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PREFACE TO THE FIRST EDITICN

But for the encouragement and active help of Shri Prasanta
Kumar Sanyal I could not have started the work at all and with-
out the cooperation of my young teacher Shri Haridas Sinharay,
Lecturer in Sanskrit, Ranaghat College, I could never have
finished it. It is indeed impossible for me to be explicit about
the extent of my gratitude to Shri Sinharay: wherever I have

deviated from the standard translations of the ancient texts I

have substantially — often exclusively — depended upon his
renderings. Chapter VIII of this book in particular embodies so
much of his patient labour that I am inclined to look upon
it as a joint product. In addition, he has gone through the
entire manuscript and given me innumerable suggestions.

In the matter of editing the manuscript and seeing it through
the press, the most arduous task has, however, been that of Shri
T. K. N. Menon. I am also grateful to my other friends in the
People’s Publishing House who have patiently cooperated with
me in many ways,

To Shri Manindra Kishore Chakravarty of the Jadavpur
Uuniversity I owe a number of crucial suggestions. The interpre-
tation of the word vraatya as well as the possible indication of
the prehistory of the Vedic sacrifices as suggested by the word
yajamana were originally pointed out to me by Shri Chakravarty.
Similarly Shri Chitrabhanu Sen, of the Asiatic Society, Bengal,
drew my attention to the possibility of interpreting svadhyayam
adeavraja of the Chandogya Upanishad as meaning ‘renounced
the Vedic studies’. Shri Ramakrishna Maitra helped me with a
censiderable number of anthropological data which I have
used; besides, he has prepared the General Index for the present
- volume. /

My indebtedness to two of my intimate friends, Shri Subhash
Mukhopadhyaya and Shri Mohit Sen, is peculiarly pervasive;
apart from concrete help on many an important matter, even
rambling talks with them have opened for me quarries of new
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ideas. To Shri Radharaman Mitra I owe the masterly guidance
on many fundamental points.

To my wife Aloka I am indebted for her patient cooperation
and very much else besides.

It is regretted that diacritical marks could not be used in
the text. There had, however, been occasions when the exact
pronunciation of a Sanskrit word proved vital to the argument,
e.g., it is argued that the word ‘vratya’ was derived from the
word ‘vrata’ rather than ’vrata’. Where the difference between
‘2’ and ‘2" has really mattered, “aa’ is used to indicate the latter,
e.g,, in ‘vraata’ (vrata), Kapilaa’ (Kapila), ‘bhaaga’ (bhaga),
‘varnakaa’ (varnaka), etc. etc.

Italics are uniformly used to indicate Sanskrit and Pali words
other than proper names.

Abbreviations used in the footmnotes are explained in the

Bibliography.
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PREFACE TO THE THIRD EDITION

It is gratifying to see one’s book going into a third
edition. The opportunity it gives me to add a brief preface
should first of all be utilised by me to thank those friends in
the People’s Publishing House, whose continued effort keeps
the book in circulation. The only trouble is that I cannot
perhaps thank them enough. For looking after the production
of the present edition, I am particularly thankful to my young
friend Sri Subodh Ray, who has undertaken the main trouble
involved.

The present edition, like the previous one, is actually a
photo-offset reproduction of the first edition of the book. This
process helps both the publisher and the author to avoid a good
deal of botheration. Its limitation, however, is that it does not
allow much scope for revision. In 1973, one naturally feels
like amending and altering a lot of what one wrote some time
before 1959, when the book first appeared. I felt the same in
1967, when there was the proposal for its second edition. But,
then, I did not try this, for I could see that the new material
I wanted to add and the way in which I wanted to. reformulate
my arguments called for so much of change that it was prefer-
ably done in the form of a separate book altogether. In the
preface to the second edition, I actually promised such a book
to the readers, suggesting for it the title Further Studies in
Indian Materialism. What T then completely miscalculated was
about the time it would take to complete the manuscript. T
thought that since the main arguments were clear to my mind
and since the material required to substantiate these was on
the whole already compiled, the actual process of working out
the book would not to take a great deal of time. Only when I
actually started writing did T realise how very wrong T was.
There are mainly two reasons that make the process much more
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time consuming than originally thought of. Firstly, it needs
also the work of clearing 'up a huge heap of intellectual debris
that has accumulated in the name of the contemporary inter-
pretation of the Indian philosophical tradition. Even for the
purpose of asserting something which is palpably right in front
of your nose, you have often to argue at length against all sorts
of "baseless and misleading notions about Indian philosophy,
because these have somehow or other become the floating
mental possession not only of the average educated Indian but
also of those who have otherwise a surprising textual knowledge
of the subject. Without clearing up these misconceptions, any
statement, however simple, about what the Indian philosophical
tradition actually is runs the risk of being readily rejected as
some form of motivated distortion of it. Secondly, the more I
tried to work out the materialist tradition in Indian philosophy
the more clearly did I see that this could not be done without
some account of its antithesis in Indian philosophy, or more
specifically, of the tradition of the- world-denying idealism. If
the history of Indian philosophy meant the history of a more
or less continuous philosophical activity stretched over a period
of about two thousand and five hundred years—i.e. from the
Upanisads, which are placed roughly in the seventh or eighth
century B.c., to the last great representative of Indian logic
and atomism, namely Gadadhara, who wrote his books in the
seventeenth century A.D.—it had throughout been the history
of the struggle, sometimes subdued, sometimes acute, between
these two basic trends in it. Besides, with this basic struggle
was related a number of collateral philosophical positions.
Thus, just as the materialist trend was always committed to
secularism, rationalism and science-orientation, the idealist
trend had for its main ccrrespondents mysticism, obscurantism
and scripture-orientation. From the point of view of this basic
struggle, the picture that seems to emerge of the Indian philo-
sophical tradition has a great deal of significance for understand-
ing the basic ideological struggle still going on.

But the actual werk of the reconstruction of this picture is
not an easy one. I can only report to my readers that T did
persevere on the work during the last several years and that
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I am now at the last stage of brushing up its manuscript. I am
going to hand over this manuscript to my friends at the People’s
Publishing House in a few weeks’ time, though with a different
title necessitated by the change in the plan thdt took place in
the course of writing I am going to call it What Is Living and
What Is Dead in Indian Philosophy.

Calcutta
15 November 1973 DEBIPRASAD CHATTOPADHYAYA






INTRODUCTION

‘“The interpretation of all ancient systems requires a constructive
effort,” said Krishnachandra Bhattacharyya® in his Preface to the
Studies in Sankhya Philosophy. Again, introducing his Studics
in Vedantism, he said that they were ‘not so much expositions of
the traditional Vedanta as problematic constructions on Vedan-
tic lines intended to bring out the relations of the system to
modern philosophical systems.” His method has accordingly
been characterised as constructive interpretation, and this as
contrasted with exposition in the ordinary sense: ‘It is an exten-
sion or development in new directions of some fundamental
tenets of the several schools.. It is development not in the sense
of necessary amplifications of .what is potential therein: it is
rather the discovery of new potentialities and is in that sense a
genuine addition to the existing corpus of the philosophy of the
relevant schools.” o

Obviously enough, it is not for everybody to follow such a
method effectively. It demands a great deal of speculative bril-
lianee and it perhaps also entails the risk of reading modern con-
cepts where they do not actually exist. What interests us,
however, is the admission by one of our eminent professors of
philosophy that elements of such construction — though obvi- .
ously not in the same spectacular sense — are really unavoidable
for any study of the ancient philosophical system: ‘It would be
unfair to suggest that this is nothing but “subjectivism” in the
sphere of interpretation. For the so-called “objective” interpre-
tation is as much “subjective” in this sense as ‘“constructive”
interpretation. The mind that interprets. is not a tahula rasa;
neither is it just a calculating machine or an electronic brain.
The interpreter is a thinking being and as such he will have to
interpret with a mind having a system of beliefs and from a
standpoint which he happens to occupy at the time of his inter-
pretative activity. Subjectivism in this sense is inevitable in all

1SP 127.
2JIb. 1. 3Ib. pref. xi-xii.
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human thinking. It is not any blemish either unless, indeed, ihe
belief system is proved to be unfounded or the perspective dis-
torted, or, again, unless its application turns out to be wrong or
illegitimate.’*

What is clearly denied here is the broad possibility of studly-
ing the ancient philosophical systems without adopting a parti-
cular philosophical standpoint for the purpose. Subjectivism
in this sense is perhaps inevitable. But subjectivism in the sense
in which it manifests itself in the writings of an individual inter-
preter —or even in the sense in which it has so far manifested
itself in the writings of the majority of the interpreters — cannot
be so. For there are alternative standpoints in philosophy and
the validity of none is determined by voting.

Of these alternative standpoints, moreover, there is one that
can assure comparative objectivity, though it has not so far been
seriously tried in interpreting the ancient Indian philosophical
systems. Others —in other fields —have adopted it and have
achieved magnificent results. I quote Professor George
Thomson:? :

The use tha_t men make of their leisure, their ideas of the physi-
cal world, of right and wrong, their art, philosophy and religion,
vary and develop in accordance with variations and developments
in their social relations which in turn are ultimately determined by
their mode of securing their material subsistence. This is not to
deny that there exists an objective reality, or that some men have
formed a truer idea of it than others; but every idea of it is relative
in so far as it starts from conscious or unconscious assumptions
determined by the position of the man himself in the world he con-
templates.

To that extent, therefore, not only was the Greek view of life
relative, but so is our view of the Greek view. Our view.cannot be
wholly objective, and the professed impartiality of - some -modern
scholars is an illusion; but it will be more or less objective in pro-
portion as we recognise and analyse our own preoccupations. We
must become conscious of our prejudices in order to corrvect them.
The historian of the past is a citizen of the present. Those.who' as
citizens are averse or ipdifferent to contemporary social changes will
seek in the civilization’ of ancient Greece something stable and abso-
lutely valuable, which will both reflect and fortify their attitude of
acquiescence. Others, who cannot acquiesce, will study the history
of Greece as a process of continuous change, which, if it can be made
to reveal its underlying laws, will help them to understand, and so
direct, the forces making for change in the society of today.:.

We have here two points of vital significance. First, the
view of the contemporary student of the ancient views — like the
ancient views themselves —is ultimately conditioned by some

4 Ib. pref. xii. SAA 2.
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concrete material factors. Secondly, it also reacts back on the
material conditions — tends either to fortify or change them. To
reject either of the points is to precipitate into darkness and
dogmatism. For, if the mind that interprets be not a tabula
rasa, neither is the belief-system of the interpreter any kind of
self-sufficient phantom chasing only phantoms. It is, on the
contrary, ‘directly interwoven with the material activity and the
material intercourse of men, the language of real life.® For
after all, there remains

the simple fact, hitherto concealed by an overgrowth of ideology,
that mankind must first of all eat and drink, have shelter and cloth-
ing, before it can pursue politics, science, art, religion, etc.; and that
therefore the production of the immediate material means of sub-
sistence and conseguently the degree of economic development attain-
ed by a given people or during.a given epoch, form the foundation
upon which the state institutions, the legal conceptions, the art and
even the religious ideas of the people concerned have been evolved,
and in the light of it these things must therefore be explained, in-
stead of vice versa, as had hitherto been the case.”

All these imply the standpoint of materialism. It is from
this that the present study is attempted. Since, on the admission
of even those who would energetically dissociate themselves from
materialism, some philosophical standpoint or other is really un-
avoidable for any student of the ancient philosophies, no apology
is needed for consciously adopting one. However, the parti-
cular standpoint adopted here has imposed certain obligations
on me about which I am anxious to be quite clear.

Far from this being the conventional standpoint, I am not
aware of any systematic effort to study ancient Indian philosophy
from the materialistic point of view. All the works on Indian
philosophy are written explicitly —often implicitly — from the
idealistic point of view. Under these circumstances, the pro-
posed study from the materialistic point of view suffers from a
two-fold limitation. It is somewhat tentative and it has to be
highly argumentative. ‘

‘My apology for the first limitation is simple and obvious.
I have meant the present study to be only a draft for discussion
and even the many mistakes that I must have committed would
have their utility if they could provoke scholars with greater
competence. Discussion and criticism — particularly from the
materialistic point of view — is honestly the highest reward that
I shall look forward to.

6 Marx & Engels GI 13. 7" Marx & Engels SW i.12.

/
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But the second limitation is in need of some explanation.
Because of my obligations to this ‘unconventional’ point of view,
I had frequently to question the validity of some long-cherished
conclusions and propose a re-examination of certain standard
interpretations of the ancient texts. Without this there was the
risk of dogmatism and over-simplification. With this, however,
the risk is no less serious. For the counter-assertions thus freely
criticised are not infrequently associated with the names of some
of the greatest scholars, without depending on whose .contribu-
tions it would have been impossible for me — or, for that matter,
for any student of Indian philosophy today —to study the sub-
ject at all. In short, I had to criticise those who are, to say the
least, vastly my superiors.

A list of all their names would be a long one. But I am
specially anxious to mention two of them, because I had the
personal privilege of being a student of both. They are profes-
sors S. N. Dasgupta and S. Radhakrishnan. While begging to
differ from the former, I could never for a moment forget that
without his masterly guidance and the monumental work,
A History of Indian Philosophy, 1 could never have learnt what-
ever little I know of Indian philosophy. Practically all the
references in the Vedic, Buddhist and Jaina sources to the Loka-
yata were collected by him in one place, a feat which a scholar
of his calibre alone could have performed. Students like us are
thus left practically with no problem of discovering any new fact
about the Lokayata; the only task that remains is that of seeking
new relations of these facts. And that is what I have attempted.
Again, if T found occasion to refer to Professor Radhakrishnan,
mainly for the purpose of differing from him, the reascn is that
his highly consistent interpretation of the entire Indian philoso-
phical heritage from the uncompromisingly idealistic point of
view enjoys the widest popularity both in and outside the aca-
demic circles. :

I have always been conscious that this tendency to criticise
the elders was likely to encourage audacity and arrogance. The
safeguard I could devise was to make the elders speak for them-
selves and, as far as possible, against each other. Fortunately,
I was able to follow this procedure to a considerable extent. For,
evidently because jof the pressure of the objective data, some of
the idealist interpreters themselves had occasionallv te trans-
gress their own idealistic preoccupations. They have thus,
though in different jcontexts, thrown some significant suggestions
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which, if pieced together, could help the reconstruction of a pic-
ture I was myself trying to arrive at. This eagerness to quote
what others have already said, along with the anxiety to docu-
ment my argument as far as possible, I am aware, have made my
presentation rather wearisome and unattractive.

Nevertheless, in spite of these limitations, I found the mate-
rialistic point of view particularly relevant for a study of what
is referred to as the Lokayata in our ancient texts. = Apart from
the general considerations concerning the - possibility of the
materialistic point of view, there is a special circumstance that
makes it so.

It has not been my purpose to attempt an exhaustive study
of all the materialistic trends in ancient Indian philosophy; I
wanted rather to concentrate on that which was specifically
called the Lokayata in the ancient texts. Thus, for example, the
atomism of the Vaisesikas and the Sarvastivadi Buddhists con-
tains important elements of Indian materialism. But it falls
outside the scope of the present study. However, as it is well
known, there is a special reason that makes the study of the
Lokayata particularly difficult. While at least the major texts
of the other schools are preserved for us, all the original works
of the Lokayatikas are lost beyond the prospect of any possible
recovery. What we are actually left with are merely a few
fragmentary survivals of the Lokayata, but all these as preserved
in the writings of its opponents, i.e., of those who wanted only
to refute and ridicule it. Lokayata thus remains to be recen-
structed from the essentially hostile references to it.

Under these circumstances, if the modern student is himself
deeply out of sympathy with materialism as such, he may not
always remain alert to distinguish between the vilification of and
genuine information about the Lokayata. This has, as a matter of
fact, happened with the majority of our modemn scholars who
wanted to look upon the Lokayata through the deep-rooted
idealistic convictions of their own. Therefore, the study of the.
Lokayata from the materialistic point of view acquires a special
significance. It means a reassessment and a rediscovery, a
break-away from the beaten track.

However, it is necessary to be clear about the materialistic
point of view itself. As is well known, the most advanced form
of the materialistic point of view was worked out by Marx and
Engels and is broadly referred to as Marxism. I have accord-
ingly attempted to approach the Lokavata from the Marxist
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point of view. But that means a much greater undertaking
than a mere reconstruction of its lost structure. Marxism looks
for the material roots of each phenomenon and views them in
their historical connections and movement. It ascertains the
laws of such movement and demonstrates their development
from root to flower, and in so doing lifts every phenomenon out
of a merely emotional, irrational, mystic fog and brings it to the
bright light of understanding.

Accordingly, as a Marxist student of the Lokayata I had also
to survey the material conditions of ancient India of which it
was the product. As a result, there had inevitably been long
digressions from the central argument. It might be useful to
sum up my main argument here and sketch the plan followed.

Despite ramifications, the argument is a continuous one. It
is unfolded in four stages corresponding to the four main divi-
sions of the study.

Chapters I & II of Book I are designed to discuss the
Problem and the Method respectively. The problem of the
Lokayata is, again, discussed in two stages. In the first stage,
I have surveyed the mass of the modern theories about the Loka-
yata. Though highly heterogeneous and mutually contradictory,
practically all these take their start from a doubtful representa-
tion of the Lokayata which we come across in a medieval
compendium of Indian philosophy, the Sarva Darsana Sam-
graha, written by a leading representative of the most outstand-
ing form of Indian idealism. Discarding its authenticity on
evidences both internal and external, I have,.in the second stage,
moved on to consider the other available clues.

Judging from the fact that even the earliest Buddhist
sources repeatedly mentioned the Lokayata and, further, as al-
ready argued by Dasgupta and others, even the older Upanisads
mentioned it, — though under the name of the Asura-view, — it
is natural to presume that the Lokayata, in its original form,
must have been very ancient; it was certainly pre-Buddhistic
and even pre-Upanisadic, though how very ancient it is impos-
sible to be precise about. In such an early period of Indian
history we do not expect the development of a materialistic
philosophy in the modern sense and indeed the Lokayata was
originally not so. This may mean some disappointment for
an over-enthusiastic modern materialist; from the materialistic
point of view, however, such a disappointment is necessary. The
materialistic philosophy in the modern sense presupposes the
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development of certain material conditions which could not
have existed in India before the Upanisads. What then was the
original Lokayata? That is, what was it which we find referred
to as the Lokayata in the ancient texts? Etymologically it means
‘that which is prevalent among the people’ and also ‘that which is
essentially this-worldly.” But the earliest of the available clues |
are hopelessly fragmentary and are too often embedded in
mythological imagination. Nevertheless, a careful examination
of some of these may give us a dim view of a primordial
complex of a this-worldly outlook related to a body of ritual prac-
tices and the whole theme being somehow or other ‘prevalent’
among the masses. The most conspicuous feature of this primi-
tive world-outlook appears io be deha-vada, the view that the
material human body (deha) is the microcosm of the universe,
along with a cosmogony attributing the origin of the universe to
the ‘union of the male and the female.’

It is impossible to be certain whether this world-outlook, in
its origin, was at all theoretically formulated. The presumption.
is that it was not. Yet the significant point is that though far from
the materialism of our times, this archaic world-outlook did re-
present a stage of consciousness yet to witness the birth of the
spiritualistic concepts like God, Soul and the Other-World. In
this sense of being essentially pre-spiritualistic, it may possibly
be characterised as primitive proto-materialism, though it was
far from acquiring the form of a philosophical outlook proper.

This, I have argued, was the humble beginning of the
_Lokayata. But it had farreaching philosophical successes to
achieve. For it eventually became a highly developed philoso-
phical system and represented the strongest opposition to the
earliest form of Indian idealism, namely the Vedanta. But I
had to postpone this discussion to Chapter VI of Book IIT deal-
ing with the Sankhya system, because I felt that in the mean-
while certain other points had to be clarified.

The first problem is suggested by the body of ritual practices
which, on various evidences, were related to the Lokayata as
mentioned in the ancient texts. There are, moreover, certain
suggestions that the rituals were obscure and obscene, indicating,
as is only to be expected, a primitive stage of development. But
the literary sources, by themselves, do not help us to understand
them fully. I had, accordingly, to search for some methed with
the help of which it could be possible not only to reconstruct
a fuller picture of the primitive rituals as celated to the primitive

L-II
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proto materialism, but also to understand the entire primitive
complex as directly interwoven with the productive activity of
men living evidently at a primitive level of development. Such
a method was suggested to me by the recent writings of Profes-
sor George Thomson, whose application of the fundamental
principles of Marxism in the interpretation of the ancient Greek
literature and: philosopliy appears to me to have many a lesson
for the student of ancient Indian philosophy. I have, accord-
ingly, in Chapter II, attempted to illustrate this method with
some concrete literary-speculative material of ancient India. The
material I have chosen, however, is from the Vedic literature,
which is really opposed to the Lokayata tradition. This is meant
to serve another aspect of my argument. I have argued that
in spite of all the idealistic grandeur with which the Vedic
world-outlook was eventually characterised, its subsoil, too, was
formed by some kind of primitive proto-materialism, which for
all its differences from the original Lokayata, resembled it in
-representing a stage of pre-spiritualistic consciousness. This is
a point which had repeatedly occurred in the course of my study,
though I could return to a full discussion of its implications only
fn Chapter VIII of Book IV, dealing with the emergence of the
idealistic outlook in the Vedic tradition.

After discussing the method in Chapter II of Book I, I could
have resumed the argument concerning the original Lokayata
from where it was left in Chapter I, but for the fact that the
discussion of the method ushered in certain questions concern-
ing the social background, without answering which, the Loka--
yata could not be placed in its proper perspective. However,
the discussion of the social background had to be introduced
with reference to the specific problem of the Lokayata. The
primordial complex of the primitive proto-materialism as related
to the obscuwre rituals, — which in the first chapter I have pie-
sumed to be the original essence of the Lokayata and which in_
the second chapter I found to be indicative of a primitive society,
—had acquired a more popular name in later times, viz. Tan-
trism, however much it may contradict the popular notions
about Tantrism itself. Now a peculiar feature of the Indian
cultural history is that Tantrism in this sense is not only ancient
but also medieval and even modern. Its relics are traced as far
back as the Indus period and, as repeatedly claimed, its influence
has continued unbroken till today. This peculiar tenacity of
the archaic beliefs and practices throughout the cultural history
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of India can only be accounted for by the actual survival in the
social reality of those material conditions of which these were
the products. But what could be these material conditions?
Chapters III and IV of Book II are designed to answer this
question,

In Chapter III, I have argued that two of the most conspi-
cuous features of the Indian social history had been uneven
development and tribal survival. The primitive society has
always persisted here along with and by the side of the advanced
and civilised society, as it is in fact persisting even today.
Secondly, relics of such primitive or tribal society have always
strongly characterised the social fabric of India— ancient,
modern and medieval. It is, as I have called it, a case of in-
complete de-tribalisation, a point which I have attempted to
illustrate with the following: the ethnic composition, the village
communities, the caste organisation and the customary laws.
Of course this, of all my chapters, is the most tentative and in-
adequate. The problem of Indian social history is vast and
enormously complicated, and rather than aiming at a full re-
construction of it I found the scope in this chapter of emphasis-
ing orly those aspects of it that are not ordinarily emphasised,
though they have direct bearings on our understanding of the
survivals of the primitive elements in Indian culture. I feel that
the details devoted to some of the problems are disproportionate
while the treatment of some others — particularly the problem of
the traditional land-tenure and that of the transition from the
tribe to the state —has been rather desultory. But with all these
inadequacies, the main points that I have argued may be sub-
stantially valid. I hope to see these better substantiated and g
more ably worked out by more competent Marxists.

Chapter IV is designed to discuss one specific feature of this
tribal survival, viz. mother-right. I have treated this separately
because.of its obvious importance to my argument: it gives the
only possible background for understanding the sources of
Tantrism. One of the most conspicuous features of Tantrism
happens to be its supreme emphasis on the Female Principle,
called the sakti or the prakriti. As such, it reflected the social
conditions under which women held a more important place in
society than men. Apart from the writings of Professor Ceorge
Thomson — upon which incidentally I have depended through-
out my study —I am particularly indebted to The Mothers by
R Briflault as the main source-book for mother-right and the
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ancient rituals related to it. Following Thomson and Briffault
I have argued that, because agriculture was the discovery of
~ ‘women, the initial stage of the agricultural economy created the

material conditions for the social superiority of the female.
Following Ehrenfels and others I have argued further that
-mother-right in India could have been historically connected
with the early agricultural economy and that it was, in all pro-
bability, violently suppressed in the subsequent days. Yet the
peculiar tenacity with which the elements of mother-right have
survived in the lives of the Indian people is quite striking. Could
the reason be that the vast majority of them remained the tillers -
of the soil? In any case, this connection of Tantrism with the
early agricultural economy gave me the most important clue to
its other features. By contrast, the economic life of the early
Vedic people was predominantly pastoral. That ‘accounts for
their highly patriarchal society along with a characteristically
male-dominated world-outlook. It is here, again, that we have
the real clue to the basic difference between the two main cur-
rents of the subsequent philosophical thought in India— the
Vedic and the non-Vedic, Tantrism in a broad sense being the
dominating element of the latter.

These preliminaries over, I could, in Chapters V & VI of
Book III return to the main argument about the Lokayata. In
these two chapters I have atlempted to answer two main ques-
tions. First, what could be the ultimate material basis of the
primitive deha-vada and the primitive rituals related to it and
how, at the stage at which these were originally evolved, could
these be connected with the mode of securing the material means
of subsistence? Secondly, what was the course of development
this archaic outlook eventually underwent? In Chapter V,
designed to answer the first question, I have traced the origin
of Tantrism to the fertility magic of the early agriculturists and
in Chapter VI, designed to answer the second question, I have
argued that.the Sankhya philosophy was originally a develop-
ment of the primitive proto-materialism which formed the sub-
stratum of Tantrism itself. In arguing both the points, I had to
go against many an accepted notion concerning ancient Indian
philosophy. But I shall mention here specially one which
appears to me to be crucial.
How could Tantrism, with all its limitations as evidenced

by its relations to the primitive rituals, have this substratum of
primitive proto-materialism at all? Agricultural ritual, in which
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it has its ultimate source, rests on the assumption that the pro-
ductivity of nature — of mother earth — can be enhanced or in-
duced by the imitation of human reproduction and conversely,
human fertility is similarly related to natural fertility.®# In
the primitive stage these principles were not, of course, con-
sciously. formulated. But if we look back and are at all justified
in theoretically formulating the fundamentals of this primi-
tive view, we may look at it as an instinctive groping at a theory
according to which the human body and the earth are assumed
to have the same nature, the two being taken as interacting and
inter-dependent. The corollaries are two-fold. First, it should
be possible to understand the mystery of nature if we can nnder-
stand the mystery of the human body — the dcha or the material
human body is' the microcosm of the universe. Secondly, the
birth of the universe is the result of the same or a similar procass
as the birth of the human beings. The deha-vada and the cos-
mogony of Tantrism are but elaborations of these two corollaries.

It is not difficult to see that in such a scheme of thought
there is no place whatsoever for anything that may attribute
primacy to the spirit. In fact the earlier receptacles for the
notion of the primacy of the spirit — the conceptions of God,
Soul and the Other-World — are conspicuously absent from all
these. Thus, with all the ignorance about nature as well as the
human body, human consciousness at this stage remains yet to
be emancipated from the world and proceed to the formation of
the spiritualistic or idealistic world-outlook. This is not mate-
rialism in the mature sense; nevertheless, in the sense of an
instinctive acceptance of the primacy of the material human
body and the material earth on which it lives, it can be charac-
terised as some form of primitive proto-materialism.

I confess, when I first arrived at these formulations, I had
myself many a hesitation about their plausibility. But in 1956,
1 came across the second volume of Science and Civilization in
China by Professor Joseph Needham. It helped me immensely
to clarify my own ideas and reinforce my own argument. What
has become clear by his masterly analysis of Chinese Taoism has
indeed a flood of light to throw on what still remains largely
obscure about Indian Tantrism. Needham himself has drawn
our attention to the close similarity —and even the possible
interchange of ideas — between Taoism and Tantrism and he

8 See Thomson SAGS i. 204 ff. for the materialistic interpreta-
tion of the primitive fertility magic.

i
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has argued that the Taoist speculations about and insight into
nature ‘lie at the basis of Chinese science.” Of course, Chinese
Taoism, like Indian Tantrism, was basically magic. But, argued
Needham, ‘science and magic are in their earliest stages indis-
tinguishable’ and this is a point the importance of which ‘we
cannot emphasise too much.” What accounts for such an indis-
tinguishable relation between the two? It was manual labeur,
answered Needham: ‘magic and science were originally united
in a single undifferentiated complex of manual operations.”

Bold formulations like these, coming as they do from a
scientist of Needham’s stature, helped me clearly to see how
Indian Tantrism, because of its rootedness in the manual opera-
tions of agriculture, and in spite of being magic, did also con-
tain the potentialities of later Indian science — particularly the
sciences of physiology and alchemy.

But let us concentrate on the primitive proto-materialism.
Science, it is argued, is instinctively materialistic. The assump-
tion of the primacy of spirit gives. theology and metaphysics,
but not science. From this point of view, Indian Tantrism could
be proto-science because of its proto-materialism; even the
authors of the so-called alchemical Tantras were not entirely
unaware of this (pp. 356-7, Chapter V). At the source of Tan-
trism, again, was agricultural magic, considered at a particularly
undeveloped stage as an aid to the manual operation of agricul-
ture itself.. It is in this sense that the primitive proto-material-
ism of Tantrism, too, was ultimately rooted in manual labour.

All these lead us to see that so long as human consciousness
retains its moorings in manual labour, it remains 1nstlnct1ve1y
materialistic. For there is a sense of objective coercion about
the labour process itself, a point that I have argued elaborately
elsewhere.® This is negatively substantiated by the fact that
the emergence of the idealistic outlook in the human conscious-
ness presupposes a separation of thought from action & of mental
labour from manual labour — along with a sense of aegradatlon
socially attached to the latter. The result is an exaltation of the
spirit or consciousness — of pure thought or pure reason — to the
status of a delusional omnipotence having, as it were, the power

97 could do no more than quote a few stray lines from Needham'’s
work. For a proper understanding of his view concerning the sources
of science, it is'necessary at least to go through SCC ii. 83-139.

10 See Appendix.
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to dictate terms to reality. And this is the essense of the
idealistic outlook.

Considering the importance of this process for the purpose
of understanding, though negatively, the nature of the primitive

re-spiritualistic world-outlook, I have designed a special chapter
(Chapter VIII, Book IV) to a detailed discussion of it. Since
historically the idealistic outlook first emerged in Indian philo-
sophy in the later portions of the Vedic literatures, this chapter
has turned out to be a review of these. Obviously enough, it was
not necessary for me to go into the intricacies of this idealistic
outlook itself; it was enough to' show that this idealistic -
outlook did emerge on the ruins of a primitive proto-materialism,
representing the consciousness of the primitive pre-class society
in which manual labour and mental labour were not dissociated
from each other. But it was necessary to go into the details of
the further development of the primitive proto-materialism of
the Lokayata tradition. This has been done in Chapter VI of
Book III. dealing with the original Sankhya.

All these, really speaking, did complete my main argument.
But there is another circumstance that I could not just overlook.
Certain philosophers of the Buddha’s times are generally treated
as the followers of the Lokayata views. Accordingly, I felt the
need to discuss them in a separate chapter — Chapter VII of
Book III. However, my study of these philosophers led me to
the view that they had little or no affiliation to the genuinely
Lokayata tradition — i.e., to what is specifically referred to as
thc Lokayata in the ancient texts, in spite of the occasional
hangover of a kind of primitive and muddled materialism
in their views. As a matter of fact, the Buddhist and the
Jaina texts, which happen to be the main sources of our know-
ledge of their views, never mentioned them as the followers of
the Lokayata, though the name Lokayata repeatedly occurred in
these. Nevertheless, I found my study of them amply rewarded
by a peculiar fascination of its own.

There remains only one other question that I would like to
answer in this Introduction. Looking back at the argument in
its entirety what value, from the Marxist point of view, do I
propose to attach to it? Of course, the significance of the San-
khya in the Indian philosophical heritage is discussed in its
proper place. But what is the significance of the recognition of
the primitive proto-materialism, which forms the substratum of
both the Lokayata and the Vedic traditions? My answer is
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simple enough: - Its value is comparable to the recognition of
primitive communism in Marxism. The Marxists emphasise the
importance of primitive communism not because they dream of
a return to it. The purpose is rather to show that private pro-
perty and the state machinery are not eternal adjuncts to human
existence: ‘They will fall as inevitably as they arose at an earlier
stage’! Similarly, the primitive proto-materialism is discussed
not for the purpose of a glorification of it and surely there is
not even the remotest apology for any return to it. Yét it has
its value by way of showing that the spiritualistic outlook is
not innate in man. It, too, will be finally washed away as inevi-
tably as it arose at an carlier stage: if the spiritualistic outlook
came into being, it will also, along with the social separation
between manual and mental labour, pass away. This has some
particular relevance for the understanding of the Indian philo-
sophical tradition. For ‘we are never tired of listening that
spiritualism is an inherent feature of Indian thought. But, ‘Ah!
Faustus, now hast thou but one bare hour to live!’

11 Engels OF 284.
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LOKAYATA

A STUDY IN ANCIENT INDIAN MATERIALISM



BOOK 1
The Problem and the Method



CuaPrTeER ONE

ASURA-VIEW

THE PROBLEM OF ANCIENT INDIAN
MATERIALISM

There is an interesting ambiguity in the philosophical termi-
nology current in ancient India; its significance is, moreover,
peculiarly modem.

Our ancients did not feel the necessity of using two separate
words to refer to the philosophy of the people and the material-
istic philosophy. There was only one word that meant both.
This was Lokayata, alternatively called Carvaka or Barhaspatya
philosophy. Lokayata meant the philosophy of the people.

Lokayata also meant the philosophy of this-worldliness or
materialism.

1. MATERIALISM AND PHILOSOPHY OF THE PEeOPLE

Lokesu ayatah lokayata. It was called Lokayata because it
was prevalent (ayatah) among the people (lokesu). E. B.
Cowell,! in his translation of the medieval compendium of
Indian philosophy called the Sarve Darsana Samgraha (by
Madhavacarya, 14th century A.D. ) has accepted this etymology
of the name. H. P. Sastri,? too, used the word to mean the world-
outlook of the people. He has done it in a simple and matter-of-
fact manner, as if it were a part of the phllosophlcal common
sense of the country and as such any evidence in its support was
hardly necessary.

But such evidences arc there and we shall mention one or
two. S. N.-Dasgupta® has already pointed out that the Buddhist
text Divyavadana used the name Lokayata in this etymological

1SDS (Cowell) 2n. 2BD (B) 37-8. 3 HIP iii. 514n.
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sense, that is, to mean what was prevalent among the people.
Cunaratna,‘*ﬂthe Jaina commentator of the 14th century A.D., in
his commentary on the Sat Darsana Samuccaya (by Haribhadra,
8th century Ap.) referred to the Lokayatas (or the Lokayatikas)
as those who behaved like the unthinking mob, the common
* undiscerning people. Madhavacarya,® too, gave practically the
same reason to explain why the ancient materialistic view, tradi-
tionally assqciated with the name of Carvaka, was also called
the Lokayata view: :

The mass of/men in accordance with the sastras of policy and enjoy-
ment., considering wealth and desire the only ends of man, and
denying the lexistence of any object belonging to a future world, are
found to follow only the doctrine of Carvaka. Hence .another name
for that schqol is Lokayata, — a name well accordant with the thing

signified.

of his great| master, Samkaracarya® (8th century A.p.), who in
his commentary on the Brahma Sutras, equated the crude mob
(prakrita japah) with the followers of the Lokayata-views
(lokayatikaly) by mentioning the two together, almost in the
same breath.

It is true that a contempt for the Lokayata was largely

“responsible \for such statements. Nevertheless, this does not
minimise the, importance of the statements, particularly in view
of the fact that it is implied by the very etymology of the word.
Lokayata did \mean the philosophy of the people, though those
who were using the name in this sense had often a deep con-
tempt for the people along with their philosophy.

And this philosophy was essentially this-wordly or mate-
rialistic.  Other\ evidences apart, this is indicated by the
alternative signifitance cf the name. The Petersburg Dictionary®
rendered lokayata\ simply "as materialism. According to M.
Monier-Williams,? the name, in the masculine, meant ‘a material-
ist; and, in" the néuter ‘materialism, the system of atheistic
philosophy.” H. T. Colebrooke® showed that the word lokayatana,
in masculine, meant pnly a materialist.

Some of our eminent traditional scholars, too, have given
this interpretation of the name. According to Pancanan Tarka-

And in sa)u"sg this, Madhava was only following in the footsteps

7V. 235. The PTS Dictionary, however, takes the word to mean

the world-outlook of the people.

<« TRD 300. 5 S%S (Cowell) 2. 60n Br Sui. 1.1,
& SED 907. 91b.
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ratna,’° this philosophy was called Lokayata because it believed
in nothmg but this concrete material world (loka) and denied
everything beyond. Rajkrishna Mukhopadhyaya't argued on
similar lines. The name Lokayata, according to him, was to be
derived from the essential emphasis on the natural world (loka
or iha-loka) in this philosophy.

We come across in the older texts certain attempts to
explain the name from the point of view of its materialistic con-
tent. Buddhaghosa 12 the Buddhist commentator of the 5th
century A.p,, is said to have suggested that the word ayatah could
also be used in the sense of ayatana, meaning ‘the basis’; in
accordance with this Lokayata would mean the philosophy, the
basis of which is the’ materlal world (loka). A somewhat similar
derivation of the name was suggested by Haribhadral3 and his
commentators. He defined loka as all that could be the object of
sense-perception. Manibhadra,1* a commentator, tried to be
more explicit. He summed up by saying that loka meant
padartha-sartha or padartha-samiuha, that is, the totality of the
material existences. According to both, since the name Lokayata
was rooted in this word loka, it.could only mean the materlahstlc
philosophy. _

Thus Lokayata meant not only the philosophy of the people
but also the philosophy of this-worldliness or materialism. As
a matter of fact both S. Radhakrishnan and Dasgupta, the two
outstanding historians of Indian philosophy, have alternatively
drawn our attention to the two meanings of the same name.
Lokayata ‘Radhakrishnan® has said, ‘directed to the world of
sense, is the Sanskrit word for materialism.” Dasgupta'® has
observed, ‘Lokayata (lit., that which is found among people)
seems to have been the name by which all Carvaka doctrines’
were generally known.” It remains for us only to connect the
two meanings, and if we do it, we shall be led to doubt the
reitérated claim that the phllosophlcal tradition- of India was
one of unbroken idealism or spiritualism. The claim is made
cven in our own days:

The characteristic of Indian thought is that it has paid greatér
attention to the inner world of man than to the outer warid.17

10 Presidential Address at the Philosophical Section of the Ben-
gali Literary Conference, 14th Session.

11 VD (B) Sravana (1281). 12 See Dasgupta HIP iii. 515.

12 SatDS 81. 14 Manibhadra on above. 151P i. 279n.

16 HIP i. 78n. 17 Radhakrishnan (ed.) HPEW i 21.
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This is true only if we overlook that trend of philosophical
thought which our tradition had wanted to attribute to the
Indian masses. Their world outlook was instinctively material-
istic. The name Lokayata is an evidence of this fact.

2. ProBLEM OF INDIAN MATERIALISM

It follows, therefore, that ancient Indian materialism cannot
be looked at as a philosophical thought, enjoying as it were, an
existence-in-itself in the ideological sphere. The question of our
ancient materialism is inextricably mixed up with the. history of
our people. What was meant by ‘the people” Did they have a
philosophy? If so, in what sense was this a materialistic one?
These are questions we cannot avoid in studying the Lokayata.

Obviously, the answers to these questions are to be sought
in the data concerning the Lokayata that are preserved for us.
But these data themselves, far from being helpful and satisfac-
tory, introduce us to various and often unexpected difficulties.

It is well known, for example, that the available tmaterials
concerning the Lokayata are'so few and fragmentary that they
almost call for a Cuvier to reconstruct its lost structure. How-
ever, as we progress we begin to realise that this by no means is
the only or cven the real difficulty. Such data are, moreover,
often highly obscure and, at least apparently, heterogeneous and
ambiguous.

_This explains, though partially, why the modern investi-
gators were led to so many erratic conclusions concerning the
origin and significance of the Lokayata in ancient India. As we
shall presently see, each one of them relied rather exclusively

-on a selected datum and, according to the individual peculiarity

of this, arrived at an individualistic understanding of the
Lokayata. '

There has, however, been another factor that contributed
to the multiplicity of modern views on ancient Indian material-
ism. With all the differences among themselves, they have,
directly or indirectly, considered Madhava’s Sarva Darsana -
Samgraha to be the only reliable staxting point for purposes of
reconstructing the lost Lokayata. But Madhava’s version of the
Lokayata is at best a doubtful one; we shall presently see
why it is so. It may be that once we can emancipate
ourselves from his influence, the informations about the Loka-



ASURA-VIEW 5

yata which we come across in sources considerably older than
Madhava would not appear to us to be so baffling after all.

Thus it was that I thought of avoiding the beaten track and
searched for some method that could throw new light on the
ancient data and help us to understand the Lokayata as the
world outlook of the people. Such a method was suggested to
me by the recent writings of G. Thomson, particularly his
Aeschylus and Athens and in the first two volumes of Studies in
Ancient Greek Society. In Chapter 2 I have argued how certain
obscure and even apparently meaningless fragments of our
ancient philosophical literatures may possibly be clearly under-
stood if interpreted according to the principles followed by
Thomson. ' :

In trying to follow his procedure, however, I was obliged
to raise certain questions that are not usually raised in the
standard discussions on the subject. The results have been more
than mere digressions. I had even to modify my original plan
substantially and the undertaking, to a large extent, turned out
to be an enquiry into the sources of those obscure cults that are
broadly referred to as Tantrism. Further, the much-debated
question concerning the origin and development of the Sankhya
philosophy ‘had to be seriously faced and at least partially
answered. And I found it impossible to do all these without
entering into the more complicated question concerning mother-
right in India. I had, in fact, to end by realising that, our
knowledge of the Lokayata is still so incomplete, largely because
of an unfortunate situation. Mother-right in ancient India, along
with its characteristic ideology, remains yet to be seriously
investigated into. As we shall see, ]J. Marshall, following the
suggestions of R. P. Chanda, made a number of valuable obser-
vations in this connection. And O. R. Ehrenfels, inspired by
Marshall, has collected further materials about it. But owing
largely to their neglect of Morgan, Engels and Briffault, the
conclusions they arrived at remain insufficiently important. .

More startling, however, than all these is another point thag
struck me in course of my own studies. It is the basic similarity
between the Lokayata tradition and the more archaic stratum of
the Vedic tradition. This is most remarkable. The two tradi-
tions, as we know them, are widely different; in fact, diametri-
cally opposed. The contempt for the Lokayata of those wh.o
eventually announced themselves to be the inheritors of the Vedic
tradition is indeed well known. No less known is the contempt
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‘of the Lokayatikas for them. Nevertheless, the similarities
referred to are remarkable. This demands some explanation. I
had to digress long to enquire into the origin of the ideas and
beliefs of the early Vedic peoples, and this, paradoxically enough,
in order to understand the Lokayata more fully.

All this is unconventional. I shall, therefore, try to explain
the circumstances under which I was obliged to raise these

questions.

3. Lost LokavyaTa TEXTS

It is customary to begin the enquiry into ancient Indian
materialism with the assumption that the real difficulty in recon-
structing its history is the scarcity of relevant materials. For it
may not be an exaggeration to suggest that in the ocean of uncer-
tainty concerning the lost Lokayata the only piece of definite
information is that we are left with no original work on it.
Modern scholars do not agree among themselves even on the
question whether any such work ever existed at all.

Rhys Davids!® strongly denied the possibility. Referring to
the refutation of the Lokayata by Samkara and the Buddhists,
‘he observed that

the expressions used point rather to an opinion held by certain
thinkers, in union with other opinions, and not expounded in any

special treatise.
Any text setting forth a philosophy thus refuted was for him but
an unwarranted assumption,
However, the evidences collected by Tucci, Garbe and
Dasgupta are decisively against such a view. Tucci!® observed:
. It is well known that no Lokayata text has come down to us....
But from -this'to assume, as some scholars did, that Lokayata texts
never existed, means to go too far.... I only shall briefly expose

some of the facts which, as it seems to me, clearly point out that
Lokayata texts were known in ancient times.

A Lokayata sastra was quoted in Candrakirti’s Prajna Sastra.
Aryadeva’s Satasastra contained an actual quotation from Brihas-
pati Sutra and ‘tradition attributes to Brihaspati himself the first
treatise of the system called after him, Barhaspatya, and we
do not know why we should not .accept it.”20 According to the
unknown author of the marginal notes to the work of Puppha-

18 DB i 166 ff, 19 PIPC 1925 36. 20 Ip,
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danta, ‘the Purandara named in the text was a Carvaka-mate-
granthakarta,” i.e., an author of texts expounding the Carvaka
doctrine.

Garbe® mentioned two authorities, namely Patanjali?®> and
Bhaskaracarya?® who ‘bear witness to the former existence of
textbooks of materialism.’

Dasgupta® referred to the Buddhist text Divyavadana
where the Lokayata was ‘regarded as a special branch of
study which had a bhasya and a pravacana (i.e., a commentary
and annotations on it)” To this he added the evidence of
Patanjali, already mentioned by Garbe, and considered this evi-
dence to be decisive. The grammarian Katyayana (c¢. 300 BC‘\
formulated a rule whereby

the word varnaka becomes varnakaa in the feminine to mean a
blanket or a wrapper, and Patanjali (about 150 B.c.) in interpreting
this Varttika Sutra, says that the object of restricting the formation
of the word varnraka only to the sense of a cotton or woollen wrapper
is that in other senses the feminine form would be warnikaa or
varttika (mealimng a commentary) as'in the case of the Bhaguri com-
mentary on the Lokayata.2%

From this Dasgupta concluded that ‘it seems to be quite certain
that there was a book called the Lokayata on which there was
at least one commentary earlier than 150 B.c., or even earlier
than 300 B.c., the probable date of Katyayana, the author of the

Varttika Sutra.’2®

But such texts, even if these-were once in existence, are
lost to us. Judging from the bitter hostility expressed in so many
places against the Lokayata-views, it is often conjectured that
these might have been deliberately destroyed.?” Whatever it
was, it must have happened long ago, presumably before the
begmnlng of the Christian era. Apart from the mere mention ot
such lost treatises, what we now concretely possess are a few
stray references to the Lokayata views, or to its followers called
the Lokayatikas, as preserved in the writings of those who waunted
only to ridicule and refute the Lokayata. As S.K. Belvalkar and
R.D. Ranade 28 have put it, this philosophy had the misfortune
of being known to us only through the writings of its opponents.

The opponents of the Lokayatikas could not have had
any special anxiety to describe dispassionately what Lokayata

21 ERE viii. 138, 22 Mahabhasya vii. 3. 45.
28 On Br Su iii, 3.53. 24 HIP iii. 514, 26 Ib. iii. 515-6.
26 Tp. * 27 Nehru DI 100. 23 HIP ii. 459.
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actually stood for. We do not, therefore, expect an unbiased
version of its views in these sources. Secondly, writers belong-
ing to different schools of philosophy tried to refute the Loka-
yata in different contexts of philosophical controversies. So the
informations obtained about the Lokayata from these sources
are necessarily fragmentary. The only notable exception is pro-
bably the version of the Lokayata in the Sarva Darsana Sam-
graha, where the author gives us the impressiin of coherence.

But we ‘shall presently see how little we can rely on it.

Under these circumstances, Rhys Davids?® was fully justi-
fied in claiming that ‘pending the discovery of other texts, and
specially of such as are not only the testimony of opponents,’
what we can at best hope is to arrive at a working hypothesis
concerning the Lokayata to explain its fragmentary survivals,

Rhys Davids wrote this in 1899. ‘On the basis of our expe-
rience since then we can now definitely add that there is no
hope of such a discovery. It is true that F. W. Thomas re-
covered a certain Brihaspati Sutra which, as edited and trans-
lated by him, was published in 1921. It could be-a Lokayata
work because Brihaspati is said to have been the founder of
the school. However, no scholar could take this text seriously.
It was a very late product often dominated by an ideology
really alien, or even positively hostile, to-the Lokayata-views.
As Tucci® remarked, ‘it bears a clear Brahmanical character.
At the same time, he hastened to add:

But in spite of that you will tind some quotations in it on the Loka-
yata, which are likely to have been taken from an ancient but now
lost compilation having a peculiar Lokayata character.

That, however, is the real problem. What exactly is meant
by the peculiar Lokayata character? And what is the source of
our information about it?

,

4, TranrrroNaL MgrHOD

In answer to this it is suggested, though often tacitly—and
Rhys Davids was one who definitely rejected the suggestion—
that the most notable of the Lokayata-fragments being those that
are preservéd in Madhava’s work, this should be the starting
point of our study. As Garbe®! said, ‘the principal source of our

29 DB i. 170-1. 50 PIPC 1923, 36. 31 ERE viii. 138.
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knowledge, however, is the first chapter of the Sarva Darsana
Samgraha’

This being fairly typical of the attitude of the modern
scholars, the method usually followed by them for reconstruct-
ing the Lokayata was to begin by gathering the basic idea about
it from Madhava’s work and then to interpret in its light other
relics of the Lokayata obtained from other sources. Even Sastri,
the importance of whose contributions to our knowledge of the
Lokayata we shall presently return to:discuss, was not free from
a-bias for this method. Of course Rhys Davids doubted the
authenticity of Madhava. Paradoxically enough, his strong
doubt of Madhava, as we shall see, was really based on a rather
exclusive reliance on him.

It needs to be pointed out here that there are at least two
distinct advantages in the traditional method which tempt us to
follow it.

First, Madhava’s account of the Lokavata is clear and
coherent. The epistemology, metaphysics and ethics of the
Lokayatikas, as Madhava wanted us to understand these, are
presented by him in a neatly woven logical construction.

According to him, the Lokayatikas denied the validity of
any source of knowledge other than immediate sense-perception.
And therefore they denied all realitics except the gross objects
of the senses. There was no God, no soul and no survival after
death. It naturally followed that the Lokayatikas denied all
religious and moral values and cared only for the pleasures of
the senses. This is, in essence, the Lokayata-view as represented
by Madhava. Whether drawn from his own imagination or not,
such a representation is free from any obscurity and is wonder-
ful in its internal coherence. If we make this our starting
point, we have at least the feeling of moving on secure grounds.

The second. advantage, and by no means an unimportant
one, of starting from Madhava is that it also promotes a sense
of familiarity in the minds of our modern scholars. For it agrees
smoothly with the contemporary notions of, or more properly,
the contemporary prejudices against the materialistic philoso-
phy in general. Materialism, as Madhava put it, had been the
cult of those crude people who little understood the higher
values of human existence. This is also the attitade of the
modern scholars. They are out of sympathy with the material-
istic philosophy as deeply as Madhava was.

. .
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Here are two examples:

L. de la Vallee Poussin,?? discussing the Lokayata stand-
point said, ‘A man who wanted to convert—let us say “pervert”
—a woman to his materialist opinions,” etc., etc. Materialism,
to the writer, is but mere perversion. This is so obvious to him
that he was making a statement of fact, as it were.

Practically the same attitude to materialism explains how
Radhakrishnan® could say that the ‘substance of this doctrine
is summed up by a character in the allegorical play of Prabodha-
candrodaya.’ The author certainly knows that this is as good as
saying that the substance of the Socratic' view or the essence of
the Socratic character is to be found in the plays of Aristophanes.
For what we really have in the Prabodhacandrodaya is only a
caricature of the Materialist, and by no way a subtle one.2* This
play, it is well known, ‘was written by Krisna Misra of Mithila
to expose, ridicule and contradict the ideas of the Buddhists,
Jainas, Carvakas, I\apahkas and other sects which had taken
hold of the public mind in his days.™ No scholar would suggest
the possibility of recovering the substance of Buddhism or
Jainism from it. With the materialistic philosophy, however,
the matter is different. The modern scholars are not interested
in distinguishing between its substance and its caricature. And
so they find Madhava’s account of the Lokayata so satisfactory
to start with.

Notwithstanding these two apparent advantages, however,
we are obliged to doubt the traditional procedure. To begin
with, the contradictory character of the conclasions that result-

52 ERE viii. 494. 35 IP i. 278.
3t Here are some specimens (Act ii. (Taylor).

MarterIaLIST: (looks at the great king Passion and advances towards
him) May thou be victorious—Materialist salutes thee.

Passton: My friend, you are welcome, sit down here,

MATERIALIST:. (sitting down) Vice prostrates himself at your feet.

Passion: The felicity of Vice, I hope, is unimpaired.

MATERIALIST: By your bounty all are happy. Having accomplished
what he was ordered to perform, he now desires to touch your
feet; for blessed is he, who after destroying the enemies of his
lord, beholds his gracious face with exceeding joy, and pros-
trates himself at his lotus feet.

PassioN: What exploits have been performed by Vice?

MATERIALIST: He has caused the most virtuous men to forsake the
road commanded in the Vedas; and to follow their own inclina-
tions. This achievement, however, belongs neither to Vice nor
myself; for it was Your Majesty who inspired us with courage. ..
35 P (Taylor) Intro. 4.
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ed from this is itself a warning against its reliability. We may
note the contradictions first and see how far an initial reliance
on.Madhava is responsible for these.

5. ANARCHY IN THE ACADEMIC WORLD

Modern writers on ancient Indian philosophy—and among
them are included scholars of great eminence whose authority
it is not easy to challenge—have arrived at the most extraordi-
narily contradictory conclusions with regard to the origin and
significance of the Lokayata.

It has been conjectured that Lokayata was the result of the
breakdown of traditional authority. Others thought that it was
-the cause of the consolidation thereof. Some concluded that
Lokayata was originally imported into India from ancient Sume-
ria.” Others thought that it originally formed part of the Indian
priestcraft. It has even been claimed that Lokayata did not
belong merely to the ancient times, for it still survives in the
country in the form of certain obscure and highly obscene cults.
As these interpretations of what the Lokayata might have meant
are basically opposed to one another, we are not surprised to
find the place of all being taken up by a scepticism which claim-
ed that the Lokayata, as a branch of ancient Indian philosophy,
never existed at all.

These are some evidences of the anarchic conditions pre-
valent in our academic world. We are going to examine the
views in so far as these are the results of a reliance on Madhava’s
version of the Lokayata.

Radhakrishnan®¢ has argued that the Lokayata was the
characteristic intellectual product of the unsettled conditions of
India during the ‘epic period,” i.e., 600 B.c. to A.p. 200. It was
an age when the faith of the centuries was crumbling down and
the hold of authority on the people was being shattered. In such
an atmosphere,

ever so many metaphysical fancies and futile speculations were put
forward.... We have the materialists with their insistence on the
world of sense, the Buddhists with their valuable psychological
teachings and high ethics.

‘Under tllese circumstances, materialism, with all its futility,
was, nevertheless, playing a historic role: it was ‘repudiating the
old religion of custom and magic,” was ‘declaring the spiritual

36 IP i. 271-6.

\
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independence of the individual’ and rejecting the principle of
authority.

The Carvaka philosophy is a fanatical effort made to rid the
age of the weight of the past that was oppressing it. The removal
of dogmatism which it helped to effect was necessary to make room
for the great constructive efforts of speculation.3?

This conclusion has the virtue of simplicity. The simplicity,
however, is the result of a rather rigid adherence to Madhava.
The author has refused, as it were, to be influenced by any in-
formation about the Lokayata that did not fit in with Madhava’s
version of it. This explains why he agreed to supplement the
Sarva Darsana Samgraha only by such texts as the Prabodha-
candrodaya and the Sarva Siddhanta Samgraha: these too, like
Madhava’s work, were written from the standpoint of Vedantic
idealism and the account of the Lokayata in all these was sub-
stantially the same. The essence of this account is thoroughly
negative in character: the Lokayata denied the reliability of in-
ference, the authority of the Vedas, the reality of God, soul and
immortality, and it repudiated any moral value excepting the
gross sensual pleasures of the moment. Concentrating exclu-
sively on such an account the only question our author has
considered worth asking is: How can we account for the origin
of such an ultra-negative attitude in ancient India? The hypo-
thesis of an age in which the faiths of the centuries were crumb-
ling down and which, therefore, released a fanatic urge for free-
thinking, served his purpose. The whole thing was, no douht,
an excess and a fufility. Nevertheless, it played its historic role.
It was necessary for our ancestors to be emancipated from the
old religion of custom and magic in order to move forward to
the great constructive efforts of speculation, and the Lokayata
contributed to this emancipation.

J. Muir,? too, connected the Lokayata with the freedom of
speculation ‘in ancient India. But the connection, as conceived
by him, was just the other way round. Far from being the effect
of the breakdown of ancient faith, the Lokayata was, according
to him, the cause of its consolidation. How did he arrive at this
conclusion? Like Radhakrishnan, he too made the negativistic
version of the Lokayata given by Madhava his starting point.
But, unlike Radhakrishnan, he wanted to take seriously a little
more of the evidences about the Lokayata and to squeeze

W Ib. 1 283. " JRAS xix. 299 ff.
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these into the framework provided by Madhava. This made all
the difference between the views of the two scholars.

On the evidence of the heretics and disbelievers referred
to in Rig-Veda, Muir conjectured that the intellectual atmos-
phere of the country must have been characterised by a spirit
of freedom of speculation from a very remote antiquity. Such
an atmosphere must have continued for many centurics. Even
at the time of the composition of the Ramayana, it was possible
for one to remain a Brahmana and yet to go on preaching the
Lokayata-views. This is evidenced by the Brahmana, Jabali, try-
ing to persuade Ramacandra to heretical ideas®

That such hercetical views were essentially Lokayatika was
argued by Muir on the basis of their similarities with the Loka-
yata-views as expounded by Madhava. And referring to the
Ramayanae cvidence, he argued: )

Even after the Brahmanical system had been more fir'mly establish-
ed, and its details more minutely prescribed, it is clear that the same
strictness was not extended to speculation, but that if a Brahmana
was only an observer of the established ceremonial, and an asserter
of the privileges of his own order, he might entertain and even
profess almost any philosophical opinion which he pleased.t®

Subsequently, however, as the attacks from the heretics
like the Lokayatikas and the Buddhists became sharper, ‘when
the authority of the sacred books was not merely tacitly set
aside or undermined, but opénly discarded -or denied, and the
institutions founded on them were abandoned and assailed,™#
the orthodox party took the alarm and started enforcing such
measures as put an end to the age-old atmosphere of the freedom
of speculation.  Lokayata-cxcess, thus, became the cause of the
consolidation of ancient authority.

Dasgupta’s conjecture concerning the origin and develop-
ment of the Lokayata has no point in common with either of
these two views. According to him, the Lokayata was originally
a foreign belief imported into the country, though it underwent
some modification in_course of its subsequent development in
India.

Probably the lokayate doctrines had their beginnings in the preced-
ing Sumerian civilisation in the ithen prevailing customs of adorning
the dead and the doctrine of bodily survival after death. This later

on became so far changed that it was argued that since the self
and the body were identical and since the body was burnt after

9 Ih, 303fY.
40 1h, 331, cf. Colehrooke ME i. 379. HHTb.
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death, there could not be any survival after death and hence there
could not be another world after death.42 :

We thus know that the lokayata views were very old...
being current among the Sumerian people of pre-Aryan times.43

How did- Dasgupta arrive at such an extraordinary conclu-
sion? Because, like others, he started from Madhava’s version
of the Lokayata but, unlike others, wanted to emphasise the
importance of an additional information about it, -which, he
thought, was to bc found in the Chandogya Upanisad. A view
identifying the self with the body was. attributed by this Upa-
nisad to the Asuras. Secondly, the Upanisad also mentioned a
burial custom of the Asuras which, as interpreted by Dasgupta,
meant '
to adorn the dead body with fine clothes, good ornaments and pro-
vide food for it with which they probably thought that the dead
would.conquer the other world.4+ : .

Dasgupta identified the Asuras with the ancient Sumerians
and thought that the burial custom referred to was characteri-
stic only of them. On. the other hand, the view identifying the
self with the body easily reminded him of the Lokayata. How-
ever Lokayata, as understood by Madhava, not only denied any
self over and above the body but also the survival after death
in any form whatsoever. To reconcile the Upanisadic evidence
with Madhava’s picture of the Lokayata, therefore, he had to
imagine that the beliefs and ideas underlying the burial custom
of ancient Sumer, after being imported into India, underwent
some kind of modification—the Indian custom of cremating the
dead impressing upon the upholders of this, belief that there
could not be any survival after death.

Tucci, again, would not agree with all these. According to

him, the Lokayata was originally only a part of the Indian priest-
craft.
At its very beginnings this doctrine represented the science of the
purohita who on earth assisted his King as in heaven Brihaspati
assisted Indra: artha and dharma tfor a certain period followed the
same way.

By artha the author meant political economy, by dharma
religious purity. But the two, he argued, could not go together
very far; there were signs of a clash between the two in very
early days.

42 HIP iii. 529. 43 Ib. iii.. 531. 44 Ib. iii, 528.
45 PIPC 1925, 40.
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But politieal intrigues and religious purity cannot go together and
in.fact signs of a real contrast between artha and dharma can be
traced back to the times of Yajnavalkya and of Narada.46

This process eventually led to an open revolt of artha against
dharma..

In course of time among the masters of this political science there
were some who refused to acknowledge any authority to dharma
and proclaimed that in this world of men, God and priests had not
interfered.... As it happens in such a case the reaction of the artha
against the dharma went further on: artha not only ‘broke up any
relation with dharma but rose against it.47

And this, Tucci conjectured, ultimately resulted in the trans-
formation of the original school of artha into the heretical,

hedonistic and materialistic "philosophy which Madhava des-
cribed for us.

What led him to this view? To begin with, he came across, '
in sources considerably older than Madhava, certain references

to the Lokayata which went very much against Madhava’s
picture of it:

We find the Lukayata included in the list of the sciences studied
by Brahmanas in the stereotyped formulas of the Pali or Sanskrit
Buddhist texts: and according to. the Vinaya Pitaka there were also
some Buddhist monks who endeavoured to study it were it not that
the Buddha prevented them.8

The evidences were already noticed by Rhys Davids who con-
cluded that the Lokayata originally meant only nature-lore.
Tucci, however, could not agree with this:

Loka never had in Sanskrit. the meaning of nature for which is
used pradhana, or prakriti or svabhava; so that Buddhist texts,
when discussing cosmological questions, in order to avoid mlsunder-
standing, are obliged to prefix to loka the word bhajana, when they
conceive the cosmos as a material thing: while loka in itself has
rather the meaning of human world or class of beings, lokayatra,
lokokti, - lokavada, devaloka. Therefore the interpretation we have
to give to the name Lokayata is quite different. It is but a science
which has for its only object the loka, that is this world; and this
interpretation is quiite in accordance with the Chinese translation
of the word by Shun-she or Shun-su: ‘those who follow the world
or the customs of the world.’ Therefore this Lokayata which has for
its aim the lokayatra is the forerunner of niti and arthasastra, that
is of a science which was attributed by Brahmanical sources, also to
Brihaspati—from whom Liokayata is called Barhaspatya as well as
Barhaspatyamata—had the meaning of niti.49

Whether this interpretation of the name is acceptable or

.

6Tb, 41,  47Ib. 48 Ib, 40-1. 497D, 40.
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not, the facts referred to are certainly important. Lokayata being
invariably mentioned in the list of sciences studied by the
accomplished persons, is an evidence against Madhava. These
could have, therefore, reasonably led our scholar to doubt the
authenticity of Madhava. But he would not do it. The fidelity
of the modern scholars to Madhava has been fundamental.
Therefore, the only possibility that Tucci found himself left
with, was to imagine a history of the conflict between arthe
and dharma which resulted in the transformation of the origi-
nally scrious Lokavata into the Lokayata of Madhava’s descrip-
tion.

Sastri® has argued that it would be wrong to view the
Lokayata as belonging merely to some ancient period of Indian
history. There survive in India even today living examples of
the Lokayata sects.  Arguing on the basis of certain remarkable
evidences from- the Brihaspati Sutra (recovered by Thomas)
and the writings of the Jaina commentator Gunaratna, he dis-
covered a close comnection between the Lokayatikas and the
followers of some obscure cults, called the Kapalikas. ‘Brihaspati
considers them as distinct sects but Gunaratna identifies the
Kapalikas with the Lokayatikas.™! This by itself, is a startling
observation; for the Kapalikas are not extinct even today. Sastri
wanted to go a step further and argued:

...the influence of the Lokayatikas and the Kapalikas is still strong
in India. There is a sect, and a numerous one too, the followers of
which believe that deha, or the material human body, is all that
should be cared for, and their religious practices are concerned with
the union of men and women and their success (siddhi) varies
according to the duration of the union. These call themselves Vais-
navas, but they do not believe in Visnu or Krisna or his incarna-
tions. They believe in deha. They have another name, Sahajia, which
is the name of a sect of Buddhists which arose from Mahayana in
the last four centuries of its existence in India.?*

Jf all these be true Madhava’s  presentation of the
Lokayata must be at best doubtful. For, though it remains for
us to see how far the Sahajia may actnally be looked at as but
a survival of degencrated Mahayana Buddhism, we know too
much about it to identify it with the Lokayata as described by
Madhava.?* Assuming Lokayata to be the same as the Kapalika

So L, 4 (T, a1 Ib. 6. s b, .

58 I do not mean that the views of the Sahajius could not have
been proto-materialistic. But this proto-materialism (deha-vada)
could not be the same as Madhava's description of Carvaka meta-
physics. :
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and the Sahajia, we should be logically led to an outright
rejection of Madhava. However, in spite of his own startling
observation, Sastri himself did not propose to do so. His fidelity
to Madhava was basic. “The book,” he wrote, referring to the
Sarva Darsana Samgraha, ‘early attracted my attention.... The
versified portion of the account of the Carvakas I soon made my
own. Curiosity impelled me to look to other reference.’* How-
ever, even when he perceived that the other references went
against the evidence of the Sarva Darsana Samgraha, the possi-
bility did not occur to him to doubt Madhava and to reconstruct
the Lokayata on the basis of a deeper understanding of the
obscure cults like the Kapalika and the Sahajia. This led him to
risk the internal consistency of his own statements, Madhava’s
version of the Lokayata remained his own and yet he spoke cf
the samencss of the Lokayatikas with the Sahajias and the
Kapalikas,

D. R. Sastri,?® whose Short History of Indian Materialism,
Sensationalism and Hedonism has enjoyed considerable popula-
rity in our academic circles, took up the suggestion of H. P.
Sastri and tried to solve the problem suggested by his predeces-
sor. The simplest way to do this was to argue that since the
Lokayatikas, on Madhava’s authority, were but natural degene-
rates, they easily affiliated themselves to the degenerated Bud-
dhists, the Kapalikas, and the Sahajias, notorious for their erotic
excesses. Degenerates attracted each other. D. R. Sastri wanted
to argue this in more than one way:

Some of the sects of degenerated Buddhists, in which laxity in
sexual morals was one of the features, became gradually affiliated
to the Lokayata school. One of these sects was the Kapalika ‘sect.
The Kapalikas are a very ancient sect. They drink wine, offer
human sacrifices and enjoy women. They strive to attain their
-religious goal with the help of human corpses, wine and women. ..
As kama, or the enjoyment of sensual pleasure was the goal of this
sect, it came gradually to be affiliated to the Nastika form of the
Lokayata school according to which the summum bonum of the
human life is...the enjoyment of gross sensual pleasure.56

After the great Brahmanic renaissance the Lokayata sect took
shelter under different forms in different parts of India. In Bengal,
an old sect of the Buddhist Mahayana school chiefly concerned with
sexual romance gave up its independent existence and like the
Svabhavavadins and the Kapalikas became at one with the Nastika,
Lokayatikas and the Lokayatikas on their part incorporated them-

54 1b, 1.

%3The author’s later contribution (HPEW ed. Radhakrishnan)
does not clarify the points left unexplained in his well known work.

s HIMSH 35-8.
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selves with that community. The old element of sensualism of the
festival Madanotsava of the Nastikas, a sanction for the gratification
of grosser pleasures, is still found to linger in this sect. 1'he name
of this sect is the Sahajia sect.57

Interestingly enough, according to the author, this combi-
nation of double degradation enjoyed the most widespread
popularity in some period of our ancient history.

The Lokayatikas were a creed of joy, all sunny. Through their influ-
ence, at that period of Indian history the temple and the couri,
poetry and art, delighted in sensuousness. Eroticism prevailed &l
over the country. The Brahmin and the Candala, the king and the
beggar took part with equal enthusiasm in Madanotsava, in which
Madana or Kama was worshipped.?8

The author has not told us what period of Indian history He
was referring to. Nor did he betray any anxiety to enquire into
the real significance of the festival called Madanotsava and the
temple sculptures with erotic motif he was presumably refer-
ring to. Complex questions are obviously suggested by the indj-
cations of there being some connection of all these with the
Lokayata views. D. R. Sastri, with an enviable simplicity, has
only argued that all these must have been due to the widespread
influence of the degenerated outlook of the Lokayatikas, this
degeneration being already evidenced in the writings of
Madhava.

After all these varied cohjectures about the ancient Loka-
yata, it is but one step for some of the modern scholars to re-
move the whole problem from the realm of reality. This was
actually accomplished long ago by Rhys Davids who, mainly
on the basis of the Buddhistic sources, argued that neither the
Lokayata-view nor its followers ever existed.

Throughput the whole story we have no evidence of any one who
called himself a Lokayatika, or his own knowledge Lokayata. And
of the real existence of a school of thought, or a system of philo-
sophy that called itself by the name there'is no trace.59

Nevertheless, we do come across in our ancient literatures, evi-
dences of some people being called by the name Lokayatika,
though by their philosophical opponents. Rhys Davids argued
tiiut these were references merely to the nature-lorists. Though
originally looked at with reverence, the nature-lorists were
ultimately looked down upon.

57 Ib. 37. 58 Ib. 36. 59DB i. 172.
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After the early use of the word in some such sense as Nature-lore,
folk-lore, there is a tone of unreality over all the statements we
have... In the middle period, the rviddles and quibbles of the
Nature-lonsts are despised. In the last period the words Lokayata,
Lokayatika, became mere hobby horses, pegs on which certain writ-
ers could hang the views that they imputed to their adversaries, and
gave them, in doing so, an odious name.t0

Thus the problem of Lokayata was solved by denying its exis-
tence.

How far, it will be asked, was the reliance on Madhava
really responsible for such a view? Apparently, the answer
would be in the negative. For, Rhys Davids was the only
modern scholar who definitely doubted the authenticity of

Madhava.

Finally in the fourteenth century the great theologian Sayana-
Madhava has a longish chapter in which he ascribes to the Lokaya-
tikas the most extreme forms of the let-us-eat-and-drink-
for-to-morrow-we-die view of life; of Pyrrhonism in philosophy,
and of atheism in theology... His very able description has all the
appearance of being drawn from h§ own imagination; and is' chief-
ly based on certain infidel doggerel verses which cannot possibly
have formed a part of the Lokayata studied by the Brahmanas of
old. Itis the ideal of what will happen to the man of some intellect,
but morally so depraved that he will not accept the theosophlst
position.61

This is how Rhys Davids apparently wanted to reject
Madhava. Really speaking, however, at the basis of his denial
of the reality of the Lokayata philosophy there was only an
exclusive reliance on Madhava. He failed to come across in the
more ancient references to the Lokayata any system of philoso-
phy that answered Madhava’s description of it and as such the
Lokayata itself appeared unreal to him. The reality of the Loka-
yata stood or fell with the veracity of Madhava’s version of it.
The Lokayata was unreal because the way in which Madhava
described it could not have been real. The reliance on Madhava,
though indirect, could not go any further.

The point is that he came across a considerable number of
references to the Lokayata, particularly in the Buddhistic litera-
tures, which rightly appeared to him to be irreconcilable with
Madhava. If only he could liberate himself from the influence
of Madhava, attach due importance to these informations
obtained from the Buddhist sources and try to synthesise these
with the informations available in the Jaina and other sources,

60 Ib, 61]p,
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our scholar would have probably found some new way of re-
constructing the old Lokayata. However, with all his verbal
protests against Madhava, he did not try this. Madhava, thus,
remained the last word for our modem scholars.

6. AUTHENTICITY OF MADHAVA

As our modern scholars have relied so much on Madhava
and further, as this reliance has created so much of confusion
among themselves, it is only logical for us to begin with an en-
quiry into the authenticity of his version of the Lokayata.

A preliminary doubt may be suggested against Madhava
by pointing to the wide time-gap that separated him from the
original Lokayata. In the early Buddhist sources like the
Kutadanta Sutta®* we come across the name Lokayata while
-in the equally -early Brahmajala Sutta®® we come across a de-
finitely materialistic view that identified the body with the self.
Judging from these and the deep concem felt by the early
Buddhist authors for the Lokayatikas and their materialistic
view, we may easily infer that the original Lokayata was flour-
ishing as far back as the pre-Buddhist times. Madhava, on the
other hand, belonged to the 14th century Ap. He was thus
separated from the original Lokayata at least by two thousand
years,

This preliminary doubt may be further strengthened by
pointing to Madhava’s pronounced political preoccupation. He
was, like his brother Sayana, a founder-minister of the Vijaya-
nagara Empire; it is presumed further that he obtained from a
medieval monastery the necessary finance for establishing this
empire.% This shows that he was himself very much in the
thick of political activities which were likely to have influenced
his philosophical enthusiasm. Philosophy was presumably the
ideological counterpart of his practical politics. How could, then,
an overt champion of aristocracy like Madhava, give us an un-
distorted picture of the Lokayata, which, as its name signified,
embodied only the world-outlook of the masses?

In defence of Madhava, however, it will be argued that
neither of the two points can carry special weight. The time-
gap separating Madhava from the early Lokayatikas is evidently
considerable.  Yet one acquainted with the characteristic mode

62 Ib, i. 178. 63 1b. 1. 46. 64 VK (B) xiv. 565.
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of the development of Indian philosophical thought does not
really expect spectacular changes to take place in'a system even
in course of centuries. The germs of the early Lokayata might
have become, by the time of Madhava, highly elaborate and
fairly systematised. But this hardly justifies the suspicion that
the original Lokayata was bound to be qualitatively different
from the later version of it.

Secondly, it is also a fact that Madhava had his own politi-
cal preoccupations. But if this be looked at as the ground for
rejecting Madhava, the conclusion would be that the Loka-
yata remains unknown and unknowable. For, the Lokayata has
the misfortune of being known only through the versions of its
opponents. Others who informed us about it might not have
shared the political bias of Madhava. But they had at least a
religious bias equally strong.

In spite of such defence, however, we cannot rely too
literally on Madhava’s version of the Lokayata. Evidences, both
internal and external, are against it. The external evidences are
decisive but the internal ones are not unimportant. We shall
begin with these.

7. MapHAVA’S MODE OF PRESENTATION

Cowell, in his introduction to the English translation of the
Sarva Darsana Samgraha, said that Madhava, with regard to
the views of his opponents, ‘often displays some quaint humour
as he throws himself for the time into the position of their ad-
vocate, and holds, as it were, a temporary brief in behalf of
opinions entirely at variance with his own.’6?

This is important. The ability referred to speaks of the spe-
culative brilliance of Madhava. But this brilliance was at the
cost of authenticity. He allowed himself to be carried away by
the fascination of his own constructive imagination and wanted
to establish himself, for the time being, in the position of the
Lokayatikas themselves. That is why, he did not so much care
to report what the Lokayatikas themselves claimed and how
they actually argued. Instead of this, lie 'was more interested
in telling us what he would himself say were he a Lokayatika
and how he would himself have argued in defence of their
philosophical standpoint.

55 SDS (Cowell). pref. vii.
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This led to incongruities. The pattern of the Lokayata-
argument must have been strongly opposed to his own. He
was himself a Vedantist and the Vedantists had their own way
of arguing. Yet Madhava did not hesitate to impose the Vedantic
pattern of arguing on the Lokayatikas.

To the Vedantist sruti or revelation was the highest author-
ity. Arguments alone could not prove any thesis; these had
validity only as subservient to sruti. Therefore, for a Vedan-
tist, the surest proof for a statement is some quotation from the
Upanisadic texts. But this was exactly the opposite of the Loka-
yatika attitude. Even on Madhava’s own admission, the Lokaya-
tikas lovked at the ‘sruti as but fabrications of the lazy cheats.

Under these circumstances, the idea of the Lokayatikas
‘quoting the Upanisad is no less peculiar than the proverbiai
devil quoting scripture. Yet Madhava, the Vedantist, was so
much carried away by his own individuality that he did not
hesitate to make the Lokayatikas quote the Brihad-Aranyake
Upanisad in support of their own position:

In this school the four elements, earth, etc.,, are the original princi-
pPles; from these alone, when transformed into the body, intelligence
is produced, just as the inebriating power is developed from the
mixing of certain ingredients; and when these are destroyed, intelli-
gence at once perishes also. They quote the sruti for this (Brihad-
Aranyaka Upanisad ii.4. 12) ‘Springing forth from these elements,
itself solid knowledge, it is destroyed when they are destroyed,—
after death no intelligence rémains.’6¢

Whatever might have been the real implication of the
Upanisadic passage, this is certainly not the way the Lokaya-
tikas themselves would have argued.

8. LokayaTta EPISTEMOLOGY

It is generally assumed that the Lokayata denied the vali-
dity of inference. The idea is derived mainly from Madhava’s
treatment of the Lokayata-epistemology. In the terminologies
of European logic, this argument against the validity of infer-
ence may be summed up as follows:

Inference presupposes a universal relation (vyapti) between
the middle term (linga) and the major terms (sadhya). But this
vyapti is an undue assumption. No source of valid knowledge
can guarantee it. The nearest parallél of this in European logic
is Hume’s denial of the universal and necessary relation.

G0 Ib. 2-3.
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Thus, }or example, the inferencc ot fire (sadhya) troin
smoke (linga) can be valid only when it is established that all
cases of smoke «i¢ cascs offire (vyapti). But there is no source
of valid knowledge that can justify this universal relation. Per:
ception cannot do it, because it is limited only to the particulars.
Inference, being itself dependent upon vyapti, cannot generate
it. Testimony and the other so-called sources of valid know-
ledge, being after all inferential, are similarly incapable of being -
the basis of vyapti. Therefore, inference is not possible. The last
word of the Lokayata-epistemology, as represented by Madhava,
is thus direct sense-perception.

It becomes somewhat easy to refute the Lokayatikas if their
epistemology is reduced to this. All arguments depend on vyapti,
and as such, the denial of vyapti amounts to the declaration of
a non-confidence in argument as such. But the Lokayatikas had
themselves to argue their own case and were therefore involved
in self-contradictions. As Madhava himself, while arguing against
the Lokayatikas from the Buddhist point of view, said:

If a man does not' allow that inference is a form of evidence, pra-
mana, one may reply: You merely assert thus much, that inference
is not a form of evidence: do you allege no proof of this, or do you
allege any? The former alternative is not allowable according to the
maxim that bare assertion is no proof of the matter asserted. Nor
is the lajcter alternative any better, for if while you assert that in-
ference is no form of evidence, you produce some truncated argu-
ment (to prove, i.e., infer, that it is none), you will be involved in
an absurdity, just as if you asserted your own mothe" to be barren
-.. When you deny the existence of any object on the ground of
its not being perceived, you yourself admit an inference of which
non-perception is the middle term.67

Further Udayana, a medieval philosopher of the Nyaya
School, argued that the Lokayata-claim would make even our
practical life impossible:

If this doctrine is consistently applied and people begin to disbelieve
all that they do not perceive at any particular time, then all our
practical life will be seriously disturbed and upset.%

The cuestion is, how far can we really rely on this repre-
sentation of the Lokayata-epistemology? Did the Lokayatikas
really argue against the validity of inference in this absolute
sense which made not only the science of ‘logic. but also prac-
tical life a sheer impossibility. Circumstantial cvidences lead

87 1b, 14.
65 Quot. by Dasgupta HIP iii. 539.
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us to a negative answer, showing thereby that the picture of the
Lokayata-epistemology given by Madhava was largely fanciful.

We are going to argue that rather than maintaining a purely
destructive attitude to arguments as such the Lokayatikas were
probably the earliest logicians in India, and, further, it is wrong
to imagine that they were using arguments for destructive pur-
poses alone.

Buddhaghosa described the Lokayata as vitanda-vada-sattha.
Sattha, in Pali, meant sastra in Sanskrit, roughly equivalent to a
science or a branch of. study Thus Lokayata, according to
Buddhaghosa, was the science of vitanda and vada. These two
words referred to dlsputatlons or arguments though, according
to the Nyaya School, in two opposite senses.

Vitande means tricky disputation and it is defined....as that kind
of tricky logical discussion (jalpa) which:is mtended only to cri-
ticise the opponent’s thesis without establishing any other counter-
thesis,....and it is thus to be dlstmgulshed from vada which means
a loglcal discussion undertaken in all fairness for upholding a parti-
cular thesis.®?

Having this distinction in mind, Dasgupta has raised the ques-
tion, how could- the Lokayata be a sattha of both vitanda and
vada? He found the answer in the suggestion of Jayanta, another
medieval philosopher- belinging to the Nyaya School, according
to whom the Buddhists did not distinguish between vitanda and
vada, both being empty sophistry to them. Thus, observed
Dasgupta, Lokayata, though consisting of vitanda, could also
be designated as vada in Buddhist literature,” in the special
Buddhist sense. That is, Lokayata meant only destructive argu-
ment, tricky but useless.

Thus, from the above and from many other passages from the Pali
texts it is certain that the Lokayata means a kind of tricky disputa-
ticn, sophistry or casuistry practised by the non-Buddhists, which
not only did not lead to any useful results but did not increase true
wisdom and led us away from the path of Heaven and of release.
The common people were fond of such tricky discourses and there
was a systematic science (sastra or sattha) dealing with this subject,
despised by the Buddhists and called the vitanda-sattha.?®

This might have been one solution of the problem. But the
other possibility is not wholly ruled out. It might as well have
been that the Lokayatikas knew the two forms of argument, hoth
destructive and constructive, that is vitanda and vada in the
usually accepted senses. It will be argued that this could not

69 Ib. iii. 512. T0Ib. iii. 514:
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have been so. Some of the Buddhist sources themselves give
us the impression that Lokayata meant merely empty, though
tricky, disputations. Nevertheless, there is a tone of unreality
about such descriptions. For, arguments obviously absurd, and
not really too clever, were attributed by such Buddhist sources
to the Lokayatikas. Here is a specimen: ‘The crows are white
because their bones are white; the cranes are red because their
blood is red’® That the arguments of the Lokayatikas could
not be as naive and spurious as all these is evidenced by the
following:

Sukra Niti Sara,™ in its list of the sciences and arts, mention-
ed the nastikas as very strong in logical arguments. These nasti-
kas are usually taken to be the Lokayatikas. The sastra of the
nastikas, according to the text, denied God and the authority of
the Vedas. This was of course employing arguments merely for
destructive purposes. But according to the Sukra Niti Sara itself,
these nastikas had also their positive thesis: sarvam svabhavikam
matam, that is, the doctrine according to which cverything is
governed by natural laws. We have, thus, here a possible refer-
ence to not only a positive attitude of the Lokayatikas to the
validity of reasoning or arguments, but also to the employment
of such arguments for the purpose of defending a positive thesis.

Kautilya,”™ in his Arthasastra, mentioned, along with San-
khya and Yoga, the Lokayata and called it the science of logic,
anviksiki. Medhatithi,”* commenting upon Manu, spoke of the
tarkacidya of the Carvakas. Manu®™ himself mentioned the
hetusastra (logic) and the haitukes (logicians) and Dasgupta™
has rightly pointed out that these were presumably references
to the Lokayata and the Lokayatikas. For, though the philoso-
phers of the Nyaya and the Mimamsa schools, too, were often
referred to as haitukas and tarkis, they were logicians within
the framcwork of orthodoxy, whereas the logicians mentioned
by Manu were nastikas, i.e. heretics from the Vedic point of
view. The Bhagavata Purana,”™ too, mentioned the haitukas and
this along with the Buddhists and Jainas (for whom the Purana
used the word pasandi).

It is true that Manu? advocated very strong legal measures

71 SV. i, 91. See Dasgupta HIP. iii. 515, Rhys Davids DB i 167-8.
72jv, 3. 55. 7314, 1. 7 on Manu vii, 43.
75ii, 11. 76 HIP iii. 518. 77 xi. 18. 30.

78jv. 30; ii. 11, etc.
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against these logicians: one should not even speak with the here-
tics (pasandins), transgressors of caste discipline (vikarmas-
thas), hypocrites (vaidala vratikas), and the haitukas or the
logicians. The reason, however, was not that these haitukas
were opposed to the validity of reasoning as such or that thev
were mere sophists; the reason rather was that these logicians,
with the aid of their arguments, were disproving the other world,
the sacrificial creed and the authority of the Vedas. The best-
known commentators on Manu made this point quite clear. The
haitukas (mentioned by Manu), according to Medhatithi,’® were
‘those that were denying the next world and the efficacy of gifts
and sacrifices. Kullukabhatta® simply said that the haitukas
were veda virodhi tarka vyavaharinah, that is, those who were
opposed to the Vedas and were employing reasonings and argu-
ments precisely for the sake of this opposition. The evidence
of Manu, therefore, cannot prove that the Lokayatikas maintained
a purely negativistic attitude to the validity of reasoning, uniess
a positive attitude to the validity of reasoning means only a
dogmatic surrender to the authority of the scriptures.

All these do not imply that in Indian philosophy we do not
come across a purely negative or destructive attitude to the
validity of reasoning as such. We do. Interestingly, however.
it was the attitude of the very school of philosophy to which
Madhava himself belonged. According to the Vedanta®l alone
reasoning is intrinsically invalid: reasoning depends upon the
individual capacity of the person arguing and, therefore, on
the basis of arguments, what is proved by one can be disproved
by another.

It has been conjectured that the Vedantic denial of the vali-
dity of reasoning or arguments was provoked, though negatively,
by the Lokayatikas themselves. Pestered by the Lokayata armu-
ments, which lured men away from the path to heaven and libe-
ration, orthodoxy found it necessary, as it were, to deny logic in
order to make room for faith. As Dasgupta®* has said,

... it is possible that the doctrine of the orthodox Hindu philosophy,
that the ultimate truth can be ascertained only by an appeal to the
scriptural texts, since no finality can be reached by arguments or
inferences because what may be proved by one logician may be
controverted by another logician, and that disproved by yet another
logician, canr be traced to the negative influence of the sophists or

 on Manu iv. 30. " 80on Manu iv. 30.
&1 By Sw ii. 1. 11. =2 HIP iii, 517.
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logicians who succeeded in proving theses which were disproved by
others, whose findings were further contradicted by more expert
logicians.

According to Dasgupta, these early logicians (haitukas) were
the same as the Lokayatikas. Thus the orthodox denial of the
validity of reasoning was traced to the negative influence of the
Lokayatikas.

Assuming this to be true, it cannot be argued, as Madhava
did, that the Lokayatikas were maintaining a purely destructive
altitude to reasoning as such. On the contrary, Madhava, being
Limself a Vedantist, was maintaining such a destructive or nega-
tive attitude. He imputed this very negative attitude to the
Lokayatikas in a somewhat peculiar, though apparently con-
vincing, manner. This was possible for Madhava because theve
are grounds to presume, as we shall presently see, that the Loka-
yatikas were really objecting to the inferential process not as
such, but in the special sense in which it claimed to prove the
reality of God, soul and the other world.

But Dasgupta’s suggestion that the orthodox denial of the
validity of reasoning could be traced negatively to the influence
of the Lokayatikas, cannot be readily admitted. It rests upon
the assumption that the Lokayatikas were only sophists and
quibblers of words, employing rcason for destructive purposes
alone. That the Lokayatikas denied many a tenet of orthodox
Brahmanism is not doubted. But the question is: Is any argu-
ment disproving heaven, liberation and the efficacy of the Vedic
sacrifices to be considered destructive and useless sophistry?
There was a time when this was a part of the accepted assumyj:-
tions of the orthodox circle. But there is no reason why a
historian of Indian philosophy should share the view today-.

But, it will be argued, we have no evidence of the Lokaya-
tikas employing their arguments for constructive purposes. The
only evidence that we have are evidences in which the Lokaya-
tikas were employing reasoning for the purpose of denying
something or the other. As H. P. Sastri*® said, ‘they have few
doctrines to defend but a lot to assail, and in the matter of
assailing, they are bold, direct and exceedingly sarcastic.” There
is no doubt that this is the impression that we have about the
Lokayatikas. But the sources of our information are peculiar.

31 4.
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Our impression of the Lokayatikas is derived from their philo-
sophical opponents. And these opponents were busy defending
themselves against the Lokayata-onslaughts directed against
them. They had obviously no other occasion to refer to the
Lokayata views. In other words, what we have are only answers
to the Lokayata criticisms of certcin positive contentions of the
rival philosophers, or more strictly, of rival schools of philo-
sophy. This has given us the idea that the Lokayatikas were
only criticising others and they had hardly anything positive to
defend. However, this is only a limitation of our knowledge of
the Lokayata and it would be wrong to consider it to be a
basic characteristic of the Lokayata standpoint.

Thanks to the laborious researches of Dasgupta®t himself,
even this limitation of our knowledge is now partially removed.
He has salvaged for us a valuable piece of information concern-
ing the positive attitude of the Lokayatikas to the inferential
process. The special importance of this evidence is derived from
the circumstance that here we have the Lokayata-standpoint ex-
plained by one who was himself a Lokayatika. His name is
Purandara. We have already seen how Tucci has argued that
this Purandara was himself an author of texts written from the
Carvaka point of view, carvaka-matec-granthakarta. Dasgupta,
agreed to it and wanted to place him in 7th century a.p. This
date is of course comparatively late. However, himself belong-
ing to the Lokayata school, he was presumably only carrying
forward the real Lokayata tradition. Dasgupta® summed up
Purandara’s position as follows:

Purandara.... admits the usefulness of inference in determining the
nature of all worldly things where perceptual experience is available;
but inference cannot be employed for establishing any dogma regard-
ing the transcendental world, or life after death or the laws of
karma which cannot be available to ordinary pereeptual experience.

Purandarah tu aha, lokaprasiddham anumanam carvakaih
api isyate cva, yat tu kaih cit laukikam margem atikramya
anumanam ucyate tan nisidhvate.t

This means: But Purandara said that even according to the
Carvakas inference was valid within the range of the empirically
known world; if, however, one proposed to extend its application

S4 HIP iii. 536. 85 Ib., S 1h,



ASURA-VIEW 29

beyond the range of the this-worldly objects, one’s claim would
be a forbidden one.

And this was not a dogmatic assertion on the part of Puran-
dara. Dasgupta himself has tried to explain the grounds of
Purandara, following the suggestions of Vadideva Suri, the Jaina
author, who also quoted a sutra of Purandara:

The main reason for upholding such a distinction between the validity
of inference in our practical life of ordinary experience, and in
ascertaining transcending truths beyond experience, lies in this, that
an inductive generalisation is made by observing a large number of
cases of agreement in presence together with agreement in absence,
and no case of agreement in presence can be observed in the trans-
cendent sphere; for even if such spheres existed they couid not be
perceived by the senses. Thus, since in the supposed supra-sensuous
transcendent world no case of a hetu agreeing with the presence of
its sadhya can be observed, no inductive generalisation or law of
concomitance can be made relating to this sphere.$7

Thus, according to the impression which Vadideva Suri gave
us about the Lokayata epistemology, the inferential process was
only secondary (gauna) in importance. The Lokayatikas wanted
to attribute primacy to sense-perception. Manibhadra,® in his
commentary on Sat Darsana Sumuccaya, gave some extremely
striking reasons for the Lokayata-emphasis on the primacy of
sense-perception. The reasons are socio-political and appear to
be strangely modern. There are cunning deceptors, in religious
garbs, trying to generate in the minds of the people illusions
concerning the attainment of heaven and the discrimination bet-
ween the good and the bad; and they are trying to establish their
claims on the basis of futile references to such sources of valid
knowledge as inference, scriptures, etc. The Lokayata insistence
on the primacy of sense-perception was meant to be a defence
against such deception and exploitation. Being the philosophy
of the people it wanted to warn the people against the dangers
of religious exploitation. If, as Manibhadra went on explaining
the Lokayata point of view, the uaperceived, too, were given
the status of existence then the poor could as well delude them-
selves with the idea of possessing a heap of gold and as such
they would trample over their sense of poverty with a kind of
indifference; the slave, too, would deludc himself with the idea
that he had become the master. Such delusions, like the
illusions generated by the religious deceptors, would be fatal
for the people and since the rcligious deceptors, in defence of

87 Ib, 88 on SatDS v. 81.
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the existence of the unperceived, were talking too much of infer-
ence and testimony, the Lokayatikas were obliged to argue in
favour of the primacy of sense-perception. Thus, if the defen-
ders of orthodox religion found it necessary to deny reason in
order to make room for faith, the Lokayatikas found it equally
necessary to argue against the spurious claims of the deceptors
in defence of the people.

The full picture that we have, therefore, is not the picture
of certain isolated sophists indulging in useless disputations; it
is rather the picture of a clash of two cultures. The exponents
of one were preaching God, heaven and immortality and, as
a means to attain these, the efficacy of the Vedic-sacrifices. The
other represented the standpoint of the people and was trying to
defend their material interests. If we admit, and we have
already seen that there are sufficiently strong grounds in favour
of it, that the Lokayatikas were the first logicians of this country,
we may be led to presume further that the birth of Indian
logic was linked up with the defence of popular interest against
religious deceptions. But more of this later. For we are yet to
enquire into the questions concerning the origin of these religious
deceptions.

How far we can actually depend upon Manibhadra in thus
connecting the Lokayata-epistemology with the class interest of
the people is of course a different matter. However, one point
is sufficiently clear. The purely destructive or negative character
of the Lokayata-epistemology, as depicted by Madhava, was
fictitious. And, since Madhava derived the metaphysics as well
as the ethics of the Lokayatikas from this imaginary epistemo-
logy, his picture of the Lokayata is likely to be grossly unreliable.

9. Lokavyata EtHics

‘The philosophy of pleasure,” wrote Marx,8? ‘was never any-
thing else but the clever language of certain pleasure-privileged
social classes.” If this be true, and if, further, Lokayata, as its
etymology indicates, was only the philosophy of the people—
the prakrita janah or the crude mob, as Samkara contemptuously
characterised them—then the chance of this being the philosophy
of pleasure becomes really a remote one. Yet, as described by
Madhava, it was but the most extreme form of such a philoso-
phy. Madhava® described the Lokayata ethics as follows:

89 Quot. by Hook FHM 316. 90 SDS (Cowell) 3.
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The only end of man is enjoyment produced by sensual pleasure. Nor
may you say that such cannot be called the end of man as they are
always mixed with some kind of pain, because it is our wisdom to
ehjoy the pure pleasure as far as we can, and to avoid the
pain which inevitably accompanies it; just as the man who
desires fish takes the fish with their scales and bones, and
having taken as many as he wants, desists; or just as the man who
desires rice, takes the rice, straw and all, and having taken as much
as he wants, desists. It is not therefore for us, through a fear of
pain, to reject the pleasure which our nature instinctively recognises
as congenial. Men do not refrain from sowing rice, because forsooth
there are wild animals to devour it; nor do they refuse to set the
cooking-pots on the fire, because forsooth there are beggars to
pester us for a share of the contents.

And, thus is the well known verse attributed to the Lokaya-
tikas: ‘While life remains, let a man live happily; let him feed on
ghee even though he runs in debt.

We are going to argue that such a representation of the
Lokayata ethics was only a vilification. Lokayata itself, in all
presumption, could not have stood for such a créde craving for
sensual pleasures.

We shall begin with certain points already argued by our
modem scholars. Garbe?! wrote: '

It is natural to conjecture that the Lokayata system was based
by its founder upon deeper principles, and developed upon more

serious philosophical lines than the information which has come to
us from their opponents allows us to understand.

This is true. But the question is, why is it natural to con-
jecture this? Belvalkar and Ranade®* have given us the answer:

. it_s great seductive charm and extensive vogue cannot be readily
explained on the usual assumption regarding the purely negative
and destructive character of its tenets.

The reason why these scholars did not add that the usual
assumptions like these were primarily due to the influence of
Madhava’s picture of the Lokayata, is perhaps that the point is
rather obvious. o ’

Many evidences may be mentioned to show that the influ-
ence of the Lokayata views was deep and widespread. The name
Lokayata is itself one: it meant that which was spread among
the people. The zeal of the philosophical opponents to distort,
disparage and refute Lokayata was possibly another: there was
scarcely any philosophical schoo) in ancient India that did not
try all these. If Lokayata was simply as superficial a proposal as
to making merry even on debts, we cannot explain how it could

91 ERE viii. 138, cf. Nehru DI 100. 92 HIP ii. 459.
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have such a deep and widespread influence, or, why all the
schools of Indian philosophy had to take it so seriously.

But we have more direct evidences to argue against
Madhava’s representation of the Lokayata-ethics.

In the Vanaparva of the Muhabharata,®® Draupadi said that
when she was a child, her father invited a Brahmana to live with
them. It was from him that her father as well as her brothers
received instructions in the Barhaspatya views: ‘O king,’ Drau-
padi went on addressing Yudhisthira, ‘when, with the intention
of listening to this view, I approached my father under the pre-
text of some useful work and settled myself on his lap, the
Brahmana preceptor, with affection and tenderness, used to tell
me all about it.’ o

Barhaspatya was but an alternative name for the Lokayata.
To deny this, we have to question our ancient tradition seriously.
Nor can it be argued that by the Barhaspatyamata was meant
here the ancient science of the state-craft, as Tucci contended.
For there is nothing intrinsically heretical about the so-called
science of the state-craft, whereas, in the Mahabharata,?* Yudhi-
sthira, after listening to the views of Draupadi, actually accused
her of being influenced by heretical ideas. Thus the Barhas-
patyamata referred to could only be the Lokayata-views. But
does this Mahabharata evidence agree with the picture of the
Lokayata given by Madhava? Obviously not. Had Lokayata
merely been what Madhava wanted us to believe, a respectable
person like Draupadi’s father would have scarcely felt the need
of specially inviting a learned Brahmana to teach these views.

This learmed teacher of the Lokayata-views is said to have
been a Brahmana. This may look rather strange. It goes
against not only our accepted notion of the Lokayata but also
that of a Brahmana. Yet the Buddhist sources appeared to go
a step further.  As Rhys Davids? has shown,

the description of the good Brahmana as put, in the Buddhist suttas,
into the mouth of Brahmanas themselves, (Anguttara, i. 163. and
other passages), mentions Lokayata as one branch of bis learning.
The whole paragraph is complimentary. And though the exact con-
notation of one or two of the other terms is doubtful they are all
descriptive of just those things which a Brahmana would have been
rightly proud to be judged a master of. :

Further, Rhys Davids®® has pointed out, in a passage of the
Mahabharata (which also occurs in the Harivamsa), ‘at

93 M—(Ray) iii. 97. " Ib. iii. 89. 9% DB i. 166. b, i. 169.
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the end of a list of the accomplishments of learned Brahmanas,

they are said to be masters of the Lokayata.’

Evidences like these perhaps indicate that we are in need of
revising our notion of the Brahmana, particularly of the Brah-
mana of Buddhist India.?” They also call forth a necessary
revision of our notion of the Lokayata derived from Madhava.
For these are cvidences not merely of some Bruhmana's profess-
ing and preaching the knbwledge of Lokayata, but of learned
and distinguished ones doing so. The knowledge of Lokayata,
in other words, was considered vital to the accomplished mind,
a mark of culture and knowledge. The Lokayata-views, there-
fore, could hardly have been the expression of the instinctive
vulgarities of the pleasure-secking mob, as Madhava wanted us
to believe.

That it could not have been so is indicated by other sources,
too. In the Milinda,”, a knowledge of the Lokayata was ascri-
bed to the hero of the story, Nagasena. This was definitely
mcant to be a compliment, though, in another passage, which
Rhys Davids? has considered ‘a gloss which has crept into the
text, the word lokayatika is used in a derogatory sense. Fur-
ther, the Lokayatika was mentioned in the long list of the hermits
given in Bana’s Harsacarita 1%

The holy man’s presence was suddenly announced by the king's
seeing various Buddhists from various provinces seated in different
situation.... Jainas in white robes, white mendicants, followers cf
Krishna, religious students, ascetics, who pulled out their hair,
followers of Kapila, Jainas, Lokayatikas, followers of Kanada,
followers of the Upanisads, believers in God as a Creator......

Surely this setting in which the Lokayatikas were placed went
very much against their picture in the Sarva Darsana Samgraha.

We are thus obliged to reject Madhava’s presentation of the
Lokayata ethics. But the question is: is there any other source
from which we may have at least some rough indication of the
positive moral values upheld by the Lokayatikas? Possibly there
are some, though the indications are largely indirect. '

Let us begin with the well known episodc of the killing of
Carvaka, which occurs in the Santiparva of the Mahabharata."

After the great Kuruksetra war, when the Pandava brothers
were returning triumphantly, thousands of Brahmanas gathered
at the city-gate to bestow blessing on Yudhisthira. Among them

97 See Fick SONEIBT ch. viii. 98 See Rhys Davids DB i. 170.
9 1b. 100Tr, Cowell & Thomas 236. ' M (Ray) xii. i. 120 fI.
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was Carvaka. He moved forward and, without the consent of
the rest of the Brahmanas, addressed the king thus:

This assembly of the Brahmanas is cursing you for you have killed
your kins. What have you gained by destroying your. own people

and murdering your own elders? You should die.

This outburst of Carvaka, abrupt that it was, stunned the as-
sembled Brahmanas. Yudhisthira felt mortally wounded and
wanted to die. But then the other Brahmanas regained their
senses and told the king that Carvaka, rather than being their
real representative, was only a demon in disguise and a friend
of the king’s enemy, Duryodhana. They assured the king that
the real Brahmanas had only admiration for his great deeds.
And then they burnt him, the dissenting Carvaka, to ashes.

The story of Carvaka being a demon in disguise, a secret
agent of the wicked Duryodhana, etc, is maliciously fanciful
and much too crude to be accepted seriously. Yet the point
is that Carvaka and Lokayata were but names interchangeable
and, as such, it may not be very wrong to seek here,~in
what Carvaka said,—the indications of the real Lokayata-ethics.

Carvaka, in this Mahabharata passage, did not say anything
that may give us even a remote impression of the let-us-eat-and-
drink-for-tomorrow-we-die view of life. On the other hand, if
we are at all justified in speaking of any moral value underlymg
these words, it was distinctively tribal, of those that lived in
kinship or gentile organisation. For the dark deed of which
Yudhisthira was accused by Carvaka was that of destroying the
relatives and murdering the elders. It was not the general
charge of destroying human lives, in which case Carvaka’s stand
could have been described as one of ahimsa or non-violence. It
was, rather, the specific charge of killing the kins and that is why
we look at it as an expression of the moral standard distinctive
of the tribal society:.

Throughout the history of tribal society, clan-kinship is of all
ties the most sacred. The horror excited by homicide within the clan
is well-described by Gronbech, writing of the primitive Norsemen:
‘‘from the moment we enter into the clan, the sacredness of life rises
up in absolute inviolability, with its judgement upon bloodshed as
sacrilege, blindness, suicide. The reaction comes as suddenly and
unmistakably as when a nerve is touched by a needle.’102,

In the Kuruksetra war it was all very different. It was a
war between brothers. Kins had to be killed. The old moral

102 Thomson AA 34-5.
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values of the tribal society were being trampled upon and des-
troyed. Thus Carvaka’s protest against all these was outspoken
and courageous. He was burnt to ashes and the moral standards
had to be revised and restated to suit the new situation. We
find it done in the Gita. Arjuna, on the eve of the Kuruksetra
war, was sad and depressed. He found himself faced with the
problem of killing his kins and destroying his elders. He would
not fight. So Krisna had to elevate his soul to lofty metaphy-
sical heights from where such killings could be justified. But
before such heights could be reached, Krisna had to dwell on the
more mattt;r-of—fact and mundane consideration. He argued:

You will attain heaven if you are killed in this battle, and, if
you-win it, you will enjoy this earth.103

This was quite outspoken. There was the prospect of plea-
sure in either alternative—pleasure on earth if you could kill .
your kins and pleasure in heaven if you are yourself killed. And
this was probably the earliest expression of a real ethics of
pleasure in the history of Indian philosophical thought. But the
ethics of the Carvakas, at least judged on the basis of the Maha-
bharata-evidence, was an open protest against this. Could it,
therefore, be that those who were accusing the Lokayatikas of
a gross philosophy of pleasure were themselves subscribing to it,
though surreptitiously?

10. METAPHYSICS

We are going to argue that the world-outlook of the Lokaya-
tikas, though basically this-worldly and materialistic, was not
exactly the materialistic metaphysics attributed to them by
Madhava. The fundamental feature of the Lokayata-materialism
was deha-vada, the view that the self was nothing but the body.
This deha-vada of the Lokayatikas might have been the same as
the deha-vada of original Tantrism. An analysis of the Lokayata-
cosmogony, too, bears out its relationship to Tantrism.

This argument is bound to be a complex one, and it is neces-
sary to engage into lengthy digressions to substantiate it. It
would, therefore, be useful to enumerate at the beginning the
different steps of this argument.

Our argument will consist of the following steps:

1) Lokayata could not have orginally meant a sceptical or

103 Gita ii. 3%
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materialistic philosophy in the sense in which we ordinarily use
the term.

“2) It was possibly a broad word used to refer to the popular
cults,” which, though opposed to the Brahmanical rituals, were
nevertheless characterised by rituals of a this-worldly character.

3) The followers of the Brahmanical culture called Loka-
yata‘the Asura-view; it may, therefore, be possible to arrive at
an idea of the original Lokayata by analysing what was descri-
bed as the Asura-views in the Brahmanical sources.

4) Two prominent features of this Asura-view were the
deha-vada and a peculiar cosmogony. Both point to a possible
relationship between original Lokayata and original Tantrism.
The identification of the Lokayata with original Tantrism may
appear to be most peculiar. This seems so only because our
notions concerning both these ideas are wrong,

‘11. Loxavara AND RrruALs

There is no doubt that the Lokayatikas denied the authority
of sruti and smriti, ridiculed the Brahmanical rituals and mocked
at the idea of the other-world or heaven. Practically all the
sources of our information about Lokayata agree on these points.
It is becausc of the Lokayata-criticism of Brahmanical orthodoxy
that our scholars have too readily imagined that the Lokayatikas
were the ancient sophists, sceptics or atheists in the senses in
which we employ these words today. But that is doubtful.
By sophists and sceptics we understand certain individual
philosophers whereas it may be that Lokayata had never been
a philosophy preached by a few individuals. In all probability,
it was a body of beliefs and practices, deeply rooted in the lives
of the masses and at the same time hostile to the Brahmanical
doctrines. ,

That the Lokayatikas were opposed to the Brahmanical
rituals does not necessarily mean that they were opposed to
rituals as such; the conflict could have been because they want-
ed to stick to their own rituals and these rituals were rooted
in a set of beliefs with which orthodox Brahmanism was in
direct conflict. At the same time, Lokayata was essentially ma-
terialistic in the sense of acknowledging the reality of nothing
but the material human body and the material universe
around us. If, thercfore, the Lokayatikas had at all practised
any rituals, such rituals could have had little to do with other-
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-worldliness. This point will apear to us as rather peculiar be-
cause we are used to think that rituals are necessarily religious,
and as such, based on an other-worldly outlook. We shall
return later to discuss the question how rituals could be essenti-
ally this-worldly. For the present we shall only try to show, on
fairly ancient evidences, that Lokayata was, on the one hand,
definitely an expression of a this-worldly attitude, while, on the
other, it was also definitely associated with certain type of rituals.

Let us briefly mention the two groups of evidences.

First, the Lokayata rejection of other-worldliness. It is
indeed not necessary to mention too many evidences to prove
this. These are in fact well known and will not be seriously
contested by any oné: We shall mention here only one interesting
evidence, because it is not usually discussed. According to the
traditional commentators of Manu, the law-giver was referring
to the Lokayatikas by at least two distinct words. These were
nastikas and haitukas. Medhatithi, e.g. rendered both the words
as Lokayatikas, and, the typical formula which, accordmg to
Medhatithi expressed their standpoint, was: nasti dattam nasti
hutam nasti paralokam iti. It means, ‘there is (no meaning of)
gifts, no (efficacy of) sacrificial offerings and no next world.
Thus, in interpreting Manu III. 150 and VIIL 22,Medhatithi said
that the nastikas were but ‘the Lokayatikas and others’ and he
attributed the above formula to them in interpreting Manu IIL
150 and VIII. 309. And the same formula was attributed by
him to the haitukas while interpreting, Manu IV. 30. All these
prove that the Lokayatikas, called the haitukas or nastikas, were
entertaining a materialistic or this-worldly attitude. Of course
the date of Medhatithi is not very old. Kane has placed him in
A.D. 900, while, according to him the date 6f Manu was some-
where between 200 B.c.—200 a.n. Yet we have no reason to
doubt the authority of Medhatiti. For there is neither any alter-
native interpretation of these two words nor is there any evi-
dence to show that the Lokayatikas really believed in gifts,
sacrificial offerings and the other-world. ' "

>

Secondly, in spite of this rejection of the other- -worldly, the

okayatikas had presumably some kind of rituals of their own.
\V ¢ shall mention three interesting evidences.

In the Buddhist text Saddha-r-ma Pundarika,®* we come
acress a peculiar passage in which the words lokayata-mantra-

104 SBE xxi. 263.
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dharaka and lokayatika are mentioned together, though dis-
paragingly. As translated by Kern,1°> the passage stands as
follows:

. when he does not serve, not court, not wait upon adepts at

worldly spells (lokayata-mantra-dharaka) and votaries of a wurdly-
philosophy (lokayatika)....

What was meant by this peculiar expression lokayata-mantre-
dharka, ‘adepts at wordly spells? It is not possible to give the
exact answer. Nevertheless, there is no doubt that the Lokaya-
tikas were referred to by this. So it is clear that they were
practising some kind of spell (mantra).

In another Buddhist text called the Divyavadana*® we come
across this peculiar phrase: lokayata-yajna-mantresu-nisnatah. It
may mean either of the following: 1) expert in lokayata-yajna
(ritual) and mantra (spell);2)expertin the yajna and mantra of
Lokayata (type); 3) expert in the mantras of the lokayatu-
yajna.

Even accepting the first meaning, we cannot entirely ignore
the suggestion of there being a close relation between lokayata,
yajna and mantra. Presumably, the Lokayata was. connected
with some sort of ritual and spell.

To this may be added the evidence of the Vinaya Pitaka
which definitely indicated that the Lokayata, as understood by
the ancient Buddhists, was largely a matter of magic spells. The
following passage is to be found in Cullavagga of the Vinaya
Pitaka: %7

Now at that time the Chabbaggiya Bhikkhus learnt the Lokayata
system.

People murmured, etc., saying, ‘Like those who still enjoy the plea-
sures of the world!

The Bhikkhus heard of the people thus murmuring; and those Bhik-
khus told the matter to the Blessed One.

‘Now can a man who holds the Lokayata as valuable reach up, O
Bhikkhus, to the full advantage of, or attain to full growth in, to
tull breadth in this doctrine and discipline?’

‘This cannot be, Lord!

‘Or can a man who holds this doctrine and discipline to be valuable
learn the Lokayata system?’

‘This cannot be, Lord!’

‘You are not, O Bhikkhus, to learn the Lokayata system. Whosoever
does so, shall be guilty of dukkate (a form of offence for the
monk)’. .

Nozv at that time the Chabbaggiya Bhikkhus taught the Lokayata
system.

People murmured, etc., saying, ‘Like those still enjoying the plea-
sures of the world "

105 Ip, 106 619, 107 SBE xx. 151-2.
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They told this matter to the Blessed One.

*You are not, O Bhikkhus, to teach the Lokayata system. Whosoever
does so, shall be guilty of dukkata.’

(Similar paragraphs to the last, ending—)

‘You are not, O Bhikkhus, to learn—to teach,—wne low arts (of
divination, spells, omens, astrology, sacrifices to gods, witchcraft,
and quackery.).’

It is to be noted that Lokayata was mentioned as one of
these low arts,” by which were meant divination, spells, omens,
ete. The Pali words used were tiracchana vigga, meaning lite-
rally “brutish or beastly wisdom. Obviously, the Buddhists had
contempt for these. But that is not the point at discussion. The
point, rather, is that Lokayata, as known to them, was definitely
associated with some kind of ritual and spell. Rhys Davids and
Oldenberg'™s have pointed out that the same list of the seven
low arts, occurred in Maha Sile, and, as in the passage of Culla-
vagea quoted above, Lokayata was mentioned there as one of
them. The connection between Lokavata and rituals is thus
clear.

1t is probably from this point of view that we may under-
stand the real meaning of Kumarila's own proposed reform of
the Mimamsa philosophy. He'™ said,

For in practice the Mimamsa has been for the most part converted
into a Lokayata system: but I have made this effort to bring it into
‘the orthodox path’ (astika-patha).

It is customary to interpret this as follows. The rival inter-
preter of the Mimamsa svstem, viz. Prabhakara, left no place
for God in it; Kumarila made it theistic by restoring the position
of God in the philosophy. As Muir''® said.

I learn from Professor Banerjea that the Mimamsaka commentator

Prabhakara and his school treat the Purva Mimarnsa as an atheis-
tic system, while Kumarila makes it out to be theistic.

Such an interpretation,  however, is  purely fanciful.
Kumarila was bv no means a lesser atheist than Prabhakara,
As a matter of fact, the scction known as  Sambandaksepa-
parihara of Kumarila’s  great work  Slokavarttike  remains in
Indian philosophical literature as by far the most outstanding
specimen of anti-theistic arguments. What, then, could lave
Kumarila. meant by Mimamsa  being  mostly converted into
[okavata? His commentators do not help us much in answer-
g the question. Nevertheless, there is one point that can hardlv
be overlooked. Mimamsa was essentially a rationalisation  of
rituals. Whatever, therefore, might have been the nature of
degencration of Mimamsa that Kumarila had in mind, it must
have after all been a degeneration of the rationalisation of

I
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rituals—perhaps the rationalisation of the wrong forms of rituals.
Kumarila presumably wanted to reform the situation and .pro-
posed to make Mimamsa the right rationalisation of the right
orms of rituals. Assuming this, Mimamsa became almost equal
to Lokayata either because it wrongly rationalised rituals or
because it rationalised the rituals of unorthodox brand. Assum-
ing any of the alternatives we are led to admit that in Kumari-
la’s understanding Lokayata was not unconnected with rituals
after all. What he perhaps wanted to suggest was that the rituals
with which Lokayata was concerneg were essentially un-
orthodox or non-Vedic, because he used the words astika-patha
or ‘orthodox path’, by which is simply meant the Vedic path.
If all these be true, then, in spite of its rejection of the
authority of sruti and smriti and in spite of its denial of God,
the ‘other-world and the efficacy of the Brahmanical rituals, the
Lokayata could have hardly been the philosophy of scepticism
and materialism in our usual sense, that is in the sense of being
propounded by some individual philosophers. Rather, the clash
between Brahmanism and the Lokayata assumes for us the
appearance of a clash of two distinct cultures, the latter being
deeply rooted in the lives of the masses. It is possibly.from this
point of view that we may understand the claim of Belvalkar
and Ranade that the Lokayata enjoyed ‘extensive vogue and
seductive charm’ in this country. It is from this point of view
agfin that we may also understand the obvious implication of
lokesu ayata, being prevalent among the masses, an implication
which lies at the root of the name itself. On the other hand, if we
reject this point of view, we shall be led to the absurd idea that
the Indian masses, for inscrutable reasons, were deeply and
fundamentally influenced by the views of certain individual phi-
losophers who were sceptics, sophists, atheists and materialists
in the modern senses of these terms.

12. LOKAYATA AND THE ASURA-VIEW

But the problem is, how can we arrive at an idea of the
world-outlook of the Lokayatikas, using the word lokayata in the
broader sense in which we have proposed to understand it? Left,
as we are, only with the version of their opponents, we may try
the procedure of beginning with an analysis of certain Brahma-
nical myths propagated against the Lokayatikas.

According to the Mahabharata, the Carvaka killed by the
holy Brahmanas was originally only a raksasa, a demon. He
acquired tremendous strength by scvere penances; he then
started tormenting and subduing the dcvas, the gods. This myth
is typical; because the Brahmanical sources were persistently
ascribing the Lokayata-views to the peoples described as
demons and monsters—the raksasas, daityas and asuras.
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The Visnu Purana,'*' after describing how the Great De-
ceiver (Mayamoha), seduced the Daityas to the acceptance ot
the two heretical views, namely the Buddhist and the Jaina ones,
proceeded to explain the genesis of the Lokayata-views thus:

The Great Deceiver, practising illusion, next beguiled other
Daityas by means of many other sorts of heresy. In a very short
time these Asuras (Daityas), deluded by the Deceiver, abandoned
the entire system founded on the ordinances of the triple Veda.
Some reviled the Vedas, others the gods, others the ceremonial of
sacrifice and others the Brahmanas: This (they exclaimed), is a
doctrine which will not bear discussion; the slaughter (of animals
in sacrifice) is not conducive to religious merit. (To say that)
oblations of butter consumed in the fire produce any tuture reward,
is the assertion of a child. If Indra, after having attained to god-
head by numerous sacrifices,—feeds upon sami and other woods,
then an animal which eats leaves is superior to him. If it be a fact
that a beast slain in sacrifice is exalted to heaven, why does not the
worshipper slaughter his own father? If a man is really satiated by
the food which another person eats, then sraddhas should be offered
to people who are travelling abroad, and they, trusting to this,
should have no need to carry any food along with them... Infallible
utterances do not, great Asuras, fall from the skies; it is only
assertions founded on reasoning that are accepted by me and by
other (intelligent) persons like yourselves. Thus by numerous
methods, the Daityas were unsettled by the great Deceiver, so that
none of them any longer regarded the triple Veda with favour. When
the Daityas had entered on this path of error, then Devas (gods)
mustered all their energies, and apnroached to battle. Then followed
a combat between the gods and the Asuras, and the latter, who .had
abandoned the right road, were smitten by the former. In previous
times they had been defended by the armour of righteousness which
they bore, but when that had been destroyed they also perished.

Muir!!* has already convincingly argued that the view des-
cribed here could only have been the Lokayata-view. It is to
be noted, further, that the Maitrayani Upanisad,''* too, mention-
ed practically the same myth concerning the origin of the devilish,
false and the un-Vedic views of the Lokayatikas.

Verily, Brihaspati (the teacher of the gods) became Sukra (the
Feacher of thg Asuras), and for the security of Indra created this
ignorance (avidya) for the destruction of the Asura (devils). By this
(1gnoran(_:e’) men gieclare that the inauspicious is auspicious, and that
the auspicious is inauspicious. They say that there should be atten-
tion to law (dharma) which is destructive of the Veda and of other
Scrllptures (sastra). - Hence, one should not attend to this (teaching).
It is false. It is like a barren woman. Mere pleasure is the fruit
thereof as also of one who deviates from the proper course. It
should not be entered upon.

In the Gita,'** Krisna said,

T11ji. 18. 14-26. (tr. Muir) !'* JRAS xix. 302.
13 yii, 9, (tr. Hume). 114 xvi.. 6.
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Two races were created in this world,—the devas (gods) and the
asuras. O Arjuna, I have already described for you the views of
the devas (gods). Listen, now, to the views ot the asuras.

By the views of the devus was obviously indicated the philoso-
phical essence of the Gita. But what was meant by the views
of the asuras? Sridharasvami, by far the ablest of the commen-
tators on the Gita, said that the views ascribed by the Gita to
the asuras was nothing but the Lokayata-views. We have, thus,
here the same myth, namely, that the Lokayata-views were the
views of the demons and the monsters.

Such myths were of course meant to be scare-crows,—to
frighten people away from the Lokayata-views. Obviously, the
myths could not have been true in the form in which these were
presented. Nevertheless, these might have contained an‘element
of important truth. The Lokayata-views, in all presumption,
were the views of those people that were despised as daityas and
asuras in the Brahmanical sources. But who were these people?
We shall presently see that this question is a complex one and
we cannot expect a simple answer to it. But there is no doubt
that at least in a great many places the words referred to those
people who were considered by the inheritors of the Vedic tradi-
tion to be their aliens and that such aliens enjoyed a culture
basically different from the so-called Brahmanical one.

But what exactly wus the view of the asuras? How far was
it this-worldly and yet associated with rituals and spells?

13. Asura-View Axp THE ANCiENT DEna-vapa

Dasgupta!’® has already drawn our attention to the possi-
bility of reconstructing the ancient Lokayata by using the view
attributed to the asuras as the clue.  According to him the asuras
were the ancient Sumerians. Hence he thought that the Lokayata
views came from ancient Sumeria. This, as we shall see, is a
doubtful speculation; the identification of the asuras with the
ancient Sumerians is at best one among munypossib]e hypo~-
theses. Nevertheless, his basic suggestion is an important one,
for the ancient Brahmanical sources were constantly attributing
the Lokayata-views to the asuras.

Leaving, therefore, for the time heing, the question of the
identity of the asuras, we may cexamine certain evidences con-
cerning the views attributed to them. We shall confine ourselves

115 HIP iii. 528 1T
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mainly to two points of the asura-views, namely, the doctrine
of the self and the doctrine of the origin of the universe.

The doctrine of the self first.

The Maitrayani Upanisad''® told the following story:

Verily, the gods and the devils (asuras), being desirous of the self
(atman), came into the presence of Brahma. They did obeisance to
him and said: ‘Sir, we are desirous of the self (atman). So, do you
tell us.’

Then, meditating long, he thought to himself:

‘Verily, these devils are desirous of a self (atman) different (from
the true one).’

Therefore a very different doctrine -was told 1o them.

Upon that fools here live their life with intense attachment, destroy-
ing the saving raft and praising what is false. They see the false
as if it were true, as in jugglery.

Hence, what is set forth in the Vedas—that is true! Upon what
is told in the Vedas—upon that wise men live their lite. Therefore,
a Brahmana should not study what is non-Vedic. This should be
the purpose.

Whether the view of the self (atman) subsctibed to by the
asuras was preached to them deliberately to delude them away
from truth, is of coursc a doubtful point. Ilowever, there is no
doubt that the author of the Upanisad wanted to single out the
doctrine of the self (atman) as the most prominent feature of
the asura-views.

But what was this asura-doctrine concerning the selt? The
Maitrayani Upanisad did not give us the answer. However, we
find the answer in the Chandogya Upanisad, where the same
story was repeated in greater details.

We quote below the story of Indra and Virocana, as told in
the Chandogya Upanisad:'"?

\

‘The Self ‘(atman), which is free from evil, ageless, deathless,
sorrowless, hungerless, thirstless, whose desire is the Real, whose
conception is the Real—He should be searched out, Him one should
desire to understand. He obtains all worlds and all desires who has
found out and who understands the Self’—Thus spake Prajapati.

Then both the gods and the devils (dewvas and asuras) heard it.
Then they said: ‘Come! Let us search out the Self, the Self by
searching out whom one obtains all worlds and all desires!’

Then Indra from among the gods went tforth unto him, and Viro-
cana from among the devils. Then, without communicating with
each other, the two came into the presence of Prajapati, fuel in hand.

Then forv thirty-two years the two lived the chaste life of a
student of sacred kncwledge (brahmacarya).

Then Prajapati said to the two: ‘Desiring whal have you been
living?’

Then the two said: ‘“The Self (atman), which is free from evil,

118 yii, 10 (tr. Hume). 117 viii. 788 (ir. Hume).
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ageless, deathless, sorrowless, hungerless, thirstless, whose desire is
the Real, ‘whose conception is the Real—He should be searched out,
Him one should desire to understand. He obtains all worlds and all
desires who has found out and who understands that Self. — Such
do people declare to be your words, Sir. We have been living
desiring Him.

Then Prajapati said to the two: ‘That Person who is seen in the
eye—He is the Self (atman) of whom I spoke. That is the immortal,
the fearless. That is Brahman.’ '

‘But this one, Sir, who is observed in water and in a mirror—
which one is he?’

‘The same one, indeed, is observed in all these,” said he.

‘Look at yourself in 'a pan of water. Anything that you do not
understand of the Self, tell me.

Then the two looked in a pan of water.

Then Prajapati said to the two: ‘What do you see?’

Then the two said: ‘We see everything here, Sir, a Self corres-
ponding éxactly, even to the hair and fingernails!’

Then Prajapati said to the two: ‘Make yourselves well orna-
mented, well-dressed, adorned, and look in a pan of water!

Then the two made themselves well-ornamented, well-dressed,
adorned, and looked in a pan of water.

Then Prajapati said to the two: ‘What do you see?’

. Then the two said: ‘Just as - we ourselves are here, Sir, well-
ornamented, well-dressed, adorned—so there, Sir, well-ornamented,
well-dressed, adorned.’

‘That is the Self,’ said he. ‘That is the immortal, the fearless.
That is Brahman.’

Then with tranquil heart (santa hridaya) the two went forth.

Then Prajapati glanced after them, and said: ‘They go without
having comprehended, without having found the Self (atman). Who-
soever shall have such a doctriné (upanisad), be they gods or be
they devils, they shall perish.’

Then with tranquil heart Virocana came to the devils. To them
he .then declared this doctrine (upanisad); ‘Oneself (atman) is to
be made happy here on earth. Oneself is to be waited upon. He who
makes his own Self (atman) happy here on earth, who waits upon
himself—he obtains both worlds, both this world and the yonder.’

Therefore even now here on earth they say of one whe is not
a giver, who is not a believer (a-sraddadhana), who is not a sacri-
ficer.... for such is the doctrine (upanisad) of the devils. They
adorn the body (sarira) of one deceased with what they have begged,
with dress, with ornament, as they call it, for they think that thereby
they will win yonder world.

After this, the Upanisad went on to describe how Indra, the
representative of the devas or the gods, found the real danger in
sticking to such a view of the Self and how he returned to
Prajapati in order to be led gradually to an idealistic understand-
ing of the nature of the true Self. This part of the story inte-
rests us only in so far as it shows what the asura-views were not.
For Virocana, along with the asuras, whose representative he
was, was said to have remainec satisfied ith the understanding
of the Self as identical with the body.
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The reference to the yonder-world as forming part of the
asura-belief is, of course, peculiar, and, at least apparently, it is
inconsistent with the view that there is no Self over and above
the body. It might have been only a matter of using set formulae
rather carelessly. In any case, there can be no doubt that such
a belief could not have formed part of the Lokayata-views, for all
the available evidences concerning the Lokayata are definitely
against it. However, with this reservation, we are obliged to
accept Dasgupta’s suggestion that the view equating the Self
with the body attributed by the Upanisad to the asuras could
only be the Lokayata-view. The evidence for this is not merely
that the Brahmanical myths were persistently attributing the
~ Lokayata-views to the asuras. Further, this doctrine of there
being no Self over and above the body was the main point on
which the rival philosophers- concentrated their attacks on
Lokayata. The writings of Samkaracarva may be taken as a
typical example.

In his commentary on the Brahma Sutra, Samkara men-
tioned the Lokayata-views thrice and invariably as the doctrine
of therc being no Self over and above the hody.

Unlearned people and the Lokayatikas are of opinion that the
mere body endowed with the quality of intelligence is the Self.!!%

For this very reason, viz: that intelligence is observed only where
a body is observed while it is never seen without a body, the Mate-
rialists (Lokayatikas) consider intelligence to be a mere attribute of
the body.119

Here now some Materialists (Lokayatikas) who see the Self in

~ the body only, are of opinion that a Self separate from the body does
not exist; assume that consciousness (caitanya), although not observed

in earth and other external elements—either single or combined—may
yet appear in them when transformed into the shape of a body, so
that consciousness springs from them; and thus maintain that know-
ledge is analogous to intoxicating quality (which arises when certain
materials are mixed in certain proportions), and that man is only a
body qualified by consciousness. There is, thus, according to them
no Self separate from the body and capable of going to the heavenly
world or obtaining release, through which consciousness is in the
body; but the body alone is what is conscious, is the Self. - For this
assertion they allege the reason stated in the sutra, ‘On account of
its existence where a body is.” For wherever something exists if
some other thing exists, and does nout exist il that other thing does
not exist, we cdetermine the former thing to be a mere quality of the
latter; light and heat, e¢.g. we determine to be qualities of fire. And
as life, movement, consciousness, remembrance and so on—which by

11%on Br Suw i 1. 1. 119 SBE xxxiv. 368.
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the upholders of an independent Self are considered qual ties of the
Self—aie observed only within bodies and not outside bodies, and as
an abode of those qualities, different from the body, cannot be
proved, it follows that they must be qual ties of the body only. The
Self therefore is not different from the body.120

Thus, we have here a view identifying the Self with the
body and clearly referred to as the Lokayata-view. It is to be -
noted that Samkara did not mention, nor did he care to refute,
any other contention of the Lokayatikas; this implies that this
was considered by him to be the most important among the
Lokayata-tenets.

Such a view of the Self was, moreover, very ancient; it was
in fact older than the Brahma $utra, on which Samkara com-
mented. We find the same, or at least a very similar, view re-
ferred to by the Brihad-Aranyaka Upanisad and also by the
early Buddhist literatures. '

In the Brihad-Aranyaka Upanisad,'** Yajnavalkya said tec
Maitreyi:

Arising out of these elements (bhuta), into them also one
vanishes away. After death there is no consciousness (na pretya
samjna asti).

The same thing is repeated in another place of the Brihad-
Aranyaka Upanisad'®® and presumably a view like this was re-
ferred to by Yama in the Katha Upanisad.l?®* Maitreyi, in the
Brihad-Aranyaka, was naturally bewildered to listen to such a
view of the Self from Yajnavalkya. But it was obviously not his
own view; it was the position of the opponent which he was
contesting. Therefore, it could have been the view of the ancient
Lokayatikas. Dasgupta!?* has already shown that this was the
way in which Jayanta was wanting to look.at the Upanisadic
passage:

Jayanta says in his Nyaya Manjari that the Lokayata system was
based on views expressed in passages like the above, which represent
only the opponent’s (purva-paksa) view.

Referring to this view of the Self, Rhys Davids'?? said:

A very similar, if not indeed the very same view is also controverted
in the Brahmajala Sutta, and is constantly referred to throughout the
Pitakas under the stock phrase tam jivam tam sariram.

120 Ib. xxxviii, 269. 121 ii. 4. 12 (tr. Hume).
123 ii. 6. 124 HIP iii. 519.
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As translated by Rhys Davids, the passage is as follows:

In the first place, brethren, some recluse or Brahmana puts forth
the following opinion, the following view:

‘Since, Sir, this soul has form, is built up of the four elements,
and is the offspring of father and mother, it is cut off, destroyed, on
the dissolution of the body; and does not continue after death; and
then, Sir, the soul is completely annihilated....’126

1f such a view, as Rhys Davids said, was ‘constantly refer-
red to throughout the Pitakas,” then we are obliged at least to
admit that a view like this must have been widely prevalent in
Buddhist India. Moreover, as Rhys Davids'®" has himself
shown, that the names Lokayata and Lokayatikas occurred
frequently in the early Buddhist sources. Under these circum-
stances, it is only natural for us to think that the doctrine under
discussion, or something very much like it, was an aspect of the
original Lokayata. But this is precisely the point which Rhys
Davids has strongly doubted. According to him, we come across
a view like this in the ancient Buddhist sources; we also come
across in these sources the name Lokayata; but nowhere do we
come across expressed connection between the two. Therefore,
we cannot infer any such connection. Of course Samkara refut-
ed a similar doctrine, and he called it Lokayata. This, according
to Rhys Davids, was possibly an error.

Samkara, in setting forth his theory of the soul, controverts a curi-
ous opinion which he ascribes to Lokayatikas—possibly wrongly,
as the very same opinion was controverted ages before in the Pita-
kas, and not there called Lokayata, though the word was used in

Pitaka times.128

We naturally hesitate to agree with Rhys Davids on this
point. The evidence of what is clear cannot be set aside by the
evidence of what is obscure. What is clear is that a kind of
deha-vada was repeatedly referred to by the early Buddhist
sources. Secondly, a doctrine called the Lokayata was fre-
quently mentioned by the same sources. Thirdly, Samkara,
though he came long after the early Buddhists, identified the
two and wanted to refute specifically this deha-vada as the doc-
trine of the Lokayatikas. What is obscure, however, is why
these early Buddhist sources did not mention the deha-vada
together with the name Lokayata and expressedly identify the
two. But the absence of any expressed identification cannot be
the same as a positive denial of it, particularly in the face of the

26 b, i. 46. 127 1p, i. 172. 128 Tb, i, 171-2.
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cvidence provided by the writings of Samkara. The contention
of Rhys Davids would have been acceptable if it were possible
to find a name other than the Lokayata used by the Buddhist
sources to designate the deha-vada under discussion, or, in the
alternative, to find some doctrine other than the deha-vada
being definitely referred to by these sources under the designa-
tion of Lokayata. But none of these possibilities are there. To
agree with Rhys Davids it would be necessary to assume that
though this deha-vade had an extensive vogue in Buddhist
India, it had no distinct name assigned to it, or, at least the
Buddhist writers never felt the need of mentioning its name. It
would be necessary to assume, further, that there was a widely
prevelant doctrine called the Lokayata, but the Buddhist writers
never felt the need of deseribing it. Such assumptions would be
extravagant. Besides, it would be nccessary to assume that
Samkara was - deliberately falsifying the position of the l.okaya-
tikas by attributing to them a dcha-vada in which they them-
selves did not believe. The time-gap separating Samkara from
the early Buddhists might have been a long one; but there is
nothing to disprove the possibility that Samkara was only dwell-
ing on a point tradition handed down to him from a remote
past, probably from the davs of the Brihad-Aranyaka and the
Chandogya Upanisads.

14, Asura  COsSNOGONY

This decha-vada of the Upanisads and the Pitakas could
have been genuinely Lokayatika, But it could not have been the
deha-vada of Madhava’s description, because, as we have al-
ready scen, Lokayata was also characterised by its distinctive
spells and rituals. In order to understand the Lokuyata stand-
point, therefore, it is necessary to raise a new cuestion. Do we
come across in the cultural history of ancient India any deha-
vada which was at the same time characterised bv its distinctive
spells and rituals? As a matter of fact we do. It was the deha-
vada of those obscure beliefs and practices that are hroadly
rcferred to as Tantrism. o

Tantrism was very old; competent  scholurs™®  have  con-
jectured that it could have been even older than the Vedas.

Tantrism, with all its spells and  rituals, was distinctly

129 Dasgupta ORC 27.
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non-Vedic and, at least in its early phase, opposed to the Vedic
tradition. As Kulluka Bhatta,13° the commentator on Manu put
it, ‘srutis are two-fold, the Vedic and the Tantrik.’

Tantrism, was in a sense, lokesu ayatah, prevalent among the
people. As a modern scholar’®* has put it, ‘In the popular know-
ledge and belief they (Tantras) have practically superceded the
Vedas over a large part of India.’

And this Tantrism was, in a very important sense, the
extreme form of deha-vada. Deha, that is, the material human
body, as conceived by Tantrism, was a microcosm of the universe
itself.132

We shall return later to discuss in greater details all these
aspects of Tantrism. For the present\let us see how far this clue,
namely, that the deha-vada of the ancient Lokayatikas could
have been the same as the deha-vada of Tantrism, may help us
further to reconstruct the ancient Lokayata.

We have already seen that the asura-view referred to in the
Gita was equated by Sridhara to the Lokayata-view. We do not
have any strong reason to question Sridhara’s authority parti-
cularly because sources as old as the Chandogya Upanisad, the
Maitrayani Upanisad and the Visnu Purana persistently attri-
buted the Lokayata-views to the asuras. We-may, therefore, look
more closely into the Gita to see whether any more positive
information about the asura-view is found in it.

Much of what the Gita said about the asuras and their
views was of course an expression of sheer contempt: the asuras
could not differentiate between desire and self-restraint; thev
had no notion of purity, morality and truth; and so on.!33 How-
ever, it is possible for us to recover at least two interesting indi-
cations about the asura-view from this heap-of abuses and sland-
ers. The first implied that the asuras had a definite cosmogony
and the second that they had distinct forms of ritual practices.

The Gita summed up the cosmogony of the asuras, thus:
aparaspara sambhutam kim anyat kama haitukam.** The world
originated from the union of the male and the female and that
it could not have any other cause than kama or the sexual urge.
Secondly, according to the Gita, these same asuras, in spite of
their denial of God and the next world!? had some distinct
forms of ritual practices of their own!3¢: ‘the yajna (ritual) they

130 on Manu ii. 1 131 ERE xii, 193. 132 Dasgupta ORC 31.
133 xvi, 7 fI. 134 xvi, 8. 135 Ib, 136 xvi, 17.
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perform is yajna only in name.*37 So they were performing some
kind of yajna after all, though naturally, these rituals were con-
sidered to be as bad as no rituals by those that despised them.

So the asuras of the Gita had a distinct cosmogony, and, in
spite of their essential this-worldliness and the denial of God,
they were practising some kind of rituals of their own. Accept-
ing, therefore, the suggestion of Sridhara that these asuras were
but the Lokayatikas, we may try to identify the ancient Lokayata
on the basis of these two clues. The question is: do we come
across in the ancient Indian tradition the same or similar cosmo-
gony accompanied by some form of non-Vedic or non-Brahma-
nical ritual practices? The answer is in the affirmative. The sug-
‘gestion, again, is that we are to look at the Tantra to find it.

Following is a free rendering into English of how one of the
ablest of our recent writers!*® on Tantrism has explained its
cosmogony:

In the case of the human beings the process which leads to the
creation of a new life is the union of the male with the female. The
universe was created in the same way, through the union of the
purusa (the male) with the prakriti (the female).... That which
was the great original throbbing in the vast empty sky manifests
itself in the human beings in the form of erotic urge (kama), the
working of the Eros (Madana). Exactly in the manner in which the
erotic urge (kama) and Madana lead, in the case of the human
beings, to new names and new forms, the great throbbing caused
by the erotic urge and Madana in the primordial purusa and pra-
kriti caused new names and new forms throughout the universe...
In certain Tantras the similarity between and, in fact, the sameness
of the union of Siva (purusa, the male) and Sakti (prakriti, the
female) on the one hand, and that of the human male and the
human female, on the other, is explained in meticulous details,—the
former accounting for the birth of the universe while the latter
accounting for the birth of human beings.

Thus, the asura-cosmogony, by which Sridhara meant the
Lokayata-cosmogony, was the same as the cosmogony of the
Tantras3® We have already seen that the Lokayata deha-vada
could have been the same as the Tantrika one. The two sug-
gestions converge. Lokayata and Tantrism were probably the
same. This may also explain the references to the Lokayata-
rituals found in the ancient Buddhist texts as well as the asura-
rituals referred to by the Gita.

137 xvi. 17.
138 Bandopadhyaya R (B) ii. 294-5.
139 Cf. Thomson SAGS 1i. 91 for similar cosmogony elsewhere. -
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15. LokavATA aND TANTRA
The following is taken from Dasgupta:14°

Gunaratna, however, in his commentary on the Sat Darsana
Samuccaya, speaks of the Carvaks as being a nihilistic sect who only
eat but do not regard the existence of virtue and vicé and do not
trust anything else but what can be directly perceived. They drank
wines and ate meat and were given to unrestricted sex-indulgence.
Each year they gathered together on a particular day and had un-
restricted -intercourse with women. They behaved like common
people and for this reason they were called lokayata.

The promiscuity of the Lokayatikas referred to by Guna-
ratna suggests an interesting point. It could not have been a
mere mark of moral depravity; for the depraved do not have to
assign a special day of the year for such orgies. Therefore, the
promiscuity had a ritual significance. And if the promiscuity
was a ritual, so must have been the practice of eating meat and
drinking wine. We have, thus, in Gunaratna’s writings at least
three ma=s of the Tantrikas. As is well known, the five-fold
ritual of the Tantrikas is called panca makara or the five ma-s be-
cause the words for these practices begin with the letter ma.
These are: madya (wine), mamsa (meat) maithuna (sexual in-
tercourse), mudra (fried cereals), matsya (fish). The first three
being most important in the list, the only way in which we can
understand Gunaratna’s statement is that he wanted to identify
the Tantra with the Lokayata.

Gunaratna’s statement, therefore, to say the least, was very
remarkable. What is no less remarkable, however, is Dasgupta’s
indifference to its significance. The only observation he found
it necessary to make on Gunaratna’s words was concerning the
uncertainty of the name Carvaka:

Thus it is difficult to say whether the word Carvaka was the name
of a real personage or a mere allusive term applied to the adherents
of the lokayata view.141

Obviously, Gunaratna’s observations suggest more problems
than this. We may begin with what Gunaratna'4? actually said:

After this—the Lokayata-view. The nature of the nastikas first.
The Kapalikas, who smear their bodies with ashes and who are
Yogins, are some of them, degenerate Brahmanas. They do net
recognise virtue (punya) and vice (papa) of the creatures. They say
that the world is made up of four elements. Some of them, the Car-
vakas and others, consider akasa (empty space) to be the fifth ele-
ment; they view the world as made of five elements. According to

140 HIP iii. 533. 141 Jb, 142 TRD 300.
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them, consciousness emerges in these elements in the manner of the
intoxicating power. Living beings are like bubbles in water. Man
is nothing but body endowed with consciousness. They drink wine
and eat meat and indulge in indiscriminate sexual intercourse, even
incest. On a specific day of each year all of them gather together
and unite with any woman that they may desire. They do not
recognise any dharma (religious ideal) over and above kama (the
erotic urge). They are called the Carvakas, the Lokayatikas, etc.
To drink and to chew is their motto; they are called Carvakas be-
cause they chew (carv), that is, eat without discrimination. They
consider virtue and vice to be merely qualities attributed to the
objects.... They are also called Liokayatas or Lokayatikas because
they behave like the ordinary undiscerning masses. They are also
called Barhaspatyas, because their doctrine was originally pro-
pounded by Brihaspati.

Gunaratna took care to mention here all the alternative
names traditionally attributed to the Lokayatikas. These were
the Carvakas and the Barhaspatyas. We are thus left with no
doubt as to who he was speaking about. At the same time he
said that these Lokayatikas were Kapalikas; they were Yogins
and they smeared their bodies with ashes. We know that the
Kapalikas are Tantrikas43 and Tantrism is a form of Yogic
practice in which the act of smearing the body with ashes plays
a prominent part. It is in this context that the three important
ma-s of Tantric practice, namely madya, mamsa and maithuna,
mentioned by Gunaratna, are to be understood. The identity
of the Lokayatikas with the Tantrikas could not have been more
complete, though the materialistic view mentioned here by
Gunaratna does not fit in with our usual notion about Tantrism.
But, as we shall fully discuss later, this is largely because of the
fact that our usual notion of Tantrism is in need of serious revi-
sion. . Tantrism, in its origin and essence, was not what we
commonly think it to have been. In so far as it had any philoso-
phical basis at all, Tantrism was materialistic, or better, proto-
materialistic, that is, a kind of primitive materialism wrapped in
archaic phantasies. The deha-vada as well as the peculiar cos-
mogony of Tantrism already referred to are examples of this.
This proto-materialism was obviously far from our modern con-
ception of the materialistic philosophy. Yet it is important to
note that the original Tantrism represented a phase of human
thought which was yet to be acquainted with the spiritualistic
values. There is no doubt that we come across all sorts of spiri-
tualistic ideas in the written treatises on the Tantra. But, as it

143 Dasgupta ORC 105 n.: ‘Kapali is the general name given to
the Tantric Yogins,’
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is rightly said,#* it is difficult to find out the real tenets of Tan-
trism from the written treatises that are available for us. The
reason is that persistent efforts were made in these treatiscs to
bring Tantrism on theistic lines and spiritualistic ideas were
continually superimposed on it. This resulted in the so-called
schools of Tantrism,—the Buddhistic Tantrism and the Hindu
Tantrism, the latter subdivided again into Vaisnava Tantrism
and Sakta Tantrism. Tantrism, however, was much older than
all these—older in fact than the origin of the spiritualistic ideas
in general. But more of this later. For the present let us confine
“ourselves to the evidence of Gunaratna.

H. P. Sastri, thanks to his greater objectivity, did not over-
look or ignore the suggestion of Gunaratna. ‘Gunaratna,’ he
said,’*® ‘identifies the Kapalikas with the Lokayatikas.” He has,
moreover, drawn our attention to certain other indications which
pointed to the same identification. One of these, according to
him, is to be found in the Brihaspati Sutra edited by Thomas.
We find in this text two successive aphorisms, the first referring
to the Lokayatikas and the second to the Kapalikas, and these
two aphorisms were, according to Sastri, quite genuine in spite
of the fact that the text itself, in the form in which it has come
down to us, is largely spurious. These are:

Universally Lokayata is to be followed at the time of acquiring
material prosperity (arthasadhana-kale). 11. 5.

Only the Kapalika as regards the erotic practices (kama-
sadhane). 11. 6.

Referring to this, Sastril*® wrote:

But the most important piece of information the Brihaspati Sutra
gives us is the close connection of the Lokayatas with the Kapalikas.
He (i.e., Brihaspati, the supposed author of the really genuine por-
tions of the text) says, for the production of wealth Lokayata is the
sastra; at the same breath he says, for kama or earthly enjoyment
(more literally, erotic practices) Kapalika is the sastra. If Brihaspati
says so, he is sure to be denounced by the orthodox people as a
nastika. But this is not our present purpose—our present purpose
is the Kapalikas. ... But the Brihaspati Sutra tell us that the Kapa-
likas are an ancient sect, at least as ancient as the Lokayatas and
that as the Lokayatas, with their Materialistic Philosophy made the
beginning of the science of Economics, so the Kapalikas, with what
system of philosophy we do not know, made the beginning of the
science of Erotics.

The last point in the above observation is not clear. Brihas-
pati suggested that the Lokayatikas were closely related to the

144 Bandopadhyaya R (B) ii, 274.
145 1, 6. 5-6.



54 LOKAYATA

Kapalikas. Gunaratna went a step further and identified the
two. Sastri has taken both the authorities seriously. However, if
_we really do so, there is obviously no need to imagine any philo-
sophy other than the materialistic one to form the basis of the
kama sadhana of the Kapalikas. Further, it follows from the
premise of Sastri himself that the so-called science of erotics of
the Kapalikas was vitally related to the ideal of artha sadhana
or the enhancement of material wealth. We are going to argue
that this was'actually so, for the Tantrika cults like the Kapalika
had their source in the archaic belief according to which natural
production could be enhanced by the imitation or contagion of
human reproduction, that is the kama sadhana and artha
sadhana were not so unrelated after all.

16. Asuras

Further data concerning the asura-views appear to corro-
borate the point, that by the Lokayatikas were probably meant
the Tantrikas. Before, however, we pass on to discuss this, it
_is necessary to examine the observations made in this connection
by Dasgupta; because the possibility of reconstructing the lost
Lokayata on the basis of an analysis of the views attributed to
the asuras was originally suggested by him.

His crucial evidence had been the passage in the Chando-
gya Upanisad, which, as we have seen, attributed a kind of
‘deha-vada to the asuras. The Upanisad also mentioned the
burial mode of the asuras and Dasgupta has argued that the
deha-vada of the Asuras had been ‘a corollary underlying their
. custom of adorning the dead.’*” On the basis of this he
concluded that the Lokayata-views had their origin in ancient
Sumeria.

Two major assumptions are involved in this. First, the
asuras meant only the ancient Sumerians. Secondly, the burial
custom was characteristic only of them. For, if the deha-vada
was a corollary to the burial custom and if other people had the
same or similar burial custom, they, too, were likely to have
developed the same or similar deha-vada and this would have
gone against Dasgupta’s conjecture.

However, on closer examination, we find both the assump-

147 HIP iii. 530.
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tions to be highly doubtful. We shall begin with the second
assumption.

To begin with, the Upanisad did not really say that the
deha-vada of the asuras was a corollary to their burial custom.
Rather, the text itself gives us the simple impression that the
asuras believed in the said deha-vada and they also practised
the particular mode of burial. Secondly, this burial custom, far
from being characteristic only of the Sumerians, was hardly the
only mode of burial known to them. As it is well known, the
ancient Egyptians carried the practice of adorning the dead to
extreme excess and many other peoples of the ancient world had
the same or a similar practice. Even many of the tribes surviv-
ing in India have a similar burial custom.14® So the burial cus-
tom of the asuras mentioned by the Upanisad could not have
been distinctive of the ancient Sumerians. Besides, it is not true
that this was the only mode of disposing of the dead known to
the ancient Sumerians.

Cremation appears to have been the rule in certain parts of ancient

Sumer and Akkad, as in the region South of Lagash; but in other
parts interment in coffins and vaults is more frequent.14?

Thus, Dasgupta’s assumption that the Lokayata deha-vada was
originally a corollary to the belief underlying the Sumerian
custom of adorning the dead cannot be readily accepted.

But what was meant by the asura? Could it be that the
asuras of ancient Indian literature were none else than the an-
cient Sumerians? Such an assumption would justify Dasgupta’s
conclusion. But all the scholars would not agree to it and cer-
tain evidences definitely do not justify the assumption.

There have been many conjectures about the ancient
asuras, including of course the one on which Dasgupta’s thesis
is based.

Banerji-Sastri considers the asuras as immigrants from Assyria, the
followers of the asura cult who preceded the Aryans in India and
were the authors of the Indus Valley civilization. Bhandarkar takes
the asuras to be the Assurs or Assyrians and suggests that the Sata-

patha Brahmana refers to the asura settlements in Magadha or South
Bihar.150

Others thought that they were the ancient Persians, the follow-
ers of Ahura Mazda.

148 ERE iv. 411 ff. 40 Ip, iv. 444,
150 Majumdar (ed.) VA- 250,
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Christensen has suggested that the asura-religion was practised by
the more cultured and steadier elements of the primitive Indo-
Iranian society whose chief occupation was agriculture and cattle-
breeding, while the older daiva-religion continued to find favour
with the more vigorous but less civilized portions of the people to
whom the primitive predatory habits were more congenial: the
former were content to remain behind in Iran, but the latter, urged

by the spirit of adventure, advanced farther east and at last enter-
ed India.151

B. K. Ghosh®®? has argued that though eventually the Indo-
Aryan society became predominantly daivic, and this as con-
trasted with the Indo-Iranian society which remained predo-
minantly asuric, yet the term ‘asura’ was ‘perhaps borrowed from
a higher civilization.”

As I have suggested elsewhere (Indian Culture viii. 339), this term
is probably nothing but the personal designation of the tutelary
deity of Assyria used as a generic name by the Indo-Iranians who
must have come in direct or indirect contact with the Assyrians
during the period of Kassite ascendancy.153

The asura-tribe still surviving in Central India, according to
some, could have been the asuras of ancient Indian literature:

....the Aryans, in their invasion of what is now called India, were
obstructed by that fierce and savage-like people whom they called
asura, or demons, and whom they expelled and partly annihilated.
Whether the asuras living in Chota Nagpur are the offspring of these
opponents of the Aryans or are connected with the asura builders
of those ancient embankments still found in the Mirzapur district,

is, of course, an open question; yet there seems to be nothing to
exclude such suppositions.15¢

Others, who would not agree to this possible identity of the
asuras with the ancestors of the surviving asura-tribes, would
look at the ancient Asuras as a general term referring to the ori-
ginal inhabitants of India who resmted the Aryan advance

Asuras, daityas, danavas, and nagas denoted peoples of different
cultures in various stages of civilization ranging from the rude,
aboriginal, uncivilsed tribes to the semi-civilised races, offering
strong resistance to the spread of Aryan culture. There appear to
have been three stages in the description of the hostile tribes of
asuras, danavas, daityas, and raksasas in Puranic accounts. Original-
ly, these denoted human beings, but as they were generally the
enemies of Aryans, ‘these names came to mean alien and hated,
hostile or savage men. Later on, these names became terms of
opprobrium and abuse which led to the attribution of evil charac-
ters to these peoples. ... Finally, these terms came to be associated
with demoniac beings and were used synonymously with demons.155

151 b, 220. 152 1, 218 fI. 153 Ib, 223-4.
154 ERE ii. 157. 155 Majumdar (ed.) VA 313.
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This diversity of views concerning the asuras at least shows
that the problem is not a simple one and as such we cannot
smoothly identify them with the ancient Sumerians. The point
is that the many references we come across in our ancient litera-
tures to the asuras are not all of the same nature; this suggests
that probably the term was not used in any uniform sense at all.

Among these bewildering multiplicity of references to the
asuras, it may be useful for our present purpose to concentrate
on one type of suggestion that appears to be quite prominent.
The suggestion is that at least in a large number of cases the
word asuras referred to the builders of the Indus civilisation.

17. INDUS ARCHAEOLOGY

‘On the top of Mount Meru,” said Sayana,'s¢ Tlies the city of
Amaravati, wherein the gods dwell; and beneath Meru lies
Iravati, the city of the asuras’ It may be difficult to trace the
tradition upon which Sayana was dwelling here; but the con-
nection of the asuras with Iravati, as suggested by Sayana, can-
not be looked upon lightly. For the archacologist’s spade has
really unearthed the ruins of an ancient city by the bank of
Iravati, which, on the evidence of the Rig Veda, we are strongly
inclined to look as the city of the asuras. This city is known to
us as Harappa.

The evidences are quite simple.

In the sixth Mandala of Rig Veda we come across a
description of Indra’s campaign against the asuras. Indra was
called there asuraghna,’®® the killer of the asuras. This des-
cription of Indra is not uncommon in the Vedic literatures. The
Atharva Veda™® the Satapatha Brahmana,'®® the Grihya
Sutras,*® and even the Upanisads'® remembered him as the
destroyer of the asuras.

The word asuraghna occurred in Rig Veda vi. 22. 4. Tts
authorship was attributed to the risi Bharadwaja. To the same
risi was attributed a series of other verses of the same Mandala,
including the Sukia vi. 27. Presumably, the role in which Indra
was depicted in Rig Veda vi. 27 was the same in which he

156 SBE xii. 110 n. 157 vi, 22. 4.
18 SBE xlii. 79, 83, 137, 215, 222.
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was also depicted in vi. 22, though the word asura does not
explicitly occur in the former.

Now in Rig Veda vi. 27 we come across certain inte-
resting proper names. One of these is Varasikha. Indra was
described as destroying him along with his descendants. We
have just seen that the context suggests that Indra did it in the
role of asuraghna, that is as the destroyer of the asuras. It is
from this point of view, therefore, that Sayanal®? was fully
justified in -explaining Varasikha as the name of a certain asura.

This point is important. For if Varasikha and others were
but asuras, their city was presumably the city of the asuras.
The name of this city, according to Rig Veda was Hariyu-
piya. Scholars'® today are strongly inclined to identify Hariyu-
piya of the Rig Veda as the Harappa of the Indus Valley: ‘Cer-
tainly, the written tradition and the archaeological record match
very well here.’164 ,

Therefore, there are grounds to believe that at least in some
cases the word asura meant the authors of the Indus Civilization.
Baneérji-Sastri, as we have seen, thought so; though he con-
jectured that these authors of the Indus Civilization originally
came from Assyria. This last point, however, is yet to be esta-
blished convincingly by contemporary archaeology.!®®

-18. TAN1RA AND InDUs CIVILIZATION

It has been argued by contemporary archaeologists'®® and
historians that the Indus cities were destroyed by the Vedic
Aryans and the peoples living therein were looted, massacred
and routed. At the present stage of our knowledge we cannot
possibly replace this hypothesis by a more satisfactory cne.
Nevertheless, the orbit of the Indus Civilization was a fairly
large one and all the people living therein could not have been
completely annihilated; nor could all traces of their ideology,
their beliefs and their rituals, have completely vanished from
the country. :

What happened to all these? Our historians are yet to
answer the question fully. However, assuming that the Indus
people were called the asuras in the earlier portions of Rig:
Veda, it would be only natural to conjecture that their descend-

162 on RV vi. 27. 4. 183 Wheeler IC 18.
~ 184 Kosambi ISIH 68. 165 See Childe NLMAE 183-4
166 Wheeler IC 18.
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ants continued to be characterised as before, that is, as asuras,
even in the later Vedic-Brahmanical literatures, and, as such,
it may not be totally unreasonable to ask whether the views and
rituals attributed to the asuras in such comparatively later works
as the Upanisads and the Gita could have been only the relics
of those of the Indus period.

Here, again, the evidence of the literary tradition appears
to agree with that of the archaeological records. We have al-
ready seen.that the asura-view, as described by the Gita in
particular, was in all probability the same as Tantrism. On the
other hand, it has been argued that we come across very strong
traces of Tantrism in the material remains of the Indus Civili-
zation,167

We have discussed the grounds for identifying the Loka-
yata with the asura-views. But the Lokayata, whatever it was,
was essentially proto-materialistic or this-worldly. Thus is raised
a further question: Is there anything in the view attributed to
the asuras which indicates its this-worldliness? We have already
referred to the deha-vada and the cosmogony of the asuras; we
shall now mention another peculiar evidence of the Vedic lite-
ratures which indicates that the rituals of the asuras, too, were
essentially this-worldly. In Rig Veda,'®® we read:

‘O Indra! thou, by the maya, has defeated those mayavins who
were putting the sacrificial oblations (sradha) into their owmn
mouths; thou, who art the protector of men, hast destroyed the cities
of Pipru and hast saved Vijisan (lit., he who moves on the
straight path) from the destruction of the robbers. ~

Mayavin literally meant the possessors and practitioners of
maya, magic power or ‘craft’'%® Sayanal™ said that the word
here referred to the asuras. And there is no doubt that Sayana
was right. For maya in Rig Veda, had been the power cha-
racteristic of the asuras1" Besides, we come across in the Vedic
tradition repeated statements to the effect that it was the asuras
who were putting the sacrificial oblations into their own mouth;

. Once upon a time the gods and the asuras, both of them spring-
ing from Prajapati, strove together. And the asuras, even through
arrogance, thinking, ‘Unto whom, forsooth, should we make offering?’
went on offering into their own mouths.

This occurs in two places of the Satapatha Brahmana™ Further,
167 Marshall MIC i 48-51; Prana Nath THQ vii. 1-52.
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Sayana,’™ in his commentary on Rig Veda, quoted the autho-
rities of Vajasaneyi and Kausitakis to establish the same point.

Vajasancyi said that the devas and asuras once used to look upon
each other with arrogance; the asuras insolently thought, ‘We
are not going to offer sacrifices to any,” so they went on putting
the sacrificial oblations into their own mouths and thereby insult-
ing (the devas). Kausitakis said, the asuras defeated Agni and
went on offering sacrifices to themselves.

The ritual practice of putting sacrificial oblations into their
own mouths sounds highly peculiar. However, the rituals of the
Tantrikas are something of that sort: they drink wine and eat
meat, whatever might be the significunce they attach to
such practices. And if we concur with Gunaratna as to the
origin of the name Carvaka (carva, meaning the act of ecating),
then the asuras, who went on offering into their own mouths may
as well be called the Carvakas. In any case, the Vedic evidences
at least indicate that the rituals of the asuras were not based on
the concept of other-worldliness, i.e., these were essentially
materialistic.

19. ORIGINAL SAMKIIYA

The questions concerning the asura-view and of Tantrism
in the broad sense cannot possibly be fully answered without
entering into the more complicated problem of the origin and
development of the Samkhya philosophy.

There are, to begin with, certain highly interesting sugucs-
tions, the significance of which cannot be lightly treated. As is
well known, Kapila was said to have been the founder of the
Samkhya sysetm and it is said that he imparted this knowledge
first of all to Asuri. Thus, according to the Bhagavata,'™

The fifth avatara (incarnation of God) was named Kapila, the chief
of saints, who revealed to Asuri the Samkhya explanation of first
principles, which has been impaired by time.

Of course, Kapila being an incarnation of God sounds somewhat
ironical because, as it is well known, the original Samkhya had
absolutely no place for God in it. But the imparting of the
Samkhya knowledge first of all to Asuri might not have been a
mere myth. For the same thing was said in the Samkhya
Karika'™ itself: ‘This great purifying (doctrine) the sage com-

173 on RV 1.51.5. 174j, 12 (tr. Colebrooke SK VER.)
175 70.
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passionately imparted to Asuri, Asuri taught it to Pancasikha,
by whom it was extensively propagated.’

Now, Asuri might have been the name of a particular per-
son, as is usually supposed. There is nothing definite to disprove
this supposition. At the same time we should not overlook the
circumstance that the name Asuri could have been derived from
the word asura: asura adds sni, a suffix in the sense of apatya or
progeny, and forms Asuri to mean the son of the asura.

This suggestion is significant. In another fairly ancient text,
Kapila himself was described as an asura, struggling as all the
asuras did, with the gods. Thus Baudhayana'™® said:

With reference to this matter they quote also the following passage
—*‘There was, forsooth, an Asura, Kapila by name, son of Prahlada.
Striving with the gods, he made these divisions. A wise man should
not take heed of them.

Of course it cannot be conclusively claimed that this same
Kapila was the founder of the Samkhya system. But the possi-
bility cannot be conclusively disproved either. Besides, there
were points of fundamental importance on which Samkhya
agreed with the views attributed to the asuras.

We have already seen the cosmogony attributed by the Gita
to the asuras: the world was the effect of the sexual .urge and
it was born as a result of the union of the male and the female.
And Gaudapada,’” in his commentary on the Samkhya Karika
mentioned the same cosmogony:

As the birth of a child proceeds from the union of male and female,
so the production of creation results from the union of prakriti and
purusa.

It will be objected that the prakriti of the Samkhya meant the
primordial matter (rather than the female) just as the purusa
meant the soul (rather than the male). This makes the similarity
between the Samkhya cosmogony and the asura-cosmogony
rather remote. But that is not so. For though purusa was even-
tually understood to mean the soul, this was far from the original
meaning of the word. Purusa originally meant the male human
body and this was the sense in which even the authors of the
earlier Upanisads understood the word. This point has already
been argued by Belvalkar and Ranade. Pointing to the use of
the word in the Brahmanas and some of the Upanisads they said,

This clearly shows that the purusa originally denoted the human

176 SBE xiv. 260. 1770n SK. 21.



62 LOKAYATA

being with its peculiar bodily structure and not any inner or spiriutal
entity-in dwelling therein. (In the first and second group of our
Upanisadic texts, this is almost the exclusive sense in which the
term is used) .178

The point, as we shall fully discuss it later, is that the Sam-
khya thought which was originally fully atheistic and material-
istic, was submitted to a process of rigorous spiritualisation, and
idealistic contents were grafted on it in such a manner that at last
the original Samkhya passed into its opposite. The transforma-
tion of the original concept of the male body into the concept of
pure detached consciousness hardly differing from the Vedanta
view of the Self was but a part or aspect of this process. Again,
it is true that prakriti of Samkhya meant the material princi-
ple. What is often overlooked, however, is the circumstance that
overtly female characteristics were also attributed to the same.
As has been ably pointed out by Bhattacaryya,1’® the prakriti
was compared to the dancing girl and the shy bride. Besides,
as we shall see in Chapter VI, the terminologies like ksetra and
others, by which the prakriti was constantly referred to in the
Samkhya texts, probably had an overt feminine signifiance. These
show that prakriti was not merely a material principle but also
a female principle. It remains for us to discuss more fully how
this female principle could at the same time be understood to
mean the primordial matter, from which, according to original
Samkhya, resulted the evolution of the world.

To return to the question of Samkhya views: If prakriti and
purusa originally meant the female and the male, as these obvi-
ously did, then we have good reasons to think that the cosmo-
gony of original Samkhya did not differ much from the cosmogony
attributed by the Gita to the asuras. But this cosmogony, we
have argued, was also the same as that of Tantrism. This raises
questions concerning the relation between original Samkhya and
original Tantra.

That the fundamental categories of Samkhya and Tantra are
the same will not be doubted; these are the prakriti and the
purusa. According to both Samkhya and Tantra, again, prakriti
is primary insofar at least as the world-process is concerned.
There -must have, therefore, been some relation between Tantra
and Samkhya. However, under the influence of the changed ideas
about Samkhya, according to which, this originally mate-
rialistic outlook is mistaken for a form of mystical idealism—the

178 HIP ii. 428. 179 BDS (B) 149-50.
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modern scholars have, on the whole, been reluctant to acknow-
ledge this relationship; for Tantrism, particularly in its ritual
aspect, remained largely in its original stage of crude primi-
tivism and this in spite of all the spiritual coatings that were
tried on it in later times. Or, when this relationship between
Tantra and Samkhya is at all admitted, it is said that Tantrism
borrowed its philosophical foundation from the Samkhya sys-
tem.18¢ We shall argue later that this is a gross misconception.
For, to all presumption, Samkhya, too, in spite of all the meta-
physmal modifications eventually introduced into it, had the
same humble origin as that of Tantrism. As a matter of fact,
Samkhya and Tantra were, in origin, not diffcrent from each
other. Or, if we are at all bent on attributing chronological
priority to any, it belongs to Tantrism. The primordial complex
of an archaic world-view and a series of equally archaic ritual
practices, Wthh was what original Tantrism meant, eventually
dissolved into a collateral duality, out of which emerged the
speculations of Samkhya on the one hand, and the practical dis-
cipline of Yoga on the other. In course of time, both Samkhya
and Yoga were brought on to idealistic lines: but the old bond
between the two was never completely forgotten, though in the
later periods, the memory of this was rationalised by the idea
that some form of synthesis of Samkhya and Yoga had once taken
place. Historically, however, as we shall try to argue, the very
opposite was the case. Tantrism was the original complex out
of which emerged the Samkhya and the Yoga of the later times.
But just as, because of the uneven development, people in the
primitive tribal conditions have continued to live in India
side by side the civilized and sophisticated societies, so, in the
field of ideology, by the side of the later qophlqtlcated Samkhya
and Yoga there survived also the Tantrika beliefs and prac-
tices, still representing the primordial complex out of which

Samkhya and Yoga eventually developed. But more of this
later.

To recapitulate: the problem of the lost Lokayata led us to
raise questions concerning the asura-views and of Tantrism in
general and these questions, in their turn, introduced fresh pro-
blems concerning the sources of the Samkhya philosophy. Was
there, then, any connection between Lokayata and Samkhya?
According to the Jaina tradition, the answer is in the affirmative.

150 ERE vi. 706.
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This has already been pointed out by Dasgupta:18

After the treatment of the views of the lokayata nastikas, the Sutra
Kritanga Sutra treats of the Samkhyas. In this connectlon Silanka
says that there is but little difference between the lokayata and the
Samkhya, for though the Samkhyas admit souls, these are absolutely
incapable of doing any work, and all the work is done by prakriti
which is potentially the same as the gross elements. The body and
the so-called mind is therefore nothing but the combination of the
gross elements, and the admission of separate purusas is only ncmi-
nal. Since such a soul cannot do anything and is of no use (akimcit-
kara), the Lokayatas flatly deny them.

This close relation between the Lokayata and Samkhya, as
suggested by the Jaina sources, will appear to be somewhat
strange. But the reason may be that, on the one hand, we have
mistakenly relied too much on Madhava’s version of the Loka-
yata, while, on the other, we are yet to arrive at correct ideas
concemmg the original Samkhya However, from the point of
view of what we are trying to argue, the close relation between
the Lokayata and Samkhya, far from being strange, is only what
is to be expected. Lokayata might have originally meant those
obscure beliefs and plactlces which are broadly referred to as
Tantrism, and Tantrism is found to have fundamental similarities
with orlgmal Samkhya. At any rate, the problem of Lokayata
cannot be properly understood without entering into the ques-
tions concerning’ original Samkhya and, further, it may be
that an enquiry into the origin of Tantrism will throw light on
both Lokayata and Samkhya. Thus, one of the fundamental
questions we are led to ask is: What exactly was meant by ori-
ginal Tantrism? We shall try to answer. this question in Chapter
V and see that, contrary to our usual idea of Tantrism, it really
represented a naturalistic trend in the philosophical heritage
of India. It was, moreover, characterised by a distinctly demo-
cratic attitude. As a matter of fact, its affiliation to the crafts
and professions traditionally despised was greatly responsible for
its being continually misunderstood. The closest parallel is to
be found in Taoism of ancient China. Indeed, the similarities
between Taoism and Tantrism were fundamental. Thanks to
the recent monumental work of J. Needham,!$? we are now in
a position to understand this point correctly. What has become
clear by his analysis of the significance of ancient Taoism may
help us to understand what is yet obscure about our ancient
Tantrism.

181 HIP iii. 527. 182 SCC ii. 33-164.
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Reserving these discussions for the future, we may here
confine ourselves to one important feature of ancient Tantrism.
It is its emphasis on the sexual union.

20. SeEx Rituars

Gunaratna said that the Lokayatikas indulged in periodic
promiscuity. This was obviously a reference to the so-called
vamacari theory and practice of Tantrism. Vama meant the
female and probably also the eros (kama); in the context of
Tantrism it meant both. For Tantrism is largely the practice
(acara) centred in the female and also in the sexual union. The
meaning usually attributed to vamacara, namely left-hand prac-
tice,'s? is really misleading.

There is no doubt that this aspect of Tantrism has provoked
the most violent revulsion in our modem schools. Rajendralal
Mitra?8 referred to this when he wrote that in Tantrism
. theories are indulged in, and practices enjoined which are at once
the mest revolting and horrible that human depravity could think of,
and compared to which the words and specimens of Holiwell Street
literature of the last century would appear absolutely pure. ‘
To discuss these matters openly, said Sastri,'8® one had to”trans-
gress the limits of civilization and probably stood the risk of
facing the Indian Penal Code. It was because of this vamacara,
again, that Crooke!®® characterised Tantrism as ‘the most debased
side of Hinduism.

There is no doubt that, judged by modern moral values,
much of Tantrism appears to be outrageous and absurd. How-
ever, it is not enough to stop our enquiry with a simple judge-
ment. For the fact is that the profligacy which notoriously cha-
racterised Tantrism could not have been merely a mark of perver-
sion. There are at least two important reasons for this.

First, Tantrism had been, as it is correctly and repeatedly
said, one of the most powerful factors in the development of
Indian culture. We cannot, therefore, look at Tantrism as mere
perversion without at the same ‘time lookihg at ourselves as-a
nation of perverts. Sentiments apart, such a conclusion would be
objectively absurd. In all likelihood, therefore, there must have
been some original significance attributed to these peculiar beliefs
and practices, which we are apt to miss if we allow ourselves to

183 See ch. iv. sec. 2. 184 Quoi. by Sastri BD (B) §2.
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be carried away by a spirit of sheer moral repugnance. The
vamacara of Tantrism, since our ancestors were so serious about
it, could not have meant mere perversion, though these are
manifestly so if practised in the context of our developed know-
ledge and moral values. And it is necessary to know why our
ancestors had such absurd beliefs in order to understand how
we have become what we are today.

The second argument is no less important and we shall dis-
cuss this in somewhat greater detail. That the original signi-
ficance of ritual sex union could not have been mere perversion
is proved by the circumstance that the other important trend of
Indian culture, namely the Vedic one, is not without strong relics
of the same or similar beliefs and practices. In fact, the Vedic
literatures are full of these. Contemporary exponents of Indian
culture, in their zeal to save their Aryan ancestors from the indig-
nities of such beliefs and practices, usually try to hush up these
evidences. But it is necessary to face facts rather than to delude
ourselves with a fanciful story of our ancient heritage. We shall,
therefore, quote some of the passages from the Vedic literatures
and try to understand these.

Following is the Vamadevya Samsn of the Chandogya
Upanisad:*®

One summons—that is a Himkara.

He makes request—that is a Prastava.

Togethe» with the woman he lies down—that is an Udgitha.
He lies upon the woman—this is a Pratihara.

He comes to the end—that is a Nidhana.

He comes to the finish—that is a Nidhana. .

This is the Vamadevya Saman as woven upon copulation.

He who knows thus this Vamadevya Saman as woven upon
copulation comes to copulation, procreates himself from every copu-
lation, reaches a full length of life, lives long, becomes great in
ofispring and in cattle, great in fame. One should never abstain
from any woman. That is his rule.

Saman meant Vedic chanting. The Vedic sages attached
great significance to this practice. Himkara, Prastava, Udgi-
tha, etc., were the five divisions of the fivefold Saman. Evidently,
the author of the Upanisad, by ‘identifying the different stages
of coition with these divisions of Vedic chanting, wanted to
attach greater importance to the former. The benefits
imagined to result from the sexual act, judged by the standards
of the undeveloped conditions of those days were colossal: ‘pro-

187§, 13 (tr. Hume).
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creates himself from every copulation, reaches a full length of
life, lives long, becomes great in offspring and in cattle, great
in fame’ The mention of cattle is significant. Because, till
the time of the Upanisads, material wealth was largely mea-
sured in terms of it. This shows that the Upanisadic speculator
was dwelling here on a belief according to which reproduction
could not be viewed as detached from production: kama or
the sexual union was imagined to be an aid to artha (pasu) or
material wealth as well. VWhatever may be the contemporarv -
judgement upon it, from the point of view of this ancient belief,
it was obviously a piece of wisdom to say, ‘One should never
abstain from any woman. That is his rule’

The Upanisadsare called Vedanta, literally the end of the
Vedas, because, though chronologically separated from the Vedas
by many centuries, they were somehow or other appended to
the Vedas. This connection between the Vedas and the Upani-
sads was thus artificially conceived. Nevertheless, the fact re-
. mains that the authors of the Upanisads were philosophizing gn
the experiences, ideas and beliefs of their ancestors—the qarly
Vedic people, because these were transmitted to them by a
peculiarly unbroken oral tradition. The belief underlying the
Vamadevya Saman of the Chandogya Upanisad was obviously
such a one. We come across the same belief in the Sambhitas
themselves. In the Atharva Veda%® for example, sexual
intercourse was conceived in terms of the churning of fire by
rubbing two pieces of wood, asvattha and sami :

The aswattha (ficus religiosa) has mounted the sami (mimosa
suma): then a male child was produced. That, forsooth, is the way
to obtain a son; that we do bring to our wives.

Of course this hymn was employed in a ceremony calculated
to ensure the birth of a male child.!®® Nevertheless, conceiving
the sexual act in terms of churning the fire is highly significant,
because the latter was of vital importance to the early Vedic
peoples in their performance of Yajna or the ritual. Besides, as
is well known, the sexual act, along with the dialogues describ-
ing it, was, according to the Vajasaneyi Samhita,'® a very iny-
portant aspect of the Asvamedha Yajna.

This leads us to the question of Vedic rituals, the Yajnas.
We shall see later that the Yajnas were originally thought of as
means or aids to the productive activity of the early Vedic peo-

188 SBE xlii. 97. 189 Ib, xlii. 460. 190 yS xxiii. 26 ff.
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ples. - What is important here is to note that according to the
ancient’ Vedic beliefs the process of Yajna and the process of
sexual union were often inextricably mixed up; the very images
with which Yajna was understood and explained were often the
images of the sexual union. This is evident from the Brahmanas,
the works on the rituals that came in between the Sambhitas and
the Upanisads.

A pap in ghee should he offer, who considers himself unsup-
ported; in this (earth) does he not find support who.does not find
support. Ghee is the milk (blood?) of the woman, the rice grains
that of the man; that is a pairing; with a pairing verily thus does he
propagate him.with offspring and cattle, for generation; he is pro-
pagated with offspring and with cattle who knows thus.191 |

The commentators said that by ‘unsupported’” was meant
‘being without offspring and cattle” The remedy suggested
consisted of a ritual mixing of ghee with rice grain and this pro-
cess was symbolic of copulation: the ghee standing for female
blood and the rice grains for the male semen and it was-an
ancient belief'9? that the female blood mixed with the male
semen produced the fetus. Pairing meant this. What needs to
be. noted here is that this process was imagined to generate not
only the offspring but also the cattle and thereby to remove the
state of being unsupported.

This passage of the Aitareya Brahmana occurs in the context
of the Soma ritual. Other passages in the context of the other
rituals show the same overwhelming importance attributed to
the sexual union:

" ‘Forward to your god Agni’ are Anustubh (verses). He sepa-
rates the two first padas; therefore a woman separates her thighs,
He creates the last two padas; therefore a man unites his thighs. That
is a pairing; verily thus he makes a pairing at the beginning of the
litany, -for generation; he is propagated with otfspring, with cattle,
who knows thus.193

In the Kausitaki Brahmana,®* practically the same was re-
peated:

Then he recites the seven-versed Ajya.... It is in Anustubh
verses; the Anustubh is speech; whatever is described by speechy
the Anustubh, all that he obtains. He separates the two padas; that
is a symbol of-generation; a man takes apart as it were (the limbs)
of his wife. Further, in that he takes apart, that is a symbol of
support.

191 Keith RVB 107. 192 Vedantavagish SD (B) 202.
193 Keith RVB 159. 194 Jb, 423-4.
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The symbolic (and sometimes overt) emphasis on the im-
portance of sexual intercourse is to be found most frequently
in the Satapatha Brahmana.l%

After the Brahmanas came the Upanisads. We naturally
find the philosophers of the Upanisads still considering it to be a
piece of divine wisdom'% to identify Yajna with sexual union.
The following story was told by the. two major Upanisads, the
Chandogya'® and the Brihad Aranyaka.®®

Svetaketu Aruneya went up to an assembly of the Pancalas.
There he was asked by Pravahana Jaibali, ‘Have you been in-
structed by your father?” Svetaketu answered in the affirmative.
To test his knowledge, however, Pravahana Jaibali put five ques-
tions to him, none of which he could answer. So he returned
disgruntled to his father, Gautama: Gautama, too, did not
Jnow the answers to these questions. So he himself went to
Pravahana Jaibali to get enlightened. He learnt the answers
after going through the preliminary disciplines.

One of the questions was: ‘Do you know how in the fifth
oblation water comes to have a human voice??® The answer
ultimately given was as follows:2%

Man, verily, O Gautama, is a sacrificial fige. In this case speech
is the fuel; breath, the smoke; the tongue, the flame; the eyes, the
ccals; the ear, the sparks. :

In this fire the gods offer food. From this oblation arises semen.

Woman, verily, O Gautama, is a sacrificial fire. In this case the
sexual organ is the fuel; when one invites, the smoke; the vulva, the
flame; when one inserts, the coals; the sexual pleasure, the sparks.
; In this fire the gods offer semen. From this oblation arises the

ctus. ; ‘ ’
. Thus indeed in the fifth oblation water comes to have a human
voice. :

After he has lain within for ten months, or for however long it
is, ‘as a fetus covered with membrane, then he is born.

Obviously, this' was how the Upanisadic philosophers were
lopking at the process of human reproduction. But it was
also the Yajna process, as understood by them. This point was
continued in the Brihad Aranyaka Upanisad.2*® But we néed
not auote the details.

195 SBE xii. 194, 257 ff, 261 ff, 277, 281, 334, 336, 377 ff, 381, 386,
3¢8, 395 ff, 398; xxvi. 61, 90 ff, 131, 212-5, 318, 227, 365-9, 457 ff:
xliv. 15, 56, 171, 179 f£, 192, 169, 211 ff, 215, 219 ft, 239 ff, 248 ff, 954,
349, 384, 391. :

196 Br Up vi. 2.6. 197 ¢, 3fF. T8 yi. 207,

199 Ch Up v. 3.3; Br Up vi. 2.2,

20Ch Up v. 7.1—v. 9.1 (tr. Hume). 201 i, 4,2—11.
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We may now return to the question of vamacara in the
Lokayatika tradition, Lokayata being understood in the broader
sense of Tantrism. It was primarily because of this vamacara
that those who, in the later days, claimed to have been the inhe-
ritors of the Vedic tradition hated and denounced Tantrism. We
have argued that such an attitude can hardly be justified. For,
very strong relics of the same or similar vamacara practices cha-
racterised the Vedic tradition itself. Besides, the Vedic evid-
ences make it quite clear that some significance other than mere
perversion must have been originally attributed -to this sexual
union; or else, the ancient sages would not have equated it to
the Vedic chanting (Saman) and the Vedic ritual (Yajna). Our
problem, therefore, is to understand the ancients and to find out
what inspired them to attach so much of importance to these
apparently peculiar beliefs and ideas. And in order to find it
out it may be necessary for us to follow some method other than
the traditional one, because the traditional method cannot
explain these.

21. VEDA aAND LokAyvAaTa

'

We have been arguing that the later champions of the
Vedic tradition, in denouncing Tantrism for its vamacara, were
also denouncing their own past. For, the same or similar beliefs
very strongly characterised early Vedic culture itself.

It will be argued, that such beliefs and ideas, though found
in the Vedic literatures, were obviously primitive and, there-
fore, in all probability, originally formed part of the beliefs and
ideas of the local aborigines; as the Vedic Aryans came in con-
tact with them the Vedic outlook got contaminated by these
primitive elements. This argument would find favour with many
modern scholars, it being a favourite hypothesis with them
that the Vedic peoples freely borrowed ideas and beliefs from
the local aborigines, and this led the aboriginal elements to creep
into the Vedic outlook.2? Indian culture, it is repeatedly said,
represented a wonderful synthesis of the Aryan and the non-
Aryan elements. Let us call this the hypothesis of adoption and
absorption.

There are, however, many reasons against this hypothesis.
We shall mention three of these, the first two being concerned

202 Hopkins in PAOS (1854) cliv ff; Gough PU 18; Keith RPV
81; 24, 31, etc.
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with the general possibility of this hypothesis itself, while the
third would be against the specific possibility of the alements of
vamacara in the Vedic literatures being the result of such a
process of absorption.

First, the Vedic peoples themselves must have had a primi-
tive past and as such, assuming such beliefs and ideas to be
elements of primitive thought, these could as well have been
the survivals or the relics of the primitive’ past of the Vedic
peoples themselves. All that is primitive in the Vedic literature
was not necessarily aboriginal elements creeping from outside
into the Vedic outlook.

Secondly, the terminologies are racfal and the process ot
cultural exchange is conceived vaguely and often even mysteri-
ously. The theories are, in fact, basefl on a rather superficial
view of culture as such. Ideas and beliefs are looked at as if
they were like ready-made clothes that could fit anyone.

We hear much of the general theory of cultural diffusion.

The theory itself is yet in need of-being fully worked out. In
the meanwhile, as Thomson®? has remarked, there is the risk of
exaggerating its significance.
Since the function of all social institutions, alien or indigenous, is to
satisfy some need, the origin of this or that custom is not explained
by saying that it was borrowed from abroad. As Ferguson remarked,
‘Nations borrow only what they are nearly in a condition to have
invented themselves.’

Thus, if this hypothesis of the fusion of the Aryan and non-
Aryan elements in Indian culture is ever really established, it
will be established only on the basis of a clear knowledge' of the
material needs of the peoples that led them to borrow from each
other. How far such a need was actually there is a point to be
decided by detailed historical researches. Before, however, one
proceeds to undertake these, it is necessary for one to-be quite
clear about the general theoretical position about this material
need itself.

Culture does not enjoy an existence-in-itself. It is not a
kind of floating entity that may get attached to any- and every
life-pattern. The usual analogy for it is that of the superstruc- -
ture of the materialistic conception of history. As Marx and
Engels said:

The production of ideas, of conceptions, of consciousness, is at
first directly interwoven with the material activity and the material

203 Thomson AA 4.
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intercourse of men, the language of real life.... Morality, religion,
metaphysics, all the rest of ideology and their corresponding forms of
consciousness, thus no longer retain the semblance of independencs.
They have no history, no development; but men, developing their
material production and their material intercourse, alter, along with
their real existence, their /thinking and the products of their
thinking,204 ;

These general considerations apart, there is a definite and
specific reason because of which we cannot look at the ritual
émphasis on the sexual union in the Vedic literatures as non-
Aryan beliefs absorbed by it. The general structure of Vedic
thought within which these elements are found is definitely dis-
tinct from that of Tantrism. The Vedic people imagined that the
seéxual union would increase their material wealth. This material
wealth was conceived primarily in terms of cattle. That is, th
Vedic ideas were.the ideas of a predominantly pastoral people.
By contrast, the vamacara of Tantrism, as we shall see later,
though based on the same belief that human coition would
enhance material prosperity, conceived the material wealth
mainly in terms of agricultural products. That is, these were
ideas of ‘an essentially agricultural society.

‘Incidentally, it may be noted here that there are grounds to
presume that the Lokayatikas, too, were arguing in favour of
the supreme importance of agriculture. Even the name Loka-
yata can be interpreted in a way that suggests this point. It is
loka and ayata. The word ayata may be derived as a + yat + a,
meaning in the proper way (a) to make effort (yat).2$% And, as
Monier-Williams showed, 206

in the oldest texts loka is generally preceded by ‘w’; and ‘u’ may be
a prefixed vowel and uloka a collateral dialectic form of loka; accord-
ing to others u-loka is abridged from wuru- or ava-loka, and thus
meant ‘free or open space’; further, this word loka is comparable to
tl}e Latin lucus, originally ‘a clearing of a forest’ and to the Lithu-
nian laukas, a field, ’

Were the Lokayatikas those who were making efforts in a proper
way (ayata) to clear the forest and prepare fields for agriculture
(loka)? In any case, according to both Brihaspati Sutra®™ and
Prabodhacandrodaya,?*® the Lokayatikas considered varta to be
of very great importance and varta primarily meant agriculture.
Ard if the vamacara of Tantrism formed part of the beliefs of
the agricultural people, then, from this point of view, too, our

'204 Marx & Engels GI 13-4. 205 Dasgupta HIP iii. 514,
206 SED 906. 207 Qastri L 3. 208 P Act ii.
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hypothesis as to-the identity of Tantra and Lokayata becomes
all the more legitimate.

The second characteristic of the ritual sexuality of the Vedic
literatures is' that it was dominated by the most exaggerated
ideas of male superiozity, The Brihad Aranyaka Upanisad, for
example, looked at the whole thing from the point of view of
the male and did not hesitate to recommend extreme measures
to overpower and humiliate the female: .

If she still does not grant him his desire, he.shou_lc_l .hit her with a
stick or with his hand, and 6vercome her, saying: :'»Vlth power, with
glory, I take away your glory!” Thus she becomes inglorious.209

This is in most striking contrast to the fundamentals of Tantrism,
in which the female principle is,personified and made prominent
to the almost total exclusion of the male. Arthur Avalon®!®
has put the point very clearly:

This sect hold women in great esteem and call them Saktis
(power) and to illtreat a Sakti that is, a woman—is held to be o
crime. H. H. Wilson also himseli, points out, that women, as
manifestations of the Great Cause of all, are entitled to respect and
even to veneration. Whoever offends them incurs the wrath of
prakriti, the Mother of all, whilst he who propitiates them offers
worship.to prakriti Herself.

And so, at a time when, the rite of Sati as some allege, was being
practised in accordance with the Vedas, and many a woman was
being horribly oppressed, it was the Mahanirvana Tantra which
forbade it on the ground above stated. In conformity, also, with
these views, we find, according to the Tantra, alon¢ of all the great
Sastras, that .a woman may be a spiritual teacher (guru), and initia-
tion by her achieves increased benefit.

Such an attitude, as we shall see in Chapter IV and V, could
be the characteristic product of the social system known as
mother-right and this is why we cannot fully understand the pro-
blem of the Lokayata without entering inmto the question of
mother-right in India.

To sum up: The ritual importance of sexual union, as found
in the Vedic literatures, formed part of the pastoral-patriarchal
ideas. By contrast, the Lokayata tradition retained -the same
belief as forming part of the agrieultural-matriarchal ideas. We
shall later discuss the importance of this distinction. For the
present, our point is that-the one could not have borrowed {rom
the other and that the emphasis on sexual matters which we come

209 Br Up vi. 4.7. SWPT Pref) xviii.
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across in Tantrism must have had some significance other than
mere perversity. As such, it is not logical to condemn Tantrism
merely for this. It is particularly illogical for those who claim
to be the champions of the Vedic tradition to be indignant at
Tantrism for its sexual theories and practices, because the early
Vedic peoples were themselves believing in' and practising the
same things.

A\

29, RECAPITULATION

Lokayata meant the philosophy of the people. It also meant
the philosophy of this-worldliness or instinctive materialism. The
original works of the Lokayatikas being lost beyond any pros-
pect of recovery, we have got to reconstruct it mainly on the
Dbasis of the references to them found in the writings of their
opponents. One of these opponents was Madhavacarya In his
Sarva Darsana Samgraha he gave us a version of the Loka-
yata. Modern scholars have so far accepted it as the basic
source of our knowledge of the lost Lokayata. But evi-
dences, both internal and external, are against the authen-
ticity of Madhava. Because of the fact that different modern
scholars have, in different ways, tried to reconcile Madhava’s
version of the Lokayata with the different pieces of additional
evidences obtained from other sources, we have a multiplicity
of modern theories about ancient Indian materialism. Never-
theless, there are elements of truth in all these, in spite of their
mutual contradictions. The contradictions may be resolved if
we liberate ourselves from the influence of Madhava. For, when
we do so, we find that the data on which these theories are based
appear to have a convergent suggestion. The suggestion is that
by Lokayata was meant those popular and obscure beliefs and
practices that are broadly referred to as Tantrism. Spiritual and
other-worldly ideas were subsequently superimposed on Tan-
trism; but original Tantrism, like its more philosophical version
known as the Samkhya, was atheistic and materialistic.

But Tantrism repels the modern mind mainly because of its
obsession with sex. Those who claimed in the later times to be
champions of the Vedic tradition, were full of contempt for
Tantrism mainly because of this. Yet these same elements otronglv
characterised the ancient Vedic outlook itself. Therefore the
presumption is that these had originally some significance other
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than what the modern mind is hastily inclined to attribute to
them. The problem of the ancient Lokayata thus becomes
largely the problem of finding out this original significance.
But the question is: How are we to do it? What, in other
words, is the method that we ought to follow?
In the next chapter, therefore, we shall take up the problem
of the method.



CuHaPTER Two

THE CHANTING DOGS

A STUDY IN THE COMPARATIVE METHOD

In this ¢hapter we are going to argue that certain obscure and
even apparently meaningless fragments of our ancient philoso-
phical literatures may be understpod if interpreted according to
the principles followed by Thomson in his recent Greek Studies.
The broader question of the value and validity of these principles
for the general purpose of reconstructing the history of ancient
Indian philosophy would be discussed, at least partially, in the
chapters to follow. However, lest we deviate too much from
our central theme, I have chosen here, ds specimen of such
obscure  fragments, a passage, which, notwithstanding all .its
strangeness, reveals, on the whole, a stark materialistic outlook.

1. AN OBSCURE PASSAGE

Following is thie 12th Section.of the First Chapter of the
Chandogya Upanisad. This passage is complete in “itself.

Now next the Udgitha of the dogs. So- Baka DIalbhya,—or Glava
Maitreya—went forth for Veda-study. ‘
Unto him there appeared a white dog. Around this one, other dogs
gathered and said: ‘Do you, Sir, obtain food for us by singing.
Verily, we are hungry.’

Then he (the white dog) said to them: ‘In the morning may you
asssmble unto me here at this spot’ Sc Baka Talkhya,—or Glava
Maitrgya—kept watch.

Then even as (priests) here, when they are about to chant the
Bahispavamana Stotra, glide hand in hand, so did they glide on.
Then they (the dogs) sat down and performed the preliminary
vocalising (himkara).

(They sang): ‘Om! Let us eatt Cm! Let us drink! Om! Deva,
Varuna, Prajapati, Savitri, gather food here. O Lord of Food!
Gather focd here.—Yea, gather it here. Om!’
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The translation above (as well as those other  passages
from the Upanisads quoted in this chapter) is broadly based
upon that of Hume and following are the necessary word notes:*

Udgitha, in the wider sense, means the chanting of the
Sama Veda, specially of the exact Sama Veda without additions.
In the narrower sense, however, Udgitha means loud chanting
and is the third division of the five-fold Saman, the two preced-
ing it being himkara (preliminary vocalising) and prastava
(introductory praise) and the two following it being pratihara
(response) and nidhana (conclusion).

Bahispavamana is the name of a Vedic Stoma (praise,
eulogium, hymn, a typical form of chant) sung outside the
vedi (altar) during the morning libation.

The special interest of the passage consists in this that by
placing the highest value on the material means of subsistence,
it reveals a rather stark materialistic outlook; though, of course,
a primitive and crude one. As a matter of fact, if we agree to
derive the name Carvaka from carva,? that is to eat or to chew,
then the strange creatures described in our passage, because
they sing only of eating and drinking and obtaining the food,
may even be considered a group of Carvakas. What makes this
so peculiar is the circumstance that this passage forms part of
a Upanisad, usually taken to be the repository of spiritual
wisdom. ‘

2.- WHO was Baka DALBuya?

The central theme of the passage is obviously the strange
scene of the chanting dogs. But this scene was not depicted for
its own sake; rather, it was specifically meant to be witnessed
by a certain person called Baka Dalbhya. Therefore, some light
may be thrown on it if we can determine the nature of this per-
son—ie. his views or ideological affiliations. The modern scho-
lars have, unfortunately, ignored this possibility.

Perhaps a clue as to his viewpoint can be found in the
words svadhyayam udvavraja of the text. These words, from
the strict grammatical point of view, should be rendered as
‘renounced the Veda-studies,” rather than as ‘went forth for
Veda-studies’, as in the translation we have used. Though
all the traditional interpretations would go against rendering the

1 See Monier-Williams SED. ZTRD 300.
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words as Tenounced the Veda-studies, such an understanding,
apart from being literal, has an additional advantage. It may
‘help us to understand the alternative name of the person. Glava
literally means the displeased: obv10usl\y a person dlspleased
with the Vedas would renounce it. Of course, whether there is
any technical difficulty in rendering ‘Glava Maitreya’ as ‘Maitreya,
the displeased’ is a question which should not be ignored.

Such an interpretation would suggest that the person was
a heretic from the Vedic point of view. The suggestion gains
in strength because of some more evidences that are external
to the Chandogya Upanisad.

The Jaiminiya Upanisad Brahmana® related how a certain
Baka Dalbhya was using violerice against Indra, the lord sup-
reme of the Vedic pantheon. The Kathaka Samhita* described
him as engaged in a ritual dispute with Dhritarastra. These
suggest, therefore, that he was one of the disgruntled elements.
Of course, these sources did not mention the alternative name,
Glava Maitreya. We have, therefore, some hesitation in identi-
fying him with the Baka Dalbhya of the Chandogya Upanisad.
Nevertheless, this cannot be a definite ground to disprove the
identity, particularly because in the Chandogya Upanisad’ it-
self we find the name Baka Dalbhya mentioned elsewhere with-
out the alternative Glava Maitreya. Furthey, Weber and Grier-
son have claimed that Baka Dalbhya was a Pancala and the
Pancalas were anti-Brahmanical® This may lend additional
support to the presumption that he mlght have been a heretic
from the Vedic pomnt of view.

However, there are certain difficulties in accepting this
view of the ideological affiliation of the person. The evidence
of the Chandog ya Upanisad itself appears to go against it. The
same text, in a different context, describes him as possessing
and practising the wisdom of Vedic chanting: ‘Baka Dalbhya
knew it (that is, the secret of the Vedic chanting). He became
Udgatri-priest of the people of Naimisa.” In the Mahabharata }
too, we find him advising Yudhistira on matters of ritual proce-
dure.

These evidences, therefore, appear to clash with those pre-

3 i. 9. 2, *xxx, 2.
5i. 2.13. Macdonell & Keith (VI ii. 58, 236) thought that the
same person was referred to in all these texts
6 See Macdonell & Keith VI i. 165.
7i. 2. 13. S$Tr. Ray iii. 74.
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viously quoted and indicate that Baka Dalbhya was far from
being a heretic, or that he could not have renounced the Veda-
studies. A way out of the confusion may possibly be suggested.
Admitting the seriousness of both sets of evidences we may
imagine that either he was originally a Vedic priest who even-
tually renounced the Vedas or he was originally a disbeliever,
eventually converted to the Vedic path. The circumstance of his
possessing two gotra-names® may also indicate some kind of con-
version having taken place in his life. For, the commonly
accepted interpretation of this dual name, originally suggested by
Samkara,'® namely, that he could have been the son of a married
woman by somebody else’s husband (dvyamusyayana), cannot
be supported by any text.

In the face of all these complexities, it is obviously not pos-
sible for us to say anything definite as to the nature of the per-
son before whom was revealed the strange scene of the chanting
dogs. However, for the purpose of our argument it may be
sufficient to confine ourselves to the two alternative possibili-
ties concerning his views or affiliations.

3. MODEkKN INTERPRETATION

We have argued at length on the ideological affiliation of
the person. He was either one who renounced the Veda-studies
or one who sought them. If the former be the case, then the
scene of the chanting dogs, which was designed specifically to
be witnessed by him, could only be meant to restore .in him his
shaken convictions. In the latter alternative it could only be
meant to reveal to-him the kncwledge he wanted. The two sug-
gestions are convergent: the scene was somehow or other con-
nected with what the author of this passage considered to be
the essence of the Vedic wisdom, or, more specifically, the wis-
dom of Vedic chanting. This will appear to be most strange.
How could such a highly peculiar scene have anything to do
with the Vedic wisdom, or the wisdom of the Vedic chanting?
Yet, as we have just seen, an analysis of the context in which
the scene occurs cannot have any other implication.

We shall presently return to discuss the significance origi-
nally attributed to Vedic chanting and see the possible relation
of this strange scene to it. Before, however, we do it we may

9 See Kosambi JBBRAS xxvi. 23.
100n Ch Up i. 12. 1.
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briefly review the standard interpretation of the passage offerad
by the modern scholars.

Whether the scene depicted before Baka Dalbhya was
.meant to restore in him his shaken convictions, or, whether it
was meant to impart to him the knowledge he sought for—we
are under the obligation to admit that the authors of the text
could not have meant it to be a joke or a mockery. The passage,
in other words, was meant to be a serious one. This point is
important, because it is crucial. It disproves the view of the
modern scholars that the whole thing was only a satire on the
performance of the Vedic priests. Radhakrishnan observed:*

There are. occasions when the sacrificial and priestly religion strikes
them (i.e., the authors of the Upanisads) as superficial, and then
they give vent to all their irony. They describe a procession of dogs
to march like a procession of the priests, each holding the tail of the
other in front and saying, ‘Om! let us eat; Cm, let us drink!’

Rhys Davids'? discovered in this passage ‘a spirit of subtle
irony,” which, according to him, was peculiarly Indian.
What is the especial point in this fun—a kind of fun quite unknown
in the West? It is the piquancy of the contrast between the mock
seriousness of the extravagant, even impossible details, and the .ree.ll
serious earnestness of the ethical tone.... In the Upanisads it is

very marked. The Liturgy of the Dog...and several other such
episodes have this mixture .of unreality and earnestness.

Durant? practical'ly echoed Radhakrishnan:

That there were doubters, even in the days of the Upanisq@s,
appears from the Upanisuds themselves. Sometimes the sages ridi-
culed the priests, as when the Chandogya Upanisad likens the
orthcdox clergy of thé time to a procession of dogs each holding the
tail of its predecessor, and saying, piously, ‘Om, let us eat; Om, let
us drink!

Hume!* probably felt a little less sure of the ironical motive
of the passage; after describing it as a satire on the performance
of the priests he has put a question mark within brackets.

More examples may be quoted; but that is not necessary.
The Iquestion is: why have the modern scholars imagined this
passage to have been a satirical one? There are many reasons
for that. . )

One of the important reasons is that these scholars are very

~much influenced by Samkara’s interpretation of the generat
nature of the Upanisadic (or Vedantic) thought. Samkara

11 1P i 149. 12 DB i. 161-2.
13 OOH 416. ) 14 TPU 188.
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argued that the Upanisads were emphasizing the importance of
pure knowledge (jnana) by negating the value of the rituals
(karma). But it cannot be claimed that this is the only possible
interpretation of the general trend of the Upanisadic view. The
question of the textual details apart, the broad fact remains
that the other traditional interpreters of the Upanisads were
against such a view. Ramanuja, for example, argued that the
Upanisads, far from being hostile to the Vedic rituals, were
really complementary to these. We cannot obviously enter here
into this controversy. However, against the modem scholars
it may be pointed out that as far as this particular passage is
concerned Samkara®® himself did not see any irony in it. On
the contrary, he wanted to draw our attention to the context
of this passage in order to show its serious implication. The
preceding sections'® of the text described famine-conditions.
Driven by hunger a Vedic priest called Usasti Cakrayana was
forced to eat the leavings of food of a low-born. Hence, argued
Samkara, the author of this Upanisad was logically led to des-
cribe in the succeeding section the Udgitha of the dogs, because
this was the method of obtaining the food, and as such, was a
remedy for hunger. The white dog, according to Samkara, was
either a god or a sage (risi) that appeared in the guise of a
dog and so were the other dogs that approached him, though
they were of comparatively lesser importance. But Samkara
did not try to explain why the gods assumed the guise of the
dogs in order to impart the divine wisdom.

4. Meanine oF ‘Doc

This leads us to thé other important reason why the modem
scholars have considered the passage to be merely satirical. They
have thoroughly misunderstood the dogs of the text. To them
the dogs were but dogs and nothing but dogs. And since even
the dogs should be given their dues, these creatures of the an-
cient text are imagined to have possessed even real tails! As
"Radhakrishnan has described them, ‘each holding the tail of
the other in' front” Of course the text itself did not mention
the tails. Yet the tails have a rather-long tale. They started

15 0n Ch Up i 12. 1.

16 Ch-Up i. 10 & 11. Significantly, this discussion ends with the
following: ‘Verily, indeed, all beings here live by taking up to them-
selves food. This is the divinity connected with pratihara.’

L6
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from Samkara’s commentary on the Upanisad (for though Sam-
kara considered them to be gods, he thought that their disguise
as dogs was a real one) and reached Radhakrishnan’s Indian
Philosophy via Max Miiller's Sacred Books of the East.!®
But how, it will be asked, can there be dogs without tails,
and, how, further, can obviously human behaviour be described
as canine without there being any sting about it?
It is true that both possibilities appear remote to
"the modern mind. But the text we are discussing is not a
~ modern one. It is an ancient text and it refers to the ancient
realities. Therefore,. in order to understand it properly, we
‘should look at it from the point of view of the ancients rather
than impose upon it the preoccupations of our own, And when
we d» it, we shall easily.see that the dogs of our passage are
neither gods. in Samkara’s sense nor dogs in the sense of our
modern scholars but. simply a group of human beings.

t
i

6.  ANIMAL NAMES IN VEDIC LITERATURES .

Things in the past must have been fundamentally different
in many ways from how we look at these in our own times.
Animal names were then freely used in the human context and
this without the slightest malice. We may have some examples
of this from the Vedic literatures. ‘ -

The Vedas, that is the Vedic Samhitas, are said to have had
many sakhas or recensions. Most of these are lost to us. Only
the names remain. But even the meanings of most of the sur- -
viving names are lost. A few of them make clear sense. Sur-
prisingly, however, when these do s0, they usually reveal their
origin in the name of an animal or of a plant. .

The only surviving sakha of the Rig-Veda Samhita is called
the Sakala. It means a species of snake.!® According to the
Pratisakhya,'® the same Veda had four more recensions called
Asvalayana, Vaskala, Samkhyayana, and Mandukeya. The last .
one is obviously derived from the frog. It is worth enquiring
whether the other three can be similarly traced to any anima!l
(or plant) origin.

The Puranas® spoke of a thousand sakhas of the Sama
Veda Samhita. These were destroyed by Indra. The action of

17SEE i. 21. 18 AB iii. 43.
19 Lahiri RV (B) 29. 20 Winternitz HIL i, 163.
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Indra seems puzzling. But no less puzzling are the names of the
seven sakhas which are said to have survived Indra’s onslaught.
These are: Kauthum, Satyamugra, Ranyayana, Kapola, Maha-
kapola, Langulika, and Sarduliya. The last is definitely derived
from the tiger. Others may have a similar animal origin.

'Of the two well known surviving sakhas of the Krisna
Yajurveda Samhita one is called the Taittiriya. This is clearly
derived from a species of bird. (tittira). The names of the sub-
recensions or wpasakhas of the other surviving sakha are quite
interesting. These are Manava, Varaha, Chagaleya, Haradra-
viya, Dundubha, Syamayaniya. The first three of these are
derived from the man, the boar and the goat respectively.

The names of some of the sakhas of the Atharva Vedc
Samhita are Paippalada, Brahmapalasa and Saunaka. Of these
the first is presumably derived from the name of some bird that
lived on pipal fruits and the last is definitely derived from
that particular species of animal in which we are at the moment
most interested. Saunaka owes its ongm to ‘the dog’ and, - of
course, there was no satirical motive in the use of this name.

To sum up: the meanings of some of the names of the
sakhas of the Vedic Samhitas are clear, though others are
obscure, and when the meaning is clear its origin is traceable
to the animal or the plant world. What is clear, however, can-
not be set aside by what is obscure. It may, therefore, be-
argued that the Vedic seers were attaching ammal names to
their own literary creations.?!

This practice died hard. Even some of the w{)m‘l‘[cﬁ)”(' )
Upanisads bear obvious animal names. These mwthe Svetasva-
tara (from the white mule), the Mandukya (from the frog) the
Kausitaki (from the owl); ~the ‘Taittiriya (from a species of
bird). Another Upanisad, though it is now extinct in its Sams-
... krit form, was called Chagaleya, a name derived from the goat.

These facts are convincing. We should, therefore, hesitate
to imagine that in the Vedic literatures animal narnes necessarily
referred to actual animals or that the animal names being used
in the human context necessarily implied a spirit of satire or
irony. So the singing dogs of our Upanisadic passage might
not have been dogs at all; they could have been just human
beings and they were called dogs by the author of 'the"-p’assa'ge '

21 The explanatlon seems to be that ‘each’ recension was current
among a spec1ﬁc group of people bearing a definife animal name.
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not because he wanted to ridicule them and their performance
but rather because of some other reason which deserves to be
objectively investigated into. This presumption becomes
stronger. in .view of the following further evidences.

6. Humans writH ANIMAL NAMES

In the Vedic literatures we come across various groups of
human beings referred to by animal names. Here are a few
examples. _

The Rig Veda? referred to a people called the Ajas, mean-
ing the goats. Another people were mentioned in it as the
Sigrus.2® It meant the horse-radishes. Similarly, we come across
the Matsyas®* or fishes in the same text. The Satapatha Brah-
mana?s spoke of a certain Matsya king. The Matsyas as a people
were also mentioned in the Kausitaki Upanisad,?® the Gopatha
Brahmana?® and even in the Manu Samhita?® The Satapatha
Brahmana,?® again, spoke of the creator appearing in the form
of a tortoise (kurma). The Aitareya Brahmana as well as the
Atharva Veda referred to a priestly family as Kasyapa,?® mean-
ing the tortoise. ' :

Kasyapa was not the name of a people; it was rather the
name of a risi, or Vedic seer. This leads us to consider the
names of the famous.risis mentioned in the Vedic literatures by
obvious animal names. Macdonell3! has already prepared a
catalogue of the better known examples. These are Kausika
(from the owl), Mandukeya (from the frog); Gotama (from the
bull), Vatsa (from the calf) and Sunaka (from the dog). - This
list is by no means exhaustive.?? However, the name that in-
terests us most in this list is the last one. For, it is the problem
of the singing dogs that we are trying to understand. The point
is that the sage Sunaka is quite famous in the Vedic literatures,
and, as against Samkara’s interpretation of our Upanisadic pas-
sage, it needs to be pointed out that the Vedic literatures no-
where menticned that the risi Sunaka was so called because he
had really the tail of a dog or that he was fond of assuming the
disguise of a dog. He was a risi, a human being.

22 yvij, 18. 19. 23 Ib. 24 vij, 18. 6.
25 xjii, 5. 4. 9. 26y, 1, 274, 2. 9.
28 ji, 19; vii. 193. 29 vii, 5. 1. 5.

30 Macdonell VM 153. 31 Ib,

32E.g. in Ch Up iv. 3, 5 the interesting name Kapeya (from
monkey) occurs. ‘ .
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The Vedic literatures actually went a little further. In the
Aitareya Brahmana® we come across the three famous brothers
called Sunah-puccha, Sunah-sepa and Sunah-langula, meaning
the dog’s tail. If the dog’s tail could be the source of the names
of the Vedic sages, (at least Sunah-sepa was definitely a risi),
then we should hesitate to ascribe actual tails to our Upanisadic

~dogs.
7. Docs IN ANCIENT LITERATURES

So.it may be quite possible that the Chandogya Upanisad
was only describing a group of persons called ‘the dogs’ and
that they were called dogs not because the author of the pas-
sage was sarcastic about them. This possibility gains strength
in view of the fact that in many other places of our ancient
literatures, we come across references to human beings called
after dogs.

Kautilya in his Arthasastra®* spoke of a people called the
dogs. They, along with a few other people, belonged to the
raja-sabdopajivi-gana. A whole chapter of the Harivamsa3s was
devoted to describe the geneology of a highly respected family,
called the family of dogs. The Mahabharata3® referred to a
section of the Yadavas called the dogs. The same epic, at least
in two more places, mentioned human groups called the dogs.
One of these is to be found in the Bhisma-parva®” and the other
in the Sabha-parva.®®

Incidentally, the Mahabharata® appears to give us the im-
pression that the various peoples mentioned in it had all sorts
of animal names. Following are a few examples: the owl, the
scorpion, the crow, the jackal, the donkey, the fowl, the ele-
phant, the hare, the tortoise, the swine, the ram, the tiger, the
swan, the horse;-the fish.

But let us concentrate on the evidences of actual human
beings called dogs. The Karandavyuha*® referred to a mixed
caste called the kukkura and the Mahabharata** to a muni (sage)
by the same name. The Visnu Purana,*? too, mentions the people
called kukkura. More examples may be mentioned.?

33 Keith RVE 303-9. 34 xi, 1, 35 Ch. 38.
36 Sabhaparva xix. 28. 37 ix, 42,
38 1ii, 16. 39 See Sen JB (B) 100-1,

40 Monier-Williams SED 287
41 )p, 42 Ib. 43 Ib.
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8. THE BACKWABD PropPLES

‘The questlon is: Can we, from the point of view of our
modern notions, make any sense of these ancient references to
human beings described normally by animal-names? The .
answer would obviously be in the negative. The reason is
very clear. These are references to ancient realities and ancient
realities were in many respects fundamentally different from

today’s.

Nevertheless, it is necessary to note that such ancient reali-
ties are not extinct even today. If we turn over the pages of
our Census Reports, or.the works of Thurston, Risley, Russell,
Iyer,—in fact any of those authors who have described for us
the backward peoples' of the ceountry,—and try to prepare
an exhaustive list of the names of. these various peoples, we
shall probably see that no known species of animals or plants
is left out of it. The various tribal and semi-tribal peoples of
India still call themselves by such peculiar names. Of these,
the one derived from the dog is most relevant for our present
discussion. We shall mention only a few examples. Risley,
in his description of the Oraons, spoke of the ‘wild dogs.” Iyer
mentioned ‘the dogs” among the Mysore tribes and castes. The
‘wild dogs’ are also there in Thurston’s*¢ list of the South-Indian
peoples. Examples like these may be multiplied. What is
necessary is only to note that ‘the dogs™ are not at all rare among
the castes and tribes of India today. And it is needless to add that
these dogs, like those belonging to the Vedic literatures, are in
the company of all sorts of animal-names like the tortoise and
the frog, the mule and the fish. Does it not imply that the
conditions still surviving among the backward peoples of our
country have some light to throw on our ancient literatures?

There is, again, no mystery about this implication. An-
“cient literatures, being ancient, naturally reflect, or at least
contain strong relics of, the ancient realities. On the other hand,
the backward peoples surviving today, because of their stunted
development, still retain the same ancient characteristics in a
living form. This is the result of 'uneven development. The pace
of development of all the peoples all over the world had not
been the same; some are still surviving at a, stage the others

4 PI 763, - : 45 MTC 248.
46 CTSI q.v. bholia. : :
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pasced '-'""lirough long ago. The point was already formulated by
These: eommunities reflect the spiritual conduct of our . ancestors

_thousands of times removed. We have passed . through the same
stages of development, physical and moral, and are. what we are

today because they lived, toiled and endeavoured,

However, this is true not merely on a world-scale. Uneven
development had been a particularly important feature of the
history of Indian society. Ancient society, in this country, exist-.
ed along with the developed and civilised society. It is not
extinct in India even today. ,

If this be true, then, we may be permitted to try to under-
stand what is apparently obscure in our ancient literatures in
the light of what is known in general about the primitive and
semi-primitive peoples surviving even today. We shall see how
far this procedure actually helps us to understand the Chando-
gya-passage we are discussing.

9. . ToTEMISM

An almost universal characteristic of ancient societies surviv-
ing today is'that the peoples living therein borrow their names
from the animal or the plant world. Observed Morgan:+8

Thrcughout aboriginal America the gens (that.is, the clan) took
its name .from some animal, or inanimate object, and never from a
rerson. In this early condition of society, ihe individuality of per-
ccns was lost in the gens.

Thus; for example, the American tribe called the Seneca was
composed of the following clans: Bear, Wolf, Beaver, Turtle,
Deer, Snipe, Heron and Hawk. Similarly, the Ojibwa tribe was .
‘divided into about 40 exogamous...clans, of which those of
the Crane, Catfish, Loon, Bear, Marten and Wolf were the prin-
cipal.’#® This practice of borrowing names from the animal world
(or plant-world) is known as totemism. The term was coined
from the dialect of the Ojibwa tribe of America. ‘In the Ojibwa
dialect,” said Morgan,™ ‘the word totem, quite as often pronoun-
ced dodaim, signifies the symbol or device of a gens (clan);"
thus the figure of a wolf was the totem of the Wolf-gens.’

Totemism, as revealed by later works, ‘survives most com-

47 Morgan in AS quoted it as the epigraph.
48 Morgan AS 86. 19 ERE xii. 394.
50 Morgan AS 170.
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pletely among the lower hunting tribes of Australia; it is also
found in forms more or less degenerate among more advanced
tribes in America, Melanesia, Africa, India -and other parts of
Asia’®t

‘The essence of totemism is as follows. Each clan of which
the tribe is composed associates itself with an animal (or a
plant), which is called its totem. ‘The clansmen regard them-
selves as akin to their totem-species and as descended from it.’s2
Thus the .people belonging to the dog-clan, for example, would
consider themselves to be dogs and as descended from the dog.
There are also taboos, or categorical prohibitions, associated
with totemism. Thus, the people of the dog-clan would be
forbidden to eat dogs, that is, their own totem-species. Neither
would they be allowed to marry any member belonging to the
same totem-group. , '

It is to be noted that the relics of totemism are found to
linger even among peoples that have advanced far ahead of the
primitive level. Such relics obviously indicate that whatever
may be the stage of development in which we find these peoples,
their ancestors must have once lived in the stage of totemistic
society. As Thomson3® observed:

Among the Indo-European, Semitic and Chinese peoples there are
numerous trgd}tmns and institutions which have been assigned to
a totemic origin. All these peoples are, or have been organised in
tribes, and therefore the view that they too were formerly totemic
will bge considerably strengthened if it can be shown that totemism
is an inherent feature of the tribal system.

As to the details of how the author actually argued the last point,
the readers are referred to his own work. For the present our
questions are: Are we to look at the animal names thus freely
.used by the Vedic literatures in the human context as but relics
of totemism? Further, if this be so, what can we deduce from

such evidences? . :

10. ToreEmMisM AND VEDIC LITERATURES

Macdonell** thought that ‘there are possibly in the Rig Veda
some: survivals of totemism or the belief in the descent of the
human race or of individual tribes or families from animals or
plapts"s Oldenberg,* too, considered the animal-names as relics

51 Thomson AA 12, 52 Ib. 11. 53 Ib. 12.
64 VM 153. ' 55 Keith VBYS cxxi.
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of totemism; further, according to him, certain taboos in the
Vedic literatures could have been but the counterparts of the
same totemic belief.5 .

However, Hopkins vigorously doubted all these: ‘Our learn-
ed scholar,” he wrote referring to Oldenberg, ‘who is perhaps too
well-read in modein anthropology, seems to give the absolute
dictum that animal-names of persons and clans imply totemism.’
This appeared to Hopkins as highly untenable: “There is no proof
of totemism, on the contrary there is here direct evidence that
totemistic appearance may be found without totemism.®” What,
then, is the explanation of this ‘totemistic appearance’® Hopkins
suggested that ‘Mr Tortoise’ was so called ‘very likely because

_he was slow” and ‘Mr Cucumber’ owed his name probably to
the circumstance of his having ‘numerous family. ‘Such family
events are apt to receive the mocking admiration of the con-
temporaries.”s

Practically the same argument has been adduced by Keith,3
who also denied the totemistic survivals in the Vedic litera-
tures.® Referring mainly to the evidences cited by Macdonell,
he observed that ‘it is most probable that some of them may be
nicknames given by their too candid friends,®* and, referring to
the views of Frazer and Oldenberg, he added that the ‘use of
beast or vegetable names for people is valueless as evidence,
since the names may be in some cases mere nicknames.’?

However, this kind of argument leaves no line of demar-
cation between serious textual interpretation and the fabrication
of pure fancy. Mr Cucumber having numerous family is
nowhere mocked at in the texts and the possibility of Mr Tortoise
being slow has entirely been drawn from the author’s own ima-
gination. Similarly Keith may imagine that such tribal names
as the Matsyas, the Ajas, the Sigrus, or such names of the Vedic
families as Gotamas, Vatsas, Sunakas, Kausikas, Mandukeyas
and Kasyapas were but nicknames given by their too candid
friends; but the authors of the Vedic literatures themselves did
not betray the slightest trace of knowledge of such a possibility.
We only find very deep reverence shown to such Vedic families,
and risis. 'We may mention a few examples from the Chandogya
Upanisad. The risi Kausitaki imparted the secret knowledge

56 Keith RPV 197, 5TPAOS 1884, cliv.
58 Ih, % RPV 19R-7; VBYS cxxi.
60 JRAS (1907) 931 ff. 61 RPV 196.

42 VBYS cxxi.
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of ‘Udgitha to his son.”® The sage Sunaka Kapeya (of the two
components of the name, the first is derived from the dog, the
second from the monkey) imparted secret knowledge to a stu-
dent.®* Similarly, the story of Sunah-sepa as told by the Rig
Veda and the Aitareya Brahimana, was told in all seriousness and
without any ‘mocking admiration.”

Besides, the risis wexe not the lone bearers of animal names.
As we have seen, parts and branches of the Vedic literatures were
often named after well known animals. Were these mere nick-
names (Keith), or, the results of mocking admiration (Hopkins)?
Obviously not. The only explanation is that the authors and the
perpetuators of such texts were the descendants of peoples that
looked at these animals with special reverence; that is, they
belonged to originally totemic clans bearing such names.

But why was Hopkins so keen on denying the totemic sur-
vivals? Because he wanted to save the Aryans ‘of the indigni-
ties of contemporary anthropology.’

Clearly enough, it is in the later literature that one is krought into
closest rapport with the anthropological data of the.cther peoples.
This is due to the fact that the more the Hindus penetrated into India
the more they absorbed the cult of the un-Aryan nations and it is
from this rather than the refined priestliness of the Rig-Vedic
Aryans that we .may get parallels to the conceptions of cis-Indic
Farbarism.63 '

Too many assumptions are involved here. The Rig-Vedic
Aryans, whoever they might have been and whatever might have
been the stage of development reflected.in their literatures, werc
after all human beings and like all human beings they, too, had
to begin- their ‘existence on earth at the bottom of the scale,
instead of at the top,” and had gradually to work upward. In
short, they, too, must have had a primitive past. As such, there
is nothing improbable in the idea that even in their later litera-
tures relics of this primitive past were retained. It would, there-
fore, be a wrong appreciation of their literatures to view any
and every survival of the primitive characteristic as but the non-
Aryan elements absorbed by them. Besides, beliefs and ideas,
do not fit people indiscriminately. Therefore, rather than view-
ing these totemic evidences in the Vedic literatures as absorbed
from the non-Aryans or pre-Aryans, it would be more logical to
‘characterise them as but survivals of the primitive past of the
Vedic people themselves.

63y 5. 2. 64 iy, 3. 5. 63 Cp. cit. clv.
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We may now look more closely into Keith’s argument. His
argument appears to-be that only some totemic features are
plesent in the Vedic: literatures, and not all. Therefore, ‘the
use of beast or vegetable names for people is valueless as evi-
dence.

In the Vedic religion there is not a single case in which we can trace -
any totem-clan which eats sacramentally the totem animal or plant,
and, therefore, the most essential feature of totemism on Reinach’s
theory does not even begin to appear in the Veda. The only point
on which there is anyﬁming to be gleaned from the Vedic literature
is the question of descent from animals, or plants.67

Apart from the question whether traces of the sacramental
killing of . the totem-species can_really be found in the more
archaic references ‘to the Asvamedha"* and the Soma® rituals,
Keith’s argument would :be of ‘value only against those who
would claim to discover tofémism in its full-fledged form in the
Vedic literatures. What is actually claimed, however, is that
there are only relics of ‘totemistic belief there. A relic is after
all a relic and a relic of totemisin is not supposed to reveal all
the features thereof. On the other hand, if we reject the hypo-
thesis of these being totemic relics we shall have to prefer dark-
ness to knowledge and say that such animal-names are of the
nature of we-know-not-what. As a matter of fact, Keith’s argu-
ment ultimately led him to a position like this:

... it is most probable that some of them may be nicknames given
by their too candid friends, other again for causes which we cannot
know.?? _

So there are only two alternatives—either pure fancy or pure
ignorance, and all these because of a rather determined effort
to resist the legitimate hypothesis.

11. Group LiFE

Even scholars like Macdonell and Oldenberg who have ad-
mitted the existence of totemic evidences in the Vedic litera-
tures, have only incompletely discussed the implications of these
evidences. Totemism is often looked at as a mere curiosity and
the term, unfortunately, is' often very loosely used. Therefore,
it is rightly suggested that the term

5 VBYS cxxi. 6T RPV 196,
USVBYS exxxv. 69 1b, cexxi. RPV 196.
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should be restricted to those cases where a systematic adssociation
of groups of persons with species of animals (occasionally plants
or inanimate objects) is connected with a certain element of social
organisation.”t

What is the nature of this social organisation? Moret has
given us a very clear answer. The true totemic society, he says,

... knows neither klngs nor subjects. It is democratic or commu-
nistic; all the members of the clan live in it on a footing of equality
with respect to their totem.7:

Again,

. the active and passive subjects of obligations are collective in
the regime of the totemic clan.... We are in the presence of a
communal and equalitarian society in the bosom of which partici-
pation in the same totem which constitutes the essence of each and
" the cohesion of all, places all members of the clan on the same .
footing.?3

This is primitive communism.

Since totemism survives most completely in Australia we
shall confine ourselves here mainly to the Australian evidence
of this primitive communism.

Said the Rev. Ridley:™

Communism is another law of the aborigines. They hold the doc-
trine of Mr. Proudhon, La propriete c’est le vol. Real and personal
property in individuals is rendered impossible by their systematic
communism.

Referring to the South Australian aborigines, Taplin™ wrote:

Each clan has its own symbol, and every member of it regards all
the other men, women, and children belonging to it as blood-relations.
It is that clan-life which is the cause of the peculiar national charac-
ter of the Australian tribes. In the clan there can be no personal
property—all implements, weapons, etc. belong to the members
collectively; every individual regards them as possessions of.his clan
and to be employed for its welfare and defence as occasion may re-
quire. If he has a weapon, or net, or canoe which is in some sense
his own, he knows that his property in it is subject to the superior
rights of the clan. Every man is interested in his neighbout’s pro-
perty and cares for it because it is part of the wealth of the family
collectively. ... One effect of this state of things is a lack of the grace
of gratitude. If a man be in danger or injured, anyone of the same
clan who succours him is supposed to do it more for the sake of the
clan than from personal regard. Indeed, it is often the case that a
man will give all the help he can to one whom he dislikes. His
personal feelings are sunk for the common good; and if any kind-
ness is shown to one of the clan, it is felt to be shown to the whole.

71 EB xxii. 315, Italics added. 72FTE 5.
73 1b. 14. T4TAAT. i3 FMCLSAA 2 ff.
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Whatever injury there befalls a single md1v1dual is a general damage
that befalls the whole.

These are examples of the group life of the people living
in the totemic stage. If such a group life be an inherent feature
~ of totemism, then the relic of totemism should be understood also
as the relic of such group life.

12. Macic axp ReLicion

We may now return to the strange scene of the chanting
dogs.

& Certain dogs were hungry. They approached a white dog
and said: ‘Do you, Sir, obtain food for us by singing? We are
hungry” To us, this appears strange. How could asong solve
the problem of food? Nevertheless, the dogs meant it. When
they sang, they sang of food and nothing but food: ‘Om, Let us
eat; Om, Let us drink, etc.

Thus, the actual song fulfilled the desire that occasioned it,
though in fantasy.

It may be suggested that by song the dogs perhaps meant
a prayer. They wanted to have food. and so they requested the
white dog—presumably an elder—to lead them to pray to, the
gods so that the gods would grant them their desire. This

interpretation agrees with our modern notions, and, as a matter - -

of fact, Samkara™ wanted to interpret the passage somewhat
on this line.

However there are many difficulties in taking this interpre-
tation seriously.

In the text itself we come across the word ‘to sing’ rather
than ‘to pray.” It cannot be imagined that the difference bet-
ween the two words was not known to the author (or authors)
of the text. In some other context of the same Upanisad we: -
come across the deliberate use of the word ‘to pray.”” Thus,
since the words ‘to sing’ and ‘to pray’ are different and since this
difference was clearly known to the authors themselves, we do
not have the liberty to imagine that they, in our passage, meant
the latter, yet wrongly used the word for the former. Besides,
the actual song of the dogs, which came last, was evidently
a song and not a prayer, and this in spite of the fact that the
memory of certaiu ancient Vedic devas was invoked in it:

% On Ch Up i. 12. 2. 1T E.g. ii. 3. 1.
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Secondly, there is another evidence, which, though external
to the text itself, decisively goes against reading any prayer-
motive in the song of the dogs. We have seen that the dogs
were neither gods nor dogs but just a group of primitive people.
We may, therefore, hope to understand their behaviour only in
the light of what is known in general about the primitive peo-
ples. So the question is: Can we really impute any prayer-
- motive to such peoples directly observed and known? Jane
Harrison™ has already answered the question:

The savage is a man of action. Instead of asking a god to do what
he wants done, he does it or tries to do it himself; instead of prayers
he utters spells. In a word, he practises magic, and above all he
is strenucusly and frequently engaged in dancing magical dances.
When a savage wants sun or wind or rain, he does not go to church
and prostrate himself before a false god; he summons his tribe and
dances a sun dance or a wind dance or ‘a rain dance. When he
would hunt and catch a bear, he doés not pray to his god for strength
to outwit and outmatch the bear, he rehearses his hunt in a bear
dance.

Harrison has used the word magic. Magic is not religion.
The difference between the two is qualitative. Religion, as
Thomson™ has put it, :
is characterised by belief in God and the practice of prayer or sacri-
fice. The lowest savages known to us have no gods and know noth-
ing of prayer or sacrifice. Similarly, wherever we can penetrate
the prehistory of civilized peoples, we reach a level at which again
there are no gods, no prayer or sacrifice. What we: find at this level
is magic.

That the Vedic literatures contain very strong traces of
magical beliefs will not be doubted by serious scholars: as
is well known, practically the whole of the Atharva Veda is
nothing more than sheer magic. So, when we penetrate into the
prehistory of the Vedic people we reach a level at which there
is no religion but simply magic. Unfortunately, our modern
scholars® often use the word magic rather lightly and its quali-
tative difference with religion is not always clearly remembered.
Thus it is necessary for us to go into some details over the
general character of magical beliefs.

Magic rests on the principle that by creating the illusion that you
control reality you can actually control it. In its initial stages it is
simply mimetic. You want rain, so you perform a dance in which
you mimic the gathering clouds, the thunderclap, and the falling

7S AAR 30. TR 9.
Y E.g. Winternitz HIL i. 125; Keith RPV 320-2, etc.
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shower. You enact in fantasy the fulfilment of the desired reality.
In its later stages the mimetic act may be accompanied by a com-
mand, an imperative ‘Rain!” But it is a command, not a reguest.
This principle of collective compulsion corresponds to a stage of
society at which the community is still an undivided whole, supreme
over each -and all of its members, presenting a We{k but - united
front against the hostile world of nature.t

We have emphasized two points in the quotation above
because their bearing on.our passage is direct and evident. The
dogs wanted to have a song for the sake of food and their song.
was clearly a food-song. This was enacting in fantasy the fulfil-
ment of the desired reality. And those who did it,—the dogs of
our Upanisadic' passage—we have already argued, bore the
stamp of a stage of society at which the community was still an
undivided whole. In short, that, upon which the song thrived,
was magic. It could not have been a prayer. Magic is an illu-
sory technique. But though illusory, it is not futile; it is an aid
to the real techmque. Thomsen®? has illustrated the point thus::.

The Maoris have a potato dance. The young crop is liable to be
blasted by east winds, so the girls go into the fields and dance, simu-
lating with their bodies the rush of wind and rain and the sprouting
and blossoming of the crop; and as they dance they sing, calling on
the crop to follow their example. They enact in tantasy the fulfil-
ment of the desired reality. That is magic, an illusory technique sup-
plementary to the real technique. But though illusory it is not
futile. The dance cannot have any direct effect on the potatoes, but
it can and does have an appreciable effect on the girls themselves.
Inspired by the dance in the belief that it will save the crop, they
proceed to the task of. tending it with greater confidence and ‘so
with greater energy than before. And so it does have an effect on
the crop after all. It changes their subjective attitude to reality, and
so indirectly it changes reality.

The efficacy of magic is thus psychological. But it is not a
matter of individual psychology.

Qne element in the rite we have already observed, and that is, that
it be done collectively, by a number of persons feeling the same
emotion.... Collectivity and emotional tension, two elements that
tend to turn the simple reaction into a rite, are—specially among
prnpl_tlve peoples—closely associated, indeed scarcely separable. The
1qd1v1dual among savages has but a thin and meagre personality;
high emotional tension is to him only caused and maintained by a
thing felt socially; it is what the tribe feels that is sacred, that is
matter for ritual.... Intensity, then and collectivity go together. ..

. But this primitive collectivity is undermined by the advance
in the productive technique: it creates surplus and as such the

51 Thomson R 9.
2 SAGS i. 440. 83 Harrison AAR 36-17.-
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- possibility for a few to live on the labour of many.5* But the
memory of the primitive efficacy of magic does not vanish. It is
rationalised as a mysterious spiritual power, the secret know-
ledge only of the few. That is superstition. And, as supersti-
tion, it becomes a hindrance to the real productive technique.
Magic passes into its opposite. It becomes religion.

We are going to argue that with the speculators of the
Upanisads it had already become so. However, to understand
their superstitions, it is necessary to delve into their pre-history,
when it had been an aid to their productive technique. -

13.  Sonc For Foobp

The central theme of the passage of the Chandogya Upanisad
we*are trying to understand is a song-for-the-sake-of-food. The
first point to be noted is that it was not a stray thought in the
text. As a matter of fact, the authors of the Upanisad could not
conceive of a song that was not connected with the idea of
obtaining the food (or of fulfilling some similar desire). This is
evident from the way in which they wanted to derive the word
Udgitha itself. According to them, the word was really some
kind of an abridged sentence: ud, gi and tha. Ud meant breath,
gi meant speech and tha meant food. :

~ Tha is food, for upon food this whole world is established
(sthita) .85 C

Food, therefore, was ‘one of the components of the very
conception of the Udgitha. And the authors of the Upanisad
knew of no song that was not an Udgitha. Thus, song, as con-
ceived by them, was inevitably a song for food.

We may now understand the general context in which the
scene of the chanting dogs was placed in the Upanisad. The
scene was not presented for its own sake. It was designed
specifically to be witnessed by a certain person called Baka
Dalbhya. He was either a wayward heretic in whom faith in
the Vedic chanting had to be restored, or, simply a traditional
seeker before whom the secret of Vedic chanting had to be
revealed. In any case, the scene could only be connected with
what the authors of the Upanisad considered to be the essence of
Vedic chanting. Under these circumstances, the scene could
not but have the theme of song for food. The idea of obtaining

.84 Engels OF Ch. ix. 85 Ch Up i. 3. 6.
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food was not, to the understanding of the authors, extrinsic to
Vedic chanting,

In order to substantiate this further, it is necessary to dis-
cuss briefly the character of the Vedic songs and the general
nature of the Upanisadic speculations on these.

14. EarLy VEDIC SONGS

The Chandogya Upanisad, in its earlier chapters, discussed
the questions of speech, song and melody. This is only to be
expected from the context of the text. Like the other Upanisads,
the Chandogya, too, was attached to a Veda. The particular
Veda to which it was attached was the Sama Veda, meaning
‘the knowledge of melody.’¢

Really speaking, this Sama Veda wa§ not an independent
Veda. It was simply an anthology of those verses of the Rig Veda
which were more specifically ititended to be chanted at the
Soma-ritual. All but seventy-five verses of the Sama Veda occur
in the 8th and 9th books of the Rig Veda and it has been con-
jectured®” that these others, too, might have formed part of some
lost recension of the Rig Veda. This shows that whatever the
date of the compilation of the Sama Veda, the songs found in
it were actually composed in a very remote past.

. The best known recension of the Sama Veda, namely the
Kauthuma, consists of two parts. In both these parts, as Win-
ternitz88 has observed,

...the text is only a means to~an end. The essential element is
always the melody, and the purpose of both parts is that of teaching

the melodies:

The Chandogya Upanisad, forming an appendage of the Sama

Veda, was naturally concerned with these early Vedic melodies.
It will be objected tllat these were melodies not in our

sense of the term. Rather, these were melodies in the specific

sense of forming parts of some Vedic rituals.

The Sama Veda resembles the Yajur Veda in having been compiled
exclusively for ritual application; for the verses of which it consists

are all meant to be chanted at the ceremonies of the Soma-
sacrifice.89

This is true. But it only means that in order to answer fully

86 Winternitz HIL i. 54. 87 Ib. i. 164. ‘
88 Ib. “80 Mdcdonell HSL 171.

L7
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the questions concerning the origin of the Vedic songs, we have
got to enter into the more complicated question concerning the
origin of Vedic rituals. We shall, in Chapter VIII, try to discuss
this problem of the sources of the Vedic rituals and we shall see
there that in spite of all the complexities with which the rituals
were later characterised, there are grounds to presume that
these were originally aspects of the primitive labour processes
of the early Vedic peoples.

For the present, we shall try to understand the above
objection in a different, though obvious, sense. The Vedic songs
were songs in a very special sense, because these were the
earliest songs in human history of which we possess a definite
literary record. These, therefore, belonged to a very early phase
of human history. The pre-literate ancestors of the Vedic peo-
ples, when they composed these early songs orally,”® were pre-
sumably like the primitive peoples surviving today.

The point is not entirely new. Winternitz"" has already
admitted it, though partially:

The priests and theologians certainly did not invent all these
melodies themselves. The oldest of them weve presumably popular
melodies, to which in very early times semi-religious songs were
sung at solstice celebrations ‘and other national festivals, and yet
others may date back as far as that noisy music with which the pre-
Brahmanical wizard-priests—not unlike the magicians, shamans, and
medicine-men of the primitive peoples — accompanied their wild
songs and rites. Traces of this popular origin of the saman melo-
dies are seen already in the... stobhas or shouts of joy, and especi-
ally in the fact that the melodies of the Sama Veda were looked
upon as possessing magic power even as late as in Brahmanical
times. There is a ritual book belonging to the Sama Veda, called
Sama Vidhana Brahmana, the second part of which is a regular
hand-book of magic, in which the employment of various Samans for
magic purposes is taught. We may also see a survival of the con-
nection of the saman melodies with the pre-Brahmanical popular
belief and magic, in the fact that the Brahmanical law-books teach
that the recitation of the Rig Veda and the Yajur Veda must he
interrupted as soon as the sound of a saman is heard.

What the author has said is extremely important. But we
cannot take it as a casual comment. Its implications are to be
seriously faced. And the implications are that we have got to
study the role of song and melody in the lives of the surviving
savages and try to understand, in the light of this, what appears
to be strange and obscure not only about the early Vedic songs.
but also about the later speculations on these.

"0 RV i.38. 14. o1 HIL i. 167-8.
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15. Cuanbocya UPANISAD

The Chandogya Upanisad, as appended to the Sama Veda,
has its special importance in being the earliest effort we possess
of a definite literary record, towards the theoretical understand-
ing of speech, song and melody. However, these were speech,
song and melody in the special senses in which the ancestors
of the authors of our text—that is the earlv Vedic peoples—
experienced them.

This point is important because it determines our funda-
mental approach to the Chandogya Upanisad.

The time-gap between the actual composition. of the early
Vedic songs and the Chandogya speculations on these must have
been enormous. Even on the most moderate estimate, it was
more than two thousand years. During this period, the ideas
and views of the Vedic peoples, like their social organisation,
changed fundamentally. The authors of the Upanisad were
living in an advanced stage of social development’ and held
sophisticated ~ spiritualistic views and philosophical ideas.
But it was very much different with their forefathers who actu-
ally composed these songs and melodies. They were living in
primitive society.” We cannot attribute to them any tendency
to abstract speculation, because the inaptitude for this of the
primitive peoples is well known.?* At the same time speech,
song and melody must have been playing a role in their lives
largely comparable to the one which these still play in the lives
of the surviving savages. It was a matter of concrete experience
and not of abstract speculation.

The same could not of course be a part of the living expe-
rience of the authors of the Upanisad. Yet its memory was not
entirely lost to them. It came down to them in an unbroken
continuity of oral tradition, the tenacity of which in the Vedic
culture is well known. In other words, in spite of being sophi-
sticated thinkers themselves and in spite of the fact that they
were thinking largely in their own terms, what the authors of
the Upanisad were trying to rationalise was but the memorv of
very archaic experiences.

It is this core of archaic experience that interests us most.

92 This remains to be argued by us in ch. viii.

%3 This remains to ‘be argued in ch. viii,
04 Briffault M ii. 503 ff.
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If we do not have a clear idea of it,-the speculations of the
Upanisad will appear.to us to be mysterious, even meaningless.

The Vedic songs, in their origin, were conceived by the
Vedic seers to have a special efficacy. The metres, the melodies
and even the very syllables and accentuations were imagined to be
invested with - tremendous magical power? This magical
power, though fantastically conceived, was originally an aid to
the real material power. However, this could not have been so
with the thinkers of the Upanisad: the context of the collective
life that alone could make it real being no longer there. The
only way they could try to rationalise the idea of the original
efficacy was to say that it was due to some secret spiritual
power. Thus the Sense of the original efficacy passed into its
opposite: that which was experienced as a material force was
eventually explained as some mysterious spiritual feeling.

This aspect of the later rationalisation does not interest us
.much. Yet we cannot entirely ignore the questlon of the sur-
vival of the sense of the efﬁcacy of the songs and melodies.

. .Social institutions rendered obsolete by economic progress find a
sanctuary in religion, which is of interest to the historian of humanity
just because it is a stratified repository of discarded practices and
discredited beliefs. Long after men have ceased in normal life
to do as their forefathers did, they cling to the belief that their pros-
perity depends in some way on the good-will of their ancestors.96

However, under the changed circumstances to which these
ancient beliefs and practices are brought forward, they acquire
a new function. They are no longer aids to intensify the collec-
tive emotion. They begin to be proclaimed as the ‘secret know-
ledge’ of the few, the possession of which makes them superior
over the rest. That is, in a society split up into classes, these
become ideological weapons for class-domination.

These terminologies are modern. But the evidence of the
Upanisad is quite clear on this point.

Upanisad meant ‘secret knowledge’ and this as contrasted
with the Vedas of the past which simply meant ‘knowledge.” That
this ‘secret knowledge’ was a monopoly of the ruling class—the
Ksatriyas or the kings—and further, was an important aid for.
their assuming and maintaining class-superiority, is a point

95 Probably the best known example is that of Tvastri killing
himself rather than the foe intended to be killed because of a wrong
accentuation in uttermg the spell.

98 Thomson SAGS i. 66.
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which the authors of the Upanisads quite proudly proclaimed.

We come across this in the course of the story of the five ques-
tions put forth by Pravahana Jaibali, ‘a friend of the kings’

(rajanya-bandhuh), to Svetaketu Aruneya. The story occurs

both in the Brihad Aranyaka and the Chandogya Upanisad and
we have referred to it in Chapter I, Section 20. When Gautama,

Svetaketu’s father went to the king’s palacé®” and begged of him

the answers to these questions, the king said:

As to what you have told me, O Gautama, this knowledge has never

yet come to Brahmanas before you; and therefore in all the worlds has
the rule belonged to the Ksatriya only.?8

This, to say the least, is a very startling admission. If the
knowledge in question was not known even to the Brahmanas,
the implication is that only the Ksatriyas or kings claimed the
monopoly of it. But much more startling than that was ancther
point in the statement: tasmad u sarvesu lokesu ksatra-
syaiva prasasanam abhut—it was because of the fact that the
Ksatriyas alone possessed this knowledge that they were the
rulers of all the worlds. In contemporary terminology this can
only mean that the Upanisad or secret knowledge was an ideo-
logical weapon of the ruling class. Yet the piece of knowledge
that the king eventually imparted, on closer analysis, is found
to be largely a mystified version of the primitive belief underly-
ing the fertility magic of the surviving savages.?

This gives us some idea of the nature of the speculations of
the Upanisadic sages on the archaic beliefs that came down to
them from their ancestors. ' ,

We may now return to the specific question of the Chan-
dogya Upanisad. The point to be noted is that the mystifica-
tion of the archaic experiences is not uniform throughout the
text. It was less so in the earlier chapters, of which the passage
under discussion forms part. \

The structure of the Chandogya Upanisad is .somewhat
peculiar. It is by no means a compact text discussing one
central theme. Rather, it is a body of loosely jointed or even
disjointed discussions of various subjects. The abruptness with
which these discussions begin and end gives us the impression
that these were originally like independent beads later strung
together without too strong a connecting thread.

97Ch Up v. 3. 6. ‘ 8 1b. v. 3. 7. .
99 This remains to be arguedby us in ch. v.
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But there is one distinct theme that runs through all the
sections of the first two chapters of the text. It is the theme
of speech, song and melody. After the close of the second
chapter, the Upanisad returns to this theme only occasionally
and that, too, in a rather casual manner.'”" This itself suggests
that the first two chapters of the Upanisad probably formed its
original core; the other chapters could have been later additions.
So the memory of the archaic experiences could be retained
there in a less distorted manner.

It will be objected that certain other chapters of the Upu-
nisad, too, have a running subject matter. It is concerning the
nature of the real self, a subject-matter usually looked at as
characteristic of the Upanisadic thinking as a whole. We find
this being discussed in the Chandogya Upanisad not cnly in a
comparatively larger number of places but also with greater
zeal and deeper interest.

This is true. Yet this other theme is neither distinctive of

the Chandogya Upanisad nor has it any relevance to the circum-

. stance of this Upanisad being appended to the Sema Veda. Be-

sides, the significance of the name Chandogya should not be

ignored. For though the names of the Upanisads do not neces-

sarily have any bearing on the theme discussed, yet the rele-

vance, where it exists, should not be overlooked. The name
Chandogya is derived from the word chandoga.

Chandoga means ‘chandas-singer,’ and chandas combines in itself the
meanings ‘magic-song,’ ‘sacred text’ and ‘metre.’” The fundamental
meaning of the word must be something like ‘rhythmical speech’;
it might be connected with the root chand, ‘to please, to satisfy, or
to cause to please.’191

If the authors of the text meant to discuss in it primarily the
questions concerning the nature of the real self, there is no
reason why they should have called it Chandogya. But if they
meant to discuss primarily the questions concerning the magic
songs, then the earlier chapters of the text formed its original
core and, as such, were older than the rest. It is no wonder.
therefore, that we should be able to understand these more
directly in the light of what is already known in general about
the primitive peoples.

WO R.g, iii. 12. 1; iii. 17. 3.
101 Winternitz HIL i. 168 n.
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16. DEsIRE AND SoONG

1t is not necessary for our purpose to try to explain all the
points discussed in these earlier chapters of the Upanisad. We
are’ going to concentrate, rather, on those topics that have a
direct bearing on the passage under consideration. For we -are
trying only to argue that far from being satirical, the strange
scene of the chanting dogs was meant to reveal what the authors
of the Upanisad really thought to be the essence of Vedic chant-
ing. , ,
Said the Chandogya Upanisad:'"*

The essence of a person is speech.

The essence of speech is the Rik (‘hymn’).

The essence of the Rik is the Saman (‘melody’).

The essence of the Saman is the Udgitha (‘loud chanting’).

That is, there is no speech which is not poetry, there is no
poetry which is not a melody and there is no melody that is not
chanted loudly—and all these are vitally related to human
existence.

The relationship between speech, poetry and song, as con-
ceived here, is, a persistent feature of ancient Vedic thought.
The Vedic theologians, however, conceive the relationship of melody
and stanza in such a way thai they say, the melody has originated
out of a stanza. The stanza (Rik) is, therefore, called the yomni.
that is, the womb, out of which the melody came forth.1"*

This has naturally appeared strange to the modern scholars''
because it is far from our current notions concerning the rela-
tion between poetry and melody. However, this will not appear
to us to be very strange if we try to understand it in the way -
in which we have tried to understand ‘the dogs’ of our passage,
that is, in the light of our knowledge of the primitive peoples.
The common speech of savages has a strongly marked rhythm and
a lilting melodic accent. In some languages the accent is so musie¢al, -
and so vital to the meaning, that when a song is composed the tune
is largely dictated by the natural melody of the spoken words.103
That is, the Riks, among the primitive peoples, are the yonis of
the Samans, or, there is no Rik which is not also a Saman, just
as there is no speech which is not also poetry (Rik).

Thus, the common speech of these savages is rhythmical, melo-

dic, fantastic to a degree which we associate only with poetry. And
if their common speech is poetical, their poetry is magical. The

1024 1, 2 103 Winternitz op,. ctt. i, 165.
104 b, 105 Thomson SAGS i. 439,
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only poetry they know is song, and their singing is nearly always
accompanied by some bodily action, designed to effect some change
in the external world—to impose illusion on reality.106

The last point brings us to another well known character-
istic of ancient Vedic singing. The songs were supposed to be
accompanied by well defined movements of hands.

When singing, the priests emphasize these various notes by
means of movements of the hands and- the fingers.107

Burnell,'® in his introduction to the Arseya Brahmana of .
the Sama Veda has tried to discuss this peculiarity of Vedic
chanting. Yet we are left to wonder at the mysterious meaning-
lessness of all the details, because serious efforts are not made
to understand these from the point of view of the gesticulations
as forming .an aspect of primitive speech.

Savages, like children, gesticulate when they talk. The function of
gesticulation is not merely to help others to understand. They gesti-
culate just as much when talking to themselves.... For us, speech
is primary, gesticulation secondary, but it does not follow that this
was so with our earliest ancestors.!09 ‘

But let us return to the Chandogya Upanisad. We have
seen that in ancient society, speech, poetry and music are in a
state of primordial complex, yet to be dissolved into the multi-
plicity of these collateral activities. That upon which the com-
plex thrives is of course magic: the illusory technique of pre-
senting the desired reality as if it were actually present. The:
core of magic is thus a desire—the desire that is meant to be
fulfilled fantastically. We do not, naturally, expect the authors
of the Chandogya Upanisad to know of any song that is not for
the purpose of fulfilling a desire, or, of a singer who is not at
the same time a procurer of desires.!’’ The desire is primarily
that of food, as in the case of our chanting dogs.

Then it (i.e., breath) sang out food for itself, for whatever food is
eaten is eaten by it. Hereon one is established.

Those gods said: ‘Of such extent, verily, is this universe as food.
You have sung it into your own possession. Give us an aftershare
in this food.

This occurs in the Brihad Aranyaka Upanisad.!'t But it
occurs there in the context of a story which is also to be found

106 1, i, 440. 107 Winternitz op. cit. i. 167.
108 xxviii, xli-xlviii. 109 Thomson SAGS i. 445-6.
110 Ch Up i. 2. 13: kaman agayati. 11j, 3, 17-8.
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in the Chandogya Upanisad.**? Deussen'!* conjectured that the
Brihad Aranyaka version of the story was older. But that is
doubtful. Udgitha being the central theme of the story, it is
particularly relevant to the "Chandogya Upanisad. Besides,
the idea of song for the purpose of fulfilling a desire
was definitely the persistent theme of the Chendogya Upanisad.
We shall quote a few examples:

An effective singer of desires, verily, indeed, becomes he who, know-
ing this thus, reverences the syllable as the Udgitha.114

Therefore an Udgitha-singer who knows this may say: ‘What desire
may I win for you by singing? For truly he is lord of the winning
of desires by singing, who, knowing this, sings the Saman—yea,
- sings the Saman!/115

‘Let me obtain immortality for the gods by singing’—thus should one
obtain with his singing. ‘Let me obtain oblation for the fathers by
singing, hope for men, grass and water for cattle, a heavenly world
for the sacrificer, food for myself (atman)’—one should sing the
Stotra carefully, meditating these things in mind.116

‘Which one is the Rik? Which one is the Saman?
Which,one is the Udgitha?’—Thus_ has there been a discussion.

The Rik is speech. The Saman is breath (prana).
The Udgitha is this syllable ‘Om.’

Verily, this is a pair—namely speech and breath, and also the Rik
and the Saman.

This pair is joined together in this syllable ‘Om.

Verily, when a pair come together, verily, the two procure each the
other’s desire.

A procurer of desires, verily, indeed, becomes he who, knowing this
thus, reverences the Udgitha as this syllable.

Verily, this syllable is assent; for whenever one assents to anything
he says simply ‘Om.

This, indeed, is fulﬁlrﬁent—that is, assent is.

A fulfiller of desires, verily, indeed, becomes he who, knowing this
thus, reverences the Udgitha as this syllable.117

Now then, the fulfilment of wishes.

One should reverence the following as places of refuge....

Finally, one should go unto himself and sing a Stotra, meditating
carefully upon his desire.

1uzj g, 13sUYV 69.
114§, 2, 14, 164, 7, 8,
116 ji, 22, 2. 17j, 1. 4-8.
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Truly the prospect is that the desire will be fulfilled for him, desir-
ing which he may sing a Stotra—yea, desiring which he may sing a
Stotra!!s

If the authors of the Upanisad actually thought all these
then our, modern scholars have obviously no right to think that
the dogs of our passage, since their song \yas meant only to ful-
fil the desire for food, were just mocking at the Vedic priests.
On the contrary, the point is, however much removed these
authors were from their own ancestors, they were still looking
at the magical efficacy of the songs largely in the manner in
which their ancestors did. That is why, they did not know of
any song that was not for the purpose of fulfilling a desire.

This desire was primarily that of food. But it could as
well have been the desire for making rain, multiplying the cattle
or kindling the fire. We shall quote a few examples:

The preceding wind is a Himkara.

A cloud is formed—that is a Prastava.

It rains—that is an Udgitha.

"It lightens, it thunders—that is a Pratihara.

1t lifts—that is a Nidhana.

It rains for him, indeed he causes it to rain, who. knowing this thus.
reverences a five-fold Saman in a rainstorm.!!%

Himkara, Prastava, etc., we have scen, were the five divi-
sions of the five-fold Seman. The point to be noted is that the
underlying belief in the rain-making magic is still preserved in
its purity among the surviving savages. What follows is an
example of the belief in the magical efficacy of the Saman for
tulfilling the desire for the increase of cattle.

In animals one should reverence a five-fold Saman.

Gecats are a Himkara.

Sheep are a Prastava.

Cows are an Udgitha.

Horses are a Pratihara.

Man is a Nidhana.

Animals come into his possession, he becomes rich in animals, who.
knowing this thus, reverences a five-fold Saman in animals.1="

There is obviously an element of arbitrariness in this piece of
speculation. Being later speculations on the archaic experi-
ences these were bound to be often arbitrary. But that is not our
point. What we are concerned with is the ancient belief under-
lying the speculation.

18§ 3.8, 12. uY i, 3. 12004i, 6.
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More examples arc not necessary. Winternitz has already
drawn our attention to the ritual book of the Sama Vedu,
‘which is a regular hand-book of magic, in which the employ-
ment of various Samans for magic purposes is taught.” How-
ever, what our scholar did not explicitly say is that such employ-
ment of the Samans for magical purposes could not have heen
mere inventions of the Vedic priests. The authors of such texts
were only trying to rationalise the belicfs that came down to
them from their own ancestors.

17. SpekcH, MEIRE anp MAGIC

One obvious reason why the scene of the singing dogs has
so easily been taken to be a satirical one is that-the idea of
singing for the sake of food has appeared to our refined scholars
to be very crude. It is crude. However, where they err is in
taking the ancestors of the authors of the .Upanisad to be
refined people which they were not. They were rather hungry
savages frightened of starvation, death, extinction. That is why,
speech, metre, song, melody—everything was imagined by them
to have the magical efficacy of obtaining food.

The Brihad Aranyaka -Upanisad®' tells the following story
of the birth of speech:

In the beginning nothing whatsoever was here. This (world) was
covered over with death, with hunger—for hunger is death.

He desired: ‘Would that a second self of me were produced!” He—
death, hunger—by mind copulated with speech (wak). That which
was the semen, became the year. Previous to that there was no yea:.
He bore him for a time as long as a year. After that long time he
brought him forth, When he was born, Death opened his mouth
on him. He cried ‘bhan! That, indeed became speech.

He bethought himself: ‘Verily, it I attack him, I shall make the less
food for myself. With that speech, with that self he brought forth
this whole world, whatsoever exists here: the hymns (rik), the
formulas (yajus), the chants (saman), the metres (chanda), the
rituals (yajna), men, cattle.

Whatever he brought forth, that he began to eat. Verily, he eats
(ad) everything: that is the aditi-nature of Aditi. He who knows
thus the aditi-nature of Aditi, becomes an eater of everything here;
everything becomes food for him.

So the authors of the Upanisads were not after all so touchy
about the crude idea of food. The same Upanisad declared:
This whole world, verily, is just food and the eater of food.122

14,2 1, 4, 5. 122 4. 8. e
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And again:

He who knows the support of the Saman is indeed supported. Voice,
verily, is its support, for when supported on voice the breath sings.
But some say it is supported on food.12¢ :

What deserves specially to be noted is that in spite of all
the mystifications and obscurities in these statements, the original
connection of speech and food was not entirely forgotten.
Speech, like melody, was conceived magically to be an aid to
obtain food. It was this magical efficacy of speech which the
authors of the Chandogya Upanisad, too, were trying to ration-
alise in various ways.
Speech yields milk—that is, the milk of speech itself—for him, he
becomes rich in food, an eater of food, who knows thus this mystic
meaning (upanisad) of the samans—yea, who knows the mystic
meaning!124

It was not an isolated thought in the Chandogya Upanisad.
It occurred again and again. Thus,
Speech yields milk—that is, the milk of speech itself—for him, he
becomes rich in food, an eater of food, who, knowing this thus,
reverence a seven-fold Saman in speech.12?
Again,
Speech yields milk—that is the milk of speech itself—for him, he
becomes rich in food, an eater of food, who knows and reverences
these syllables of the Udgitha thus: ud, gi, tha.l2®

However, the authors of the Chandogya Upanisad made it
quite clear that the speech they were speaking of was not the
common speech. Rather, it was the accentuated speech of the
savages, and, therefore, metrical. As a matter of fact, there was
to them no speech (vak) which was not in metres (chandas).
As is only to be expected, the chandas or metres were conceived
to have the same original function. Said the Chandogya
Upanisad:
Verily, the gods, when they were afraid of death, took refuge in the
three-fold knowledge (i.e., the three Vedas). They covered (accha-
dayan) themselves with metres. Because they covered themselves
with these, therefore, the metres are called chandas.127

So the gods—i.e., the forefathers of the Vedic peoples—were
afraid of death. The Brihad Aranyaka Upanisad'*® already told
us that death meant hunger. They took shelter under the chan-

123§, 3, 21. 124413, 4,
125 §j, 8. 3. 126§ 3. 7.
12744, 2, 128§ 2 1.
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das or the metres. There was obviously only one way in which
the chandas could offer shelter to the gods against hunger and
extinction. It was by opening the sources of food. That is, the
metres, too, were once connected with the activity of obtaining
food.

We find the memory of this lingering in the later Vedic
texts in .various ways. The better known of the early Vedic
metres were Gayatri, Usnih, Brihati, Pankti, etc. And the Aita-
reya Brahmana said:

Gayatri verses should he use as the invitatory and offering verses
of the Swistakrit, who desires brilliance or splendour; the Gayatri is
brilliance and splendour; brilliant and.resplendent does he become
who knowing thus uses Gayatri verses. Usnih verses should he use
who desires life; the Usnih is life; he lives all his days who knowing
thus uses Usnih verses. Anustubh verses should he use who desires
the heaven..... Brihati verses should he use who ‘desires pros-
perity and glory; the Brihati is prosperity and glory among the
metres; verily, prosperity and glory he places in himself who know-
ing thus uses Erihati verses. Fankti verses should he use who
desires the sacrifice.... Tristubh verses should Le use who desires
streng.h; the Tristubh is force, power, and strength; possessed of
force, power and strength does he become who knowing thus uses
Tristubh verses. Jagati verses should he use who desires ‘cattle;
cattle are connected with Jagati; he becomes possessed of cattle who
knowing thus uses Jagati verses. Viraj verses should he use who
desires proper food; the Viraj is food; therefore he who here has
most food is most glorious in the world; that is why the Viraj has
its name (the glorious).129

Many more passages like this may be easily found in the
Vedic literatures. But it is not necessary to quote many. The
point is that the chandas, like the vak and the saman, were
meant to fulfil some desire, however, arbitrary might have been
the connection in these later speculations between the particular
ghandas and the particular desire it meant to fulfil. That is,
the chandas, too, were conceived to have magical efficacy. So
our chanting dogs were not very far from the real Vedic path

in designing a song specifically meant to fulfil a desire.

18. Sonxc 1N THE Ric VEDA.

That the chanting dogs of the Chandogya Upanisad were
strictly following the original Vedic path—that, in other words,
the scéne depicted before Baka Dalbhya was designed to re-
- present the ancient wisdom of the Vedic sages,—is further evi-
denced by an analysis of the role of songs in the Rig Veda.

120 Keith RVB 110.
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In the sixth mandala of the Rig Veda we find the following
addressed to Indra:

—Then take thy seat with us amidst the gana and'sing that we may
obtain food,—we who are singing.¥®

Gana meant ithe group, and we shall see in the next chapter,
that it meant specifically the collectivity characteristic of
the tribal society. So the early Vedic poets, themselves living
in ganas, wanted food. For the purpose of obtaining it, how-
ever, they were singing a collective song. And they were re-
questing Indra to join the chorus. This is most remarkable, be-
cause this is precisely what our chanting dogs of the Chandogya
Upanisad said and did: ¢nnam no bhagavan agayatu asanayam
va ili. .

By common acceptance the oldest stratum of the Rig Veda
embodies the mandalas from the second to the seventh. As is to
be expected, we find the idea of song-for-the-sake-of-food re-
peatedly occurring in these portions. Following are some
examples:

(O Agni!') thou with those songs bring the wedalth attended with
food: we shall serve thee with our service.!!

That Indra inspired and fulfilled the desires of the Angirasas cuv-
pressed in songs. for food.1#2

Through yajna the seers with desire got the cows with songs from
the giver of water (Indra); sitting together with harmonious tunes
they attained wealth, wishing to protect the cows in praise ot
Indra.

1

The singers go reund thee (Indra) telling abeout food-in all seasons:
they sing like the sama-singers in both the metres Gayatri and
Tristubh and please the hearer.134

Agni increased much with the songs of the singers.t!#5

W vi, 40, 1. B 6 1.
1324i. 20. 5. E i 210 5.
i, 43, 1. ’ WA il 5. 2,
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The Agni Vaisvanara, being realised as 'such in mind, we invoke
with songs in the yajna, being desirous of food and wealth, He is
bountiful, with a chariot he comes to the places of yajna.':t

And so on. Many more passages like these may be uoted
{rom the older stratum of the Rig Veda. In all these we find the
song to be invariably a group-song and also meant to fulfil an
essentially materialistic desire,—usually the desire for food.

It is interesting to note that in spite of all the changes that
took place in the lives of the Vedic peoples during the long
period that separated the earliest stratum of the Rig Veda from
its latest stratum, the idea of the song-for-the-sake-of-food did
not disappear. Presumably, the memory of the magical efficacy
of the songs were carried forward to the poets of later times,
and they tried to echo it, though sometimes with modifications
characteristic of their times.

Following are some examples from the later stratum of the
Rig Veda:

The havih offering placed on the kusa-grass and the songs make
thee (the Asvinas) conte to us wwith food in accordance with our
wish,137

Moreover, O Asvins, the rain-givers, the song of thy shining body
nourishes us in the house sprinkled with these types of kusa-grass:
it gives us rein and gladdens man by thy gifts., as the cow gives
milk. 13

O Maruts, this panegyric is for thee; this song came to us who
respect thee and melt thee (to charity), that we may know the
food, as the spoils of victory, and meant for the (nourishment of
the) body.139 i

This last hymn occurs four times in the first mandala of the
Rig Veda. Obviously, great importance was attached to it. Of
" course we find in this the old magic-motive being largely mixed
up with the new prayer-motive. The explanation is presumably
to be found in the circumstance that it was a product of later
times, i.e., of altered social conditions. What is significant,
however, is that the magic-motive did not fully disappear even

186 iii, 26, 1. Wi 11
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from the latest stratum of the Vedic compositions. Song was
still looked upon as the fulfiller of some desire. Sayana, in his
commentary on the hymn quoted last, made this point quite
clear: Having addressed the panegyric to Maruta, a wish is
expressed for the desired object.

What deserves specially to be noted again is the starkly
materialistic character of the wish involved. There is nothing in
it of the nature of spiritual values—of heavenly bliss or of libera-
tion (moksa). It is simply a desire for food and the food is
simply meant for the nourishment of the body.

This is obviously the instinctive materialism, or, proto-mate-
rialism of the primitive peoples and even the later Vedic poets
were yet to outgrow it. We come across the same instinctive
materialism among the chanting dogs of our Upanisadic pass-
age. By placing the highest value on the material means of
subsistence,—by singing only of food and of eating and of drink-
ing,—these chanting dogs were, again, sticking strictly to the
original Vedic path.

We shall, in Chapter VIII, return to discuss the question of
the instinctive materialism of the early Vedic outlook. Mean-
while, it is interesting to observe that from the standpoint of

_ this instinctive materialism, the Vedic outlook, in its original form,
was surprisingly similar to the Lokayatika one.

19. FoLx CuLTurRE AND VEDIC CULTURE

We now propose to understand the peculiarity of the Vedic
culture in its original form from a very unconventional point of
view, that is, from the point of view of the folk-culture still sur-
viving in our country. ,

We have previously argued, in connection with the totemic
survivals, that our backward peoples, because of their stunted
development, still exemplify in many ways the beliefs and prac-
tices of the early ancestors of the Vedic peoples. There is
nothing mysterious about it. These early ancestors were them-
selves backward people.

We are now going to argue that because of the same or
similar reason, certain elements of our folk-culture méy have
some light to throw upon the earlier phases of the Vedic culture,
upon ‘which the authors of the Upanisads were speculating,
though in their own way.

We shall confine ourselves to the questions of poetry and
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song, because that will be specially relevant for our present
argument.

To the Upanisadic thinkers, a song was invariably for the
purpose of fulfilling a desire and a singer was but a procurer of
desires. This was so, because the fulfilment of some desire was
the essence of the songs as experienced by their early ancestors.
We shall now proceed to see how the same belief underlies the
vratas of Bengal. These are folk-rituals, often seasonal, performed
more particularly by peasant women.

We are indebted to Abanindranath Tagore for his remark-
able monograph on the Vratas of Bengal.1® We shall broadly
follow here his treatment of the subject, avoiding it only on points
where his idealistic preoccupations have obscured the subject.

The nucleus of a vrata is a desire.!41 Clustering round it are
rhyme, riddle, song, dance and even pictorical representations
called the alpanas. All these are meant to represent the desire
as if it were already fulfilled. As Abanindranath has put it:

A vrata is just a desire. We see it represented in the pictures; listen
to its echo in the songs and the rhymes, witness its reactions in the
dramas and dances; in short, the vratas are but desires as sung, the
painted desires, desires as moving and living. 142

All this is clearly magic. That is, it would be a mistake to
call them religious. Abanindranath!#® has repeatedly said that the
vratas are neither prayers nor propitiations. The attitude undet-
lying the performance ‘of a vrata is essentially an active one. It
is not the attitude of prostrating oneself before the gods and
begging some favour of them. It is rather the attitude of fulfilling
the desire through certain definite actions. In fact the concept of
the other world or heaven is alien to the vratas. Of course, some
of the vratas, as we find them today, are but religious hotch-
potches. But, as Abanindranath has insisted, these are either
cunning devices of recent origin or just contaminations with later
ideas.’#* In any case, these are .not genuine vratas. The really
genuine ones, as he poetically says, are ‘attuned to the music of
the earth.145

One element of the vrata is that it must be done collectively,
by a number of persons participating in the same desire. The
desire of an individual and the actions designed to fulfil it cannot

140 BV (B). Quotations to follow are free renderings.
141 Jp. 1. 142 Ib, 58.
143 Ip. .11, 144 1b, 7. 145 [p,
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constitute a vrata. It becomes a vrata only when a number of
persons cooperate to produce the same effect.

It may be possible for-an individual to perform a dance but not a
drama. Similarly, it may be possible for an individual to pray and
propitiate; but not to perform a wvrata. Both prayer and vrata are
designed to fulfil the desires. However, the first is confined to the
individual and it culminates in begging for the desire to be fulfilled;
the latter is essentially collective and it ends in actually fulfilling
the desire.146

The peasants of Bengal perform the vasu dhara vrata.!*" It
is during the mid-summer drought, when, as the vrata-rhymes
describe it, ‘the Ganga is sunken and the sky but a heap of ashes.’
Naturally, the vrata is designed to fulfil the desire for rain, for
plenty of water. The peasants sing. They sing of the shower and
in the song they see the scorched earth submerged and the
children swimming merrily. And they also act. They create
the rain. They hang a jar on the tree, fill it with water and bore
holes in it. The jar is the cloud. Water drips from it. It rains.
That is how they enact in fantasy, the fulfilment of the desired
reality.

We shall confine ourselves to the role of the songs as forming
part of these rituals.

The question is: Do the songs in this vasu dhara vrata—the
songs in which the desire for rain is represented as if it were
actually fulfilled—really create rain? Obviously not. Never-
theless, these songs are not futile. For the midsummer drought
is long and appalling; it is by far the severest trial in the lives
of our peasants. And the sight of rain which they see in the songs,
—of land submerged and children swimming merrily—though
not a ‘material reality’ is certainly a ‘psychological reality’.1#® That
is, the songs assure the peasants and lcud them to overcome the
feeling of helplessness before a hostile nature. This is how magic,
though an illusory technique, is an aid to the real technique.

The early ancestors of the Vedic peoples, too, sang their
songs. And these songs were meant to fulfil their desires. And
it helped them to survive: the songs saved the gods from hunger
and extinction, the chandas offered them the shelter. So when
the dogs of our Upanisadic passage were hungry like these early
gods, they wanted to have a song. It was a song for the sake of

M6 Jb. 11. 147 Ib, 57. :

148 The terminology is Freudian, though Freud himself (Totem
& Taboo) was far from a materialistic understanding of primitive
magic.



THE CHANTING DOGS 115

food. Their behaviour, therefore, was not very much different
from that of the peasants of Bengal who still perform the vasu
dhara and other vratas.

Of course, these peasants are not primitive people. How in
their cultural life this primitive element still survives as a living
force is, naturally, a complex question. We shall raise it in the
next chapter. Meanwhile, we may note the remarkable point to
which we have already arrived. The Lokayata tradition has an
unexpected light to throw on the obscurities of the Vedic tradi-
tion. For Lokayata, as we have seen, meant the beliefs and ideas
of the people, the crude mob, as Samkara contemptuously called
them. It was, in short, another name for folk culture.

But Lokayata also meant the this-worldly outlook,—proto-
materialism, as we have called it. And it has indeed been remark-
able of Abanindranath Tagore to have drawn our -attention to
the fact that the early Vedic songs resemble the vrata-songs

“from this point of view, too. The vratas, he has rightly said, could
not have been derived from the Vedas; the two were aspects of
two distinct cultures. So he has attributed the vratas to the pre-
Aryans. Yet the vrata-songs are remarkably similar to the Vedic
songs:

The world with which both the Aryans and the pre-Aryans concerned
themselves was this earth in which they were -actually born. The
desires of both were to have in this very earth wealth, crop, luck,
health, longevity and other essentially this-worldly objects. This

is obvious from the nature of the desires underlying the songs of
both.1498

How do we account for this remarkable similarity?
Abanindranath has really suggested the method to answer the
question. For he has actually proposed to understand the
peasant vratas by appealing to the knowledge about the American
aborigines.'?® If this be valid and if, further, the similarities
between the vrata-songs and the early Vedic songs be really
fundamental, then the obvious implication is that we may try
to understand the obscurities about the latter, too, in the light
of the knowledge of comparative anthropology. Unfortunately,
Abanindranath himself has not faced the full implication of this
argument. Nevertheless, we may follow him closely for there
are other interesting points to recover from his observations.

How old are the vratas? According to Abanindranath, these

149 Tagore op. cit. 6. o Ih, 21 ff
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are old—very old in fact—certainly older than the Puranas's! and
may even be older than the Vedas.!5* Yet the vratas were distinct
from the Vedas, in spite of all the similarities that we may observe
between them. The desires behind the Vedic songs were
characteristically masculine while those behind the vrata songs
are characteristically feminine:

The desires of the male and the desires of the female,—the Vedic
rituals were of the men, the vratas of the women,—that is all the
difference between the two.133

This is significant. However, there is another difference
between the nature of the two which, though equally significant,
has not been emphasised by our author. Both were designed to
fulfil certain desires—the desire for plenty and for security; yet
the objects meant to ensure these were not of the same nature.

The Vedic singers dreamt of cattle and more cattle:

The principal means of livelihood to the Vedic Indian was cattle-
breeding. His great desire was to possess large herds; and in the
numerous prayers for protection, health, and prosperity, cattle are
nearly always mentioned first.154

But the women performing the vratas in our villages are
primarily concerned with the crop. In fact, the largest majority
of the vratas are, directly or indirectly, based on the desire for
the success of the agricultural operations. Agriculture, by con-
trast, had only a secondary importance in the lives—and there-
fore also in the songs and rituals—of the Vedic peoples: ‘at the
time of the hymns agriculture as yet played only a small part.”13%
Assuming, therefore, that the vratas were pre-Aryan in origin we
may conclude that the culture of these pre-Aryans was basically
characterised by the agricultural elements which were the affairs
of the women.

Had the pastoral economy of the Vedic peoples anything
to do with their characteristically masculine ideas? Had the
agricultural economy of the pre-Aryans anything to do with their
pronouncedly feminine ideas? We shall see more of these later.
For the present we may remember that we have come across this
same fundamental difference while considering the vamacari
ideas in the previous chapter: the ritual sexuality of the Lokaya-
tikas formed part of the matriarchal-agricultural context while

151 Ib, 6. 152 Ib, 9. 153 Ib. 6.
154 Macdonell HSL 166. 155 Winternitz HIL i. 64.
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in the Vedic literatures it belonged to the pastoral-patriarchal
context.

20. RecapITULATION

To recapitulate: The chanting dogs were no more real dogs
than their performance was really a satire on the Vedic priests.
They were just primitive people and their performance was
meant to impart the knowledge of Vedic chanting to a certain
person called Baka Dalbhya.

The Chandogya Upanisad said:

Baka Dalbhya knew it. He became the Udgitha-singer of the
people of Naimisa. He used to sing to them their desires.156
We are, of course, not told whether the scene of the chanting
dogs he was made to witness gave him this wisdom. Perhaps
it did. For the knowledge in question was that of singing the
desires. And what he was made to witness was nothing but this.
This is how we have tried to explain, in broad outlines, an
apparently obscure passage of the Chandogya Upanisad. Our
argument has been that what is obscure in our ancient literatures
may be the survival of very archaic belief and as such can
possibly be understood in the light of what is already known in
general about the surviving primitive peop]es The general
principle on which this argument is based is that these com-
munities of the surviving primitive peoples ‘reflect the spiritual
conduct of our ancestors thousands of times removed.’?»

21. GENERAL PRINCIPLE

This principle was first scientifically formulated by Morgan
He spent the greater part of his life among the American abori-
gines. His study of them ‘is a pioneer work of field anthropology
and a masterpiece of its kind.?* And it was on the basis of
this that he reconstructed ‘the prehistoric foundation of our
written history in its main features.”'*"

He observed that all the primitive peoples were not living
in the same stage of social development.

As it is undeniable that portions of the human family have
existed in a state of Savagery, other portions in a state of Barbarism,

166, 2, 13. 157 Morgan AS epigraph.
158 Thomson SAGS i. 87. 150 Engels OF 10,
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and still other portions in a state of Civilization, it seems equally so
that these three distinct conditions are connected with each other in
a natural as well as necessary sequence of progress. Moreover, that
this sequence has been historically true of the entire human family,
up to the status attained by each branch respectively, is rendered
probable by the conditions under which all progress occurs, and by
the known advancement of several branches of the family through
two or more of these conditions.160

Therefore,

The remote ancestors of the " Aryan nations presumptively
passed through an experience similar to that of existing barbarous
and savage tribes. Though the experience of these nations embodies
all the information necessary to illustrate the periods of civilization,
both ancient and modern, together with a part of that in the later
period of barbarism, their anterior experience must be deduced, in
the main, from the traceable connection between the elements of
their existing institutions and inventions, and similar elements still
preserved in those of savage and barbarous tribes.161

Concluded Morgan:

In studying the condition of tribes and nations in these several
ethnical periods we are dealing, substantially, with the ancient
history and condition of our own remote ancestors.162 .

Morgan argued this in 1877. Since then, immense progress
has been registered in the field of archzology, creating greater
possibilities of reconstructing the pre-historic foundation of
written history. Yet, this progress has not minimised the in:-
portance of Morgan’s argument.

Archaology deals with the material remains of the extinct
man. But it does not directly tell us anything about their social
organisation, nor about their beliefs and ideas. This gap may
be filled up by ethnology.

Since Morgan’s time, new materials have also been collected
in the field of ethnology, necessitating, as we shall see, modifica-
tions of some of Morgan’s conclusions. But his basic argument
remains valid. Unfortunately, however, full advantage of this
has not been taken by our modern scholars of pre-history. ‘

Thomson has argued in defence of this comparative method.
He has also provided the necessary caution.

Childe asks whether we should assume that,

.. because the economic and material culture of these tribes has
been arrested at a stage of development Europeans passed through
-some. ten thousand years ago, their mental development stopped
dead at the same point?

160 Morgan AS 3. Italics added.
161 1p, 7-8. 162 b, 18. Italics added.
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Thomson agrees that the answer should be in the negative.
But he adds that the ‘problem cannot be left there.’

It is true that the institutions of these modern tribes have
continued to develop, but these have developed

only in directions determined by the prevailing mode of production.
Phis is the key to the problem. If, for example, we examine the
Australian forms of totemism, exogamy, and initiation, and compare
them with similar institutions elsewhere, we find that they are ex-
traordinarily elaborate, pointing to a long period of development.
But these are all institutions characteristic of a simple hunting eco-
nomy. In other words, just as the economic development of these
tribes is stunted, so their culture is ingrown. And consequently,
while we cannot expect to find such institutions in paleeolithic Eu-
;‘ope 11{}1d the same form, we are likely to find them there in some
orm.

Besides, there are the questions of special features resulting
from external influences.

It must never be forgotten that the primitive peoples surviving today
are known to us only to the extent that they have been penetrated
by our own traders, missionaries, government officials, and ethno-
logists. In some cases they have been converted outright into pro-
letarians, like the Bantus in the South African goldfields; in others
their native institutions have been arbitrarily stabilised as an instru-
ment of indirect rule by the British Colonial Office. Such cultures
must of necessity present special features due to the abrupt nature
of their contacts—features which can only be explained after a
methodical analysis of the effects of capitalist exploitation.164

Concluded Thomson:

With these reservations the comparative method is an instrument of
which we can and must avail ourselves if we are intent on the ad-
vancement of our subject.165

Morgan, like Marx, is thought of as outmoded and con-
'sequently discarded. But it is not necessary for us to enter into
the general question of how far his observations still remain
valid. Thomson has already discussed the point and, in fact,
with more competence than any other known to us. He has
also indicated where and how, because of evidences gathered
by subsequent anthropological work, Morgan’s conclusions
are in need of modification. It may therefore be useful for
readers, before relying too exclusively upon the critics of Morgan,
to go through Thomson’s criticism of them.

However, we may mention here one special point about
Thomson’s reply to the critics of Morgan. Such criticisms are

163 Thomson SAGS i 34-5.
161 1b, i, 35-6. 165 Ib, i. 36.



120 LOKAYATA

not always the results of the objective evidences. There is often
something more than this. It is the general resistance of our
academic world to his findings.

For, just as a modern scientist studying the primitive peo-
ples is but a civilized man, ‘the historian of the past is a citizen
of the present.16 That is, the ideas, beliefs and values of
contemporary society are very much likely to influence the basic
outlook of both the scientist and the historian, though not neces-
sarily consciously. Therefore, not only the primitive view of
life was relative to the primitive society, but also our view of
the primitive life has the distinct possibility of being relative to
our society. We live on private property, we have our values
of morality and we are accustomed only to patrilineal descent.
Saturated as our general outlook is by all these, we are often
likely to see them even where they do not really exist.

The professed objectivity of the social scientists and the his-
torians, therefore, if taken in an absolute sense, will only be an
illusion, This does not mean that there cannot be degrees of
objectivity. But the degree of objectivity will depend upon the
capacity to criticise our own preoccupitions. Thus a champion of
the status quo will have a lesser chance of understanding the
primitive peoples or the conditions of our own remote ancestors
compared, for example, to a socialist, who is a critic of the
status quo.

This brings us to what Marx'? called ‘a certain judicial
blindness.’

Even the best minds absolutely fail to see—on principle, owing
to a certain judicial blindness—things which lie in front of their
noses. Later, when the moment has arrived, one is surprised to
find traces everywhere of what one has failed to see. The first reac-
tion against the French Revolution and the Enlightenment bound up
with it was naturally to see everything as medieval, romantic; even
people like Grimm are not free from this. The second reaction is
to look beyond the Middle Ages into the primitive age of every
nation, and that corresponds to the socialist tendency, although those
learned men have no idea that they have any connection with it.
Then they are surprised to find what is newest in what is oldest—
even equalitarians, to a degree which would have made Proudhon
shudder.

To show how much we all labour under this judicial blindness:
Right in my own neighbourhood, on the Hunsriicken, the old Germa-
nic system survived up till the last few years. I now remember my
father talking to me about it from a lawyer’s point of
view! Another proof: Just as the geologists, even the best, like
Cuvier, have expounded certain facts in a completely distorted way,

6% Thomson AA 2. 157 Marx & Engels SC 242.
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so philologists of the calibre of a Grimm mistranslatéd the simp_lest
Latin sentences because they were under the influence of Moser
(who, I remember, was enchanted that ‘liberty’ never existed among
the Germans but that ‘the air makes the serf’) and others. For
example, the well-known passage in Tacitus: Arva per annos mutant
et superest ager, which means: they exchange the fields, arva, (by
lot, hence sortes in all the later Leges Barbarum) and common laqd
(ager as ager publicus contrasted with arva) remains over—Is
translated by Grimm, etc: they cultivate fresh fields every year and
still there is always (uncultivated) land left over!

We shall have, in course of our study, repeated occasions to
realise the profound significance of what Marx meant by “finding
what is newest in what is oldest.” But at the moment the question
of the judicial blindness only. We shall have plenty of exam-
ples of this, too, in the modern works on our ancient culture. We
may mention here only a few interesting examples.

The Mahabharata'®® described a people called the Vahikas,
In this context the epic said:

Therefore, their sister’'s sons rather than their own sons become their
3uccessors, . '

We have here obviously a reference to the indirect matri-
lineal succession, as is still exemplified by the Khasis and the
Iroquois. But the medieval commentator Nilakantha explained
it as follows:

Since they produce their children in the womb of their sisters rather
than in their wives, their sister’s sons succeed them.

We cannot obviously expect Nilakantha to interprer this
indirect matrilineal succession on the basis of the comparative
method. But we expect him not to make such grotesque inven-
tions and impose these on the ancient text. However, he had to
do it. Because he was trying to understand the mode of suc-
cession described in the text on the basis of the only mode
known to him and accepted by his society: succession can only
be from the father to the son and as such, since among the
Vahikas the sister’s sons are the successors, they must have some-
how or other been real sons as well, though born in the womb
of the sisters. That is, he was suffering from a judicial blindness.
But have the modern scholars, who are evidently better situated
than Nilakantha as far as the availability of the ethnological
data are concerned, shown a greater freedom from this judicial
blindness? Unfortunatelyv not. ¥e may mention only one
example here.

168 Karnaparve xxxiv. 119.
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In the Chandogya Upanisad'®® we find a village referred to
as the Ibhya-grama, the village of the Ibhyas. Ibha means ele-
phant; therefore ibhya literally means the descendant of the
elephant. From the point of view of totemism, the clearest im-
plication is that the villagers were the descendants of the ele-
phant-clan. People belonging to the elephant-clan were quite
well known in ancient India; we find the Ibhyas being mentioned
in the Rig Veda’™ as well as in the ancient Buddhistic litera-
ture.l” Presumably they were still in a backward stage during
the time of the Upanisad, for in the story of the Chandogya
Upanisad'™ we find them treated as degraded people. The.
same sense of degradation is to be found in the reference to the
Ibhyas as a low caste in the fifth Asoka edict.™

However, this straightforward reaning has escaped the
traditional commentators of the Upanisad as well as the modern
scholars. Samkaral™ tried to interpret the name Ibhya to mean
the elephant-riders and he showed considerable grammatical
ingenuity for the purpose. We understand his difficulty. The
concept of totemism was not available to him. However, the
persistent misinterpretation of the name which we come across in
the writings of the modern scholars cannot be understood except
as instances of what we are trying to characterise as ‘judicial
blindness.” Here are a few examples. Geldner'?™ has taken it
to mean vassals rich enough to maintain elephants, Radhakri-
shnan!? has followed him and rendered Ibhya-grama as ‘village
of the possessor of elephants” Hume!”* dropped the elephants
altogether and took Ibhya-grama simply to mean °‘village of
a rich man.’

This is how the ancient texts are misunderstood if inter-
preted from the point of view of our contemporary notions and
preoccupations. Therefore, the proper method should be to
try to understand these in the light of what is already known
in general about the primitive peoples surviving today.

Thus alone can we hope to reconstruct our past.

169§, 10. 1.

170§, 65. 7. 171 Ambattha Sutta.
1721, 10. 173 Kosambi ISIH 102.
174 On Ch Up i. 10. 1. 17% Kosambi ISIH 102.
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CHAPTER THREE

GANAPATI

STUDIES IN TRIBAL HERITAGE
!

Lokayata, as implied by the name itself, had been the
world-outlook of the people. Therefore, it is only logical for us
to begin with an enquiry into the history of the Indian people.
To be fruitful, this enquiry has to take into account two factors:
uneven development and tribal survival

The scheduled tribes form a considerable section of the total popu-
lation of India. According to the Census of 1951 they number 19.1

million. Out of every 1000 Indians, 54 belong.to the tribal com-
munity.! .

Again,

The tribal peoples live in different economic stages ranging from
food-gathering and hunting through shifting cultivation to settled
plough cultivation. The Birhor, Korua and Hill Maria depend on
food gathering and hunting for their livelihood. The Baiga, Pauri
(hill) Bhuiyan, Juang and Kutia Kandh are shifting cultivators. The
Munda, Santal and Oraon depend primarily on permanent plough
_ cultivation for their living. The Naga have developed a system of
terraced cultivation with elaborate means of irrigation by aqueducts.

In social organisation also there is a wide range of variation from
tribe to tribe. The matriarchal Garo and Khasi co-exist with the
patriarchal Munda, Santal and other tribes in India. Some tribes
like the Onge go about practically naked, whereas tribes like the
Bhuiyan -and the Gond have regular dresses.2

This is uneven development. And one of the basic points
that we are going to argue in this chapter is that this uneven
development had been a very important feature of Indian social
history from remote antiquity. India witnessed the rise of the
State in the Indus Valley at least five thousand years ago. This
must have been on the ruins of the tribal organisations, though
our historians are vet to tell us exactly how the process operated.

TA 99. 2 Ib. 24-5.
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At the same time the tribes persisted by the side of the early
states, as they have persisted throughout Indian history and as
they do even today. Obviously, we cannot overlook the tribes
and yet hope to understand the history of the Indian peoples.
Unfortunately, however, our historians have largely ignored the
tribes. '

Referring to the Indian tribes, Guha,* one of our eminent
contemporary anthropologists, has said that ‘there can be no
doubt that India’s civilization, as it stands today, has been en-
riched by the gift of many traits which it received from them.’
As we shall see, such gifts of traits were, moreover, usually the
survivals of the tribal past of the civilized peoples themselves.*
That is, these were not necessarily borrowed or adapted from
their tribal neighbours, as our scholars are so fond of thinking.?

This brings us to the second point of our argument in this
chapter. We are going to argue that because of reasons which
need to be carefully investigated into, tribal elements have
always strongly survived in the social fabric, and therefore also
in the beliefs and ideas, of the Indian masses—that is, even bi
those that have left the tribal stage behind. So we cannot ignore
the tribal survivals and yet hope to understand the cultural
history of India. Unfortunately, however, our historians have
not paid sufficient attention to this question of tribal survivals.*

. 1. Wuy GANAPATI ?

There are many difficulties in trying to plunge directly into
questions of social history of India, particularly of the ancient
period. As is well known, we have abundant data from the
religious and mythological point of view, but hardly much from
the point of view of social history proper. So we propose to
begin from a different end. If it is true that religious ideas are
ultimately conditioned by concrete material factors, it should
be possible for us to discover something about these material
factors by examining the religious ideas in which these are re-

3Ib. 28.

4 The hypothesis of absorption examined by us in Ch. I, sec. 12.
tends to overlook the circumstance that even the so-called advanced
Aryans had an aboriginal past,

5 Sen BS (B) Intro.: this free exchange of ideas and beliefs is an
evidence of the grace of God. -

6 Cf. Kosambi ISIH 20-31. -
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flected.” As Marx* said, ‘the reality of the past seems reflected
in mythological fantasy.” We may, therefore, examine the mytho-
logical fantasy in order to arrive at the ancient reality.

Let us begin with the story of the birth of a god. And as
we are interested primarily in the problem of the Lokayata, i.e.,
the world-outlook of the people, we should select that god whose
name has particularly been associated with the people of the
country. He is Ganapati, meaning the deity of the people.

There are many reasons because of ‘which we have selected
the story of Ganapati. It will give us some idea of the tribes
of ancient India and it will also throw some light on the ques-
tion of how the state might have emerged in ancient India on
the ruins of the tribal organisation. Further, it is not without
interest from the philosophical angle either. For Ganapati was not
always a god—at least not so in the modern sense of the term—
nor was he always favourably looked at by the ancient myth-
makers and law-givers. He became a god only eventually and
the process which raised him to the status of a god was but an
ideological reflection of the process which ushered in the state-
power and human relations based on the individual ownership
of property. To put it rather schematically: just as the state-
power emerged on the ruins of the pre-class primitive commu-
nism, so-also the spiritualistic ideas emerged in the human
consciousness on the ruins of the primitive pre-spiritualistic ideo-
logy. Ganapati, indeed, leads us to presume that the nature of
this pre-spiritualistic ideology was materialistic or at least proto-
materialistic, that is, Lokayatika, in the sense in which we have
understood it.

But Ganapati is not the only god in our pantheon. If,
therefore, the process of the emergence of the spiritualistic
values, as we are trying to understand them, be valid, the same
should, in outline, explain the history of the birth of the other
gods, too. ,

This is true. Instead of Ganapati, therefore, we could have
traced the story of some other god—of Siva or Krisna, or even
that of the ancient Vedic god Brihaspati, with whose name our
tradition has always associated the materialistic outlook in ancient
India, however ingenious might have been the later myths by
which the strangeness of this association was sought to be
covered up.

7 Thomson AA 38. 8 Engels OF 170. 9 Gupta SS (B) 144.
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But there are many advantages in following the trail of
Ganapati. Materials concerning his pre-deistic phase are, on
the whole, more numerous. And these directly connect him
with the questions of the tribal organisation. For, Ganapati
meant the chief of the gana, and gana, as we shall see, meant
the tribal collective, though the word has often been misunder-
stood by our modern scholars.

Besides, the story of Ganapati is fairly typical. By peculiar
ambiguities in Indian mythology, the name Ganapati was also
the name of Siva,’® and even that of Brihaspati himself. This
identity of Ganapati and Brihaspati is traceable to as far back
as the Rig Veda.'* Even the Aitareya Brahmana'? said that the
Vedic mantra ‘gananam tva,’ etc. was addressed to Brahmanaspati
or Brihaspati. ’

This raises an interesting point. If there be really anything
in this tradition, that is, if Brihaspati had really something to do
with the materialism of ancient India, and if, as the Vedic
literatures jndicate, Ganapati and Brihaspati had originally been
names interchangeable, and if, further, the name Ganapati had
been rooted in the gana, are we not led to presume that there
was some connection between the primitive pre-class society and
the materialistic outlook of the ancient times?

In any case, Ganapati lures us to enter the field of ancient
Indian philosophy. For his connections with the philosophical
views were many.

Wilson®® mentioned gana as the name of a sect of philo-
sophy or religion. Some idea of the nature of this philosophy
may possibly be obtained from indirect evidences.

Ganapati had many alternative names. Two of these werc
Lokabandhu and Lokanatha—the former meaning the friend of
the people, the latter their protector. What is specially sugges-
tive is the word loka, the people. For Lokayata, too, was so
called because it was prevalent (ayata) among the people
(loka). Lokabandhu’s connection with the Lokayata views may
not, therefore, be very remote.

But a review of the fragmentary remains of the Lokayata
leads to the presumption that it was at least closely related to
Tantrism. Do we find Ganapati connected with Tantrism in any
way? We do, and in fact in more than one way. He enjoys

10 Monier-Williams SED 343. 114i, 23. 1.
12 Keith RVB 122. 13 Monier-Williams op. cit. 343.
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" over fifty appellations in the Tantrika literatures. Besides,
Anandagiri’s Samkara-Vijaya'* described many sects of the Gana-
patyas, i.e., of the followers of Ganapati. Of course, the sect that
particularly interests us is that of the followers of Ucchista Gana-
pati. Anandagiri’s description of them does not differ very much
from that of the Lokayatikas described by Gunaratna, ritual
promiscuity being a very prominent feature of both. In fact,
Anandagiri told us in so many words that the followers of
Ucchista Ganapati were but vamacaris, i.e., Tantrikas.

These connections of Ganapati with the philosophical views
of ancient India or, more specifically, with the materialistic
trend in ancient Indian philosophy, may be indirect and, at
times, remote. However, these are not unreal. And we shall
probably understand the proper significance of all these if we
can reconstruct, at least in broad outline and even tentatively,
the strange history of Ganapati—the lokabandhu or lokanatha.

2. MEANING OF GANAPATI

The myths about Ganapati are very complex. But the
literal meaning of the name is quite simple. It is gana and
pati, ie., the chief or protector of the gana. How much of
strict theological implications was originally attached to this, is
a doubtful question. The other equivalent of the same name,
namely Ganesa, means isa or the deity of the gana. But Gana-
pati was also called Gananayaka and Varahamihira,®® in the
sixth century A.p., meaning the head of an assemblage or cor-
poration.” Besides, there is hardly anything like our conceptioun
of god in the use of the name Ganapati in the Vajasaneyi Sam-
hita or even in the Rig Veda. Monier-Williams'® said that
Ganapati, in these texts, only meant the leader of a class or troop
or assemblage. Mahidhara,'? in his commentary on the Vaja-
saneyi Samhita, long before Monier-Williams, interpreted the
name simply to mean gananam ganarupena palakam, that is, one
who protects the ganas or the groups. The Tantrika literatures!s
gave the final verdict on the point, by using simply gana as one
of the fifty possible appellations of Ganapati or Ganesa. Wilson,!?
probably on the basis of this, also said that gana was one of the
names of Ganesa. There is nothing in the word gana to suggest
a god.

14 Ch. xvii. 15 BrS xv.15.
16 SED 343. 7on VS xxiii. 19.
18 VK (B) v. 202. 19 Monier-Williams SED 343.
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3. GANAPATI AS CATASTROPHE

Interesting though these are in themselves, the most import-
ant feature of; Canapati is not to be found in his names. It
consists, rather, in a strange transformation of the attitude ex-
pressed towards him. From being literally a trouble-maker, he
became the custodian of good-will and success. And the story
of this transformation is also the story of Ganapati’s elevation
to the status of a god."

We are accustomed to think that Ganapati was conceived as
the deity who bestowed success. But this is an obviously late
idea being superimposed on an older one, and the older one
viewed Ganapati as catastrophe incarnate. It is traceable as
far back as the fifth century B.c., that is, the date usually assigned
to the Grihya Sutras.

It needs to be remembered, to begin with, ‘that the Maha-
bharata, like certain other ancient texts, conceived of many
Ganapatis rather than one. ‘Ganesvaras, or Ganapatis, and
Vinayakas are here represented as ... many in number and
present everywhere.”2° And it is needless to add that the Vina-
yakas mentioned in these texts were the same as the Ganapatis.

These Ganapatis or the Vinayakas inspired only dread and
contempt in the days of the Grihya Sutras. The Manava Grihya
Sutra®* declared that when

possessed by these a person pounds sods of earth, cuts grass, and
writes on his body, and sées in dreams waters, men with shaved
heads, camels, pigs, asses, etc., and feels he is moving in the air,
and when walking sees somebody pursuing him from behind.

These were psychotic symptoms, considered, in those days,
to be the results of being possessed by evil spirits. But these
were not the only misdeeds which the Ganapatis caused. The
text went on to describe how because of the Vinayakas,

Princes Royal do not obtain the kingdom, though qualified to govern.
Girls do not obtain bridegrooms, though possessed of the necessary
qualities. Women do not get children even if otherwise qualified.
The children of other women die. A learned teacher qualified to
teach does not obtain pupils, and there are many interruptions and
breaks in the course of a student. Trade and agriculture are un-
successful.

In view of the limited possibility of human happiness then
existing, the list of calamities could have hardly been more ela-

20 Bhandarkar VS 147. 21 i, 14,
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borate. Ganapati was considered to be evil incarnate. And this
attitude to Ganapati must have persisted for a long time. The
law book ascribed to Yajnavalkya, separated by many centuries
from the Manava Grihya Sutra, echoed it.

Yajnavalkya?? began by saying that the Vinayaka was ap-
pointed by Rudra and Brahma to the leadership of the ganas
(gananam adhipatye) to create obstacles. '

One possessed by him dreams of getting drowned in water, of men
with shaven heads and red garments, of riding on carnivorous ani-
mals, of staying amidst the Candalas, asses, camels, etc, of trying
to run away from the enemies, but, being unable to do that, falling
in the grip of the enemies. He loses concentration, falls to be suc-
cessful in any enterprise and feels depressed without reasons. Being
possessed by Ganapati, the Princes Royal do not obtain the kingdom.

The rest of it is just as in the Manava Grihya Sdtra quoted.

Between the Manava Grihya Sutra and the Yajnavalkya
Smriti, we have Manu Smriti. Manu?? instructed that those who
performed the ganayaga should be excluded from the funeral
feast. What was meant by ganayaga? Govindaraja, the traditional
commentator, interpreted it to refer to the ritual of the followers
of Ganapati. However, under the influence of the changed atti-
tude to Ganapati, our modern scholars find difficulties in accept-
ing this. straight-forward interpretation. They therefore wonder
as to what Manu might have really meant. But Manu himself was
sharing only the sentiments of his day. A .couplet,? ascribed to
him, describes Ganapati as the deity of the depressed classes,
the Sudras, and this in clear contrast to Sambhu, the deity of the
Brahmanas, and Madhava, the deity of the Ksatriyas. The
Sudras, according to Manu,?® were entitled to wear only the
worn-out clothes and eat only the refuge of food. We do not,
therefore, expect him to be reverentially disposed to the follow-
ers of Ganapati, the deity of the Sudras. His contempt for gana-
yaga was thus only logical. However, Katyayana,?® before Manu,
gave us an interesting clue to the nature of this gana yajna. As
interpreted by him, it had hardly much to do with worship as
we understand it; it meant a ritual performed collectively by the
brethren (bhratrinam) and the comrades (sakhinam) amongst
themselves. We shall see more of this sense of the collective
later. For the present, only the earlier view of Ganapati.

22, 271 ff. Free rendering. 23 jii. 164.
24 VQ 1931-2. 475. 25 x, 125.
26 KSS xxii. 11, 12,
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It is from the point of view of this early attitude as expressed
in the legal or quasi-legal literatures, that certain well known
names of Ganapati can possibly be clearly understood. These
names are Vighnakrit, Vighnesa, Vighnaraja, Vighnesvara, etc.
meaning, literally, the ‘trouble-maker’ However, under the
influence of later ideas, the literal meaning of these names
is often ignored and the modern scholars are generally inclined
to view these as meaning the deity who, by presiding over
troubles, helps human beings to overcome these and attain
success. As Monier-Williams?” said, ‘though Ganesa causes
obstacles he also removes them; hence he is invoked at the com-
mencement of all undertakings and at the opening of all com-
positions with the words namo ganesaya vighnesvaraya,” that is,
I bow down before Ganesa, the Lord of Obstacles.

The fact referred to is of course true. But it is true under
changed conditions, that is, under the changed attitude to Gana-
pati which developed later. The literal meaning of vighnakrit,
etc, is ‘the creator of troubles.” The legal sources already indi-
cated that this was the original sense. Yajnavalkya, we have
seen, said this in so many words: Vinayaka became the leader
of the ganas in order to create obstacles (karma vighna siddh-
yartham). And the Dharma Sutra ascribed to. Baudhayana®®
gave the final verdict on the point. Ganapati was called by the
simple word vighna, that is, trouble. ’

So, Ganapati meant trouble. The mythological literatures
tempt us fo go even a step further and view him to have been,
in the past, not merely a trouble-maker but a bloody one at
that.

Ganapati’s elephant-head was said to be left only with one
tusk; this explains his name ekadanta. And the tusk was
supposed to be blood-red. The Tantrika literatures?® explained
the colour as due to the blood stains of the enemies vanquished.
But who could the enemies be? The Brahma Vaivarta Purana3®
suggested the answer, by way of telling us the thrilling tale of
how Ganapati lost his other tusk. There was a fight between
him and Parasurama. The latter hurled at him a battle-axe,
made by Ganapati’s father himself, and this deprived him of
one tusk. Not that Ganapati was not equal to Parasurama. For
the Brahmanda Purana® added that Ganapati was ‘able enough

27 SED 343 28 SBE xiv. 254.
29VK (B) v. 202. 30 iji, 40,
31 Rao EHI I i. 60.
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to resist the blow of the axe; but he did not do so, because he
could not bear to see his father’s battle-axe pass for a powerless
weapon.

The interesting point of the story is suggested by the nature
of Parasurama, He was, as is well known, the most aggressive
champion of the priest-class supremacy. Does it mean that
Ganapati had for his main enemy the priest-class of his time?
The malice which the early priest-class literatures had for him,
seems to confirm the suggestion.

The hatred for Ganapati, however, was not confined to the
literary sources alone. Gupta®? has suggested that some of the
sculptural representations of Ganapati as a terrifying demon
were indications of the early attitude to him. The early sculp-
tures of Ganapati, were indeed of a diﬂerent/ nature:

His clumsy nudity, however, as well as the total lack of jewellery,
gives one the impression that he is hardly yet rising from the rank
and file.33

All this is true. What is far more significant, however, is
another series of images of Ganapati which show hostility ‘to-
wards him expressed bluntly and directly.

Stone-images3* are found in Bengal in which Ganapati
figures under the padmasana (a sitting posture) of Bhrukuti
Tara, or lying prostrate under the lotus-throne of Parnasavari.
The circumstance that in the latter, Ganapati is seen to hold a
shield and a sword indicates that his surrender was not without
resistance. In certain Tibetan bronzes,® again, Ganapati is
found trampled under the feet of Mahakala. This Mahakala was
supposed to be the deity of law and order.

Yi-Tsing, the Chinese author and pilgrim, relates... that at the
doprs of the 'Indian monastaries there was usually the statue of a
deity... holding a bag of gold; and this god was called Mahakala.38

The Mongolian despot Altan Khan is said to have burnt all other
idols in his state in favour of this Mahakala.?? All these are,
therefore, evidences of Mahakala’s connection with aristocracy
and the ruling. class.

" Ganapati being trampled under the feet of Manjusree is,
again, not a piece of very rare sculpture.3® Probably more signi-

32 Gupta SS(B) 144. 33 Getty G xix.
34 Ib. 37-8. 35 Ib. 43.
36 Getty GNB 161. 37 Ib.

- 88 Getty G. 43.
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ficant than all these is an image found of a certain deity called
Vighnantaka® literally meaning one who destroys obstacles or
conquers troubles. Trampled under his feet, Ganapati could
only mean the creator of catastrophes. Nepalese legends con-
firm this point:

A pandit from Odiyana was performing special rites on the bank of
the river Bagmati near Katamudu, in order to attain a certain
stage of perfection or siddhi. Ganesa, wishing to prevent the pious
Buddhist from attaining siddhi, put insurmountable obstacles in his
way. The pandit, unable to perform the required rites, invoked, in

great distress, the Buddhist Destroyer of Obstacles, who appeared
in the flerce form of Vighnantaka and Ganesa was overcome.40

It may be objected that Manjusree, Mahakala and others
were after all Buddhist deities. Their contempt for Ganapati,
therefore, differed in some important respects from the contempt
expressed by authors of the Manava Grihya Sutra and Yajna-
valkya Smriti, the representatives of Hinduism. This is true. But
this only shows that Ganapati was once hated by the Buddhists
as much as by the Hindus. In any case, he was yet to be raised
to the status of a god.

4. FroM VIGHNESVARA TO SIDDHIDATA

What appears to be most astonishing in the career of Gana-
pati is that this trouble-maker with his blood-smeared tusk was
eventually declared to be the god who sanctioned success. The
vighnaraja became the siddhidata. A wide range of publicity
literature was naturally called for to popularise this changed
attitude to Ganapati.

Ganesa or Ganapati was made to figure very prominently
in the Puranas. Lengthy sections of at least two major Puranas
were devoted only to describe his pomp and glory. These were
the Brahma Vaivarta Purana and the Skanda Puranat* Hyper-
boles were freely used. The Skanda Purana declared him to be
an avatara, that is an incarnation of God himself. Another text,
called the Ganapati Tattva,*? went a step further and equated him
to the Upanisadic Brahman, the all absorbing spiritualistic reality.
At least one Upa-Purana and one minor Upanisad were composed
exclusively for the purpose of praising him. These were the
Ganesa Purana and the Ganapati Upanisad. The extravangance

39 Ib. 40 Tb,
41 Ganesa-Khanda of both. 12 VK (B) v. 202.
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with which his praise was characterised may be illustrated by
the latter. Ganapati was addressed as follows: ~
The universe is manifest in thee; earth,
fire, air and ether.
Thou art Brahma, Thou art Visnu, Thou art
Rudra.
Thou art superior to the three bodies
(trimurti) 43
What particularly strikes us is the deliberate and planned
effort at giving publicity to this glory attributed to Ganapati. The
Ganesa Stotra44 of the Narada Purana concluded:

One who copies out this (i. e., the Ganapati Stotra) in eight COpleS and
distributes the copies among elght Brahmanas, is sure to attain imme-

diate success in learning and that by the grace of Ganesa. ‘

Ganesa began to appear in Indian sculptures in a new light.

Not to speak of being trampled under the feet of anybody else,

he began to receive costly ornaments and sophisticated decora-

tions. But, as we shall presently see, there was a peculiar

abruptness about this new enthusiasm.

However imposing this new publicity enterprise might have
been, certain cracks in it could not be concealed. When we
examine these we can see that the whole thing was the result
of a clumsy after-thought.

Ganapati, it was declared with amazing abruptness, was
the god of wisdom and learning. This must have been in flat
contradiction to what the authors of the Manava Grihya Sutra
and Yajnavalkya Smriti had said. For according to both, it was
because of Vinayaka that a learned teacher failed to obtain
pupils and students had to face all sorts of obstacles and inter-
ruptions. The necessity was naturally felt for fabricating myths
to justify the new quality so abruptly attributed to Ganapati. So
it was said that Ganesa alone was found competent to undertake
the supremely difficult task of taking down in writing the Maha-
bharata, as composed and dictated by Vedavyasa. But Winter-
nitz*% has already shown that this story, though found in ‘some
recensions of the Mahabharata and because it is not to be found
in the other recensions, must have been post-Mahabharata in
origin. That is, it was a later product of a local genius some-
how or other grafted on the text.

43 Getty G. 5. 44 Vrihat Stotra Ratnakara.
45 JRAS xxviii. 147ff,
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Another instance. To substantiate the claim for wisdom of
Ganapati, it was necessary to attribute to him lofty philosophical
discourses. So we come across a later text, called the Ganesa
Gita, in which Ganesa is made to discuss philosophy. But the
text itself was the product of not too ingenious an inventor. For
it is verbatim the same as the Srimad Bhagavat Gita, only with
this modification that the name of Krisna is substituted in it by
that of Ganesa.*® '

Ganapati was indeed older than his fame for wisdom and
learning. The modern scholars have often overlooked this point
and have, in vain, tried to link up the two.

Ganapati’s reputation for wisdom is, I believe, to be attributed .to

~the confusion between him and Brihaspati, who in Rig Veda is
called Ganapati. Brihaspati, of course, is the Vedic god of wis-
dom, and is called the sage of sages.47

This cannot be a ‘convincing explanation. In the early Vedic
literatures, epithets of wisdom were not distinctive of Brahma-
naspati alone. Besides, the evidence of the Manava Grihya
Sutra and Yajnavalkya Smriti definitely prove that Ganapati’s
reputation for wisdom could not have been very ancient. The
explanation of Ganapati’s fame for wisdom as offered by Monier-
Williams*® is more ingenuous and less credible. ‘He tried to
connect the god’s wisdom, with the size of his head: ‘to denote
his sagacity (Ganesa) has the head of an elephant’ This is
obviously arbitrary. Ganapati’s elephant-head has a more in-
teresting story to tell.

5. ConrrLicTING MYTHS

The trouble-maker turned the custodian of success, had to
be provided with some dignified geneology. The authors of the
Puranas naturally found this a laborious task and the mytholo-
gical literatures pondered over the story of Ganapati’s birth. As
Foucher*® has rightly commented, ‘

The discrepancies of these tales, even more thar their inconsistency,
would be enough to prove that they had been invented as an after-
thought for the needs of the cause and by less than indifferent
scholars.

Scholars like Rao® and Kennedy?®! already collected these
46 Monier-Williams IW 139.

47 Bhandarkar VS 149. 48 SED 343.
49 Getty G xxi. 50 EHI I. i. 1ff. 51 HM 353fT.
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fables together. We need not go into the details over again.
Only one or two interesting examples should be enough for our
purpose.

It was sometimes claimed that Ganapati was born of a male
without a female,5? sometimes again of a female without a
male,% indicating at any rate that his birth as a god was far
from being normal. There was moreover a sense of uncleanliness
about his origin, which the Puranas could not entirely overcome.
The typical story5* is that while playing with the filth of her own
body, Parvati gave a queer shape to it, was herself fascinated by
the shape, put life into it and called it her son. Another story
went a step further. Parvati took the unguents with which she
annointed herself and mixed with these the impurities of her
own body; then she went to the mouth of the river Ganga and
made the elephant-headed raksasi, Malini, drink it. As a
result, Malini conceived and gave birth to a child; this child was
eventually taken away by Parvati®® Thus Ganapati acquired
his status in the holy pantheon by adoption than by birth.

Even then, his elephant-head remained to be accounted
for. This led the mythological literatures into fresh muddle.
According to the Brahma Vaivarta Purana®® Ganesa, shortly
after his birth, lost his own head by the sight of Sani; so Visnu,

-out of mercy for the weeping mother, brought an elephant-head
and grafted it on his human trunk. But the Skanda Purana®
would not accept this story. According to it, Ganesa lost his
head even before he was born. A certain demon called Sindura,
literally vermilion, entered his mother’s womb and feasted upon
his foetal head. The child when born, had to help "himself in
the matter of obtaining a head. He beheaded the elephant-
demon, Gajasura, and placed its head on himself. It was not
explained why the child did have such a special preference for
a hideous-looking head like this.

Most ingenious of all was the naturalistic explanation sug-
gested by a South Indian version of Suprabhedagama:** Siva
and Parvati once attempted coition in the elephant-posture and
this resulted in the baby with the elephant-head.

Stories connecting Ganesa with Malini, the elephant-headed

52VQ 1935. 105. 53 Getty G 1.

54 The story occurs in Skandae Purana, Brahma Vaivarta Pu-
rana, etc.

55 ERE ii. 808. 96 Ib.

57 VK (B) v. 182-3. 58 VQ 1935, 105.
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raksasi, or with Gajasura, the elephant-headed raksasa, indicate
that beneath the thick over-growth of later myths remains con-

cealed the fact that Ganesa originally belonged to the aboriginal
stock, the raksasas and raksasis. Another myth—and it occurs
in a number of Puranas®®—appears to have a similar implication.

The celestial aristocracy headed by Indra, was alarmed by a
rally of inferior human creatures, the Sudras and their women,

at the hilly tract of Somanatha, the residence of Siva. The gods

appealed to Siva, who, however refused to stop them. So they
approached his wife, Parvati, who, from the filth of her own"
body, created the lord of catastrophe for the destruction of this
popular mobilisation. This myth might have represented a
reality, but represented it in an inverted manner. Ganesa, we
have already seen, was declared by Manu to be the deity of

the Sudras, and there are grounds to presume,® that, among the

followers of Ganapati, women enjoyed. equal status with men.
Ganapati could not, therefore, owe his birth to the purpose of
stopping the rally of the Sudras and their women. The truth,-
however, must have been very different. As his name implies, he
was originally connected with the popular ‘mobilisation, but
rather as its leader than as its destroyer.

Significantly, another name of Ganapati is Dvi-Dehaka.5t
It means the two-bodied one. Ganapati was indeed so. He had
two bodies, two beings, two births—the earlier and the later,
the profane and the holy, the trouble-maker and the custodian
of success. We are more familiar with the latter, because in later
times more publicity was given to it. :

6. THE TRANSFORMATION

It is possible for us to arrive at a rough idea as to the time
when _this transformation of vighnaraja into siddhidata took
place.

In Cordington’s Ancient India,’? we come across an image
of Ganapati in which he appeared in glory and grandeur. This
sculpture is assigned to about 500 a.p. and is looked at as one
of the earliest in which Ganapati appeared in this new light.
Coomaraswamy,® too, has pointed to the fact that Ganesa ‘does
not appear in iconography before the Gupta period’ and, further,

59 Kennedy op. cit. 354.
60 Samkara Vijaya ch. xvii. 61 Getty G xxiv.
62 Plate xxxix. 63 BMFAB xxvi. 30.
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‘the figure of Ganesa appears suddenly and not rarely in the
Gupta period” Kane$* has conjectured that ‘the well known
characteristics of Ganesa and his worship had become fixed be-
fore the 5th or 6th century of the Christian era”’ All these agree
with the evidence of the Puranas. For, though the Puranas
might have been older, scholars® have shown that there was
a thorough recasting of the Brahmanical literatures during the
Gupta period. Thus we have some idea of the time when
Ganesa or Ganapati acquired the status of a god proper. It
must have been sometime preceding the Guptas.

We shall now examine certain other characteristics of Gana-
pati more critically; these may throw some light on how he
acquired the status of a god.

The clue is to be found in his elephant-head. We are now
accustomed to think that this was his original characteristic. But
it was not so.

The peculiar features of Ganesa, as described in the medieval works,
namely, the head of an elephant, pot belly, mouse as vahana (con-
veyance) are entirely wanting in the Vedic literature.6¢

Of course, Baudhayana’s Dharma Sutra referred to the Vinayaka

as hastimukha vakratandu, ekadanta and lambodara—charac-

teristics which came to be attributed to him in later times. ‘But,

as Kane$” has shown, ‘this part of the Baudhayana Dharma Sutra
is of doubtful authenticity.”

On the other hand, we have a series of ev1dences indicating
that before the present conception of Ganapati became a fixed
one, there were many Ganapatis, not one. The Vajasaneyi
Samhita®® used the name in plural. The Manava Grihya Sutra
referred to the four Vinayakas, and Yajnavalkya mentioned a
multiplicity of them. The Mahabharata®® too, spoke of the
Ganesvaras and Vinayakas in the plural. Bhandarkar’ conjec-
tured that the four original Vinayakas were in course of time
reduced to one.

The different Ganapatis presumably had different features
and appearances too. The Taittiriya Samhita™ faintly indicated
that they had animal appearances (pasus). The Tantrika litera-
tures,” however, went a step further and indicated that some of

64 HD ii. 215.

65 Rhys Davids BI 23; Kosambi ISIH 138.

66Kane HD ii. 213. 67 Ib. ii. 214.

68 xvi. 25. 69 Anusasanaparva cli. 26,
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the Ganapatis had the emblem of the bull, others that of the
snake. Of the fifty names assigned to Ganapati in the Tantrika
literatures, Vrisabhadvaja and Vrisaketana (both meaning the
same, i.e., bull as the emblem) and Dvijihva (the two tonged,
i.e., the snake) hold special interest for our study. Like the
elephant-head of Ganapati with which we are so familiar, the
other animal names of the presumably various Ganapatis indi-
cate their origin in the ancient totemic belief.

That the elephant-head of our familiar Ganapati is an unmis-
takable mark of his totemic origin is a point that need not be
elaborately argued. There is no other conceivable explanation
of this feature. Foucher™ has rightly observed:

When dealing with a therianthropomorphic figure of Ganesa’s type,
we can easily trace it back to the animal prototype from which it
came; and here we plunge into the oldest layer of superstition which
our developed minds can grasp; totem worship and agrarian rites.

What is not taken note of is, however, a series of other
circumstances. Totemism, in its origin, implies a certain definite
social organisation, and, on the admission of all, it is primitive
communism. If the elephant-head of Ganapati is a mark
of his totemic origin, then his history goes as far back as the
primitive community life. We shall presently see that an analy-
sis of the meaning of gana confirms this.

It is necessary here to be quite clear about the distinction
between totemism and religion. We quote Thomson.™

Totemism differs from mature religion in that no prayers are used,
only commands. The worshippers impose their will on the totem
by the compelling force of magic, and this principle of collective
compulsion corresponds to a state of society in which the community
is supreme over each and all of its members. So long as the united
efforts of the whole community are absorbed in maintaining it at
the bare level of subsistence, there can be no economic or social
inequality beyond the prestige earned by individual merit. This is
still the case in Australia.... The more advanced forms of worship,
characteristic of what we call religion, presuppose surplus production,
which makes it possible for a few to live on the labour of the many.
The headmanship ceases to be elective and becomes a hereditary
chieftaincy. The totem is attended with prayer and propitiation,
assumes human shape, and becomes a god. The god is to the com-
munity at large what the chief is to his subjects.... The further
expansion of class privilege fosters an increasing complexity in the
divine powers from which it draws its sanction. As the ruling clan
extends its authority, it annexes the totem gods of other clans and

73 Getty G xvi. 4 SAGS i. 49-50.
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absorbs them into its own. The royal totem becomes the god of the
tribe or league of tribes, and eventually of the state.

Bearing this in mind we return to the question of Ganapati.

The Ganapatis were detested by the authors of such texts as
the Manava Grihya Sutra, Manu Smriti and Yajnavalkya Smriti.
We do not really know who these authors were, excepting insofax
as they were the spokesmen or the representatives of the state
powers of their times. But tribes persisted by the side of these
early states, as they are persisting even today. The hostility and
contempt felt by these ‘authors for the Ganaptis can thus be
taken as reflecting the attitude of the states towards the tribes.

However, the attitude changed, and the spokesmen of the
state powers of the subsequent period started to praise Ganapati.
These were obviously not the old Ganapatis—the elephant, the
"bull, the snake—but one distinguished Ganapati, selected from
among a multiplicity of totem-symbols and raised to the status
of a god. Writers were no longer speaking of the many Gana-
patis; they were praising only the Lambodara, Ekadanta, Hasti-
mukha, and this is the Siddhidata with whom alone we are
familiar in our time.

The selection of one definite Ganapati from a previous multi-
plicity of them and the transformation of his nature as well as
the attitude expressed towards him, could not be accidental.
These demand an explanation. And the only working hypothesis
to explain it is that all these were the reflections of the process
by which some tribe, originally bearing the banner of the ele-
phant, eventually established its superiority as a victorious state.
The old veneration felt by this tribe for its totem was retained,
but its nature changed. The totem became a god. Only the
name remained.

We may look more closely into the icons of our familiar
Ganapati. We find him riding a rat. The huge god using a mere
rat to ride upon, does not obviously suggest a judicial selection
of transport (vahana). Yet there is no real incongruity about
it. For the gods did not have the freedom to choose their own
transport. It was dictated by the nature of the emblem of the
vanquished tribe or clan. That is, the elephants established
their victory over the rats; the totem of the former became a
god while that of the latter was logically reduced to its
servitude.

All these may appear highly conjectural. But the real
reason is that our historians have paid little or no attention
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so far to the problem of the origin of the states in
ancient India. The states were taken for granted. The histo-
rians sometimes speak no doubt of the tribes, states and clans
in ancient India; but they do not always give us the impression
that they want to be very clear about the real significance of
these terms. Lastly, no respect at all is shown to the general
historical law that the states could emerge only on the ruins of
the tribes. Under these circumstances, the hypothesis of Ga-
nesa becoming a god as a result of the elephants assuming
sovereignty over the other tribes (including the rats), cannot
but appear to be very strange.

At the present stage of historical research, it is obviously
not possible to trace the details of the process which led to the
godhead of Ganapati. We shall confine ourselves only to two
points. First, there is nothing intrinsically impossible about our-
working hypothesis. Secondly, if a comparative study of the
ancient history of thé other peoples have any relevance for our
understanding of ancient Indian history, this is probably the
only reasonable hypothesis on which we can work.

Our hypothesis is not improbable for we actually know of
the triumphant elephants establishing state-power in ancient
India. Thus, for example, there were the ancient Matangas who
left their impress on the early punch-marked coins. Kosambi®
has suggested that the later Kosalan coinage, when arranged in
chronological order, reveals the history of the gradual establish-
ment of the Matanga (elephant) dynasty. That this name Ma-
tanga was inevitably a relic of the totemic past can hardly be
doubted. But it would be highly conjectural, if not manifestly
absurd, to claim that specifically this event of the Matangas
establishing their state-power was reflected in the process by
which Ganapati became a god. For the Matanga dynasty was
presumbaly much older than the time of Ganapati attaining god-
head. We have seen that in the evidences available so far, the
event of Ganapati becoming a god is to be placed sometimes
before the Guptas. On the other hand, judging from the fact
that the Buddhist text Lalita Vistara™ characterised king Pase-
nadi as matanga cyuti upapannam,—that is, born of the elephant-
semen—it is rightly thought that the Matanga-dynasty 4s”to be
placed even before the Mauryas. Pasenadi was the king of
Kosala during Buddha’s time. So Ganapati’s elephant-head

75 ISIH 149. - 76 JBBRAS xxvii. 185.
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could not possibly be connected with these Matangas. Neverthe-
less, the evidence of the Matangas is important insofar as it
shows that there is nothing intrinsically impossible in the idea
of some elephant-tribe eventually establishing a state-power in
the ancient days. Besides, these Matangas were not the only
elephants to have established a state-power in ancient India; the
epigraphic records speak of more. The chief queen of Khara-
vela, for example, described herself as the daughter of Hastisaha
or Hastisimha.™

We hear also of the rats or the Musikas in ancient India.
It has been conjectured that they were the same as the Musicanis
of the early Greek narrators.” At least the names are strikingly
similar. If this were so, and if we are to trust the Greek narra-
tors, then we may be led to believe that at the time of Alexan-
der’s campaign those rats were living a community life, typical
of the tribal peoples. The Greek writers have told us about
their community life.”®

Like the elephants of ancient times, these rats, too, had
evidently a totemic past; their name ‘itself is a proof of that. In
modern India, the rat is not at all an uncommon totem among
the surviving tribes.®® The same might have been true in
ancient India; we come across this name in many sources. How-
ever, Jayaswals! thought that all these referred to the same
people: '
The Musikas were a people of the South. The Mahabharata men-
tions them in the company of the vanavasis (i.e., forest-dwellers).
Their country could not have been far removed from Kalinga, for

the Natya Sastra (Circa 100 B.c .to A.p. 100) describes the Tosalas,
the Kosalas, the Mosalas (the Musikas).

Similarly, the Puranas mentioned the strirajya (i.e. govern-
ment of women) and the Musikas in the Vindhyan countries.82

All these might have referred to the same people as Jaya-
swal has thought, though the possibility of different tribes being
called by the same name is not entirely ruled out. For there
is no reason why the rat should be considered as being the
exclusive totem-symbol of only one definite people.

Be that as it may. In the context of our present argument,
the most important fact about the Musikas is that, we are never
told of their establishing any state power. Rather, we hear of

77 Barua OBI 57. 78 Jayaswal HP i .75. 9 Ib.
80 Risley PI 793; 'Thurston CTSI i. 164.
81 JBORS iii. 442. 82 Ip,



144 LOKAYATA

them as being one of the peoples vanquished by an early state
power. Strikingly again, this story of the Musikas being van-
quished is to be found in the famous Hasti-gumpha (elephant
cave) inscription of king Kharavela of Kalinga. This inscrip-
tion is dated 160 B.c. Jayaswal, ‘who has made the reading,
restoration and interpretation of the contents of this important
epigraphic record his life’s work’ has read in the fourth line of
the inscription a reference to king Kharavela defeating the
Musikas: ‘(he) destroys the Musika capital, according to
Jayaswal's translation.84

Of course, this Hasti-gumpha inscription, in spite of all the
important historical researches, still remains obscure. We do
not yet know, for example, why did it at all derive its name from
that of an elephant. The name is suggestive, though of course
we cannot possibly argue that the defeat of the rats inscribed
within this elephant-cave, gives us the clue to the origin of
Ganapati as a god. For the cave is usually associated with
Jaina faith which precludes any connection between this cave
and Ganapati. Nor has any relation between the elephant and
the king Kharavela been established. Besides, this event of the
rats being vanquished took place much earlier than the godhead
of Ganapati. Nevertheless, the cvidence is significant from the
point of view of our argument. It shows that there is nothing
intrinsically impossible about the idea of there being a van-
quished tribe in ancient India that bore the emblem of the rat.

So there were the elephant-clans in ancient India and there
were of the rats, too. We have evidence of the elephants being
victorious and we have the evidence of the rats being vanquished.
Therefore our hypothesis that the icon of Ganesa with which we
are so familiar conceals behind it the history of some elephant-
clan cstablishing its empire, need not necessarily be absurd.

Secondly, it is the only reasonable hypothesis on which we
may work, provided of course, we agree to draw lessons from
historical parallels. We have specially in mind the researches
of Noret and Davy$ regarding the transition from the tribe to
the empire that took place in ancient Egypt. This history is
reconstructed by them mainly on the basis of totemic evidences.
They have shown, further, that this history of the birth of the
state was also the history of the birth of a god.

f3 Barua op. cit. 3. & JBORS iii. 462.
8 FTE 115fT,



GANAPATI 143

Before the formation of the Upper and Lower kingdoms,
Egypt was divided into a number of autonomous nomes, that i