed themselves. We are not in a position to know if the bulk of support
during the growth of Buddhism in its earliest centuries came from this
source or whether it derived from the highly conspicuous support from the
most successful of the social elites.

Buddhist donors as they are reflected in the texts, or later in inscriptions,
can be divided into two categories corresponding to small and large, on the
one hand, and institutional or individual, on the other hand. The majority
of the examples concern monks being supported by individual families in
specific villages:

‘Once, as a certain monk was going to the village, he said to another monk:
‘Your reverence, let me speak on your behalf 54 to the family which supports you
(upat.t.h. ākakulam. ).’ He went there, had an outer cloak brought and used it for him-
self (attanā paribhuñji). After finding out about this the other monk reprimanded
him with the words, ‘You are not a true recluse’ (. . . asaman. o ’si tvan ti).55

‘At one time in Campā, a nun who was the pupil of the nun Thullanandā went
to the family who supported Thullanandā, and said: “The lady wants to drink
rice-gruel containing the three pungent spices.” She had it cooked, took it away
with her and ate it by herself (attanā paribhuñji). After finding out about this, she
reprimanded her with the words, “You are not a true female recluse” (asaman. ı̄ ’si
tvan ti).’56

‘Once in Vesāl̄ı, the householder who was the supporter (upat.t.hākassa gahapatino)
of the venerable Ajjuka had two children, a son and a nephew . . . ’57

Another passage alludes to an entire village of monks and yet another to a
commercial guild supplying robes to the six heretical monks.58 The latter,
in particular, is quite revealing in showing how dependence can become
too strongly displayed, almost to the point where it becomes emotional
blackmail. Here the moral is that the whole giving relationship has become

54 ‘let me speak on your behalf ’, vutto vajjemı̄ti. On this phrase see Horner, The Book of the Discipline,
vol. i. p. 102, n. 1.

55 Vin III 61. 56 Vin III 66, 67. 57 Vin III 66. 58 Vin I 149 and III 265, respectively.
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too individualized and that giving should be regarded as to the Order as a
whole. The group of six monks has asked a guild for robes:

[The guild speaking:] ‘Honoured monks, we will not give them. Every year we
designate alms-food and robes for the Order.’

[The monks reply:] ‘Good people, the Order has many donors and many devo-
tees (bhattā). We live here because we depend on and look to you, but if you won’t
give to us, then who will give to us? Good people, give this robe material to us.’

Being pressured by the group of six monks, the guild then gave the group of six
monks the robe material and served the Order with a meal which was prepared
appropriately.

The other monks, knowing that robe material and a meal had been prepared
for the Order, but not knowing it had been given to the group of six monks, said
this:

‘Good people, give the robe material to the Order.’
‘Honoured monks, there isn’t any: the masters, the group of six monks, appro-

priated for themselves the robe material that was prepared.’
[Then the modest monks asked how the six monks could take material for

themselves that was meant for the Order as a whole. The Buddha declared this to
be a nissaggiya offence.]59

These examples, especially the first, imply that monks cultivated relation-
ships of support with individual families. This in turn implies two more
things, first, that the family was a lay Buddhist family, and secondly, that
the monk was either a local in the area who had known the family before he
became a monk or a newcomer to the area who had developed a relation-
ship with a family he knew to be Buddhist in sympathy. How long these
relations would have taken to develop is not possible to determine from the
texts, though there are many examples of laypeople giving spontaneously
to individual monks and groups of monks as well as others who deal with
only one set of monks. All three also imply there were some misgivings
about the donor–monk relationship, the expression ‘enjoyed/used it him-
self ’ suggesting a critique of any idea of individual ownership of donated
goods, that the gift is to the Order not to the individual monk.

But begging rounds did become almost formalized and there are cases
in the Vinaya of prior preparations being made for a visit of the Buddha,
preparations very similar to the kind of fund-raising occurring whenever
the present Dalai Lama visits a particular country. An illustration is found
in the first book of the Vinaya where the Buddha is depicted setting out
for Ātumā with his retinue of 1,250 monks. There dwelt a barber who
renounced when he was quite old, and still had two lay sons living in the
village.

59 Vin III 265.
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He had two boys who had sweet voices, were intelligent, skilled, and good at the
barber’s trade because of their own teacher.

The barber heard that the monks were coming and decided to organize food to
feed the Buddha and the monks. He said to his sons: ‘It is said, sons, that the Lord
is coming to Ātumā with a large Order of monks, totalling twelve hundred and
fifty monks. Boys, go and take a barber’s kit, wander from house to house for nāl.i
measures of offerings, and collect salt, oil, husked rice and solid food, and when
the Lord comes we will make him a drink of rice milk.’

‘Yes, father,’ said these boys, agreeing with him who had renounced when old.
They took a barber’s kit, wandered from house to house for offerings equal to a
nāl.i measure, and collected salt, oil, husked rice and solid food to a measure of a
nāl.i. When they saw these intelligent boys with their sweet voices, even the people
who did not want to make offerings made them and gave much. So these boys
collected much salt, oil, husked rice and solid food.60

No doubt a small group of monks could have easily been accommodated,
in this case by the barber, in either an urban or a rural area as long as there
was not a major famine in process. It is likely too that a larger group could
have been fed for a short time if it was known by the donors they were on
a preaching tour as the Buddha is portrayed as doing in the Mahāvagga.
In this latter sense they would almost be like an army61 or a troupe of
wandering players.

Similar examples are given in the two following passages, one seemingly
offering one-off support, the other establishing a long-term offer of support.

(1) [A]t that time a certain layman offered garlic to the Order of nuns, saying: ‘If
these ladies need garlic, I will supply it.’ And he instructed the keeper of the field:
‘If the nuns come, give two or three bundles to each nun.’

At that time there was a festival in Sāvatthı̄ and the garlic was gone as soon as
it was brought in. The nuns went up to the layman and said, ‘Sir, we need garlic.’
He said, ‘There is none, ladies; the garlic is gone as soon as it is brought in; go to
the field.’ The nun Thullanandā went to the field, but did not exercise moderation
and had too much garlic taken away.

[Then she was criticized by the keeper of the field and a folk tale is recited
showing that, due to past kamma, she really is greedy.]62

(2) ‘A householder who had nice food gave a continual supply of food of four
kinds to the Order. With his wife and children, he stayed in the kitchen and served
food. One offered boiled rice, another curry, another oil and another offered

60 Vin I 249–50.
61 The following passage even suggests the possibility of camp followers. ‘Then the Lord, having stayed

in Benares for as long as he wanted, set out on tour for Andhakavinda with a large group of monks,
totalling twelve hundred and fifty. At that time the people of the area (jānapadā manussā) loaded
much salt, oil, husked rice and solid food into wagons and followed close after the group of monks
(buddhapamukhassa bhikkhusam. ghassa pit. t.hito-pit. t.hito anubaddhā honti) . . .’ Vin I 220; 243–4.

62 Vin IV 258–9.
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tit-bits.’ [Conflict arises when he does not wish to give food which had been
apportioned by Dabba, the Mallian, to the followers of the monks Mettiya and
Bhummajaka, whom the householder considers to be depraved. He serves them
poor food and the monks blame Dabba.]63

The gift-giving relationship was one that could be abused on both sides and
was sometimes transparent enough to bring out divisions between monks
within a particular area and, as in the case with Thullanandā, to raise the
possibility of monks/nuns offending their donors.

The usual reward for generosity was merit transferred implicitly to the
donor family, but there must have been cases where a more tangible reward
was required and the monk obliged. In the Vinaya there are situations64

where monks are approached to find abortive preparations or fertility drugs
for women. These monks are said to be dependent on the women’s family
for alms and are subsequently condemned by the Buddha for agreeing to
find the abortive drugs. Another kind of dependence is reflected in a story
told several times in the Vinaya. A monk en route to Sāvatthi arrives at
Kit.āgiri. He goes looking for alms-food, adopting a comportment of great
modesty. People see and ridicule him, saying that their own (monkish?)
masters Assaji and Punabbasu are much more polite and that they should
receive the alms instead of this monk. He received nothing until a layman
invited him to his own house, where he invited him to eat. Then he criticizes
the monks who are followers of Assaji and Punabbasu, because ‘Those who
formerly were channels for gifts (dānapatha) to the Order are now cut off,
they neglect the well-behaved monks, and the depraved monks stay on.’ He
informs the Buddha who tells Sāriputta and Moggallāna to banish those
monks from the Order.65

The point in all these and other examples66 is that they impose obliga-
tions on the monks who are involved in the formalized exchange of alms.
Of course, this is to be expected, especially when a close relationship would
build up over time between a monk and his supportive family. This would
be the minimal condition for allowing the flow of alms to continue on a
permanent basis, unless the prestige of dealing with a monk – a prestige
enhanced by his reputation as a recipient of psychic power – was sufficient
to guarantee continuity of alms, irrespective of whether there was personal
knowledge of the monk on the part of the lay family.

Each of these examples restricts a single monk to a single family, or a single
village, and whether or not this was coincidental cannot be determined from

63 Vin III 160–1; cf. I 292. 64 Vin III 83–4. 65 Vin III 181.
66 See Vin I 83, where the family supporting Sāriputta sent a youth to him requesting that the youth

be allowed to renounce.
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the textual sources. We are, however, entitled to speculate whether it was
a deliberate policy of the Buddhists who were sensitive to the quantity of
resources available to a family. The burden of feeding another person on a
daily basis would have depended on the total and expected income stream
of the family and the overall conditions pertaining to agriculture in a society
still substantially based on agrarian activity.

conclusion

Because we do lack precise details of monastic developments in the early
centuries of Buddhism, it is not possible to make an informed guess about
the split between individual monks/nuns and groups of monks/nuns as
percentages of the entire Order. After perhaps the end of the second cen-
tury bce we witness the widespread construction of monastic centres across
many areas of South Asia, and it is likely that institutional support would
have been required for their construction and maintenance. In the early
centuries, though, we speculate that much of the support would have come
from individual families of widely diverging degrees of wealth. A prepared-
ness to offer such support already bespeaks an acceptance of Buddhism by
a certain percentage of the population and either an on-going surplus of
production over subsistence needs or a willingness to engage in self-sacrifice
on the part of the laity, if not both of these.

It is important to speculate in this way because if we can demonstrate
that individual family support for monks was substantially a product of
an on-going productive surplus, that did not impinge on the security of
food for the family, this has direct implications for the strength of what
must have been an expanding economy in the Buddha’s time. The evidence
constituted by the large-scale and institutional donations of the wealthy is
not as good as that provided by the arrangements with ordinary individuals
and families, because such a surplus, as implied by their sumptuary activ-
ity, could have been produced as a consequence of a wealthy and armed
elite oppressing the rest of the population who necessarily lived at a bare
subsistence level. Evidence from the early centuries before and after the
beginning of the Christian era is suggestive of small-scale contributions
being of major importance for the material basis of Buddhism. V. Dehejia
points to the sustained patronage received from the non-regal laity for the
construction of stūpas and cave temples:

With a few exceptions, the artistic monuments produced in these kingdoms were
not dependent on royal patronage. Stable political conditions apparently led to
considerable economic prosperity, and surplus money seems to have accumulated
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in the hands of a wide section of the community. The patronage of the religious art
was not the prerogative of the merchant and the banker. Apparently, the wealth nec-
essary to indulge in such a luxury belonged also to persons of humbler professions
like the ironmonger and stone mason, the gardener and the fisherman.67

She provides ample evidence from epigraphy that many of the donors,
leaving aside the large percentage of donor monks and nuns, were from
people whose occupations would disqualify them from being brahmins or
elite merchants. A similar conclusion can be drawn from a reading of the
early literature, yet it must remain impressionistic as we possess no hard
figures.

This whole question of a surplus shades off into the question of how
monks could gain access to this surplus both at an institutional and at
an individual level. It may not be too much of an exaggeration to see the
Buddha (or is it really Ānanda?) as the first of the institutional fund-raisers.
In this sphere of activity the method of raising resources could not have
been based on any form of market exchange, though this need not mean
competitive attitudes were not present. It is more accurate to use a prestatory
model68 in the sense that Buddhism may have provided an opportunity for
those persons at various class and status levels within the urban environ-
ment to express and confirm their positions through ostentatious display in
a way previously undertaken through the śrauta sacrifice, the performance
of which was probably always beyond the reach of any but the most wealthy.
The relative magnificence of donations was a method for establishing the
divisions in a hierarchical elite. Only the wealthy could afford to have a
monument built; only the wealthiest could afford the richest and most
ornate designs. Changes in the composition of the classes which held eco-
nomic power could be mirrored by variations in the style of their donations.
The very fact that all parties participated ‘meant that Buddhist institutions
could perform a unifying role at the same time that they symbolized social
and economic divisions’,69 and enables us to make some sense out of the
huge donations to the saṅgha made by Anāthapin. d. aka et al. which may
have been no more or less legitimate than the offering of a bowl of rice to
a wandering monk.

67 V. Dehejia, ‘The collective and popular basis of early Buddhist patronage: sacred monuments,
100bc–ad250’, in B. Stoler Miller (ed.), The Powers of Art. Patronage in Indian Culture (Oxford
University Press, Delhi, 1992), p. 44.

68 See ch. 11 below. 69 Heitzman, ‘Early Buddhism’, p. 133.
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Urbanization, urbanism and the development of
large-scale political structures

Society and economy in the Buddhist texts are still dominated by a physical
(and conceptual) landscape where the contrast between village and forest is
pronounced in a geographical sense and not just in an ideological sense as
it is in the Brāh. man. a texts.1 But it is much more than a question of village.
The universal quality of landscape given by early Buddhist texts is that of
urbanism, of cities sufficient in size to have harboured large populations who
did not derive their income from agriculture. Such cities were surrounded by
small villages and lots of open space, both wooded and cultivated. Buddhist
monks did not have to make a decision between accepting urbanization as
a process, the presence of large political states as a reality, or not accepting
them. Both were realities when Buddhism developed. We presume they did
not have an attitude to it as a process of landscape change and as a conceptual
frame for particular forms of behaviour, because through their habitual
touring the monks must have witnessed a wide variety of landscapes and
forms of habitation. Not that all monks or nuns came from large towns or
cities, but there was not a repressed memory of a sharp break between an
urban and a non-urban landscape, even if there remained in both Buddhist
and brāhman. ical thought a sharp conceptual (and physical) distinction
between village and forest. This distinction is considered important as it
brings out the real significance of a group of wanderers locating themselves –
forest/village, urban/rural countryside, village/trade route – simultaneously
in several different areas, each having its own symbolic resonance. Further,
it is an integral part of certain theories relating to the origins of Buddhism
within its spatial context.

The question of urbanism, rather than urbanization, must be treated in
any history of the socio-economic conditions associated with the rise of
Buddhism, not just because it may have been contemporary with, or have

1 See C. Malamoud, ‘Village et forêt dans l’idéologie de l’Inde brāhman. ique’, Archives Européennes de
Sociologie, 17 (1976), pp. 3–20.
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just preceded, Buddhism’s rise. In focusing on urbanism we are dealing
with values rather than process, although we must inevitably also reflect
on the process of social change accompanying the growth of the city in
size and population. Both may be direct consequences of the change in
political structures, though to assert distinct causality is difficult given
the simultaneous arising of both phenomena. The differential features of
the spatial landscape are well presented in the literature as places where
Buddhist monks wandered and with which they had familiarity. But it is
likely that from the time of the Buddha’s life onwards the variability of social
groupings associated with the variability of landscape was coming under
the unifying and homogenizing tendencies associated with the pressures
imposed by the newly arising states. He moved easily amongst political
elites, of which group he himself had been a member. It is possible, and
this is our view, that the Buddha offered the kind of teaching about the
human condition that transcended any kind of spatial distinction between
city and non-city, monarchical state and tribal confederacy, and that the
universalism which was a concomitant of this helped legitimize the rising
state by providing an ideology capable of transcending ethnic, tribal, social
and linguistic differences. Such a universalistic teaching became a means of
encoding in several interrelated layers the values of a socially and culturally
heterogeneous state. From the centre an ideology of kingship and social
coherence, centring on an absolute monarch, could be disseminated, an
ideology which allowed the outlying tribes and states to retain a semblance
of their cultural uniqueness. If this theory is correct then it has as a corollary
that the particularistic values of the brahmins were inappropriate for the
same task. Accordingly the tremendous feats of cultural codification we
find in the Dharmasūtras, and especially in the Mahābhārata, must be seen
as a recognition by the brahmins of the particularity of their values and an
attempt to broaden them out.

Intra-regional trade, finance, agriculture, division of labour, a diversified
production base, a currency system, the idea of surplus and the ideological
conditions required to give intellectual cohesion to all of these factors, are
a sub-text of the entire Canon and appear incidentally everywhere. None
of these could be present without urbanization.

the urban situation at the time of the buddha
and later centuries

An excellent broad summary of the state and character of urbanization
between 550 and 400 bce is offered by George Erdosy, working primarily
from archaeological sources for the region containing Kauśambı̄:
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Period II [in Kauśambı̄ and dating from bc 550–400] shows an exceptionally high
increase of size, and therefore rate of population growth, at .68 percent per annum,
much of which is absorbed through agglomeration – the total occupied area changes
from 35.8 to 100 hectares, but the number of sites grows only by five, to 21. Clearly
we are witnessing rapid political and economic centralization: the concentration
of population in sites clearly graded in size, the regular spacing of central places
along all major arteries of communication, and the overwhelming dominance of
the largest settlement all point to this . . .

. . . On the lowest rung of the ladder were villages, predominantly nucleated
and inhabited by those practising agriculture and herding. Above them were minor
centres which revealed traces of the manufacture of ceramics and lithic blades,
as well as of iron-smelting, and to which marketing, policing and tax-collecting
functions may also be attributed on the basis of the literary evidence. Next in
the scale were towns providing a full complement of manufacturing activities,
including the production of luxury items: unfinished beads of semi-precious stones
and shells, as well as copper slag, were among the surface finds at such sites as Kara.
Although several of these towns were fortified, they were dwarfed in size by the
capital city of Kausambi which, in addition to possessing all the functions of smaller
settlements, acted as the centre of political power.2

This spatial arrangement corresponds well with what Makkhan Lal has
presented in his important work on proto-historic settlement patterns in
the Kanpur region.3

The Pāli Canon does not so much chronicle the development of this
situation as reflect its fully developed condition, but one can recognize
a similar picture to that suggested by the archaeological evidence. The
Buddhist literary sources speak as often of villages ( gāma) as they do of
large towns which are normally referred to by the name of the town, rather
than by a generic term. From the texts we must assume the landscape was
one where a few large cities existed, surrounded by many smaller villages,
either providing services to the large city and/or subsisting from agricultural
production, in between all of which must have been wasteland and jungle.
Over the centuries this would have been progressively removed, though
in the Buddha’s time much seems to have remained. Chattopadhyaya is
substantially correct when, writing of the impressions about the city derived
from ancient Indian literature, he notes:

Literature thus gives two initial impressions about the city. As an apex centre, it is
not at a distance from other settlements; in other words the essence of the city is in
its centrality in the togetherness of settlements. Also, there is a graded hierarchy,

2 Erdosy, ‘City states’, p. 107.
3 See for example his Settlement History and Rise of Civilization in Ganga-Yamuna Doab, from 1500 B.C.

to 300 A.D. (B.R. Publishing, Delhi, 1984) and other works cited below.
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between village, town and royal city, and not just a sharp distinction between the
village and the city.4

Thus the physical distinction between town (city) and village should not
be drawn too sharply, the conceptual opposition between urban area and
forest/mountain remaining much stronger.

The Buddhist texts recognize a hierarchy of communities consisting of
villages, towns, cities and countries.5 Terms used include gāma (village),
nigama (country town), janapada (large community, country), nagara
(town) and put.abhedana6 (a market town). In the Jātakas, which repre-
sent a much later environment, there are references to dvāragāma (satellite
villages) and pacchantagāma (frontier villages).7 The texts do show some
inclination to classify the urban conurbations in several different ways: size,
economic function, political status (border towns as opposed to capitals)
and perhaps methods of internal governance (negama). Although the texts
do not allow us any precision in determining the respective sizes of these
kinds of urban arrangements, except that is for the difference between the
cities and the small villages, it is clear that there was an acceptance of the
landscape as it was. Whilst from the perspective of Vedic literature and
archaeological data this was a new kind of built environment, the Pāli texts
show no signs of its newness, but only of familiarity.

Buddhist canonical literature sets many or most of its stories in or near
cities and villages, and in sum we are not given much more information
about them than the names themselves. Any details are given in an en-
tirely unsystematic manner. B. G. Gokhale has counted 1,009 references
to various settlements, of which 842 are to just six cities – Sāvatthı̄, Rājgir,
Kapilavatthu, Vesāl̄ı, Kauśambı̄ and Campā.8 What became Benares must
have also been a large city with many satellites – fitting the archaeological
pattern –, if we go by the following reference from a Jātaka:

4 B. D. Chattopadhyaya, ‘The city in early India: perspectives from texts’, Studies in History, 13/2 NS
(1997), p. 183.

5 D III. 37: gāma, nigama, nagara, janapada. A fuller discussion of these, complete with textual refer-
ences, is given in Sarao, Urban Centres, pp. 36–47.

6 Kölver suggests it is a regional centre, a market town where an official breaks seals on goods for sale in
controlled markets. See B. Kölver, ‘Kautalyas Stadt als Handelzentrum: der Terminus put.abhedana’,
ZDMG, 135 (1985), pp. 299–311.

7 A. Ray, Villages, Towns and Secular Buildings in Ancient India (Firma K. L. Mukhopadhyaya, Calcutta,
1964), pp. 26f.

8 B. G. Gokhale, ‘Early Buddhism and the urban revolution’, JIABS, 5/2 (1982), pp. 7–22, esp. p. 10.
The figures for numbers of references are: 593 Sāvatthı̄, 140 Rājgir, 56 Kapilavatthu, 38 Vesāl̄ı, 15
Kosambı̄; 6 Campā. Distribution of places: 35 cities/towns, 8 market places, 45 villages, 3 countryside.
Savatthi is so much represented because the Buddha is said to have spent 25 vassas there.
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Not far from Benares was a village in which 500 carpenters lived. They would
go up the river in a vessel and enter the forest, where they would shape beams
and planks for house building and put together the framework of one-storey or
two-storey houses, numbering all the pieces from the mainpost onwards; these
then they brought down to the river bank and put them all aboard; then rowing
down stream again, they would build houses to order.9

The number 500 is a formula meaning ‘a lot’, and is not evidence of any-
thing, but, when we consider textual evidence for the spatial concentration
of particular occupations, there must have been a large conurbation to
sustain the services of a craft village like this. Moreover, this conurbation
must have been increasing in size for a large number of carpenters to have
remained gainfully employed.

However, these various fragments of evidence are scattered over many
centuries. Apart from the naming of the six cities, none of the more econom-
ically advanced stages of urban life are mentioned in the earliest sources.
Descriptions in the Jātakas are of no relevance to the pre-Mauryan period
of Buddhism’s growth. The same goes for Buddhist sculpture associated
with early monuments which certainly presents an image of bustling city
life with splendid buildings and throngs of well-dressed idlers. None of
this is evidence of sophisticated urbanization as early as the fifth or fourth
centuries bce. Nonetheless archaeological evidence is highly suggestive that
the six cities mentioned above, and some others, were fortified for military
reasons and that they may also have doubled as administrative centres. The
earliest dating of ramparts around cities that is now generally accepted is
some time in the sixth century bce; probably the earliest is Old Rājgir (New
Rājgir dates from the second century).10 By 550 bce, there were ramparts
at various city sites, all identified as capitals of kingdoms: Atranjikhera,
Rājgir, Campā, Ujjain and Rājghat. By 400 Śrāvast̄ı was added, and by 300
also Besnagar, Mathurā, Tripuri, Vesāl̄ı and Pāt.aliputra. Ghosh recognizes
two periods of construction of city fortifications, the first beginning about
600 bce and the later in the second century bce, after the Mauryas.11 These
were both periods of severe political instability.

The few canonical descriptions of cities are conspicuous for their brevity.
Here are some of the more substantial:

9 J II 18, 14.
10 Erdosy, ‘Early historic cities’, pp. 4–6; Erdosy points out that there is however no evidence to

corroborate the association of Old Rājgir with the King Bimbisāra mentioned in Pāli texts; the date
of this king cannot be regarded as a fixed point, given the doubt about when the Buddha lived.

11 A. Ghosh, The City in Early Historical India (Institute of Advanced Study, Simla, 1973), pp. 11,
66.
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Lord, this town of Kapilavatthu is rich, prosperous, populous, crowded with men,
with congested thoroughfares. Now, Lord, when I entered Kapilavatthu at eventide
after waiting upon the Blessed One, I met a wandering elephant, a wandering
horse, a wandering chariot, a wandering cart and a wandering man.12

[Ānanda speaking to the Buddha,] ‘Let not the Blessed One die in this little
town of mud huts, which is in the midst of the jungle, a minor town. For, Lord,
there are other great cities, such as Campā, Rājagaha, Sāvatthi, Sāketa, Kosambi,
and Benares. Let the Blessed One die in one of them. In them there are many
wealthy warriors, brahmins and householders who are well disposed towards the
Tathāgata. They will honour the Tathāgata’s body.’

[The Buddha says no and praises Kusinārā where he intends to die:] ‘ . . . This
Kusinārā, Ānanda, was the royal city of King Mahāsudassana, under the name of
Kusāvat̄ı, and on the east and on the west it was twelve leagues in length, and on
the north and on the south it was seven leagues in breadth.

That royal city Kusāvat̄ı, Ānanda, was successful, prosperous, and full of people,
crowded with men, and had good food. Just, Ānanda, as the royal city of the gods,
Ālakamandā by name, is successful, prosperous, and full of people, crowded with
the gods, and has good food, so, Ānanda, was the royal city Kusāvat̄ı successful,
prosperous, full of people, crowded with men and had good food.

Both by day and by night, Ānanda, the royal city Kusāvat̄ı resounded with ten
cries; that is to say, the noise of elephants, and the noise of horses, and the noise
of chariots; the sounds of the drum, of the tabor, and of the lute; the sound of
singing, and the sounds of the cymbal and of the gong; and tenthly, with the cry,
“Eat, drink and chew” ’.13

A later description given in the Milindapañho14 allows us to notice the rich
texture of a much more fully developed city. Most of the description is taken
up with the occupational types in the city, but the brief description of the
architecture is of a large city containing defensive features, regal buildings,
ponds, wells and bazaars. What is most conspicuous in the description
are the various occupational categories. The groups of people listed are
classified according to at least five separate categories: (1) the brāhman. ical
varn. as, (2) a diverse set of military roles, (3) occupations, trades and crafts
one would expect to find in a large city, though not in a village, (4) people
of different nationalities, and (5) people from different Indian cities and
regions. Of these categories the third is, not unexpectedly, the largest. It
comprises various classes of occupation necessary for providing the basics
of life and adds to this others whose role is to produce luxury goods. The
breadth of different categories and the range of occupations in category
three could scarcely have been supported in a nucleated village economy.

12 Summary of S V 369. We have followed the translation and amendments to the text of Bhikkhu
Bodhi, The Connected Discourses of the Buddha: A New Translation of the Samyutta Nikāya (Wisdom
Publications, Boston, 2000), vol. ii, pp. 1848, 1956 nn. 336–7.

13 D II 146–7. 14 The Milindapañho, ed. V. Trenckner (Luzac, London, 1962), pp. 330ff.
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In addition, the range of military positions listed here would apply only
to a standing army, not to an ad hoc militia cobbled together to fight off
cattle rustlers.

What is absent from this list are farmers, pastoralists, financiers of the
type made famous in Buddhist literature by the example of Anāthapin. d. ika,
and large merchants. The absence of the first two is hardly surprising, but
the other two are mentioned frequently as residents of large towns such as
Sāvatthi, Rājagaha or Benares.

two stages of urbanization

When we inspect the quality of the evidence category by category with
an eye on its chronology, it is necessary to realize that even by the period
600–400 bce, we do not yet confront convincing evidences of mature ur-
banization with the sorts of sophisticated technical developments we might
expect, especially from sources like the Vinaya and some other parts of the
canon. Several scholars have drawn attention to the absence of many of
the features normally associated with urban civilization until relatively late.
A. K. Sinha has pointed out that most of the features of full-fledged ur-
banization do not turn out (despite some earlier claims) to belong to the
period before the fifth century bce.15 R. S. Sharma identifies as a major
stage of cultural progress the Mauryan period, when there were advances
in the numbers of coins, iron tools and burned brick buildings, and the ap-
pearance of tiles and ring-wells.16 Erdosy speaks of a third-century boost in
urbanization, with baked bricks, elaborate sanitation, town planning, mon-
umental religious architecture, and writing.17 Niharranjan Ray, reminding
us that Pāli literature is not useful as evidence for urbanization even for
some centuries after the Buddha, argues that urbanization proper needs to
be dated to the Mauryan period, built upon Nanda dynasty fourth-century
foundations, as well as the probable impact of Hellenic culture mediated
by Alexander’s campaign.18

15 A. K. Sinha, ‘The Historical Urbanization – a Suggestive Date’, Purātattva, 11 (1979–80), pp. 151–5.
16 Sharma, Material Culture, pp. 105f. However, he also gives great weight to a major stage of urban-

ization in the sixth century bce.
17 G. Erdosy, ‘Early historic cities’, p. 14. Erdosy identifies a phase of maturation in 500–300 bce marked

by technological flourishing – baked bricks, wells, drains, paved roads and religious monuments.
See also G. Erdosy, ‘Origins of cities in the Ganges valley’, JESHO, 28 (1985), p. 96.

18 N. Ray, ‘Technology and social change’, Purātattva, 8 (1975–6), pp. 132–8. He discusses the archae-
ological sites at Rājgir, Benares, Śrāvast̄ı and Vesāl̄ı to show that there is no evidence that in early
times these places were actual cities, as opposed to settlements with big but primitive fortifications.
Even Kauśambı̄ exhibits no more advanced culture pre-dating the Mauryas, and a stone circular
construction at Ujjain cannot alone make this site a city even if it is pre-Mauryan.
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These positions converge upon the claim that advanced urbanization
needs to be recognized in a variety of sophisticated cultural developments
that did not in fact become important features of Ganges settlements until
the rise of the Mauryan dynasty towards the end of the fourth century, or a
little earlier. Such a claim implicitly identifies urbanization with aspects of
material culture in some combination, not necessarily all regarded as neces-
sary conditions – large settlement size, coinage, writing, large-scale applica-
tion of iron manufacture to the economy, and so forth. Whatever may have
been the combination of stimuli responsible for the rise of state and city
in ancient India, it is clear that we should recognize two distinct stages.

In the first appear new larger communities representing much denser
clusterings of people than before, living in central settlements where man-
power is organized on a really large scale. For this to happen there must first
be a major shift in the pattern of social relationships; settlements grow to a
new and unprecedented size with a new hierarchical structure and a substan-
tial degree of political centralization, instead of constantly splitting, with
groups migrating elsewhere. This requires the rise of centralized political
power: instead of being primus inter pares, a chieftain is able to subordi-
nate surrounding groups to his own authority, employing his own livery
to execute and enforce central decisions and engaging in various presta-
tory and regal activities intended to demonstrate his own pre-eminence.
These conditions appear to have been fulfilled by the rise of important
centres by about the sixth century, each marked by a relatively very dense
concentration of population in one place, bounded by a massive rampart,
and linked by a network of commercial or administrative connections to a
complex pattern of smaller settlements in the hinterland. These develop-
ments can be seen to have occurred substantially in advance of the second
stage, one marked by the appearance of sophisticated material culture, with
money, writing, major advances in architecture, and the use of iron tools
in agriculture from the fourth century.

The succession of stages is masked by the fact that not all the techni-
cal advances of the second stage had to wait until then to be invented.
Some (notably, iron manufacture) had been invented long before, some
(such as written language) perhaps somewhat before, but they found their
widespread application only then. Mature urbanization, with a growing
economy and technical advance, involved not so much new inventions
as the burgeoning of technologies whose time had come. Northern Black
Polished Ware pottery began rather earlier, but came in its later stages,
only from the fourth or later centuries, to be associated with major brick
fortifications, drainage, coins, seals, and a big expansion of settlement
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size.19 The use of burned bricks in house construction is negligible before
the third century bce.

To whatever extent the process here recognized is typical, the clear se-
quence of stages comporting it, first political and then technical, is rich
in implications for the process of state formation, to be considered in the
second section of this chapter – it suggests that political change can come
before social and economic change. It is therefore interesting to notice that
in South East Asia, where sophisticated forms of economic and political
organization eventually developed with the adoption of Sanskrit culture in
the royal capitals, there was a similar earlier stage in which large settlements
appeared ringed by ramparts. They appeared, for example, in northeast-
ern Thailand,20 and in eastern Cambodia many smaller earthworks with
moats suggest the same thing.21 It appears that, in the prelude to the rise of
Indian-style kingdoms in the region, there were chiefdoms with relatively
advanced stages of political centralization and control of manpower, which
had developed independently.22

early buddhism in its urban environment

So far as any sort of chronological associations can be made, it is our view
that the rise of Buddhism accompanied the beginnings of the second stage.
What is clear, though, is that the canonical texts took shape as a whole
somewhat later, when the full-fledged urban environment of the second
stage was thoroughly familiar and taken for granted.

Most Buddhist countries have been basically agrarian, and an unreflec-
tive reading of the obvious facts of geography and Buddhist history might
suggest that monks in early times would have been most at home in an agri-
cultural environment. To be sure, there are references to agriculture which

19 A. King, ‘Some archaeological problems regarding Gangetic culture’, in K. A. R. Kennedy and
Gregory L. Possehl (eds), Studies in the Archeology and Paleoanthropology of South Asia (Oxford and
IBH Publishing Co., New Delhi, 1984), pp. 114ff. At Atrañjikhera the evidence is that the occupied
area in the Painted Grey Ware phase was only about 1300 square metres, while in the subsequent
Northern Black Polished phase it multiplied to about 850 × 550; it turned from a village into a town
(Ghosh, City, p. 60). Burnt brick is securely attested in northern India only from late N.B.P. levels
(ibid, pp. 68f.).

20 E. Moore, Moated Sites in Early North East Thailand (British Archaeological Reports, Oxford, 1988).
21 See R. Mourer, ‘Préhistoire du Cambodge’, Archéologia, 23 (1988), p. 52.
22 Referring to such communities attested by early Chinese evidence for Indochina and Java, and

archaeological sources for the middle Irrawaddy and the delta of the Mekong, P. Wheatley observed
that ‘it is in these pre- and protohistoric paramountcies that much of the dynamism of the so-
called Hinduization process should be sought’: P. Wheatley, ‘Presidential address: India beyond the
Ganges – desultory reflections on the origins of civilization in Southeast Asia’, Journal of Asian
Studies, 42/1 (1982), pp. 13–28.



86 The Sociology of Early Buddhism

are of interest to the social or economic historian. An exclusive emphasis
upon the rural background, however, would mask a capital fact about the
life and organizational culture of the early saṅgha. The monk was expected
to move back and forth between the empty spaces, however remote, and
the towns, however bustling and densely populated. The monks’ stamping
ground was not just the forest and not just the city; it was both, as references
to Rājagaha tell us. Rājagaha was a large city dominated by a bureaucracy,
a king and a military garrison, but it was also surrounded by wooded hills
which would allow monks to escape if they wished.

The vihāra could be regarded as a compromise between the two. Textual
evidence, confirmed in some measure by archaeological research, reveals
that the great majority were built on the outskirts of villages, enabling the
monk to practise a certain isolation within the monastery whilst viewing
the life he has renounced when in the village or town. A monastery allows
the monk to be both within and without, to coin a phrase. It also enables
lay Buddhists to see the monks in their own environment, if, that is, we can
draw this conclusion from Vin I 192 where people are described as touring
around the dwelling places of monks and being critical of what they see.

If one reads the Nikāyas and the Vinaya extensively, one is struck by the
few references dealing in extenso with city life. It is standard practice for the
Buddha’s delivery of individual suttas to be announced as having occurred
at particular locations, often Sāvatthi or Rājagaha. But the locations only
form the spatial backdrop for the sermon and the references to the town or
city end there. Allusion has already been made to statistical counts of the
number of locations mentioned in the entire Canon and the frequency of
the Buddha’s visits to them.23 This in itself is useful for giving us a rough
indication of where the Buddha preferred to spend his time, but it does not
reveal an attitude towards an abstract concept like urbanism or the process
that is urbanization.

The time the early Buddhist monks spent in particular places can be
summarized in respect of five spatial locations:
(1) Temporary residence in large conurbations raising money, collecting

alms and preaching the dhamma.
(2) Travelling ‘on tour’ from one large city to another, often along trade

routes.
(3) Temporary residence in villages whilst on tour.
(4) Life in monasteries on the outskirts of villages and large towns.
(5) Wandering in uninhabited areas such as mountains and jungles.

23 See Gokhale, ‘Early Buddhism’, p. 10. See above, p. 80.
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We are not able to assess the respective time monks might have spent in these
locations; in earlier times, it appears the monks and nuns spent the three
months of the rainy season in monastic shelters, and in later times, with
the process of ‘domestication’, settled monasticism became increasingly
normal. The Buddha himself clearly spent much of his forty-five years after
his attainment of nirvān. a undertaking tours between the large cities, yet it
is clear he also spent much time in Rājagaha and Sāvatthı̄, no doubt because
he needed to be there to keep his finger on the pulse of political affairs and
to raise material support for the saṅgha. We should not, however, assume
the Buddha was the model for all other members of the saṅgha. At all
times there must have been those who wandered about bringing publicity
to the newly emergent religion, others who remained in one monastery
and built up a network of influence in particular villages and still others,
probably a minority, who isolated themselves in order to lead a solitary
life.

Even if a given monk/nun were to spend time in villages or large conur-
bations, they still, nonetheless, located themselves primarily in a ‘religious’
environment by virtue of living on the outskirts of a village. We can be
certain of this by the huge number of times a given sutta tells us that
a certain monk went into/returned from a particular village before/after
an alms round. Taking village/town and cultivated/uncultivated outskirts
into account means that any geographical location must be considered the
appropriate spatial location for the monk, an echo of which is given in a
Vinaya passage where Rājagaha is said to be overcrowded with monks:

At that time the Lord spent the rains, the winter and the summer only in Rājagaha.
People grumbled, took offence and became irritated, saying: ‘The district is over-
crowded with recluses, sons of the Sakyans, because of whom the area around can
hardly be seen.’ Monks heard these people who . . . spread it about. Then the
monks told the Lord about this problem.

In response, we are told, the Buddha took a small number of monks to
Dakkhin. āgiri. He did not answer the critique but did lay down conditions
whereby monks could live independently, presumably away from their own
teachers.24

Apart from the spatial locations of the Buddha and the early monks, there
is also evidence pertaining to this subject which can be derived from the
large number of non-Buddhists who inhabit the early texts. One estimate
can be derived from figures collected by K. T. Sarao.25 Of the total of
members of the four varn. as mentioned in the Sutta and Vinaya Pit.akas the

24 Vin I 79–81. 25 Sarao, Origin and Nature, p. 69.
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following figures pertaining to origin from urban, rural or unknown areas
can be collated.

Class Urban Rural Unknown
brāhman. a 231 43 124
khattiya 671 8 21
vessa 101 7 6
lower classes 86 17 44

The sample is small, but these figures seem overwhelming in support of the
conclusion that an urban environment was more central in the Buddhist
texts than any other.

That this is so may be the reason why one of the most conspicuous
features of the picture of social life given by Buddhist sources is the promi-
nence of crafts and other miscellaneous occupations other than just herding
or farming. We see a remarkably diversified economy, in which the monks
find themselves constantly in contact with people following a huge variety
of occupations. Further, it is notable that stories told for didactic purposes
time and time again use homely similes that presuppose their hearers’ famil-
iarity with all manner of craft operations; the suggestion is that the dharma
found itself specially at home among craftsmen. This surely is a point of
some importance: crafts are referred to not by dead metaphors that might
be presumed to have been part of everybody’s active vocabulary (which is ar-
guably the case with the agricultural metaphors), but with images carefully
chosen to make the teaching clear. For example, in the Majjhima Nikāya,
moral straightening out and edification are compared to the action of a
wagon maker who shapes a felloe, shaping away its crookedness, ‘its twist
and notch, so that the felloe . . . might be clear and placed on the pith’.26

urbanism and isolation

In the discussion of the strong urban ambience depicted in early Buddhist
literature what is significant is precisely that the transmitters of the dhamma
should have represented the Buddha as a wanderer, constantly visiting the
most important centres of power and wealth in spite of his concern with
the peace best found in seclusion.

From the perspective of Buddhist teaching and monkish practice the
framework for the Buddha’s requirements given an urban environment is
summarized by King Bimbisāra of Magadha, reflecting on a meeting with
the Buddha:

26 M I 31.
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Now, where could the Lord stay that would be neither too far from a village nor
too close, suitable for coming and going, accessible for people whenever they want,
not crowded by day, having little noise at night, little sound, without a whiff of
people, where a man can sleep alone, suitable for seclusion?27

Hence monastic life and the location of monasteries on borders. Textual
and archaeological evidence are in agreement that most monasteries were
located on the border of the village or town and this is constantly reinforced
by the references to monks entering into urban areas in order to go begging.
The Buddha and his retinue are commonly depicted going from house
to house and spending some part of the day, at least, in concourse with
laypeople. The traffic goes both ways, with lay supporters coming into
the monastery with supplies (as in modern times); in the Vinaya we find
laypeople bringing oil, husked rice and solid food to the monastery, even
in times of scarcity.28

This, then, is what we learn, chiefly from the literary evidence, of life in
the urban and commercial environment. Of course, the literary references
reviewed (especially the Jātakas) come from sources unlikely to provide
historical evidence of advanced urbanization in the earliest period of Bud-
dhism, but the significance of such material here is simply that so much
comes from Buddhist sources. What is remarkable is that the numerous
casual allusions to the experience and knowledge to be expected in the
city dweller are met in just the same contexts as allusions to the need for
seclusion, the delights of the wilderness, and the incomparable states to be
attained by the ascetic lost in private meditation. There is no clear separa-
tion of contexts representing different chronological layers. The Nikāyas,
like other texts, were compiled by people familiar with the isolation of the
forest and the hurly-burly of the market place. Like the holy men of other
ages, they were wanderers who frequented the most cosmopolitan cities
and the remotest hamlets. They lived in two worlds, which they were thus
well placed to interpret to each other. That is the important lesson to be
learned for the purposes of our enquiry.

state formation

If urbanism within the context of early Buddhism has to be studied both as
a process of environmental change and as a transformation in cultural and
mental attitudes, so too does the development of political structures from
the sixth to the fourth centuries bce. They are implemented in a twofold

27 Vin I 39. 28 Vin I 211.
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way: in the extension of geographical boundaries and in the assimilation
of prior social and political structures under the loose control of hereditary
kings. If urbanism is one unstated context for the development and growth
of the incipient Buddhist saṅgha, so too is the presence of large political
formations in much of the area where Buddhism first took hold. Such for-
mations consisted primarily of the states of Kośala and Magadha, and the
political history during the Buddha’s life is dominated by two processes:
the conflict between the two expanding states and the continuing tendency
of Magadha to threaten and eventually impose its will on the smaller set-
tlements. Accepting that these tendencies, and the policies implementing
them in a pragmatic sense, were givens during the life of the Buddha, and
that the expansion of Magadha continued on after this, did they have a
formative influence on the developing religion and what role could the
activity of Buddhists have played in the role of governance associated with
these states?

Both questions are relevant to the study of early Buddhism: on the
one hand, according to the texts the Buddha was often in contact with
Bimbisāra, King of Magadha, and with Pasenadi, King of Kosala, and on
the other hand, if there was substantial dislocation in northeastern India
during and after the Buddha’s time it was caused by the on-going efforts
of the Magadhan state to incorporate the many quasi-independent small
groups that had existed in the area prior to the development of the large
state-like formations. We are arguing that Buddhism offered a particu-
lar brand of transcendent teaching, performing some kind of ideological
function enabling a corresponding political/social ideology to be used that
transcended ethnic, tribal, social and linguistic differences. Allied to this,
Buddhist teachings with their emphasis on individual effort and ethics offer
a universalist teaching available for legitimizing what would otherwise have
to be achieved ultimately by coercion or the socially divisive teachings of
the brahmins.

culture and state formation

Much of the scholarship on the connection between religion and social
organization in ancient India is based upon the belief that social organi-
zation was shaped by ideas formulated by brahmins or other elite groups
to serve their own material interests as a class. This assumption is method-
ologically inadequate. Here, we shall seek to improve upon an explanation
of social and political change that appeals only to the calculus of purely
material interest. We need to speculate in order to achieve some sort of
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working hypothesis which will provide a better framework for the discus-
sion of religious change in the period of state formation. During the time
of elementary state formation (600–400 bce) communities were increas-
ingly supported by agriculture and growing in population, and began to
encroach upon each other. Conflict became endemic, as indeed it was to
remain, on and off, throughout most of India’s subsequent history. Some
communities, favoured by superior weaponry or access to other valued re-
sources, made themselves centres of patronage and protection for others.
Attracting clients of various status and interests, they became centres of
ritual and social activity, creating markets for goods from far away and
providing minimal security, where none before had existed, for the growth
of long-distance trade, which may have occurred even before the use of
money. Leaders found themselves able to accumulate roles and responsi-
bilities. The functions of garrison, market and ritual centre converged in
centres of administration. Kingship evolved out of chieftainship.

This constitutes a bare hypothesis for the beginning of large-scale po-
litical formations which were characterized by an administrative/military
capital city, an incipient bureaucracy, an impulse to territorial expansion
and consolidation of prior political/social entities, protective measures to
foster inter- and intra-regional trade and patronage of the most conspic-
uously successful religious groups. Such political groupings are ultimately
backed up by whatever coercive powers the king can deploy, but some kind
of ideology of kingship, as manifested over a large geographical area, was
emerging and received expression in both Buddhist sources and later in
both Sanskrit epics as well as the Arthaśāstra. But the idealistic and norma-
tive views they offer cannot in any sense be used as mirrors of what actually
happened.

It is necessary to take account of the whole problem of group identifica-
tion if we are to justify our opinion that one of the principal problems con-
fronting the emerging large-scale kingdoms was that of dealing with groups
all operating with different sets of factors causing identity formation. Such
factors elicit some of the deeper springs of human nature, self-perception
and social values. People feel loyalty to some groups, perhaps two, though
scarcely to more, and can be induced to make sacrifices in a common cause
with little or no coercion. Sometimes political circumstances change, cre-
ating new loyalties, and often to their own surprise people find themselves
confronting former comrades as enemies.

One danger of proceeding along this path is in assuming Indian society
in the Buddha’s time was articulated in horizontal classes like those of
modern industrial society, each class pursuing its own recognized group
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interests. We have argued against this view in the previous chapter, but some
published writings, for example, tend to treat ancient Indian politics as if
‘the brahmins’ and ‘the ks.atriyas’ were cohesive communities, competing
or co-operating according to their perceived advantage; but we cannot
know to what extent, or on what occasions, such generalizations capture
the realities of motivation and behaviour. Much of the time, no doubt,
particular brahmins and ks.atriyas were driven by local or kin interests that
were largely unaffected by any considerations of varn. a. Suppose that we
knew as little about the later Muslim states (and their intense political
intrigues) as we in fact know about the Buddha’s time; with such sketchy
knowledge we might seek to generalize about the political behaviour of ‘the
Hindus’ and ‘the Muslims’, but we would be unable to catch any of the
subtlety of the cross-cutting and constantly shifting categories that made
up the networks of alliance and affinity, and governed the dynamics of
political action in the Muslim period.29

Let us propose the hypothesis that religion becomes dominant in cer-
tain crisis situations where people’s group identities are dramatically chal-
lenged – in war, or when a political order is dissolved, or a social order
is seriously threatened, especially where these had had very settled and
conspicuous boundaries. In such circumstances people turn to their in-
herited religious ideas in order to know who they are, and their loyalties
are redefined accordingly.30 The extension of political and cultural influ-
ence outwards from rising states like Magadha and Kośala must certainly
have presented many people with just such a dramatic challenge. But who
precisely were these ‘people’? The historical record does not allow us to
examine them in detail, for almost by definition they were non-literate
communities on the fringes, capable of entering the light of history only
to the extent that they found redefinition as parts of the larger expanding

29 The complexity of cross-cutting and nesting categories defining strong group loyalties and political
action is well brought out by Mary Searle-Chatterjee’s study of ‘Caste, religion and other identities’,
in M. Searle-Chatterjee and U. Sharma (eds.), Contextualising Caste: Post-Dumontian Approaches
(Blackwell, Oxford, 1994), pp. 147–66. See p. 164, ‘Sect, tribe, caste, class, language and regional
origin may each provide a basis for solidarity, and even mobilisation.’

30 The study of group identity in modern India just cited points to the importance of religion: ‘When
the religious label enters the situation, the numbers of deaths in the riots appear far greater, as
if religion is a crucial differentiating identity,’ ibid., p. 164. However, we cannot extrapolate from
this period to early historical India. Cf. H. Kulke, ‘THE RĀJASŪYA. A paradigm of early state
formation’, in A. W. Van Den Hoek, D. H. A. Kolff and M. S. Oort (eds.), Ritual, State and History
in South Asia. Essays in Honour of J.C. Heesterman (E.J. Brill, Leiden, 1992), p. 196 who points out that
early state formation probably occurred in India at a time when the performance of the śrauta rituals
was at its height. His view is that such rituals ‘not only reflected, but sometimes even influenced
socio-political developments through their impact on “public” opinion’.
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states, and the role of monks and brahmins in dealing with these people
during the process of change is not charted.

What is at stake here is the problem of ‘ethnicity’, a concept that is
awkwardly named because, in the course of discussion, the term has lost
touch with its origin. Groups often feel very strongly that they are united as
a community or a people, but actual biological ancestry (even though it may
be theoretically prominent among the concepts celebrated by the group),
or even religion or language, may not provide any over-riding criterion for
this unity.

What is perhaps lacking in the theoretical literature on ethnicity is a
refined analysis of the role of cosmology, the beliefs people have about the
order governing the universe, and the particular place which their own
community has within this order. This subject will be touched on in a later
chapter. What needs to be noticed here is the importance of the radical
dissonance between cosmological ideas and life experiences that confronts
people in periods of rapid change. When an urban culture expands and
encroaches upon hinterland communities that have nothing much in com-
mon with it, and threatens their cultural integrity, the dissonance is max-
imal. What is then required is a new cosmology that can make sense of
an otherwise intellectually incoherent universe. Such a system needs spe-
cialists; and these may in certain circumstances be ascetics, wanderers who
in specific symbolic ways claim to have divested themselves of the entire
habitus of their inherited cultures. If their status is generally accepted, these
people can play a part in helping an outlying community to redefine itself
in confrontation with an alien dominant culture which threatens people’s
ideas of who they are without initially offering any recognizable alternative.
Thus they can play a part in the articulation of social relationships in the
real world that is directly represented by the transcendental and soteriolog-
ical values celebrated by their scriptures. This is the argument developed
here.

state formation in north-east india:
a working hypothesis

Here we introduce a hypothetical description of the process of state for-
mation in the Ganges valley and its environs. Into this process, religious
developments fit naturally as interactive components with functions to per-
form in specific social situations: first the sort of ritual-dominated forms
which the Vedic Brāhman. a texts typify, and at a later stage the ascetic forms
represented by Buddhism and the śraman. a schools. A warning should be
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given in advance that this description offers a picture which is much purer
than what must have actually occurred. Given the deep concern of all the
available literary sources with religion, any hypotheses about the change in
political structures (of any size) can only ever be inference.

The description is generic and can apply to a wide range of possible
situations. It is the dynamics of interaction that are abstracted to embody
the hypothesis. Essentially, the proposal denies that a central political au-
thority can arise only as a result of victory in violent conflict with those
communities or institutions (villages, tribes, clans, guilds or janapadas)
which, being subordinated, subsequently constitute the body of citizens.
It denies, equally, that authority must be built upon a contract, however
informal, between citizen communities and the central authority, offering
obedience and services in return for protection.31

What happens is that, where a particular community is privileged above
its fellow communities in the same broad cultural group by special access to
desired goods, and if it maintains its edge over them in its own culture for
long enough, these other communities may in the natural course of change
accept ritually subordinate terms of association with it in order to obtain
a share in the exploitation of the goods, rather than competing violently.
This ritual subordination gradually turns into political subordination and
the ritual eminence of the privileged community’s leaders gradually turns
into the exercise of political power with the natural growth of economic
activity promoted by exploitation of the goods.

We can call the economic resources the field of exploitation; it can be any
sort of resource-rich area, strategic position (on a pass or river mouth, for
example), or subordinated alien population (such as farmers belonging to
a different culture, subordinated by pastoralists with warrior skill and the
use of the horse). The privileged community we can call the bridgehead
community. This may obtain its privilege by luck, when it moves into a
zone which turns out to offer economic advantages, or by adaptation in a
marginal zone, taking advantage of the possibilities of its environment to
add new resources to its repertoire (adding farming to pastoralism, or trade
to both).

The bridgehead community has varying relationships of alliance and
enmity with other communities which share the same culture; they have
common myths, perhaps a common language, but are frequently in conflict.
If the privileged group establishes a marked superiority in the control of
manpower given it by its control of economic goods, these others may find

31 Cf. Kulke, ‘RĀJASŪYA’, p. 192, focusing on the newly emerging grāmin having to both coerce and
attract the ‘subjugated’ residents of his village.
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it advantageous to link themselves politically to the bridgehead community
rather than fight it, sharing in the benefits of taxing, looting, trading or
otherwise benefiting from the zone of exploitation.

The process can operate in any number of situations. What matters
in every case is that a particular community should experience a special
advantage enabling it to establish pre-eminence among its fellows. The
pre-eminence should be sufficient to deter the fellow communities from
attempting direct competition and to induce them to accept a measure of
subordination, and the duration of the situation should be sufficient to
enable the bridgehead community to become the nucleus of a new political
unit. As it grows, the smaller communities lose their ability to compete
with it on equal terms. So long as there are visible benefits from sharing
in the benefits of economic exploitation and, presumably, of the mere
maintenance of the traditional status quo, they may co-operate with the
rising centre, accepting their junior status.

But co-operation does not come naturally. People can adjust to a new po-
litical environment only by drawing upon existing cultural resources, which
effectively perform a mediating function. This places heavy demands upon
the various ritual institutions by which the larger group as a whole rec-
ognizes and celebrates its own unity and distinctness. Certain individuals
symbolize the shared culture of the society by their birth, prowess or ritual
office (or any combination of these), and they are able to command some
degree of loyalty, if only on ceremonial occasions or in brokering military
alliances. Their role in ritual relationships is therefore called upon to
dampen resentments and stifle competition in the cause of the general good
(sarvabhūtahita?). With co-operation, it is felt, the fruits of exploitation may
be adequate to please everybody.

Leaders can engage in activities calculated to magnify their fame, partic-
ularly the sponsoring of lavish ceremonial gatherings and the organization
of labour for symbolic monumental construction. P. J. Wilson has stressed
that, in organizing labour for such community activities, a chief is adding
value to the labour by organizing it so as to gain a community benefit
(such as the refertilization of the Earth by the performance of śrauta sacri-
fices) that could not otherwise be obtained; the construction of tombs in
particular connects chiefly power with the presence of ancestors whose spir-
itual power thus comes to be available for the community.32 ‘Architecture,

32 P. J. Wilson, The Domestication of the Human Species (Yale University Press, New Haven and London,
1989), pp. 90f., 133. For how this is applicable to the domesticated and socially evolved forms of
Buddhism see G. Schopen, ‘Burial ad sanctos and the physical presence of the Buddha in early Indian
Buddhism: a study in the archeology of religions’, Religion, 17 (1987), pp. 193–225 and P. Mus, India
Seen from the East (Centre for South East Asian Studies, Clayton, Victoria, 1975).
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especially funerary architecture, is ritual materialized and perfected.’ Tombs
are ‘as near as mortals can get to incarnating absolute real power. Their
building and existence testify to and legitimize the right of some people to
be empowered by others so that they may assume all power, divine power.’33

Hand in hand with the construction of these monuments must have
gone the centralized organization of labour mobilized for such construction
projects. The bureaucracy required for the planning of the constructions
and the organization of the labour force must have been considerable. This,
as well as the actual structure itself, was clearly a symbol of the king’s power,
a symbol effective to anybody who lived in the general area of the respective
cities.

All forms of display may be exploited to magnify the ritual centre, with
increasingly grand ceremonies designed to manifest the spiritual energy
thought to imbue it. Feasts require the levying of more produce from
affiliated communities; co-operation in the management or subjugation of
other cultural groups requires more complex processes of discussion and
policy execution. In such ways the activities of a chief would bring about a
centralization of manpower that was originally ritual but had the potential
for political reorganization.

Such activities are important in giving a raison d’être to the office of
ruler, whose superiority is given firm foundations in the material world by
the support of armed bands capable of levying tribute from lesser client
communities in return for protection, especially if they are well armed with
the best weapons. New types of activity at the ceremonial centre attract
groups of hired craftsmen and retainers, and increasing market activity
with a substantially wider range of consumption goods. Thus, step by step,
a qualitatively new and centralized form of political authority associated
with a larger settlement comes into being. Such an authority promotes the
production of trade goods by extracting and redistributing a surplus; trade
and political authority evolve together, each feeding the other. In this way
a state can grow by stealth, gradually creeping up on its constituent groups,
even while they cherish their autonomy.

The emphasis placed here upon ritual centres is, however, intended to
depict only the preliminary stages of state formation, not its mature de-
velopment. The ritual repertoire which can be drawn upon for changing
self-perceptions of the communities involved during the transition to a
state belongs to the culture of the old society which lacked effective politi-
cal centralization. By the time a state’s rulers are in a position to organize

33 Wilson, Domestication, p. 130.
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an apparatus of government capable of calling forth surpluses, generating
urban architecture, and stimulating crafts and sciences, the state begins to
demonstrate a much more secular character. Indeed, in the current state
of archaeological knowledge ritual principles are not conspicuous in the
layout of early urban sites, and massive funerary monuments do not domi-
nate them.34 The best examples of town planning dominated by ritual came
from much later, even medieval, times. The role of ritual in state formation
may nevertheless be plausibly hypothesized for an earlier stage, in which
chiefs still dwelled in village settlements, and the processes of political in-
tegration had yet to advance. In India it makes more sense to recognize the
heyday of the large public ritual as a phase at the very beginning of the
elevation of chiefs to rulers, a view that Hindu texts confirm. After about
500 bce only the large kingship rituals continued to be performed with
anything like a regular frequency. But in this early phase, religion reflects
a state of society that is ripe for the growth of a higher-order political au-
thority, but in which, if other conditions are lacking, it may not proceed to
maturity. This phase of elaborate ritual and of enhanced claims for ksatriya
eminence thus lies just before the rise of the state. The evidence of the late
Vedic sources fits this scheme rather well, and although the Vedic literature
is not a focus in this study, we shall shortly turn back briefly to notice its
significance.

To the extent that the reality of the state’s emergence is perceived by
the exploiting culture in ritual terms, its legitimacy is cultural in the sense
that it functions as a tool for communicating symbolically both to those at
the centre of the culture and those on its fringes. This means there is no
natural boundary, other than the boundary of the whole culture, defining
the scope of a potential state. In India, emergent kings were automatically
in competition with each other, for the raison d’être of each kingdom lay in
the sense of cultural unity that linked the exploiting communities together.
In practice the area of a state’s rise was determined by the geography of
competition. In the Ganges-Yamuna drainage area, the first steps towards
state formation (unlike the later developments in Magadha and Kosala of
the mid first millennium bce) took place in upriver sites where a number
of settlements enjoyed access to scattered iron deposits. However, if iron
for weapons had anything to do with the story, no one part of the whole
region was uniquely privileged.

34 Certain men, especially holy men who had stepped outside the Vedic orthodoxy of the sacred fire
and therefore could not be ritually cremated, were honoured by burial mounds, and this custom is
clearly at work in the evolution of the mythology of the Buddha’s funeral and the construction of
stūpas.
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Finally, it should be noted that the adequately successful integration
of a number of communities into a proto-state is a process requiring a
reorientation of world view. People draw upon the myths and rituals of
common culture to represent to themselves the now more complex ordering
of a changing world. But what when there is no common culture, or no
culture perceived by those affected to be shared between them? Even if
there are no alien communities in range at the beginning of the process,
it is virtually inevitable that the activities of a growing state will encroach
upon outlying communities unable to draw upon shared cultural motifs
to allow the psychological transition to belonging in a larger society. From
the point of view of the expanding state, these communities present a
challenge to the state’s own view of itself and the world. They may be seen
as intrusive and potentially dangerous. No ritual manipulation of shared
traditions is available to create an integrating framework. If alien cultures
are to be absorbed within an expanding state, some quite different type of
ideological scheme must come into play. As will appear in the second part of
this book, this is where Buddhism had a particular role, while brahmanism
served the needs of integration within the exploiting culture.

In the centuries surrounding the life of the Buddha the most convincing
material evidence for this kind of process is found in the huge, possibly de-
fensive, ramparts built around the earliest cities of northern India. The nec-
essary construction activity could in some cases require the organized full-
time labour of many thousands of men for months or years; it is on its own
adequate evidence of the central direction of manpower and hence of the
appearance of at least some degree of political centralization. The subject is
therefore significant for the study of state formation in the Ganges valley.

The cities that grew in the north were generally characterized by perime-
ter constructions consisting of a wide moat and a rampart made from the
moat excavation. Among the earliest ones, the largest was at Ujjain, which
was sixty to seventy-five metres wide at its base, fourteen metres high, and
more than five kilometres long.35 It has been estimated that this rampart
contains two million cubic metres of earth and probably required three and
a half million man-days of work (or ten thousand men working for a year).
This represents centralization of manpower on a huge scale, especially when
we consider that the population of the city would not have been much more
than 30,000.36 The Kauśambı̄ rampart I would have required the labour

35 Erdosy, ‘City states’, p. 109 and ‘Early historic cities’, p. 7.
36 Erdosy, ‘Early historic cities’, p. 7; cf. R. A. E. Coningham, ‘Dark Age or continuum’, in F. R. Allchin

(ed.), The Archaeology of Early Historic South Asia (Cambridge University Press, Cambridge, 1995),
pp. 67–71.
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of 10,262 men for 150 days for its construction; Sisupalgarh’s outer rampart
needed 14,000 men for 150 days, Ujjain 34,666 men for 150 days.37

In the earlier centuries, ramparts had sloping sides (arguably not good
against frontal attack); brick revetments reinforced them, and eventually
brick walls made them more effective against assault. It may be a mistake
to identify the earliest phase of rampart-building as defence construction.38

Among the earlier fortified cities (about the sixth to fourth centuries),
only Rājgir has a stone wall; others were of earth, only later topped by
brick walls. It has been debated whether these ramparts made sense as
military defences,39 when they failed to offer vertical faces difficult to scale;
some have argued that, on the other hand, they made little sense as flood
protection since they often occur at sites on the inside of river bends, where
flood danger is not great, but (especially in conjunction with the large moats
created by their construction) made good perimeter defence lines.

Apart from the archaeological evidence pertaining to the development
of particular cities implying a high degree of (probably) state organization,
changes in ritual performances and the extent of warfare can be used as clues
for helping us understand the development of the state in ancient India. The
way of framing the social and political history of the first millennium bce
in India finds place for the elaboration of ritual religion in the period when
political authority first began to be centralized, and for a religion based
more strongly on ascetic practices and ideology in the period when states
first expanded into hinterlands populated by sparse scattered communities
lacking shared cultural traditions.

Here it is appropriate to look back at the ritualism of the phase when
the state was in embryo. Initially the political authority was centred in
Vedic chieftains, the ideological basis of their rule and their ritualization
of the world by the medium of the śrauta sacrifice being the responsibility
of brahmins. Some members of this group became ritual specialists and
defined themselves as ārya in relation to other groups who existed outside
of the ritual sphere or did not recognize the authority of the brahmins. The
large-scale rituals, requiring up to eighteen priests for their performance,
were usually paid for by wealthy warriors. They were lavish, spectacular
affairs, easily capable of lending themselves to the practice of sumptuary

37 Coningham, ‘Dark Age or continuum’, pp. 67–71.
38 F. R. Allchin, ‘City and state formation in early historic South Asia, I’ South Asian Studies, 5 (1989),

pp. 3f.; King, ‘Some archaeological problems’, p. 114.
39 Erdosy has discussed the problem of identifying the functions of the massive ramparts found round

early city states, concluding that it is difficult to identify them confidently; he gives some weight to
the possibility that they were symbolic structures, marking sacred space. See ‘Early historic cities’,
p. 8.
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display. Certainly the two main kingship rituals – the rājasūya and the
aśvamedha – performed the instrumentalist function of legitimizing the
king both within and without the territory he claimed to rule, but were
also an opportunity to display his wealth. It was probably much easier
to perform the latter in those cases where the territory to be covered was
not too large, as the larger the territory the greater the cost of sending
warriors to follow a horse wherever it went and the greater the likelihood
of conflict with outlying groups. As for the other śrauta rituals we have
only prescriptions for their performance, not descriptions of their actual
conduct; hence we cannot assess their immediate effects on those who
might have witnessed them.

Rituals celebrate the cultural motifs that different (potentially rival)
groups have in common. Implicitly, they appeal to cultural unity as a way
of avoiding excessive conflict, drawing boundaries and expressing claims in
symbolic form. They represent aspirations when the reality is more elusive.
The absence of any over-arching political authority capable of resolving
conflict encourages the proliferation of ritual. The first stages in the rise
of such an authority will make ritual all the more important as tensions
increase; but as soon as central political authority is successfully established,
this will diminish the social importance of rituals in the territory where it
is effective.

Few though they are, there are in the Brāhman. as and the Upanis.ads
various indications of the rising importance of chieftains who attracted the
services of ritualists. Some stories in the Upanis.ads represent ks.atriyas, rulers,
as patrons on a lavish scale, and deliberately exalt their wisdom, setting them
even above the learned brahmins. For example, in Br.hadāran. yaka Upanis.ad
2.1.1, the learned brahmin Gārgya offered to teach Ajātaśatru, Lord of Kāś̄ı
(who offered a thousand cows in return), about the nature of Brahma.
However, Gārgya’s characterization of Brahma is entirely unsatisfactory,
and Ajātaśatru turns out to know better.

‘Let me come to you as your pupil,’ said Gārgya. ‘Let me come to you as a pupil.’
Ajātaśatru replied, ‘Isn’t it a reversal of the norm for a Brahmin to become the pupil
of a Ks.atriya, thinking, “He will tell me the formulation of truth (brahman)?” But
I’ll see to it that you perceive it clearly.’40

The same Upanis.ad sets the ks.atra estate above that of the brahmin: Brahma
existed before all things, but, being alone, ‘he further created a superior

40 BrhU. 2.1.14–15. Trans. in P. Olivelle, The Early Upanishads: annotated text and translation (Oxford
University Press, New York, 1998), p. 65.
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form, the ks.atrahood’.41 Such statements are not untypical. At many points
the older Upanis.ads represent ks.atriyas not only as magnificent patrons with
enormous wealth to bestow but also as repositories of wisdom.42 The intent
seems to have been to depict the brahmin and the ks.atriya in a symbiotic
relationship, a view further developed, but also questioned, in the two epics.
Buddhism also, in its turn, recognized a formula for the varn. as which
elevated ks.atriyas above brahmins. That brahmins themselves should do
this clearly reflects the rise of rājans as important sources of patronage and
attests the birth of the state from the womb of ritual within a dominant
exploiting culture.

Janaka, Lord of Videha, once set out to perform a sacrifice at which he intended
to give lavish gifts to the officiating priests. Brahmins from the Kuru and Pañcāla
regions had flocked there for the occasion, and Janaka of Videha wanted to find
out which of those Brahmins was the most learned in the Vedas. So he coralled a
thousand cows; to the horns of each cow were tied ten pieces of gold.43

The ritual exaltation of the figure of the chieftain stems not just from the
ambition of particular chieftains but from the needs of the people in the
communities which were scarcely yet integrated. It reaffirms the relationship
of hierarchy and function operative between them, as well as symbolically
communicating their cosmology. The ritual exaltation will not, by itself,
make a state come into being; but if the conditions such as those outlined
above are present, this may happen.

Initially, the only valid reasons that can be recognized for accepting
the increased authority of a leader are ritual ones. Yet as the case of the
Ganges valley clearly shows, there is no natural equilibrium guaranteed
under this system. If what begins as a ceremonial centre survives long
enough in an economically strategic zone, it may become a big city and
a royal capital. But in this case the new political authority will elicit new
patterns of economic exploitation (creating incentives for technical advance
and extracting an agricultural surplus, for example). Expansion from a hub
of prosperity may make the old social boundaries, and the rituals which
expressed them, obsolete. No sooner is the job of the brahmins at the ritual
centre complete than they are marginalized, for the expanding state quickly
acquires component elements that cannot be moulded by the brahmins’
ritual technology.

41 BrhU 1.4.11. 42 ChU 1.8–9; 5.3.7; 5.11.4f.; Kauśitakı̄ Upanisad 4.19.
43 BrhU. 3.1.1. Trans. Olivelle, The Early Upanishads, pp. 75, 77.
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The population subject to the bearers of the dominant exploiting culture
may soon come to comport a majority of aliens,44 and from the ruler’s point
of view these are at least as important as the structure of the state. If expan-
sion provides economic space for all groups, and indeed encourages it by
means of securing communication and trade routes, society becomes more
fluid, boundaries are relaxed and large-scale ritual becomes less important.
In the India of the second half of the first millennium bce the large śrauta
sacrifices became less frequently performed, while from that same period
to the present day cheap household rituals have continued as a framework
whereby brahmins could bring about adaptation to new cultural conditions
via a form of ritual homogenization.

In concluding this section we note two articles in which H. Kulke laid
the groundwork for a theory of formation of political units in the late
Vedic period.45 On the basis of a selection of late Vedic texts detailing the
kāmyes.t. i rituals and the rājasūya ritual, he demonstrated an increasing pro-
cess of social stratification between the ks.atriyas who became possessers of
villages (grāmins) and the vís – incorporating relatives, slaves and depressed
labouring groups – who fell under the subjugation of these new kinds of
landlords. The brahmins emerged as the group who would legitimize this
new social structure through the performance of rituals and, presumably,
by the telling of mythic narratives which would rehearse this new social
structure. Thus the ks.atriyas and brahmins become an elite in a newly strat-
ifying society and stand against the vís. He sees proto-states developing in
the following way:

After having established himself as the uncontested chief of a village (grāmpati [sic],
grāmin) and its vís population, he subdued several villages and their hinterland with
its jana population thus becoming a svarāja, viz. a “self-ruler” or autocrat, of a rās.t.ra
chiefdom. In the final stage of early state formation the chieftains (rājā) tried to
subdue other rājās in order to become an overlord of these rājās (rājñām adhirāja).
These different stages of early state formation can be, at least partly, recognized in
the Vedic royal consecration rituals.46

Kulke’s arguments are convincing and certainly provide signposts for fur-
ther research, but in the final analysis do not detail the transition from a

44 As was perhaps recognized by Bareau, ‘Le Bouddha et les rois’, p. 19: ‘The Magadhans were un-
doubtedly aryanised at a more recent date and, therefore, more superficially than the Kośalans and
the Kaśis. The autochtonous elements of the population were undoubtedly proportionally more
numerous amongst them than they were amongst these other two peoples.’

45 Kulke, ‘RĀJASŪYA’; H. Kulke, ‘Grāmakāma – “das verlangen nach einem Dorf ”. Überlegungen
zum Beginn frühstaatlicher Entwicklung im vedischen Indien,’ Saeculum, 42 (1991), pp. 111–28.

46 Kulke, ‘RĀJASŪYA’, p. 190.
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ks.atriya ruling over several villages and the emergence and growth of large
states like Kośala and Magadha. In the present book these states are as-
sumed. Indeed, the sources scarcely allow any detailed chronicling of the
rise of these states; such a chronicling will not be attempted here.

warfare and instability in the early indian state

States began to grow at a number of places in the middle reaches of the
Ganges, and although they were initially far enough apart to allow the
process of state formation to advance to a certain extent, it was not until
most of them had been subsequently subordinated by the most powerful (by
the third century bce, if not the fourth) that expansiveness and pluralism
came to characterize court culture, a culture constantly alluded to in both
the Canon and the two Sanskrit epics. But even these conditions were
consistent with large-scale warfare, armies being sent campaigning far afield.
Warfare was endemic, then as in later history. And whilst Buddhist sources
cannot be treated as secure evidence for conditions at the time of the
Buddha, they appear to reflect a period of multi-state competition before
the Mauryan ascendancy.47 They attest that war or preparations for war
were a normal part of life.48 After the Mauryas, we have testimony from
the Jātakas to chronic instability, punctuated by war uprisings and pillaging
in border areas.49

The scale of war, given the centralized control of manpower and orga-
nization, probably promoted enormous disruption to normal life, though
this can only be inferred from the literary sources. We cannot, however,
ignore the much-quoted inscription where Aśoka laments the enormous
slaughter entailed by his conquest of Kalinga, after which he claims to have
abjured conquest by arms.50 Aśoka’s figures are of course conventional hy-
perbole, but the scale and complexity of warfare in its impact on society
are reflected by the growing elaboration of military weaponry, strategy, tac-
tics, logistics and commissariat. Armies contain elephant riders, cavalry,
charioteers, archers, standard bearers, billeting officers, supply corps and
others including perhaps specially detailed disposers of corpses and camp

47 Cf. Bareau, ‘Le Buddha et les rois’, p. 19: ‘The memory of the struggles between the Kośalans and
the Kāśis therefore remained alive, but in the time of the Buddha the second had, at all appearances,
been definitively defeated and conquered by the first.’

48 M III 7f.; D II 86. 49 Eg. J II 217; I 409, 437; II 74. See also Fick, Soziale Gliederung, pp. 69ff.
50 Rock Edict XIII; and see J. Bloch, Les Inscriptions d’Aśoka, traduites et commentées (Société d’édition

‘Les belles Lettres’, Paris, 1950), p. 150. According to this inscription 150,000 people were displaced,
over 100,000 were killed on the battlefield, and many more died as a result of war.
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followers.51 The importance of warfare as a normal department of kingly
activity is made conspicuous in the AŚ, where it occupies a substantial part
of the content of the work.52

What calls for attention here is the striking fact, demanding some sort
of explanation, that warfare was embedded in Indian culture as a natural
condition of life. To be a king was to be a ks.atriya. Ks.atriyas, like other
varn. as, were theoretically a hereditary class, but reality was accommodated
by certain śāstric texts which acknowledged that, ‘When one who is a non-
ks.atriya does the work of a ks.atriya, he should do all this [that is prescribed
for a king], in view of the principle that by taking on the function of a
particular person or thing one receives the dharma of the other.’53 The
Nandas were technically supposed to have been śūdras, and the Śunga
dynasty which firmly supplanted the Mauryas was founded by a brahmin.
In later times, dynasties founded by people recognized as śūdras cropped
up more often than the theory of the varn. as would lead one to think.54 As is
clear enough, the recognition of dynasties of non-ks.atriya origin as having
ks.atriya status typically reflects the acceptance of realities of power created
by the rise of rebels or bandit leaders, over any inherited social conditions.

To discover the ultimate reasons why India should have experienced
such a high degree of disruption and militarization would require a major
study of a type which cannot be undertaken here. It is likely that part
of the explanation lies in India’s openness to invasion through the passes
of the northwest. Here, over the centuries, wave after wave of aggressive
aliens pressed in. Their incursions set up ripple effects which destabilized
power balances and provoked conflict over much of India. Endemic warfare
was built into the institutions of Indian society from a very early period
and is alluded to often in both Hindu and Buddhist sources as well as
being discussed in a theoretical sense in the AŚ. The AŚ may look like an
exercise in outrageous cynicism, but it takes its place in its own context as
a practical manual of politics. Renaissance Italy was torn apart politically
in much the same way: no enduring internal empire could develop to the
point of paramount power, presiding over a stable arena of states, because
Italy was made the plaything of great-power ambitions. It is no coincidence

51 See Wagle, Society, pp. 143ff.
52 The AŚ contains fourteen substantial books, of which numbers 7, 9, 10, 12, 13 and 14, plus

part of 8, are devoted to warfare.
53 Aparārka on Yājñavalkyasmr. ti 1.366. Similarly, Medhātithi, commenting much later on Manusmr. ti,

4.84, declared that whoever performs the function of king should be called a king. Cited by
R. Bajpai, Society in the 7th Century (Chand, Delhi, 1992), p. 19, n. 190.

54 Numerous examples are given in Bajpai, Society.
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that Machiavelli, the Italian Kautilya, arose to map out a similar science of
statecraft.

It is easy to see how this chronic instability may have affected the way
Indian politics evolved, inhibiting the development of stable cultural units
within which political centres could preside over other emerging centres of
power. People recognize themselves as part of an encompassing community
if over time that community maintains a stable unity underwritten by
institutions of language, belief and economic interaction. The growth of
such a community consciousness requires a recognized dominant set of
traditions embodied in an elite which can be emulated by the rest of the
population. In the long run intermarriage and changes of custom, with the
adoption of common language, origin myths, legends, rituals and belief
systems, will promote homogenization around the culture of this elite. The
consolidation of the dominance of an elite in its earlier stages requires to
be supported by enduring political power, because the development of a
large-scale political unit requires a stable political centre.

But political centres were not stable. Even where the name of a dynasty
was perpetuated for many generations, in-fighting at court and simmering
conflict around the frontiers thwarted the evolution of a large-scale empire
within any very large territorial unit. Clients of great men were liable to
dispossession when their masters foundered, and dominant elite strata were
constantly liable to lose political eminence. It is likely, therefore, that the
power centres around which large homogeneous communities might have
grown did not last long enough.

In these circumstances, it is perhaps not surprising if the class of brahmins
came to play, in some respects, the role which a politically dominant elite
could not, and in Indian history this role became institutionalized to such
an extent that it acquired its own momentum. Society was permanently
atomized, each local varga functioning as a miniature ‘state’ and looking
for protection to whatever lord in the vicinity might be able to afford
temporary protection. Meanwhile, the crystallization of cultural identity,
lacking any enduring focus of political power, came to be centred upon
the ritual and cultural elite – the brahmins, who had always been the
mediators of high culture.55 Political and ritual hierarchies came to be
awkwardly conflated; people adapted cultural identities for themselves in

55 R. Kahane, ‘Priesthood and social change: the case of the brahmins’, Religion, 11 (1981), pp. 353–66,
argues that the religious values of the brahmins gave them their social role: ‘In a highly diversified
society, such as that of India, in which groups are institutionally separated from one another, a special
mechanism is required to unify them. Since it is likely that the “this-worldly” values will be different
for each group, it is the “other-worldly” transcendent values which can unite the entire collective.’
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the world by using a map supplied by brāhman. ical lore or tribal lore, not
by a centralizing political force. Notions of ritual hierarchy, based on the
axis of purity and pollution, were forcibly superimposed upon notions of
place in the local power structure. Brāhman. ical religion, with its infusion
of devotional practices, aligned with the world view of insecure and highly
self-conscious groups, in a situation which favoured the entrenchment of
religious traditions appealing to personal gods and focused on ritual.

L. Dumont has described the abstract structure of this social order for us
in his classic study;56 what has been lacking is an explanation of the concrete
historical circumstances through which such an order first acquired its raison
d’être, so unlike that of other agrarian social orders, and its massive authority
which has given it a longevity greater than any raj. Of course the suggestions
just advanced here necessarily raise more questions than they answer, but
they may help point us in the right direction.

These observations have a direct relevance to the subject of the Buddha’s
social role. In its early social forms, Buddhist teachers were offering an
ascetic message during a period of expansion characterized by interaction
between encroaching state power and local communities who could not
recognize themselves as in any sense ‘Aryan’ and were unable to assimilate
themselves easily to the encroaching culture. This sort of interaction was
a transient phenomenon of the relationship between expanding states and
the fringes of Ārya civilization. The brāhman. ical social order, on the other
hand, was fed by an opposite situation: paradoxically, it derived its con-
siderable stability and longevity from the constantly fractured unity of a
political order bred of endemic warfare. The brahmins were the ritual spe-
cialists who were needed to provide a cosmology for the self-perceptions
of ill-integrated groups who recognized themselves as culturally Aryan in
some sense but were unable to find definition within a secure and durable
political community. Thus the caste system, in its classical form, was bred
of instability, of the enduring tension between aspiring large-scale political
structures and small face-to-face communities.57 In the long run, fracturing
and political realignment were more characteristic of Indian history than
the expansion of unitary states, and the schizoid politico-ritual social order
of the brahmins was destined to prevail.

56 L. Dumont, Homo Hierarchicus (Paladin, London, 1966).
57 A tension of this kind is identified as a factor of the caste system by Declan Quigley: ‘The common

structure underlying caste systems is rather to be found in constraints given by kinship on the one
hand and kingship on the other, both of which are set against a particular material backdrop which
allows a territorially limited kind of centralization to develop.’ ‘Is a theory of caste still possible?’,
in M. Searle-Chatterjee and U. Sharma (eds), Contextualising Caste: post-Dumontian approaches
(Blackwell, Oxford and Sociological Review, Cambridge, Mass., 1994), p. 42.
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The kind of teachings offered by the Buddha to kings is clearly inde-
pendent of any class considerations in the way it is presented to us in the
texts. This must be regarded as its principal claim to neutrality. A teaching
on diligence (appamāda) taken from the Samyatta Nikāya is illustrative.
The Buddha is depicted in discourse with King Pasenadi of Kosala and
reproduces a teaching the Buddha made to Ānanda, where the former says,

In truth the whole of this life of celibacy consists of friendship with auspicious
people, association with auspicious people and intimacy with auspicious people.
Of that monk who is a friend of auspicious people, who is an associate of auspicious
people and who is an intimate of auspicious people, there will be the cultivation
of the noble eight-limbed path, there will be an enlarged exposition of the noble
eight-limbed path.58

But this is inappropriate for a king and so the Buddha recommends the
cultivation of the three forms of association with the auspicious person and
recommends this be applied in respect of appamāda. He says, ‘You must
live on one single basis: diligence in respect of all good things’.59 This will,
the Buddha says, bring praise from the court ladies, his warrior dependants,
his army, and those who live in towns and the countryside, all of whom
will say, ‘This diligent king lives basing himself on diligence’ (S I 89), with
the final result that he himself, the house of his women, his treasury and
storehouses will be guarded and protected. The generality of this teaching
gives it universal value and enables it to be translated into various levels to
accommodate people of various levels of economic development and access
to political power.

58 S I 87–8. 59 S I 89 eko dhammo upanissaya vihātabbo apamādo kusalesu dhammesu.
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Brahmins and other competitors

In some senses, no doubt, Buddhism is a coherent and self-contained object
of study; but for historical purposes it is essential to place it within a context
supplied by brahmanism. The two are not totally independent entities; they
belong together, in a complex and ambivalent relationship, as aspects of
Sanskrit civilization. It is misleading to create the impression of a monolithic
civilization centred on the use of the Sanskrit language, though it remains
respectable to argue for the centrality of values expressed most prominently
in Sanskrit literature as providing a kind of filter through which cultural
motifs passed to constitute the repertoire of the Great Tradition. Possibly
this notion of core culture as a compilation is unduly influenced by the
analogy of the case of the Mahābhārata, which grew by accumulation; but
if so we must still ask what role the urban state played in the nurturing
both of Sanskritic values and of intellectual movements that reacted against
them.

It is within this framework that we can legitimately see in the teach-
ing of śraman. as like the Buddha a systematic critique of the brāhman. ical
programme. The brahmin goal of penetration to sacred truth by spiritual
cultivation was heartily commended, but the perceived exclusivism and
moral bankruptcy of worldly brahmins, clinging to ritual formulae to jus-
tify themselves, was rejected; and this rejection was a means of appealing
to all those in society who had their own reasons for resisting the claims of
brahmins to have a monopoly on access to sacred power or the means of
religious legitimation of secular power.

It is a truism, familiar in the anthropology of Buddhist societies in mod-
ern times, that ordinary villagers do not understand the inwardness of the
nirvān. a and the anātmān doctrines and do not bother themselves with
them, however important they may be in some philosophical sense. South-
wold, studying village Buddhism in Sri Lanka, observed that only the
middle classes had any real attitude towards nirvān. a, namely, an attitude
of repugnance; as far as villagers are concerned, nirvān. a is very remote and
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irrelevant. ‘We might perhaps say that village Buddhists are protected from
not wanting Nirvana by being taught that they are in no danger of getting
it.’1 Spiro, studying Burma, writes: ‘Although almost every villager whom
I interviewed had learned about anatta, less than two percent knew the
meaning of this term.’2

It therefore becomes a puzzle how such doctrines can have had sufficient
popular appeal to gain the support they did. The puzzle disappears when
we visualize a zone – the north-east of India, with its frontier society and
ambitious city-based rulers – in which a form of ideological underpinning
specifically bound to the unique claims of Vedic myth was likely to seem
counter-productive in any kingdom where multiple races, languages and
traditions, mutually alien until yesterday, had to be welded into one. As
Collins observes about the ‘non-self’ concept, the negative Buddhist teach-
ing ‘preserves the identity and integrity of Buddhism as an Indian system
separate from brahminism’.3 Thus a metaphysical point serves to introduce
our discussion of the relationship between Buddhism and the brāhman. ical
orthodoxy; the Buddha was not a student of the Vedic scriptures, but he
knew enough about brāhman. ical teachings to construct a system that in
many ways was the opposite of them.

The common view of the status of the brahmin in its Buddhist depic-
tion in the Pāli Canon has been predicated on the oppositional relation-
ship between the Buddha and the brahmins. This reflects a view that both
were competitors for souls, and that the principal form of attack on the
Buddha’s part was to question strongly the social pretensions of the brah-
mins and the metaphysical claims they adduced in support of their status.4

If the relationship really was an oppositional one we need to explore, with
much more sensitivity than has hitherto been applied, the actual dynamics
of this opposition, whether it was regarded as being oppositional by both
sides and, as a corollary of this, why both groups revealed a need to market
themselves in an aggressive manner, if, indeed, this is the correct way to
characterize this aspect of their activity. By marketing we understand the
deliberate application of a panoply of techniques to parade, in an intention-
ally persuasive manner, the ideology each group claimed to embody and its
corresponding lifestyle. If this really was marketing, and implied a back-
drop of competition such as we in the contemporary West associate directly

1 M. Southwold, Buddhism in Life: the anthropological study of religion and the Sinhalese practice of
Buddhism (Manchester University Press, Manchester, 1983), p. 203.

2 M. Spiro, ‘Buddhism and economic action in Burma’, American Anthropologist, 68 (1966), p. 1163.
3 Collins, Selfless Persons, p. 183.
4 For an axiomatic statement of this opposition see Chakravarti, Social Dimensions, p. 42.
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with the whole culture surrounding marketing, was it really a question of
gaining and applying a form of power, capable of influencing deep values
and of shaping cultures, that was in play here? Was it seen as something
that could slip from the hands of its possessors into those of another group
adjudged as manifesting ‘religious status’ of a kind conducive to mobilizing
economic or other resources? Why did either group want status if it was not
for economic or political reasons? Can we conceive of other reasons in the
ancient Indian historical milieu which would explain a desire for power?

Scholarly opinion on this subject is further predicated upon the high-
status position of the brahmins in relation to the Buddha and other monks
who were marked as existing in (a) another space outside of the social struc-
ture circumscribed by the brahmins, or (b) in the khattiya class and therefore
located within the former social structure. The first of these is usually held
to embrace the position of the saman. a, often regarded as the appropriate
opposition in a conceptual space occupied by those social categories most
clearly defined by a particular mode of practising religion and making it
the centre of all values. It includes a ragbag of non-brāhman. ical ascetics.
However, to restrict oneself only to this aspect of the question means that
one narrow referent is being retrospectively allowed to define the activities
of these classes, even when their socio-cultural functions were probably
much wider. Defining them only, or even substantially, in religious terms
will result in a neglect or concealment of other aspects of their positioning
within society and culture.

All the questions associated with the oppositional relationship between
the Buddha and the brahmins need to be reformulated in another way
to take into account the massive success both groups achieved in their
capacity to flourish on Indian soil. We should ask whether in their portrayal
in the Pāli Canon both groups emerge as direct products of their culture
or were simply passengers mirroring and confirming the dominant trends
of their time in such a way as not to threaten these, but to accommodate
themselves to ever changing conditions. It is, of course, exceedingly difficult
to expect any kind of precise answer to these questions from the narratives
the texts make available to us. Above all they do have as a basic frame a
context of antagonism and repeat this ad infinitum, always muting the
antagonism between the Buddha and a given brahmin by also locating
it within a conversion frame. Moreover, the manifestations of the success
of the respective religions are surely as different as the different positions
their representatives have always held in Indian society. The brahmins have
as much a social significance as they do a religious significance, and they
cannot be defined exclusively in terms of either. Their ability to act as
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the cultural vanguard of the socio-economic and religious system which
has long guaranteed them a place at the pinnacle of society, and which has
ensured their survival as the embodiment of that particular image in Indian
society which other groups sought to emulate or trenchantly criticize, is
the most evident sign of their success. Witzel has shown on the evidence
of late Vedic literature that the eastern kings recognized the status of the
brahmins and imported them to their own kingdoms, perhaps as a sign of
status. ‘It is important to note that the eastern “kings”, both of Kosala and of
Videha, adopt western schools as their new Vedic śākhās, and not the central
North Indian (Taittir̄ıya, Śāt.yāyani-Jaiminı̄ya, Kaus.ı̄taki).’5

An initial signpost for the study of the portrayal of the brahmins in early
Buddhist literature is provided in an important article by R. Tsuchida. He
takes much more seriously than hitherto the need to define the brahmin
simply as a religious specialist. He writes:

In a number of modern publications on early Buddhism the Buddha’s antagonism
toward or disrespect for the Brahmanical tradition is simply taken for granted, as
if in the Buddha’s mind that tradition amounted to little more than mere rubbish
to be discarded by his followers. Such an assumption derives mostly from a partial
and inadequate comprehension of the Brahminhood, in which one mere aspect
of it is regarded as representative of the whole. For example, the practice of the
animal sacrifice seems to have acquired such a preponderance in the minds of
many scholars, when they speak about the Brahmanical tradition in relation to the
Buddha’s teaching, that they fail to pay enough attention to several other aspects
of Brahmanical religion at the time of the rise of Buddhism . . . In reality, the
practice of śrauta-sacrifices including animal rites, was by no means obligatory for
every socially important brahmin.6

It is true that the killing of animals in the śrauta sacrifices is widely con-
demned in parts of the Suttanipāta and the Jātakas, leading D. D. Kosambi
to speculate whether this was because of the Buddha’s fear about the amount
of livestock habitually wasted in this practice. It is equally true that the obla-
tions offered in many rituals mentioned in Buddhist texts were vegetable
offerings. But even these correctives are mere trifles. It is the presumption
that the basis of the difference between the two had to be substantially a
religious one that lies at the heart of our concern.

5 See Witzel, ‘The development of the Vedic canon and its schools: the social and political milieu’,
in M. Witzel (ed.), Inside the Texts. Beyond the Texts (Harvard Oriental Series, Opera Minora 2,
Cambridge, Mass., 1997), p. 312, Cf. p. 313: ‘In line with Sanskritization as a means of raising the
status of local chiefs, the extensive materials in the late Vedic eastern texts regarding the “coronation”
(abhis.eka) of kings (AB 8.5) must be considered.’

6 R. Tsuchida, ‘Two categories of brahmins’, pp. 51–2.
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At the same time it is equally true that in many Buddhist texts the
interaction of the Buddha with prominent brahmins forms the subject
of a large quantity of suttas. This is especially marked in the second and
third volumes of the Majjhima Nikāya and also in the first volume of the
Dı̄gha Nikāya.7 Not only do these texts contain considerable material about
doctrine, the refutation of false views, descriptions of meditational states
and guidance leading towards the achievement of mindfulness, they also
contain much material that can be mined for sociological purposes. In
this sociological material the dominant emerging theme is the jostling for
status between brahmins and Buddhists on the one hand and between the
Buddha and other groups on the other hand. This should not necessarily
be taken as antagonism. But it is competition. We do not find significant
tension expressed in the texts between the Buddhists and other classes
classified, by whatever means, as lower than the brahmin. This is clearly
noteworthy in placing some meat on the thesis that Buddhism was primarily
a movement of elites, but equally it may be a consequence of the fact that
only the historical memories of those who had control of literacy and textual
transmission survived.

Frequently in the Buddhist canonical literature, the terms brāhman. a and
śraman. a occur as a compound, brāhman. aśraman. a, making it clear that the
two categories belonged naturally together.8 We have seen elsewhere that
Buddhist monks were often designated with the Pāli equivalent saman. a.
The pairing occurs in Aśokan inscriptions.9 Commonly in the Pāli texts
the use of the compound suggests that the two categories together form
a homogeneous class for the purpose of some generalizations, so that the
sense could be something like ‘experts in sacred knowledge’. There is some
evidence that the life of the śraman. a was originally sometimes thought to
be appropriate only for brahmins, and the compound śraman. abrāhman. a
could on occasion mean ‘a brāhman. a who is a śraman. a’; but equally the
frequent criticism of brahmins and the constant opposition announced be-
tween the lives and values of brahmins and the teaching of the Buddha make
it clear that the relationship was also thought of as an opposition. That this

7 Once again this raises the problem of how narrow it is to study Buddhism simply on the basis of the
figure of the Buddha alone. It is a truism to say that he lies at the centre of most Buddhist narratives,
but this means we may simply end up with a study of how certain elite figures competed with each
other to achieve superiority in certain areas of life.

8 See V. Fausbøll, Sutta Nipāta (Sacred Books of the East, Oxford, 1881), vol. x, p. xii, which contains
a list of places where the two are mentioned together. See also Sn. p. 15 prose; p. 19 vs. 110; p. 22 vs.
129–30; p. 32 prose; p. 33 vs. 191–2; p. 48 prose, p. 76 vs. 443; p. 91 prose, etc.; DhP (P.T.S. edn) p. 21
lists together brāhman. o, saman. o and bhikkhu.

9 At many places in the Rock Edicts (e.g. Girnar R. E. XIII line 3) Aśoka preaches respect for brāhman. as
and śraman. as. See also Collins, Selfless Persons, p. 270, n. 7.
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was not just a Buddhist prejudice is apparent from Patañjali’s treatment of
the compound brāhman. aśraman. a as an example of an oppositional dvandva
compound.10

the question of the brahmin’s elite status

To understand the source of the brahmins’ prestige and power even in the
Buddha’s time, we can go no further than Milner’s highly incisive perception
that:

Their [the brahmins’] genius, though, was to avoid making the control of land
and labour, or the control of force – the two are intimately related in agrarian
societies – the primary basis of their power. These resources are the most alienable
and easily appropriated by outside conquerors or upstart discontents, and in India’s
long and complex history frequently were; in contrast, a highly elaborate lifestyle,
emphasizing ritual purity, among other things, was nearly impossible for outsiders
to copy or appropriate.

The Brahmins had another genius: they rejected the notion that ritual purity
required renunciation and lifelong otherworldliness.11

This position is both highly problematic and suggestive at the same time.
If we take into consideration the evidence derived from the Pāli sources
it is clear many brahmins were attached in a very real sense to material
possessions in their capacity as property owners. In his study of eleven
brahmins who figure prominently in certain Pāli texts Tsuchida shows
convincingly that such figures were well known as landowners and farmers.
Of course, this was not the whole story, nor was it the only source of their
prestige in society:

. . . the group of wealthy Brahmin-householders (lists 1–2) and that of eminent
scholars of the three Vedas (list 3), although not quite identical, overlap to a
considerable extent. This fact indicates the existence of a special class of Vedic
masters living as Brahmin-landlords, who exerted great influence over the society
both as cultural authorities and as agents of economic power. It is precisely this
class of affluent Vedic masters to which most of the important Brahmin-figures in
the canonical narratives seem to belong.12

10 Mahābhās.ya, II 4 9 (ed. F. Kielhorn, 1880, vol. i, p. 476 line 9). The dvandva compound
śraman. abrāhman. a appears as an example of virodha.

11 Milner, Status and Sacredness, pp. 68–9.
12 Tsuchida, ‘Two categories of brahmins’, p. 65. Much earlier Fick, Soziale Gliederung, ch.viii had

documented the presence of brahmin farmers in the Jātakas. Though later than the Canon the
evidence presented by Fick corresponds in some measure to the existence of similar data in the
Dharmasūtras. See E. Ritschl, ‘Brahmanische Bauern. Zur Theorie und Praxis der brahmanischen
Ständeordnung im alten Indien’, Altorientalische Forschungen, 7 (1980), pp. 177–87.
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If this makes Milner’s position somewhat problematic, other evidence in
the Canon supports the general thrust of his view. Most of the brahmins
who are given anything like a biographical treatment are portrayed as figures
attracting social prestige not through their property holdings, but because
they are skilled in Vedic knowledge. Perhaps even more important, they
are capable of rehearsing constantly, and in a convincing manner, those
arguments used everywhere to place the brahmin at the centre of society
and culture. Nowhere do the brahmins make anything out of the materiality
of their wealth, although they do receive criticism from the Buddhists on
this account. What they are depicted parading is their learning. Of course,
given the strength of renunciation and its associated values as a standard
against which all other forms of behaviour could be tested, there is a degree
of perceptible ambivalence about this. Brahmins were having it both ways
in the image projected of them: as property owners and as learned religious
specialists. As we will see, and has been noted many times, this was their
Achilles heel exploited by the Buddha and others of his contemporaries.

The brahmin is the most prestigious non-Buddhist figure in the Pāli
Canon and this elite status is both religious and economic. The term
mahāsālā, used to designate a person possessing wealth in land, money,
food and good appearance, is employed specifically to qualify the brahmin
as well as the khattiya and the gahapati.13 There is evidence that brahmins
were often enlisted as royal functionaries early on in the development of
states; there were semi-autonomous brahmin settlements with wealth and
power, and brahmins increasingly figured as officials engaged in adminis-
trative work. No doubt the canons of the high brāhman. ical tradition stood
for a more ancient set of ideals, according to which city life was polluting,
and texts such as the Baudhāyana Dharmasūtra disapproved of brahmins
being contaminated by urban occupations or serving the king;14 but the
very fact that royal service was condemned is the best evidence that it was
happening.

Brahmanical texts may have disparaged urban culture, but it was also a
period when, as Buddhist sources richly attest, according to current per-
ceptions many people identifying themselves as brahmins were supporting
themselves not by religious practice but by employment in all manner
of secular occupations. This practice never disqualified them from being
brahmins, however, as long as, in subsequent centuries, they observed the
correct procedures of ritual purity and impurity. The Sn portrays brahmins

13 Cf. Tsuchida, ‘Two categories of brahmins’, pp. 60–1. See also S I 74, D I 136–7.
14 See Thapar, From Lineage to State, p. 88.



Brahmins and other competitors 115

living by various crafts. The Jātakas (which of course may speak for per-
ceptions belonging to a later time than is targeted here) frequently enough
represent brahmins engaged in all sorts of employment, sometimes quite
lowly. Sometimes they bring to their trade the sort of skill that men of
sacred power might have been expected to possess; for example, brahmin
snake charmers (ahigun. t.hika) tame snakes with herbs and incantations.15

This may also be seen in a more abstract sense in the power brahmins can
develop when they accumulate large amounts of tapas. Examples are legion
in the epics and Purān. as and complete the multi-faceted image of the brah-
min developing in Buddhist times as a figure who was a man of learning as
well as a caster of spells and a reader of horoscopes, as the Brahmajālasutta
tells us in such great detail.16 Some brahmins engage in trade and in many
cases become rich, while others follow despised callings like hunting. Such
secular brahmins, though they might (as nowadays) be technically quali-
fied by their brahmin birth to officiate at rituals, had frequently lost touch
with the sacred techniques and knowledge pertaining to their lineage; the
Somadatta Jātaka refers to a brahmin farmer unable to remember or re-
peat a verse of scripture properly.17 But none of this vitiates the image
they have continued to have to the present day of being learned, wedded
to an ideal lifestyle of renunciation, and role models for all other jātis to
follow.

What we do not know about the brahmins is how much their economic
status also flowed over into, or derived from, a more general cultural status
such that they became role models for other groups within the society in
areas of life other than the specifically religious. Such a question is difficult
to answer because the brahmins appear to have operated in a range of
networks, interdependencies and status positions. Was it this capacity to
act opportunistically and in several different areas at once that caused the
Buddha to have such an animus against certain brahmins? Increasingly
there appears to have been a tension between the old idea of brahmins as
specialists in sacred lore, associated pre-eminently with the ritual of sacrifice,
and the newer reality of brahmins as primarily secular figures. As time wore
on, they often had little but a retreating ancestry of sacred function to
give them any claim to special status. In these circumstances the rise of
the ascetics posed a serious challenge to the standing of brahmins in the
community. The brahmin response was to incorporate asceticism within
the brahmin ideology, ritualizing it in the process.

15 Fick, Soziale Gliederung, p. 237 cites J IV 457.
16 Fick, Soziale Gliederung, 159–61. 17 Ibid., 249ff.
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It is likely the Buddha may have actually encountered the brahmins as
an expanding group in the geographical areas with which he was most
familiar. The innovation of granting whole villages to brahmins under the
form of brahmadeyya may have been especially widespread in the Magadha
and Kosala regions.18 As Thapar says, of the northeastern kingdoms: ‘The
association of land with brahmins becomes more common at this time,
and it is probable that in the process of establishing kingdoms those who
performed the legitimizing rituals for the new kings may well have been
given grants of land.’19 In the Nikāyas occur references to land grants made
by kings to brahmins.20 The term brahmadeyyo, used in Pāli to denote
such grants, does not necessarily indicate an outright gift of land, but may
mean (as the later epigraphic sources clearly enough show for land grants
in general) that various rights including at least a part of royal revenue went
to the beneficiaries with the land granted. The element brahma- does not
have to mean that the gift is for brahmins, and it is not obvious that these
grants carried full civil and judicial powers with them. It is not clear what
was the nature of the relationship of brahmins to the land in the so-called
brahmin villages; the expression could have meant that brahmins owned
or controlled the land, or simply that they were numerous or powerful.21

This apparent economic wealth, substantially underplayed by their claims
to function intrinsically as religious specialists, and their capacity to extend
in an authoritative manner over an ever expanding geographical area, along
with their proclivity to exhibit an ostentatious lifestyle, would have marked
them out as targets either for attraction or repulsion. Hence the Buddha’s
focus on brahmins to the apparent neglect of other classes in society.

There is a fundamental problem here, but it is one that requires us to
read back to early Buddhism on the basis of data derived from later sources.
This problem becomes apparent when we study the social stratification of
donors as reflected in inscriptions between the second century bce and the
fourth century ace. As Thapar tells us, continuing conclusions drawn from
other scholars:

Examples of this category of patronage become evident during the period from
the second century bc to the fourth century ad in the patronage extended to
the building of stūpas such as those at Sanchi, Bharhut and Amaravati and the
rock cut caves of the Western Deccan, all of which had at source donations to

18 Wagle, Society, pp. 18–19. 19 Thapar, From Lineage to State, p. 88.
20 D I 87, where land is granted by King Pasenadi to a brahman, land which is ‘in the king’s gift

(rājabhoggam. ). . . . a gift of the king (rājadāyam. ), worthy to be given to a brahmin (brahmadeyyam. ).
Cf. D I 111; 127 and 224, where similar terms are used of other prosperous estates enjoyed by brahmins.

21 Gokhale, ‘Early Buddhism’, p. 17.
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the Buddhist saṅgha. The donations came substantially from artisans, guilds of
craftsmen, traders, monks and nuns, small-scale landowners and to a lesser extent
from royalty and families in high political and administrative office.22

Apart from stūpa construction which was sponsored financially by kings and
royalty, the financing of other smaller monumental structures was largely
in the hands of all the non-elite classes. This seems universally to be so
judging from the inscriptions. Yet these classes are not mentioned much,
except in passing, in the Pāli texts. Of course, to be fully convincing the
argument would have to draw on the basis of comparative counts of the
occurrence of the respective groups in literature and inscriptions. Then and
only then could a more sensible comparison be drawn.23 It is likely to be
the case that we are really dealing with two different historical periods, one
where Buddhism – still in its incipient stage – has to impress its principal
competitors in claims to a universal vision, the other – a later stage – when
it was firmly anchored in Indian soil and had extended its base of material
support across the entirety of society, measured in occupations and religious
proclivities.

the image of the brahmin in early
buddhist literature

The renunciant ideal associated with sam. nyāsa began in the brahmin tradi-
tion perhaps about the fifth century bce.24 Buddhist canonical sources refer
to ascetic brahmins who have fully embraced the principles of rigorous aus-
terity; the Jat.ila ascetics wear animal skins and have matted hair. They do not
beg for alms but live on gleanings; brahmin ascetics also maintain Vedic
traditions, teach pupils, and perform sacrifices. As Tsuchida has argued,
we should distinguish between true wandering ascetics and the brahmins

22 R. Thapar, ‘Patronage and Community’, in B. Stoler Miller (ed.), The Powers of Art. Patronage in
Indian Culture (Oxford University Press, Delhi, 1992), p. 22. A fuller treatment is given in the same
book by V. Dehejia, ‘Collective and Popular Basis’, pp. 35–45.

23 Using data based on 2,426 men and women mentioned in both sets of texts, Sarao (Origin and
Nature, p. 69) has shown that of the 1,371 people who can be identified by varn. a, 51.50% (706)
are khattiyas, 29.18% (400) are brāhman. as, 11.30% (155) are low caste and 8.02% (110) are vessa. In
addition, a much cited study by Gokhale (‘The Early Buddhist Elite’) replicates the general tenor of
these figures, but only on the basis of a much more restricted source, the Thera- and Therı̄gāthās. Do
these statistics help us read as social texts the manifestly ambivalent messages the rich narratives in
M convey to us? There is no one-to-one correlation between frequency of meeting with members of
a particular class and the attitude the Buddha manifests towards them. This would be simplistic in
the extreme, even in literary constructions, and, furthermore, we should never assume that the caste
grouping was monolithic in any sense other than the adoption of the caste reference as a source of
identity itself.

24 See Olivelle, Sam. nyāsa Upanis.ads, p. 52.
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who, by contrast, lived in āśramas, performed sacrifices, took fees and kept
wives.25 Some brahmin renouncers, perhaps, cut themselves off completely
from society in the way that the thoroughgoing śraman. a ideal demands; but
to the extent that renunciation became institutionalized, it was doubtless
quickly ritualized and modified. Olivelle says: ‘The image of a renouncer
totally divorced from and unconcerned about ordinary people and about
his relatives is purely a theological (and perhaps scholarly) figment.’26 In
later centuries, life in a woodland hermitage became a subject for detailed
prescription in the smr. tis and śāstras, with rules about diet, clothing and so
forth, and the absence of outward ritual performance proper to brāhman. ical
rule was reinterpreted as an internalization of ritual within the self, with
the body being seen as the sacrificial altar.27 Yet the life of the renouncer
is supposed to be the very antithesis of established ritual, a rejection of
worldly concerns and of constraints imposed from outside the self. This
process of domestication shows how different images of religious life, even
when they can well be represented as mutually contradictory, may slide one
into another; just as folk, public and ascetic Buddhisms were superimposed
upon one another and often believed in by contemporaries as a single truth,
so in brāhman. ical tradition the ritual and renunciant traditions could be
perceived as aspects of a single system.

The Canon was ready to twin brahmins with śraman. as as holy men
deserving of respect. In portions of the Canon which may be the oldest,
the verse gāthās, the term ‘brahmin’ occurs in application to the sage or the
ascetic with perfected virtues, but the later prose portions rarely use
the term without qualification in this way. This implies that in early times
the brahmins still had prestige. The Sn, for example, describes śraman. as
and brahmins alike as worthy mendicants (though of course not all brah-
mins were mendicants); the same text refers, however, to palatial complexes
bestowed by kings upon brahmins in the time of brahmin decadence, indi-
cating that Buddhists perceived a distinction between brahmin ideals and
practice.

By the time of the Buddha, then, the status of the concept of a brahmin
had evolved in complex ways. An old tradition, conventionally believed to
be maintained in its greatest purity in the northern areas, associated the
life of the brahmin with the cultivation of sacred wisdom, while in practice
the families claiming brahmin status had increasingly become secularized,

25 Tsuchida, ‘Two categories of brahmins’, pp. 80ff.; 83ff. 26 Olivelle, Samnyāsa Upanis.ads, p. 73.
27 See especially M. Biardeau and C. Malamoud, La Sacrifice dans L’Inde Ancienne (Presses Universitaires

de France, Paris, 1976), pp. 75ff.
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partly as a result of success in attracting the patronage of the wealthy and
powerful. The support given by such people inevitably had the same sort of
effects in ‘domesticating’ the brahmins as it has in the history of Buddhism,
and similar social mechanisms must be recognized.

Many scholars have alluded to the Buddha’s development of a concept of
the brahmin that would stand outside of received images of Buddhist monks
and brahmins. Masefield has developed the point that there is a contrast
between the behaviour of the brahmins of the Buddha’s own day and this
idealized construction mentioned in the previous paragraph. He evaluates
the significance of this normative image – as a point of comparison – for
the historical development of the early saṅgha:

From the foregoing it will be clear that by the period covered by the Nikāyas a
group of individuals, from the Buddhist point of view of dubious ancestry, had
arrogated to themselves a position of religious power and wealth on the basis that
they alone embodied the sacred power of Brahman. The Buddhists, feeling that
their unariyan behaviour disqualified them from this, openly criticized what they
took to be a band of indigenous opportunists, but in this they were motivated by
no egalitarian ethic on behalf of the despised class. Indeed it was rather the other
way round for the evidence of the Nikāyas suggests that it was the altogether more
conservative cause of the ks.atriyas that the Buddhists favoured. The ks.atriyas were
so intent on preserving the purity of Āryan blood that they took to incest whereas
the brahmins would go with any varn. a or indeed a woman of the despised clans28

(A 3.228), accepting, unlike the ks.atriyans, any offspring.29

It is a possible view, even if an extreme one, that the normative image of
the brahmin has nothing to it other than its rhetorical power. It is hardly
an image of what brahmins could ever have been like in practice, though
it might have been successful as a means of eliciting a deep set of values
summarizing the ethos of the varn. a in its broadest, yet abstract, cultural
sense at the time the Buddha lived. That is, it stood centrally enough within
the brahmins’ perception of themselves to be easily recognizable to them
as a set of images bearing close relations with what some of their kind still
were and hoped to be. In this sense it could be seen as one pure and very
clearly defined image meaningful to all brahmins as a sign uniting the few
disparate qualities associated with the class. It also served the important
function of defining some kind of imputed essence against the two other
principal classes and any other occupational groups that had previously
gained visibility in the society.

28 A III 228.
29 P. Masefield, Divine Revelation in Pali Buddhism (Allen & Unwin, London, 1986), p. 160.
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Its rhetorical power resides in its capacity to function as an unachievable
standard against which any contemporaneous group can be measured, a
standard held to be legitimate because of the strong grounding it has in
a historically defined cultural tradition. It must have been valuable also
because of the difficulty of finding anyone able to meet that requirement, a
fact instrumental in strengthening its exclusivism given that some brahmins
might have been recognized as having at least one foot in it. On the basis of
texts cited by Masefield it is the arahant who is projected in the Buddhist
texts as having the potential for fulfilling the requirements of the true
brahmin. As an assessment of its cultural function within the Buddhist
arsenal of rhetorical arms, we perhaps should take this as another instance
of the well-cited Buddhist process of appropriating to itself certain rituals
and ideals central to brāhman. ical culture.

Indeed, the idea of brāhman. ical corruption and impurity is empha-
sized. Most especially, brahmins are found wanting in the comparison with
ks.atriyas. For some, this comparison has seemed to fortify the supposition
that, in the structure of very ancient Indian society, it was already possible
to identify priests and lords as distinct classes in competition with each
other. Since the two classes are defined by different sorts of criteria and
have different functions, the notion of competition seems inappropriate.
At all events, it is clear that Buddhist teachers made the comparison of the
two classes directly, to the advantage of the lords.30

Brahmins are criticized for their corrupt behaviour. ‘These brahmin folk
are greedy for money’; a set of noblemen is represented as assuming that a
brahmin minister can be won over by money and women.31 Brahmins are
so greedy for the rewards of assisting at a sacrifice that at the mere smell of it
they run up to it like dung-eating animals.32 A similar attitude is conveyed
in the Jātakas, where brahmins are portrayed as avaricious.33 They are not
only greedy; they are superstitious. Many brahmins, often unlettered and
poor no doubt, made their living by divination and allied techniques, and
in Buddhist sources they are ridiculed.

competition

The Buddhist teachers, then, were highly sensitive to the comparison be-
tween themselves and the brahmins. This comparison needs to be seen in

30 See D I 92ff., 97ff., M II 84, 87ff. For the critique of contemporary brahmins for being materialistic
and marrying anybody see A III 220.

31 D II 244ff. 32 M III 167.
33 For this and the following see Fick, Soziale Gliederung, p. 229.
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its ideological context. Individual brahmins are very often mentioned by
name in the canon, but this does not necessarily mean that the Buddha
very frequently met and converted people of brahmin stock. It means that
those who later collected and codified the remembered stories of the teach-
ing were particularly interested in setting out the points at which they saw
their master as having offered values and teachings the brahmins lacked
or did not clearly understand. Modern scholars have given a great deal of
attention to the concrete detail of these references to brahmins,34 often
with valuable results, but we cannot of course expect to wring quantitative
historical data about the biographies of individuals or the composition of
the saṅgha from such sources. The way in which the Nikāyas duplicate in-
cidents in different settings inevitably makes them seem to have happened
more often than it is likely they actually did. Tsuchida, emphasizing the
dangers of treating the suttas as historical records, gives the example of the
brahmin Jānusson. i, who was mentioned in six different sutta contexts as
having been converted.35 We cannot assume that the number of references
to conversion of brahmins has a close relationship with the actual number
of conversions of brahmins.

Clearly, there was a great deal more to the Buddhist attitude towards
the brāhman. ical orthodoxy than that it could constitute a field for con-
versions. A heterodox or minority tradition needs to relate itself to the
orthodox or mainstream practice;36 almost necessarily, Buddhism mapped
itself upon a structure supplied by the brahmins, defining itself by ref-
erence to what it was not; a series of systematic oppositions identified its
relationship to the pre-existing orthodoxy. Even though the canon does not
contain detailed analysis of brāhman. ical texts, the dhamma displays in all
sorts of ways a disposition to contrast itself systematically with what they
preached.

Several writers have commented on the systematic superimposition of
Buddhist concepts upon the brāhman. ical ones which they invert or su-
persede.37 Gombrich, for example, has argued that the teachings of the

34 See especially Chakravarti, Social Dimensions, pp. 125–8; appendix C, pp. 198–206.
35 Tsuchida, ‘Two categories of brahmins’, p. 77. For Tsuchida, it appears likely that comparatively few

brahmins actually entered the order as a result of conversion by the Buddha; those who did would
have been from the special class of brahmin ascetics rather than from among the many ordinary
brahmins following secular careers; see p. 66 and n. 47. But these ascetic brahmins could have
constituted a large proportion of the saṅgha.

36 A graphic example of this is the way in which, in Tibet, the Bon religious practice involves the
performance of circumambulation of a shrine anti-clockwise, to contrast itself to the Buddhist
pradaks.in. ā.

37 See I. W. Mabbett, ‘Buddhism and freedom’, in D. Kelly and A. J. S. Reid (eds.), Asian Freedoms
(Cambridge University Press, Cambridge, 1998), pp. 19–36.
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canon are much more closely modelled on the Vedas than is generally
realized.38 For example, against the brāhman. ical myth of the origin of the
four ritual orders of society, the varn. as, Buddhism proclaims a different
version in which the brahmins lose their divinely ordained privilege; and
Tambiah comments that ‘the real thrust of the Buddhist story is that it
is self-consciously an inversion of the Vedic theory of the origin of the
varna’.39 Tsuchida refers to the Buddhist habit of redefining brāhman. ical
terms in a new sense, subordinating the original sense to the Buddhist con-
ceptions without actually rejecting the brāhman. ical meaning, as in cases
such as vijjācaran. a, yañña, and of course brāhman. a.40

Again, Gombrich points to the way in which the Buddhist doctrine
of karma consistently inverts the brāhman. ical notion of action, turning
it, paradoxically, into the morality of the actor’s state of mind, which is
not a physical ‘action’ at all; similarly the Buddhist emphasis upon psy-
chological action entails a recognition that mechanical acts of austerity are
without value compared to true insight leading to enlightenment, and Rhys
Davids compares this valuation with the new emphasis in the Upanis.ads
upon gnosis as against sacrifice or asceticism.41 Of course, it is true that
the Pāli Canon does not discuss the philosophy of the Upanis.ads as such,
and it is not obvious that Buddhist texts can be said to reflect any knowl-
edge of the content of the brāhman. ical texts. It has been argued though
that the Alagaddupama Sutta demonstrates the Buddha’s familiarity with
the Br.hadāran. yaka Upanis.ad, because the former systematically attacks or
redefines the latter’s theses point by point.42

The Buddhist treatment of the threefold sacred fire of brāhman. ical ritual
is another instance; Buddhism identified fire with the sam. sāric entangle-
ments of life in the society that the bhikkhu left behind, representing these
as the three fires of rāga, dves.a and moha. Likewise the three Vedas of the
priests are paralleled by the three higher knowledges of Buddhism, tevijja,
and the brāhman. ical sacrifices are matched by the bhikkhu’s metaphorical
ones. Boris Oguibenine has detected a parallel threefold structure in the

38 R. F. Gombrich, ‘How the Mahāyāna began’, Journal of Pali and Buddhist Studies, 1 (1988), pp. 29–46;
reprinted in T. Skorupski (ed.), The Buddhist Forum: Seminar Papers 1987–88, Volume 1 (School of
Oriental and African Studies, London, 1990), pp. 5–20. This article suggests that probably the Pāli
sutta represents sūkta ‘well spoken’, and that suttānta deliberately parallels vedānta.

39 S. J. Tambiah, World Conqueror and World Renouncer: a study of Buddhism and polity in Thailand
against a historical background (Cambridge University Press, Cambridge, 1976), p. 22.

40 Tsuchida, ‘Two categories of brahmins’, p. 75.
41 T. W. Rhys Davids (trans.), Dialogues of the Buddha (PTS, London, reprint 1973), vol. i, p. 211.
42 K. R. Norman, ‘A note on Attā in the Alagaddupama Sutta’, in Studies in Indian Philosophy.

A Memorial Volume in Honour of Pt Sukhlalji Sanghvi (Ahmedabad, 1981), pp. 19–29.
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brāhman. ical sacrifice and in the Buddhist transfer of merit, wherever this
latter notion may be said to apply.43

This almost obsessive mapping of Buddhist teachings upon the structure
of brāhman. ical tradition clearly demonstrates that the Buddhists saw them-
selves as competitors with the brahmins, in spite of the obvious differences
in their concerns. When all was said and done, the Buddha identified him-
self as a protagonist of brāhman. ical ideals, revived and purified. His teaching
could be seen as wholly consistent with brāhman. ical ideals understood in a
special sense – the sense which in fact corresponded, not to the values and
institutions of brahmins in ordinary social life, with their rituals and their
memorized texts, or even to the priesthood of the ancient Vedic pastoral
society, but to the ascetic brahmin programme, a programme which itself
originated within the priestly fold probably in large part as a response to the
influence of the heterodox śraman. as and could be accommodated within
brāhman. ical orthodoxy only at the cost of much tension and ideological in-
digestion. This ascetic brahmin was conceived of as the truly self-sufficient
being independent of others, as the arch-renouncer, ‘with no provisions
even for the next day’, and his ascetic way of life was the highest sacrifice.
But it is the worldly lifestyle of the allegedly corrupt eastern brahmins that
is most obtrusive in the Buddhist literature, and the dhamma is set up as an
alternative to their ritualism, to their monopolism, and their ignorance. Yet,
however much difference there may have been between the brāhman. ical
ideals and brāhman. ical behaviour as thus described, the disciples of the
Buddha recognized some form of threat or rivalry in the activities of their
priestly opponents. This must reflect competition in their actual social re-
lationship, however incommensurable their programmes may appear. The
nature of this competition must hold the key to an understanding of the
needs to which the Buddhists were able to respond in an urban society with
the accompanying process of urbanization.

To appreciate fully the rich image of the brahmin and the attitude of
ambivalence – emphasizing the rejection and attraction the Buddha felt
towards the brahmins and their social success – it is necessary to refer di-
rectly to a series of passages from the Majjhima Nikāya. These are of more
significance for our purpose than passages in other texts, except perhaps for
the Vinaya, in so far as they portray in a very full sense the social interaction
between the Buddha and individual brahmins. That it is individual brah-
mins whom the Buddha is depicted as confronting, not groups of them,

43 B. Oguibenine, ‘From a Vedic ritual to the Buddhist practice of initiation into the doctrine’, in
P. Denwood and A. Piatigorsky (eds), Buddhist Studies Ancient and Modern (Curzon Press, London,
1983), pp. 118–20.
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may make for better dramatics. This supposition holds validity even in the
light of the view sometimes expressed in the texts that if one leader of a
group defeated another one in debate, the followers of the defeated became
followers of the victor. The first text to be cited is significant primarily in
showing the kind of protocol the brahmins use in addressing the Buddha.
It recurs elsewhere, hence is clearly a stock passage conveying one sense of
the ritualized relations between a designated class of religious figures and a
particular holy man. In the Apan. n. akasutta the Buddha is described going to
a brahmin village of the Kosalans named Sālā. The brahmin householders
hear of his reputation, one communicated to them in highly devotional
terms. Here is a description of the ritualized initial meeting between the
brahmins and the Buddha:

Then the brahmin householders of Sālā went up to the Lord. Some who had
gone up greeted the Lord and sat down at a respectful distance. Some exchanged
greetings with the Lord, conversed pleasantly and politely, and sat down at a
respectful distance. Some saluted the Lord with joined palms and sat down at a
respectful distance. Some declared their names and clans in the Lord’s presence and
sat down at a respectful distance. Some became silent and sat down at a respectful
distance. The Lord said this to the brahmin householders of Sālā when they were
sitting down at a respectful distance.44

After this greeting the Buddha proceeds to give a teaching on dhamma in
the traditional manner, though not a progressive talk.

There are various markers of relations designated here between the
Buddha and the brahmin gahapatis, wealthy householders. Spatial differ-
ence is immediately established between all the brahmins and the Buddha.
They sit down at a respectful distance, not to one side as the monks do
when in close proximity with the Buddha at a time when he is giving a
teaching, but in a way still giving emphasis to distance, though there are
variations on this in other passages. Not all brahmins do sit down at a
respectful distance, as we will see soon, but spatial isolation amidst a group
of people is a standard device for reinforcing the Buddha’s charisma and
maintaining a distinction that was as much for dramatic purposes as for
reasons of emphasis of religious difference. Four different modes of greeting
are enumerated here:

(1) ‘Some who had gone up greeted the Lord’
(2) ‘Some exchanged greetings with the Lord, conversed pleasantly and politely’
(3) ‘Some saluted the Lord with joined palms’
(4) ‘Some declared their names and clans in the Lord’s presence . . . became silent’

44 M I 401, 290–1; M II 55.
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Each of these implies a different level of confidence in greeting a figure
whose reputation precedes him, who has the general bearing of a holy
figure – although the impression given in the texts is that he is a towering
figure, even if this impression is implied rather than made explicit – with
all the behavioural implications that brings with it, but who, nevertheless,
is a highly social being. Other modes of address have been studied in detail
by Wagle, but we need to be aware how important it was for the marketing
of the Buddha’s message that he be portrayed always at the centre of the
appropriate spatial or social location.

A more expansive exploration of the relation between a prominent brah-
min and the Buddha is conveyed in the Selasutta.45 The narrative brings
out all the themes we find elsewhere in the Majjhima Nikāya:

The Buddha arrived at the town of Āpan. a. Ken. iya the matted hair ascetic heard
about this and, knowing of the Buddha’s reputation, he heard the words, ‘The sight
of arahants of such an appearance is certainly very good’ (kho pana tathārūpānam.
arahatam. dassanam. hoti’ti).

Ken. iya went up to the Buddha and invited him to a meal on the following
day. The Buddha said to him, ‘But, Ken. iya, the Order of monks is huge, twelve
hundred and fifty monks, and you are strongly disposed (abhippasanno) towards
the brahmins.’ Initially he declined, but after Ken. iya’s perseverance, the Buddha
finally agreed to come for a meal.

Ken. iya organised all his relations to help him with the job and they constructed
a pavilion for him.

Then a celebrated brahmin named Sela arrived, saw the preparations and asked,
‘Is the honourable Ken. iya now holding the ritual journey to the bride’s house or
the ritual departure from the bride’s house? Or has a huge sacrifice been organised
or has King Seniya Bimbisāra of Magadha been invited tomorrow together with
his troops?’

Then he told Sela the Buddha was coming. Sela began theorising about the
Buddha’s titles and asked to meet him. He sat down in front of him with his three
hundred disciples and speculated in his mind about the Buddha’s thirty-two special
bodily marks. Knowing his thoughts, the Buddha revealed the two hidden marks
as a means of demonstrating empirically his possession of them.

[Then occurs a series of verses summarising in a formulaic manner the career
path of a Buddha. After this the Buddha declared himself as a self-awakened one
in the context of the Cakkavattin theory and his role as a turner of the wheel of
dhamma.

Sela and his followers then all declared they would go forth and become
renouncers.

45 M II 146ff. Not printed in the PTS edn, but included in the digital version of the International
Buddhist Research and Information Center. Other versions are found in the Sn, p. 103 and Vin I
245ff. D I 87–110 is similar in intent.
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The Buddha arrived for the meal and Ken. iya himself served the Buddha as a
sign of respect. The Buddha then recited certain verses expressive of dhamma and
Sela became perfected.]

The celebration of brahmins here and elsewhere in the canon serves just
to strengthen the rhetorical power of the conversion frame enclosing the
narrative. The power of the Buddha is defined both by the transformative
capacity of his teaching and by his physical uniqueness expressed through
the possession of his thirty-two marks.46 This becomes an important com-
ponent of his charisma, a judgement confirmed in the text itself when
Ken. iya expresses the opinion about the positive value to be had simply
from seeing the Buddha, an attitude found not infrequently in the meal
narratives. The problem of charisma arises because of the centrality of the
act of darśana in Indian culture. Is the charisma independent of the set of
qualities defining this subject as an object of vision, or is every figure who
is the object of vision in possession of charisma?

This kind of treatment of the Buddha is crucial in telling us about
the pressures working on the composers of the text to depict him in this
heightened manner and, conversely, about the brahmins in defining them-
selves as that social group having the highest level of sanctity in a society
where sanctity was assuming increasing importance as one of the cen-
tral elements in defining social rank. But why would people entitled to
confidence in their own social and cultural position, as Sela is, so easily
abandon that aspect of their life – varn. a affiliation – which defines them so
clearly at the pinnacle of society?47 It is obvious why the Buddha should be
depicted in this position. In a highly competitive situation, the highest
stakes will be brought into play and the underdog destined to be revealed
as superior and filled with a quiet confidence in his own capacity to trans-
form individuals and society. But this does not explain why the brahmins
would be converted with what appears to be such relative ease – unless,
that is, the historical situation in which the narratives were composed was
not just one of considerable social and economic fluidity, but also one
where there was a serious decline in confidence about personal and social
identity.

46 A further contributing factor, building up the reputation of the Buddha as a man of power, would
be the kind of miracles performed by the Buddha and other monks. See Phyllis Granoff, ‘The
ambiguity of miracles. Buddhist understandings of supernatural power’, East and West, 46 (1996),
pp. 79–96.

47 A passage at D III 81 is instructive here. In it are criticized brahmins who have become monks. They
are charged with abandoning a superior van. n. a for an inferior one, namely that ‘of shaveling recluses,
who are menials, offspring of their kinsman’s feet’.
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A related narrative is the Brahmāyusutta.48 Again the problem turns on
the question of the existence of the thirty-two marks.

[Brahmāyu, a prominent brahmin, sent his young brahmin student Uttara to
discover whether the Buddha really had the thirty-two marks. He discovered that
he did but only after the Buddha, using his psychic power, consciously revealed
the ‘penis sheath’ and ‘the tongue’.

When Brahmāyu heard that the Buddha was nearby, he announced his wish
to see him in Makhadeva’s Mango Grove. But he had a misgiving,] ‘It definitely
doesn’t seem right to me that I should go up to see the recluse Gotama without
being announced first.’49 So he sent a brahmin youth to inform the Buddha that
he would be coming. The youth was instructed to inform Buddha that Brahmāyu
was a brahmin of extremely high standard, educated in all branches of knowl-
edge. He says, ‘Of all the brahmins and householders who live in Mithilā, sir,
Brahmāyu the brahmin is declared to be the foremost in wealth, Brahmāyu the
brahmin is declared to be the foremost in mantras (142); Brahmāyu the brahmin is
declared to be foremost in longevity as well as in renown. He wants to see the good
Gotama.’ (141–2)

[The Buddha agreed and,]
‘Then Brahmāyu the brahmin went up to the Lord. His assembly saw the

brahmin Brahmāyu coming in the distance. When they saw him near each made
room for him because he was well known and renowned. Then Brahmāyu the
brahmin said to the assembly: “No sirs, each of you sit on your own seat. I will sit
here near the recluse Gotta.” ’ (142)

[Then he sat down at a respectful distance from the Buddha and asked to see all the
thirty-two marks. Using his psychic power the Buddha showed him these, after
which Brahmāyu asked how one becomes a brahmin, how one is perfected. In
response the Buddha offered a speech about how one could attain enlightenment.]
Impressed by this, when this had been said, ‘Brahmāyu the brahmin got up from his
own seat, arranged his upper robe over one shoulder, placed his head at the Lord’s
feet, kissed them all around with his mouth and stroked them on all sides with
his hands, and declared his name “I, good Gotama, am Brahmāyu, the brahmin.”
Then the assembly was filled with wonder and astonishment, and said: “It is quite
amazing, it is quite astonishing that the psychic power and the majesty of the
recluse are so great that Brahmāyu the brahmin, well known and renowned, pays
such deep respect.” ’

[Then the Buddha told Brahmāyu to sit down on his own seat and then spoke
to him about a range of topics, after which Brahmāyu asked to be accepted as a
lay-disciple.

48 M II 134–46. Because of its length we have summarized it here.
49 M I 141. Na kho m ‘etam. patirūpam. yo’ham. pubbe appat.isam. vidito saman. am. gotamam. dassanāya

upasaṅkameyyan ti. The translation does not exactly capture the strength of the self-expression of
Brahmāyu’s self-worth created linguistically by the occurrence of the first person pronoun me with
the repetitions of the third and first person pronouns yo ‘ham.
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As if in recognition of this acceptance, he invited the Buddha and the Order to
a meal on the following day and fed them himself by his own hand.]

This narrative points to some of the likely tensions framing the encounter
between the Buddha and early monks and the brahmins. It takes no acumen
to see that the Buddha himself rests on some kind of austere pedestal, that
he does not at any time reveal a need to see the brahmin. At all times he is
doing the brahmin a manifest favour in providing him with an audience.
Never is he impressed by the qualities the brahmin is reputed to possess,
qualities making him renowned and widely known, implying that his own
status is such that he need not concern himself with the attracting power
of such qualities at all.

It is this fame the Buddha is most concerned about. Of course, this
is never stated so baldly in the texts themselves since it is in such broad
contradiction to the Buddhist axiom that a Buddha and his followers must
be those who have made an incontrovertible decision to abandon any desire,
even desire for social status. Yet, for all that, it is the unstated sub-text
beneath so many of the narratives detailing the encounter between the
Buddha and brahmins. The presentation of the brahmin in this formulaic
manner builds up the climax of the encounter where the conversion is not
necessarily the most important element. It is the act of undermining the
social and cultural qualities of the brahmin – qualities implicitly repudiated
when Brahmāyu becomes a lay Buddhist – that assumes primacy in the
narrative. For it is these social and cultural qualities the Buddha seeks to
undermine. Not that he did not take culture or society seriously. In order
to renounce them he had to understand them. Rather, at the heart of his
message and his own example is the conviction that a person must develop
himself and constantly test his progress within the strictures of a clear-cut
moral path and doctrinal framework laid down by the Buddha himself. This
framework is valid irrespective of the social and cultural forces operating
on it.

All that the texts offer about the Buddha is his status as a perfected being
and the possessor of those particular qualities enabling him to offer darśana
and to be approached as one who is worthy of being gazed upon. But in the
ancient (and contemporary) cultural context this is of enormous impor-
tance. In a sense the texts are presenting us with a confrontation between
two different sets of values. As has been commented upon frequently, the
brahmins were reinforcing their identity in society by successfully keeping
their feet in both the secular and religious camps, where the latter had been
reinterpreted to encompass alike the all-inclusive ritualist tradition and the
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renunciatory lifestyle which in various of its forms offers a substantial re-
jection of the ritual cosmology. The Buddha by his own example offers a
radical renunciation as the standard for all behaviour, and this is used by the
Buddhist apologists both to undermine the brāhman. ical position and also
to present a unique path that offers the possibility of standing out firmly
and distinctively against this very position.

the buddha’s charisma and social marketing

Though there may be a competitive tinge in the great majority of en-
counters the Buddha has with brahmins, the Buddha is always depicted
as standing aside in some way from the brahmins – or anyone else for
that matter whom he encounters. This has the effect of distinguishing him
from them as a special, if not unique, figure whose distinctive nature was
inseparable from his teaching and experience. The kind of aloofness, social
distancing and lack of emotion present in so many of these portrayals is
both a representation of an enlightened being and a marketing device to
underline the Buddha’s own superiority in respect of those against whom
he is implicitly in confrontation. Therefore if we are analysing the portrayal
of the brahmins in Buddhist literature primarily from the perspective of
their capacity to promote themselves as a distinguished high-status group,
it is important to see what strategies the texts use to mark up the Buddha as
a unique and high-status figure. The texts take pains to present the Buddha
as a charismatic figure. Reginald Ray has made an excellent analysis of the
bases of this charisma and there is no need to repeat his conclusions here.50

In a previous chapter we analysed a passage, one of many, where the Buddha
offers very broad guidance to the laity directed towards the achievement of
success in a whole range of areas – mostly non-religious.51 On such occa-
sions, which presumably must have occurred with great frequency during
his preaching career, the Buddha taught a wide range of people of differing
intellects and interests, many of whom would have hardly had a particular
interest in the kind of religious message he usually sought to offer. Many
other examples of a more specific kind are concentrated in the second book
of the Majjhima Nikāya. In these texts the kind of activity in which the
Buddha is portrayed derives its legitimacy from the content of the mes-
sage, but also assumes the drawing power of his status as a figure whose
appeal derives from his fame and his charisma. Both of these – content of

50 R. Ray, Buddhist Saints in India (Oxford University Press, New York, 1994), pp. 44–61.
51 See ch. 2, and cf. Vin I 226ff.
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message and charisma of the messenger – must be interrelated because even
if the Buddha was highly charismatic (according to the standards of ancient
India), this charisma would not have sanctioned him to say anything at all.
There had to be recognition of the cultural needs of a variety of devotees as
well as of his own capacity to deliver a talk on any range of subjects relevant
to the time and milieu.

The mythology and darśanic material so common in the Pāli texts do
not necessarily magnify the Buddha’s charisma. Both, however, add to
its mystique and ground the Buddha in several deep religious streams –
especially a devotional one – that must have existed in India prior to his
time. Both provide a background serving to consolidate an image that
might have otherwise easily come to lose its potency. The extraordinary
nature of the figure flows into the message he offers and gives it a measure
of authority. To this charisma needs to be contrasted the practicality of the
message he delivers. It is all of this that those who would deal with him must
confront, and the texts never tire of offering us this uniquely constructed
figure around whom everyone else must make their own way.

But the Buddha’s charisma and whatever is associated with it make sense
only in comparison with the other kinds of charismatic figures inhabiting
Buddhist texts. And there are masses of them, judging from the numbers
of followers they have, though such charisma is not often attributed to the
brahmins, a characteristic which must arouse our interest. Their authority
lies in their role as spokesmen of a tradition they are required neither to
defend nor to substantiate. They can speak for this tradition because it
has been successfully established as the standard against which most other
cultural forms will be measured, and the dominant groups in the society
accept this as such. Against this the Buddha, presenting a new message (even
if it is claimed to be old), has constantly to present his message in the face of
an ideology already fundamentally grounded in both theory and practice.
If his charismatic reception preceded him, this would undoubtedly have
helped him confront a tradition that had always proved impossible to over-
turn. All he could do was allow himself to be accommodated at its side.

In the second book of the Majjhima Nikāya, as well as in parts of the
Dı̄gha and the Samyutta Nikāyas, the portrayal of the Buddha continually
alternates between a figure possessed of supernatural powers (though these
are never used extravagantly and only as a means of self-revelation to others)
and a ‘rational’ human being who has worked towards and attained a
state of enlightenment using only human capacities. Both positions avail
themselves of particular modes of representation and, presumably, were
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meant to be conveyed to different constituencies. We cannot say simply
that the figure of the Buddha with the thirty-two marks, who at various
times deals in a superior manner with the gods at an everyday level and who
has attracted a profuse mythology, was simply created for the benefit of lay
Buddhists and potential converts. Surely the figure must have appealed to
individuals coming from right across the spectrum of levels of articulation,
intellectual development and capacity.

To whom was the image of the rationalistic ‘self-help’ Buddha attrac-
tive? To some putative arahant or late commentator, or is it substantially
a twentieth-century construction? Certainly, the many passages in the M,
where the Buddha takes such pains to deliver stern, if highly systematic,
discourses on the jhānas and the formless states, on the hindrances, the
five graspings etc., strongly convey a highly didactic Buddhism propagated
by a pedagogical Buddha. These are teachings extending far beyond the
understanding or interest of all but the most highly sophisticated devotee.
And, as if to highlight the high stakes in play, these teachings are framed
by narratives of conversion, thus communicating the drama of an intel-
lectual victory.52 If both images were viable (and given the frequency of
their occurrence, we must assume they were) as communicative devices,
what did they sustain beyond the specific messages they were intending to
communicate and to what extent were they intended for groups of differ-
ing socio-economic origins? We cannot underrate the importance of the
social origin, economic status and the varn. a affiliation of these groups, for
if they were analysed in tabular form they would depict a highly complex
society of potentially conflicting status. Even if the groups are usually only
described in broad stereotypical terms, the texts provide enough evidence
for us to be confident that the Buddhist message was being addressed to
the whole of society in the broadest possible measure. However, even when
we know this, the textual evidence, with a few exceptions, does not enable
us to focus on what the Buddha conveyed specifically to those groups who
were of a lower class53 than the various elite groups we have outlined in an
earlier chapter.

52 It is noteworthy that in such instances the Buddha never speaks highly of his own teaching. He only
presents it in a highly modulated manner and the praise is placed in the mouth of the recipient of
the message. The kind of stock response usually offered is given at S I 161, for example.

53 Unless we take the Buddha’s encounter with yakkhas and other ‘folk deities’ as falling within the
ambit of non-brāhman. ical religion and therefore of not requiring such a sophisticated response as
necessitated for the former. See Greg Bailey, ‘Problems of the interpretation of the data pertaining
to religious interaction in ancient India: the conversion stories in the Sutta Nipāta’, Indo-British
Review, 19 (1991), pp. 16–17.
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If the ritual meal is one means whereby the interaction between the
Buddha and potential (initially antagonistic) converts is mediated in a
non-competitive manner, and reciprocity applies as the means of exchange,
other narratives provide us with instances where the competition is much
more pronounced. In raising the theme of competition they also reflect
intensely, if unintentionally, on the Buddha’s charisma. Two instances will
suffice. The first comes from the Caṅkı̄sutta.54

The Buddha is wandering in a particular region inhabited by Caṅkı̄, an eminent
brahmin, who indicates to his fellow brahmins that he wants to go and see the
Buddha (Sādhu kho pana tathārūpānam. arahatam. dassanam. hotı̄’ti). Other brah-
mins tell him that the Buddha should come and see Caṅkı̄, as he is a brahmin of
high renown in his own right.

He is:
(1) of pure birth on both sides back through seven generations;
(2) prosperous, very wealthy and rich (aho mahaddhano mahābhogo);
(3) learned in all the accepted areas of scholarship including knowledge of the

marks of a great man;
(4) very handsome, of sublime complexion and unblemished appearance;
(5) very moral;
(6) possessed of excellent communicative skills and an auspicious voice;
(7) an accomplished teacher;
(8) revered by King Pasenadi of Kosala;
(9) revered by the brahmin Pokkharasti;

(10) dwelling as overlord in Opasāda, given to him as a gift by King Pasenadi.
In response to this Caṅkı̄ provides a set of reasons as to why the Buddha should

be visited. Of these the following are listed:
(1) The Buddha is of pure birth on both sides back through seven generations.
(2) The Buddha renounced, giving away much gold.
(3) The Buddha renounced when he was still young.
(4) The Buddha renounced even though his parents were very upset.
(5) The Buddha is very handsome, of sublime complexion and unblemished

appearance.
(6) He is very moral.
(7) He has excellent communicative skills and an auspicious voice.
(8) He is the teacher of many teachers.
(9) He has destroyed attachment to sense pleasures.

(10) He teaches about kamma and has no evil intentions (appapurekkhro) towards
brahmins.

(11) He has renounced from a distinguished family of khattiyas.
(12) He has renounced from a family both prosperous and very rich

(ad. d. hakulā . . . mahaddhanā mahābhogā).
(13) People come from distant countries to question him.

54 S II 164–77.
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(14) Thousands of deities have gone to him for refuge on account of (or ‘with’)
living beings.

(15) He is a fully perfected one, a Buddha etc.
(16) He has the thirty-two marks of a great man.
(17) King Bimbisāra goes to him for the same reason.
(18) The brahmin Pokkharasati goes to him for the same reason.
(19) He is a guest and guests must be honoured by brahmins.

In addition, all sorts of prominent figures, including kings and brahmins (whom
he names), have previously gone to see him.

The two lists of qualities overlap considerably. They are important for
providing clues as to why cultural elites in the Buddha’s time accorded him
a status that would attract to him those members of society who were so
confident in the worth of their own traditional status and the acceptance
of this status by the majority of the members in that society, especially by
those who were of lower status. Moreover, this importance is enhanced
by the clear competitive context in which this list is constructed. Perhaps
competition is a misleading word to use. Rather, the monks supportive
of Caṅkı̄ are strongly concerned about status disjunction, and presumably
in offering a list of qualities possessed by Caṅkı̄, they are making two
implications: that these are the qualities of traditional brahmins, and that
non-brahmins, even those who are renowned religious teachers, do not
possess them. That Caṅkı̄ comes so quickly and firmly to the Buddha’s
defence may be a device of the Buddhist editors of the text to put down
the other brahmins by repudiating them with one of their own.

In the distinction between the qualities attributed to the Buddha and
those attributed to Caṅkı̄, three categories can be isolated:

(a) Those common to the Buddha and to Caṅkı̄. These are attributed to
the Buddha in order to place him on a par with a renowned brahmin of the
householder type, who is learned in all the traditional skills as well as the
traditional marks of the great man, an attribute which once more narratively
subordinates the brahmin to the Buddha in this particular context.

(b) Those the brahmin alone possesses. These relate specifically to the
brahmin’s possession of wealth, an essential attribute if he is to fit the
depiction of the householder brahmin in the Canon, and his knowledge of
the sources of traditional brāhman. ical learning. These the Buddha would
not normally have, both because he is a critic of them and because what
they teach is scarcely consistent with the eight-limbed path encapsulating
his own teaching.

(c) Those exclusive to the Buddha himself. The first relates to the brah-
min’s possession of wealth. The Buddha does not now have wealth, but he
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has had it in the past and gave it all up. Thus, he was a successful house-
holder, as symbolized by his possession of this wealth, but by rejecting it
has simultaneously fulfilled his credentials as a renouncer.

There are nine common features to both lists. Several elements (1, 4, 6)
derive directly from the Buddha’s charisma, another (1) from his pure birth,
a feature the brahmins continually claim in support of their own status,
two others (2 and 3) because he fits a particular mould, that of the religious
specialist, and finally, because of his renown (7).

The charismatic qualities conferring a special status upon the Buddha,
certain brahmins and other holy men can never be underrated in their
utility as marketing the attraction of these figures to the majority of the
population believing themselves not to possess such star quality. Inevitably
a strong competitive element must emerge as well as a need to develop
criteria to distinguish these stars from each other. But it would not be
enough just to read into these apparent competitive encounters a further
indication that Buddhism developed in an environment of elites. If we
reverse the line of approach two other questions become evident. First,
why would the mercantile groups plus other financial and cultural elites
have been so eager to make themselves seen to be so closely associated with
the Buddha, both physically and financially? Secondly, what interest would
it serve for narratives of this kind to be included in the Canon?

In response to the first question, let us initially note that these elites were
of two kinds, roughly divisible into brahmins and others. The two groups
are treated differently in the narratives dealing with the ritualized meal and
in other contexts where someone is depicted deriving favour from the Bud-
dha or becoming a candidate for conversion. The brahmins do not appear
to engage in competition with each other, though their activity is always
undertaken against a backdrop of a very broad competitive attitude oper-
ating between the Buddha and brahmins, both offering different religious
positions. Often the conflict with the Buddha becomes almost heated as
in the verbal conflicts occurring in the ‘brahmin suttas’ of the third book
of the Dı̄gha Nikāya. The brahmins defend their traditional position and
the Buddha rebuts it, though never is he depicted in any stance other than
one of repose. Continually the brahmins are depicted as reactionaries, the
Buddha as progressive and logical. But knowing this does not answer the
question as to the apparent attraction of some brahmins to the Buddha’s
message and to the figure of the Buddha himself. Was it that the traditional
hegemony of the brahmins’ message was breaking down, that as a result
of a changing society the brahmins were really questioning their past in-
tellectual heritage? Evidence derived from the immense speculation about
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ancient Indian society in the Mahābhārata might be taken as a support
of this argument, for there a society is depicted that is quite unsure of
its cultural foundations. Alternatively, this text could equally be taken as
reaffirming brāhman. ical hegemony by showing that the brahmins really
were capable of questioning their own intellectual presuppositions and of
adjusting them to altered socio-economic and political conditions.

Without any evidence to the contrary, it seems better to postulate a
range of factors explaining this attraction towards the Buddha. In the first
instance, brahmins were definitely being required to recognize that their
environment had changed, though this did not mean it had become more
negative in an economic sense. Their own power had not been threatened
because it was not primarily dependent upon ownership of material assets.
Yet they must have been coming into contact with different ethnic groups,
inhabiting land they had to colonize, and they had to defend their own
world view against others of equal sophistication and breadth to their own.
Given the charisma of the Buddha and his capacity to win arguments, it is
not surprising that he should win some of the brahmins over to his side.
This being the case, the texts dealing with the conversion of brahmins do
not really tell us if the conversion of individual brahmins was a consequence
of individual crises, alienation from the system or genuine attraction to the
Buddha’s message.

A second factor must have been the figure of the Buddha himself. Here
was a person who had appeared to master the vagaries of time, one to whom
even death itself held no fear. Fear of death and the development of a ritual
means to overcome death are paramount in pre-Buddhist brāhman. ical
thought. Thirdly, but related to the second, the Upanis.ads themselves do
offer an alternative to death in their emphasis on liberating knowledge and
a break from the circularity of karma. Yet the associated lifestyle practice,
with the exception of meditation and tapas, is absent from there, whereas
in the appropriate teachings of the Buddha, subsequently codified in the
Vinaya, this kind of practice is given in great detail and with very little
room left for doubt.

As to why the composers of the Buddhist texts would have been so keen to
include so many narratives dealing with the brahmins, one can only suggest
the following reasons. It is quite possible they may have been presenting a
particular historical situation, albeit interpreted through their own beliefs
and reframed accordingly, where the brahmins were the principal cultural
elites in a society where production and warfare were valued less highly than
the ability to disseminate religious and cultural knowledge. Any victory over
the brahmins would have been a victory for the supporters of the Buddha,



136 The Sociology of Early Buddhism

though it could not have been shown to be such for the Buddha, whose
textual persona was such that he was beyond this kind of ambition. To
develop this argument fully we need to know much more about the actual
networks of influences brahmins had in the villages and towns where the
Buddha spent much of his time, but the texts simply do not allow us access
to this knowledge. Secondly, it enabled the Buddhists to be appearing to
stand with the elites of society. Despite their professed disinterest in varn. a
as a source of prestige, the capacity to be accepted substantially by that
group, known from time immemorial to set the cultural agenda for the
entire society, must have been a major bonus for the fledgling Buddhist
community. This does not fit awkwardly with their desire to stand alone.
For them, the cultural Other were certainly the brahmins, but they envied
them at the same time as viewing them as antagonists, in one area of life at
least. This is not to suggest that the Buddhists wished to usurp the position
of the brahmins, just that they would have liked to have the same status as
an alternative in a society awash with sects offering their own pathway to
liberation.

conclusion

Of all the groups who populate the social and cultural world depicted in
the Pāli Canon it is with the brahmins and members of his own order
that the Buddha has most interaction. That it is this group reinforces the
point that Buddhism began as an elite movement before expanding to
encompass most levels of society in its embrace. Nor is it simply a question
of economic elites, though this factor cannot be left out of any discussion of
the problem, as there is much substantive textual and (later) inscriptional
evidence that brahmins were materially wealthy. Rather, we must recognize
in this interaction a concern to place the Buddha on an equal or superior
footing to any group placed at the pinnacle of society in the specific sense
that it was both the origin and custodian of the dominant (if not hegemonic)
values in that society. In this its role had been fêted for centuries, although
we are still at a loss to know exactly how this was manifested in practice.
Nor do the Pāli texts elaborate on the details of the management of this
custodianship. What is significant is that they assume it. And in spite of the
Buddha’s equanimity and aloofness in the face of the brahmins there can
be no doubt his reaction to them was not just a simple one of tolerance and
acceptance. His creation of an image of an ideal brahmin was an attempt
to undermine the perceived superiority of the brahmin in his time on the
grounds of corruption and immorality. Neither the Pāli Canon nor the
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Hindu texts are sufficient to enable us to test the validity of these implied
criticisms.

What the Buddha does tell us – both through his implied criticism of
the brahmin and the conditions established for him which enabled him to
be portrayed as a unique religious figure in relation to his peers – is that
the brahmins had so successfully made themselves into the embodiment
of tradition that they were treated as the natural and legitimate heirs of
cultural transmission. No other conclusion can be drawn from the texts’
portrayal of the Buddha in a posture constantly superior to the brahmins
in wisdom and from the lack of emotion attributed to him in the face of
brāhman. ical anger.



6

Folk religion and cosmology: meeting of
two thought worlds

The image of Buddhism which has been inherited from past cultural per-
ceptions is dominated by the austere and authoritative figure of the monk;
and this image of practice is supplemented by a virtuoso tradition of spiri-
tual cultivation. This tradition is embodied in a rigorous set of intellectual
propositions about the mind, the world and action, alongside rigorous
meditational techniques to plumb the deepest truths.

Of course, there is much in it that belies the real character of Buddhism
in history, and it is increasingly contested. It is true that the act of becom-
ing a monk can be seen as a cutting off of all the intellectual, social and
economic ties that would bind a person, and that vipassanā meditation in
particular may be seen as a method of reversing acculturalization. But a
Leitmotif of our discussion so far has been that the Buddhist monks and
laity inhabited a range of thought worlds and cultural milieux. Acceptance
of the Buddha’s intellectual message, however qualified, did not automat-
ically mean rejection of the totality of the thought world into which one
was born, and which was embodied in one’s habitus. Even if some monks
managed successfully to become single-minded in their religious pursuits,
they were still required to deal, often daily, with others who had not and
did not wish to.

The Pāli texts are absolutely filled with references to other meaning
systems competing within the same cultural arena. Already we have touched
in passing on those of the Jains and the Āj̄ıvikas, and on brahmanism in
some detail. They are the most well profiled in the texts, probably because
they very early on caught the imagination of the elites in society. But lurking
in the background, lying behind all of these and enjoying a complex and
fragmented relation with them, were the various religious beliefs scholars
often refer to misleadingly as ‘folk religion’. We might choose to regard
the references in the texts to gods, bhūtas, yaks.as, nāgas, tree deities and
sacred festivals of all kinds as a concession to popular belief, to the world of
the ordinary folk who were struck dumb by the complexities of Buddhist

138
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metaphysics. This interpretation has often enough been advanced. But it
both underrates the capacity of laypeople to cope with complex theological
ideas and overestimates the extent to which a monk could deny his inherited
past. Most of all it fails to allow us to place Buddhism within its total context,
that of daily life, which must be its most important context of all, even if
the least studied. Our purpose in this chapter is to bring together some
of the fragmentary strands of beliefs and practices associated with non-
metaphysical and (in the narrow sense) non-brāhman. ical belief, hoping
to suggest some of the features of a more sensitive understanding of the
thought world in which the Buddha’s contemporaries lived.

religion and belief, cognitive and affective

It is necessary first to look critically at the modern habit of identifying
religion with belief. This must be done in order to distance ourselves from
some of the inappropriate categories built into the cultural vocabulary of
modern western thought.

There are, of course, different meanings of belief. Belief in can be seen
as an aspect of practical religion, or alternatively as an aspect of intensely
private commitment; belief that can be contrasted with both of these, as
an abstract intellectual claim. In modern western society, religion has quite
widely (though no doubt inappropriately) come to be seen as reducible
to adherence to a set of propositions. The reciting of the Creed, after all,
encourages the outsider to think of Christianity as something that can
be summed up in this way. When we turn to meaning systems in other
cultures, it comes naturally to treat them as systems of thought about what
is ultimately true. The role of philosophy in Buddhist history particularly
encourages the enquirer to treat Buddhism as an intellectual pursuit. It
should be clear enough from all that has gone before that this is very far
from the case.

However, there is more to this than is likely to be obvious so far. Religions
usually comport cosmological ideas, which are developed or adapted for
their followers; and cosmology at least, belief about the way the world works,
seems to be both an essential part of the meaning of a religion and something
expressible in propositions capable of being accorded truth-value. But this
too is misleading. Cosmology, belief about the way the world works, has,
in modern society, come as close as any culture has attained to neutral
intellectual functions. Scientific propositions are not supposed to reflect
social ideas; they are supposed to reflect laws of nature. Of course, this is
ideal rather than reality, and for some time now reflective scholarship has
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explored with finesse the ways in which ‘scientific’ beliefs are moulded by
social forces. Every science periodically turns out to have been based upon
paradigms now shown by evidence to be inappropriate, and new paradigms
subtly responsive to current attitudes to the universe must be adopted. All
this is familiar; but it remains fair to contrast the habits of thought in
modern culture with those of most traditional cultures.

In the case of traditional cultures, it comes naturally to us to suppose
that people ‘believe’ the cosmological propositions comported by their
religion in just the same way as we ‘believe’ that there are elephants in
Africa or that monsoon winds in India bring seasonal rain. Ancient Indians,
or the people of traditional ‘unmodernized’ societies today, are similarly
supposed to accept the existence of particular gods, or of principles of
magical manipulation, in the same way and with the same confidence. It is
therefore a little disturbing when people in traditional cultures evince the
same sort of scepticism about the efficacy of magic rituals that a modern
westerner might. When rain duly followed a rain ritual performed by !Kung
Bushmen, anthropologists asked if the ritual had caused the rain, and were
greeted with ridicule.1 Another example would be the case of an old village
woman commenting that it was a waste of time for the menfolk to make a
ritual pilgrimage to the Ganges for water – the village well would have
produced water just as good for their purposes.2 Or again, an African
tribesman hurrying home pauses a moment to tie together a bundle of
grass beside his path, a symbol of delay supposed to ensure that dinner at
his home is not started before he arrives; but we are told that he knows
perfectly well that the act of tying these shoots has no actual direct effect
on events at home.3 So why does he do it?

An obvious way of dealing with such cases is to say that some people in
the societies we study have been contaminated by the values of the modern
world, by the visiting anthropologist if not by other agencies sooner; but it
does not always work very well and should not be regarded as necessarily
correct. The old woman in the Indian village is supposed to be more
tradition-bound, surely, than the younger folk going on pilgrimage. The
African man still ties his grass, though he ought to conclude from his
attitude to the belief that it is a waste of time. There must be another
motivation.

The explanation, surely, is just that people behave in ways that imply
certain beliefs as a way of fitting together an image of the world they

1 Cited by M. Douglas, Purity and Danger: an analysis of concepts of pollution and taboo (Routledge and
Kegan Paul, London, 1966), p. 58.

2 D. Miller, personal communication. 3 Douglas, Purity and Danger, pp. 63ff.
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live in. Gombrich’s distinction between cognitive and affective beliefs is
to the point;4 he discusses the offerings (pūjā) (usually flowers, incense or
lights) made to Buddha images and relics by certain modern Ceylonese
communities. Such offerings are commonly accompanied by prayers in
Pāli. The ceremonies, in varying degrees, imply the treatment of the Bud-
dha as a super-monk or as an emperor, and sometimes clearly as a living,
potentially dangerous, presence. These attitudes represent affective belief;
however, they are arguably in conflict with the cognitive beliefs that go
with Theravāda professions – the Buddha is not supposed to be a living
presence. Individuals engaged in pūjā often know the doctrine and seek to
explain their actions in harmony with it.

The underlying logic of affective beliefs, which may be inconsistent with
cognitive ones, may be difficult to recognize, but it is usually there. It need
not reside substantially in the overt and orthodox teaching; it may be in
some ways incompatible with such professed beliefs; but it coheres at a
deeper level with a cosmological scheme which is embedded in culture and
is learned by socialization.

A clue to the character of affective beliefs is furnished by the concept of
an ‘anthropic’ cosmology. This term has been applied to meaning systems
in which the course of events, the things that happen to people in their
lives, can be explained by anthropocentric principles. That is, the causes
of events are not random, not coldly impersonal, not blind to human
desires or merits; they conform to a pattern that makes human sense, they
serve moral purposes or answer human needs. Instinctively and affectively,
people tend to subscribe to such systems. We find the instinct attested by
the saying that there is no such thing as an atheist on a sinking ship, or in
popular attitudes to Buddha images, in Theravāda or Mahāyāna contexts
alike. Perhaps, the more impersonal the principles of a publicly accepted
cosmology, the more people are likely to reach out for an anthropic version
of it, either by reinterpreting official belief, or by digging up anthropic
principles from somewhere else in their cultural heritage.

The meaning of ‘affective’ beliefs does not primarily reside in the specific
formal propositions they imply (such as ‘the Buddha is a living accessible
being’ or ‘the tying of this grass will slow down dinner preparations at home’
or ‘if I touch wood the thing I fear will not happen’). Their meaning resides
in the actions expressing them, and these actions have value in articulating,
confirming and reinforcing a total (anthropic) world view that makes sense

4 R. Gombrich, Precept and Practice. Traditional Buddhism in the Rural Highlands of Ceylon (Oxford
University Press, London, 1971), pp. 114–40.
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of human experience and offers the possibility of predicting and controlling
it. The effect of an action is not so much a specific, perhaps magical, result
produced directly; it is rather to assert the validity of the entire cosmological
scheme within which order can be imposed upon experience and related
to human desire or merit. This assertion has value for the individual by
making sense of the confusing and by mitigating fear or suffering. The
cognitive content of a formal system of cosmological belief may be virtually
diametrically opposed to some affective beliefs.

the need for a cosmology of order and meaning

Human experience of reality has jagged edges that often bewilder, frighten
or hurt (a fact which itself is in a sense the starting point of Buddhist teach-
ing), but human culture everywhere dedicates itself to the elaboration of
schemes of order that contain and make manageable the booming, buzzing
confusion, explain and justify the hurt. A grid of order is laid over the
perceived disorder, and a means created to interpret experience in rational
ways.

Religious symbols provide assurance of the existence of ways to reduce
suffering. For example, a Navaho curing rite is directed to sustaining an
effect which ‘rests ultimately on its ability to give the stricken person a
vocabulary in which to grasp the nature of his distress and relate it to the
wider world’.5 The dramatic Barong-Rangda ritual in Bali is not in origin
just an aesthetic performance; it produces religious states of mind and re-
veals to participants the inherent ordered structure of the world.6 In various
ways, religious belief orders and explains tragic or unpredictable events by
giving them a meaning which is not necessarily a causal explanation but an
assurance of meaning.7

Religious statements are not to be read on a surface level; they point to
subtle connections between things and qualities that constitute a frame-
work of order.8 To an extent greater than we usually notice, the will to

5 C. Geertz, ‘Religion as a cultural system’, in The Interpretation of Cultures (Basic Books, New York,
1973), p. 105.

6 Ibid., pp. 114–17. 7 Ibid., pp. 123ff.
8 ‘A man who says he is a parakeet is, if he says it in normal conversation, saying that, as myth and ritual

demonstrate, he is shot through with parakeetness and that this religious fact has some crucial social
implications – we parakeets must stick together, not marry one another, not eat mundane parakeets,
and so on . . . this placing of proximate acts in ultimate contexts . . . alters, often radically, the whole
landscape presented to common sense, alters it in such a way that the moods and motivations induced
by religious practice seem themselves supremely practical, the only sensible ones to adopt given the
way things “really” are.’ Ibid., p. 121.
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fit experience within a known scheme of understanding and expectation
can dominate what is given to the senses, censoring and selecting to create
an ordered world. Of course there are limits; and whenever brute creation
threatens the security people feel within their construction of order, they
instinctively turn to (‘anthropic’) affirmations of the whole scheme.

Some societies, for political and social reasons, have a greater need than
others to favour public rituals, but no society or culture can do entirely
without rituals in some sense, for the act which affirms the validity of
the whole scheme or declares its application to a particular experience is
a ritual act. Rituals cannot obliterate unwanted realities, but can make
them acceptable; in many societies for example it is made possible to cope
with the pain of childbirth or the anguish of mourning by elaborate ritual
observances which accompany them.9

order and absence of order

The imposition of a constructed world upon the facts of experience nat-
urally produces tensions, and these are perceived in cosmological terms as
expressions of the eternal antagonism between order and absence of order.
Every cosmology expresses, in one way or another, the polarization of order
and absence of order, form and formlessness.10 Such polarizations may not
be constantly in the forefront of daily consciousness, but ritual and myth,
when they express cosmology, bring out in an abstract sense the structure
of such polarities that is, perhaps, embedded deep within the psyche.

All or most cosmologies recognize the extreme importance of closing
the gaps between the ordered structures of time and place which pattern
the world; social groups that are subject to the forces favouring ritual will
do this abundantly in ritual ways, while more secular cultures will prefer
the symbolism of inner states. Rituals commonly identify as dangerous the
various in-between places and states, such as the suspension between two

9 The vexed question of divine kingship needs to be seen in this context. To say that Indians, or
anybody else, believed that their kings were gods does not mean that people treated their rulers in
practice as superhuman beings, gullibly accepting absurd claims. History demonstrates otherwise.
What the ritual assertion of divine kingship suggests is that people accepted a total cosmology within
which kingship was a divine function. This was a theory which helped make sense of the experience
of state power. In dealing with actual kings in the real world, though, people used the cognitive parts
of their minds.

10 F. B. J. Kuiper abstracts from the earliest Vedic texts an evolving scheme of order and absence of
order, with the gods presiding over the world of being, sat, as it superseded absence of order, asat. In
his reconstruction it is a set of abstractions, but many texts and rituals show its transformation into
empirical categories framing other ideas and practices. See his Varun. a and Vidūs.aka. On the Origin
of the Sanskrit Drama (North Holland, Amsterdam, 1979), ch. 1.
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stages of life enacted in an initiation, or pregnancy, or the shedding of men-
strual blood; Mary Douglas points to the sense of danger often provoked
by these things.11 There is danger in formlessness, uncategorizability, unde-
fined gaps. Menstrual blood, for example, is regarded as what could have
become life, but did not; it is between life and not-life. Festivals marking
the end of one year and the beginning of another often involve the warding
off of chaotic dark forces pressing into the gap. Eclipses are in-between
states; in Indian tradition, a vigorous ritual commotion must be made to
scare off demons.

Such ideas necessarily find expression in underlying affective cosmologi-
cal belief, whether or not a culture is highly ritualized. We have to recognize
how even the austere and impersonal culture of early Buddhism fitted into
a social world where the polarity of form and formlessness governed cosmo-
logical perceptions. To be sure, it is all but impossible for us today to enter
imaginatively into the thoughts of those who first sallied forth, pra-vraj, as
mendicant wanderers passing through tracts of wilderness, for the world
that surrounds us has so little left in it of raw nature; it is a construct, an
artifact. What we must also remember is that the priests and monks who
wrote down the literature on which we depend for our knowledge of an-
cient religion were also separated by a cultural abyss from the world of the
early śraman. as. An urban revolution, still under way in the Buddha’s time,
had long been completed, transforming the cultural landscape in which
they lived. When the scriptures were first written down, huge tracts of land
had been tamed and brought beneath the plough, and the scholarly classes
had become accustomed to life in cloisters situated within a short stroll of
massive city fortifications or busy markets.

The cosmology of their civilization, however, preserved a lively sense of
the duality of forest and town, human settlement and wilderness, a duality
which was built into society’s perception of the operation of cosmic forces.
Until comparatively recent times, the wilderness has always loomed around
the edges of consciousness, often within walking distance in any direction;
it was a permanent presence with its lurking dangers and opportunities,
reminding people that the world of order and artifice was an unstable and
hard-won creation beset by the unpredictable forces of nature.

The Ganges valley is bare and tamed now, following continuous defor-
estation over millennia, most especially in the last two centuries, but it has
not always been so. In Vedic times there was dense luxuriant forest. The
area of the Indus-Ganges divide, between the Gagghar and the Gandak,

11 Douglas, Purity and Danger, pp. 94–113.
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was a wooded area, made cultivable by fire. Hastināpura, the Kuru capital,
was in the forest; the Pān. d. avas were said to have cleared forest to build
Indraprastha; the Pañcāla kingdom was described as being in the Kuru
jungle.12 According to Lal, pollen records from Hastināpura show a variety
of botanical species to have flourished in ancient times which are now found
only in the Nepalese tarai; the region was ‘quite densely forested’ before
the Christian era, and the fauna attested, including numerous carnivores,
was consistent only with a thick forest cover as late as the fifteenth and
sixteenth centuries ace.13 There are references in the Pāli literature to four
‘great forests’ (mahārañña) occupying parts of northeastern India.14 We
have the testimony of Hsüan-tsang that the area between Allahabad and
Kausambi was still densely forested at the time of his visit in the seventh
century ace: ‘From Prayāga the pilgrim went . . . through a forest infested
by wild elephants and other fierce animals.’15 As Deloche said, ‘The forest
appears, more than the mountains, the desert and the rivers, to have been
the principal barrier to the movement of men.’16

Even the most urbane of urbanites at any time during our period, there-
fore, was permanently aware of the forces of untamed nature always lurking
on the edges of civilized life. Society itself was envisaged as patterned by the
classical duality of settled and wild lands, each with its own lifestyle. Some
classes of people frequented the wild places, and were on that account seen
as separate, governed by a different sort of ethic. As J. C. Heesterman has
put it, ‘While the family and caste were at home in the agricultural village,
the wastes were the home of the warrior and his war band.’17 Ks.atriya leaders
jealous of their autonomy have always liked to make the forest tracts their
stamping-ground; Rajput leaders within more recent centuries have even
preserved belts of forest around their fortresses, and with different motives
communities of forest monks seek to re-create the wilderness environment
in patches of woodland that are artificially preserved around the vihāra.18

In the Śatapatha Brāhman. a, we find that the forest which surrounds the

12 M. Lal, ‘Population distribution and its movement during the second-first millennium B.C. in the
Indo-Gangetic divide and Upper Ganga plain’, Purātattva, 18 (1987–8), p. 38.

13 Ibid., p. 50. 14 S. Sharma, Material Culture, p. 102.
15 T. Watters (trans. and ed.), Yuan Chwang’s Travels in India (Munshiram Manoharlal, Delhi, 1961),

p. 365.
16 J. Deloche, La Circulation en Inde, avant la Révolution des Transports (École Française D’Extrême-

Orient, Paris, 1980), vol. i, p. 7.
17 J. C. Heesterman, ‘Was there an Indian reaction? Western expansion in Indian perspective’, in H.

Wesseling (ed.), Expansion and Reaction: Essays on European Expansion and Reaction in Asia and Africa
(Leiden University Press, Leiden, 1978), p. 47.

18 The forest movement in northeastern Thailand illustrates this. For example, Wat Pah Nanachat
outside Ubon is in a patch of woodland surrounded by paddy fields.
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site of a sacrifice is a haunt of dangerous powers natural and unnatural –
ogres, man-tigers, thieves, murderers and robbers –, and some sacrifices are
said to be able to annihilate the wilderness tracts separating villages.19

The polarity of settlement and wilderness is a valuable clue to the or-
ganizing principles of the ancient Indian thought world. It is at work in
Vedic society, where the terms grāma and aran. ya carry connotations that
are as much psychological as environmental: the one signifies order, famil-
iarity, predictability, and the other (traceable to Indo-European ∗al, ∗ol,
and related to words meaning ‘other’ such as alter) represents otherness,
separation, in-between space. The Vedic aran. ya meant a distant land, and
by the time of the Atharva Veda acquired its meaning of ‘forest’, ‘desert’,
‘wilderness’. Aran. ya means the opposite of human settlement – ‘das Fremde,
das Feindliche’, whereas the term vana was, up to the time of the earlier
Upanis.ads, quite different, referring to areas around settlements.20 In the
Vedic sacrifice, sacrificial animals from the wilderness, aran. ya, are placed
in spaces between the sacrificial posts; on the other hand the domesticated
fire, agni (which burns up the forest), represents the village order with its
familiar patterns and seasonal cyclic repetition.21

The wilderness stood for chance, unpredictability, the primal lack of or-
der whose raw energy could be a source of awful power if subdued, but was
dangerous in the extreme to whoever would tangle with its forces. The peo-
ple who lived there were people apart, alienated, outsiders. According to the
Āpastamba Śrauta Sūtra, the wilderness, aran. ya, was a place of ‘retirement,
isolation or banishment’.

The meditations of brāhman. ical hermits on the self, ātman, draw on
the powers of the wilderness, and the later development of the concept
of vanaprastha, the woodland-dwelling life of the recluse, Malamoud ar-
gues, is a utopian combination of the forces of wilderness and settlement,
marrying family life and routine sacrifices with closeness to nature and an
ethic of non-injury to living beings, ahim. sā.22 Upanis.ads associate the two
cosmic principles with the two Vedic paths followed in the afterlife, leading
respectively to the world of the forefathers and that of the gods: those who
carry out their observances in the forest go to the world of the gods, and
thence to the sun and the fire of lightning, while those who live in the

19 Śatapatha Brāhman. a 13.2.4.2–4.
20 J. F. Sprockhoff, ‘Āran. yaka und Vanaprastha in der vedische Literatur’, WZKSA, 25 (1981), p. 84.
21 Malamoud, ‘Village et forêt’, pp. 5, 9, 13 and passim. Some sacrificial spoons, associated with village

animals, are used repeatedly; others, associated with wild animals, are thrown away after a single use
(see p. 13).

22 Ibid., pp. 11–20.
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village and carry out sacrifices return to earth.23 Jain texts commemorate
the same polarity of village and wilderness.24

That the symbolism of kingship came to embrace the subjection of the
forces of the wilderness therefore follows logically; kings both subdued
them and maintained them as a source of power. Nancy Falk has argued for
a cosmological link between royal power and wilderness: ‘It appears that a
king had to have some kind of transaction with the wilderness and the beings
that inhabit it to acquire or hold his kingship.’25 Among the forms taken
by this relationship, it is worth noticing the importance of the shrine in the
royal park, symbol of wilderness, where a throne consisting of a stone slab
constitutes a ritual focus for the king’s absorption of cosmic energies.26 The
special role of the king’s pleasure park is commemorated in the Jātakas: he
receives homage from wild creatures there, and his occupancy of its throne
legitimizes his rule.27 Royal patron deities were sometimes associated with
the wilderness spirits: Jagannāth was originally a forest god, and the Buddha
tooth relic has been traced back to a yaks.a cult.28

It is quite clear that the rootless lifestyle of the early Buddhist monks
made them familiar with the ways of the wilderness; they were professionally
required to confront its dangers, and no doubt they were widely perceived to
absorb its powers. Certainly, many monks, including the Buddha himself,
must have wandered through forests and wasteland, but the later career of
the Buddha seems to have tended much more to an itinerary that led to
and from urban centres, accompanied by an entourage. Nonetheless, the
connection between the wandering monk and the ambiguous powers of
the forest remains integral to the image and style of the holy man’s career.

The Jātakas are a rich source of information about the types of
people who made their living in the frontier areas – pioneer villagers,
foresters, hunters, sometimes carpenters, and often enough refugees29 or

23 BrhU 6.2.15ff.; ChU 5.10.1–3.
24 J. Bronkhorst, The Two Traditions of Meditation in Ancient India (Steiner, Stuttgart, 1986), p. 29,

citing the Āyāraṅga Sūtra.
25 N. Falk, ‘Wilderness and kingship in ancient South Asia’, HR, 13 (1974), p. 1.
26 J. Auboyer, Le trône et son symbolisme dans l’Inde ancienne (Pressses Universitaires de France, Paris,

1949), esp. pp. 51–61. The royal throne is absorbed within the evolution of the iconography of the
altar and linked with the spirits of sacred trees in consecrated spots. It is invested (pp. 61ff.) with
mythical value and is considered to be the predestined seat of a great being.

27 J IV 40, V 247ff., VI 39, where strangers destined for kingship are discovered lying on the stone slab
in the royal park; II 227, where a king receives the homage of fish and tortoises in his park.

28 Falk, ‘Wilderness and kingship’.
29 J II 356, IV 306ff., where the bodhisattva dwells in seclusion, in one case as a tree spirit in the forest.

On Jātaka references to forest dwellers in general see Tracy Taylor, ‘The Interaction of the Settled
and Wild Lands, According to the Jātakas’ (unpublished thesis, Monash University, 1983), pp. 27–9,
and passim.
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exiles.30 Unassimilated tribal communities lived in the forest areas, as they
have until modern times, and relations with them were constantly a com-
plex and vexatious problem for kings;31 the AŚ at a number of points gives
advice about the treatment of such tribes, āt.avika.32 Buddhist monks con-
stantly passed through the wilderness in their wanderings, though naturally
they could not take up residence, even briefly, far from the settlements
upon which they depended for their food; but these settlements were often
enough small outlying hamlets in the hinterland areas.33 Buddhist monks
might lodge with the nomadic groups of cattle herders, moving when the
herdsmen moved.34

To judge from the Jātakas, Buddhists knew the wilderness well. It was
regarded as a place of untamed spirits, especially yaks.as.35 The concept
underlying the figure of a yaks.a perhaps connoted primal lack of order,
as represented also by the waters that frame the cosmos; upon the waters
reclines the figure of the creator deity, sometimes called a yaks.a; from his
body the gods arose.36 The forest is a place of animals, spirits and birds.37

It is especially a place of danger from spirits, exciting fear and numinous
dread which must be quelled by meditation:

So I . . . stayed in such frightening places as park-shrines, forest-shrines, tree-
shrines. As I was staying there, brahmin, either an animal came along, or a peacock
broke off a twig, or the wind rustled the fallen leaves. It occurred to me: ‘Surely
this is fear and dread coming . . . Why am I staying longing for nothing but fear?’38

Merchants passing through were doubtless impelled by the hope of profits,
but they did not like it.39 Some of the dangers no doubt were mundane
ones, like those of Sherwood Forest while Robin Hood was at large, but
others were supernatural, and no very sharp distinction was made between
different types of danger. Jātakas tell us stories of the adventures that befell
travellers in wild places: one merchant was tricked by a malicious spirit into

30 Certainly it is a recurrent theme of Indian literature that victims of successful conquerors should be
banished for long periods. See R. Thapar, ‘The Rāmāyan. a: theme and variation’, in S. Mukherjee
(ed.), India: History and Thought (Subarnarakha, Calcutta, 1982), pp. 221–53.

31 J II 74 (a border rebellion); see also Taylor, Settled and Wild Lands, p. 43, for Jātaka references to
frontier problems.

32 AŚ 9.2, for example, advises a ruler on the circumstances in which it is appropriate to recruit wild
tribes into his army.

33 Vin III 46 defines ‘village’ (gāma) as a settlement of any size starting from one hut, or two, three or
four huts; though part of the old commentary, this passage may be late.

34 Vin I 152: monks could stay in a cow pen, vaja, and move on with it when it was moved.
35 Taylor, Settled and Wild Lands, p. 14.
36 A. K. Coomaraswamy, Yaks.as (Munshiram Manoharlal, Delhi, 1971), part ii, p. 25.
37 J V 416. Creatures dwelling in the region are listed, and immediately after animal species come

‘horse-faced yakkhas, sprites, goblins and ogres’.
38 M I 20ff. 39 For example, M I 276.
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throwing away his drinking-water; a group of merchants died of poisonous
wild fruit; bands of robbers fell upon hapless travellers passing through;
captives were taken, and ransom demands made; plundering war-bands
emerging from the wilderness raided villages and caused the villagers to
run away.40 The famous Buddhist convert, Aṅgulimāla, had in his career
of crime caused villages to become ‘non-villages’ in this way.41 Whilst we
have no way of generating crime statistics for ancient India, it is still the
case that the fear of the forest was not based just on the ambiguity intended
by supernatural powers, but equally on real physical danger, the cause of
which could be easily ascertained.

Now, in all this, we can recognize the foundations of a cosmological
structure that is essential to the world view of the people upon whose sup-
port the śraman. a orders depended, a world view which inevitably moulded
the evolution of religious attitudes and behaviour.

personal and impersonal cosmic forces

We need first to recognize the division of beliefs into those that postulate
gods or spirits, beings possessed of will and consciousness, capable of rec-
ognizing prayers or insults and of influencing human life, and those that
postulate impersonal processes, inanimate forces that operate according
to their own laws regardless of human interests, potentially dangerous if
uncontrolled but capable of being manipulated by the use of special knowl-
edge. The latter are sometimes left altogether out of account in any enquiry
into religion, or if noticed they may be considered to represent a debased
or inferior sort of religion, called magic. Both approaches are mistaken.

In the world view that developed under the influence of these cosmologi-
cal principles, then, there were two types of power affecting human life, the
impersonal and the personal. Quite a long time ago now, Durkheim recog-
nized this well enough. He sought to give causal and chronological priority
to the impersonal conceptions of religion; without necessarily following
him in this, we can recognize the perceptiveness with which he analysed
the intermeshing of personal and impersonal forces in the cosmologies of
traditional religious beliefs.42

40 J II 295ff., where a nāga lord slays merchants in a forest; II 335ff., where a merchant caravan is attacked
in the forest by a robber band. See also Taylor, Settled and Wild Lands, p. 24.

41 M II 97, 100.
42 E. Durkheim, The Elementary Forms of the Religious Life, trans. J. W. Swain (Free Press, New York,

1965), pp. 229ff., ‘What we find at the origin and basis of religious thought are . . . indefinite powers,
anonymous forces . . . whose impersonality is strictly comparable to that of the physical forces whose
manifestations the sciences of nature study . . . so it is not surprising that even in the religions where
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In the Indian cosmology, where form and order must be imposed upon
a threatening disorder or lack of order, we find that the formlessness of the
wilderness is characterized, and in large measure defined, by the disordered
mingling of the personal and the impersonal; the form and order of human
life in society is characterized by the proper separation and demarcation of
the personal and the impersonal.

It may not be going too far to suggest that, at least in Buddhist thought,
the same distinction needed to be made in the imposition of order upon the
mind. It is precisely the intermeshing of purpose and sentience with mind-
less thinghood that gives an edge of numinous dread to the encounter with
disordered nature. The spirits that haunt the forests, mountains and deserts
have consciousness and can do us harm or good, but their personalities are
apt to dissolve into faceless, remorseless energies. Conversely, the elements
of blind nature that embody the cycles of day and season have within them
germs of purpose and consciousness that need to be negotiated with; it is
always possible that real communication can be established with them by
the use of expert knowledge. It is just this ambivalence of personality and
thinghood that makes the dark unpredictability of raw nature dangerous
and frightening.

On the other hand, the realm of settled order is established by the clear
demarcation of unambiguously inanimate things or forces and unambigu-
ously conscious beings; the latter are able confidently to manipulate the
former. Boundaries are drawn, ritually and juridically. There are familiar
gods whose behaviour is more or less predictable, and therefore capable of
being managed by appropriate ritual. Magic is technology, which can be
learned by apprenticeship to a specialist. Life is capable, often if in practice
not always, of being planned and made predictable.

The old problem of the nature of the R. gvedic religion illustrates the
pattern. Though Max Müller’s concept of henotheism may have been false
to the real character of the old Vedic cult, he had a point. The Vedic gods
were indeed seen as stable conscious individuals, each unique and separate,
and thus far belonging to the domesticated religion of the ordered micro-
cosm, but they were not completely and safely personalized. They were
envisaged in part as clusters of transferable properties (creation, shining,
killing demons, giving life etc.); in a sense they were not so much unique

there are avowed divinities, there are rites having an efficient virtue in themselves, independently of
all divine intervention . . . Even should [the energy of this efficient virtue] happen to concentrate
itself especially in a rite, this will become a creator of divinities from that very fact. That is why there
is scarcely a divine personality who does not retain some impersonality . . . Zeus is in each of the
raindrops which falls, just as Ceres is in each of the sheaves of the harvest.’
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individuals as nodes in a web of impersonal forces. Their fierce and often
dangerous powers meant that they were always imperfectly tamed and do-
mesticated; they were still liable to retreat into the forces of raw nature. It is
this, indeed, that imparts a glimmer of truth to the old simplistic concep-
tion of Vedic religion as worship of nature; but this perception identifies
only one pole, from which the gods were receding under the influence of
myth and ritual. It was the prescriptions of the Brāhman. a texts that effec-
tively bottled the gods’ personalities within the confines of a set of rules
which could not be transgressed; the gods became uninteresting, and the
activities of the priest all-important.

A further development was liable to take place with the increasing elabo-
ration of an ideology of domestication and order. The effect of confinement
by rules, of ritual power over the environment, was in the first place to sep-
arate the personal from the impersonal, so that sentient beings (including
gods and spirits, and the inhabitants of the other realms to which a being
might go for rebirth) were clearly distinguished from the inanimate ele-
ments and forces of nature; but in the long run the ritual worked against
the true autonomy of sentient beings, who were liable to retreat to the sta-
tus of passive components within a deterministic system. The Vedic gods
suffered this fate early, to the extent that they were tamed and subordinated
by the mechanisms of brāhman. ical ritual.

Ultimately, the same process of depersonalization could engulf all beings
as they came to be seen as instruments of a cosmic order. What used to
be vital purposeful forces could turn into intellectual abstractions. (Māra,
lord of the underworld, for example, could turn into a metaphor for trans-
migration; a stūpa could become a diagram to aid recollection and medita-
tion; human personality could turn into an elaborate psychological chart
tabulating interactions between various defined components in successive
moments.) In modern industrial culture, materialist philosophies such as
mind-brain identity theory have advanced the process practically as far as
it can go, though philosophical puzzles remain.

This complex cycle of relationships is something implicit in the cos-
mology which Indians more or less instinctively accepted, not a map of
intellectual history. Any particular doctrine may take its place in a number
of different cosmological contexts, and be reinterpreted accordingly. Thus,
although it is certainly useful to think of Buddhism and the śraman. a move-
ments as emerging, in some sense, from the unpredictable and unbounded
environment of the wilderness, and of brāhman. ical religion as belonging
to the ritually circumscribed order of settlement, there are many compli-
cations. Something of the original danger and energy of primal forces may
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still be felt by ordinary devotees to inhere in any religious artifact or con-
cept,43 while for the scholarly monk that same thing may be little more
than an intellectualization; and different religious traditions or styles of life
can be related to the cosmic environment of personhood, thinghood or
abstraction in different ways.

It is easy enough to recognize the values of brāhman. ical tradition in the
minutely regulated religious environment of settlement, where disorder is
kept at bay, the cosmos can be mapped, and divine forces are predictable
and familiar. But major qualifications have to be made. For one thing,
brahmanism was not a simple monolithic structure; with the concept of
the fourth stage of life, it incorporated within itself the originally alien
values of the holy man in the wilderness. For another, the individuality of
gods within the system did not remain static: no sooner did ritual threaten
to erase their personality altogether, turning them into no more than inert
vehicles, than devotional religion, bhakti, came to give them back all their
former autonomy, but in a different way.

In the third place, it is easy enough to recognize the values of the wan-
dering holy man in the religious environment of the wilderness. By braving
dangers and exposing himself to the powerful half-animate forces that haunt
the lonely places, he absorbs power.44 By his intense self-control, in a sense
by his impersonality, he prevents the supernatural hurricane around him
from tearing his being apart, and learns to control the fierce energies of the
cosmos; he internalizes them, using them to obtain supernatural skills and
insights. He is a living symbol of precisely defined order and predictability
amidst all that is the opposite of this. This at least is the manner in which
the ordinary villager is liable to regard the mendicant who comes out of the
forest, his gaunt emaciated frame attesting his confrontation with powerful
psychic forces. As a result of his sojourn in the wilderness he is made alien,
other; he is a dweller in the spaces between, detached from the interests and
concerns of ordinary humanity. He is almost a spirit himself. It is essential
to recognize this context – like the experience of initiation, in a sense – if

43 See, for example, Douglas, Purity and Danger, pp. 94–113 and passim. The massive importance of
the duality of form and formlessness in traditional societies is fundamental to the structure of ideas
described here.

44 This is very much like the brāhman. ical concept of tapas, the mystic heat which the ascetic is
able to absorb by austerities and meditation. It is important to distinguish between tapas, yoga,
Buddhist meditation, and gnosis, which although they overlap a great deal in various ways are
distinct techniques or concepts; but from the point of view of Indian cosmology, what matters
is that the behaviour of the holy man, Buddhist or otherwise, presented the image of an ascetic
building up tapas. See W. O. Kaelber, ‘Tapas, birth and spiritual rebirth in the Veda’, HR, 15 (1976),
pp. 343–86.
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we are to make sense of the way in which śraman. a movements such as
Buddhism developed.

buddhism, folk religion and magic

Buddhism inherited these cosmological premises without seriously criticiz-
ing them, and Buddhist literature presents us with the same duality: wilder-
ness spirits that are not clearly animate or inanimate, and the microcosm
of the settled community, within which the animate and the inanimate are
kept apart.

This way of regarding the background of belief about cosmic principles
makes sense of some of the ambiguities we meet in Buddhist texts. For ex-
ample, the Buddhist concept of the nāga oscillates teasingly between snake,
human and superhuman; Rawlinson has argued that the oscillations repre-
sent not a multiplicity of discrepant traditions but different manifestations
of a consistent cosmology in which both personal beings (including devas)
and abstract principles are manifested in a hierarchy of forms linked by cor-
respondences of essential nature. Thus the nāga deva becomes the principle
of water and is equivalent to sap, semen, soma and fire, and is embod-
ied in snakes and in certain people whose nature possesses the appropriate
qualities (fiery, sharp, fierce and so forth).45

Buddhism came out of the wilderness, and was domesticated. It also
domesticated the forces of the wilderness. These are symbolized, for ex-
ample, by the figures of Aṅgulimāla and the yakkhas, tamed in various
ways by the Buddha.46 We cannot doubt that many generations of Bud-
dhist monks and followers believed (or instinctively accepted, having in
their bones a profound sense of the ubiquity of cosmic forces) that it
brought with it an armoury of powers that might be animate or inani-
mate or an explosive mixture of both. Such powers were commemorated
in Buddhist stories of gods and spirits, in the potency of ritual designs in
art, iconography and architecture, in the cult of relics. Some scholars em-
phasize the monastic, scholarly tradition which made abstractions of these
things, graphic reminders to the faithful of facts or qualities upon which
they should meditate.47 The scholarly monks, however, had to contend

45 A. Rawlinson, ‘Nāgas and the magical cosmology of Buddhism’, Religion, 16 (1986), p. 144.
46 Bailey, ‘Problems’.
47 J. Masson, La religion populaire dans le canon Bouddhique Pāli (Muséon, Louvain, 1942), distinguishes

at many points between a popular type of religion which made its way into Buddhism to be accepted,
rejected or transformed, and a scholarly type which made of mythical or divine beings allegories or
philosophical categories. See for example pp. 109–13.
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with the concrete realities of early Buddhism, which inevitably imported
the unquestioned cosmological assumptions of its original cultural context
and was perceived as bringing powerful forces out of the wilderness; what
followed was a movement towards order and separation that came with do-
mestication, sanitizing all the more strange or dangerous supernatural forces
by turning them into laws of nature, eventually making of them intellectual
abstractions.

One thing that Buddhism brought out of the wilderness was never wholly
domesticated, although it came eventually to be ignored in practice by the
overwhelming majority of all Buddhists – the doctrine of non-self, anātman
or anatta. Of course, other śraman. a movements with claims at least as
strong to have found their truth in lonely places came up with different
doctrines about the ontology of the self, but it is interesting that most of
these doctrines shared a concern to dissolve the soul of man into thinghood.
Among the new schools of holy men, Buddhism carried out perhaps the
most systematic campaign to invert the teachings of brahmanism, and the
Upanis.adic glorification of the One, ātman, found its photo-negative in
the Buddhist denial of any substantial immortal soul.

Such a claim, along with the ‘materialistic’ teachings of the Āj̄ıvikas and
others, should not be read as a simple reduction of the animate to the
inanimate, a rejection of the ghost in favour of the machine (though in
its most abstract and intellectual forms it came close). After all, the cate-
gories of Cartesian dualism do not precisely correspond to the categories of
the ancient Indian thought world. The amorphous energies that haunt the
wilderness belong to a primal chaos prior to categories; will and conscious-
ness are not integrated within unique self-contained personalities but are
stirred into a mixture of elements and impulses, physical and immaterial;
and this mixture cannot adequately be described as animate or inanimate.
Here divine energies move restlessly, without attachment to any abode;
they are the wind that howls in desert places, vāyu, which was equated
with the breath that quite literally constitutes the self, ātman.48 Something
of this ambiguity clings to the vision offered by the holy men. When the
Buddha declined to say whether the soul is identical with the body or not,
his chief purpose was probably to reinforce his constant emphasis upon
practice, not metaphysics; but if the question were one that could be an-
swered straightforwardly, without any complexity to detain the intellect
and prompt a metaphysical enquiry, the demands of practice would not
have been compromised by an answer. The fact is that, clearly enough,

48 Malamoud, ‘Village et forêt’, pp. 3–20.
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the Buddha and his disciples sensed an ambiguity that hung over the
status of an individual’s existence, an ambiguity that plagued the subse-
quent course of Buddhist teaching, and an ambiguity which had its origin
in the otherness, the in-betweenness, of the empty spaces in which the
dhamma found its birth. In its subsequent evolution, the doctrine of anatta
turned into a preoccupation of philosophers concerned with learning rather
than spiritual cultivation (pariyatti, rather than patipatti), but in its origins
it was an instinctive response to the in-betweenness of the wild places where
chaos rules, where everything is potential and nothing is complete. To say
that personal beings exist there would be wrong; to say that they do not
would be wrong too.

None of this, however, must be read as an attempt to interpret Buddhist
doctrine as implied by the earliest scriptures; the Buddha was not a prophet
of disorder. It is, rather, a description of the structure of the cosmos inhab-
ited mentally by the Buddha’s contemporaries, and it suggests the image
presented to layfolk by the holy men who came out of the empty places to
preach to townsmen.

Within the Indian thought world, then, the relationship between the
animate and the inanimate was highly charged; the two terms were positive
and negative poles capable of generating a powerful electricity. We need
these principles for the understanding of the more abstract cosmology
that was formulated within the Great Tradition and became part of the
generally accepted Indian cultural heritage, including the popular or ‘folk’
environment within the totality of Indian religious culture.

Buddhism absorbed and digested the pre-existing Indian beliefs about
the structure of the cosmos. It was a structure that postulated a cosmic
order won from the primal absence of order that confounded personal
and impersonal principles; in this cosmic order the gods presided over the
continuing stability of the system. Cosmography pictured the world as an
arrangement of four continents, or of seven ring-shaped continents sepa-
rated by oceans, around a central point where Meru (Pāli Sineru), mountain
of the gods, rose up towards the heavens.49 Upon this cosmographic struc-
ture, Buddhism superimposed a scale of horizontal layers, dhātus, which
are states of being reached in meditation and rising above Mount Meru
as superior levels.50 As Rawlinson said, ‘[I]t may well be that this magical

49 W. Kirfel, Die Kosmographie der Inder (George Olms, Hildesheim, 1967 (Bonn and Leipzig, 1920);
I. W. Mabbett, ‘The symbolism of Mount Meru’, HR, 23 (1983), pp. 64–83.

50 E. Lamotte, ‘Introduction à l‘étude du bouddhisme de Śakyamuni d’après les textes anciens’,
Nachrichten der Akademie der Wissenschaften in Göttingen I: Philologisch-Historische Klasse, 1983,
pp. 83–120.
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cosmology is pre-Buddhist. But it would be wrong to think that Buddhism
rejected it; the rūpadhātu and kāmadhātu of Buddhist cosmology are totally
magical.’51

This superimposition has been seen as a conceptually awkward confla-
tion likely to show the combination of traditions from different sources.52

But, however it originated, Buddhist cosmology integrated the cosmic and
psychological scales within a single vision. According to this vision, for
example, the fourth dhyāna is a psychological state reached in meditation,
from which enlightenment can be reached, but it is also a place, a realm
within which rebirth is possible. The scheme is one which fuses what seems
to the modern mind to be incommensurables, but as Peter Masefield has
argued, perhaps the cosmography of tiered realms and the hierarchy of
mental states should be seen not as more or less metaphorical designations
of different things but as a single reality, apprehended from different points
of view.53 In similar vein, Rupert Gethin has argued that the Buddhist
conception of states of existence does not distinguish them from states of
mind.54 The difference is one of time scale: different states of mind are
reached within one lifetime; the cosmos evolves over aeons.

It would be wrong to identify the Buddhist cosmology with magic and
folk culture, and divorce this from spirituality and meditation. Buddhism
did not add a new mentality; it absorbed Indian cosmological traditions
and reinterpreted them. It had no reason to reject the belief that power can
be gained by insight into the fixed laws described by cosmology, which was
a constant tributary to Indian tradition.

It is therefore important to recognize that magic – the manipulation of
impersonal forces by one expert in the technology – was not something
that Buddhist belief automatically rejected. The distinction between belief
in impersonal principles and belief in sentient beings did not correspond
to any difference between ‘superstition’ and ‘religion’. Rhys Davids, who
recognized very much the same two principles and called them normalism
and animism, pointed out that the former persisted through the Vedas and
was represented by the magic of names, numbers, propinquity and associ-
ation.55 The Atharva Veda clearly represents the belief in power based on

51 Rawlinson, ‘Nāgas’, p. 144.
52 On the hybrid origins of Buddhist hierarchies of meditation states, see Bronkhorst, The Two Tradi-

tions, pp. 75–80.
53 P. Masefield, ‘Mind/Cosmos maps in the Pāli Nikāyas,’ in N. Katz (ed.), Buddhist and Western

Psychology (Prajñā Press, Boulder, 1983), pp. 69–93.
54 Rupert Gethin, ‘Cosmology and meditation: from the Aggañña Sutta to the Mahāyāna,’ HR, 36

(1997), pp. 183–217.
55 Rhys Davids, Dialogues of the Buddha, vol. iii, pp. 53–8.
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knowledge of a system.56 In the Pāli Canon, this Veda does not commonly
figure alongside the earlier three, but the stream of magical belief which it
represents was part of the cultural furniture of India.

The ascetic tradition, to which Buddhism belonged, lay squarely within
the same cultural world. The literature of other ascetic schools is full of
references to magic powers; Mahāvı̄ra and Gosāla are represented as exer-
cising precognition and duelling with the powers born of their austerities.
One episode in the Bhagavatı̄ Sūtra, for example, has Gosāla reducing en-
emies to ashes by magic, and attempting unsuccessfully to do the same to
Mahāvı̄ra.57 Within the wider community, ascetics came to be seen as work-
ers of magic. Ascetics, classed with learned brahmins, magicians and priests
of miscellaneous cults, could be engaged for such purposes as protecting
against the evil effects of rats, demons, pestilences of any sort, or famine.
‘Persons acquainted with rituals of the Atharva Veda (atharvavedavido) and
experts in sacred magic and mysticism shall perform such ceremonials as
ward off the danger from demons.’58 This is the world in which the monks
stood forth to proclaim the dhamma. What they taught, and the roles they
were able to play in society, had to fit within the same world. In the next
chapter we shall explore a little further the Buddhist involvement in this
world.

56 For example, the creation of the human body is attributed to the magic action of the indwelling
sacred brahman (conceived of as an impersonal force): Atharva Veda 10.2, discussed by L. Renou,
Etudes Védiques et Pān. inéennes (Boccard, Paris, 1956), vol. ii, pp. 69–79. Renou emphasizes the theme
of magically efficacious knowledge in the Atharva Veda.

57 Bhagavatı̄ Sūtra, cited by Basham, Ājı̄vikas, p. 60. 58 AŚ 4.3.37.





Mediation





7

The holy man

On the working hypothesis adopted here, the Buddha taught that truth
is best to be found by leading the life of a wanderer who rids himself of
all attachments and cultivates an austerely simple way of life, cut off from
all social ties and possessions and following the path by which the causes
of suffering and rebirth can be destroyed. This original idea is not to be
regarded as determining a particular defined stage of Buddhism as a whole;
it is, rather, one of a number of factors that co-operated in the shaping of
the movement when the Buddha began to communicate his ideas to others.
Nevertheless, the idea was original and basic, and it persisted, clearly and
unambiguously, in the scriptures. It must therefore have been an element
in the success of Buddhism in a particular sort of social environment. The
purpose of this chapter is to advance a substantially new view of the way in
which Buddhism (and similar ascetic movements) could first come to secure
an important social role. This interpretation requires us to acknowledge
that the life of the wandering ascetic was the original ideal of the Buddhist
Order, and the one by which (despite its austerity and other-worldliness) it
was first able to attract substantial support in some areas. First, therefore,
it is necessary to survey briefly the reasons for accepting that the original
impulse driving the order was indeed an ascetic one.

the buddhists as ś raman. a s

Seeking to explain Buddhism’s social role, scholars often ignore the
Buddhist scriptures’ message of ascetic withdrawal and private pursuit of
salvation. One objection to doing this – an objection rarely if ever recog-
nized – is the simple fact that this message was perfectly familiar in society
at the time as an important stream in religious life, the śraman. a movement.
We cannot ignore this stream. It therefore becomes difficult indeed to treat
the Buddha’s ideal of the homeless life of a wandering mendicant as an
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exotic theoretical notion on the margins of life, irrelevant to the processes
of social evolution.

There were many groupings of ascetics who sought spiritual enlighten-
ment by wandering from place to place and living on alms. Many of them
engaged in more or less severe forms of self-mortification, hoping to detach
themselves from the profane world and facilitate spiritual enlightenment.
The Jains and the Āj̄ıvikas were two major groups which practised severe
asceticism. The Buddha’s followers similarly lived as wandering mendicants
but eschewed the severer practices because they did not regard these as con-
ducive to enlightenment; they preferred a middle way, cutting ties with
society and preferring simplicity and poverty to active self-mortification.1

So far as the Canon allows us to tell, the Buddha’s path to salvation did not
require the manipulation of karma as such by ascetic purification. The direct
method which lay at the heart of the Buddha’s message involved cutting the
roots of ignorance and attachment by a special form of meditation cultivated
as a method of insight.2 Meditation may have been considered to produce
good karma, but this was not essential to the quest for salvation; it has been
argued by some that, though canonical teachings include doctrines about
the Buddha’s memory of past lives, this was an unsystematic borrowing
from the cultural context, not an essential prop to Buddhist belief.3

This fact, if accepted, has important implications for our view of the
social role of early Buddhism, for the early bhikkhus were, to the extent
that they were imbued with the original ideals, simply not concerned with
karmic interaction, the earning of merit as it has become institutionalized
in subsequent Buddhist societies. They sought enlightenment by the short
path. As Gombrich has argued, the Buddha was not a gradualist, and his
message, despite its much gentler physical demands than those of the Jain
teaching, called for uncompromising separation from society. ‘The first
Buddhists were asocial, even anti-social.’4

In general, the Buddhist rule was rather less strict than Āj̄ıvika and
substantially less strict than Jain practice. All were normally vegetarians by

1 Bronkhorst’s distinction between an older type of asceticism emphasizing physical austerities and the
more psychological system represented by Buddhism is relevant here. Bronkhorst, The Two Traditions,
pp. 76ff.

2 J. W. de Jong, ‘The Background of Early Buddhism’, pp. 42ff. distinguishes between asceticism,
yoga and shamanism, and points to the problems involved in tracing the historical origin of śraman. a
practices, which may have been influenced by the culture of non-Vedic peoples. See more recently
the important insights of G. Samuel, Civilized Shamans, ch. 2.

3 R. Gombrich, ‘Karma and social control’, Comparative Studies in Society and History, 17 (1975),
pp. 212–20.

4 Ibid., p.216.
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preference, though both the Buddha and the Āj̄ıvikas were ready to eat
meat.5

Sanction is also given in the Buddhist canon for austerities of some
rigour. The Buddha is said to have washed rags to make himself a robe;6

the Vinaya offered to monks the practices of living only on food scraps,
wearing clothes taken from a dust-heap, sleeping at the foot of a tree, and
using only decomposed urine as medicine; these are the four nissayas, things
on which to depend.7 The subsequent history of Buddhism demonstrates
a persistent tendency to incorporate austere practices (stopping short of
fanatical self-mortification), sometimes no doubt as a self-imposed chal-
lenge to the earnestness of the ascetic, sometimes possibly as a response to
the perception that rigorously ascetic holy men attracted more prestige than
others. One concept that brings out clearly the tension between the two
approaches is that of the dhutāṅga, a set of thirteen ascetic practices which
in later Theravāda Buddhism came to be esteemed for the dedication to
the soteriological quest which it represented.8 By the time of the Milinda
Pañha, though not in canonical Buddhism, the dhutāṅgas could be recom-
mended without qualification.9 Despite the Buddha’s rejection of severe
austerities, in places he is represented as accepting some of the dhutāṅgas
if they are practised without selfish intent. In the Majjhima Nikāya, nine
of the dhutāṅgas are mentioned positively.10 In one place the Buddha is
said to have adopted a pragmatic attitude to the practice of austerities – it
all depended whether profitable states arose in the practitioner.11 Modern
scholars are divided on the importance of these practices to the Buddha.
In fact, what probably counted was motivation.12

5 See M. Wijayaratna, Le moine bouddhiste selon les textes du Theravada (Cerf, Paris, 1983), pp. 87ff.;
Basham, Ājı̄vikas, pp. 122ff.

6 Vin I 28f., where Indra helps the Buddha make his rag robe ready.
7 Vin I 58, where each of the four primitive nissayas is supplemented by ‘extra’ allowable forms of

food, clothing, dwelling and medicine which in all cases are much less austere. Cf. E. J. Thomas,
The History of Buddhist Thought (Routledge & Kegan Paul, London, 1933), p. 23.

8 P. V. Bapat, ‘Dhutangas (or the ascetic practices of purification in Buddhism’, Indian Historical
Quarterly, 13 (1937), p. 46 points to parallels with the Jain Ayaraṅga.

9 MP pp. 351–3 where the dhutāṅgas are praised and described as necessary for an understanding of the
dhamma. See N. Tatia, ‘The interaction of Jainism and Buddhism’, in A. K. Narain (ed.), Studies in
History (B. R. Publishing, Delhi, 1980), pp. 329ff.

10 See M III 40–2, where effectively the nine are identified among practices which do not tend to
salvation if they are accompanied by a selfish attitude (implying they can be practised with an
unselfish attitude).

11 D I 11.
12 See R. Ray, Buddhist Saints in India, passim. C. Prebish, ‘Ideal types in Indian Buddhism: a new

paradigm’, JAOS, 115 (1995), pp. 651–66, reviews different scholarly attitudes. On the ambiguity of
the status of these practices see Friedrich-Silber, Virtuosity, Charisma, and Social Order, p. 110.
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The oscillation between the heroically austere (as reflected in parts of the
Theragāthā and the Sn) and the moderate within the Buddhist tradition
demands that we should be clear what we mean by asceticism. There is an
important difference between the rigorous self-mortification represented
especially by Jain practice and the gentler lifestyle taught by the Buddhist
dhamma. Here, the term ‘ascetic’ will be applied to both, for the Buddhist
self-discipline is in principle just as strict, and demands total dedication to
a life without possessions or attachments.

One aspect of a monk’s asceticism (Buddhist or other) which is so basic
that it is easily forgotten about, but is in practice usually the most dif-
ficult for the ordinand to accept, is rigorous celibacy. The asceticism of
Buddhists, however moderate, still involved total celibacy. That this was a
problem in ancient times is evident from the need for the large number of
rules in the Vinaya about sexuality, particularly those banning all abnormal
forms. Sometimes, no doubt, recruits to the order were already married. An
interesting episode from the Udāna offers a glimpse of the problems that
could be faced by a would-be pravrajita. A monk is visited by his former
wife, who seeks to persuade him that he must abandon his membership of
the Order and return home to take up his family responsibilities; she shows
him his baby son, seeking to appeal to his natural humanity.

Then, putting the child down in front of the venerable Sangāmaji, she went off,
saying, ‘There’s your child, saman. a. Support him!’ Then the venerable Sangāmaji
neither looked at that child nor said anything to him. Then Sangāmaji’s former
wife, before she had gone far, looked back and saw the venerable Sangāmaji neither
looking at the child nor saying anything to him. On seeing that, she thought to
herself: ‘This saman. a is not desirous even of his child.’ Then, turning back, she
took up the child and went off.

Now the Blessed One, with the divine eye, purified and transcending human
vision, saw such impropriety on the part of Sangāmaji’s former wife. At that time,
seeing the meaning of it, he gave utterance to this udāna [solemn verse]: He does
not rejoice at her coming, he is not sad when she goes. Sangāmaji is released (from
all ties); him I call (a real) brāhman. a.13

A sutta story is not a historical record, but the purpose with which it
is told may be historical evidence. The story of Sangāmaji was told as an
example of steadfastness in the face of a strong inducement to lapse. It is
a clue to the likelihood, prima facie strong, that followers of the Buddha
might have to confront powerful opposition from their families.

We are entitled to wonder how often the radical rejection of any social role
represented by ‘going forth’ provoked serious antagonism from the families
13 Udāna, ed. P. Steinthal (Routledge & Kegan Paul (for the PTS), London, 1982 (1885)), pp. 5–6.
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of ordinands. The Pāli texts vouchsafe few hints of this. One passage refers
explicitly to such complaints:

People grumbled, took offence and became irritated, saying: ‘The recluse Gotama
has followed the path (pat.ipanno) by causing childlessness, the recluse Gotama has
followed the path by causing widowhood, the recluse Gotama has followed the
path by splitting up families.’14

Bareau made a study of the reactions to having a family member become a
Buddhist monk. Many of the cases recorded, unsurprisingly, tell of families
enthusiastically supporting the Buddhist Order, but sometimes families are
represented as expressing their indignation at the conversion of relatives.
Bareau suggests two sources of this indignation: the social pride of high-
caste families, and resentment at losing a son before he had time to produce
an heir (thereby rendering family property liable to escheatment to the
crown).15

wandering and solitude

In Buddhist sources appear frequent statements of good reasons for prefer-
ring a peripatetic existence, operating alone or with only one or two com-
panions. Teachers should seek seclusion; when their lay supporters crowd
around them they may be corrupted.16 Life in a house is treated as a symbol
for indulgence in the sensual pleasures, which seriously obstruct spiritual
progress.17 The authority of other legendary Buddhas is called upon to
justify the life of solitude. The Buddha Vipassin is said to have thought to
himself: ‘It is definitely not suitable for me that I should stay in the midst
of a crowd. Better I should stay alone, distanced from the crowd.’18 The
praise of solitude is a constant refrain. The Buddha’s disciples were known
to frequent the wilderness.19 The Buddha preferred wandering alone to the
sort of gathering for the purpose of vain talk practised by other ascetics:

The Blessed One favours lodging in the remote wilderness among woods and
forests, where there is scarcely a sound, scarcely a noise, pervaded by loneliness,
utterly secluded and suitable for solitary meditation.20

14 Vin I 43. This is the only place it occurs in the Canon.
15 A. Bareau, ‘Les réactions des familles dont un membre devient moine selon le canon bouddhique

pali’, in O. H. de A. Wijesekara (ed.), Malalasekara Commemoration Volume (The Malalasekara
Commemoration Volume Editorial Committee, Colombo, 1976), pp. 15–22.

16 M III 115ff. 17 Collins, Selfless Persons, pp. 167ff. 18 D II 30.
19 D III 195. 20 D III 38.
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We are told that the monk is likely to be found in the vicinity of a forest,
trees, hillsides, glens, caves, charnel places or open fields.21 This is indeed a
stock formula, found in many descriptions of the monk’s favoured haunts:
‘A monk favours lodging in some isolated spot – the wilderness, the root of a
tree, a mountain cleft, a hill cave, a cemetery, a wild wood, an (unsheltered)
place out in the open, a pile of straw.’22

The Buddha’s disciples were expected to make for remote haunts and
stay in wild or forest areas.23 The Buddha warned that monks who had
not purified themselves or overcome their emotional fetters would only
make things worse by dwelling in lonely dangerous places, but such a prac-
tice was right for those who had advanced in spirituality: ‘I am one of
those ariyas, purified in respect of behaviour, whose practice it is to lodge
in the remote wilderness among woods and forests.’24 When the Buddha
discusses the factors of the prosperity of the Vajjians and lists the char-
acteristics of the saṅgha, solitude occurs in this list.25 The career of the
Paccekabuddha involves ascetic renunciation and solitary wandering, con-
ditions favouring prolonged meditation.26 Mahāyāna later disparaged the
image of the pratyekabuddha, but in the canonical Pāli texts the references
appear in some of the oldest passages (for example in the Udāna and Sutta
Nipāta, the Majjhima Nikāya, and the Niddesa) and unambiguously cele-
brate the values which the Paccekabuddha embodies. The whole character
of Buddhist traditions about the careers of these enlightened beings displays
the early values of the wandering forest ascetic. This has been argued in
detail by Reginald Ray, whose study of the traditions about a whole series
of such figures supports the ascetic paradigm for central Buddhist aspira-
tions.27 The peripatetic ideal is specially celebrated in the Sutta Nipāta, a
text which has been seen as a probable locus for an early stage of Buddhist
thought about a monk’s life.28 N. A. Jayawickrame has argued that the
older parts of this text reflect a time before coenobitism flourished; the

21 D III 49. 22 E.g., M I 274.
23 M I 360: a monk is expected to abandon property and live with a minimum of food and clothing,

but the point of this sutta is to emphasize that what matters is his psychological attitude, not his
outward circumstances. Cf. M II 8.

24 M I 4 generally. The quotation is at M I 17.
25 D II 77: ‘so long as the brethren delight in forest dwellings (āraññakesu)’.
26 M. Kloppenborg, The Paccekabuddha: a Buddhist Ascetic (E.J. Brill, Leiden, 1974), pp. 31–73.

Cf. J. W. de Jong’s review in IIJ, 18 (1976), pp. 322–4.
27 R. Ray, Buddhist Saints in India.
28 Bronkhorst, The Two Traditions, p. 121. Vetter argues that the At.t.hakavagga contains the mystic

teaching of a different monastic group that eventually came to merge with the Buddhist Order.
T. Vetter, The Ideas and Meditative Practices of Early Buddhism (E.J. Brill, Leiden, 1988), appendix,
pp. 101–5.
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verse portions celebrating the peripatetic life of the muni, the bhikkhu or
the saman. a embody some of the oldest teachings, and the Khaggavisān. a
verses (praising the lonely wandering life of the rhinoceros) may survive
from an original foundation upon which the collection of suttas was built.29

Here we read that the Buddha takes the houseless state; housebound life
causes defilement.30 Solitude was the right condition for a monk.31 The
monk was to cut himself off from all the constraints of life in society and
wander forth untrammelled by family or property:

‘He who has sons takes pleasure in sons, and in the same way he who owns cows
takes pleasure in his cows; for what supports a man gives him pleasure, and he
who lacks support lacks pleasure.’ [These are the words of Māra. The Blessed One
however says:] ‘He who has sons is made unhappy by sons, and in the same way
he who owns cows is made unhappy by cows; for what supports a man makes him
unhappy, and he who lacks support lacks unhappiness.’32

Having torn one’s fetters asunder, like a fish breaking a net in the water, not
returning, like a fire (not going back) to what is (already) burned, one should
wander solitary as a rhinoceros horn.33

The implication was clear: the monk was to find release in solitude:

Happy is isolation for one who is content, who has heard the dhamma, who has
vision. Happy is the avoidance of harm, restraining oneself from (injury to) living
creatures in the world. Happy is freedom from passion, passing beyond the world
of desire.34

Further, the many references to the Buddhist Order as the ‘Saṅgha of the
Four Quarters’ clearly designates the ideal character of the saṅgha as an order
of homeless peripatetics all belonging equally to all places. Such references
occur in the Vinaya, in some post-canonical Pāli literature, and in various
early inscriptions (generally later than the period considered here).35 The
term was examined by S. Dutt in his classic study of early Buddhist residence
patterns; he emphasized the peripatetic ideal.36 Sometimes the Saṅgha of
the Four Quarters is the entire Buddhist Order, sometimes (as the tendency

29 N. A. Jayawickrame, Analysis of the Sutta Nipāta. A critical analysis of the Pāli Sutta Nipāta illus-
trating its gradual growth (London, unpublished PhD thesis, 1947), pp. 9, 304ff.

30 Sn 273, 1003, 207; cf. 805, 963.
31 Sn 45ff. One may wander in company with a wise and righteous companion, but in the absence of

such a person, one must wander alone. Cf. Sn 208.
32 Sn 32f.
33 Sn 61 Trans. in K. R. Norman, The Group of Discourses (Sutta-Nipāta) Volume II. Revised Translation

(PTS, Oxford, 1992), p. 7.
34 Udāna, ed. Steinthal, p. 10.
35 On the Saṅgha of the Four Quarters, see Wijaratna, Le moine bouddhiste, p. 18.
36 S. Dutt, Early Buddhist Monachism (Munshiram Manoharlal, Delhi, 1984 (London, 1924)), pp. 90–5.
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to form permanent monastic settlements set in) the expression designates
particular local communities.

the monk as go-between

But we must not go to extremes: to insist upon regarding the Buddha and
his truest spiritual heirs as lonely hermits and nothing else would be to
miss half the significance of the dhamma. The monks needed psychological
detachment, just as a battery needs to be regularly recharged, and the best
conditions for this lay in periods of solitude. But, in between, the whole
point of the Buddha’s way was to go from place to place, receiving offer-
ings and imparting dhamma. Homelessness meant wandering (pra-vraj );
wandering means going from place to place, not disappearing from human
ken. We are not looking for hermits. In interpreting the earliest social form
taken by Buddhism, the choice is not just between solitary hermits and
community-involved coenobites. We should not describe the Buddha and
his disciples purely as lonely mystics frequenting the wilds, and equally we
should not describe them purely as cosmopolitans who attracted throngs
and influenced the great and famous in the big cities. The point is that they
were both, and indeed that they were commonly to be seen in the myriad
villages where most people lived. This is fundamental to the sociology of
Buddhism and the other śraman. a movements; their leaders moved freely
between two worlds, constantly moving from place to place.

The social role of the monk made him familiar with all conditions of
men. He was to be found in the streets of a royal city, just as much as in
a group of merchants hurrying along a forest track or among goatherds
on upland pastures. Urbanization, in any society, pulls local elite groups
into towns and cities; landlords gravitate to the city, at least seasonally,37

and the best potential converts for the dhamma were likely to be found
in the biggest settlements. In the fullest sense, then, the monk was a go-
between.

All this goes some way to show that the role of the earliest transmitters of
the dhamma was unlike that of the monk as a part of the settled rural order
in modern Buddhist countries. It is not the case that, knowing what modern
agrarian Buddhist societies are like, we can therefore recognize the dynamics
of the society inhabited by the Buddha. The special conditions of early
northeastern India during the urbanization process must have been different

37 G. Sjoberg, ‘The rise and fall of cities,’ International Journal of Comparative Sociology, 4 (1963),
pp. 110ff.
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from those of later periods. In these conditions, Buddhism and the other
non-brāhman. ical teachings are likely to have found their niches in ways
which cannot readily be inferred from the study of other places and times.
In a modern setting, the community of monks participates in a stable social
system. It facilitates the earning of merit by the lay population, with which
it lives in symbiosis. Further, the order takes part in ceremonies, provides an
avenue of advancement for the ambitious, keeps alive a tradition of higher
values, and provides village education. Monks and nuns even participate
in legal, social and economic exchanges in ways hardly countenanced by
the letter of the monastic law. Indeed, inscriptions yield ample evidence of
monastic involvement in various forms of social interaction in early times,38

though they cannot tell us about the Buddha’s own lifetime or the careers
of the earliest converts.

It would be wrong to suppose that the essential character of this social
involvement of the saṅgha provides a premise from which we can reason
backwards to the mechanisms by which Buddhism as such first acquired any
sort of social role. Such a proceeding may tempt us to dismiss as marginal
or incidental the whole tradition of solitary asceticism and meditation
which the canonical texts clearly identify as the predominant concern of the
dhamma. We should seek to understand the dhamma’s origin by working
from an understanding of the best evidence available. That evidence is
furnished, for better or worse, by the texts. These represent the Buddhist
monk as a wandering holy man, and it is this image to which we must give
priority in the context of Buddhism’s rise. In the next section we shall see
that the image fits in its context very well.

community self-perception in an age of expansion

On a map, or in a paragraph, the human settlements that made up an
ancient Indian kingdom’s population are anonymous and featureless, un-
differentiated dots or notional quantities; we have little idea what it was
like to live in them. But it was, ultimately, the feelings of their inhabitants
that wrote the script – their loves and hates, their loyalties and distrusts –
which determined how contests should end, what institutions should be

38 In a series of articles G. Schopen has demonstrated this social involvement from inscriptions, dating
primarily from the early centuries of the Christian era. See for example ‘Doing business for the Lord:
lending on interest and written loan contracts in the Mūlasarvāstivādavinaya’, JAOS, 114 (1994),
pp. 527–54; ‘Monastic law meets the real world: a monk’s continuing right to inherit family property
in classical India,’ HR, 35 (1996), pp. 101–23; ‘Two problems in the history of Indian Buddhism: the
layman/monk distinction and the doctrines of the transferences of merit’, Studien zur Indologie und
Iranistik, 10 (1985), pp. 9–47.
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supported or abandoned. What motives drove them? It is all too easy to
manufacture interpretative categories out of ignorance, imagining for ex-
ample that ‘the masses’ were one significant class of people, and ‘the elite’
another, or that the four ritual varn. as were such classes, each following its
perceived interest in dealing with the others. But we cannot know how
often, or whether, these categories really shaped history. There must have
been many categories of interest and affinity, often cross-cutting, that de-
fined significant classes; and we have to deduce, if we can, what they might
have been.

In modern society, significant groups of people which act on recog-
nized shared interest tend to be horizontal – social classes or occupational
groups. In ancient India the obvious working hypothesis must be different;
it is much more likely that the significant groups were vertical – commu-
nities occupying particular areas. Features of the environment encouraging
geographical separation, or facilitating one chieftain’s control over an area,
are more likely to have defined units of population with a natural coherence
and cultural homogeneity.

Historical or social analysis favours simplicity of conceptualization and
tends to interpret phenomena (such as religious movements) as products of
continuing social or cultural patterns. But what if a phenomenon actually
depends on social change, on transition? The period of the rise of Buddhism
was one of expansion, as the rising urban-based kingdoms reached out to
encroach upon hinterland communities. Paths first made by pioneers or
refugees were increasingly trodden by traders, tax gatherers and war-bands
or royal armies. With growing population, settlements grew and the patches
of land they cleared grew and coalesced.

We have to recognize the major cultural adjustments that had to be made
as the inhabitants of outlying settlements found their lives encroached upon
by outsiders representing urban culture. Sometimes they could be recog-
nized as fellow members of a cultural group, linked by lifestyle, language,
religion, myth, ancestry, or any combination of these or other factors.
Sometimes they could not. Either way, they might be seen as sources either
of advantage or of danger.

When a state expanded into new territory, the people living there were
under threat, but they might find opportunities too. They could suffer
from armies, tax gatherers, press-gangs, and providers of goods and services
in disastrous competition with local people. They could benefit from new
trade opportunities, new resources, new employment possibilities, new
wealth. All the time, they had to deal with an assertive and challenging set
of cultural values and symbols coming from outside.
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If these values and symbols belonged substantially to the set of shared
culture and remembered history they already possessed, then brahmins,
who were the custodians of acknowledged sacred truth, could mediate the
fusion of separate groups, providing a language for the articulation of a
common sense of community that integrated the locality within the larger
unit. But what when shared cultural frameworks were absent or highly
diffuse and there were no common cultural symbols? What when political
dominance reached out quickly into the further hinterland where culturally
unassimilated communities lived, strangers to brāhman. ical rituals?

Not only would the extension of political hegemony have to be justified
in other terms than a mere show of power, but different cultural positions
would also have to be assimilated. Here, a different sort of cultural cement
was required, neutral towards dominant culture and subordinated commu-
nity alike. It is here that the figure of the holy man, a peripatetic symbol
of power and wisdom, explicitly rejecting any stake in the institutions of
power and authority, at home alike in the courts of kings and in the set-
tlements of herdsmen or upland agriculturalists, had an important part to
play.

This view of the social role of the Buddhist monk has the merit of relating
the rise of Buddhism to the urbanization process in a more systematic way
than do other accounts. The relationship lies in the role of the holy man,
who, whatever his original personal motivation (and even in despite of
it), could become an agent of acculturation, a middleman between the
urban state and the remoter local cultures. But such a role was not part
of the original ascetic and esoteric programme, as embodied in the earliest
teachings; nor was it, in its evolution into a variety of social functions,
envisaged by the villagers who first adopted a holy man as a repository of
merit and protective energy. No doubt many monks, and very likely the
Buddha himself, resisted the temptation to be drawn in, though at least
the potentiality for this kind of role is implicit in some of the Buddha’s
activities.

At court, the monk could act as intercessor between a ruler and his
potential targets or victims; but the traditional image of the Buddha as an
adviser to kings makes clear the sensitivity of this role. It could so easily
violate the other-worldly ideals of the ascetic path. Bareau has recognized
this, emphasizing that the Buddha offered advice and teachings rather
than attempting active mediation between two different cultures or world
views.39 In such situations, the Buddha encouraged kings to place their

39 Bareau, ‘Le Bouddha et les rois’, p. 38.
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actions in a much broader spiritual context than that provided merely by
the language of Realpolitik.

However, as a matter of social history, the passage between ascetic and
public forms of Buddhism has always been too easy to make. Just as may
be observed in modern Buddhist states, when we examine the process of
domestication studied by anthropologists, even those monks who were
wedded to the ideals of the ascetic wanderer must have found themselves
drawn into the web of social interaction by a thousand subtle strands.

They depended for subsistence upon lay supporters; these perceived
themselves to be benefiting from the monks in ways that need not have
corresponded to the world view or values of the ascetic wanderers; in the
course of daily contact the dissonant perceptions adjusted to each other
and the monks were brought to play an integral part in the society which
they had originally forsaken. The more truly ascetic and detached they
were, the more attractive they might be to villagers as sources of spiritual
benefit.

This process of domestication in the interaction between monks and
laity was not a straightforward development whereby an earlier situation
(villagers regard ascetic holy men as sources of spiritual energy and give
them alms) came to be superseded by a later (monks reside close to vil-
lages and act as mentors, priests and teachers). It was, if modern paral-
lels are any guide, a complex form of evolution, both rapid and gradual,
with cycles contained within cycles. Overall, in the long run, the saṅgha
settled in monasteries and became a social institution. In detail, in innu-
merable micro-historical narratives, holy men gained reputations, formed
links with villagers, and became quasi-icons at the centre of church-like
institutions, which after their death sometimes inspired other ascetic holy
men. Different facets of Buddhism, seen differently by different people, co-
existed at any given stage. Here, we wish to abstract, artificially, the earlier
and later stages and see how monks could be holy men, or village priests, or
both.

holy men as middlemen. the analogy of
the christian holy man

An interpretation of the monk as holy man mediating between diverse so-
cial groups finds support from the analogy of better documented historical
episodes, where holy men have acquired a political role in the interac-
tion between a cosmopolitan state and a culturally diverse local society.
Conspicuous is the case of the Christian peripatetics of the Levant in late
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antiquity, as studied by Peter Brown.40 Brown points to the need of hermits
to separate themselves from society and frequent the wilderness. However,
they also often visited public places wherever there were congregations of
merchants, soldiers or migrant groups. The society that honoured them
was not poverty-stricken, for there were big prosperous villages in Syria:
‘The holy man did not arise from any misère of the country-folk, as is too
often stated.’41 Here as in India, we find no evidence for the assumption
that social distress was a precondition of success for a message of salvation.
Rather, with few exceptions, both economy and society appear on the evi-
dence to have been expanding, and societies came into possession of more
sophisticated technologies and broader cultural horizons.

The Syrian parallel is instructive. Holy men, once they had gained re-
spect, could function as village patrons (replacing landlords, who were
migrating to the towns); they could offer advice, use their influence as men
of birth and education in matters of law and taxation; they could heal and
exorcise; they could arbitrate in local disputes.

In 1995, Brown modified his earlier emphasis upon the political role of
the holy man as a mentor of rulers, preferring to stress his mediating activity
in the hinterland, in ‘marginal’ areas. The holy man ‘in many regions, acted
as a facilitator in the transition from paganism to Christianity’;42 examples
show how the holy man could adapt to local perceptions of the sacred, and
often directly confronted the local sorcerer, acting as healer or intercessor
with divine power.43

These men had to separate themselves rigorously from society if they
were to be trusted as neutral, disinterested helpers, spiritual or social. By
his asceticism, even his eccentricity, a holy man marked himself off as
a quintessential outsider wherever he went, standing ‘outside the ties of
family, and of economic interest . . . he was thought of as the man who
owed nothing to society . . . whose attitude to food itself rejected all the
ties of solidarity to kin and village that . . . had always been expressed by
the gesture of eating’.44 The more rigorous the asceticism, the greater the
assurance of a holy power that transcended local horizons; Saint Simeon
Stylites, perched atop his pole, was the holy man par excellence. He, like
the Buddha, was credited with a ‘lion’s roar’.45

40 P. Brown, ‘The rise and function of the holy man in late antiquity’, in Society and the Holy in Late
Antiquity (Faber and Faber, London, 1982), pp. 103–52; P. Brown, Authority and the Sacred. Aspects
of the Christianisation of the Roman World (Cambridge University Press, Cambridge, 1995).

41 Brown, ‘Rise and Function’, p. 115. 42 Brown, Authority and the Sacred, p. 64.
43 Ibid., pp. 57–8, passim. 44 Brown, ‘Rise and Function’, p. 131.
45 ‘Delegations from neighbouring villages, headed by their priests and elders . . . trooped up the side

of the mountain to hear “the lion roar” as to how they should order their affairs,’ ibid., p. 128.
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Brown sees the holy man as a mediator between cosmopolitan and
parochial cultures where society is fluid and social mobility is accelerating,
where ancient institutional centres of religious certainty are losing rele-
vance, where education is spreading, where the authority of the powerful
individual is replacing that of the patriarch and where sanctity is com-
ing to reside in people rather than places. He could have been describing
northeastern India in the period of urbanization.46

the holy man in india

India was already, in the fourth century bce, highly diverse socially and
linguistically; all the more timely, then, was the emergence of a group of
figures who could aptly play the part of middlemen or facilitators. Their
position did not depend in the least upon social distress, disease or increas-
ing inequality among the ordinary folk; it arose from the stresses generated
as the cultures of expanding states failed to fit within the world view of
ordinary folk. A universal redefinition was needed in order to provide jus-
tification for the many changes that had taken place, producing a degree
of culture shock not experienced before. Buddhism represented one such
redefinition.

Another can be found in both Sanskrit epics, though the visions they offer
are somewhat different, the Mahābhārata offering a much more fractured
view of the changes, and the possible response to them. The brahmins had
an ideology based on varn. a and ritual status that probably already existed
by the time the Brāhman. as were composed, beginning in approximately
800 bce, but this was tied into a particular language that was rapidly
becoming archaic and increasingly different from any vernacular, and was
quite socially exclusivist to begin with.

Buddhism (like some other ascetic schools) did not appear exclusive or
particularistic, and could appeal where brahmins were seen as alien. This
was where the wandering ascetic, intent upon salvation, could meet a need.
His appeal was not to the gods of specific communities, but to impersonal
principles that could be understood anywhere. Instead of taxes, he asked
for left-overs. Instead of war-bands, he controlled untamed spiritual forces
that lived in the wilderness. He could be regarded with favour, however cau-
tiously, by kings as well as peasants. In an expanding state, it was natural for

46 Ibid., p. 148. Friedrich-Silber, Virtuosity, Charisma, and Social Order, pp. 45ff. discusses Brown’s
analysis, emphasizing its social-functional approach. Such an approach, though, can be usefully
married to a concern with the transcendent and ideological dimension of the monk’s role, as the
present study will show.
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a ruler to seek association with such figures, even at the cost of disapproval
from the priestly custodians of his own ancestral religious culture. This is
because, if the state is to cohere, it must acquire a set of legitimizing princi-
ples in which all its constituent communities can recognize themselves. So
long as the majority of the population under the lordship of a ruler consisted
of people who recognized a single culture or ethnicity,47 it was natural for
the ruler to ground his legitimacy in this shared culture; when the majority
of the population consisted of groups with quite different traditions, it was
natural for the ruler to seek legitimacy in a new and universal ideology. It
is therefore not surprising that a ruler such as Aśoka should have expressed
disapproval of trivial ceremonies and patronized lavishly the communities
of śraman. as.48

The point is fundamental; śraman. a teachers were not just rustic medicine
men from the wilderness. They were active everywhere. They could there-
fore be co-opted to stand for the solidarity of the kingdom, a solidarity
that was cemented by a new message that insisted upon the universality of
values, and subverted the privileged authority of Vedic rituals and myths
which were controlled by a special group. This sort of message was just
what rulers needed when they were trying to bring beneath their dominion
communities too diverse in culture and origins to be accommodated within
a ready-made Sanskrit-brāhman. ical image.

This whole situation was essentially transitional, but could last quite a
long time. Generations of cultural interaction had to intervene before the
brahmins could do their work, and cultural integration could occur. One
could also add that the separation of monks from the king not only allowed
an element of perceived independence to the monk, but released the king
from dependence upon the brahmins, on whom he would have had to
rely for major public ritual and legal interpretation. The Hindu king was
circumscribed by the brahmins’ role as the custodians of tradition, but this
would never apply to a king’s dealings with a Buddhist monk, who made
no claim to superiority in a hierarchy.

47 Ethnicity is a slippery concept which has changed its meaning in scholarly usage. Culture or even
subjective world view has been replacing anything like biological ancestry as a main criterion. See
for example Sian Jones, ‘Discourses of identity in the interpretation of the past’, in P. Graves-
Brown, S. Jones and C. Gamble (eds), Cultural Identity and Archeology: the Construction of European
Communities (Routledge, London and New York, 1996), pp. 62–80; Sian Jones, The Archeology of
Ethnicity: Constructing Identities in the Past and Present (Routledge, London and New York, 1997),
esp. p. 128.

48 ‘Women especially perform a variety of ceremonies, which are trivial and useless’: Major Rock Edict
IX; see R. Thapar, Aśoka and the Decline of the Mauryas (Oxford University Press, Oxford, 1961),
pp. 253ff.
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the fit between buddhism and indian history

The critical factors in the rise of holy men to importance operate in spe-
cific temporary conditions – rapid encroachment by a state upon diverse
outlying communities. If the encroachment continues the conditions will
change, and eventually, as cultures mingle through patronage and inter-
marriage, a single core tradition will emerge, and the brahmins – or monks
who have come to behave like brahmins – will win. On this hypothesis,
Buddhism and the other śraman. a traditions were likely to prosper wherever
and whenever a metropolitan culture expanded among alien populations
speaking different languages and recognizing no shared ancestry; brahman-
ism was likely to prosper where expansion was among communities already
sharing a cultural past. The difference between the two situations is one of
degree, and in practice priestly and śraman. a religious figures could compete
for influence.

This interpretation is supported by the subsequent course of Buddhist
history. The hypothesis would predict that, so long as it retained its original
śraman. a character, Buddhism would be particularly influential in the outer
zones of expanding Sanskrit civilization, where the discontinuity between
the old Aryan-Vedic culture and indigenous populations remained stark,
and at the courts of imperial rulers. The success of Buddhism in the frontier
zones of the northeast, the northwest and the south takes its place in this
interpretation.

The hypothesis would also predict that, as Sanskrit civilization spread
and consolidated, and different populations were gradually brought to-
gether by intermarriage and cultural osmosis, the role of mediator between
metropolitan expansion and Little Tradition would fall increasingly to ritual
priestly figures (in a word, brahmins) rather than ascetics, and Buddhism
would retreat to the furthest social frontiers and beyond.

All religions change a great deal in the course of history; most of them
turn into their opposites in some environments. Buddhism could lose much
of its śraman. a character in a new environment (though the scriptures were
always available to inspire local revivals of it) and take on the particularistic
features of a regional orthodoxy, its monks functioning like priests within
local social structures; indeed, this tendency to institutionalization would
have been present from the first, as an element in the interaction between
different perceptions of the monks. This way of interpreting the history of
Buddhism in India as a response to socio-cultural conditions is essentially
new, although a few of its elements appear severally in the observations of
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some scholars – for example S. Dutt,49 D. D. Kosambi,50 M. M. Maras-
inghe,51 Romila Thapar,52 and Michael Carrithers.53 Substantial empirical
support for it may be found in the fit between what it predicts and the
course of Indian Buddhist history, as sketched above. Spelling out this fit
in detail would require another monograph, but familiar facts about the
historical geography of Buddhism represent prima facie a persuasive case.

modern parallels

It is dangerous to rely uncritically upon parallels from vastly different his-
torical contexts; but, if there is any value at all in the proposal that holy men
could prosper because there was a need for them as intermediaries between
incommensurable cultural orders, the proposal abstracts something basic
that is likely to be common to different societies. The much more accessible
evidence of holy men linking polis with little tradition in modern times is
worth noticing here, not as proof of anything, but because it can usefully
illustrate the sorts of things that holy men in ancient India might have
done.

The forest tradition in Thailand offers examples of monks whose fame
as ascetics has involved them in the processes of politicization whereby iso-
lated localities have been subjected to the influences of expanding national
culture. Some have resisted the pressures to be drawn in – notably Acharn
Man in the northeast, who early in the twentieth century inspired a strong
and continuing movement.54

Such a movement genuinely offers a parallel to the religion of the frontier
regions of expanding Sanskritic civilization in ancient India. The northeast
of Thailand was relatively isolated until the nineteenth century; according
to Sunait Chutintaranond, only in the late nineteenth century did anything
like a centralized state begin to appear under the energetic policies of King
Chulalongkorn.55 The north-easterners were still adjusting to the crisis of
cultural redefinition in Acharn Man’s time.

49 Dutt, Early Buddhist Monachism, pp. 153–6. 50 Kosambi, ‘Early stages’, pp. 45ff.
51 M. M. Marasinghe, Gods in Early Buddhism: a study in their social and mythological milieu as depicted

in the Nikāyas of the Pali Canon (University of Sri Lanka Press, Vidyalankara, 1974), p. 28, and citing
G. P. Malalasekara, Dictionary of Pāli Proper Names (published for the PTS by Luzac, London, 1960),
vol. i, p. 295 (Ālavı̄), vol. ii, p. 1210, M III 268, S IV 61 (Sunāparanta), and D 2 166f. (Moriyas).

52 Thapar, From Lineage to State, pp. 149ff. 53 Carrithers, Buddha, pp. 86, 90ff.
54 See J. L. Taylor, Forest Monks and the Nation-State (Institute of Southeast Asian Studies, Singapore,

1993), for a study of this movement.
55 Sunait Chutintaranond, ‘ “Mandala”, “Segmentary State” and the politics of centralization in

medieval Ayudhya’, Journal of the Siam Society, 78 (1990), pp. 89–100.
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The pressures upon well-known monks to become part of the state ap-
paratus have been real enough, with famous teachers sometimes attracting
attention from the Thai monarchy and being made national icons.56 One
forest monk, Thui, was an effective mediator: ‘Thui’s linkage with influen-
tial élite helped to facilitate dialogue with local bureaucrats, and resultant
attention on matters such as road repairs, bridge maintenance, or general
village concerns.’57 Important national figures liked to visit such famous
monks, and wealthy supporters provided resources which could be used
for the benefit of villages living in symbiosis with monasteries belonging
to Man’s tradition. Another monk, Baen, promoted the building of a road
to a local village, using contacts in the government organization for rural
development; he helped to establish a rice bank and a credit union, and
‘arranged the distribution of used clothing and medicines to the isolated
hived communities further into the Phuuphaan heartland’. Another monk,
Wan Uttamo, promoted small-scale irrigation projects, with the King’s
benevolent interest. Such people combined their roles as meditation mas-
ters with the status of ‘development monk’ (Phra Nakpathanaa).58

Such monks acquire charisma which offers to lay supporters the means
of making merit; they offer their donations to a famed monk, whether for
public works or for the support of his monastic organization. As Acharn
Tate recorded: ‘Funds for [community projects] never seem to have dried
up, and there remains a strong interest in aiding my projects . . . I have
never gone out looking for even a penny, but funds have rolled in from all
directions.’59

J. L. Taylor’s important work on the forest monks of northeastern
Thailand, cited above, shows how the tension between ascetic, public and
popular images of the Buddhist monk is worked out. What has been hap-
pening repeatedly in the career of Acharn Man and the more renowned of
his disciples is likely to have happened countless times since the lifetime
of the Buddha. As Taylor summarizes it, the cycle typically begins with

56 Taylor, Forest Monks, pp. 214ff. Extensive government regulation of the training and organization of
monks has even extended to the issue of identification cards for monks: ibid., p. 98.

57 Ibid., p. 242.
58 The Thai experience shows how readily Buddhist monks can slide into social roles as facilitators,

mediators, counsellors and so forth. As Friedrich-Silber details, the modern Thai government is
actively concerned to use monks as ‘local agents in the implementation of its modernization policies’,
and the Thai Buddhist monastery has multiple social roles as ‘a community center, counselling agency,
hospital, school, community chest, free hotel, news agency, charity employer, bank (at low or no
interest), clock, sports center, morgue, poorhouse, landlord . . .’ See Friedrich-Silber, Virtuosity,
Charisma and Social Order, p. 91, n. 38.

59 Ajahn Tate, The Autobiography of a Forest Monk (Wat Hin Mark Peng, Chiang Mai, Thailand, 1993),
pp. 264ff.
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a wandering monk, following an ascetic lifestyle,60 favouring a particular
spot for his rainy-season retreat and gaining a reputation for sanctity among
local villagers; subsequently, other ascetic monks come, and buildings are
put up; the site, with its shifting population, attracts patronage from further
afield; the administrative apparatus of the state-sponsored saṅgha begins to
absorb the monastery, and scholarly (not ascetic) monks are installed in it
(that is, pariyat replaces patibat);61 the monastery becomes a node in the
national religious network. After the death of the original ascetic teacher
who inspired the process, the settlement becomes a monument; devotees
make pilgrimages to it in order to benefit from its concentrated spiritual
energy, and great men endow it so that pariyat monks can study there, but
the real ascetics forsake it and seek solitude elsewhere.62

This shows how forest monks continue an ancient tradition of asceticism.
It also shows the tension between the image of the ascetic monk as a
repository of talismanic spiritual power, and that of the institutionalized
monk engaging in study and education; the tension produces various forms
of Buddhism within a generation or so. But the superimposition of these
images upon our map of ancient India, where so much space is blank, can
only provide broad-brush strokes on the canvas. It depends in large part
upon our acceptance of an interpretation that views the monk as a mediator
between ill-assorted cultural groups being brought together willy-nilly.

the domesticated monk as middleman

It must at least be clear, though, that the wandering holy man and the
domesticated monk do not belong to two different institutions, stages of
history, or cultural worlds. They interpenetrate; they can be one and the
same man, seen from different points of view. This being understood, we
may attempt some insight into the ways in which Buddhist monks, as their
careers came to be shaped by the concerns of their lay supporters, became
domesticated.

Buddhism grew to be a world religion because it succeeded so well in at-
tracting lay supporters, especially those who were prepared to be munificent.

60 A monk following the forest tradition in its austere form; thudong kammathaan. These monks often
observe the dhutāṅgas (see above, p. 163). Cf. Taylor, Forest Monks, pp. 326–8.

61 In Pāli scriptures occur the terms pariyatti, ‘learning (the doctrine)’, and patipatti, ‘practising
(the doctrine)’ as two of the three stages of progress of the disciple (the third being realization
of the goal of the doctrine); Nyanatiloka (ed.), Buddhist Dictionary: manual of Buddhist terms and
doctrines (3rd edn, Frewin, Colombo, 1972), s.v. pariyatti.

62 This conflates summaries of the process by Taylor, Forest Monks, pp. 96ff., 202.
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Without this success it could not have undergone the massive expansion
it experienced after the reign of Aśoka, or left monumental evidence of its
presence right across Asia.63

However, the study of the relationship between the laity and the Buddhist
saṅgha, depicted in the earliest texts of Buddhism, is fraught with difficulty.
True, there is much material, especially in the Vinaya and the Nikāyas, de-
tailing interaction between laity and monks and nuns. Much of the descrip-
tion, though, is highly formulaic, and though this very fact is important in
its own right, it does not allow us to tease out the details of daily interaction
between monks and laity.

There are descriptions of a wide range of meals and alms-gathering
activities; beyond this, the specific mechanisms of interaction are reduced
to stereotypes and formulae. Material dealing with lay–monk interaction
that is not structured round the meal relates mostly to the laity censuring
monkish behaviour, so that the Buddha is required to declare a rule of
conduct. Ostensibly the justification for many of the rules stemmed from
the pressure of a censorious laity that required from the monks a strict
adherence to a particular modest lifestyle. Whether this reflects the reality
of lay pressure is very difficult to tell; we have no other evidence of such
involvement beyond the texts, unless, on the basis of inscriptions which
attest their active material support, we infer the lay supporters to have
functioned somewhat like a modern-day pressure group. Rather, in the
Vinaya passages the laity seems to represent an absolutely predictable body
of opinion that could be drawn upon always by the Buddha or other
senior monks as unwavering justification for the imposition on monks of
particular standards.

At all events, the very fact that Vinaya rules were handed down in a
framework of narratives explaining why such rules had to be proclaimed
helps us understand the range of options within which early Buddhism
could develop its images of monks and nuns, or, on the other hand, of
the laity. It is especially important if we are to understand fully the role
of the monk as social mediator. If the monk truly did derive status from
mediating between different social classes, between different political and
administrative groups and, above all, between outlying community and
principal city, then it should be conceded, theoretically at least, that this
mediatory function would have related the order of monks to lay non-
Buddhists as well as committed Buddhists.

63 See Jeffrey Samuels, ‘Views of householders and lay disciples in the Sutta Pit.aka: a reconsideration
of the lay/monastic opposition’, Religion, 29 (1999), pp. 231–41.
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One approach, which will be developed in further detail in the next
chapter, is to speculate on the basis of the immense amount of material
about the laity and the monk or nun in the Vinaya. This deliberate attention
to the Vinaya is appropriate, since this corpus appears to have been shaped
in a period later than that of the wandering mendicants. By then, monastic
life was normal and the monks had a regular part to play, well understood
on both sides, in interaction with villagers. Sensitivity about lay–monk
relations is one of the fundamental parameters of the Vinaya.

In part this is because the Order was dependent on material support
(financial support, once money came into use) for its survival. But it is also
because the monk and the layperson were contrasted with each other as role
models. The image of the monk is carefully circumscribed in the 318 rules of
the Vinaya and tested continually in the many narratives accompanying the
proclamation of the individual rules where monks and nuns are declared
as coming into too close contact with laymen,64 either in mimicking their
activity, or mixing too often with them. As a symbol of immersion in a
world dominated by the senses65 the layman is portrayed as the opposite
of what the monk should be. Of course, the image of the layman is much
more nuanced than this in the texts and various degrees of attachment to
sense objects are recognized. In short, the layman is both the opposite of
what the monk should be and a control over the monk’s behaviour.

The social role of the monk can be glimpsed by examining more closely
contrasting paradigms – the monk enshrines what the layman could be,
and the layman what the monk should not be – and different forms of
authority (held by the laity by virtue of its possession of the wealth needed
to support the Order, and the monk in having access to the conditions
needed for nibbān. a). Moreover, we must show that the role of monk as
mediator was widespread, that it was not enshrined in the Buddha alone,
even if he is always the ideal role model for the monk. We must recognize
that as the originally unattached wandering monks became domesticated,
settling in monasteries and serving the community, the tension between
the original mission and the current social role became greater and greater.

64 See Vin II 7: ‘At that time the venerable Seyyasaka was foolish and ignorant, had committed many
offences against the Vinaya, did not take advice, lived in too close association with householders in
ways that were inappropriate. So much so that the monks were fed up with granting him probation,
sending him back to the beginning, imposing mānatta, rehabilitating him.’

65 As in the formulaic expression Vin II 105–6: ‘People grumbled, took offence and became irritated,
saying: “(the six monks) are just like householders, enjoying sensual pleasure,”’ referring to the
group of six monks using a bathing board; Vin II 106ff. refers to the six monks wearing bracelets,
chains, etc., using a mirror, smearing their faces with ointment, wearing woollen clothes. The same
expression occurs many times elsewhere in the Cullavagga.
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The monk was a renouncer practising a mild asceticism, who could not
ostensibly belong to any of the social networks66 he might have served. He
was an outsider, even in the midst of society. Thus the monk, because of his
training in a doctrine having universal ramifications, could be seen as living
at the edge of – yet necessarily beyond – two or more worlds. In assuming
the role of social mediator, however it might be defined, was the monk
denying the basic spirit, if not letter, of the eight-limbed path? Any theory
of the monk as mediator must explain how this role would fit with the view
of the monk constructed within the framework of Vinaya rules; we can see
how such rules served to maintain something of the original spirit. They
were specifically designed to prevent any kinds of attachments forming,
and to uphold – by the power of enforceable discipline if necessary – the
ulterior spiritual goal of the monk.

A closer examination of the monks’ mediatory role after domestication
had set in follows in chapter 10. Before we turn to this, one more impor-
tant question deserves to be identified, although the present study does not
answer it; but it needs to be recognized as an important area of enquiry
linking the study of the monk’s role to the study of the wider social en-
vironment. The question is how exactly, once settlement in monasteries
has become normal for the Order, the monk who acts as mediator fits into
his environment. If there were only a few monks in a district, they might
well have no monastery. Would they live in the communities on which
they depended for alms? How long, and in what places, did the monks
maintain the genuinely homeless condition? And what were the necessary
conditions in which monasteries were likely to be provided on the outskirts
of particular settlements?

Particularly important here is the evidence of archaeology, which shows
the association between Buddhist settlements and the network of economic
and political activities that developed with the growth of kingdoms and
empires. J. Heitzman notes that at the time of Aśoka Buddhist sites were
‘closely linked to the major forms of political and economic organization
that were developing at the same time’, arguing that Buddhist commu-
nities played a part in the imperial state, ‘serving as symbolic structures
mediating social hierarchy within a new urban complex’, and points to the
continuing close association between Buddhist sites and trade routes or
centres in later centuries.67 We have already noticed that the geography of

66 See Greg Bailey, Materials for the Study of Ancient Indian Ideologies: Pravr. tti and Nivr. tti (Pubblicazioni
di Indologica Taurinensia, Turin, 1985), pp. 88–94, drawing on the Sutta Nipāta.

67 J. Heitzman, ‘Early Buddhism’, pp. 121–37. Similar is H. P. Ray, The Winds of Change: Buddhism
and the maritime links of early South Asia (Oxford University Press, Delhi, 1994), pp. 136–43.
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Buddhism’s subsequent history can provide indirect confirmation of the
interpretation advanced here – it throve where changing political and eco-
nomic conditions brought together discrepant cultural groups. We now
see also how important to Buddhist history is its micro-geography, so to
speak – the study of residence patterns in relation to the monks’ go-between
status.



8

Preparation of the monk for the mediatory role.
Evidence from the Sutta Nipāta

Whilst the mediatory role of the monk is implied in many texts throughout
the Canon and, in some very specific ways, is treated explicitly in the
Vinaya, certain texts like the Dhammapada and the Sutta Nipāta allow us
to construct a normative picture of the implications of this role better than
the great majority of other texts in the Canon. Not that either text is built
around this theme. They are not, but they do have special relevance for an
understanding of the role. A case can be made that, like the Dhammapada,
the Sutta Nipāta1 offers a normative image of the monk and ties into this
image the preliminary conditions – detachment and impartiality – essential
for the monk who would be a mediator. This is not to say the normative
monk described in this text would have performed this role, but it definitely
creates the possibility that it could be so. If there is a problem here it is that
the image given of the monk is surely of a hypothetical figure and stands
in sharp contrast with the much more realistic image given in the Vinaya
and the Dı̄gha and Majjhima Nikāyas.

The Sn is a text full of didactic verses replete with verbs in the optative,
giving the text the strong impression of being injunctive in its intent, an im-
pression strengthened by the constant use of privative nouns and particles
of negation in many verses. Add to this the frequently appearing conver-
sion frame which gives the Buddha a chance to preach some of his basic
teachings, and a text is produced having direct relevance as a statement of
both doctrine and ethical behaviour, which cannot be separated from each
other. In the conversion stories the Buddha does not appear to play the
mediatory role in the manner we describe it in this section of the book, but
these narratives can be read as implying it. They depict the Buddha interact-
ing with, and impressing, individuals of different classes, both human and

1 We have used the Sutta-nipāta, ed. D. Andersen and H. Smith (Routledge & Kegan Paul, London,
1984 (1913)) and follow the translation of K. R. Norman, The Group of Discourses. Because of the
excessive literalism of this translation we have modified some of his renderings.

184
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non-human.2 By extension the monk should have presented himself in a
similar manner. Here the words ‘presented himself ’ are pivotal, because it is
how the monk appears to others – and meets the expectations of laypeople
and those who were wary of holy men – that must have been the crucial
factor for his success in mediating between the different cultural forces
becoming ever more visible in the society of the time. The Sn is valuable
in giving us, in a number of highly concentrated and repetitive passages, a
sketch of what the expected behaviour of the monk should be, behaviour
deriving from a stringently cultivated psychological attitude.

The Sn has been recognized3 as an early text in the Canon, though
its different parts have been stratified in accord with differing times of
composition. A recent book by R. Ray argues, in deference to this temporal
stratification, that the image of the Buddha depicted here is centred on the
‘forest-dwelling’ monk, that it conveys the possibility of a Buddhism whose
spatial location is the forest, not the urban areas so prominently featured
elsewhere in the Canon. Ray argues:

The depiction of the Buddha in the Suttanipāta thus closely parallels, indeed ex-
ceeds, that of the Buddhacarita in its emphasis on the forest life and its values. This
parallelism between the Suttanipāta and the Buddhacarita is important because
it suggests that the understanding of the Buddha as an essentially forest person-
age goes back to an early time in Buddhism and that the ‘urban Buddha’ is not
necessarily the earliest one.4

This assumes a very early date for the Sn, but it seems unnecessarily re-
strictive to distinguish between an ‘urban’ and a ‘forest’ Buddha. A shift in
spatial emphasis may have occurred in the first few centuries of Buddhism,
but our point here is that the whole ambit of the psychological approach
of Buddhist teaching was that the monk would be at home in either the
isolation of the forest or the bustle of the city. If this was not the case the
monk could not have been a mediator in the sense we are arguing for this
role here. Indeed, the whole thrust of the Sn is that the monk/sage should
have cut ties with sufficient facility and absoluteness not to be affected by

2 There is always an asymmetrical relationship operating here. The Buddha is consistently superior
spiritually, though not socially, as several brahmins are amongst those converted.

3 K. R. Norman, Pāli Literature, Including the Canonical Literature in Prakrit and Sanskrit of All the
Hı̄nayāna Schools of Buddhism (Harrassowitz, Wiesbaden, 1983), pp. 63–70 and for relative dating
of the particular parts see The Group of Discourses, pp. xxvii–xxix. See also R. Ray, Buddhist Saints
in India, p. 74, n. 40; O von Hinüber, A Handbook of Pāli Literature (Walter de Gruyter, Berlin
and New York, 1996), pp. 48–9; T. Vetter, ‘Some remarks on older parts of the Suttanipāta,’ in
D. Seyfort-Ruegg and L. Schmithausen (eds), pp. 36–56.

4 R. Ray, Buddhist Saints in India, p. 64.
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any influences from human contact that would plunge him back into the
sam. sāra from which he was seeking release.

Our response to this is that the Sn knows of the spatial opposition be-
tween the gāma, and the nigāma (995) and the arañña and also political
concepts like the rat. t.ha (287) and janapada (287, 683, 995, 1102). Although
Ray is right to focus on its forest-like ambience, we argue that the main
image presented in this text is that of the monk as wanderer.5 The need for
the monk to inhabit, if temporarily, the village in order to receive alms is
certainly present (180, 710–11) throughout the text, and if the forest might
be a place where the monk can perfect his psychological and social detach-
ment, he is never constrained to remain there. From another perspective
the injunction to wander is consistent with the mediatory role because the
mobility it implies would be essential if the monk is to be able to com-
municate the views of the city and the expanding political bodies to those
who had only ever lived in a village environment. The monk had to have
knowledge of both areas.

cultivation of detachment

The disinterested attitude of the monk is the essential precondition of his
role as mediator, an attitude constantly portrayed in the texts as detachment,
a condition achieved only by the complete severing of all ties. Overwhelm-
ingly in the Sn, statements about the holy man (the words bhikkhu, muni
and brāhman. a seem to be used indiscriminately in the Sn) are given which
exemplify the attitude of detachment and the required behaviour going
with it. Verse 220 is instructive in its contrast of the householder with the
sage, the two being treated as natural opposites.

The two of them, having quite different dwelling place and way of life, are not
the same. The householder supports a wife and the sage is unselfish and of good
vows. The householder is not fully restrained in respect of the killing of other living
creatures; the sage, being restrained, constantly protects living creatures.

Whilst the intent of the Sn is to prescribe ethical behaviour for both the
householder and the monk from a Buddhist point of view, its unequivocal
view is that there can be no accommodation between the two lifestyles
(vuttino). The differences between the two are not just differences of degree.

5 Even leaving aside those instances where derivatives of car can be translated as ‘action, behaviour’,
there are multitudes of examples (25, 32–75, prose p. 21, 180, 208, 213, 218, 250, 328, 342, 344, etc.) of
the monk being enjoined to wander, usually alone, and always the verb car is used, normally in the
optative.
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They are meant to be virtually absolute (see especially 214), though not
inseparable. In spite of the sense of isolation in which the Sn seems to place
the monk, it is always accepted the monk will approach the householder for
material support. The layperson, irrespective of his class, will approach the
monk for spiritual learning, as the Sn elaborates in its conversion narratives.

Yet an important sub-text of the Sn, and one crucial for defining the
image of the monk, is the possibility of the monk’s becoming entangled
in the views of other sects, on the one hand, and in the disputes between
factions in villages, on the other. That is why the wandering monk should
be ‘independent (anissito), not to be led by others . . .’ (364),6 a view given
some context in 371: ‘The learned believer, seeing the way (to salvation),
not following any faction among the factious (vaggagatesu na vaggasārı̄ ).’7

All the verses in this, the Sammāparibbājanı̄yasutta, describe the wandering
monk as utterly impartial, one in whom all attachments to the world are
completely broken. The refrain of sixteen of the seventeen verses reads
sammā so loke paribbajeyya, ‘he should wander properly in the world’, where
the resonance of renunciation is present in the verb pari/baj. Here the text
joins the wandering theme with those of independence and detachment,
which we are arguing constitute the minimum conditions for the mediatory
role to be effective for those amongst whom it is exercised. A monk should
be seen to be independent and detached as well as truly embodying both
these characteristics in every aspect of his private and public life.

A fuller statement of the required attitude of a sage is given in verses
702–23, verses which repeat much of what occur in earlier verses in the Sn,
but place the ascetic’s behaviour in a more social context. Asita has asked
the Buddha to explain the state of sagehood (moneyyan, 702). The resulting
explanation turns on the sage’s neutrality and implies how this might be
utilized in the village context.

One should practise equanimity (samānabhāvam. ), for praise and abuse occur in
a village. One should ward off faults in the mind. One should wander calmed,
without pride. (702)

The point here is that the monk represents a constant amongst the change-
able features of everyday life, summarized in this verse as the duality of
praise and abuse. The duality implied here could be a result of the fac-
tionalizing suggested in other verses, yet is, no doubt, a normal part of
village life. It is more speculative whether this is a reference to the way in-
dividual ascetics may have been treated. Praise and/or abuse were no doubt

6 The same word occurs in a similar context in 66, 363, 756, 815, 853, 860, 951 and 1073.
7 See also 800 and 912 for the compound vaggasārı̄.
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expressed in respect of many monks by the large non-ascetic population
with whom they come into contact. This could also correlate with calmness
and absence of pride, the latter suggesting deliberately displayed satisfac-
tion in the accomplishment of the ascetic role. Neither praise nor abuse is
desirable, but both could be consequences of arrogant behaviour. Alone,
equanimity (sāmānabhāva) – lit. ‘even or unchanging nature’ – is to be
cultivated. Both calmness and absence of pride would seem go with samāna
in a behavioural sense.

One of the reasons for this is given in the next verse:

Various sorts of things emerge, like the flames of a fire in a forest. Women will
seduce a sage, do not let them seduce you. (703)

Surely this verse must be understood as recommending an attitude of con-
stant vigilance against provocation of any kind, sex and heat being brought
together because of their common characteristic of provoking inflamma-
tory reactions. The sage may have been regarded as a sexual object, since he
was supposedly untouchable, and the Vinaya rules are much taken up with
the lapse of monks back into sexual misdemeanours. It is likely this recom-
mendation referred to actual possibilities, as much as to a general statement
that equanimity could not exist within the presence of sexual desire. Verse
704 reiterates the use of sexual intercourse as a symbol of all other desires
which must be renounced if the monk is to be neither opposed (aviruddho)
to nor attached (asāratto) to living things. It is not enough to be detached,
he must also harbour no negative emotions towards living things.

The next verse takes a different tack and recommends strongly against
the performance of violent acts.

‘As I am, so are these; as are these, so am I.’ With this idea and comparing himself
with others, he should not kill or cause to kill. (705)

If this suggests a similarity with all other humans, the following verse adds
a further qualification which immediately belies this.

Having abandoned desire and lust, to which the ordinary individual is attached,
one with vision should set out (on the path). He should cross over this hell. (706)

Here hell (naraka) is surely a synonym of sam. sāra and ‘cross over’ the tech-
nical term so often used to indicate the passing over sam. sāra. It is as though
the previous verse has laid down the conditions of the monk’s humanity as
being identical with the normal person and the present verse indicates the
initial attitudes to be cultivated if the monk’s path is to be followed in any
realistic way. The monk could not be a mediator if the conditions of the
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first two pādas of verse 705 applied to his habitual thoughts and activities.
Of course, there must be some recognition of similarity if he is to have
awareness of human problems experienced by those still trapped within
sam. sāra, yet verse 706 makes it clear that rejection of desire must begin the
process of differentiation of the monk. Moreover, the preconditions for the
success of the mediatory role would be absent if he was still in thrall to
desire and lust.

The next seven verses are concerned with the appropriate way in which a
monk should beg for food. However, they offer guidance in all aspects of a
monk’s life and highlight his uniqueness by virtue of his removal from the
concerns of everyday life. His need to demonstrate a deliberate distance is
especially stressed in the two following verses.

When he has been on his alms-round, he should take himself to a grove. Standing
at the foot of a tree, (or) come to a seat, he is a sage. (708)

Intent on meditation, he should remain, in a state of delight (ramito), in the grove.
He should meditate at the foot of a tree, satisfying himself. (709)

We assume the injunction to meditate is designed not just for religious
purposes but to function as a visible instance of the monk’s uniqueness
measured by his capacity to cut himself off by use of meditative practices.
In addition, it is likely that it was a deliberate decision that the injunction
requiring the monk to return to the village in order to engage in begging
should follow these two verses. It is a means of recording the causal relation
between the contemplative lifestyle and the capacity it gives to remain
separate from all his surroundings even when surrounded by the forces of
socialization and acculturation which the monk originally renounced in
order to become a monk.

But the monk does have to eat, and this means an element of socialization
with villagers as verse 710 enjoins, a socialization which is severely limited.

Then at the end of the night, he should take himself to a village. He should not
rejoice at an invitation or a present from the village.

A clear statement of neutrality and complete detachment from any external
influence, this attitude makes full sense in terms of the Buddhist emphasis
on psychological and social detachment. Equally, it could also establish the
monk as somebody who could be approached for advice without any fear
of partiality or desire for reward. The next verse confirms this:

Having come to a village, a sage should not pursue his search for food inconsider-
ately (sahasā) among the families. Cutting off all conversation, he should not utter
a word with an ulterior motive. (711)
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The two verses following this reiterate what has just been said, implicitly
stressing the uniqueness of the holy man and his need to live within and
without the village, a perfect position from which to be able to give advice
that is not actuated by any other motive than to present a situation as
it should be seen within the context of Buddhist ethical teaching. The
subsequent verses are more difficult to comprehend in an unambiguous
sense, enjoining acuity (716) in the same breath as restraint in food, the
need neither to have an inactive mind, nor to think too much (717), almost
a statement of the middle way.

The mediatory role requires the capacity to communicate effectively
between different cultural groups and so communications skills and
knowledge of conditions – metropolitan and local – will be essential quali-
fications. Yet any communication skills the monk may possess are severely
qualified. Restraint of speech is stressed in 723 and often elsewhere, as
in 850:

Without anger, without trembling, not boasting, without remorse, speaking in
moderation, not arrogant, he indeed is a sage who is restrained in speech.

Note the negatives here, all redolent of cutting away from the kind of emo-
tive discourse associated with everyday life that the sage/monk is required
to eschew. Restrained use of language could also be seen as a reflection of
the monk’s refusal to be captured by a particular view, a position put often
in the Sn and yet another requirement for the development of impartiality
required of the mediator.

Much of what we find in later sections (especially Book IV) of the Sn
stresses how crucial it is for a bhikkhu not to cling to a particular view,
the consequence of which is to take positions in a dualistic sense. VI 5 is
especially pointed on this subject, as 798 teaches:

That very (view) the experts call a tie, dependent upon which he sees the rest as
inferior. Therefore a bhikkhu should not depend upon (anything) seen, heard or
thought, or virtuous conduct and vows.

Further

Abandoning what has been taken up, and not taking it up (again), he should not
depend even upon knowledge. He indeed does not follow any faction amongst
those who hold different views (sā ve viyuttesu na vaggasārı̄ ). He does not fall back
on any view at all. (800, cf. 371, 912, cf. 845–6)

And the effect:
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By him not even a minute notion has been formed here in respect of what is
seen, heard or thought. How could anyone here in the world have doubts (kenı̄dha
lokasmim. vikappayeyya) about that brahmin, who does not adopt a view? (801)

Despite the play on words between the pādas, it may be too free an interpre-
tation to take this as a judgement about the bhikkhu and the acceptance of
his status by the general public. Nonetheless the stressing of the distinction
between those who still cling to views and the bhikkhu who has renounced
all such is utterly clear.

But what other clues do we have about the public attitude towards this
idealized vision of the bhikkhu/muni depicted here? Two verses are quite
specific about the monk’s acceptance of commonplace opinions:

That on account of which the common people (puthujjanā), and ascetics and
brahmins, might accuse him, is not preferred by him. Therefore he is not agitated
in (the midst of ) their accusations. (859)

A man with knowledge does not get involved at all with whatever opinions are
commonplace (sammutiyo puthujjā). Why should a man who is without involve-
ment (anūpayo) become involved (upayam. . . . eyya), when he shows no preference
for what is seen and heard. (897)

Surely this is the point. The Vinaya texts, which are not straightforwardly
normative in the way of the Sn, show us that the monks do become con-
stantly involved in the life of the laity, even if this involvement does not
correspond to the kind of mediation we are writing about in this book.
That so many verses in the Sn repeat the injunction of 897 is a recognition
on the part of the compilers of the text that monks, because of their eremitic
lifestyle and their need to visit villages, often daily, had to cultivate the sense
of detachment necessary for preventing the ‘attachment, clinging, involve-
ment’ associated with the acquisition of new karma. In this it is consistent
with everything Buddhism teaches, especially in its more contemplative
aspects, yet it establishes the conditions for the monk to give unprejudiced
advice, whether or not the authors of the text were aware that this was what
they may have been teaching. Involvement is unavoidable, but it should
not lead to attachment.

Sections IV.13–IV.15 of the Chapter of Eights repeat substantially the
injunctions given in the previous verse and several of the other verses cited
above. Section IV.14 does not differ appreciably in its teachings from this,
but is slightly more expansive in depicting the bhikkhu as a totally au-
tonomous island in the midst of a sea of turmoil. This theme is expressed
already in 915 where the Buddha is asked about detachment (viveka) – psy-
chological as much as social – and peace, and its direct opposite, avoidance
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of grasping in the world (anupādiyāno lokasmim. ). The world is, of course,
sam. sāra, and given the emphasis early Buddhist doctrine places on the in-
dividual’s creation of sam. sāra through the mind, the teachings which will
follow have a dual ambience; they define the mind’s grasping what it per-
ceives in the world and the monk’s relations with the world after he has
learnt to detach himself from false perceptions. That is, the monk is still
in the world, though not of it: paradoxically, it is this quality which gives
him his facility for mediation.

So often in these verses the world is described in psychological terms of
ties, motivated by grasping. Because it was probably so difficult to attain to
a level of complete psychological detachment, the Sn and other Buddhist
texts take great pains to describe attachment and its content. Sometimes
though, normative texts like the Sn do present the monk in the more
empirical conditions he must have encountered in his wanderings.

He would not pay much attention to sleep. Being energetic he would apply himself
to wakefulness. He would abandon sloth, deception, laughter, sport, (and) sexual
intercourse, together with their appurtenances. (926)

He would not practise Atharva charms, or (interpretation of ) dreams, or signs,
or even astrology. My follower would not devote himself to (the interpretation of
animal) cries, or (the art of ) impregnation, or healing. (cf. 927, 360)

A bhikkhu would not tremble at blame; he would not be puffed up when praised.
He would thrust aside greed together with avarice, anger and slander. (928)

A bhikkhu would not engage in buying or selling; he would not incur blame in
any respect. He would not linger (nābhisajjeya) in a village; he would not talk
boastfully to people with a desire for gain. (929)

We suggest these are included here as injunctions because Buddhist monks
may on occasion have gone beyond the required detachment from mun-
dane life and, like other holy men, have acted as advisers on the basis of
status acquired from their perceived spiritual power, a quality that would
have made them attractive to some laypeople. Verse 927 is reminiscent of
some of the occupations listed in the Brahmajālasutta and almost certainly
represents the manner in which some monks would have acted and in
which many brahmins did, in fact, act. Similar is 929 which recommends
against basic mercantile activities of a kind that could not help but plunge
the monk into the mundane life of the village, a danger surely implied in
the use of abhi/sajj ‘linger’ (Norman) which semantically corresponds with
clinging and attachment.

The śāstric style marked by the continued use of the optative makes
these verses reminiscent more of dharmaśāstric literature than they do of
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Vinaya rules. The effect of the injunctions they encode is to distinguish
sharply the Buddhist monk from the other varieties of holy men who would
have had no hesitation in using their powers, gained from tapas performed
in the forest, to enhance their status, especially in village society where
they would have had fewer competitors than in the urban environment of
the large towns. But leaving aside the restraining effect of the injunctions,
we must note that on the positive side they maintain the image (and the
actuality) of the monk as an aloof figure, involved in none of the mundane
activities of the village and known by the village population to be such. He
could be approached for advice in the full knowledge that he would not
take sides in any of the disputes known to have occurred in the village, that
pecuniary reward would have no influence on him, that he was not tied
into the society in the manner of the brahmin.

Finally, the Sn contains a few verses which can be taken as indicating the
high status of the ascetic at the Buddha’s time, a status surely essential for
underscoring the validity of the mediatory role. An instance is the opinion
of Sabhiya who believes, ‘An ascetic (saman. o) is not be despised nor to be
treated with contempt because he is young. Even if an ascetic is young he
has great power and influence (so ca hoti mahiddhiko mahānubhāvo)’ (prose
p. 93). This is not repeated elsewhere in this text, but the whole thrust of
the many other verses (see the whole of III 6 on Sabhiya) is to reaffirm
the image of the bhikkhu/brāhman. a/saman. a as utterly detached and gone
beyond any ties to the world. This virtually superhuman detachment must
have been a powerful factor in allowing the judgement suggested in the
sentence just cited to be made. It is well known from Hindu literature of
various ages that ascetics could be rogues, but this roguishness must have
been measured against this stringent standard of detachment rehearsed so
often in the Sn.

social conditions

Given the emphasis on detachment and isolation the Sn teaches, it is a
little surprising that a few passages contain highly concentrated statements
about social life in the world of the putthujjana. The Sn demonstrates very
clearly the contrast between social engagement and spiritual isolation, but
to understand the need for isolation, an equivalent understanding of the
conditions of society, beyond the more abstract psychological conditions
associated with mental attachment to worldly things, was needed. Every
indication in the Canon is that the Buddha had an excellent knowledge
of social mores and different cultures. In the Sn passages containing such
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information are significant for our argument in suggesting the monk’s
acceptance of the reality of social networks and aspirations and his own
need to be able to deal with these from the perspective of Buddhist ethics.
Section 1.6 of the Uragavagga details the defining features of the ‘unsuc-
cessful man’8 (parābhavantam. purisam. ), which means a man who will ulti-
mately be unsuccessful within business or in terms of social values centred
on family cohesion across generations. Here is a list of the causes given in
summary:

He does not like (Buddhist) doctrine. 92
Bad men (asanta) associate with him. 94
He sleeps too much, likes company, is lazy and subject to anger. 96
He does not support his parents when they are old. 97
He lies to anybody. 99
A wealthy man enjoys his wealth alone (eko bhuñjati sādūni). 102
Arrogance leads him to disregard his own kinsman. 104
He squanders wealth because of women, gambling and alcohol. 106
He betrays his own wife, he is seen with prostitutes and other women.

108
As an old man he brings home a young girl and lusts for her. 110
He puts wrong people into positions of authority. 112
He can be a man of little wealth but huge desire, like a khattiya who

wants to be a king. 114
The conclusion (115) is brief, stating that a wise man who possesses insight

will enjoy the auspicious world (lokam. bhajate svam). Arguably section I.7
is an extension of this teaching, offering a range of reasons as to why a
person can be called an ‘outcaste’ (vasala), a category that seems also to be
confused with those of saman. a and mun. d. aka.9

The parallel of the content of these verses with the passage from the
Vinaya cited in chapter 3 and also with the Sigālovādasutta is striking, and
reaffirms how strong was the Buddha’s knowledge of the new economic
elite and how acute were his observations as to how wealth, when gained,
could be kept. But these admonitions are not simply about maintenance of
wealth; they are also about maintenance of status that must have accrued to
the man who has acquired wealth either from land or mercantile activity.

Their opposite is given in II.4 (258) when a deva comes and asks
the Buddha to adjudicate about ‘auspicious things’ (maṅgalāni ‘good

8 See Norman’s discussion of this word in The Group of Discourses, p. 168.
9 See prose preceding vs. 116. Because of the correlation of these three terms it is possible this entire

section could be read as a description of the conditions under which a monk or an ascetic becomes
regarded as a rogue.
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fortunes’ N). Of the verses which follow, 259–64 virtually give the op-
posite of the twelve reasons for becoming an unsuccessful man. Verses
265–9, however, are more applicable to the monk, rehearsing the qualities
of detachment, mental calmness and the practice of austerities.

These passages can be taken as a guide to the kind of knowledge a monk
should possess and, more pointedly, give advice upon, and so demonstrate
with clarity the degree to which a monk’s knowledge should cover an exten-
sive range of affairs, and not just be restricted narrowly to the understanding
of the dhamma. In truth, the dhamma was extended to the social world of
ethics and honesty, meaning that the monk had to be able to give advice
on matters pertaining to business and social interaction. This knowledge
would have been regarded as valuable by a layperson only if a monk was
recognized as transcending the conditions in which such knowledge would
be valuable to him in a material sense. His advice would be sought because,
as an outsider, he had no personal interest in the result to be gained from
the application of his advice. Verses 268 exemplifies this when saying of the
person enjoying ‘supreme good fortune’ – a virtual analogy of the monk –
that he is one ‘whose mind is not shaken when he is touched by the phe-
nomena of the world (phut.t.hassa lokadhammehi cittam. yassa na kampati),
being without grief, unpolluted, secure . . . ’. In other words, worldly af-
fairs have no effect on him in terms of emotional or physical entanglement
within them. The next verse enunciates the consequences of this in saying,
‘Having done such things, (being) unconquered everywhere, they go ev-
erywhere in safety (sabbatthā sotthim. gacchanti) . . . ’ Thus, in many ways,
our text sets out the ideal condition for one who would play a mediatory
role between different groups.
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The Dhammapada and the images of the bhikkhu

294 Destroying mother and father and two khattiya kings, destroying [likewise]
the country and the attendant (sānucāra),1 the brahmin comports himself (carati)
without trembling.

295 Destroying mother and father and two learned (sotthiya) kings, destroying
also those (hindrances) of which the fifth is like a tiger (veyyagha), the brahmin
comports himself without trembling.

At first glance, these two verses from the Dhammapada may look like
a volley of polemic against the Buddhists’ rivals for popular influence,
the brahmin priests. The impression will not last long, however. Buddhist
complaints against brahmins do not normally allege savage and degenerate
criminality; they lament rather the corruption of present-day brahmins who
have fallen from the high standards set by the wise and diligent priests of old.
The Buddha is very commonly represented as praising the true brahmin,
the one who seeks enlightenment, cultivating restraint and virtue.

The later Pāli commentarial tradition automatically interprets these
verses as a celebration of the achievements of the truth-seeker who follows
in the footsteps of the Buddha and finds enlightenment through spiritual
cultivation. The brahmin is this seeker, and his victims are metaphors:
mother and father are craving and egoism or self-conceit, the two kings
are the false beliefs in eternalism and annihilationism, the country is the
senses and their spheres, the attendant (or revenue officer) is the pursuit
of sensory pleasure, and the tiger’s domain is the group of five hindrances
of which sceptical doubt, seen as a source of fear like the tiger, is the fifth
member.2

1 Literally, ‘with the follower(s)’ (Rhys Davids and Stede (eds), Pali-English Dictionary, s.v. sānucāra).
The metaphor likens the government apparatus of a kingdom (in the Pāli commentary, ‘revenue
officer’) to the bases and objects of the senses.

2 The annotated edition and translation of the Dhammapada by J. R. Carter and M. Palihawadana,
Dhammapada (Oxford University Press, New York, 1987), is the authority in this chapter for references
to the Pāli commentary, which is extensively used by the editors in their notes.
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Certainly the Ceylonese tradition is correct in taking the term brāhman. o
here as equivalent to arahant. These are not the only verses in this text
where normally pejorative expressions are used in a new and special sense
to denote the world-denying values of the seeker after enlightenment.3

But the identification is put beyond doubt by the text’s twenty-sixth and
last division, the brāhman. a-vaggo, in which verses commemorating the
wisdom and serenity of the enlightened monk all end with the words
aham. brūmi brāhman. am – ‘[that one] I call a brahmin’. This sustained
identification of the ideal Buddhist monk with the socially eminent class
of priests, in many other contexts represented as scornful or condescending
detractors of the Buddhist saṅgha, must have meant something to the
monks and laity through whose interest this text acquired its place in the
Canon, and it is clearly of value to examine what resonances the semantics
of such a text could acquire. The Dhammapada, which belongs within
the Khuddaka Nikāya, is generally considered to be among the earlier of
the collections of canonical material, or at least to contain parts which
are early, and, for reasons which matter here, it came to be very popular.
Other schools than the Theravāda had their versions of it, and some of
these survive.4 It consists, as normally edited, of 423 verses grouped under
headings according to their main topics. To some extent, the collection is
arbitrary, bringing together a wide variety of sayings, some of which occur
elsewhere in the Canon. There is no uniting structure of argument, and
the themes are various. For the most part, the teachings imparted seem to
be exhortations and memoranda for monks living a wandering life, and
some of them contain technical points of psychological or ethical doctrine.
Yet, for whatever reasons, this anthology came to be treasured in many
places.

The text therefore embodies features of the process by which canonical
texts acquired meaning and importance in Buddhist culture. The concern
of this chapter is with the way in which teachings are likely to have acquired
a significance for different audiences, not only monks. The Dhammapada,
however it originated, acquired sets of meanings from the cultural contexts

3 Particularly verse 97 which commemorates faithlessness and other seeming defects. It has sometimes
been misunderstood.

4 The Sanskrit Udānavarga, the Prakrit Gāndhārı̄ Dharmapada and the Patna Dharmapada. On all of
these see Norman, Pāli Literature, pp. 59ff. See also G. Roth, ‘Text of the Patna Dharmapada’, in
H. Bechert (ed.), Die Sprache der ältesten buddhistischen Überlieferung: the Language of the Earliest
Buddhist Tradition (Vandenhoek and Ruprecht, Göttingen, 1980), pp. 97–135; K. Mizuno, ‘A compar-
ative study of Dharmapadas’, in G. Dhammapala, R. Gombrich and K. R. Norman (eds), Buddhist
Studies in Honour of Hammalava Saddhātissa (Buddhist Research Library Trust, Nugegoda, 1984),
pp. 168–75.
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in which it figured, and these contexts affect the way in which we read it
as a document for the dhamma’s historical role.

There is not just one meaning which uniquely and absolutely belongs to
such a text. There is indeed an original intention in the mind of whoever first
uttered each verse; and it is certainly of value to seek plausible inferences
about the character of these intentions. For what it is worth, the great
majority of the verses can be read as statements about the values of the
wandering monk, lacking possessions and deliberately cutting himself loose
from the entanglements of social relationships and worldly status. That is,
the Dhammapada could well be used to support the claim that, so far as
an original Buddhism can be recovered (however quickly augmented by
other Buddhisms), it was the solitary pursuit of enlightenment through
meditation and a moderately ascetic lifestyle. The present chapter, though,
is concerned with the further claim that, by being spoken and listened to
in different contexts, these verses acquired other meanings as well.

The Ceylonese scholar-monks of later centuries read it in a particular
way. Like the original anonymous authors of the several verses, they wished
to forge a tool of monkish discipline conducive to the pursuit of spiritual
goals and to a mode of life that would uphold the highest standards of the
saṅgha. Unlike the original authors, they were interested in the text as an
object of intellectual analysis, they used an elaborate technical vocabulary
of Buddhist psychology, and they cultivated erudition in the traditional lore
that had been transmitted alongside the Canon, containing numerous sto-
ries that could be used in explanation of the meaning of obscure passages.
But, between the original authors and the Ceylonese monks, there was a
series of other participants in the tradition, shadowy but indispensable to
its evolution. The teachings passed on by older monks to novices in edify-
ing verses were not, after all, secrets. They embodied the dhamma that the
Buddha offered to all with an open hand. Whatever features made them
easy for novices to learn would, up to a point, have made them easy for lay
followers. It stands to reason that they would often have been used in the
course of dhamma talks by monks to lay groups and individuals, recited
with emphasis as wise and ancient sayings invested with the authority of
the earliest saṅgha. Much in the Dhammapada is apt for such purposes, as
indeed are other texts that came to be grouped in the Khuddaka Nikāya.
The Dhammapada has the character of an anthology, its units consisting
of single verses or of pairs or generally short sequences of verses, and such
a selection from available stock, eventually compiled by selection accord-
ing to value, is particularly likely to have responded to its effectiveness in
providing material for dhamma talks as well as its perceived importance for
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the wandering monk’s own spiritual cultivation. Over the generations, the
reciting of verses could give them meanings on different levels, all congru-
ent with a set of core ideas and values but meeting the needs of different
audiences.

To be quite specific, we can read here not only messages for wandering
monks but also messages for ordinary people in the settlements where the
monks came with their teachings, and for the representatives of expanding
states in their dealings with subject communities. That is, to over-simplify
somewhat, there were folk and there were public or political messages.
That is, the text served both the ‘asocial’ version of Buddhism and the
‘social’, the latter in both its Great Tradition and its Little Tradition forms
as described above in the Introduction. The monks who delivered these
messages were able to face in two directions – towards the subject com-
munities, where people needed ways of accommodating the forces of an
intrusive and threatening outside world to their indigenous traditions, and
towards the expanding state, which needed a new ideology of universal
values capable of reinterpreting the rulers’ ancestral culture and bringing
together a multiplicity of disparate communities lacking shared traditions.
The dhamma fitted the monks to function as intermediaries, each party
able to read its own needs in their teachings.

Let us take first the public or political messages. They represent an
important aspect of religion familiar in other traditions.

Doctrines important in the evolution of a religion, whether as orthodoxy
or heresy, can often be read as encoded political statements. To say this is
not to say anything about their real spiritual meaning, and it is not to
offer any simplistic reduction of religious statements to political ones; it is
only to recognize that, in its historical interaction with the profane world,
a religion inevitably comes to be involved in political issues, and rival
doctrines (however indifferent to worldly values originally) become tokens
in the debate between political interests. To identify the political content
of a doctrine is not to exhaust its meaning, but it may help us to see how
the doctrine played a part in society.

However complex the assessment of such propositions may be, they
indicate ways in which doctrine may come to function as a badge of political
interest. The lines of political interest in ancient India are mere speculative
reconstructions from the mist of history for us now, but they surely acted
to give meaning to often-repeated doctrinal formulae.

393 Not by matted locks, not by clan, not by birth is one a brahmin. He is the
brahmin, he the pure, in whom there is truth and dhamma.
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395 One who wears a garment made of rags, who is emaciated, marked by spread-
ing veins (dhamanisanthatam. ), a solitary meditator in the forest – him do I call a
brahmin.
405 The one who, abandoning the rod [of punishment] in dealing with all beings,
the movable and the immovable (those who lack and those who possess calmness
and restraint, tasesu thāvaresu ca), who does not kill and does not have killed – him
do I call a brahmin.

Here the values of the meditating monk, who cultivates asceticism and
pacifism, are squarely equated to the status of brahmin. Yet those who
received this message knew that brahmins were people qualified by birth
to study the Vedas and officiate at sacrifices. Rulers employed brahmins to
perform rituals, and bestowed offerings upon brahmins as demonstrations
of power. The radical reinterpretation of such an institution inevitably
challenged orthodox ideas.

Buddhism had to be adapted substantially to function as an alternative to
the brāhman. ical ideology. Buddhism as it first took shape rejected the ritual
and kin-based claims of the tight-knit group, and with its prescriptions
for the wandering, independent life of the solitary ascetic, it likewise rejected
the claims of political organization, secular or otherwise. If it was to serve
the purposes of the expanding state, it had to be reinterpreted. It already
had the universal values, but it lacked an appropriate term by which
authority could be mediated.

On a strict interpretation, it was indeed antagonistic to any involvement
in authorities and networks. The Dhammapada itself is a good text for the
ascetic detachment of original Buddhism: the eradication of all craving,
of all attachment to the bonds of sensual gratification. The emphasis is
upon inner freedom, won by mastery of the recalcitrant elements within
one’s own mind; but it is a freedom that works outwards to the calming of
attachment even to the closest of one’s possessions:

62 A fool is vexed (vihaññati) thinking: ‘I have sons, I have wealth’; but there
exists no self belonging to oneself, so how much less can there be sons, how much
less wealth?

Any sort of attachment, any vestige of craving, is to be patiently eradicated.
One whole division of the text, the tan. hā-vaggo, is devoted to verses teaching
the elimination of craving. For example:

353 I am the conqueror of all, the knower of all, undefiled (anūpalitto) amid all
dhammas, abandoning all, released at the destruction of craving; what teacher can
I have, when I myself comprehend all?
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Such a doctrine, unadapted, could not serve the purposes of state orga-
nization. It rejected the claims of society upon the individual; it thus
lacked principles apt for the validation of authority. Traditionally, this
sort of validation was associated with brahmins. Everybody accepted that
there were invisible forces and beings capable of affecting human fortunes;
through the brahmins a particular community could as a unit make con-
tact with this beyond through the sacrifice in order to ward off dangers
or attract benefits; the patron capable of sponsoring this contact thereby
had sacrally legitimized authority. Before urban-based kingdoms began to
spread into new areas, while the culture of a state was still homogeneous,
priestly sacrifice was the appropriate expression of a ruler’s authority; the
Upanis.ads tell stories of kings making lavish offerings to brahmins, who
competed for patronage.5 But in the new world of the rising northeastern
states things had to be different; a new sort of contact with the beyond
mediated by a holy man was needed. Sacrifice was denigrated, and the
spiritual self-mastery of the holy man became the new vehicle of superhu-
man forces no longer conceived of in terms supplied by myths of familiar
gods.

Seen from outside, ascetic values could be reinterpreted: the arahant,
the holy man, precisely to the extent that he was uninvolved in social
relationships and authority structures, became in his own person the vessel
of offering, replacing the brāhman. ical sacrifice:

106 One person might make a thousand offerings month after month in sacrifices
a hundred times over, and another might offer worship for one moment to him
whose self is spiritually refined (bhāvitattānam. ); the (latter) worship is better than
what is offered for a hundred years.

The redefinition of the brahmin as a holy man, and the devaluation of
sacrifice in favour of worship offered to the spiritually pure, fit the dhamma
as an ideology for the validation of state authority. The holy man’s very
indifference to social relationships and political hierarchy magnifies his
value; the more spiritually pure he is, the greater the value of worship
offered to him, and by the making of offerings to monks the state can
attach itself to the moral power of cosmic forces.

Hence the domestication of Buddhism in the expanding state modelled
it upon the structure of brahmanism. Certainly, in many contexts, holy men
such as the wandering Buddhist mendicants were contrasted as a category
with the worldly brahmins; but sometimes, equally, the two categories

5 For example, see BrhU 3.1.1.
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could be twinned as sharers in the profession of sacred knowledge. This is
the sense apparent in the Aśokan inscriptions, in which reverence towards
śraman. as and brahmins is enjoined as part of Aśoka’s own dhamma or code
of social morality. Aśoka’s empire is the supreme example of an expanding
state in which many cultures were brought together; we should expect to
see in it Buddhist values superimposed upon brāhman. ical religion.

This equation provided a lever for the redefinition of an ascetic teaching
in terms suitable for the culture of an expanding state. The embodiment of
this function was patronage, the making of offerings to holy men for the
practical benefit of the community. Sometimes extravagant claims are made
for the amount of merit earned by making offerings to spiritually advanced
monks, and we should see in this the possibility of another audience, the
political one for which the point of the monk’s spiritual advancement was
as a suitable vehicle for sacramental actions by the representatives of the
community. Such actions were to be praised even if they did not issue
in any food or comforts for monks, but simply consisted of honour and
respect:

108 Whatever oblation or sacrificial offering a seeker after merit may make in
the world for a year long, even the whole of it is not worth one quarter as much
as what is better – to give honour to those whose going is straight [i.e., leads to
enlightenment].

An ideology suitable for the expanding state in a culturally diverse envi-
ronment needs to dispense with particularistic traditions such as sacrifice.
What had to take their place was a concept of virtue which was neutral
towards birth and community. Buddhist teachings were not the only ones
to redefine the sacrificial act in moral terms; but they proved particularly
appropriate to the changing environment.

The concept of karma as a moral law of cause and effect was not of course
new with Buddhism, but the Buddhist interpretation of it had advantages
from the point of view of the secular state. The Buddhist karma was pre-
eminently psychological and moral – the effects of karma were determined
by the moral quality of the agent’s intentions. This gave a strongly ethical
cast to Buddhist cosmology.6

Actions could have consequences for those who performed them from
their moral (not ritual or mechanical) character, and a science of virtue was

6 The imposition of a theory of good and bad actions upon a previously impersonal or amoral cosmol-
ogy, a concept identified by Weber as ethicization, has been discussed in its application to Buddhism
by G. Obeyesekere, ‘Theodicy, sin and salvation in the sociology of religion’, in E. R. Leach (ed.),
Dialectic in Practical Religion (Cambridge University Press, Cambridge, 1968), p. 21.
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integral to an ideology of universal values.7 The dhamma teachings of the
monks therefore emphasized the role of kamma, in its sense of moral cause
and effect, and when we read in their texts of the importance of liberality
or other virtues it is this process of ethicization that we must recognize;
it was not just edification for the novice – it was intensely relevant to the
concerns of the wider urban culture of the state.

Thus many of the maxims of the Dhammapada read like exhortations
to upright conduct in society:

50 One should not bother about the anomalies or the commissions and omis-
sions in the case of others; one should bother about one’s own commissions and
omissions.
55 There are the scents of sandalwood, rhododendron, lotus, and jasmine, but
the scent of virtue (sı̄la) is incomparable.8

57 Māra [death personified] cannot find the path of those who are endowed with
virtue, who are not lacking in mindfulness, liberated by right knowledge.
78 One should not consort with bad friends or inferior people; one should
consort with worthy friends and with superior people.

Frequently enough the context clearly refers to the concerns of the ascetic
monk, but the vocabulary is appropriate for the celebration of social virtue,
as where praise is lavished on one who initiates resolute enterprise (viriyam
ārabhato dal.ham. , Dhp 112). Similarly the section on dhamma (Dhp 256–72),
concerned with righteousness in following the ascetic path, can be read as
teaching righteousness as embodied in society. Any empire in the making
had to deal with a multitude of communities with different customs, and
fairness to all was important.

256 One is not an upholder of righteousness (dhammāt.t.ho) by making a wild
decision; a wise man will decide only after considering both what is and what is
not the case.
257 A wise man, a protector of righteousness (dhammassa), governs others9

with impartial righteousness, without wildness, and he is called an upholder of
righteousness.

7 There is an important parallel here in the way that Confucianism imposed a moral framework upon
an old magico-auguristic cosmology. As Waley has written about the concept of te, often translated
‘virtue’, ‘Only when the moralistic position was thoroughly established, that is to say, after the
doctrines of Confucianism had become a State orthodoxy, did te, at any rate among the upper classes,
come to mean what we usually mean by virtue.’ A. Waley (ed. and trans.), The Way and its Power: A
Study of the Tao Te Ching and its Place in Chinese Thought (Grove Press, New York, 1958), p. 32.

8 The meanings of the botanical terms in Pāli are not at all certain. Here the translation of Daw Mya
Tin is followed, The Dhammapada (Rangoon, 1993).

9 Lit. ‘lead others’, nayatı̄ pare. On variant readings, see the Carter and Palihawadana edn, p. 480,
n. 3.
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Here the word translated ‘impartial’ is samena, ‘same’, ‘uniform’, and it
reflects the concern for uniform justice that is evinced also by Aśoka’s
inscriptions: sameness or fairness is to be desired, he says, in trials and
punishments.10

In a kingdom where the ruler sought to impose a new universal code,
as Aśoka did, the message of abstention from harm, a monkish virtue, was
also apt as a principle of state, and a division of the Dhammapada (29–145)
preaches the virtue of restraint towards all beings.

129 All are afraid of the rod (dan. d. assa); all are afraid of death; putting oneself in
the place of another, one should not harm or kill others.

This is exactly what Aśoka claimed to have done after the appalling loss of
life caused by his war with Kaliṅga; he sought to replace conquest by the
sword with conquest by his own dhamma.

137 He who harms those who are harmless, without offence, will quickly go to
one of the ten (harmful) states.

These are then listed; they are physical and material sufferings, including
notably ‘danger from the king’. If we imagine a king or a minister listening
to the rhythmically insistent exhortations to virtue embodied in the text,
it is easy to understand how it could speak to the ethics of government.
Aśoka’s own code of social morality is clearly at one with the message about
reverence to seniors:

109 For one whose custom is constantly to respect and give honour to the
aged, four benefits (dhammā) increase – longevity, complexion, contentment and
strength.

This is remarkably like the teaching of Aśoka’s edicts, which commonly
exhort his subjects to honour parents along with brahmins and śraman. as.
The original intention may have concerned respect to senior monks, but
the projection to society at large is readily made.11

The social ethic appropriate to the management of a large state contain-
ing heterogeneous cultures demands values of fairness and respect. It cannot
easily be combined with local cults and culture-bound myths. Hence the
appeal of the impersonal rule of moral law, kamma. One group of verses
insistently links actions with moral consequences:

10 Pillar Edict 4: ichitaviye hi esā kimti viyohāla-samatā ca siya dam. da samatā.
11 Aśoka’s concern with social harmony and bonds of respect is evident for example in Rock Edicts 3,

4, 7, 9–11 and all Pillar Edicts.
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67 That deed is not well done which one regrets after performing it, experiencing
the consequence of it with tears and weeping.
68 That deed is well done which one does not regret after performing it, experi-
encing the consequence of it with delight and happiness.
69 So long as a bad deed does not bear fruit, the foolish one thinks it sweet
as honey; but, when the bad deed bears fruit, then the foolish one undergoes
suffering.

There are many such aphorisms. To the modern ear, they may sound banal,
rather like many of the platitudes attributed to Confucius – which is an apt
analogy, since his teachings similarly imposed a framework of impersonal
morality upon an older culture of ritual, supplying an ideology for the state.
However, what gave them freshness to their first hearers, as well as authority
for later generations, is their promise of contact with the forces that govern
our lives, not through a priest with controversial cultural credentials, but
through virtue. Such a programme could only commend itself to growing
state power.

None of this is intended to suggest that the Dhammapada or any other
text was consciously redacted in order to interest the rulers of kingdoms
in the potential of the Buddhist dhamma to furnish a state orthodoxy.
The verses generally reflect the ascetic values of original Buddhism, and
were composed chiefly with a view to keeping in the monk’s mind a clear
understanding of the noble path. But audiences invisible to the modern
reader had a hand in the history of a text that has attained such a rank as
has the Dhammapada, influencing the selection of maxims and helping to
give the collection its final shape. One such audience was the expanding
state.

But the early saṅgha, with its ascetic values, faced in two directions, and
by being able to do so was able to supply an essential joint in the articulation
of a multi-cultural society. One direction, just considered, was towards the
state. The other was towards the towns and villages, especially communities
far removed in culture and power from the dominant urbanized groups.
There are various ways in which popular Buddhist texts demonstrate the
orientation of the saṅgha in this direction, towards popular culture. A
particularly important one has to do with the attitude of ordinary people
to ascetic holy men coming as outsiders among them. The dhamma held up
high ideals of detachment and passionlessness running strongly counter to
ordinary human nature. There were soteriological reasons for such teaching;
but it is easy to overlook their implications for laymen who came to know
about them, however little inclined they might be to adopt ascetic ideals
themselves.
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We must picture the wandering monks arriving as strangers, ready to
impart an unfamiliar dhamma to any who would listen. If they were lucky,
or had the appropriate talents or personality, the monks inspired trust, and
if they stayed long enough or visited often enough they would become
familiar and eventually become part of the local scene, valued perhaps
as healers, counsellors or seers. Of course they had not been trained as
counsellors in village politics, as umpires, as go-betweens, as interpreters of
government demands, or as vehicles of healing power or sacred energy, but
what matters is simply that their carefully studied calmness, detachment,
dignity and lack of private agenda were likely to be excellent qualifications
for just such roles; we see the same thing happening today in remote rural
areas visited by forest monks.

The texts which teach the importance of these qualities therefore must
be recognized as signals to laymen who knew something about the disci-
pline and education of monks. The teaching that a monk should aim at
a seemingly superhuman indifference to his surroundings could be recog-
nized within the saṅgha as a discipline for focusing upon the path, but it
was also an assurance to laymen that monks were expected to live by a much
higher standard than ordinary mortals, perhaps thereby gaining a higher
state that would give them special powers and insight.

35 The mind (citta) is hard to hold on to firmly, volatile (lahuno), alighting where
it fancies, and it is good to have control of it; a controlled mind brings satisfaction.
37 The mind roams far afield, wandering on its own, bodiless, lying hid; those
who can restrain the mind are released from the bonds of Māra.

That is, those who succeeded in meeting the demands of the Vinaya were
able to reach a status inaccessible to ordinary people. This aspiration was
not seen as mere rhetoric; it was a believable consequence of the strenu-
ous self-purification ideally expected of monks. Those monks whose aloof
detachment and apparent wisdom were truly impressive might inspire the
belief that they actually possessed the awe-inspiring superhuman powers
recognized among the fruits of arahantship.

They were supposed to have eradicated all craving, and to be uninvolved
in worldly concerns, uninterested in receiving honour and veneration:

75 The way of gaining possessions (lābhūpanisā) is one thing, and the passage
to nibbān. a is another. A mendicant (bhikkhu) who recognizes this to be so should
not rejoice in receiving veneration (sakkāra), but should cherish his detachment
(viveka).

Even the gods loved one who had complete control over his mind (Dhp 94),
and such a being was not subject to the round of sam. sāra (Dhp 95).
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The description of the arahant is reminiscent of the shadowy forest spirits
thought to haunt the wilds in modern times; he is elusive, unaffected by
normal physical influences, and not dependent upon sustenance (āhāre ca
anissito: Dhp 93). It is his calmness that will instantly mark him out: ‘Calm
is his mind, calm his speech and action’ (Dhp 96). One who is steadfast,
moderate and restrained, ‘Māra in no degree can defeat, any more than
the wind can defeat a mountain crag’ (Dhp 8). One who conquered the
defilements (āsava) with self-control and with truth was truly worthy of his
robe (Dhp 9–10); here the laity could read a clear message that it should
distinguish between the worthy and unworthy and respond accordingly.
The true monks, the virtuosi, gained a higher consciousness that enabled
them to overcome even death:

21 Awareness (appamādo) is the abode of deathlessness; lack of awareness is the
abode of death. Those who have awareness do not die; those who lack it perish.

From the point of view of a monk, no doubt, lack of awareness was a familiar
obstacle to successful meditation, a natural human propensity to relaxation
and distraction. The term appamādo covers all the monk’s needed qualities
of mindful consciousness. From the point of view of the layman, awareness
was something superhuman, setting its possessor upon a higher plane.
Awareness is stressed in many verses, and the second division, Appamādo-
vagga, is devoted to it.

The Dhammapada, therefore, could function as a guide for the lay popu-
lation (from which, after all, every monk had to be recruited) to the qualities
of an advanced monk, and an assurance of the value of the attainments of
such a person. How could the villagers hope to benefit?

Here it is useful to consider the type of cosmology, implicit in folk ways
of thought rather than specified in any particular system, that gave meaning
to contact with holy men in disparate local cultures not necessarily versed
in Vedic lore or its associated myths. The rudiments of such a cosmology
can be detected in the texts of dhamma.

One verse, likening the passing mendicant to a bee taking off pollen, is
eloquent:

49 Just as a bee takes nectar from a flower and flies away without harming its
colour and fragrance, so would a sage pass through a village.

The bee disappears into its abode in the wilds to make honey, which is
sweet and sustaining. Similarly, the mendicant takes away something from
the villagers, and in some sense he transforms it, for their benefit.

What he takes away is the offering placed in his bowl. He takes it away
and eats it, thereby enabling the donors to obtain the benefit of his own
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advanced spirituality. This transaction fits easily within the world of popular
cosmological belief in almost any folk culture.

But there had to be stringent conditions. No mere ritual giving was likely
to be efficacious. The recipient had to be purified, wholly unlike ordinary
people. It was necessary to purge away his own human frailty, the clutter
of selfishness and ignorance that had constituted his ego before he became
a monk, for these could only smother the offering and prevent the action
upon it of cosmic forces. In simple terms, the purification was effected by
emptying himself, making himself a blank. The begging bowl was a good
symbol of this emptiness: one places one’s offering within the bowl, which
is a pure vehicle of selflessness, empty space, without distinction or adorn-
ment, and the bowl is taken away to be used in a sacramental act of eating,
subject to remarkably elaborate rules of discipline designed to ensure that
involuntary manifestations of personal pleasure do not sully the enactment.
Some forest monks today take a great deal of trouble to make their bowls
duly anonymous, ensuring that they have a uniform dull matt finish. Monks
also keep up rigorously the ancient routine of collecting offerings, going by
the village doorways so that householders can make their individual offer-
ings. This is done even where the begging round is not strictly necessary –
lay supporters later come to the vihāra and prepare a proper meal.

So the holy man has to be, in an important sense, a blank space. The
particular fleshly mortal being is transmuted, becomes an insubstantial
image of a reality that lives on a higher plane, cannot be localized and is
without individual personality. Something of this idea can be detected in
the Dhammapada:

93 One in whom the defilements [āsavā] are thoroughly destroyed, who is not
tied to [a source of ] sustenance, whose territory is freedom, void and unmarked –
the passage of such a one is hard to trace (durannayam) like that of birds in the sky.

Lay Buddhist understanding of nibbān. a has proved a complication for the
study of Buddhism in its social setting: though theoretically of supreme im-
portance, for the ordinary Buddhist it is remote, obscure and uninteresting
as a goal of aspiration.

Yet it instantly becomes central, and acquires a major role in the sociology
of Buddhism, when we shift perspective and treat its occurrence in a text
not as the specification of the most desirable goal worth aspiring after for
oneself but as a description of something that happens to other people. If
the monk obtains nibbān. a, or if he even sets his feet firmly upon the road
that leads in the right direction, then offerings given to him will surely earn
the highest possible benefit.
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There are several references to nibbān. a in the Dhammapada, all celebrat-
ing it as the summit of a holy man’s self-purification. He studies mindful-
ness, aiming at nibbān. a, thereby eliminating the āsavas (Dhp 226). Nibbān. a
is the supreme contentment (paramam. sukham. , Dhp 204), the seat of the
deathless (amatam. padam. , Dhp 114), the unshakeable abode (Dhp 225);
it is the prize for cutting away all passion and hatred (Dhp 369), masters
distraction, and achieves total mindful awareness:

32 The bhikkhu who takes pleasure in awareness (appamāda), seeing danger in
lack of awareness, is not likely to lapse (abhabho parihānāya); he is in the vicinity
of nibbān. a.

Nibbān. a thus figures as the seal or crown of the qualities repeatedly
emphasized as necessary for the monk seeking salvation – mindfulness,
self-control, total detachment, passionlessness. These are qualities which
fit a holy man to act as advocate and adviser for the local community in
its dealings with the outside world – and also, in a religious sense, qualities
which fit him as a medium between the supplicant making offerings and
the cosmic forces which can turn the offerings into karmic benefit. There
are two levels of action: Buddhism operates both in the public arena, as
an integrating social force, and in the context of folk belief, as a superior
conduit of sacred energies, but the two converge in the language of spiritual
discipline which belongs to neither but is directed to the needs of salvation
for the ascetic.

Those who made offerings needed the ascetics to be bent upon nibbān. a,
but were not seeking it for themselves. What they sought was happiness
in this world and the next. Even a ‘secular’ culture, one with a cosmology
privileging impersonal forces, could believe in a next world, so long as
access to it was conceived of in impersonal terms not involving divine
choice; the doctrine of kamma supplied this. A pair of verses refers to the
beyond in terms which made sense to ordinary people; both verses end
in the refrain: ‘One who observes dhamma sleeps in contentment in this
world and the world beyond’ (Dhp 168–9). These verses refer in generic
terms to the good conduct which conforms to dhamma, but they could also
be taken as maxims for upright life in society, not just for monks (though,
as usual, the Pāli commentary resolutely interprets them as referring to a
monk’s spiritual discipline12).

Here we can recognize the notion of contentment in a fully imaginable
human life, which is more likely to have made sense to most hearers of

12 See the Carter and Palihawadana edn, p. 233. On the tendency of the Theravāda scholastic commen-
tators to apply such textual prescriptions specifically to the discipline of the monks, see G. Bond’s
review of Carter and Palihawadana, JAOS, 111 (1991), p. 173.
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the text, not as a bodiless abstraction. This is the cultural context in which
Buddhism must have had most impact, and it is significant that in Aśoka’s
inscriptions dhamma is a this-worldly concept, in which nirvān. a does not
figure, but the concept of benefits in this life and the next is likewise
present.13 Some of the epithets for nibbān. a, such as ‘supreme contentment’,
suggest images of heavenly happiness, and one verse indeed refers to the
heavenly noble land (dibbam. ariyabhūmim. , Dhp 236) – that is, the heavens
in which are reborn those destined for enlightenment and nirvan. a after one
more rebirth.

To ordinary lay followers, the dhamma texts alluded to a hierarchy of
increasingly happy states, with nibbān. a as a theoretical abstraction at the
top. It was not so much a desirable state to which one could aspire; it
was an ideal condition which the better ascetic monks were thought to be
approaching, and its significance was precisely that such monks were fitted
thereby to act as conduits for the offerings given to them. The actual content
of nibbān. a, as something realized by the ascetic monks, was infinitely less
interesting than its value for others.

So benefit for the givers of offerings is mechanically linked to the purity
and spiritual advancement of their recipients. Several passages indicate that
the merit of offerings to a monk is precisely congruent with that monk’s
advancement. The propensity to generate bad kamma can be neutralized
by offerings to one who has eliminated that propensity.

356 In fields, it is grass [growing as weeds] that is the defect; in humans, it is
passion that is the defect. Therefore there is great fruit from what is given to those
in whom passion is eliminated.
357 In fields, it is grass [growing as weeds] that is the defect; in humans, it is
hatred that is the defect. Therefore there is great fruit from what is given to those
in whom hatred is eliminated.
358 In fields, it is grass [growing as weeds] that is the defect; in humans, it is
delusion that is the defect. Therefore there is great fruit from what is given to those
in whom delusion is eliminated.
359 In fields, it is grass [growing as weeds] that is the defect; in humans, it is
desire that is the defect. Therefore there is great fruit from what is given to those
in whom desire is eliminated.

13 See Major Rock Edict IX (the performance of dhamma leads to merit in the next life: Kālsi version);
X (all Aśoka’s efforts were ‘with a view to the after-life, that all men may escape evil inclinations’);
XIII (victory by dhamma is pleasurable only to the extent that it has benefits in the next world);
Dhauli and Jaugad. a Separate Edict (good principles of administration conduce to the attainment of
heaven); Second Separate Edict (the border peoples should follow dhamma and thus gain this world
and the next); Minor Rock Edict (implying that if people are pious they come nearer to the gods and
can reach heaven easily); 1st Pillar Edict (referring to happiness in this world and the next); 4th Pillar
Edict (condemned criminals can use their three days’ respite to fast for the sake of better rebirth).
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Texts such as the Dhammapada, then, could speak in various ways. They
could confirm with total authority that a good monk was reliable as a truly
detached, unthreatening figure, totally unconnected with the agenda of
powerholders in the state. They also described the discipline and training
of a monk in ways that represented the holy man as a pre-eminently potent
intermediary between the individual or his group and the forces that de-
termine people’s fate; these claims were couched in terms that presupposed
no local or ancestral cult but appealed to universal values, and yet fitted in
with folk beliefs.

These texts were therefore neutral towards different cultures with differ-
ent repertoires of lore and myth. They contained very little that presupposed
a hearer’s familiarity with any specific particularistic tradition, such as the
brāhman. ical one. The contrast with brāhman. ical texts is striking; Vedic and
post-Vedic literature is replete with allusions that presuppose knowledge
of a rich tradition. The brāhman. ical texts could draw confidently upon a
stock of motifs that had meaning for a whole people – the ‘Aryan’ com-
munities and their descendants who recognized their brotherhood in the
Vedic Sanskrit traditions. The Buddhist texts were different: they did not
seek to give expression to an ancestral culture of a particular people, and
they expected to deal frequently with communities to which their ideas
were unfamiliar.

The difference is measurable in the number of references to mythical
beings, in general or as individuals, and, in simple terms, in the frequency
of proper names. The Dhammapada, for example, has very few. Gods are
mentioned generically at a number of points (Dhp 94, 105, 420), not as
specific beings to be invoked but just as part of the background scene.
(Dhp 94: ‘Even the gods’ love one who is passionless and self-controlled;
the point is to magnify the achievement of the ascetic, not to say anything
about gods.) Gandhabbas, celestial beings, appear alongside humans and
gods simply to map the total of beings who are unable to follow the path
of an arahant (Dhp 420).

Maghavan (a name of the Vedic Indra) makes an appearance (Dhp 30),
but the allusion, as the commentary asserts, is to the story of a young brah-
min Magha, who became known as Maghavan.14 There are very few proper
nouns generally. Points are illustrated by reference to the horses from Sindh

14 Implicitly, perhaps this cuts the Vedic god down to size as a manifestation of karmic rebirth like the
rest of us. The Dhammapadat.t.hakathā tells the story that Sakka, king of the gods, was in a former life
Magha, called Maghavā, who came to be reborn as Sakka through good deeds. See E. W. Burlingame
(trans.), Buddhist Legends. Translated from the original Pāli Text of the Dhammapada Commentary
(Luzac, London, 1969 (Cambridge, Mass., 1921)), part i, pp. 314–19.
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(sindhavā) (Dhp 322), and to the elephant Dhanapālaka, which figured in
a story (Dhp 324). A group of verses about fault-finding is represented as
being spoken to Atula, described in the story as a notorious fault-finder
(Dhp 227).15 There is not much else. The vein of allusion to legendary lore
is thin indeed. In the long run, certainly, a rich store of Buddhist legends
accumulated, and later sources such as the Jātakas tapped in to a treasury
of folk memory; but the canonical texts are simply not concerned with the
traditions of particular communities.

There is one exception, which needs to be particularly noticed: Māra, or
Yama, Death. This figure is mentioned a number of times, as the enemy
who is bested by the holy man.

274 This is the path, there is no other for purification of vision. Take this path;
it will confound Māra.

It is not entirely clear just how far this Māra is really personalized in Buddhist
thought, but on the whole, in the Dhammapada at least, every mention of
him is little more than a metaphor, like references to the Devil in colloquial
English. He normally stands for ignorance and attachment that may be
overcome by restraint and mindfulness, or for the delusive power of life in
sam. sāra which traps ordinary mortals. Sometimes Māra is mentioned not
by name but as the king of death (Dhp 170). As a representative of forces to
be overcome, he is only weakly personalized (Dhp 7, 8, 40, 175, 276, 350).
There are references to ‘Māra’s flowers’, which designated the flux of life
in sam. sāra, or the defilements. There can be no certainty how vivid was
the concept of Māra as a personal force to be trembled at in the minds
of early Buddhists, but it is clear at least that canonical texts such as the
Dhammapada did little to encourage the notion of him as a real person
active in human affairs.16

And that is what we should expect in a period when the appeal of
the dhamma was to a multi-cultural audience subject to the stresses of
encroachment by rising states with their urban culture. Texts have a secular
character that is in some ways curiously modern in flavour. Man is in
control of his own fate, at least to the extent that present actions can
determine future consequences, not dependent upon the favour of personal
divine beings. This accords with Mary Douglas’ proposition: ‘The essential
difference between a cosmos dominated by persons and one dominated by
objects is the impossibility of bringing moral pressures to bear upon the

15 Again the story is told by the Dhammapadat.t.hakathā. See ibid., part iii, pp. 113–15.
16 Dhp, ed. Carter and Palihawadana, p. 442.
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controllers: there is no person-to-person communication with them.’17 The
small community managed by rituals addressed to gods was being displaced
by the large impersonal state.

It was in this situation that monks could play an important part in the
articulation of society. To kings and officials, their teachings appeared to
offer ideals of peace and harmony within the body politic, where all should
respect the wise and cultivate civic virtue. To the subordinate or marginal
tribes and clans, their teachings appeared to offer a buffer between the
local community and the state, and a culture-neutral mechanism for the
accumulation of merit by making offerings.

In this context, the Dhammapada can be read on several levels, accord-
ing to the several audiences likely to have had a hand in its shaping. For
the anonymous individuals originally responsible for the composition of
its individual verses, its message was ascetic, directed to those who had
wandered forth as mendicants. For the state, its message was political or
public; for the little man, it was spoken to folk belief.

This at least is a plausible interpretation, supported by an analysis of the
text. Most verses, it should be emphasized, can be adequately understood in
the way they were probably first intended, as props to the self-discipline of
the mendicant practising meditation and detachment; but the public and
folk messages can be read as alternatives in the language of the anthology in
its final form. An analysis of the whole text identifies three main categories:
verses which can be read only in the ascetic sense; verses which can be taken
in this sense or equally in the public sense (directed to the state); and verses
which can be taken in either the ascetic or the folk sense.

Which verse goes in which category is a matter of judgement, and there
would be little point in a detailed tabulation of all verses. For what it is
worth, though, the examination undertaken for this chapter counted only
a minority of unambiguously ascetic verses that come in the first category –
fifty-four, out of the 423. The public message can be read alongside the
ascetic in many more – 115. What is most impressive, though, is the large
number – 233 – which can be read on either the ascetic or the folk levels.
(There are other permutations, which account for only a few verses.) The
abundance of verses into which can be read a message for folk culture arises
in large part because the many verses enjoining such qualities as detachment
and calmness are also important as assurances to the local community that
the wandering monk is totally neutral, and can be expected to exhibit
wisdom and spiritual purity.

17 M. Douglas, Natural Symbols: explorations in cosmology (Penguin, Harmondsworth, 1973), p. 61.
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The interplay of different ways of understanding a single verse can be
illustrated by a single example drawn from the (very small) class of verses
capable of being read on all three levels:

391 That one who does no ill in deed or word or thought, who is restrained in
respect of these three – him do I call a brahmin.

The cultivation of restraint by cleaving to proper thought, proper speech
and proper action is of course integral to the path followed by the wandering
monk bent upon enlightenment. The ascetic message is plain enough. But
so is the public: this verse asserts that the holy man, marked not by his
birth or his training in officiating at rituals but by his supreme mental self-
control, is the proper mediator between the community and the forces that
bring about its weal or woe, and he is a paradigm of social virtue, fostering
no dissidence or division. Meanwhile, the villager living on the fringes of
Sanskrit civilization is reassured by the verse’s popular message: unlike the
official brahmins, with their pretensions and their exclusive customs, the
monk is a truly benign figure, easy to approach yet powerful as an intercessor
on account of his spiritual purity.

Certainly, Buddhist monks were of all sorts. But the ideals of detachment
and spiritual purity were always prominent in the dhamma, and the training
in calmness and dignity was integral to the discipline. Those monks who
came at all close to embodying the recognized values of the Order were
necessarily well placed to stand forth, not only as good role models for
novices, but also as potential mediators between the culturally isolated
locality and the cosmopolitan state. This point is easy enough to document
in respect of the careers of forest monks in modern times. It is not so
easy in respect of ancient times, with sources contaminated by centuries of
historical evolution; but it is still possible to see how readily the protagonists
of the middle path could slip into the role of middleman at a time of cultural
dislocation.
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The mediating role as shown in the Canon

This chapter examines the role of the monk as middleman in a domesti-
cated, monastic environment, as reflected mostly in the Vinaya. Evidence
is scanty, but a few passages identify specific kinds of mediation forbidden
to monks. The tone of admonition indicates that what is forbidden must
have been practised. A role as middleman is not the same as the mediatory
role, but the negative aspects of it as laid down in the texts are deserving
of attention because of the restrictions they would implicitly place on the
mediatory role.

One significant example concerns the ubiquitous monk Udāyin, who is
portrayed attempting to make a match linking two families, and is sitting
down in a secluded place with the girl in question, a man, and a woman.
A prominent woman in the area, Visākhā, found out about this. She came
and spoke to Udāyin, saying: ‘Sir, this is not pleasing, it is not right, it
is inappropriate for the master to sit with a woman – one man with one
woman – on a secluded, comfortable seat. Although, sir, the master rightly
has absolutely no ulterior motive, it is hard to convince people who are un-
convinced.’1 This uncompromisingly asserts that in certain respects monks
were not to act as middlemen in local affairs and the example given is cer-
tainly of behaviour alien to the original ascetic ideal. Nevertheless, it must
acknowledge a reality; a teaching transmitted down the centuries would not
hold up such behaviour as a bad example unless it actually characterized
some monks. The proscription is evidence of what it proscribes.

conditions limiting and promoting the role of
monk as mediator

In general, the monk was required to be modest in behaviour. One instance
alleging the laity’s insistence on this is in a passage portraying monkish

1 Vin III 187–8.
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greed. King Bimbisāra offers the monks access to his mango grove, and
they abuse his hospitality by taking far too many. Then:

These people told the matter to King Seniya Bimbisāra of Magadha. He said:
‘Look! The masters have really enjoyed eating the mangoes, but the Lord has
stressed moderation.’ People . . . spread it about, saying: ‘How is it that these
recluses, sons of the Sakyans, will enjoy eating the king’s mangoes because they do
not know moderation?’

And so the Buddha initially prohibited them, but allowed their limited
use in curries.2 The discipline of moderation is imposed not only upon
a monk’s apprehension of all sense objects, but also in the garments he
wears, the implements he carries and his behaviour inside or outside the
monastery.

A difficult area here for the Order was the temptation to demonstrate
psychic capacities, believed to be a by-product of advanced meditational
accomplishments; it was considered threatening to the spirit of moderation.
For example, a story tells of an expensive sandal-wood bowl made to the
order of a wealthy merchant of Rājagaha. He had it placed at the top
of a pole and offered it to anyone who could bring it down by psychic
means. The so-called six heretical teachers tried and failed, then Pin. d. ola
the Bhāradvāja, a ‘perfected one as well as of psychic power’, rose up in the
air and brought it down. The merchant gave it to the monk, filled with
expensive food. Then:

People heard it said, ‘The master Pin. d. ola made the bowl of the merchant of
Rājagaha come down.’ Then these people, making a loud noise, followed very
close behind the venerable Pin. d. ola the Bhāradvāja. Then the Lord heard the great
noise, and, after hearing it, said to the venerable Ānanda, ‘What on earth, Ānanda,
is this loud noise? . . . ’ [The Buddha rebuked the monk:] ‘It is not suitable,
Bhāradvāja, it goes against the grain, it does not look right, it is not worthy of a
recluse, it is inappropriate . . . Bhāradvāja, how could you reveal this extraordinary
condition, this amazing psychic power, to householders, because of a miserable
wooden bowl? . . .

Then he went on to prohibit such exhibitions in general and ordered that
the bowl be broken up and made into ointment.3

No doubt men who appeared to demonstrate psychic powers provoked
various reactions. Hindu narrative literature is full of the awe and fear
evoked by ascetics who use their ascetic heat destructively, or for sexual
adventures, and in contemporary Indian villages people believed to be

2 Vin II 109. Cf. Vin IV 258–9. 3 Vin II 110–12.
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possessed by a deity are often credited with much power.4 The same applies
here: the monk who has psychic powers inspires fear, but also attraction. For
the Order this was unacceptable for several reasons – because it violated
the principle of moderation in all things, because the monk should not
make a public show of himself, and because it was potentially expressive of
sensuality. If the laity was impressed, it was for all the wrong reasons.

Nonetheless, the display of psychic powers must have been very tempt-
ing; if nothing else, it would have attracted an audience of monks or po-
tential supporters. Thus there was conflict between the Order’s interest in
attracting contributions and its fundamental principle of utter detachment,
to which the public demonstration of psychic powers was repugnant.

Nor are the texts utterly consistent, for elsewhere the Buddha endorses
householders’ requests for the monks ‘to look out for lucky signs. I allow
you monks when being asked by householders for good luck’s sake, to tread
on a cloth carpeting.’5 Perhaps this could have been justified by the need
for a monk to communicate his merit in whatever way he could, and need
not be considered a demonstration of psychic power.

People who are seen as impartial and honest brokers are likely to be
appealed to as mediators of any sort, and indeed monks are portrayed as
honest brokers throughout the canon. It is one of the reasons why the
Vinaya rules are so extensive and why there is so much emphasis placed
on the monks’ own and the laymen’s disparagement of other monks who
do not appear to act with the utmost probity. Honesty is not the most
apposite word, for the monk is supposed to surpass all other men in his
detachment from all material things. This perceived impartiality must have
helped qualify him as a ‘go-between’, a kind of messenger between different
groups, whose persuasive power was underpinned by his reputation as a
monk. An additional factor in a monk’s utility as a mediator must have been
his knowledge of a relatively extensive region; this knowledge, enhanced
by current news he picked up from other wandering monks, would have
been much richer than that possessed by a typical villager.

Here is a negative example of this honesty taken from the Vinaya:

A certain caravan was desirous of going from Rājagaha to the south. A certain
monk said this to the people belonging to the caravan: ‘I will go with you venerable
people.’

‘But we, sir, will evade the customs tax.’

4 See K. Erndl, Victory to the Mother: the Hindu Goddess of Northwest India in Myth, Ritual and Symbol
(Oxford University Press, New York, 1993), ch. 5.

5 Vin II 128.
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The overseers heard about this, ransacked the caravan and asked the monk why
he had travelled with a caravan which he knew was engaged in theft. Nonetheless,
they set him free. Other monks found out and the Buddha rebuked him with the
stock phrase, ‘It is not, foolish man, to please those who are not pleased.’6

Another similar story tells of an honest monk to whom a woman attaches
herself. Her husband assaults the monk, but later apologizes. The Buddha
rebukes the monk, using the same terms as in the previous case.7

A final example: the nun Thullanandā takes into the Order a Licchavi
adulteress whose husband wishes to kill her. The adulteress takes valu-
ables belonging to him; he then complains to King Pasenadi. The
Buddha thereupon prohibits the ordination of anyone in trouble with the
law.8

If the monks’ perceived honesty is a source of attraction for the laity,
a danger for their mediatory role is the monks’ constant vulnerability to
accusations of being tainted with worldly attitudes and concerns. Caesar’s
wife must be above suspicion. One instance among many concerns the
(probably apocryphal) ‘group of six monks’ who ‘entered a village at the
wrong time, sat down in a hall and talked a variety of worldly talk’ on
topics such as politics, clothes, household goods, town gossip, women and
useless metaphysical speculation. Householders criticized them for this; the
Buddha heard about it, and declared a general prohibition of entering vil-
lages at the wrong time. This criticism may have been made because the
spiritual aspirations of monks require them to stand above worldly life,
which they renounced at ordination. (But nuns such as Thullanandā do
go to a village on business (karan. ı̄yena), though it is not clear what this
business was.)9 On the other hand, it would have been difficult to func-
tion as mediators between different groups if they did not possess a good
knowledge of affairs and if they could not move freely between different
levels of society. Delicate balancing was required. The monk, to be of use to
competing parties, needed to be familiar with rural problems; yet, by direct
personal involvement in worldly affairs, he risked impairing his status as
an impartial wise man. The monk placed himself firmly within a transcen-
dent universal framework of values, much broader than the villagers’ more
narrowly directed aspirations and values.

Yet the frequent references to monks being supported by a particular
family or householder in a given village indicate that they must have been
provided with a good working knowledge of family problems and of the

6 Vin IV 131. 7 Vin IV 132ff. 8 Vin IV 225–6. 9 Vin IV 230–1.



The mediating role as shown in the Canon 219

difficulties of subsistence at both family10 and village level. The Buddha’s
admonitions may have been directed simply at preventing them from airing
their knowledge casually or frivolously, without judiciousness or restraint.
Consider a conflict of interest, where Sāriputta is potentially torn between
breaking a Vinaya rule and offending the family which supports him:

The Lord stayed in Sāvatthı̄ . . . at that time the family who supported the venerable
Sāriputta sent a youth to the venerable Sāriputta, saying: ‘May the elder let this
youth go forth.’ Then the venerable Sāriputta thought: ‘A rule of training the
Lord has designated says that one monk should not attend upon two novices
and this Rāhula is my novice. Now what path of action should I follow? . . .’
[The Buddha then promulgated a rule allowing an experienced monk to have two
novices.]11

types of mediation

The texts, virtually our only evidence for the early history of the saṅgha,
were compiled by selection and rearrangement over a long period to meet
the purposes of edification and pedagogy in the interests of monastic and
lay education in much later times. These purposes are remote from those
of the modern social historian, and it is not surprising that, in presenting
all their narrative material as generic object lessons or as ideals, the texts do
not tell us the ways in which monks actually dealt with the public. We have
to read between the lines. Generally, we can infer monks’ actual behaviour
only from what they are told not to do. The Vinaya does provide some in-
stances suggestive of the monk’s middleman role. In each case, an example
of monkish activity is subsequently used by the Buddha to promulgate a
particular rule of conduct. Many of the examples we have found are trivial
enough in themselves, but their value is in drawing attention to the variety
of ways in which, despite the detachment from worldly involvement pro-
fessionally required of the wandering monk, the Buddha’s followers were
involved in lay affairs.

To count as mediation, a monk’s action must involve two different parties
who wish to communicate in order to achieve a particular goal unrelated
to the monk himself; both regard him as an honest broker. Mediation is
more than mere interaction, for monks inevitably had to interact with laity
and non-Buddhists simply by undertaking an alms round. Nor can it be

10 Eg. Vin IV 178: ‘. . . in Sāvatthı̄ there was a certain family which became favourable towards the
middle way and as it grew in faith, it decreased in wealth. Any solid food or soft food the family
obtained they gave to monks before it was eaten and sometimes they went without food.’

11 Vin I 83.
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simply offering advice to interested parties. Into such categories would fall
the sermons monks give to donors and, the most spectacular, advice that
the Buddha is depicted giving to kings.

There are many cases of monks giving advice to laymen about dealings
with the Order. One such is the monk Sudhamma,12 who ‘was a builder
and resided in the Maccikāsan. d. a of the householder Citta where he ate
permanently (dhuvabhattiko).13 When Citta wished to invite an Order, a
group or an individual person, he would not . . . [do so] before he had asked
the venerable Sudhamma.’ A problem emerges when Sudhamma thinks he
alone can decide with which monks Citta will have relations. When several
very prominent monks, including Sāriputta and Moggallāna, are invited
by Citta for a meal, without first consulting Sudhamma, the latter becomes
unhappy and begins criticizing the quality of the meal. The Buddha finds
out what has happened and rebukes Sudhamma, saying,

It is not suitable, foolish man, it goes against the grain, it does not look right, it is
not worthy of a recluse, it is inappropriate, it should not be done. How could you,
foolish man, scold and jeer so contemptuously at the householder Citta, who has
faith, who believes, who is a donor and supporter of the Order?14

Only in an oblique sense can this be taken as an example of mediation:
Sudhamma is the conduit by which Citta, a prominent layman, is enabled
to interact with other monks. Sudhamma assumes something approaching
dominance over Citta. No doubt there was always a danger of this hap-
pening, given the awe in which certain monks were held – especially those
credited with psychic powers. It may also signal the tensions arising when
monks entered the territory of others and encroached on the families on
whom the latter depended.

One type of mediation was that of matchmaker, a curious job for a monk
given his supposed distance from matters of the heart. It may not represent
mediation between different ethnic or political groups, but it is a sort of
mediation between kin groups. Several such examples can be found in the
Vinaya, usually involving the monk Udāyin:

. . . At Sāvatthı̄ in the Jeta grove in Anāthapin. d. ika’s park . . . the venerable Udāyin
was dependent (kulupago hoti) on families at Sāvatthı̄, and he went up to many
families. Whenever he saw a young boy without a wife and a young girl without a

12 Vin II 15ff.
13 There are some oddities with this passage. Why would a monk – the word here is not bhikkhu

but āyasmā – work for a householder? In addition, dhuvabhattiko could also translate as ‘permanent
servant’.

14 Vin II 18.
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husband, he spoke of her beauty in the presence of the young boy’s parents, saying:
‘The young girl from that family is beautiful, good looking, pleasant, learned, wise,
intelligent, capable and energetic. That young girl is right for that young boy.’

They said: ‘They don’t know us, sir, neither who we are, nor to whom we belong.
If, sir, the noble monk were to make them give, we would bring that young girl to
this young boy.’

He spoke of the boy’s handsomeness in the presence of the girl’s parents, say-
ing: ‘The young boy of that family is handsome, good looking, pleasant, wise,
intelligent, capable and energetic. That young boy is right for that young girl.’

They said: ‘They don’t know us, sir, neither who we are, nor to whom we belong,
nor what is this young girl’s property. If, sir, the noble monk were to make them
ask, we might give this young girl to that young boy.’

In this way he caused bridegrooms to be led out, brides to be brought out, and
so caused marriages to happen.15

What is significant here is that Udāyin is dealing – in a very sensitive area –
with families with whom he has a relationship circumscribed by alms-
giving. No doubt this has allowed them to build up confidence in him and
his competence to negotiate. In addition, since neither family knows the
other, yet he knows both, it appears that his circle of acquaintances was
much wider than that of the laymen with whom he had dealings. Nor is he
simply an informant. He has to make a case as well. Why would a monk
want to do this? Was it because he felt an obligation for alms given to him
by the families on whom he was dependent? Was the transfer of merit an
insufficient inducement always to give food? That this form of mediation
was not a single case is demonstrated by the tales directly following it which
show similar efforts at matchmaking.

A more down-market version of this was the use of the monk in the
act of communicating between potential marriage partners of substantially
different status. Another anecdote dealing with Udāyin tells of disciples of
the Āj̄ıvikas, arriving from afar, who asked a former prostitute to give her
daughter to their son.

She refused, saying, ‘Sir, I don’t know you, nor who these are, nor to whom he
belongs; and I will not give my only daughter to go to a distant village.’ [The
disciples were then advised to approach Udāyin as he ‘will make her give her
daughter’. Udāyin did as requested, telling her to give her daughter as he knew
them. To this she responded positively,]

‘If, sir, the master knows them, I will give (her.)’
[She gave her daughter to the disciples of the Āj̄ıvikas; however, they began

treating her like a slave, and she sent a message of complaint to her mother, asking

15 Vin III 135.
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to be taken away. In response her mother went to see them and asked them not to
mistreat her daughter, but they told her they would not deal with her, only with
the monk (saman. ena saddhim. amhākam. āhārūpahāro . . .). After a second letter of
complaint the courtesan approached Udāyin, who subsequently asked the disciples
not to mistreat the young girl. But now they said, shiftily,]

‘We do not want anything to do with you; we only want to deal with the
courtesan. A recluse should have no occupation. A recluse should be a genuine
recluse. You go away, we don’t know you.’

[A third message was sent, then the courtesan went directly to Udāyin who
told her what had happened to him, and suggested she go herself. In response she
cursed Udāyin to be miserable and unhappy and her young daughter put the same
curse on him. After that, many other women who were unhappy with their in-laws
denounced him, whilst others who were happy praised him, wishing prosperity
for him.

Other monks saw what happened and the so-called modest monks asked,] ‘How
can the venerable Udāyin act as a go-between?’ (katham. hi nāma āyasmā udāyı̄
sam. carittam. samāpajjissasi) [He became upset and complained to the Buddha. The
Buddha condemned Udāyin with the words,] ‘Whatever monk should act as a
go-between for a woman who wants a man or for a man who wants a woman,
whether as a wife or as a mistress, that is an offence entailing a formal meeting of
the Order.16

This kind of activity does count as mediation. The monk is well acquainted
with both parties involved in the exchange. Knowledge of the other party
is essential here as the reason given for the courtesan’s reluctance to marry
her daughter to the son of the Āj̄ıvika is her lack of knowledge of them.
The monk’s acquaintance with both parties indicates not just his wide
local knowledge but also his acquaintance with people who live beyond the
locality. Further, he is dealing with a rival sect, the Āj̄ıvikas, thereby show-
ing that the monk could operate between different status groups within
society. This inference gains weight from the status difference of the two
implicated categories of people: prostitutes, and lay Āj̄ıvikas, a religious
group conspicuous by its extreme behaviour in the Buddha’s time.

However, this mediatory function can go wrong. Ultimately the monk
cannot compel the two parties to behave ethically. His own behaviour is
carefully circumscribed by Vinaya rules, and that of Buddhist laypeople is
ultimately defined by the Buddha’s five basic rules for lay followers. Yet lay
moral observance is voluntary, nor should the Buddhist monk intervene to
apply pressure in any way. This would compromise his status as a monk,
an impartial figure, in the eyes of those with whom he is dealing. Hence
the critique of him made by the Āj̄ıvikas. This is more than opportunism;

16 Summary of Vin III 135–8.
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it is a genuine indictment that Udāyin has stepped beyond his legitimate
sphere.

The cursing and blessing by the women of the town constitute a more
broad-based and potentially devastating indictment. Not only does it
present the monk as having a divisive influence on the layfolk of the village,
but it also epitomizes the sort of unprofitable states that are so condemned
in early Buddhist literature. Life in the world is all dukkha, and any activ-
ity within society, even activity directed towards satisfaction of legitimate
wants, whilst it may have provisional value, is ultimately a valueless tinker-
ing with concerns that should have been abandoned by one on the path of
the dhamma. Such activity was therefore a potential trap for a monk.

This narrative is followed by another of a similar kind where the persons
requiring the ‘go-between’ are a prostitute and a group of men seeking to
have sexual intercourse with her. Some of the dialogue is illuminating for
the light it throws on Udāyin’s role. The men sent a messenger to bring her
but she refused to go with him:

She said, ‘Masters, I don’t know you, nor who you are, nor to whom you belong;
and I have many possessions and resources, but I will not go outside the city.’ . . .

[A man said,] ‘Sir, why are you soliciting this prostitute? Surely master Udāyin
should be told. Master Udāyin will bring (uyyojessati) her here.’

When he had said this, a certain layman said to that man: ‘Do not say that,
master; it is not right for recluses, sons of the Sakyans, to act like that. Master
Udāyin will not do it.’

When he had said this, they said, ‘Will he do it, or won’t he do it?’ and they
made a bet.

Then these dissolutes approached the venerable Udāyin . . .
Udāyin went and asked the prostitute to go to the men. She agreed, saying, ‘If,

sir, the master knows them, I will go.’
[A layman complained about a monk acting as a ‘go-between’ for a ‘tempo-

rary wife’ (tam. khan. ikam. sañcarittam. sampajjisatı̄ti) and the Buddha declared the
activity to be a saṅghādiseso offence.]17

The same themes are present as in the previous example, and this is pre-
sumably why they were all grouped together as saṅghādisesa rules. In both
examples the crucial words are sañcarittam. sampajjissati, where the latter
word can occur in several variant forms. Deriving from sam/car, the noun
sam. carittar conveys the idea of wandering about, though in the few ex-
amples where it occurs (almost all restricted to this section of the Vinaya)
the prefix sam could have a sociative sense as well as indicating the act of

17 Vin III 138–9.
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moving between different parties. The repetition of the prefix sam in both
words gives emphasis to the concept of intermediation.

Does this episode describe anything more than an act of procurement?
Certainly a lay follower has considerable doubts about the integrity of a
monk persuading a prostitute to go with men of whom she has no knowl-
edge at all. Yet she trusts him. All these examples share this theme. The
monk is approachable because of his knowledge and honesty. But is the
monk truly neutral? If the lay follower could doubt his neutrality, perhaps
the Buddha himself would have doubted it.

Often the Buddha is depicted dealing with prostitutes, so it is arguable
that the monk Udāyin was simply helping her in her specific occupation,
that truly he was acting as a ‘go-between’ without making any moral judge-
ment on those for whom he was acting. However, as always in dealing
with the laity, the Buddhist Order needed to heed its perceptions, and lay
opinion had always to be accommodated. So if the monk was to act as
mediator in the specific examples just cited he would do so only within
defined boundaries.

Perhaps, therefore, the Vinaya’s attribution to the Buddha of acute sensi-
tivity towards monks demonstrating bad conduct is, in a way, good evidence
that in principle monks were qualified to play the mediatory role.

An extreme example concerns the followers of the monks Assaji and
Punabbasu, located at Kit.āgiri, who have to be reprimanded because of the
many forms of outrageous behaviour they engage in.18 According to the
text, what concerns the Buddha is that ‘their evil conduct is seen and also
heard, and respectable families corrupted by them are seen and also heard’.
In the course of this the Buddha lays down the right conduct for monks
living in a state of material dependency on particular families:

If a monk who lives in dependence on some village or small town corrupts families
and does evil, and if his evil activities are seen and heard about and families he had
corrupted are seen and heard about, the monks [as advised by the Buddha] should
speak to him in this way, ‘The venerable monk must depart from this residence
where he has lived long enough.’19

It is not just the conduct itself which is condemned. Rather, the cumu-
lative effect leads to an evil reputation being spread abroad, one capable of
detriment to the Order in every area of its operation.

18 Vin III 179ff.; Vin II 13–17.
19 Vin III 184. Note the commentary upon this: ‘ “Families corrupted by him” means that formerly

having acquired faith, they no longer have faith because of him. Having been convinced, they are
no longer convinced.’
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monk as reconciler

None of the examples just cited could be described as fulfilling a mediatory
role in the sense in which a wandering ascetic might do. Cumulatively,
however, they do show the monk as capable of acting as a neutral channel for
communication between groups who are engaged effectively in some form
of exchange, not necessarily involving money. What is being exchanged is
women, and it may simply be a logical extension of the monk’s professed
chastity that (perhaps like eunuchs in Chinese imperial harems) he is chosen
for this task. A different kind of mediatory task, though, involves the monk
in reconciliation. For example:

Once, a certain woman, having quarrelled with her husband, went to her mother’s
house.

A monk dependent on her family effected a reconciliation. He was
‘remorseful . . . so this was not considered an offence’.20 Yet, when on
the next page of the same text a monk acts as a go-between for a eunuch,
that is branded an offence. Both instances refer to situations involving fam-
ily and possibly sexuality. Yet again it is the monk’s chastity and his capacity
to draw upon local knowledge of people that are brought into play, giving
him a special status as reconciler.

The story of Pilinda, as told in the Mahāvagga, depicts the monk as
reconciler, but also presents the potential dangers of conflict of interest
that can beset a monk as mediator. Here is a summary of the passage:

Pilinda was a monk who wished to make a cave, so had a mountain slope cleared in
Rājagaha. King Bimbisāra went up to him and offered an attendant for a monastery,
but this was refused because the Buddha would not allow it. Pilinda agreed to ask
the Buddha if it was acceptable and then gave the king a talk on dhamma. On
being asked the Buddha agreed to a request for an attendant, and Bimbisāra came
up and made the offer again. This time it was accepted, but he forgot to give
the order and did not do so until after five hundred days. In consequence of the
passing of five hundred days his chief minister gave five hundred attendants to
the monk.

They established a village and Pilinda used it for his alms collection. One day
the villagers held a festival where the young girls were decked out with ornaments.
One young girl did not have any and cried. The monk Pilinda asked the girl’s
mother why the girl was crying. When told the reason, he had the girl’s mother
put a roll of grass on her head, and through his psychic power had this changed
into gold. Bimbisāra heard about it, believed the family had stolen the gold, and
so had them jailed.

20 Vin III 144.
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Pilinda found out what had happened, went to see Bimbisāra, and, exercising
‘volitional force’, had the king’s palace turned into gold. In response Bimbisāra
released the family. Pilinda became famous and was given ghee, fresh butter, oil,
honey and molasses by the laity. He acquired so much it began to overflow and
the people complained that he was storing up things, like the king. Other monks
accused the monks associated with Pilinda of storing up abundance and the Buddha
laid down a rule allowing only seven days’ storage.21

Pilinda already has high status as a monk in the eyes of the king, a status
seemingly enhanced by his knowledge of dhamma. From the village he
receives all kinds of offerings of food. His close relation with the king
allows him to intercede when the king inadvertently causes injustice. His
entitlement stems specifically from his status as a monk, not his individual
qualities such as chastity and honesty. But presumably also his outsider sta-
tus is important. Finally, this passage shows the monk bringing some kind of
arrangement between two parties which exist in a relation of asymmetrical
power.

Whether we can generalize from this example to the entire saṅgha is a
moot point. The evidence does not show conclusively whether village elites
respected monks simply because they were monks, or whether monks first
had to display psychic powers or knowledge of the dhamma.

Another example of possible mediation concerns a monk being used by
a layman to determine who is worthy of an inheritance:

At one time in Vesal̄ı, the householder who was the supporter of the venerable
Ajjuka had two children, a son and a nephew. Then the householder said this to
the venerable Ajjuka: ‘Sir, will you grant an audience to whichever of these two
children has faith and conviction?’ At that time the householder’s nephew had
faith and conviction. So the venerable Ajjuka granted an audience to that child.
With his wealth, he set up an estate and made a gift. Then the householder’s son
said to the venerable Ānanda:

‘Ānanda, sir, which is the father’s heir, the son or the nephew?’
‘The son, friend, is the father’s heir.’
‘Sir, this master Ajjuka has shown that our wealth belongs to our associate. Your

reverence, the venerable Ajjuka is not a (true) recluse.’22

Here it seems a monk is credited with influencing somebody as to who
should receive an inheritance. Upāli declared no offence was accrued. This
is surely not just an instance of a monk being appealed to on the score
of his honesty. It must reflect the layman’s belief that just as a monk has

21 Summary of Vin I 207–9. 22 Vin III 66.
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abandoned sexuality, so too has he abandoned material or any other wealth.
Therefore his attitude in matters regarding wealth should be wholly de-
tached and impartial. Here we see a figure committed to transcendent values
being able to offer impartial adjudication between interested parties. In
theory, this is the minimum condition for one who would play a mediatory
role.

A related example concerns a monk being used by a trader:

Once, a certain man took a valuable jewel and went along the main road in the
company of a certain monk. Then the man saw the customs house, put the jewel
into the monk’s wallet without him knowing it, and so took it past the customs
house.23

The Buddha declares this was not an offence since the monk had no aware-
ness of it. Precisely because the monk is regarded as belonging to a special
category to which the rules appropriate for normal laypeople do not ap-
ply, he can be used for fraudulent purposes. No wonder the Vinaya rules
are at such great pains to preserve the public impression of the monk’s
indifference to material possessions and sensuality.

Further on in the same book of the Vinaya, there is a whole series of
brief passages where women beseech monks to provide preparations either
to prevent barrenness or to produce an abortion.

Once, a certain woman whose husband was living away from home became preg-
nant by a lover. She said to a monk, who was dependent for alms on her family,
‘Look here, master, you must know of an abortive preparation.’

‘All right, sister,’ he said, and he gave her an abortive preparation. The child
died. He was remorseful . . . ‘You, monk, have fallen into an offence involving
defeat,’ he said.24

In all of these examples the monk is said to be ‘dependent for alms on her
family’. He is credited with local knowledge, as well as either medical skill
or sufficient knowledge to be able to find somebody else with it.

Another case relates once more to the monk’s medical role:

Once, a certain man whose hands and feet had been cut off was in the paternal
home surrounded by relations. A certain monk said to these people, ‘People, do
you want him to die?’

‘Certainly, sir, we want that,’ they said.
‘Then you should make him drink buttermilk,’ he said. They made him drink

buttermilk, and he died. He was remorseful . . .25

Nonetheless, this was regarded as a parājika offence.

23 Vin III 62. 24 Vin III 83; cf. Vin III 139. 25 Vin III 86.
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Here is a final example which, strictly, does not count as showing a monk
as a mediator, but it is interestingly suggestive. The monks go to spend the
rains at Vaggumudā. Then

Vajj̄ı was short of alms-food and it could be obtained only with difficulty. It was
white with bones and people were living by digging out little pieces of grain
from holes in the ground using sticks. Nor was it easy to nourish oneself by
gleaning or from kindness. . . . [The monks then proposed they would superintend
the householders’ business and execute householders’ commissions.] Those who
rejected superintending the work of householders said, ‘We’ve had enough, your
reverences, of overseeing the business of householders. Look, your reverences,
we will take the householders’ messages (. . . mayam. āvuso gihı̄nam. kammantam.
adhit. t.hitena . . . handa maya āvuso gihı̄nam. dūteyyam. harāma . . .) . . . thus they
will think of giving to us; thus being entirely on friendly terms and not disputing,
we will spend a comfortable rainy season and will not go short of alms-food.’

[Others suggested they praise the supernatural powers of certain monks. In this
they succeeded. The monks were well fed, the people went hungry. The Buddha
subsequently criticized them.]26

If there is a problem here it is that monks definitely seem to be acting
like householders. Rather than mediation, their job of running messages is
something anybody employed by the householder would be able to do. In
addition, they are working for the sake of shelter and alms-food, commodi-
ties they would normally receive from begging. By undertaking a house-
holder’s task and doing it for a specific goal they forsake their positions as
monks. The misdemeanour may be minor, but it shows how monks may
compromise themselves by acting as mediators or involving themselves in
the affairs of different social and occupational groupings.

In describing the monk as a mediator between various elements of society
and levels of power, as an unappointed functionary made attractive because
of his detachment and his rich knowledge of local (and perhaps regional)
affairs, we need to be very careful not just to focus on the figure of the
Buddha himself. The need for this caveat has already been signalled here. If
the application of Brown’s theory is to be valid in the Indian case, then we
should expect that some of the monks initially dedicated to meditation and
solitude should be gradually sucked into a degree of social involvement by
the expectations of the laity, and that many of the less dedicated ordinary
monks should readily and willingly take on socially active roles. Because of
this, we have cited as many examples as practicable of instances where monks
are dealing with people of demonstrably different social groups, occupations
and political status. However banal, these examples do reveal the qualities

26 Vin III 87–91.
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laypeople expected of monks as middlemen between conflicting groups –
local knowledge, chastity and indifference to the material world. The latter
two qualities contributed to the high trust in which laypeople must have
held the saṅgha as a special body of men and women standing always in an
ambiguous position: in the world whilst outside of it.

the contrasting mediatory role of the brahmins

If one set of role model contrasts in Buddhist literature turns on the distinc-
tion between monks and laymen, another is between brahmin and monk.
It was suggested in chapter 7 that monks had a role to play as middle-
men between the urban culture of state capitals and the folk culture of
outlying communities where the cultural gap between the two was great,
while brahmins did the same where the cultural gap was small – at least,
the outlying communities could recognize themselves in the world view
offered by the brahmins. The contexts did not differ radically – there was
necessarily a substantial overlap. This situation, we might naturally in-
fer, provoked tension between brahmins and monks. In a sense they were
competitors.

The difference between the role of the holy man or śraman. a and that
of the brahmin lies in the different settings in which they could operate
successfully. Both moved between the seat of political and economic power
and the communities upon which this power was encroaching, interpreting
each to the other and representing (without necessarily possessing) education
and high culture in the village.

It is therefore useful to notice how the process can be illustrated from
the better-attested later history – derived mainly from epigraphic sources –
when brahmins were acting as go-betweens mediating high culture, pro-
fessing universal values, to the Little Tradition in communities already
possessing, or valuing, some elements of the core traditions represented by
brāhman. ical culture. Here the brahmin could find the materials to co-opt
local cults and myths, identifying regional deities as forms of great gods
known to the Great Tradition. Note though that we are not arguing for
a sharp distinction between a Great and a Little Tradition. The cultural
ambassadors for the Great Tradition could operate successfully within the
localized traditions only because they were immersed in both.

Such processes of acculturalization are known to history, offering valuable
examples of the middleman process by which brahmins assisted in the
acculturation of people who derived their identity from a localized culture.
Two scholars in particular have chronicled the role of the brahmin as a
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cultural mediator in different areas. Hermann Kulke, in his important
book on the political role of the Jagannātha Cult in the history of Orissa,
has given a significant lead, successfully demonstrating the role played by
brahmins as agents in the spread of brāhman. ical (and ks.atriya) culture to
areas where it had not previously been authoritative. Kulke gives much
attention to the need for Hindu kings and rājas, who colonized the coastal
areas of Orissa, to domesticate the tribal people of the mountainous areas,
where they were a potential threat to the agricultural expansion of the new
growing Hindu kingdoms. Kulke shows that a community’s pre-existing
beliefs could be integrated into the brāhman. ical tradition so as to allow the
community to become integrated into a larger political unity with shared
trans-local beliefs.27

Even when the empire supposedly extended over a large area there was
always doubt whether many of the subordinate tribes were, in fact, subordi-
nate at all. In Samudragupta’s time, ‘[t]he lords quite frequently proclaimed
hugely successful expeditionary conquests in their inscriptions; however,
rarely did they succeed in permanently connecting the subjugated prince-
doms with their own area of rule’.28 Accompanying these conquests was a
process of ideological conversion alluded to in the previous paragraph. This
functioned like a process of domestication where the so-called ‘barbarian
tribes’ came to pay obeisance to the larger state rulers and integrated them-
selves, to varying degrees, into the trans-local world view. In this process
the brahmins played a vital part, and we are convinced this role was not a
new one for them, that it had been played out well before the time of the
explicit evidence provided in Orissan inscriptions. Kulke sets out the main
lines of this process:

The consolidation of the princes’ power in the new core regions was a protracted
process . . . Even if the relations between Hindu society and the tribes were certainly
never without tensions, it can however be confirmed that they were characterized
in Orissa by a continual process of indoctrination and partial integration rather
than by a constant suppression or complete destruction of tribes. In this context the
brahmins played an exceedingly important normative role in Orissa. They defined
and codified the obligations of tribes, which (as in the Mahābhārata) ‘resided in
the area of (Aryan) kings’ . . . This was one of the most important duties of those
brahmins who lived in the outer parts of the core region: to propagate this ideal
of a domesticated tribe for their own welfare and that of their king.29

27 H. Kulke, Jagannātha-Kult, p. 8. See also Burton Stein, ‘Formation of the medieval agrarian order:
brahman and peasant in early South Indian history,’ in Peasant, State and Society in Medieval South
India (Oxford University Press, Delhi, 1980/1994), pp. 63–89, writing about the Coromandel Plain
from the sixth to tenth centuries ace.

28 Kulke, Jagannātha-Kult, p. 11. 29 Ibid., p. 17.
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This occurred by integrating tribes into the lower levels of the caste system
and by pressing many of their menfolk into the army. But note: ‘Both
routes for the assimilation of tribesmen into the Hindu society led to a
powerful mutual influence, a development which is generally known as
“Hinduization”.’30 ‘Hinduization’, or, perhaps better, ‘Indianization’, is a
process which extended to South East Asia, where the interactions which
furthered it are a field open to speculation.31 In the further extension of
Indian religions over later centuries, no doubt, brahmins could play ascetic
roles, and Buddhist monks could play priestly roles (as they do in many
places today). But in India, as in South-East Asia, the textual sources do
not offer us historical records of the very earliest forms taken by the spread
and encroachment of the culture of urban states among alien populations,
except to the extent that stories of the Buddha may offer us distorted echoes.
In the nature of his role as an outsider, a social blank, the wandering ascetic
seeks to leave no footprints. The priestly figures who came later, acting as
mediators among populations already to some extent culturally assimilated,
are much easier to recognize.

30 Ibid., p. 18.
31 See H. Kulke, ‘Indian colonies, Indianization or cultural convergence?’, in H. Schulte Nordholt,

(ed), Onderzoek in Zuidoost Asië (Rijkuniversiteit de Leiden, Leiden, 1990), pp. 8–32. Alternatively,
we could call the process ‘Sanskritization’. M. N. Srinivas’ concept has been much debated and
the debate cannot be explored here, but the use of cultural themes from the religion of the Great
Tradition to integrate a community into an embracing metropolitan culture must have important
parallels in the more ancient, undocumented, processes of political expansion.
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Exchange

As soon as he had made the decision to convert followers to the homeless life,
the Buddha, as the first leader of the saṅgha, had to establish means of raising
material support to sustain the saṅgha, none of whose members engaged in
any productive work. This effort required at least three sustaining factors:
(1) The presence of sufficient material support – whether from an economic

surplus or elsewhere.
(2) The intellectual motivation for people to give this support, a motivation

fully acceptable to the laity, as to why they should give freely to the Order
or to individual holy men.

(3) A marketing or communicative technique designed to spread news of
the saṅgha’s need for support without giving the impression this need
was motivated by avarice or grasping.

His success in harnessing material support can be judged by the minimal
evidence in the texts pertaining to the development of these ideas. Even in
the Buddha’s time there must have been a widespread belief that śraman. as
were entitled to receive offerings and that benefits would flow directly from
the giving of such offerings. How long it took to make the transition from
individual to institution as receiver of gifts cannot be determined from
the evidence at hand. From a quantitative perspective the difference is a
fundamental one.

The offering of alms to monks looking for food in the early morning
was the most habitual and conspicuous form of giving a layperson could
make, at least when the saṅgha was first established. For the more wealthy
the option was to offer land for a monastery, money or large quantities of
food. Several centuries after the establishment of Buddhism, when it was
successful in attracting many converts, it is clear from a study of inscriptions
that even the less wealthy in society were offering financial donations for
the construction of monuments. However, what becomes very apparent
from studying the Pāli texts is that even in the earliest period of Buddhism
the exchange of food during a meal had acquired other symbolic resonances

232
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simply than functioning as a glorified form of alms-giving. But the meals in
question are not normal meals. They are characterized by their large size and
strong ritualistic ambience. One could be forgiven for assuming they are
almost entirely demonstrative, as if they are serving a kind of sumptuary
consumption role. In studying these meals, therefore, we are studying a
specific system of exchange, sumptuary consumption, systems of hierarchy
within a clear Buddhist context and the Buddha’s public dealings with elite
members of society.

Most of the texts taken to illustrate the themes in this chapter are from the
Vinaya and the Majjhima Nikāya. We have treated them from the perspec-
tive that they encode a set of values and are not just a careful description of
specific historical events. At the same time we do not doubt that something
like the meals described here did occur.

merit-making

Given that the doctrine of the transfer of merit functions as one of the
principal frames for gift exchange throughout Buddhist history and is a
central frame in defining lay–monk relations we must say something about
it before going on to the more specific case of what we call the ritual meal.
So much has already been written on this subject that it is hardly necessary
to enter into any detail. Ivan Strenski has summarized as well as anybody
the interrelationships implied by the transference of merit:

. . . a domesticated saṅgha will, second, maintain a range of ritual relations with the
lay communities outside it. Above all, the saṅgha is a ritual receiver of gifts. Weber
even argued that the only real rule laid upon the Buddhist laity was the obligation
to maintain the saṅgha by giving it gifts. This in turn leads to the first of the saṅgha’s
two chief symbolic relations with the lay world: the saṅgha is the chief occasion
for merit-making (only superficially ‘given’ by the saṅgha for gifts received), thus
making the saṅgha the chief exemplar of non-reciprocity. It is a passive symbol of
independence even as it depends upon active lay donors (dāyakas). In this passive
symbolic role, the saṅgha also exemplifies (and, of course, actively pursues) the
dhamma and beyond this, Nibbāna itself. In an active role, the saṅgha provides
preachers, teachers, scholars and, in certain cases, healers. Note well however, that
none of these services is, strictly speaking, reciprocated cleanly to the laity for gifts
given, but is an obligation, to some extent, freely assumed as appropriate to the new
domesticated role of the saṅgha and its members. I shall argue that these relations
constitute the basis of what is properly called a Buddhist culture or civilisation,
and that they are in some sense the critical features of a domesticated saṅgha.1

1 Ivan Strenski, ‘On generalized exchange and the domestication of the sangha’, MAN, ns.18 (1983),
p. 465.
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And further:

In each case, we have a circle of giving beginning with the lay dāyaka, passing
to the saṅgha, then from the saṅgha to other recipients, and ultimately, it can be
argued, either in this or the next life to the initial giver. Thus the saṅgha does not
necessarily reciprocate to the dāyaka for gifts given (least of all merit!) but instead
acts to benefit a third party, which in turn eventually brings benefit back to the
original donor. In some cases, where a ‘trickle down’ effect might occur, people
would enjoy the same economic benefits and profitable estate would provide to
the community at large . . . Rather than considering merit-making and the so-
called transfer of merit a matter of spiritual accounting, we have something quite
different: a dāyaka gives dāna to the saṅgha and thereby (automatically) earns merit
(remembering all the while that this is not given the dāyaka by the saṅgha, only
‘occasioned’ by it); in turn the saṅgha then invites the dāyaka to invite others (the
dead, the gods) to rejoice in the merit earned. The saṅgha gives an occasion for
others to rejoice in the merit made by the first gift, and thus gain merit thereby.2

Whilst the idea of merit-making might presuppose a surplus, it is not
dependent on a natural surplus of production over subsistence level of
living, whatever that might have been. It would have occurred whether this
kind of surplus prevailed or not. Merit was the reward for the deposition
of goods and services with monks and was one way a surplus could both
be used and justified. But the use of a surplus, individual or institutional,
may have been popular because like the śrauta sacrifice it too had benefits
over and above what might have accrued to the individual taking or giving
the alms. In this we can agree with the judgement of the Ernfors: ‘This
contribution [derived from a surplus] is utilized for public works, which
need not be physical and are typically ceremonial in nature, or concern the
building of holy palaces, stupas or whatever of that kind. These things serve
auspiciousness and maintenance of good life and order, enjoyed by all.’3

The centrality of the theory of the transference of merit guaranteed that
aspects of it would be carefully defined in the texts. We cite two instances
of such definitions to indicate the presentation of ideal types of monks as
alms-receivers and of those who have fallen away from this ideal.

[At Sāvatthı̄:]
What do you think of this monks! What kind of monk is worthy to approach

a family and what kind of monk is unworthy to approach a family?
Indeed, monks, a monk may approach families thinking, ‘They must give to

me. They should not refuse to give. They must give a lot, not a little. They must

2 Ibid., pp. 473–4.
3 E. B. Ernfors and R. F. Ernfors, Archaic Economy and Modern Society (Studia Sociologica Upsaliensia

31, Acta Universitatis Upsaliensis, Uppsala, 1990), p. 148.
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give me excellent things only, not poor things. They must give to me quickly, not
slowly. They must give to me respectfully, not disrespectfully.’ When they do not
give anything to that monk who thinks like this, he feels annoyed because of that
and consequently experiences pain and sorrow. And he feels like this if they give a
little and not a lot, and if they give what is poor and not excellent, and if they give
slowly and not quickly. The monk is annoyed by that and consequently experiences
pain and sorrow. They give without respect, not respectfully. The monk is annoyed
by that and consequently experiences pain and sorrow.

Monks, this kind of monk is not worthy to approach a family.
But indeed, monks, a monk may approach families thinking, ‘How could I

possibly think in regard to other families that “they must give to me. They should
not refuse to give. They must give a lot to me, not a little. They must give me
excellent things only, not poor things. They must give to me quickly, not slowly.
They must give to me respectfully, not disrespectfully.” ’ The monk is not annoyed
by that and consequently he does not experience pain and sorrow.

Monks, this kind of monk is worthy to approach a family.4

The second passage seems to propose a historical change in the status of the
monk, the Buddha lamenting the passing from the forest dwelling monk
to the dweller in a monastery.

‘Lord it is difficult to speak right now to the monks since they are full of qualities
arising from wrong advice, they are impatient and do not respond quickly when
taught.’

‘In the past, Kassapa, the elder monks were forest dwellers and praised the forest
life; they ate only alms-food and praised living off alms-food; they wore rags from
a dust heap; they wore three robes and praised the wearing of three robes; they
desired little and praised the attitude of desiring little; they were wholly satisfied
and praised the attitude of being wholly satisfied; they were secluded and praised
seclusion; they did not mix and praised lack of contact; they were energetic and
praised the application of energy . . .

. . . Then the senior monks invited the monk – who was a forest dweller and
praised the forest life – to a seat, saying, “Come monk! What is your name, monk!
This monk is certainly of high repute. This monk definitely wants to learn. Come
monk, sit on this seat!” . . .

But now the senior monks are not forest dwellers and do not praise the forest
life; they do not simply eat alms-food and do not praise living off alms-food; they
do not wear rags from a dust heap and do not praise the wearing of rags from a
dust heap; they do not simply wear three robes and do not praise the wearing of
only three robes; they do not desire just a little and do not praise the attitude of
desiring just a little; they were not wholly satisfied; they were not secluded and did
not praise seclusion; they mixed and did not praise lack of contact; they were not
energetic and did not praise the application of energy.

4 S II 199–200.
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There is a monk who is well-known, renowned, who receives gifts of clothes,
alms, lodgings and all the requisites and medicines for illness; it is he the senior
monks invite to a seat, saying, “Come monk! What is your name, monk? This
monk is certainly of high repute! This monk certainly wants to be with other
ascetics. Come monk, sit on this seat!” ’5

It would be possible to see the last paragraph of this passage as an admission
of the elite nature of the early saṅgha; what had originally hoped to produce
a community dedicated to an ideal succeeded only, under the influence of
patronage for the wrong reasons, in providing a career path for the sort of
politically adept monk who, in modern society, would be good at getting his
face on television and making friends with the rich and famous. Perhaps the
real burden of both these passages is the obvious one: that there will always
be a temptation for a monk to spruik for alms, or if not, to use with more
subtlety his reputation as a monk as a specific means of acquiring alms. This
would represent a misunderstanding of the merit-making relationship, for,
as Strenski says, it is as much about an opportunity for the laity to obtain
merit as it is for the saṅgha to receive material support.

We must assume the simplest form of alms-giving and alms-seeking was
a highly ritualized demonstration of one form of exchange between laity
and monk. Yet this form of exchange, scarcely a ‘gift exchange’, was not
one taking in the idea of contract and reciprocity. On the surface the gift
of food in return for a sermon might conjure up the idea of a relation of
reciprocity, which is what we find underlying the Hindu notion of sacrifice.
The problem with the Hindu model is that it would have tied the monk
into a form of obligation to the donor – almost a form of attachment in
the Buddhist reading of it. Nevertheless the Hindu model of obligation
to provide hospitality to guests must have been one of the dominant ones
known within the cultures inhabited by the Buddha and his followers,
even if the model was not formalized until several centuries later in the
Dharmaśāstras. As Jamison6 has stressed in a recent book, the situation
described in Hindu texts from the Brāhman. as to the Dharmaśāstras is one
where a guest must be received and hospitality given, irrespective of the
giver’s inclination or his material circumstances. From the Buddhist point
of view the bhikkhu is not an atithi (guest) and, whilst the lay Buddhist does

5 S II 208.
6 S. W. Jamison, Sacrificed Wife. Sacrificer’s Wife (Oxford University Press, New York, 1996), pp. 153–69.

Cf. also F. Wilhelm, ‘Hospitality and the caste system’, Studien zur Indologie und Iranistik, 20 (1996),
pp. 523–9; T. Brekke, ‘Contradiction and the merit of giving in Indian religions’, Numen, 45 (1998),
pp. 303–8 for the view of giving as sacrifice.
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have an implicit obligation7 to feed the monk, for the Hinduized layperson
no such obligation need exist in theory. In practice, of course, the situation
might have been considerably different and the success of monks’ begging
for food might have been a consequence of the dominance in northeastern
India of the Hindu model of hospitality.

But what does this tell us about non-monastic economics and the role
of the saṅgha in the early Indian economy? We should at this stage note
that this was not just a barter arrangement where food and materials would
be provided to a monk who was held to be a field of merit. No bargaining
would ever take place. In the Buddha’s time, and certainly in contemporary
Buddhist countries, the exchange becomes impersonalized when money
intervenes, though the merit component is certainly still present. However,
it is our conviction that the meal functioned as a form of gift exchange,
where reciprocity was certainly implied. In this sense it brings with it all
the qualities associated with the gift in what the Ernfors describe as archaic
societies:

The gift is a sign of the norm, the obligation or duty and right, and as such a carrier
of a normative order of various widths and scopes. Being presented, it demands a
return, whether this be in the form of a material thing, behaviour, gesture of the
body or mind or whatever. And this return is a gift as well, whether it be called
‘service’, ‘favour’, ‘duty’ or a ‘gift’. The gift in its archaic context is the beginning
and the end of essential social activity, the realization of the norm and its initiation. It
commands a cycle of duties and right . . .8

The subsequent part of this chapter attempts to unpack this statement as
it applies to the meal understood as gift.

the importance of meals as a measure of
social interaction

The image of the monk as an almsman (and the doctrine of the transfer
of merit used to circumscribe the mode of exchange) is such a familiar one
in Buddhist literature as to be taken for granted as the privileged image
of exchange between monk and laity in early Buddhism. It is not the only
such image, however. Another one, also occurring frequently in the texts,
is structured around a meal between the Buddha or another monk and
a layman. It is normal in such cases for the meal to be enframed within

7 Though the obligation to accept may not have been equally stringent. See Brekke, ‘Contradiction’,
p. 298.

8 Enfors and Enfors, Archaic Economy, pp. 59–60; emphasis in the original.
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the larger context of conversion, a common frame in Buddhist literature
and not always including the kind of meal with which we are concerned
here. All the meals presented in such cases are large, highly demonstrative
and deliberately ritualized, offering possibilities for sumptuary display on
the part of the patron who pays for the meal and an exalted status for the
Buddha who receives it. It may be problematic that the great majority of
cases of meal narratives portray the Buddha as the recipient of the meal and
so, to be fully conclusive, evidence of other monks receiving the kind of
adulation implied by the meal should be found, so that it is not exclusively
a marker of the Buddha’s own charisma.9

A passage taken from the Jı̄vakasutta of the M lays down some of the
conditions under which a monk is approached by a layperson for a meal and
the required attitudes that should prevail in the monk. It also demonstrates,
we think, that the prior invitation to a meal distinguishes it from the typical
alms-gathering round the monk is ideally supposed to take each morning.

. . . Jı̄vaka, a monk lives in reliance on a village or market town. He lives having
suffused the first quarter with a mind of friendliness, likewise the second, likewise
the third, likewise the fourth; just so above, below, across; he lives having suffused
the whole world everywhere, in every way, with a mind of friendliness that is
far-reaching, wide-spread, immeasurable, without enmity, without any ill-will. A
householder, or a householder’s son who has gone to him, invites him for a meal
on the next day. If he wants to, the monk accepts, Jı̄vaka. When the night has
passed, he dresses in the early morning, takes his bowl and robe, and approaches
the dwelling of that householder or householder’s son. Once he has gone there he
sits down on the appointed seat, and the householder or householder’s son waits
on him with sumptuous alms-food. The thought does not occur to him: ‘It’s really
good that a householder or a householder’s son waits on me with similar kinds of
sumptuous alms-food. A householder or a householder’s son should wait on me
in the future with sumptuous alms-food of the same kind’. This does not occur to
him. He enjoys that alms-food without being ensnared, infatuated or enthralled
by it, but seeing the danger in it, aware of the outcome . . .10

Even in defining normative attitudes, this text itself notes the particular
specificity of this kind of meal: it is sumptuous. Hence our suggestion that
this meal is in considerable measure an opportunity for sumptuous display
on the part of the wealthy. But if the attitude of the monk is to be one of
absolute indifference, identical with what is required in the more habitual
kind of alms round, the text tells us nothing of the attitude of the donor.
As we will see this is often characterized by competitive zeal.

9 See S IV 288ff., where Citta offers a meal to the ‘elder monks’. This is elaborated in ch. 10 above.
10 M I 368ff.
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A question that arises here, of course, is how the Buddha and the Order’s
acceptance of these fabulous sumptuary meals fitted with their commitment
to poverty and absence of ostentation.

Whatever the answer, the evident tension between the ideal of spartan
simplicity and the practice of lavish honour is a reminder that, in the process
of the growth of Buddhism, there had to be different Buddhisms. Add to
this the likelihood that the practice of devotees surrounding renouncers
with great wealth was becoming increasingly common in India during the
Buddha’s time, then to the extent that Buddhism became part of society, it
was inevitably going to adapt, acquiring a multiple personality as it did so.

A classic instance of the meal as ritual of exchange, with all the signi-
fication of hierarchy and transformation this implies, is recorded in the
Abhayarājakumārasutta:

[The Buddha was staying near Rājagaha. Prince Abhaya went up to Nātaputta, a
Jain monk. Nātaputta tried to persuade Prince Abhaya (son of King Bimbisāra) to
defeat the Buddha – who, he said, was ‘of such great psychic power’ – in argument
as this would give him much fame (te kalyān. o kittisaddo). Abhaya agreed and
Nātaputta presented him with a dilemma to put to the Buddha, one designed to
make the Buddha say something disagreeable to someone.] . . . and (p. 61) Abhaya
‘answered Nātaputta the Jain in assent, rose from his seat, greeted Nātaputta the
Jain keeping his right side towards him, went up to the Lord; and when he had
arrived there he greeted the Lord and sat down at a respectful distance’.

He thought, ‘It is not the right time today to refute the Lord, but tomorrow I will
refute the Lord in my own house,’ and he spoke thus to the Lord: ‘Revered sir, may
the Lord agree to take a meal with me tomorrow with three others?’ (adhivāsetu me
bhante bhagavā svātanāya attacatuttho bhattan – ti) The Lord agreed by becoming
silent. Then Prince Abhaya, having understood the Lord’s agreement, rising from
his seat, having acknowledged the Lord, departed keeping his right side toward
him. Then the Lord, at the end of that night, having dressed in the early morning,
taking his bowl and robe, went up to Prince Abhaya’s dwelling; and when he had
reached there he sat down on the appointed seat. Then Prince Abhaya with his
own hand served and satisfied the Lord with sumptuous solid and soft foods
(p. 62) (atha kho abhayo rājakumāro bhagavantam. pan. ı̄ten. a khādaniyena bho-
janiyena sahatthā santappesi sampavāresi). Then when the Lord had eaten and had
withdrawn his hand from the bowl, Prince Abhaya, taking a low seat, sat down at
a respectful distance. Prince Abhaya, sitting down at a respectful distance, spoke
thus to the Lord.

[After this the conversation proceeded, with the Buddha offering a lengthy
disquisition on the types of subjects about which he talked and the conditions
under which he said them. Abhaya had the last word, saying,]

‘It is excellent, revered sir, it is excellent, revered sir. It is as if one might set
upright what had been upset, or might disclose what had been covered, or show
the way to one who had gone astray, or bring an oil-lamp into the darkness so
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that those with vision might see material shapes, even so is dhamma made clear
in many a figure by the Lord. Revered sir, I am going to the Lord for refuge and
to dhamma and to the order of monks. May the Lord accept me as a lay-disciple
going for refuge from this day forth for as long as life lasts.’11

The ritual prescriptions of the meal are here followed to the letter. We can
isolate the following sets of acts which occur in the same sequence in most,
though not all, of the meal narratives:

(1) An introduction detailing time, place and social context of the donor;
(2) an implied or actual dispute between the donor and the Buddha (this

does not occur in all cases);
(3) the spoken invitation to attend the meal made in speech;
(4) the Buddha’s acquiescence by remaining silent;
(5) the ritual departure of the figure who makes the request;
(6) the Buddha coming to eat in the guise of a monk on a begging round;
(7) the Buddha sitting down on the appointed seat;
(8) the donor serving food to the Buddha with his own hand;
(9) the donor taking a seat lower than the Buddha;

(10) the donor sitting down at a respectful distance;
(11) the donor speaking to the Buddha;
(12) the Buddha giving a teaching;
(13) the donor becoming a convert.
Any other name could be substituted for that of Prince Abhaya, although,
even if the sequence of the events does not change, the van. n. a reference
is significant in altering the status implications of the interaction between
the two figures. Apart from the frame, virtually standard in all the ‘meal
narratives’, formed by the set of events structuring the meal, there is a
conversion frame operative here; it offers us different possibilities for the
interpretation of these ‘meal narratives’. It is possible, of course, to assert the
interrelation of both frames, the meal functioning as the consummation and
the demonstration of the conversion experience conceived of as a public
event. However, the conversion frame is found frequently in situations
where the meal is not given any kind of consummatory role.12

The initiatory structure of the offering of a seat to the Buddha may well
have brāhman. ical precursors, as B. Oguibenine has shown.13 Perhaps we are
entitled to go even further and interpret the ritual significance of the meal
as a deliberate reworking of the Vedic sacrifice, where initiation into the

11 M I 392–6. 12 For many examples drawn from the Sn see Bailey, ‘Problems’.
13 Oguibenine, ‘Vedic Ritual’, pp. 107–23. More generally see P. Masefield, ‘The pursuit of merit:

sacrificial devotion in the Pāli Nikāyas’, in G. M. Bailey and I. Kesarcodi-Watson (eds), Bhakti
Studies (Sterling, New Delhi, 1992), pp. 292–308.
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saṅgha, even as a lay supporter, is sanctified by the ritual structure present
in the invitation and the meal. We assume this is because the Buddha
was fully aware of the brāhman. ical cultural bedrock on which so many of
his potential converts operated and knew that to extend his influence he
would be required to present his teachings and normative forms of conduct
within the traditionally patterned forms of behaviour. The new was once
again drawing on the traditional for social confirmation.

The meal narrative just summarized is highly structured and quite repet-
itive in narrative sequence and language, a feature it shares with the other
examples of the genre. But whilst it is important to be aware of the struc-
tural aspects of the narrative, our task must be to penetrate beneath these
virtually formalized features to discover the high emotion and excitement
that must have accompanied the actual event of the meal. In Mahāvagga
VI there are twelve meal narratives and at least one more in Mahāvagga
VII. Taken in conjunction with many others found in the M and other
parts of the Canon, we have a set of rich resources available from which
this subject can be studied. Each of the narratives found in the Mahāvagga
contains the conversion frame and the meal frame, but is further anchored
in the Vinaya as such by the proclamation of a vinaya rule at the end of
the narrative. Within these three frames different kinds of content can
be inserted and the individual narratives become superficially quite dif-
ferent in spite of a similarity induced by the frames, the motifs and the
sequences in which these are arranged. These differences are invaluable
for forcing us to consider what the historical conditions producing such
narratives might have been.

Whilst each of the meal narratives contains a sequence of events illus-
trated by the Abhaya episode, we do not find absolute identity in all the
sequences,14 but the same motifs, within a tight range of possible variants,15

seem to recur in virtually every narrative. The content of the individual nar-
ratives differs considerably, as does the vinaya rule the Buddha proclaims at
the end of the tale. The other principal differences relate to the characters
involved and the locations where the meals are given. These locations occur
over most of the territory where the Buddha wandered. They confirm the
text’s desire to have us believe he was widely known and esteemed over this
area and that the large-scale feeding of the Buddha and the monks was well

14 For example, in the case of the wealthy householder Men. d. aka (Vin I 242) the progressive talk is
given before the meal.

15 In Vin I 224–6 and 238–40 there is no formal invitation followed by a meal, only cooking of particular
foods which people, following the path of the Buddha and the Order, consider them not to have
had yet.
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accepted as a means whereby a lay follower or a prominent person could
publicly express his adherence to the Buddha’s dhamma.

Many of the meal narratives16 do not begin with a particular person
hearing of the arrival of the Buddha with the saṅgha. They simply begin
with a particular person approaching the Buddha and then the interaction
leading to the meal takes place. But of those in the Mahāvagga there are
five instances where the person concerned hears of the Buddha’s imminent
arrival (Vin I 231–3; 242; 243–5; 247) or hears him being praised when he is
already there (Vin I 236ff.); and expressing a wish to see (dassanāya) him,
mounts a chariot and goes to visit him attended by an entourage. It is not
just out of respect for him that people strove to see him when he was on
tour, nor can we be at all certain that, when a noun or verb derived from
das ‘to see’ is used of the person who wants to see the Buddha, that usage
corresponds to the devotional sense so common in later Hinduism. At least
two of the meal narratives in the Mahāvagga depict camp followers, whose
purpose17 for following is to feed a member of the Order. In the first of
these examples (Vin I 220–1) the desperation of one of the followers is
illustrated very vividly. The Buddha was walking on tour from Benares to
Andhakavinda, followed in carts by many camp followers each of whom
was hoping to have a turn to feed the Buddha or one of the monks.

Then it occurred to a certain brahmin who did not receive his turn, ‘For the last
two months I have been following the Order of monks with the Awakened One at
its head, thinking, “When I get my turn, I will make a meal for them”, but I have
not got my turn. I am alone, and my household affairs are in great decline. What
if I were to look into the kitchen and prepare what I can not see there?’18

This points to a strong competitive attitude amongst those wishing either
to see the Buddha or to gain the merit achieved by the offering of food.
We will notice more of this in other meal narratives.

All of the meal narratives are given within the context of the Buddha
being on tour at a particular time. No doubt touring occupied the majority
of his time except during the rainy season. Though we would not want to
suggest these tours were carefully stage-managed, they were centred on the
figure of the Buddha himself and the evidence from the texts, especially
given the elite background of those who host the meals, is that his fame
has preceded him. Most people are very eager to see him, an eagerness

16 Vin I 212–13; 216–18; 220–1; 222–4; 224–6; 228–30.
17 If that is what we read in the sentence ‘yadā pat. ipātim. labhissāma, tadā bhattam. karissāmeti’, Vin I

221; 238.
18 Vin I 220.
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played down dramatically by the inevitably formulaic wording used in the
narratives,19 and this bespeaks a fame, possibly cultivated, as we explored
in chapter 5, apparently enabling him to remain aloof from the hustle
and bustle of the tour and daily life in the places where he stops and
definitely giving him all the more esteem because of this. In no sense does
he need to pursue converts, they come to him. Their eagerness to approach
him directly and the forewarning many of those who give meals have of
his coming must have worked to build up the anticipation of the people
who lived in the areas through which he travelled, and would ultimately
contribute to the creation of the public spectacle the meal must often have
been.

As far as it is possible to ascertain, all the people offering the meals fall
into the category of elites. Most are named with their occupational status.
Here is the list:

(1) Vin I 212–13 A certain brahmin.
(2) I 216–18 The wealthy lay followers Suppiya and Suppiyā.
(3) I 220–1 A brahmin.
(4) I 222–4 The young minister of little faith.
(5) I 224–6 Belat.t.ha Kaccāna who gives sugar to each of the 1,250 monks.

We presume he is a merchant.
(6) I 229 Sunidha and Vassakāra, chief ministers in Magadha (cf. D II

87ff.).
(7) I 231–3 Ambapāl̄ı. A wealthy courtesan (cf. D II 96–8).
(8) I 233–238 Sı̄ha, the general who was formerly a Jain.
(9) I 238–40 Country people who hitch their wagons outside a monastery

as it is their turn to make a meal.
(10) I 240–5 Men. d. aka, a wealthy householder (i.e., farmer) and possessor

of psychic powers.
(11) I 245–6 Keniya the matted-hair ascetic.
(12) I 247–9 Roja, a well-known Malla who wants to provide a succession

of meals. He wants his turn like the people in No.6.
(13) I 290 Visākhā, Migāra’s mother, who gives food to the Order and then

makes an offer of total material support.

19 For example, the following form of words is typical: ‘Then Belat.t.ha Kaccāna went up to the Lord.
After he had gone up and greeted the Lord, he stood at a respectful distance. As he was standing at a
respectful distance, Belat.t.ha Kaccāna said this to the Lord.’ (atha kho belatt. t.ho kaccāno yena bhagavā
tenupasam. kami. Upasam. kamitvā bhagavantam. abhivādetvā ekamantam. atthāsi. Ekamantam. thito kho
belat. t.ho kaccāno bhagavantam. etadavoca.) Vin I 224. A striking exception here would be the instance
of Roja the Malla who went to meet the Buddha only because his tribe had made an agreement that
anyone who did not would be fined five hundred (?) if they did not go to meet him (Vin I 247).
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A schematic list of the individuals and their class status produces the
following:

brahmins (2) [Vin 1 212; 217];
political elites (2) [1 222; 229];
wealthy householders (5) [I 216: 238; 242; 247; 290];
a general (1) [I 233];
a Jain ascetic (1) [I 245];
a merchant (1) [I 224];
a courtesan (1) [I 231].

This cannot be taken as a complete cross-section of ancient Indian society
roughly covering the period from about 600–200 bce, but it fits very closely
the image of elite figures who populate Buddhist literature (see chapter 2
above). Noting that these meals are specified always for the saṅgha as well as
for the Buddha, and that in the Mahāvagga narratives, the Buddha is usually
accompanied by 1,250 monks, the logistics of the meal production requires
the person who provides them to have been somebody of considerable
means. Imagine how much space and food would have been needed to feed
the Buddha and five hundred monks, let alone twelve hundred and fifty
monks, the number usually given.

Not all supporters of the Buddha came from the elite classes, though
it is they who figure most in the literature. It is therefore instructive to
examine one meal narrative, not taken from the Mahāvagga, but from the
M (II p. 45ff.), where status difference between potential donors is strongly
emphasized. The Buddha tells a story about a past Buddha named Kassapa.
He lived in a town called Vebhaliṅga where he had a monastery. His chief
supporter (upat.t.hāko ahosi aggupat.t.hāko . . . p. 46) there was Ghat.ı̄kāra the
potter, whose best friend was a brahmin named Jotipāla.

Ghat.ı̄kāra said to the brahmin:

Let us go, dear Jotipāla, we will go up to the Lord Kassapa . . . in order to see
him. I think a sight of the Lord, perfected one, fully Self-Awakened One, is really
worthwhile.20

However, Jotipāla was unconvinced and said,

Yes, dear Ghat.ı̄kāra, but of what use is it to see this little shaveling recluse
(mun. d. akena saman. akena)?

Ghat.ı̄kāra then tried various means of persuasion to bring Jotipāla round
to his way, finally pulling his hair. Jotipāla was so amazed, he thought,

20 Āyāma, samma Jotipāla, Kassapam. bhagavantam. arahantam. sammāsam. buddham. dassanāya
upasaṅkissāma; sādhusammatam. hi me tassa bhagato dassanam. arahato sammāsam. buddhassāti.
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It’s really wonderful, it’s really marvellous, that this potter Ghat.ı̄kāra, a recluse of
lowly birth, should touch my hair, when my head has been bathed, and should
think, ‘Indeed this is definitely not insignificant.’21

Both finally approached Kassapa and sat at a respectful distance.

Then, Ānanda, the potter Ghat.ı̄kāra and the brahmin youth Jotipāla went up to
the Lord Kassapa . . . When they had reached him, Ghat.ı̄kāra the potter greeted
the Lord Kassapa . . . and sat down at a respectful distance. But the brahmin youth
Jotipāla exchanged greetings with the Lord Kassapa . . . conversed pleasantly and
politely, and sat down at a respectful distance.22

Ghat.ı̄kāra then asked Kassapa to teach the dhamma to Jotipāla and he did
this. Then Jotipāla asked Ghat.ı̄kāra why he had not renounced after having
heard the dhamma. In response he said that he was required to look after
his blind parents.

Jotipāla said he understood and declared his intention to renounce. He
and Ghat.ı̄kāra went back to Kassapa and this time both sat at a respectful
distance from him, but only after gaining his permission.

[Kassapa then went to Benares. Kikı̄, King of Benares, heard of his arrival and]
‘. . . had many splendid vehicles harnessed, mounted a splendid vehicle and set off
for Benares with the many splendid vehicles and with great royal pomp in order
to see (dassanāya) the Lord Kassapa . . .’

On finding Kassapa he approached him and sat at a respectful distance.
Kassapa gave him a talk on dhamma. Then the king said,

‘Revered sir, will the Lord agree to have a meal with me tomorrow, together with the
Order of monks?’ Ānanda, the Lord gave his agreement by becoming silent. Then,
Ānanda, Kikı̄ the king of Kāsi understood the Lord Kassapa’s consent, rose from
his seat, saluted the Lord Kassapa, and departed, keeping his right side towards
him.

Then, Ānanda, the Lord Kassapa dressed in the morning, took his bowl and
robe, and went to the dwelling of Kikı̄, king of Kāsi. After he gone there, he sat
down on the designated seat (paññatte āsane nisı̄di) accompanied by the Order of
monks. Then, Ānanda, Kikı̄ the king of Kāsi with his own hand served the Order
of monks, headed by the enlightened Kassapa, with sumptuous foods, solid and
soft, and satiated them. Then, Ānanda, when the Lord Kassapa had eaten and had
withdrawn his hand from the bowl, Kikı̄, the king of Kāsi, taking a low seat (nı̄cam.
āsanam), sat down at a respectful distance.

21 Acchariam. vata bho, abbhutam. vata bho. Yatra hi nāmāyam. Ghat. ı̄kāro kumbhakāro ittarajacco samāno
amhākam. sı̄sanahātānam. kesesu parāmasitabbam. maññissati; na vat’ idam orakam. maññe bhavissatı̄ti.
p. 47.

22 . . . saddhim. sammodi, sammodaniyı̄yam. katham. sārān. ı̄yam. vı̄tisāretvā ekamantam. nisı̄di.
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After this Kassapa did not, as one would expect, give a talk on dhamma, in
response to the meal given by the king. Before he was given the chance, the
king asked him to accept a ‘rains-residence’ (vassāvāso) with him. Kassapa
refused, saying he had already accepted such an invitation. Twice more he
is asked and both times refuses. After the final refusal, the king became
unhappy.

He then asked Kassapa if he had another supporter. Kassapa said the
potter Ghat.ı̄kāra was his chief supporter. Recognizing the king’s depression
he explained why Ghat.ı̄kāra did not and would not grieve. He enumerated
a list of qualities he possessed (pp. 51–2):

He has taken the triple refuge.
He refrains from killing creatures, from theft, from incorrect enjoyment of sense

pleasures, from lying and from sloth.
He has unwavering confidence in the three jewels.
He has the correct morality.

And so on, until finally, recounting that he looked after his blind parents,
he predicted he would attain final nibbān. a and not be reborn.

Kassapa then tells another anecdote about the potter. One day whilst in
Ghat.ı̄kāra’s village he went up to the potter’s parents and asked where the
potter had gone. They confirmed his departure, but added that he had left
behind instructions for the Buddha to be provided with food to eat. The
Buddha ate the food, rose up from his seat (ut.t.hāy’ āsanā) and departed.
Later, when Ghat.ı̄kāra returned and discovered Kassapa had had a meal at
the house, he believed himself to have gained (lābhā vata me suladdham.
vata me) through Kassapa’s having been there.

He then recounted a second anecdote about Ghat.ı̄kāra. Kassapa was
staying in the potter’s village and discovered his own hut was leaking.
Kassapa told the monks to go and take grass from Ghat.ı̄kāra’s hut. His
parents asked who was taking the grass and why. When told it was for
Kassapa they encouraged its being taken away. Ghat.ı̄kāra took the act of
taking the grass as a vote of Kassapa’s confidence in him and then, as the
narrative tells us, no rain fell into the open roof for three months. King
Kikı̄ then sent five hundred cartloads of food to Ghat.ı̄kāra. The potter
expressed his satisfaction to the king’s messenger, saying he knew the king
had much to do. Finally the Buddha declared himself to have been the
brahmin Jotipāla.23

A folk-tale theme may lie at the basis of this narrative. The poor pot-
ter Ghat.ı̄kāra outdoes the wealthy king by his piety and (measured by his

23 M II 45ff.
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commitment to his blind parents as much as by anything else) gains a ma-
terial fortune from the very same king, a fortune matched by the religious
fortune he has received from the Buddha’s recognition of the potter’s de-
votion towards him, thus confirming the persistent Buddhist view that a
person’s measure is determined by conduct, not by source of birth. But
above all this narrative is about the means of measuring the status of people
who interact with the Buddha. The three highest classes are in evidence here,
represented by Jotipāla, Kikı̄ and Ghat.ı̄kāra respectively. Each represents a
different degree of devotion. The king and the potter both wish to experi-
ence a dassana of the Buddha Kassapa, with all the devotional implications
that act entails. Jotipāla alone is almost hostile to this and is prevailed upon
to attend the dassana only by mild violence. Yet, of the three, he is the
only one who becomes a member of the Order and renounces, the other
two retaining the status of lay follower. Even then Kikı̄’s status remains
unclear, suggesting his sumptuous feeding of the Order and Kassapa may
have been a demonstration of conspicuous generosity. He does not even
receive the habitual progressive talk, although Kassapa’s justification as to
why he will spend the rain retreat with Ghat.ı̄kāra rather than with the king
contains much in it that is clearly of a doctrinal nature. It is as though the
brahmin was the prize convert into the Order, an observation supported
by the statistics of conversion we have at our disposal. Anybody else could
be converted as a lay follower, but a brahmin brought status with him. He
was of the highest class and was more associated with the high-status world
view associated with the world of Sanskrit learning than was a represen-
tative of any other class. His was a religious vocation, even if by the time
of the Buddha, this was probably observed in the breach. Conversion of
a brahmin meant that the Buddha’s teaching was becoming considered a
viable alternative to the prevailing dominant cultural position, or at least
this was what it was intended to mean.

Both Kikı̄ and Ghat.ı̄kāra play the traditional roles expected of mem-
bers of their groups. In the magnitude and the opulence of the meal Kikı̄
supplies to Kassapa and then subsequently to Ghat.ı̄kāra, presumably as a
mediating figure in respect of Kassapa, the role of the political elites as
providers of large-scale support to the Order is expressed. As for Ghat.ı̄kāra,
he is the archetypal image of the village lay Buddhist who supports the
individual monk in whatever manner he can. The symbolism of the blind
parents, found often elsewhere in Indian literature (e.g., the ascetic killed
by Pān. d. u in the Ādiparvan of the MBh), lends more dramatic emphasis
to his domestic responsibility than would the simple declaration that he
has a family to support. He must perform his household responsibilities
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whilst continuing to function as a Buddhist and modifying his behaviour
accordingly. Note that both figures offer the Buddha a meal.

The size and nature of the meals is perfectly consonant with the social and
economic standings of the respective donors and as such there is no message
of status disjunction being expressed here. Where the latter assumes its full
force is in Kassapa’s refusal of Kikı̄’s invitation to spend the rains retreat
with him. The contrasting emotions experienced by the favoured donor
and the one who is refused are quite symmetrical, but do not explicitly turn
on status disjunction so much as failure and joy in the wake of Kassapa’s
refusal. Perhaps this is how the Buddha would have wanted the situation to
be given his firmness on evaluating a person by his expressed moral action
rather than by his hereditary status.

The meal the Buddha takes with King Kikı̄ is typical of those formal
meals that require a public invitation: an acceptance by silence, a gap of
time between invitation and meal, the setting up of a designated seat, the
clear manifestation of status distinction – a kind of obeisance before the
Buddha – and the Buddha’s acceptance of the meal by offering a teaching
on dhamma. As for the meal associated with Ghat.ı̄kāra, this is nothing other
than the normal begging round, given more significance here because of
what it is being contrasted with.

the meal as public event

For a large town of twenty thousand the visit of the Buddha whilst on tour
would have been a major event, no doubt attracting widespread interest,
even considering the short notice given for the meal. But for a small vil-
lage, whose population would have probably been at least doubled at the
time of the visit, the coming of the Buddha or a prominent monk must
have been a huge event. The magnificence of all the events surrounding the
visit and the possibilities for sumptuary display would therefore have been
enormous. This magnificence is communicated as much by the positions
and the wealth of those who give the meals as it is by the occasional formu-
laic descriptions of the ornate chariots24 used by certain of the meal givers
(Ambapāl̄ı, the Licchavi princes, Men. d. aka, General Sı̄ha), in contrast to
the Buddha who would have been on foot, dressed in a totally unostenta-
tious manner. Nor was the display just for the sake of display, if it is ever. It

24 Ambapāl̄ı hears of the Buddha’s arrival in Kot.igāma, then ‘the courtesan Ambapāl̄ı had some mag-
nificent vehicles harnessed, mounted a magnificent vehicle, and, accompanied by the magnificent
vehicles, left Vesāl̄ı in order to see the Lord.’ Vin I 231; 242. These words are not used of General
Sı̄ha, but he did go and meet the Buddha with an entourage of 500 chariots.
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must have been a recognition of the financial power of the person who paid
for the meal, a conviction strongly supported by the jealousy aroused in the
minds of those parties unsuccessful in receiving the Buddha’s attentions,
signalled by his acceptance of their invitation for a meal. The most famous
example of this is given in the narrative where the Licchavi princes offer
money to Ambapāl̄ı to entice her to give up the meal with the Buddha (Vin
I 232; D II 196). Even after her refusal they still invite the Buddha but he
declares he is unable to accept their invitation because of his prior engage-
ment with Ambapāl̄ı. At this they angrily declare, amazingly in front of the
Buddha, ‘We have been defeated by this mango-girl’ (Vin I 232). Clearly,
there is an element of obligation here on the Buddha’s part.

The tinge of jealousy, undergirded by competition, is even more pro-
nounced in one of the prominent passages in the Vinaya dealing with
Anāthapin. d. ika. Described as (Vin II 154) ‘the husband of a sister of a
(great) merchant of Rājagaha’, Anāthapin. d. ika goes to Rājagaha at the same
time as the Buddha and members of the Order have been invited to a meal
at the merchant’s place. So lavish are the preparations Anāthapin. d. ika sees
that he wonders, ‘Now is this householder holding the ritual journey to the
bride’s house or the ritual departure from the bride’s house, or has a great
sacrifice been organized or has King Seniya Bimbisāra of Magadha been
invited tomorrow together with his troops?’ (155) The merchant denies any
of these as the explanation for the gathering and says, ‘I have organized a
huge sacrifice. I have invited the Order led by the Buddha for tomorrow.’25

Although such events seem commonplace in the world of the Pāli Canon,
we are still entitled to ask if a more nuanced reading of the passage is to be
expected. Would the feeding of a religious person normally attract such ap-
probation and munificence as this? The appearance of the Buddha is being
explicitly compared to an event of great secular importance. Or are such
events reflections of the magnitude of the large śrauta sacrifices – coming
into desuetude even in the Buddha’s time – where large crowds must have
been present and the idea of the special status of the sacrifice as a ritual
meal was always in the minds of those attending the performance?

By way of illustration of similarity between the śrauta sacrifice and the
‘total’ event of the Buddha visiting a village we cite the Kūt.adantasutta
where both events are obliquely juxtaposed. The plot of this sutta concerns
the transformation of Kūt.adanta from a traditional brahmin into a figure
who becomes devoted to the Buddha, though he does not appear to become

25 Vin II 155. The sentence ‘I have organized a huge sacrifice’ seems anomalous here. The Buddha was
a well-known critic of animal sacrifice. It is possible that yañño could refer to any type of celebratory
occasion or that the sentence ‘Api ca me mahāyañño paccupat.t. ito’ really implies a negative.



250 The Sociology of Early Buddhism

a convert. When the Buddha arrives at the brahmin village of Khān. umata
with 500 monks and locates himself at the Ambalatthikā park, Kūt.adanta
is about to sponsor a huge sacrifice:

At that time a huge sacrifice was being prepared for Kūt.adanta the brahmin. A
hundred bulls, a hundred steers, a hundred heifers, a hundred goats, and a hundred
rams had been brought to the post for sacrifice.26

But his plans are upstaged by the Buddha’s arrival. All those – brahmins
and householders – attending the sacrifice hear that the Buddha has ar-
rived in the Ambalatthikā park and leave the sacrifice in order to visit the
Buddha.27 The text is much more florid than is the description of their
departure. They are portrayed hearing a set of standard epithets of the
Buddha’s achievements, including his enlightenment. As such he is placed
in competition with the brahmin.

Kūt.adanta asks his doorkeeper why all the people are leaving. Informed
that the Buddha is staying outside of the village he goes to meet him, though
only after some other brahmins question the respective status of the Buddha
and Khān. umata. Kūt.adanta meets the Buddha and asks him about a success
in performing a sacrifice in its three modes and its sixteen accessories.
The Buddha provides a long explanation in which he describes a sacrifice
performed by a mythical king which uses ghee, oil, butter, milk, honey
and sugar, but no animals. The Buddha then explains how any sacrifice
should be transformed into a procedure for becoming a lay Buddhist and
practising the five abstinences and the other requirements for the laity. At
the end Khān. umata is so impressed he invites the Buddha to a meal, and

The Blessed One dressed early in the morning, put on his outer robe, and taking
his bowl with him, went with the collection of monks to Kūt.adanta’s sacrificial site,
and sat down there on the seat designated for him. And Kūt.adanta the Brahmin
satisfied the collection of monks led by the Buddha, with his own hand, with sweet
food, both hard and soft . . .28

Pointedly the text tells us the meal was held on the site for Kūt.adanta’s
śrauta sacrifice and, therefore, that it replaced it. The significance of this is
emphasized by virtue of the amount of space given in the narrative to the
mythical king Mahāvijita’s preparation29 of a śrauta sacrifice and especially
of the recommendation given him by his purohita:

Then let his majesty the king send invitations to whosoever there may be in his
realm who are ks.atriyas, vassals of his, either in the country or the towns; or who
are ministers and officials of his, either in the country or the towns; or who are

26 D I 128–29. 27 Ibid. 28 D I 149–50. 29 D I 135–42.
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wealthy householders, either in the country or the towns, saying: ‘I intend to offer
a large sacrifice. Let the venerable people acknowledge what will be conducive to
my happiness and welfare for many days and nights.’30

Both the śrauta sacrifice and the public meal for the Buddha were op-
portunities for public display, status validation and delimitation of social
hierarchy.

Returning to the narrative dealing with Anāthapin. d. ika and the mer-
chant of Rājagaha, we note competition also emerges as a theme later in
it. Anāthapin. d. ika is said to have become a lay devotee and invited the
Buddha for a meal. On discovering this a merchant of Rājagaha says to
him, ‘It is said that you invited the Order with the Buddha at its head,
householder, for tomorrow. But you are a newcomer. Householder, I will
give you the money (veyyāyikam) so that you will be able to feed the Order
with the Buddha at its head.’ To this Anāthapin. d. ika responds, ‘Thank you,
householder, but I have the money to make a meal for the Order with
the Awakened One at its head.’31 The urban council of Rājagaha makes
the same offer and receives the same response. Both the great merchant of
Rājagaha and the urban council of Rājagaha must be reckoned important
symbols of wealth here and elsewhere in the Nikāyas.

We should never underestimate the display component in the meal as
an expression of competition. Here is a case where it is known the Buddha
is on tour and will be visiting a town or a city at a particular time. A
large number of monks are moving across the countryside, presumably on
the trade routes connecting the large cities, their itinerary probably being
known by the direction in which they are moving. Always the event, when
it happens, concentrates on the public display of the aloof figure of the
Buddha being personally fed by the wealthy person who has paid for the
meal. Even when they have slaves, as in the case of Suppiya and Suppiyā, it
is not the slaves who feed the Buddha but the two donors. Whilst this must
be taken as a personal display of homage (and respect, if the devotional
aspect of the whole event is downplayed), especially since it is witnessed
by the saṅgha as well as those in the household of the donor and any other
onlookers, its effects for the on-going acceptance of Buddhism must have
been considerable. One of the most prominent people in the village or
town, where prominence is determined by wealth, occupation or social
position, is demonstrating obeisance to the famous new teacher, whose
reputation spreads like wildfire. Given the importance of the role model
provided by the elites who organize the meals, the Buddha’s public gaining

30 D I 137. 31 Vin II 157.
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of a convert must have raised or simply confirmed the status of the new
belief system with its rigorous social practices. Moreover, it establishes a
direct connection between the teachings, the practice and the creation of
wealth, in a way quite astonishing in view of the Buddha’s own level of
renunciation. As such, in a kind of perverse way it gives dramatic emphasis
to the entire new discourse the Buddha attempts to inculcate through his
teachings.

But there is much more to it than this. We suggested earlier that the
meals, in spite of the conversion frame in which they are partially struc-
tured, offered the possibility for sumptuary display. Huge expense would be
incurred in feeding twelve hundred and fifty people and the extent of this
expense would surely have been recognized by all who participated in the
event. The time frame also becomes important as in most instances where
the meal occurs in a fixed location, and not intermittently whilst the monks
and the Buddha are moving along the road, it is only held one day after the
Buddha has arrived. Surely this would have been enough time for the news
that the Buddha was to be fêted at a particular meal to have spread around
the entire village or town. In an environment where conspicuous patronage
to brahmins and other sects had been long established, the offering of huge
meals would not have been undertaken just as a means of acquiring merit,
but also as a failsafe means of displaying wealth as such to those who lived
in the districts surrounding them. It could be regarded as confirming the
socio-economic status the meal-giver had acquired through the material
wealth he/she had accumulated.

Beyond the coding of status differences tied up in the ritual meal, and the
strongly initiatory structure of the meal as a process of social interaction, we
are entitled to suggest there may have been different pragmatic motivations
for the Buddha’s accepting meals with wealthy brahmins (for which see
chapter 5 above) who were renowned for their knowledge and learning and
whatever spiritual accomplishments they might have achieved, as well as
with elites whose position was owed to material possessions more than to
religious virtuosity. That is, from one he receives material support, from the
other he receives direct cultural legitimacy, if we consider how important
the brahmins were as purveyors of a cultural position they themselves, at
least, would have liked to be hegemonic. Both were essential if the fledgling
Buddhist saṅgha was to survive beyond the Buddha’s own death. We have
to bear in mind continually that, like the brahmins, the Buddha himself
was offering a total position about culture and society. He could not be
reduced to the level of another sectary deriving his principal inspiration
from some offshoot of brāhman. ical thought.
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The subject of competition between religious sectaries, whether implied
or otherwise, is constantly in play in the meal narratives. In an overt sense
the passage where Abhaya provides the meal involves the abandonment of
his allegiance to the Jains, at least in his acceptance of their beliefs, and the
same applies in the case of General Sı̄ha. For these situations the Buddha’s
grasp of metaphysical argument is sufficient to guarantee his victory. Yet
there are other instances where his wish to demonstrate his own unique
status comes to the fore. Of these instances the most spectacular, and no
doubt productive of social esteem, are those where he displays his super-
normal powers. Several of the meal narratives in the Mahāvagga instance
this use of his powers. One concerns32 interaction between the Buddha and
the two wealthy laypeople, Suppiya and Suppiyā.

The Buddha and the monks were staying at the Deer Park. Suppiyā
wandered from cell to cell asking, ‘Who, honoured sirs, is ill? Can something
be brought for someone?’

One monk, having drunk a purgative, asked for meat-broth
(pat.icchādiya) and was told by Suppiyā it would be supplied. She asked
a servant to find the meat, but none was to be found because it was a meat-
less day. On being informed of this, and not wanting to lie to the monk,
she cut a piece from her own thigh. She instructed her servant to say that
if anybody came around looking for her they should be told she was ill.

Then her husband Suppiya returned and asked the servant about the
whereabouts of his wife. He went in to see her and she told him the whole
story of what had happened.

‘Why are you lying down?’
‘I am ill,’ she said.
‘What is causing you pain?’ Then the laywoman Suppiyā raised the matter with

the layman Suppiya, thinking, ‘It is really marvellous, it is wonderful, that Suppiyā
is so faithful and believing that she even gives up her own flesh. Is there anything
else she would not give?’33 . . .

Then in a state of joy he went to see the Buddha and respectfully invited
him to a meal, an invitation the Buddha accepted. A magnificent meal was
organized and the Buddha arrived on the following morning. The Buddha
then enquired as to the health of Suppiyā and was told she was ill. In spite
of this the Buddha asked for her to be brought before him:

32 Vin I 216–18.
33 Vin I 217, atha kho Suppiyo upāsako acchariyam. vata bho abbhutam. vata bho yāva saddhāyam. Suppiyā

pasannā, yatra hi nāma attano pi mam. sāni pariccattāni.



254 The Sociology of Early Buddhism

Then the layman Suppiya took hold of the laywoman Suppiyā and brought her
along. With the Lord’s sight on her, that huge wound was healed, the skin became
good and small hairs appeared on it.34

On witnessing this both Suppiya and Suppiyā remarked upon the great
psychic powers of the Buddha. Then they served the meal to the Buddha
and the saṅgha and received a progressive talk from the Buddha who then
departed.

The Buddha then asked which monk requested food from Suppiyā and
asked if he had enquired about it. When he said he had not the Buddha
rebuked him and forbade monks to eat human flesh.

Although perhaps an extreme example to cite because of its reference to
cannibalism – whose historical veracity we might question – it is a typical
instance of the kinds of obligations bearing on both parties participating in
the meal where the Buddha is the honoured guest. As soon as the husband
and wife find out about the presence of the Buddha they undertake to make
contact with him. We can be certain of their wealth by their possession of
slaves and their capacity to feed all the monks.

Their generosity towards the monks is twofold. In the first place Suppiyā
attempts to provide succour to any monk who is ill and in doing so engages
in an amazing form of self-sacrifice by offering a piece from her own leg.35

This is subsequently rewarded by the Buddha in a scene which is a clear
structural reversal of her own action – woman heals monk, Buddha heals
woman. His action is an implicit reward for her own self-sacrifice and,
considered in a broader frame, is both an expression of the reward for her
faith and a demonstration of the Buddha’s super-normal powers, his vision
in this case. It is almost a sanction of her action, though this kind of action
is disallowed when the relevant vinaya rule is promulgated. The second
expression of generosity is the standard offering of the meal as a reward for
which the two laypersons receive a teaching in the dhamma. In itself the
very visit of the Buddha must have functioned as a confirmation of the lay
status of the layman, but it may have also indicated a kind of status marker
amongst Buddhists even at that very early time in the development of the
Order.

The devotional quality of the narrative is manifest and it focuses on
both the Buddha and Suppiyā. Her devotional credentials are considered
impeccable by her husband, for when she cuts the flesh from her own leg,

34 Vin I 219, tassā saha dassanena bhagavato tāvamahā van. o rūl.ho ahosi succhavi lomajāto.
35 This section of the narrative – reward for devotion – seems strongly folkloric with the addition of a

Buddhist tinge in demonstrating the direct workings of merit.
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he says, ‘It is really marvellous (acchariyam. ), it is wonderful (abbhutam. ),
that this Suppiyā is so faithful and believing that she gives up even her own
flesh.’ The words acchariyam. and abbhūtam. both convey the idea that the
event to which they refer is in some measure absolutely extraordinary. In
the West we might say supernaturally so. Both words, and especially the
latter, are used in the myriads of devotional narratives found in the later
Hindu Purān. as.36 But to bring the message fully home Suppiya and Suppiyā
virtually give the same expression verbatim as a reaction to the Buddha’s
healing of Suppiyā’s leg by his divine vision. The whole exchange can
perhaps be explained in terms of the transfer of merit doctrine. Equally, the
devotional ambience of some of the terminology and the emphasis placed
on building up a picture of Suppiyā’s own devotional attitude (passanā) and
the Buddha’s great psychic powers, to be used beneficially for his devotees,
must have had the effect of depicting an enormously enhanced figure in
contrast to many other śraman. as claiming similar powers.

The second example of this is found in the fairly lengthy narrative dealing
with the wealthy householder Men. d. aka.37 Because Men. d. aka was already
famed for his great psychic powers in producing huge quantities of grain
and food, King Bimbisāra ordered one of his ministers to observe such
powers in person. Men. d. aka gave a demonstration of his power by feeding
the minister’s army and the minister returned to Rājagaha in order to inform
Bimbisāra. The narrative could easily end there and be self-contained, yet
it is really just the preface to a meal narrative.

[The Buddha set out on tour for Bhaddiya [where Men. d. aka lived] and Men. d. aka
heard of his imminent arrival, given almost in the form of a Hindu stotra. After
describing all the Buddha’s achievements it ends with the words] It would be good
to see perfected ones like this (Sādhu kho pana tatharūpānam. arahatam. dassanam.
hotu ti).

[Immediately he decided to see the Buddha, only to be hampered by members
of other sects who declared that as a Jain, it was inappropriate for him to court the
Buddha. When he saw the Buddha he was given the progressive talk and assumed
lay status. It was then that he invited the Buddha for a meal on the next day. As
soon as the Buddha arrived he preached a progressive talk, ate the meal, then left.

After he had gone Men. d. aka ordered his workmen to load food on to carts so
they could follow the Buddha and feed him on his travels.]

Here the Buddha performs no miraculous deeds expected of a holy man.
Instead that honour goes to Men. d. aka, already a special person when the

36 For examples, see Greg Bailey, ‘The semantics of bhakti in the Vāmana Purān. a’, Rivista degli Studi
Orientali, 62, 1988, pp. 25–57.

37 Vin I 240–5.
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Buddha meets him, and publicly known as such. His open acts of obeisance
to the Buddha, first deliberately rejecting the protestations of the Jains and
then receiving the Buddha’s teachings and holding a meal, are explicit and
deliberately communicated signs that the Buddha is of a higher status than
himself. In addition, already knowing of his special status, he betrays the
devotional ambience of the whole narrative in his wish ‘to see the Buddha’.

The emphasis laid on figures such as Men. d. aka and others mentioned in
the meal narratives successfully conveys their own importance in the com-
munities where they lived. Equally, as a reflection of them, each narrative
measures the great significance of the Buddha as a new, perhaps unique,
figure who has temporarily entered the same community. When the meal
is introduced it offers the possibility of sumptuary display, a procedure
absolutely applicable to both principal participants in the meal event. For
the donor it is an offering of merit and an expression of his status in the
local area. As applied to the Buddha, it underscores for non-Buddhists,
who witness or hear of the meal, his capacity to enter an area and to be
immediately fêted as a regional religious figure of proven fame and achieve-
ment. When we note the frequent addition of the conversion frame to the
meal narrative, it is clear that the meal event forms a valuable ‘marketing’
function for the Buddha.



Conclusion

Buddhist Studies have been prosecuted in the West for the last one hun-
dred and eighty years, if not longer. During that time the basic sources, at
least in Indic languages, have begun to be excavated, some extensively. The
contours of the teachings of the various schools have been outlined and
their overlaps recognized. Increasingly the full context of the emergence of
Buddhism on Indian soil has been clarified and its complexity determined.
In turn this has allowed scholars to work in the understanding that the
Buddhist evidence is just one component of the complete body of primary
sources defining the total environment of North Indian history in the last
five centuries of the first millennium bce. An important implication of this
is that the development of Buddhism can be ascertained in a more com-
prehensive way on the basis of evidence coming from other than Buddhist
sources, such that we will not have to rely simply on inference from liter-
ary texts not necessarily designed to mirror the day-to-day realities of the
empirical world. Thus the emergence and growth of Buddhism can now
be understood as just one of several developments in ancient North Indian
culture registering on the historical record from the sixth to the second
centuries bce. Its use as a governing interpretative tool for this history will
be correspondingly modified so that it will no longer be allowed to assume
the broad hermeneutical priority it has had even for areas far beyond itself.

To bring the time frame closer to the contemporary period, we note
that during the last two decades any perception of a monolithic Buddhism
has been severely dissipated as a result of the input from the anthropology
of lived Buddhism and the re-evaluation of the early Vinaya texts from a
perspective emphasizing social history, especially through the gaze supplied
by the interaction between monk, nun and laity, whether Buddhist or not.
Buddhism has come to be looked upon as a rich religio-cultural tradition
operating successfully at different levels of society and as flourishing because
it succeeded in adjusting itself to all these levels, being simultaneously
influenced by, and influencing, them.
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Throughout this book we have stressed the seeming paradox between the
intense ascetic and renunciatory imperative associated uncompromisingly
with the founding of early Buddhism, on the one hand, and on the other
its capacity to adapt itself to the very real changes occurring in all the
non-religious areas of life during the early centuries of its emergence. In
itself this is a theme running consistently across every chapter, though
sometimes, especially in section one ‘Context’, it is present beneath the
surface rather than standing in the front line. Conceived in a totalistic sense,
as a cultural system Buddhism was always able to operate with these two,
potentially antagonistic, components, the first of which was essential for
the distinctiveness of the early Buddhist Order, the second for its on-going
survival. The latter it has done with great success in many cultures because it
could maintain an integrity of doctrine and practice in the midst of variant
forms consistent with this integrity. In short, Buddhism makes sense only
if it is conceded that there are several different Buddhisms operative even
within the one culture.

This book rests firmly on the assumption that it could not be otherwise.
Despite the possibility of identifying a distinct doctrinal and practical in-
tegrity within Buddhism, it is always necessary to remember that even in
the Buddha’s time it is likely to have developed in a society consisting of
many distinct communities, communities which contextualized a growing
religion and fragmented it in the mirror of this society. In the third sec-
tion of the book we have laid focus on this fragmentation of culture – not
fragmented to the individuals within it, but to an outsider looking in from
without twenty-five centuries later – and have argued that the Buddhist
monks operated in terms of it in two ways. On the one hand, as represen-
tatives of a relatively uniform transcendent view – mirroring the wish for
uniformity of the newly emergent political elite running large-scale states –
standing outside of pluralistic cultures, they acted as an ideological glue.
On the other hand, they identified rival elite groups in society – groups such
as the brahmins, the Jains and other śraman. a groups – each of which claimed
the superiority of its own transcendental and totalistic vision of human ex-
istence. Towards such groups their attitude was defined by competition,
the intensity of which varied according to the Buddhists’ perception of
the potential success of these competitors in winning souls. Hostility was
directed by the Buddhists as much towards those figures – exemplified by
the six heretical teachers – whose views were not too far from those of
the early Buddhists, as it was towards the brahmins. The latter not only
had a distinctive vision of the transcendent, into which was anchored a to-
talistic view of society and culture, but also basked in the complacency
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of an elite knowing its success in defining patterns of influence and
control.

Whilst likely an elite movement in its beginnings, the early Buddhist
Order had to struggle to influence the non-religious elites to support it
financially, materially and, more subtly, with the general imprimatur of the
elites acknowledging Buddhism both as distinct from other rival groups and
as a public group with as much legitimacy as the brahmins. Success in its
struggle was clearly achieved by the time of Aśoka (269–242 bce) – where
religious patronage is so strongly reflected in his inscriptions – and this
perhaps compels us to read this success back into the Pāli sources where the
evidence of strivings towards such a result is to be sought in the Buddha’s
own interaction with political and economic elites. Even without the kind
of relative certainty available from the Aśokan material, we still need to have
some precision as to why the Buddha’s message would have been attractive
to the elites whose status rested on political and economic foundations. We
have suggested that the Buddha taught a universal philosophy, cutting aside
the more partial views of the brahmins and the other śraman. a groups, both
more tied to particular power bases than was Buddhism, which, at least in
theory, sought independence from any power base. To identify with such
an outlook may have provided psychological justification to the kings of the
expanding new polities who fought their enemies with ideological tools as
well as with armies and tried to promote a commonality of culture over its
plurality, ultimately an impossible task. Similarly, for the newly emerging
groups who lived off trade and the use of ‘capital’, being tied down to
a specific pressure group or social hierarchy could act as an obstacle to
the execution of their vocation. Wealth at least was always regarded as of
universal substance and the merchant’s quest for wealth was analogous in
its lack of boundaries to the Buddhist quest, even if it was totally different
in content.

Focusing on the relationship between emergent Buddhism and the non-
religious elites in northeast India of the sixth to second centuries bce raises
a conundrum encountered constantly in our work. Was the emergence
of Buddhism a response to the substantive changes that appear to have
occurred by the time the Buddha became active as a holy man or was it in
some way complicit in the historical forces and the subsequent justification,
primarily by the elite groups of society, of the direction of historical change?
Or was it both? Responses to radical and sustained change are many, ranging
along the entire gamut from outright refusal to adapt, to an attitude –
practised in a wholly opportunistic way – of on-going adjustment to the
perceived changes. In stressing the practical application of a rigorous path,
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requiring the adoption of an uncompromising form of asceticism, Buddhist
teaching sought to place its adepts in a constancy operating outside of
change as this was perceived in the ‘secular’ world.

To respond to the conundrum by adopting either of these positions as
providing the privileged hermeneutical guide is of course far too simplistic
when dealing with a highly complex cultural phenomenon like Buddhism.
On the basis of all the evidence at our disposal we still cannot say with
certainty why the Buddha felt inspired to develop a highly original message
about the nature of existence, one emphasizing the centrality of dukkha,
always a deceptively difficult word to comprehend. It is true that the early
texts allow inferences to be made about the social environment in which
the Buddha and the first members of the Order made their mark; yet
we are constrained only to know of the reaction of these figures to their
immediate historical context. And, as part of this, we are provided with no
firm evidence as to what specific (whether particular events or memories
of rapid and comprehensive change) material, social or political conditions
impelled the Buddha to develop such a rigorously consistent doctrine of
dukkha. Had he had direct experience of large-scale displacement brought
about by the political and economic factors that impressed themselves
upon his sensitive mind? And did this experience, in conjunction with the
perception of the apparent arbitrariness associated with death and disease,
lead to this exposition of metaphysical doctrine asserting the omnipresence
and interrelation of dukkha and change?

Or was it more likely that – as we have consistently argued – the econ-
omy was in a stage of steady growth during the Buddha’s lifetime, pressure
on land use was minimal and cultural plurality, though not political in-
dependence, still tolerated? In such an environment the elite speculate on
the impossibility of material wealth and psychological security precluding
the certainty of death and focus instead on the juxtaposition between all
forms of distress, personal and social, in the midst of flourishing material
conditions. To state the obvious, the texts do not enable us convincingly
to confirm or deny this assertion, nor does the archaeological evidence.

What we must be fully confident in asserting is that the early Buddhist
Order of monks and nuns had emerged and developed in the new ur-
banism, with all the other changes accompanying this, without showing
much awareness of an immediately prior historical situation – unless we
exclude the idealized reflections on the condition of the ‘brahmins of old’,
asserted as a role model for right behaviour in the Buddha’s time. That is,
early Buddhism developed as a consequence of a changed situation, rather
than of a rapidly changing one. Arguments about repressed memories of
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earlier situations lack substance because there exists neither implicit nor
explicit textual evidence to support them. This aside, the development of
the renunciatory life was just one response to a heightened recognition of
substantially changed living conditions. If Buddhism had not developed as
an institution, as opposed to a loosely grouped set of individuals, it would
have had to foster the development of its own opposite – a lay body which
identified itself as Buddhist by following particular ethical precepts, vener-
ating the Buddha and materially supporting monks. At the same time this
lay body must have continued to worship Hindu gods and immersed itself
in the economic order of the day with all that that life entailed.

The need to accommodate a lay following meant there would always
be several Buddhisms. If this promotes a picture of plurality, how much
more the different emphases within monastic Buddhism where we can
most easily distinguish the fund-raising parish priest from the meditator in
the monastery and the forest-dwelling ascetic. Plurality becomes more and
more reified the longer the institution of Buddhism flourishes and survives.

An inevitable consequence of the successful growth of Buddhism by
Aśoka’s time was the noticing of this growth in all of its manifestations
by others who would have considered the Buddhists as potential rivals. Of
these rivals the brahmins were the most significant. Certainly, the Buddhist
texts, with their extensive portrayal of the often humorous interaction
between Buddhist monks and brahmins, have a vested interest in creating
an impression of concern by the brahmins. Always the latter are depicted
in various postures of defeat, and potential humiliation, at the hands of
their Buddhist antagonists. Yet we might well see such a picture as being
entirely subjective, painted as it is from the Buddhist perspective.

Hindu evidence of brāhman. ical sensitivity to on-going rivalry from
Buddhist and other śraman. ic sects comes primarily from the Mahābhārata.1

An integral part of its plot is taken up with the destructive and bloody re-
venge warrior brahmins take against the entire class of ks.atriyas, from whom
the kings were recruited. On one reading this theme enshrines a brahmin
reaction against the development of a polity where brāhman. ical values are
no longer being regarded by the rulers as hegemonic. From the brahmin
point of view, their class needed to do more than just survive as one body of
opinion jostling with several others; it had always to be primus inter pares.
Its attack then was directed not so much against the Buddhists as against
those supposedly Hindu kings who did not utterly privilege the brahmins,

1 Our thinking on this subject has been substantially influenced by the continuing work of Professor
Jim Fitzgerald of the University of Tennessee.
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but offered largesse more widely. Thus the very extensive satirization of
the brahmin, as both a class and a cultural position, in the Pāli Canon,
has its direct reflex in the Mahābhārata where a class believing themselves
dispossessed use a literary instrument – the epic itself – to fight back. The
emerging Hinduism, dominated by a brāhman. ical codification of society
and religion within the frame of brahmin self-interest, saw the brahmins
thriving on the cultural integration of a politically fractured society (which
ultimately became the norm in India where political fracturing has been the
norm). Buddhism, on the other hand, throve on the ideological integration
of a culturally diverse fragmented society subject to political and economic
expansion.
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Aṅguttara Nikāya, ed. Morris, R. and Hardy, E. (6 vols, PTS, London, 1958–76
(1885–1910)).

Atharva Veda, ed. Roth, R. and Whitney, W. D. (Berlin, 1855).
Corpus Inscriptionum Indicarum, Vol. 1 Inscriptions of Asoka, new edn ed. Hultzsch,

E. (Indological Book House, Delhi and Varanasi, 1969). Original edn:
Inscriptions of Asoka (Clarendon Press, Oxford, 1925).

Dhammapada, eds and trans. Carter, J. R. and Palihawadana, M. (Oxford
University Press, New York, 1987).
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Dı̄gha Nikāya, ed. Rhys Davids, T. W. and Carpenter, J. E. (3 vols, PTS, London,
1960–7 (1890–1911)).
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Udāna, ed. Steinthal, P. (Routledge & Kegan Paul (for the PTS), London, 1982

(1885)).
Vinaya Pit.aka, ed. Oldenberg, H. and Pischel, R. (5 vols, PTS, London, 1929

(1879–83)).
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of the Dhammapada Commentary (Luzac, London, 1969 (Cambridge, Mass.,
1921)).
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Renou, L. Etudes Védiques et Pān. inéennes (19 vols, Boccard, Paris, 1956).
Reynolds, F. ‘The two wheels of Dharma: a study of early Buddhism,’ in Obeye-

sekere, G., Reynolds, F. and Smith, B. L., The Two Wheels of Dharma: Essays
on the Theravāda Tradition in India and Ceylon (The American Academy of
Religion, Chambersburg, Pa. 1972), pp. 6–30.

Rhys Davids, T. W. Buddhist India (T. Fisher Unwin, London, 1903; 8th edn: Susil
Gupta (India) Private, Calcutta, 1959).

Rhys Davids, T. W. and Oldenberg, H. ‘Introduction to the Vinaya’ (Sacred Books
of the East, vol. xiii, Oxford, 1881).

Rhys Davids, T. W. and Stede, W. The Pali Text Society’s Pali-English Dictionary
(PTS, London, 1972 (1921–5)).

Ritschl, E. ‘Brahmanische Bauern. Zur Theorie und Praxis der brahmanis-
chen Ständeordnung im alten Indien’, Altorientalische Forschungen, 7 (1980),
pp. 177–87.

Roth, G. ‘Text of the Patna Dharmapada’, in Bechert, H. (ed.), Die Sprache der
ältesten buddhistischen Überlieferung: the Language of the Earliest Buddhist
Tradition (Vandenhoek and Ruprecht, Göttingen, 1980), pp. 97–135.

Dialogues of the Buddha (3 vols, Luzac, London, 1956–66 (Oxford University
Press, London, 1899–1921)).

Russell, J. C. Medieval Regions and their Cities (Indiana University Press, Bloom-
ington, 1972).

Ryan, J. D. ‘The Civakacintamani in Historical Perspective’ (unpublished thesis,
University of California, Berkeley, 1985).

Sakurai, Y. ‘Tank agriculture in South India: an essay on agricultural Indianization
in Southeast Asia’, in Jayawardena, S. D. G. (ed.), Transformation of the
Agricultural Landscape in Sri Lanka and South India (Kyoto University Centre
for Southeast Asian Studies, Kyoto, n.d.), pp. 117–58.

Samuel, G. Civilized Shamans (Smithsonian Institute Press, Washington and
London, 1993).



Bibliography 273

Samuels, J. ‘Views of householders and lay disciples in the Sutta Pit.aka: a recon-
sideration of the lay/monastic opposition’, Religion, 29 (1999), pp. 231–41.

Sankalia, H. D., Ansari, Z. D. and Dhavalikar, M. K. ‘Excavations at the early
farming village of Inamgaon, 1968–82’, in Lukacs, J. (ed.), The Peoples of South
Asia. The Biological Anthropology of India, Pakistan, and Nepal (Plenum Press,
New York and London, 1984), pp. 91–103.

Sarao, K. T. The Origin and Nature of Ancient Indian Buddhism (Eastern Book
Linkers, Delhi, 1989).

Sarkisyanz, E. Buddhist Backgrounds of the Burmese Revolution (Nijhoff, The Hague,
1965).

Urban Centres and Urbanisation as Reflected in the Pāli Vinaya and Sutta Pit.akas
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animate 155
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āt.avika 44, 148
Atharva Veda 146, 156–157, 192
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Kot.igāma 248
ks.atriya 28, 29, 45, 88, 97, 100–101, 102, 103,

104, 110, 114, 120, 145, 194, 196, 230,
261

communities of 92
Kuiper, F. 143
Kulke, H. 102, 230
Kuru 145
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Nātaputta 239
neutrality 187, 189–190, 213, 224, 225
nibbān. a 208–210, 233
Niddesa 166
nissayas 162–163
nun 169

occupation 39, 41, 43–44, 50, 59–61, 82, 88, 251
of brahmins (see brahmins, occupations of )
low 65
secular 114–115, 118

Oguibenine, B. 122, 240
Olivelle, P. 118

paccekabuddha 166
Pande, G. 20
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