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MAZDA is the only adorable.

Whatever has been dooe heretofore by men and devas,

or will be done hereafter, He AHURA, is the Judge

thereof. None can resist His will.
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PUBLISHERS’ NOTE

This book is a reprint, with several additions, of the

Introduction to the author’s “Hymns of Atharvan Zarathushtra’

published by ue in 1967. A thousand copies were printed,

and they have run out, which shows that there is a demand

for such books and we decided to reprint the Introduction

as a separate volume as it contains much original research.

Mahamahopadhyaya Dr. Gopinath Kaviraj M. A. D. Lity,

Padma Vibbushan, one of the highest living authorities on

Sanskritic studies, has described the conclusions of the author

as “startling” and has referred to the book as “a very important

and useful publication. and urique in its implications’,

The main conclusions of the author are 3

(i) Atharvan Zarathushtra existed at the time of the

Rigveda and thus the age of the Prophet cannot be placed

later than 8000 B. C.

(if) Ahura Mazda has been worshipped in the Rigveda

under the names Asura Vedhas and Asura Mahat. This

shows that the relations between the''forbears of the

Hindus and the Parsis were friendly.

(Hi) Sofiem, which is an essential part of Islam, is

nothing but a reproduction of the Chishti of the Gaths,

grafted on the original Islam.

These conclusions serve to link together Hinduism,

Zorcastrieniem and Islam and bring about a complete
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Tevolation in the current views about the mutual relation-

ship among these three great religions.

Once again the Association makes noclaim that the

conclusions drawn by Sri Chatterji are infallible, and it

is quite possible that scholars may differ very strongly with

the particular views taken by the author. It must, however,

be remembered that these conclusions and views are the

result of a life-time of deep and devoted study and we

therefore present them to the learned public in all

humility.

The Association wishes to acknowledge its grateful

thanks to the Godrej Trust of Bombay whose munificence

has made the publication of this book possible,

THE PARS! ZOROASTRIAN ASSOCIATION

1, Saklat Place,

Calcutta 15.



FOREWORD

By

The Hon'ble Chief Justice Mr. 8. P. Kotval,

High Court, Bombay.

Though Chatterji’s thesis is intituled “Atharvan

Zarathustra” it is really a fascinating study in comparative

religions. It was Darmesteter who said “As the Parsis are

the ruins of a people, so are their “Sacred Books® the ruins

ofa religion. There has been no other great belief in the

world that ever left such poor and meagre monuments of its

past -plendour. Yet great is the value which that small

book the Avesta, andthe belief of that scanty people, the

Parsis, have in the eyes of the historian and the theologian,

as they present to us, the last reflex of the ideas which

prevailed in Iran during the five centuries that preceded,

and the seven centuries that followed the birth of Christ :

a period which gave to the world, the Gospels, the Talmud

and the Quran.:-. - By the help of the Parsi religion and the

Avesta we are enabled to go back to the very heart of

that most momentous period in the history of religious

thought which saw the blending of the Aryan mind with the

Semitic’, «

Jatindra Mohan Chatterji’s thesis proves the truth of

this statement though it disproves the chronology mentioned

in the above statement. Most students of comparative

philology are struck by the marked closeness between the

gramm«r, metre and style of the Rigveda and the Gathas.

Beered Books of The Bast, Vol 1V, 1898 edition, page xiv,
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It made Dhalla remark that the “Gathic inflexions are more

primitive than the Vedicg The period of the composition

of the Gathas, therefore, cannot be separated from the

Vedas by any considerable distance of time.’ ( History of

Zorvestrianism, p. 18 ),

In this volume Chatterji has in a more detailed study

shown beyond cavil that connection. Drawing inspiration

from entirely original sources the learned author not merely

uses the facts of history but also philological comparisons

with devastating effect. Himself an eminent Sanskritist, he

may be pardoned for drawing deeply from Vedic and Puranic

sources, but his comparisons and deductions are so telling, the

total effect of his ratiocination so convincing, as to leave one

dazed and breathless,

A few examples will suffice.

(1) To prove that the Rigveda itself refers to Zarathustra
he quotes the following passage :—

“a ae gata gears &

TA Trey gt qewag 1

(Rigveda 10-93-14)

[I would now speak of Rams, the incomparable Seer of
Parthia, and also about Asura (Ahura) and the Maghavats
(Magis) }.

“Evidently ‘Rama’ here refers to Parsu-Rama (the Rama
of Persia—Zarathustra), for Raghu Rama (the Indian Rama),
had very little concern with Ahura or Magians....The original
designation of Parsu Rama had been simply Rama and it is

__ by this name that he is very often described in the Maha-
_ bbarata and the Puranas-.-.--That Rama was an honourable
fern in Iran, is evident from Rama being the name of a
Yazata (vide Rama Yasht)---.--Parsu is the Vedic name for
Parsia......Zarathustra was designated Para Rama because he
belonged to the land of Persia.” ( p. 98, 98)
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(2) “Bhriga was the preceptor of the Asura-worshippers
and Angirasa the preceptor of the Deva-worshippers. The

Bhrigu people adopted Mazda Yasna and Angirasa people

Thus there grew up a dissension between the Bhrigus

and the Angirasas. The Bhrigus occupied the western

regions, the Angirasas spread eastward. Indra is called

w fire, the greatest patron of the Angirasas (Rigveda 1-100-4*.

He predominated in Sapta Sindhu (Rig 8-94-97) i.e. the

eastern provinces.

We may trace references to the Angirasas and the

Bhrigus even inthe Gatha. The Gatha says that the Angi-

rasas devised the practice of icon worship,

“qT stuart err severe} = Vasna 48-10

The difference between the Bhrigus and the Angirasas

resulted in the compilation of a supplementary Veda (the

Atharva Veda -the Veda of the Fire Priest)’ (pages 48-44).

(8) “Then again the formula ‘Bismslla hir Rahman-ir

Rahim’ which is prefixed to every Sura of the Koran,

except one, is only the Arabic translation of the Avestic

formula ‘Ba sam i Yasdan Bakhshayandsh wa Bakhshaishgar’

which occurs in the Khordeh Avesta—a manual compiled by

Mobed Maharaspand in the Sassanian period.” ( page 197 °.

(4) "Thus for two of its cardinal principles, (viz. monotheism

and aniconism) Islam is indebted to Mazda Yasna indirectly

through the medium of Judaism and Christianity.

Mark of direct influence is alsu not wanting. Take

instance the werd “DIN® ( religion), a very central

of Islamic theology. It is the direct adoption of

Daena of the Gatha ( ® of the Veds). Similarly

word “Sirat® which occurs in the first Sura of the Koran,

nothing else than the “Cinvat® bridge of the Gatha.”

pege 187 ).STEER?
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By such comparisons and reasoning the learned author

reaches three major conclusions :—

1. Bhagawan Zarathustra who had flourished in

the Vedic period is the first prophet of the Aryan

race,

“The Gatha is contemporaneous with the later postions

of the Rigveda and may have been composed about 8500

B.C, The next prophet Bhagawan Ramchandra came down

one thousand years later ( about 9500 B.C.) The third

prophet Sri Krishna came down after another one thousand
years i.e. about 1500 B.C. Another 1000 years passed and

Gautma Buddha made his appearance. With him the
historic age starts. To seek to make Dharmaraja (Pro-
phet) Zarathustra more or less a contemporary of Gautama
Buddha is the height of frivolity’. ( pages 11,12)

2% Since this is his basic finding, it is inevitable that
Chatterji must seek for and uncover the influence of
Marda Yasna on Judaism and Islam and thereby fortify
his fundamental conclusion. He gives the most convincing
proofs of the interaction. A direct influence on the prophet
Mohammad was his friendship with Salman the Persian,
who was born a Zarthustrian but later converted to Chris-
tianity and then to Islam. The other influence was the rise
of the Persian School of Sufism. “We do ‘not mean to say
that Sufism cannot be elicited out of the Koran. That
it can, has been proved satisfactorily by the skill of Jalal,
the Prince of the Sufis. All that we intend to say is that
Sufism is pre-eminently the Product of-the Gatha and not of
the Koran®, ( page 174 ) '

& There is the author's principal doctrine, that Maha
Ratu Zarathustra's teaching shaped post Vedic Hinduism
*When the Rigveda accepts Mazda, as the sole represen-
tative of all the Devas, it is perversity to hold that
there is mare difference between the Hindu and the Parsi,
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than there is between the right arm and the left arm.”

(p.244) ; and that its influence in India can still be seen

through the Sikh Religion. “Kabir shows the way how

one may practise the principles of Mazda Yasna in modem

conditions of life’. (p. 241).

There is no doubt that some of the findings of the

learned author will be disputed in the days to come,

especially the basic finding which places the existence of

Maha Ratu Zarathustra round abour 8500 B. C. In

that he has ranged against him high authority— Jackson, '

West, * Darmesteter * and Dhalla ‘—a formidable array. But

it is the essence of all research and scholarship, not to

accept conclusions howsoever certain and reached by person,

howsoever eminent, but toexamine for oneself each proposition

in the cold light of reason. Chatterji has done just that and

done it to perfection. The evidence he has marshalled is

cogent and clear ; his findings are given with a master’s touch,

One may quarrel! with some of his conclusions but one cannot

help admire the transparent honesty and brilliance of his

statements. His deductions will require no small refutation,

if refutation there can be.

Meanwhile the message of the book must be carried into

every Indian home. All religion is but concerned with the

worship of one and the same preternatural Force—call it a God

or a Divine Being or the Divine Spirit. Men differ only in

their mode of recognition and the form of worship of that

Force. The source of the great religions of the world, whose

1. Zoroaster: The Prophet of Ancient Iran by Prof. A, V. Willian

Jackson, pages 14-15.

%. De. B.W. West : Introduction to Pahlavi Texts translated ~ Beered

Books of the East edited by Prof. ¥. Max Muller Vol. 47-~Introdue-

tien p. 38.

8, Sup. Cis.

4. Zercestelae Civilization —p. 26.
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history the author traces, is the same. They cannot and ought

not to differ today.

For our Parsi friends the learned author has a special

message which I commend to them. I cannot do better than

reproduce his own words.

“The Religion of the Gatha has got the merits of Islam,

viz. simplicity and vigour. It has got the additional merit of

being the complementary associate of Hinduism, the most

comprehensive of all religions. It is bound to spread; but this

cannot happen by mere pious wish. Every Parsi has his

part to play. He must have personal touch with the gospel

of the Holy Prophet.”



PREFACE e

By

Mahamahopadhyaya Dr. Gopinath Kaviraj, M. A.,

D. Litt. Padma-Vibhushan.

1 have been requested to write a few words about the

merit of this book and I do so with much pleasure ; for

Jatin Babu has been engaged in Zoroastrian studies for over

forty years and the book that he has produced has got some

very remarkable features.

Many conclusions suggested by the author in this learned

work throw a flood of new light in the matter of Indo-[ranian

religious development.

(1) The author quotes a mantra of the Rigveda (1-156-9)

wherein Vishnu has been called afiaq @eq—New Mazda,

p. 66.

This suggests that the evolution of the ideal of Vishnu, the

God of Love, is the result of the impact with Mazda-Yasna.

Maxmuller identifies Mazda of the Avesta with Vedhas of

the Rigveda (see Maxmuller’s Science of Mythology, p. 126.)

(2) He quotes a mantra of the Atharva—~Angirasa Veds

(1-10-1) wherein Angra-Manyu of the Avesta has been trans.

literated as Ugra Manyu (p. 75).

This passage testifies the close intercourse between

Vedic and Avestic people, and it shows that the Angirasa

Veda was compiled subsequently to the Yasna (of Avesta).

(8) He quotes a mantra of the Yajur Veda ( 2-80) which

vees the word ‘Asura’ as meaning a formless (disincarnate)

God (p. 26).

gifhie Profece bed originally been written for “The Hymas of

Aikerven Eavechuctrn.” The present volume is © reproduction, with

gyeesel additions of the tptroduction to that book.
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This suggests that the Deva-Sura war (which is the main

story of the Puranas) may ultimately be resolved into a

quarrel between the followers of iconic ( aTeTt ) and aniconic

( faerert ) modes of worship (p. 27).

The author holds that the worship of God Hari-Medhas

(which may be said to mark the beginning of the Pancha-

Ratra sect) is an attempt at assimilating Mazda-Yasna in

India. He supposes that the name ‘Hari-Medhas’ of the

Mahabharata, is nothing else than a Sanskritised version of

Ahura Mazda (p. 18).

Again from the fact that all the three brothers

Dhrita-rastra, Pandu and Vidura had married [ranian brides,

he comes to the conclusion, that up to the time of the

Mahabharata, the Indians and the Iranians were socially

one people (p. 117).

Similarly from the fact that the language of the rock-

edicts of Darius is indistinguishable from that of Ashoka’s

inscriptions, he infers that the Indians and Iranians spoke

the same language up to 6th century B.C. (p. 191).

All these inferences are very novel, and one may say,

quite astonishing. The author's identification of the two

Manyus (Spenta and Angra) of the Avesta, with the two

Gunas (Satwa and Tamas) of the Veda (p. 82), and his

supposed co-relation between “Om" of the Hindus and

“Hon” of the Parsis (p. 47), as well as his discourse on

the similarity between Mazda-Yasna and original Saiva cult,

(p. 61) is also no less interesting.

Some other very important conclusions of the author may

be noted below. These are ;

(a) Fixing the date of Atharvan Zarathushtra ( p. 10 ).

On the basis of the allusions in the Rigveda and the

Mahabharata, the author holds that the age of Atharvan

Zarathushtra would be somewhere carlier than three thousand

B.C. In any case, he refutes the popular assumption that
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Zarathushtra, flearlehed about one thound B.C. The
cult of Hari Medhas alone, as describedin the Mahabbacete

is, sccording to the author, enough to establish the pre-

Mahabharata age of Zarathushtra (p. 16).

(b) Linking the Achaemenian dynasty of Persia with the

Kurus of the Mahabharata (p, 119).

On the basis of the term “Kshatriya®, which status

Darius claims for himself in his rock edicts, the author

infers that the Achaemenian emperors were of Indian

extraction. For “Kshatriye” as the designation of the

warrior class, is unknown to the Avesta. The term used

in the Avesta is either Verejena or Rathestar. The

name Karu itself (known to us only in the Greek version

Cyrus) which is the name of a predecessor of Darius,

(Darya Vahu--long-armed), lends considerable support to

this conclusion (p. 119).

(c) Tracing the origin of Sufism to the Getha ( p, 189 5,

The next conclusion of the author is simply startling.

He says that Safism is not only not a natural development

of Islam, but that it came into being, in spite of the stubborn

opposition of orthodox Islam, and that it is a revival of

Gathic Chisti (p.174). The significance of this view,

for establishing a relation of harmony between the Hindus

and the Muslims, ie very great. If Jalaluddio’s Masnavi,

in spite of its being the restoration of Avestic philosophy,

could be accepted as an indispensable part of the Islamic

(i. the purging of non-Arabic elements) is said to the

mein iden behind the etiology of Pakistan (p

conceived by Dr. Iqbal (p. 997), and this operated to expand

the guif of difference between the Hindus and the

Musalmans.
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The underlying idea of the book under review is the

integration of the Indian religions :

(1) Buddhism, as the development of the Karma Yoga

discipline of the Vedanta,

(2) Jainism, as the development of its Dhyana Yoga

discipline, and :

(8) Sikhism asa variety of the cult of Agama (Tantra),

—all easily come in the way. Sufism as the revival of the

Gathic Chisti, accommodates the protestant sections of the

Vedic Church such as (4) the Brahmo Samaj and (5) the

Arya Samaj, as well as (6) the Sufi Muslims under the lead of

Kabir (p. 200\. It is claimed by the author that (7) Zoroastria-

nism represents the original form of the Saiva cult. (p. 63).

The idea is alluring. Even those who may not agree

with all the views of the author, will find in the book many

valuable suggestions, calculated to establish a relation of

frisndship and harmony between the various religious commu.

nities of India.

The idea however, is not a mere pious wish for the author,

In support of his theories, he puts in beneath his structure,

a large quantity of solid ground, by way of relevent quotations

which he has meticulously collected from Hindu, Zoroastrian

and Sufi scriptures.

Each of the theories propounded by the author is very

consequential, and may easily form the subject matter of a

thesis for a Doctorate, and all of them deserve careful
scrutiny by erudite scholars who have specialised in Indo-

Iranian. studies, The book is a very important and useful
publication, and unique in its implications.

I would recommend this book to the attention of sugust

Pe Seba Aladami and the Joann



Atharvan Zarathustra

—THE FOREMOST PROPHET

firgq 2 finger syearit wey |

an amelie wera aes

Rigveda 4-42-7

All the world ksows Him ; only they call Varuna by the

name “Vedhas’.

The Veda is the oldest book in the world’s library. Antiquity

is claimed also for the papyrus rolls of Egypt but they do not

go so far back as five thousand B.C. This is the time when

the composition of the Veda started, as Tilak, the great Vedic

scholar has proved on astronomical data’. Moreover, the

papyrus rolls are mere scrolls and fragments, and not a

complete book like the Veda *,

The Veda originally consisted of three books, viz ‘1) the

Rik or the book of poetry (8) the Yajus or the book of prose

and (8) the Saman or the book of songs’. The Rigveda is

the original book ; Yajus and Saman ase merely liturgical

compilations‘.

To these three Vedas was subsequently added the supple-

mentary Veda or the Atharva Veda’,

The Atharva Veda consists of two books, the Bhargava

Samhita and Angirasa Samhita. This is why to the

Atharva Veda, the double-barelled name of Bhrigu-Angirasi

Samhita ( qrefirdt dita) has been given by the Gopatha

Brahmana®,

1, Tilak—Orion, p. 206

$. Dhirendranath Pal—Religion of the Hindus, p.1.

3. Jaimini—Purva Mimanse ( Sotres 3-1-32 to 2-1-34 )

& Griflth-Hymans of the Atharva Veda, Preface, p. 2.
& i) Macdonell—History of Sanskrit Literatare, p. 196

if) Blecunfield—-Atharve Veda and Gopaths Beahmens, p, 56

& Biecmfleld—Hysne of the Atharva Vede—introdaction, p. 23
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Unlike the three original Vedas which derive their names

from the nature of the composition, these two books derive

the names from their authors'.

It is to be noted that the two supplements are not the

two parts of the same book, as is sometimes wrongly supposed

by some persons, who take the current Indian Atharva

Angirasa Veda to be the whole of the Atharva Veda. These
are two separate books. This is why the Gopatha Brahmana

counts the number of the Vedas to be five—by adding

Bhargava and Angirasa Vedas to the original three—Rik,
Yajus and Saman. The Bhargava Veda is required to be
added in order to make the number five?, The Mahabharata
also states the number of the Vedas to be five. Vyasa
taught the four Vedas to his four disciples, and the fifth Veda
to his son.

WANA 4 84 fyEN: THEA Ga: |

te ee: ThiescH_ca: 4: attaa: az:

—Santi Parva 885-40
Some people may be inclined to think that the Bhargava

Veda is an imaginary book—imagined out of the appellation
Bhrigu-Angirasi Samhita. Such supposition is unjustified,
The Iranian name of the book is Avesta. To Panini, the book
was quite familiar even in its Iranian name. To him, the
word @¥@M was so important, that he felt himself called upon
to compose a separate Sutra (1-8-25) for its derivation. There

is no doubt that the Avesta is the scripture of Ahura-worship ;
and the preceptor of Ahura-worship is, in India, called
Bhrigu. There should not therefore be any doubt that the
Avesta is the scripture of Bhrigu, and that its Indian name
would more aptly be Bhargava Samhita. To fail to see in
the Avesta the Scripture of Bhrigu, is to be blind to actual

1, Griffth—Hymns of the Atharva Voda, preface, p. 1.

3, {) Bloomfield—Atharva Veds and Gopatha Brahmana, p. 8
ii} Bloomfidid—Hymne of the Atharva Veda, Introdustion, pxxil,
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facts, FQ: BINT MUTE: TE ot wed a Tayfh (Sayana)—Tit Is
not the fault of the stick, that the blind man does not find it.)

It is like the wiseacre of the parable of Ramakrishna

Paramhansa, who saw the house of his neighbour burnt down,

but refused to believe in its truth, for want of an authenticated

seport about it in any newspaper.

wy AUKts, Tay TTT

TW aT aT, ay ET

Masnavi, 8 809

[Ye fool, tie a rope round your leg. Otherwise you will

miss yourself ( fail to recognize yourself to be you ) in the

crowd, ]

We do not want to miss the Bhargava Veda for want of

a report in the newspapers.

In any case there are two currents in the Atharva

Veda—the Bhargava current and the Angirasa current. As

Bhrigu isthe Freceptor of the Asuras (the Prophet of

the Asura worshippers ), it is very likely that the Bhargava

current is the effect of the Iranian influence. Fora proper

understanding of the Atharva Veda, it is necessary to

apprehend the distinct features of the Bhargava current.

It is likely that the doctrines of Bhrigu, the reputed

Prophet of the Asura cult, bear considerable resemblance

tothe doctrines of Zarathustra, the actual Prophet of the

Ahura cult, Thus a knowledge of the doctrines of Zarathustra

is indispensable for the adequate comprehension of the

Atharva Veda, whether it consists of two books, of two
currents only. We may proceed to examine how far

the philosophy of Zarathustra is reflected in the vedic

literature.

The Bhargava Veda and the Angirasa Veda came into

existence after the Indolranians became divided cn the

qvestion of monotheism and iconolatry. Bhrigu or Sukra is
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the priest of the Asuras (ie. worshippers of Asura). The

Asuras emphasised the importance of monotheism»and aniconic

( facrert ) worship. Angirasa or Brihaspati was the priest

of the Lievas (i. ¢. worshippers of Deva). These people were

not so punctilious on these points.

The popular name of the Bhargava Veda is Zend Avesta.

There is a difference of opinion about the meaning of the

word ‘Zend.’ Some say that it is the name of the language

in which the Avesta is written. Others say that the word

means “commentary*, and Zend Avesta means, Avesta along

with its commentary (Avesta ba Zend). It would however appear

that ‘Avesta’ is the principal word and ‘Zend’ only qualifies it.

Zend corresponds to the Sanskrit term 8r@l G-qq is

another name for the Veda, as the Medini Kosa says ( ge:

ag eae aera faeraat:) | And o-% is a variant of erea by
the Vartika @¢_ eee eyd: (vide “Katantra Chanda Sutra” by

Chandra Kanta Tarkalankara‘. The Vartika says that vedic

nouns often drop the final @ and .@ optionally. Thus gr

means Vedic and gyan means a hymn, as stated by Panini

( arr wemeTe 1-39-25). And so gre ava ( Zend Avesta )

means a Book of Vedic hymns, The word was so important

to Panini that he had to compose a separate rule for its

derivation, in spite of the fact what Sanskrit grammarians

would not add even halfa syllable, if that could be helped

( ederrrenwta gaint seat Ree: ) |

The Avesta is divided into four books (1) Yasna—the

book of hymns (3) Yasta—the book of prayers (8) Vispa-

ratue=the book of universal prayers and (4) Vidaivadata—the

book of laws, The Yasna is the main scripture and the other

three books are subsidiary to it. There are 12

chapters in the Yasna. 17 chapters out of them goto form

the Gatha. They are reputed to be the words of prophet

Zarathushtra himself ', just as the Gita is ieputed to be the:
‘

" §, Gatha o Zarethushtrabe ( Yasue 578 )
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words of Govinda Krishna himself. The Gatha is embedded

in the Yasna, as the Gita is included in the Mahabharata.

The Gatha is the cream of the Avesta. It teaches all

those noble principles which Maha-Ratu Zarathustra wanted

the people to learn. Even if all three other books are by

some accident lost, the Parsis would still be able to reclaim

themselves with the help of the Gatha alone. If the Gatha

is lost, all is lost; if the Gatha remains nothing is lost.

The Gatha is to the Parsi what the Gita is to the Hindu, the

Dhammapada to the Buddhist, the Uttar-Adhyayana Sutra to

the Jaina and the Japji to the Sikh, It is as important to the

Parsi as the Lord’s prayer is to the Christian and the Surat-

ul-Fatiha to the Muslim. It brings him hope in life and

consolation in death.

The word Gatha comes from the root #—to sing. This
celestial song is the message of Maha-Ratu Zarathustra, the

first and the foremost Prophet of mankind. First, because

we know of nu other prophet, Aryan, Semitic, Chinese or

of any other race who is earlier to Zarathustra. No doubt

there had been some vedic sages who are earlier to

Zarathustra, because Deva- Yasna was current when Atharvan

Zarathustra came into the world, but they had composed

only stray hymns ; none had composed a systematic scripture—

an Upanisad. And Zarathustra is foremost, because the gospel

that he brought (the Gatha), is the earliest scripture of the

Cisti cult, which (under the name of Sufism) is still the

fascination of India and Iran ; and Religion is said to be the

Most con»picuous contribution of these two countries to the

aorld 3,

Artharvan Zarathustra may be said to be still reigning

over Asia in spite of all appearances to the contrary, in spite

of the smallness of the number of persons who to-day profess

Zarathustrianism. For the multitude that follow his ideal

1. Geiewold~God Varuns in the Rigveda, p. 4
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unconsciously (i.e, without the knowledge that it is

Zarathustra’s ideal that they are following) is vast indeed.

They would turn to Zarathustra, if only they come to learn

that it is nothing but the ray of the sun that is reflected by

the moon. Jalal, the apostle of Sufism, conveys the sugges

tion (of turning to the sun of sufism) in guarded language.

Wa TH aaa ATH, AE FATE!

8 fear aA Ae TENA, STF TE I

Masnavi, 4-20

[ Leave the crescent ; turn to Golden Sun ( Watamgolderr

8¥—sun),]

It was about 3600 B.C. that Maha-Ratu Zarathustra was

born in Iran. Even in very early youth this exalted messenger

of God took up the challenge of religion. He found around

himself worshippers of Varuna, who stuck to monotheism

and laid considerable importance on moral character. He

found around him worshippers of Indra who were less

scrupulous about monotheism and less careful about the

place of morality in religious discipline. Both the parties,

however, asserted that God (Varuna or Indra) could be seen

and that the highest object of life was to see God.

Zarathustra wanted to know for himself. He would see

God, if God was visible, and hear Him, if He was audible.

He would learn from Rudra (Lord) Himself, the best way

of realising Him.

At the age of twenty Spitama Zarathustra left his parents’

home and went up to the Sabilan hills, standing by lake

Uromia. He took up a life of hard sadhana (discipline) and.

deep meditation, determined to get at the truth, or lose his

life in the attempt. It is said that when the yearning has.

reached such poignancy that the aspirant cannot relish any

other desire except the desire of God, cannot cherish any:

other thought except the thought of God, the ground has.
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been prepared for the vision of Mazda, and Mazda now

hastens to the devotee.

The ardent zeal of Asho Zarathustra did not fail to evoke

response from the Highest Lord. If it had failed, all talk

about God and religion would have been mere myth. For

there had not been a soul, more serious, more realous and more

holy. Ahura Mazda made his appearance to the Holy Pro-

phet and taught him all the secrets of religion and these are

embodied in the Gatha.

Age of the Prophet

There has been a long controversy about the time when

the great prophet of Iran flourished. Attempt has been made

to drag down his age to one thousand B.C. Unfortunately

the two premier Iranologists, Jackson and Browne, support this

view. Their opinion carries considerable weight and there is

a tendency to accept this date as final. But even great Homer

sometimes nods, and it is worthwhile to examine the soundness

of the reasonings on which this opinion is based. The reasons

put forth by Jackson are mainly two, viz :

l. That all the Arabic historians agree that Vistaspa, who

was the first patron of the Zarathustrian church, 1s the

game person as Hystaspas, the father of Darius who

flourished about 800 B.C. This view, if accepted, brings

the age still lower by 200 years.

2. That there is a tradition amongst the Parsis, that Asho

Zarathustra flourished 800 years before the expedition of

Alexander. This would bring down the date by another

200 years.

Now Koran is the earliest book in Arabic language.! Koran

began to be composed about 610 A. D. and all Arabic histories

are subsequent productions. Thus even accepting 1000 B.C.

"iy 1) Browne—Liserary History of Persia, Vol L, p. 971
i) Gibb—Arable Literature, p, 35
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to be the age of the Holy Prophet, these historians are sepa-

rated from Zarathustra by 1600 years and considerable reliance

may not be placed on their accuracy.

As regards the alleged Parsi tradition, there is also another

Parsi tradition (also noted by Jackson ) that Spitama Zara

thustra had flourished six thousand years before the time of

Alexander. No reason has been stated by Jackson why one

tradition should be preferred to the other.

Jackson himself is not satisfied that Hystaspas, the father

of Darius, is the same person as Vistaspa, the patron of the

Zarathustrian church. Except for the similarity between the

twosounds, there is no other data for establishing the identity.

On the other hand the names of all the predecessors and

successors of Hystaspas are quite different from the names of

the forefathers and lineal descendants of Vistaspa. Then again

a considerable time must have elapsed before the loose “Ahura

Mazda” ( which form was current at the time of Vistaspa )

changed into composite “Ahuramazda” (which is the form

current in Achsemenian times ).' All the same, Jackson

bases his conclusion on these two flimsy data—viz the similarity

in the sounds of Hystaspas and Vistaspa and the alleged Parsi

tradition—and holds the age of Zarathustra to be one thous-

and B.C. We can only say that this is very unfortunate.

The argument of Browne is stranger still. He does not

enter into the merit of the question. His only premise seems

to be that the opinion of a scholar like Jackson should not be

easily rejected.*

Thus in spite of the authority of the two greatest Iranolo-

gists, 1000 B.C. as the age of the Prophet, rests ultimately on

the arbitrary identification of Hystaspas with Vistaspa.* Not

that there are noj other scholars, like Haug, Geldner,

I. deskson—The Prophet of Ancient Iran—p, 118
8, Browne—Literary History of Persia, Vol 1, P. 90.

2 Yeavi~Posia, A People of the Book, p. 144
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Geiger and Keith who claim great antiquity for Atharvan Zara-

thustra,’ but Browne has lumped them all together and

rejected them all on the ground that they are misguided by

tace prejudice. They were out to establish the superiority of

the Aryans at the cost of the Semitics.*

But Browne forgets that race prejudice is a double-edged

sword. Just as it may lead some few to claim a false antiquity

for Zarathustra, it may lead some others to deny the true

antiquity.

Let us try tu have a peep into the mind of Dr. Browne.

About the relative worth of the Avesta and the Koran he

remarks : “My appreciation of the Quran grows the more |

study it and endeavour to grasp its spirit; the study of

Avesta, save for philological, mythological or other compara-

tive purposes leads only to a growing weariness and satiety.’®

There will be many men who will find it a bit difficult to fall

in line with Dr. Browne. Schopenhauer for instance says about

the Koran : “we find in it the saddest and the poorest form of

theism” ( The World as Will and Idea. Vol Hl. p. 861 ) and

about the Gatha, Moulton remarks : “The prophet was in deadly

earnest and he preached on great themes and spiritual fervour

can make literature mal pre lui even under unfavourable circum-

stances” ( Early Religious Poetry of Persia, p. 84), The

poetry of the Gatha is certainly very sublime. A hymn like

Sukta 44 of the Gatha does not suffer in comparison with the

poetry of any religion or any language. Yet that does not

suit the taste of Dr. Rrowne. One would be glad to be

assured that Dr. Browne is free from all taint of race-prejudice.

Let us therefore throw away this double-edged sword in

deciding the issue and look at the matter with the eye of

the plain man, not over-burdened with an extra dose of

academic erudition.

1. Pour-}.Devoed—Translation of the Gathe, Prefese, p. 15

% Browne—Litersty History of Persia, Voll, p 2.

% Browne—Literary History of Persia, Vol 1. p. 168.
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“ The broad fact remains that the Veda and the Avesta are

very intimately related to each other. The affinity of the

oldest form of the Avesta language with the Vedas, is so great

in syntax, vocabulary, diction, metre and poetic style, that by

the mere application of the phonetic law, whole Avesta stanzas

may be translated word for word in Vedic, so as to produce

verses, correct not only in form but in poetic spirit as well.*

“The coincidence between the Avesta and Rigveda is so

striking as to indicate that the two languages cannot have

been long separated before they arrived at their present

condition’®, The affinity between them is so great that each

of them has been said to be “a commentary on the other"®.

Thus the age of the Avesta cannot be dragged down,

without at the same time dragging down the age of the Veda.

If Avesta was composed in 1000 B.C, the Rigveda also must

have been composed about that time. Such an idea is so

grotesque that no one would like to make himself ridilculous by

propounding such a theory at this hour of the day. Ages

must have elapsed before the language of the Rigveda passed

through the stages of Brahmana, Aranyaka, Upanisad, Sutra,
and Mahabharata and turned into the vernacular of Gautama

Buddha in the sixth century B.C. To compress these ages

into four hundred years ( 10U0—600 B.C.) is beyond the
capacity of even Aladdin’s djinni, not to speak of an Iranologist.

Let us therefore dismiss unceremoniously the myth that

the Gatha was composed about 1000 B.C. Tilak, the greatest

of the Vedic scholars, has proved by astronomical data, that

composition of the Rigveda started at about five thousand B.C.

The mathematician scholar bases his conclusion on certain

passages of the Yajurveda. According to him, these passages

1. Mecdonell—Vedio Mythology, p. 7

$, Cambeidge History of lndie—Vol L, p. 113

9, Grlewold—Roligion of the Rigveda, p. 20

4 Tiakh—Ories, p. 206
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relate to the period when the vernal equinox coincided with:

the asterism Krittika.

Tilak divides the Vedic age into four distinct periods.

1. 6000 B.C. to 4000B. C.

This he calls Aditi or pre-Orion period. At this time the

vernal equinox coincided with the asterism Punar-Vasu.

This seems to be the traditional Satya Yuga.

9. 4000 B.C. to 2500 B.C.

This he calls the Orion period. In this period, the vernal

equinox receded from Adra to Krittika. This seems to be

the traditional Treta Yuga.

8. 2500 B.C. to 1400 B.C.

In this period the vernal equinox coincided with the

Krittika. This seems to be the traditional! Dwapara Yuga.

(This calculation agrees with the date of the Mahabharata

war at about 1500 B.C., as fixed on other grounds, viz. the

statement in the Puranas that 1377 years had passed between

the birth of Panikshit and the coronation of Candra Gupta

vide Political History of Ancient India by Hem Chandra Ray

Chaudhuri).

4. 1400 B.C. onwards

This period started when the vernal equinox shifted to

asterism Aswini. This is the traditional Kali age. With

Gautama Buddha (56! B.C.) we arrive at the historical

age and the puranic nomenclature for the ages ceases.

The Gatha is contemporaneous with the later portions

of the Rigveda, and may have been composed about 8500-

B.C. (i.e. near about the commencement of the Treta age,

which marks the advent of Parsu Rama )

Bhagawan Zarathustra, who had flourished in the

Vedic period, is the first prophet of the Aryan race. The next

prophet Bhagawan Ramacandra came down one thousand years

later (about 2500 B.C.). The third prophet Sei Kriena came
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down after another one thousand years i.e. about 1500 B.C.

which is said to be the date of the Mahabharata war. Another

one thousand years passed and Gautma Buddha made his

appearance. With him the historic age starts. To seek to

make Dharmaraja (Prophet) Zarathustra more or less a

contemporary of Gautama Buddha is the height of frivolity.

At least three milleniums, viz the age of the Upanisads (8500

-2600 B.C.), the age of Ramayana (2500 to 1500 B.C.) and the

age of the Mahabharata (1500 —500 B. C.) intervened between

Zarathustra and Gautama. The Gatha is one of the earliest

Upanisads, embedded as it is, in the Samhita portion of the

Veda (viz Bhargava Samhita) while the majority of the

Upanisads form part of the Brahmana (Aranyaka) portion,

which is later than the Samhitas.

The Gatha seems to have inspired the Swetaswatara

Upanisad,—the Yellow Camel (Zarat Ustra) leading the White-

Mule (Sweta Aswatara), Apart from the totemic nomencla-

ture of both the prophets, monotheism and Bhakti which

are the special message of the Gatha, form important lessons

of the Swetaswatara Upanisad. In the whole Upanisadic

literature, the word “Bhakti* is for the first time met with in

the Swetaswatara, (6—23) and Swetaswatara announces

monotheism in much more stronger terms than any other

scripture has done—oey ft edt 4 fietara wep (8-2) Rudra is

one and does not tolerate a second. The Swetaswatara is

a very carly Upanisad. The Gita borrows from the

Swetaswatara awa: Tfirng a (Sweta 8-13 and Gita 18 —18),

and Vadarayana in the Sutras wrewrq_© (1-1-12) and Hayy

anfeaiera (1-4-3) presupposes the Swetaswatara. * The Gatha is

therefore much anterior to the Gita.

Unfortunately the name ‘Zarathustra’ does not occur in

the Veda, If it were there, that would have set at rest all

comroversy about the antiquity of the Holy Prophet. Yet

1, ©. C, Sem-—BMyetic Philoseyky of the Upanisnds, p. Bt
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the absence of a direct mention of his name need not be

considered fatal. There is enough circumstantial evidence

in the Veda, which unmistakably points to the towering

personality of the foremost Aryan prophet.

But before we go up to the Veda, let us peep into the

Mahabharata. Jackson has taken the trouble to collect all the

references that there are in the legends and myths of all the

countries ranging from Armenia to Scandanavia,—all references

in the Snorra Eddaand the story of Semiramis—but he has very

sadly neglected the tradition recorded in the great epic of India,

the country that shared with Iran a joint civilisation and social

life up to the period of the great Mahabharta war, about 1500

B. C.

In the Narayaniya section of the Santi parva ( chapters

834.340 of the Bangabasi edition and chapters 342-948 of

the Kumbhakonam edition ) there is a very interesting

story. Briefly stated it is this. In the province of Cedi

( Bactria ) there was a king named Vasu. He had an air

ship and could fly in the sky at his will and therefore he

was known as Uparicara Vasu. Narayana gave him

scripture that was prompted by seven Citra Sikhandins

( hallowed beings = angels =» Amesa Spentas ) *

The scripture was as good as the Veda ( 835-28, 40)

being the storehouse of eternal laws (395-58). It was a

new divine dispensation ( 845-25 ) and adorned with the

grace of Om-kara ( Hun-Vara )—Chap 835-27.

Vasu performed a great sacrifice to the highest God,

Harimedhas. A prominent feature of this sacrifice was that

animal flesh was not offered as oblation 4 ay Tgwrdl 9CEt

( 886-10 ).

We might remember in this connection that Maha-

Ratv Zarathustra had condemned the oblation of flesh ( as

1, Chapter 336-27 ; 396-29; 306-3
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used to be the custom in the time of Yama,—Gatha 827 ).
He did away with such sacrifices and purified the rituals*.

Mahabharata tells us how Vasu was converted to this

cult of nonviolent sacrifice. There was a conflict of opinion

between the Saints and Deva worshippers, whether meat

could be offered as oblation. The Deva-Yasnists supported

the oblation of flesh and the Saints ( Mazda-Yasnists )

opposed it. The matter was referred to king Vasu. Out

of his partiality for Deva-worshippers, Vasu gave his decision

dn favour of the use of flesh, The Saints cursed him for

his partisanship. Thereupon Vasu lost his power of flying

in the sky. Hesvon repented and adopted the custom of

five prayers a day ( 837-10) and regained his power. This

apparently is the Indian version of the story of Vistaspa’s

conversion, as related in Chapter V of Jackson’s ‘Zoroaster,

the Prophet of Ancient Iran.’

In this great sacrifice of King Vasu, Brihaspati, the priest

of the Deva-worshippers was also present. He flew intoa

rage, stood up with the laddle in his hands and declared that

he was not going to tolerate that an “unseen God” would take

the libation.

MEA KAT AMT ata ef |

Tea A: GE Ty TUy Shae: 0

Santi Parva, 386-18

Some other sages such as Ekata, Dwita, and Trita

pacified Brihaspati by saying that such form of ( aniconic )

worship was very much current in Sweta dwipa, which lies

north of mount Meru ( Elburz ) and near about the Kshiroda

( Caspian ) sea,

Narada became very inquisitive about this novel ault. He

went up to Narayana himself. This Narayana was a great

sage ( franz eftmy greatest of the bipeds—335-1) and not

«a, Dsalla-=History of Zarecetrianiom, p. 73
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God Narayana. Narada learnt all the secrets of this new

celigion from Narayana :

aCe BATA: ATET: aE:

CRY PH: SPAT ATTA ATCT aT

Santi Parva, 346-10, 548-54.

This great apostle is designated as Narayana because he

‘was a divine person. This brings to our mind the ideal of

the avrg, at: ( the Man-in-men | of the Gatha ( 48-12 ), which

connotes the same idea as Narayana.

This is the same ancient religion that God Hari Medhas

Himself had previously targht to Brahma,

aa: AA A eR Bay ety

wa SN A HOTE AT ERY APIA

Santi Parva 348 ~ 80

We are reminded how Spituina Zarathustra taught the

same religion that Ahura Maz ja had taught in the tlouse of

Song ( Gatha 48-10 ).

Narada wanted to ascertain how this religion was being

actually practised. He looked up further north-west

( aneiteqay aerafeatia 835-7 ) and came to live amongst these

excellent devotees ( 336-29 ).

He found the religion to be a Satvata ( AW ) religion

( 885-19, 84 )i. e. a religion in which a Personal God is

worshipped as the supporter of Satwa Guna ( Spenta Manyu ),

It was a_ strictly monotheistic religion ( cerfy ) 334-44,

836-30, 54). That it was aniconic, goes without saying ;

for it was Brihaspati’s protest against aniconism that

drew Narada’s attention to it. The devotees were very

spiritual ( 885-18 ) and they used to offer prayers five times a

day ( 885-25, 887-30). They were also accustomed to silent
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prayers of Japa (aradt amy a 9q: —336-36 ), which reminds

one of Vaj prayer. They were all equal (836-39) which

means that there was no caste-distinction. The people hag

very white complexion and wore caps ( garpfaeital —885-11 )

Narada was glad to find these monotheistic people, accustomed

to five prayers a day and devoted to Hari Medhas in thought,

word und deed (Humata, Hukhta, Huvarshta) (886-46)

Narada became enamoured of these people, came back

and recited their scripture before a large audience in the court

of Brahma,

tr Aenea aye |

ate args tar Tap fera

ARTTOAT A ATT SPAT ATT GA: |

ROR AT AA Tee TePTAR

Santi Parva, 839-111/119

SPR rane ape mity

four Vedas and the gist of Samkhya and Yoga and known
by the name of Panca-Ratra.]

Is not the above description a very faithful account of the
ways of Mazda Yasna, as faithful as could be expected from
& poet writing at a distant age and a distant country ?

Thave put in detailed quotations, for if the points of
resemblance are taken into consideration, the Narayaniya
chapters alone would suffice to establish the antiquity of Maha
Ratu Zarathustra and one need not have any hesitation in
dismissing the unreliable traditions recorded by Arab
historians.

It may be noted in this connection that the Narayaniya
chapters of the Mahabharata ( which give an account of the
worship of Hari Medhas ) have got unique importance, There
is in them, the earliest mention of the Panca-ratra school, both
Narada Sutra and Sandilya Sutra (which are the standard
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works on Bhakti Yosa ) being subsequent to the Mahabharata.

Panca-ratra is the earliest sect of Bhakti Yoga, which subsequ-

ently became transformed into Vaisnavism when the cult of

Vasudeva-Narayana, blended with that of Sri Krishna." The

Panca-ratra sect originally used ty be considered as un-vedic,

and the name Panci-ratra caries vith it the memory of the

five-times prayer of the [raniun. (Panca—five, T= Ta —

prayer). Thus it is not unreasonable to conclade that. the

earliest form of Vaisnavism is due to the inspiration of Maha

Ratu Zarathustra, who is described in the Narayandya chapters

as sage Narayana (as distinct from deity Narayand }. The

word Narayana is cognate with avrg at ofthe Gatha ( Yas

43-10). It is to be remembered that the naine Narayana does

occur in the Veda.

Earlier scholars had said that the way of Bhakti was not so

prominent in the age of the Upant ads, and that the Narayaniya

chapters of the Mahabharata represent the attempt of Narada

to import Bhakti from some sestern region outside of India.

They thought that it: was an attempt to import: Christianity

from Palestine #. They made a great mistoke tn thinking

of Christianity instead of Maza Yasna, No reason has been

given a. to why Narada ignored the claim of contizuous Tran

and its homogeneous people and crossed over to distant

Palestine. Then again there remains the important fact

that the Mahabharata was written in an age (1000 B. C.)

when Judaism had hardly even come into existence, no
t to

speak of Christianity. Above all, the use of the word Hari

Medhas asthe name of the hijhest Deity of this religion is

conclusive. Hari Medhas is nothing but the Sanskritisation

of the name Ahura Mazda. By the time of the Mahabharata,

the epithet Ahura (Asura! had, in India, come to be looked

down upon as dishonourable, and the sage Vyasa did not like

1, Redhakrishnso—Indien Philosophy, vol, 1, p. 493

%. Seal—-Valsceviam aod Christianity p. 90. Vide criticises by Dr.

Radhakrishoan in lndisn Philosophy, vol, p. 400
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to use that word as the adjective of the highest Lord. He

replaced it by “Hari” which very much resembled “Ahura”

in sound, and at the same time was most honourable. That

‘Mazda’ and ‘Medhas' are interchangeable («a of tat changes

tog and then to a, and thento &)is apparent from the

comparison of Sanskrit 4fay (near-most) and Zend apfee.

When Hari Mazda is the name of the highest God, the

religion cannot be anything else than Mazda-Yasna.

That Hari Medhas is a coined name—coined in imitation

of Ahura Mazda—is apparent from the fact that in Sanskrit

‘Hari’ alone suffices to denote the highest Deity and apparent-

ly there is no reason for suffixing ‘Medhas’ to it. Such

addition does not increase the denotation or the connotation

of Hari. Hari Medhas is not an alternative name for

any of the other Gods famous in Veda or Purana. He is

therefore a new God imported from outside. This is why

the name is not s> familiar in Sanskrit. It is found five

times in the Narayaniya chapters ( Mahabharata ), five times

in the Bhagavata Purana and twice inthe Vishnu Purana—

nowhere else. Thus this one word Hari Medhas alone suffices

to prove the antiquity of Atharvan Zarathustra. The Maha-

bharaga says that the worship of [lari Medhas was prevalent

in the Satya Yuga (848-44) which is long anterior to the age

of Sri Krishna or Ramachandra. It may not be said that the

Narayaniya chapters are a subsequent interpolation and not a

part of the original Mahabharata. These chapters are mention-

ed in the list of contents, as noted in Parva Samgrahadhyaya

(Chapter 2, Adiparva) of the Mahabharata,

Thus the Mahabharata alone suffices to silence the Arab

- traditionists. We would say that its testimony is conclusive

for proving the antiquity of Maharatu Zarathustra.

According to the Mahabharata, the Avesta ( a new Veda,

inspired by seven Citra-Sikhandias, i. ¢. seven Amesa Spentas)

was composed during the reign of King Vesu, (Santi Parva

888-27). And Vasu adopted the new Veda.
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aay firey wapere at cataiter: ag: |

andreerte aan neq’ aang flny-fererforeny it

Santi Parva 83¢€-8

This King had an air-ship (Santi Parva 337-9, 887-15). He

became famous for it, and his usual designation came to be

Uparicara Vasu (Vasu, the Sky-skipper)}—Santi Parva 387-28.

The province where he ruled is called Cedi'. In Cedi

camels were numerous and King Kasu (probably the father of

Vasu) had made a present of one hundred camels to sage

Brahmatithi. (Rigveda, 8-5-7). Thus Cedi seems to be the

Vedic name for Bactria, which is famous for its camels (and it

may be that camels are responsible for the name ‘Zarath-IIstra,’

as the cows are for the name Govinda’). According to the

Iranian tradition (Din Kirt) King Vistaspa was the owner of a

wonderful chariot that could fly in the air'. When the

traditions of two countries unite in declaring the same remark-

able feature of a pious King, viz his possession of an air-ship,

there is little doubt that King Vasu of the Mahabharata, and

King Vistaspa of the Avesta, are identical The propinquity

of Peshwar to Bactria (a distance of about four hundred kilo-

metres) explains the currency of the same tradition in both

countries.

This famous King Vasu lived in the beginning of the Treta

age*. Thus he was considerably earlier to Ramachandra who

lived at the end of the Treta age.

moa aa SGT Tarat TET y
ae crache: nett aftearig ary af:

Mahabharata—Santi Parva 839-84

Prophet Parsu Rama had flourished in the beginning of the

Treta age.

1. Pradhana—Chronology of Ancient India, p. 62

2, Jaskeoa—The Prophet of Ancient Iran, p. 135

8. Pargiter—Ancioat Tadian Historical Traditions, p. 216
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gargrecdt: aed) a: NERA AT: |

open oifrs ery: arerareeear fire:

Mahabharata-Adiparva (Parva Sangrahadhyapa) 2-3

Thus Parsu Rama and Vasu were contemporary. This well

accords with the fact that Zarathustra and Vistaspa were

contemporary. The traditional Indian pair might be the

replica of the historical Iranian pair (the Prophet anda

Prince).

As regards the Muslim traditionists, one would be well

advised not to place too much reliance on their testimony.

They were so ill-informed that the whole of the Achamanian

period of the Iranian history has been by-passed by them.

They make no mention of the most illustrious emperors of

Iran, like Darius and Xerxes ' who had led expeditions to

Greece. If they make such a serious mistake in respect of

a period that separates them by only fifteen hundred years

(600 B.C.—900 A. D. ) what mistake would they not commit

about a Prophet who had flourished more than four thousand

years before their time ( 3500 B. C.—900 A. D.)

Let us however go to earlier literature, to Rigveda itself,

and see if there is any reference to the Holy Prophet in

that great book.

As already noted, the name of Maha-Ratu Zarathustra

does not occur in the Rigveda, But there is reason to think

that he has been mentioned there by other designations, For

instance take the lines.

wat weet met: Gee ae |
aR: GE: werey War area a

Rigvedal—1-83-5

{Atharvan first chalked out the way of worship, and then

came the vow-keeper Prophet (Vena) of the solar race.)

ed

4. Daalla~Zoroastrian Theology, p. 334
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It is probable that the two prophets, Zarathushtra and

Ramachandra have been mentioned here.

Zarathustra has been described in the Avesta as “the

Athravan” par excellence.

SET aT AAT arte aT feat WyTTT

Farvardin Yast 94

{ Fortunate are we that Spitama Zarathushtra, the Athravan,

has been born. }

While the Rigveda describes the Bhrigus a» Atharvan

SPUN ara: ATE:

Rig 10-14 6

(Soma-drinking, Bhriguy are Atharvans} And the Culika

Upanisad (10) says that) Atharvan denotes the elders of the

Bhrigus saat gape. !

Thus the term “Atharva’’ very probably refers to

Zarathustra.

Similarly Ramachandra was very famous as “the keeper of

the vow” (his promise of abdicating the throne in favour of

Bharata) and he came of the sular clan. Thus very probably

"Vena" refers to Ramachandra.

It may not be said that the mention of Zarathustra and

Ramachandra in the Kigveda is anachronistic. For the

compilation of the Rigveda continued through several

centuries. The Rigveda itself speaks of the earlier, the

middle and the later hymns a3 rarafay rey qtfar a1 eure,

HA apiefa: (3382-18. The earliest portions of the Rigveda

were composed in the Satya Yuga (before 3500 B.C.) and

the latest portions by the end of Treta (2800 BC.) This is

supported by the tradition that the Veda had been divided

in three books (Rik, Yajus and Saman) by the end of Treta

Yuga'.

1. (i) Viebou Purana, 3-2

(il) Pargiter-- Ancient lodiae Histurical Traditions, p. 315
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Mention by the terms ‘Atharvan’ and ‘Vena’ may however

be considered rather too wide. Let us therefore turn to

another passage where the allusion is more definite.

BI AM AACR Sata
AFTH ATT F: GaGa: » Rigveda 5-84-3

{ Sakra ( Indra) overthrew that fair-complexioned rebel

(-rrgfa,, who was the head of the Magha, and a friend of Kava.]

Tatanushti has been explained hy Sayana as the destroyer

(afe) of the existing order (aA).

Zarathustra has been called here a rebel, for he rose in

rebellion against the Deva Yasna cult (of which Indra is

the presiding Deity). Zarathustra is quailfied by the three

adjectives aqua, aut and Sarre, All the three attributes

are characteristic of the Holy Prophet. He was very fair-

complexioned ( aqua). This is why he is called Spitama

( whitemost ) in the Avesta. The church that he founded

was named by him as Magha (ayy arg Sukta 29-11). Thus

he is described as the head of the Magha ( wat) and he was

the friend of Kava Vistaspa ( #7 draretr Sukta 51-16 ) and

he is thus stated to be earra.

If these lines of the Rigveda have any historical signifi-

cance, they certainly refer to Maha Ratu Zarathustra and to

nobody else. For we know of no other person to whom all the

three adjectives apply. Take another passage

may gare gaara 8 |

gra Wreq wgt aetg nn Rigveda (10-93-14)

{! would now speak of Rama, the incomparable seer of

" Parthia, and also about Asura ( Ahura ) and the Maghavats

( Magis ))

Evidently ‘Rama” here refers to Parsu-Rama (the

Rama of Persia=Zarathustra ) for Raghu Rama (the Indian

Rama ) had very little concern with Ahura or Magians. The

qualification “Parthian ( Prithavana ) Seer [Vena)" makes
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the inference almost certain. The same Rama is referred

to in Aitareya Brahman (7-9) as “Rama Margaveya” i. e. Rama

of Margu or Merv, who conferred on the Syaparnas, the right

to participate in the sacrifice of Viswantara Both Prithu

and Margu lie outside India.

The original designation of Parsu Rama had been simply

Rama and it is by this name that he is very often described

in the Mahabharata and the Puranas. But when another

prophet came up bearing the same name, probably so named

in remembrance of the glory of his illustrious predecessor,

it became necessary to distinguish the one from the other and

the former was called Parsi Rama, and the latter Raghu

Rama. That Rama way an honourable term even in Iran,

is evident from Rama being the name of a Yazata ( vide

Rama Yasht.)

Parsu is the vedic name for Persia. The Iranians, in

the Bihistan inscription, name the country as Parsa ( Hodi-

vala—Parsis of Ancient India—p. 9). Zarathustra was

designated Parsu Rama because he belonged to the land of

Persia. Subsequently Parsu ( which also means a hatchet )

was utilised to express the austere severity of the prophet

against polytheism and iconolatry. There is also the tradition

that Maha Ratu Zarathustra used to carry in his hands the

Asa staff of nine knots,’ as symbolic of his strict adherence

to the rules of Asa ( rectitude ). In India the Asa staff was

converted into a hatchet. The Skanda Purana relates the

story reversely and says that the hatchet was converted into

a staff. As the hatchet brings up association of violent

wrath, it was changed into staff. This was done at Hatakes-

war ( Herat 7 )

et PT WAN THT: Hat HT
we Steady aie AK a GEE

Skanda Purana ~Nagara Khanda (6;-94-18

1, Veudided--9.14
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Inthe above quoted passage of the Rigveda, the reference

ty Zarathustra iy made not by his Iranian name, but by his

Indian designation. Yet the association of Ahura and

Maghavat points to the identity.

To some people the identification may appear to be a mere

conjecture. Let us therefore look up if there is any firmer

ground to take our stand on. The history of the two words

“Deva® and “Asura” seems to provide such a ground. Herein

there ts unmistakable reference to the Reformation of Maha

Ratu Zarathustra, even without a direct mention of his name.

When the Aryas (Indo Iranians) were living together,

both the words Deva and Asura were terms of respect. Thus

we find that in the older portion of the Rigveda, all the

prominent gods, such as Varuna, Rudra, Agni and even Indra,

have been described as Asura,’ which leaves no doubt that

Asura had once been a term of respect even to Vedic people.

That Deva had been an honourable term for the Avestic

people is evident from agfaarat (divine—Sukta 48—1), gate a7

(having divine lustre—Sukta 47-6) and warsqxata (exalts—

Sukta 44-6).

Subsequently both the words became depraded in meaning.

To the Vedic pesple, Asura now means a de:non, and to the

Ave.tic people, Deva (Div, means a demon, In former days

the term for denoting a demon was ‘Danava’ in both the

communities®.

Both the meanings of Deva honourable and dishonourable)

persist to this day even in the European languages. Thus

ti) divine and (ii) deity on the one hand, and (i) devil,

(fl) deuce and (ii) diabolical on the other, are reminiscent

of the original noble connotation and its subsequent fall.

But what could be the reason for this subsequent

degradations If it were the result of a natural degradation,

1, Haug~Easays on the Parais, p, 279

&. Hang-Raeys on the Parsiz, p. 279
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the degraded meanings also were likely to have been more

or less similar in both the communities, But the fact that

these two once honourable words acquire an exactly opposite

seuse in each community, sugzests a wilful degradation.

In other words, the attribution of an opposite sense by

each community, seems tobe the result of a rivalry that

grew up between them.

The difference seems to have started over the use of

the icon in worship. For whatever may have been the

original derivative meaning of ‘Deva’ and ‘Asura’ in popular

usage, Deva came to meana visible God . God represented

by an idol) and Asura, an invisible ( formless } God. Some

people preferred the use of an icon; this was Deva-Yasna.

Others interdicted its use. Their cult was known as Ahura tkesa

in the beg.wnning and Mazda Yasna later on. Poly theism

and caste-distinetion were the other {wo concomitant features of

Deva-Yasna, while Mon ahem and caste equality were the

oiher features of Mazda-Yasna. But the use or the disuse — of

the icon is the custom that is responsible for their different

nomenclature.

Brhaspati was the leader of Deva-worshippers. We have

seen how enraged he was when king Vasu offered oblation

to aniconic Hari Medhas Bhrigu or Sukra was the leader

of the Asura-worshippers He was so much intolerant

of idolatry that he is said to have dealt’ a kick on the breast

uf Vishnu

aR ap afar a: ay: éreqateaa: |

aq Tre fafega frome gata sine 1

Padma Purana—Uttara Khanda 265-44

(On seeing Vishnu, the great Muni Bhrigu became

highly enraged and kicked on the breast of Vishnu with his

left foot. }
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It is evident that Vishnu must have had a body in order

to have a breast and that the atiribution of a body was the

cause of the annoyance of Bhrigu.

The attitude of Brihaspati and Bhrigu points out the

difference in the outlook of the two communities and also

throws light on the accepted significance of Deva and Asura,

irrespective of the original meaning of the two words, It was

not however a question of the individual tastes of Brihaspati and

Bhrigu. They acted as the representatives of two different

ideologies—the Deva and the Asura cults.

The folluwing verse of the Yajur Veda leaves no doubt

that the term Asura subsequently came to mean aniconic or

formless, The Rishi here denounces the aniconic form of

wuiship aud solicits Agni to drive out the aniconic Gods.

Yajus 2-80

{Those, who casting off their forms, have become As#ras

and now move about as spirits, to the front, to the back and

on all sides, may Agni drive them away from this place. }

We know from Avestic traditions that it was Maha Ratu

Zarathustra who uttered the first word of protest against

the Deva Yasna cult', and that the Gods used to

move about in human form before the advent of Zarathustra.

Yasna (9—15}. This is supported by the Indian tradition that

the adventures of Parsu Rama is the basis of the Deva-sura

war.” It can therefore be safely inferred that the reformation

of Spitama Zarathustra is responsible for causing the degrad-

ativa in the meaning of the word Asura io the Rigveda, Thus

1. Peaverdin Yast 93

$, Pargiter—Aucient Indian Historical Tredition,p, 06
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the Rigveda bears testimony to the great change effected by

the movement of Zarathustra. Itis idle to deny that he isa

contemporary of the Rigveda, simply because he is not men-

tioned there by his Iranic name.

The Deva-sura war, the clash between the ideals of iconic

and aniconic worship, is of vital importance to the Indo-

Iranian race. Its importance in the religions world is unique.

For it not only affected Hinduism and Parsi-ism, the two

oldest religions of the world, it fashioned toa large extent

the three Semitic religions, Judaism, Christianity and Islam

too, so far as their ideal of monotheism and iconoclasm is

concerned. The Old Testament is the basic scripture of all these

three religions and its compilation was completed by prophets

like Ezra and Nehemiah only in 450 B.C. ' The Jews came in

close contact with Mazda Yasna, during their exile in Babylon,

and learnt the lessons of monotheism and iconoclasm therefrom

and introduced them in the Bible.* We should not therefore

rest content with merely the degradation of the meanings of

Deva and Asura, but try to find out if any other relevant facts

about this movement can be gathered from the Rigveda.

Fortunately the whole history of the Indo-Iranian dispute can

be traced from the Rigveda. In the matter of reconstructing

this story, it is however very necessary to remember these two

points :

(1) Firstly, that when Atharvan Zarathustra made his

appearance, Deva Yasna ha: already been in existence.

He saw that the icon was being used by some people in

the worship of God (Sukta 45-10). He saw that the caste

system was current (Sukta 33-3). He calls these people by

the name Devacina (Sukta 30-6). He was acquainted with

the story of the slaughter of Vritra (Sukta 44—16). All

these facts point to the prevalence of the Deva Yasna cult.

eg Fount tk d of Religions, Pp. 43
rt

ee1, 7

% Macdonal—Comparative Religion, p. 138
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This would silence scholars like Khabardas who claim a

pre-vedic age for Maha Ratu Zarathustra.

(2) Secondly, that Ahura-tkesa (also called Paourya-tkesa)

had been the original creed of the Indo-franians'. and that

Deva-Yasna was an innovation, against which Zarathustra

raised his voice of protest.

This would appear from the fact that in the Mahabharata,

the Asuras are said to be the Elder Brothers, and the Devas,

the Younger Brothers qq@n: srt) Fam: wnenfa ada: (Santi

Parva 843-25). The Amara Kosha also says that the Asuras

were the previous Gods. spefsran fefrrn: prea: acfga: | The

Brihad-Aranyaka Upanishad also says eftar or mn Ree

wat: (B—1'. These only repeat the statement of a rishi of the

Kegveda that the Asuras have now lost their power and

it is now the regime of Devas faatian 3 cq wart appyt (10-194-5)

and that Indra (the God of the Devas) has now ousted the

older God Varuna (10-125 4).

This would silence scholars like Spiegel who would attri-

bute all that is good in the Avesta to Semitic sources #. For

not only is Zarathushtra earlier than the Semitic prophets,

but there was still an earlier pure religion. Viz. Paurya tkesa

(Old Religion) which was the common religion of the Iranians

and the Indians. Therein Varuna was the God worshipped,

and Varuna is per excellence the upholder of moral

order, This bespeaks that religion was a very pure

religion. The movement of Zarathushtra was an attempt to

Reformation * and this Reformation divided the Aryans into

two camps, (being a protest against the innovation of the

Angirasas) These cults were called Mazda-Yasna and Deva-

Yasna in the Upastha, and Pitri Yana and Deva Yana in the

1. (i) Haug--Eesayson the Religion of the Pareia, p. 259

(ii) Teraporevala—Religion of Zarathustra, p. 3

%. Browne—Literary History of Perela, Vol 1, p. 3

% Cambridge History of India—Vol 1, P. 76
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Veda. To Mazda-Yasna, the name of Pitri Yana was given

in the Veda, for largely speaking, Mazda Yasna reverted

to the ancient faith, while Deva-Yana had been an innovation,

The Asuras became the opponents of the Devas. The

Rigveda says that the Asuras are they who are not Devas

MATA: AGT: HRT: (8-969) and the Vendidad (18 62)

gives to Muzda-Yasna the name of steam: 1'

There is a marked contrast between Varuna and Indra,

the two main Gods of the Vedic periid. Varuna is famous for

upholding the moral order, and Indra is fam wy for his physical

powers, Varuna is the least anthropomerphic of the Vedic

Gods and Indra is the most anthropomrphic.? The Rigveda

also noted the contrast

Tari ey: ata fea

aatty seq: afar as

Riveda 789-1

[Indra protects from the external foe and Varuna upholds

the moral order. :

Maha Ratu Zarathustra had realised the supreme need of

moral character. Asa ( Rectitude ) forms the very basis of

the religion that he established ant he naturally affiliated

himself to Varuna.

Varuna is the more ancient God. He is not only Indo-

Iranian, he is an Indo-European God. The Greeks worshipped

him under the name of Ouranos? and considered him to be

ancestor of Zeus.‘

In the Veda to, Asura Varuna has often bees, called “the

Father”

NOT nn enema
s

lL. Hodivala—Zarathastra and hia (‘ontemporaries in the Rigveda p. 2

2, Masdonell—Vodic Mythology, P- 4

3. Masdonell — Vedic Mythology, P. 34

4. Maedonell = Vedie Mythology, p- %
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artrfafewm age: far %:,

rey TTT Tt THN |

ware 37 am wey,

gha-arett aoger xfeorg ti

Angirasa Veda 4-15-12

{May Asura Varuna, our Father, pour down water.

Let shaven sages (age) of the land of Iran, with the Prisni

in their hands, hail the downpour. |

Thus Mazda-Yasna, which very much resembled the

old Varuna cult was called fagara (the way of the Fore-

fathers ) in India.

This is about the designation of the two cults Let us see

what the Veda says about their characteristic features.

A Deva-Yanist cries out

qt ye: aguete Tay, aa a ee gat) Ramana |

agra ort & weatfa, ar a: oat Afra ata stra

Rigveda 10-18-1

{Let the other cult ( Pitri-Yana) the cult other than

Deva-Yana, go to ruins. We would worship the God “who

has eyes and ears®|

While the Pitri Yana is described as follows :

& ee orergtertt q ent ar:, ater TaN qatar aa

coer arg Mfegry faery, O ay ae afer fart

Rigveda 10-2-7

[May Agni ( born of heaven, earth and water, and kindled

by Twasta ) shine brightly in the Pitri-Yana cult.)

It is thus clear that the Pitri-Yanists offered worship

before the altar of fire. They did not feel the need for a god

with eyes and ears.

The use of the icon seems to be the main factor that

accentuated the difference between the two communities. in

any case this practice is responsible for their different designa-

tion. |
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Though a particular rishi decried the Pitri Yana cult and

wanted it to go to ruins, that does not seem to have been the

general attitude. Only the Indra worshippers felt some sort

of animosity towards the Pitri-Yana. The majority of the

people appreciated the underlying truth of both the cults,

They thought that each was complementary to the other, and

that in between them, the Iranian and the Indian religions

comprehended all possible modes and provided for all possible

varieties of worship,

2 aa wrong fag, xe erat za araiata |

area ee fg ay aatfa, a ae fear aA

Kigveda 10-88-15

[I have heard of both the ways— the way of the Piri

people, and the way of the Deva pecple. All the werld

proceeds by the one or the other of these two There is

no more differece betueen them than between a father and a

mother ]

All the same, there was a clash of ideals, The other

cult has its part to play, but both of them cannot be practised

at one and the same time. There can be no compromise

between Monotheism and Henotheism, between Iconism and

Aniconism, between caste-equality and caste-division. This

is the truth that Maha Ratu Zarathustra emphasised, and

which his followers furget, when they try to reinstate

polytheism under the veil of doing honour to the yazatas.

Maha Ratu Zarathushtra turned back to Varuna. This was

a monutheistic cult—f.r Asura Varvna is the sovereign of the

universe, and there is none to question his sovereignty.
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amrTeary any agit fewer, afer after sfireq: |

aretreg fara yaarta aera, faraa aria vemey merit

Rigveda 8-42-1

(All wise Asura Varuna created the heaven and the

earth, and is the sovereign of the Universe. This is His

feat |

Deluded are the scholars who tell us that the Aryas

worshipped the created (Nature’s objects), and not the Creator,

It is generally assumed that all religions are polytheistic to

start with, and become monotheistic with the progress of

thought. But the reverse is the truth. All religions are

monotheistic in the beginning. New Gods are added mostly on

political grounds, such as the combination of two races into

one.* Jehovah was the God of the Israelites. When they

conquered Canaan, the Canaanite God Baal also came to be

worshipped along with Jehovah. Allah is the God of the

Muslims, When the Jews of Medina were subjugated, Hazrat
Muhammad perinitted the use of Rahman ( the name used by
Jews ) along with Allah ( Koran 17-110).4 Fortunately this
did not develop into polytheism, but the possibility was there.

Apart from the combination of the Gods of two people,
another potent cause of the growth of polytheism is the

application of more than one name to the same God. Originally
this is done to lay emphasis on the different aspects of the
same God—as “Rahman” lays emphasis on the kindliness of
Allah, In the Vedic religion, the same God was called Varuna

1. Windle—Relighons of Past and Present, p, 205

2. Whigery—-(‘omparative Study of Religion, p. S4

a Maed ell Compe tive Religion, p. 121

4, Sell—The Historica! Developewat of Koran, p
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when emphasis was laid on his moral character, and he was

called Indra, when emphasis was meant on his physical prowess

Asa matter of fact the polytheism of the Veda grew mainly

out of this cause. When any particular aspect was desired to

be emphasised, the same Being was given a different name

such as Agni, Yama, or Matariswan. This is the unambiguous

assertion of the Rigveda.

me Fe fet age aries |

ate aq arafrrnay ry: i Rigveda 1-164-46

This is how Max Muller says that the so called pol) theism

of the Veda is not real polytheism ; it is really henstheism,'

ie. p lytheism in appearance but monotheism in reality®. But

the wall is a very thin one, and henotheism soon passes into

polytheism. The process starts with joint-responsibility (as in

the case of two Aswins, who are one-inetwo, there being no se-

parate function for each’, and develops into equal responsibility

(as in the case of Indra and Varuna, who are considered to be

two-in-one, two friends, complementary to each other). The

next step is the implication of one friend by the other. When

Varuna is worshipped, his Friend, .fa. Indra also is supposed

to be worshipped by implication, and when Indra is worshipp-

ed, his friend Varuna is supposed to have been worshipped by

implication.

The tendency is so contagious, that at a subsequent period

it spread over even to Iran, the land of strict monotheism, and

Mithra began to be worshipped along with Mazda.° Mithraism

was carried over to Rome, by the Roman soilders, who came

to fight against the Sassanian munarchs. The Romans had

become worshippers of Mithra, before they took to Christianity

1. Macdonsi]—Ganekris Literstere p, 71

2. Mesdoasl—Vedls Mythology p. 16

3. Mecdenell—Vedic Mythology p. 127

'
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and Christmas duy (wrongly supposed to be the birthday of

Jesus Christ ) is reminiscent of Mithra worship.*

It would thus appear that the process generally starts

with laying emphasis on the two aspect of the same God, but

when the two are joined together, and worshiped as a pair of

Gods, their unity has been entirely lost. Monotheism has come

to an end, and polytheism has started its course.

Maha Ratu Zarathustra appeared on the scene just at the

time when Varuna and Indra began to be worshipped as a pair

of Gods, which is far from being the case of different emphasis

laid on the different aspect of the same God. The god is no

longer one, but they are two. Zarathustra thought that the

limit has been reached and the game must be stopped. For

once the play of adding gods to God makes its start, there is

no knowing where it will end. It has reached in India the

number of 380 millions, ie. one God for each inhabitant

of India. Religion is said to be the bond of unity between

the individuals and the nation, If religion provides one

separate God fur each individual, that would be ideal unity

indeed |

So Maha Ratu Zarathustra started the proposition that

as God is one, tle should be called by one and one name

only, viz Mazda (1) @ afar aaarett ardt art (Sukta 45-10)

Who is known by the name ‘‘Ahura Mazda”

(2) award want axfen Sukta 29-4
Mazda alone is adorable-most

[ Want: = aeat:—one who goes by himself, singular, unique.

It comes from the root ft -earfa—to go ; Nighatnu 3-14-54.

The cognate word in Veda is aewal. Cf. aq aeqat

fudifet, aq ate: (Rigveda 7-54-5)—what the Unique One

conceals, or what is manifest.

i. Daalie—History of Zorcastrianiam p. 307
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M+ moa; Aroma, mee becomes went by
substituting @ in place of g, by the rule qut-qae 7-1 39 |

It may be noted that Maharatu Zarathustra was more careful

in this matter than Hazrat Muhammad. Zarathustra stuck to

one and one name alone, Muhammad had permitted the use of

two names, Allah and Rahman. (Keraa 17-1105?

Zarathushtra took up the task cf “deepening the meaning

of religion’, He was pained te find that morality (Purity of

Character), which is the first requisite of the religious life, had

become so much dissociated from religion, that nu compunction

was felt, in calling the most depraved man, as “the faveurite

of God" (Yas 824) 9 Such callousness strikes at the very ront

of religion. ta subsequent age, such frivolity exasperated

Gautama Budha so much, that he wentified morality with

religion, and assigned to belief in God, secondary importance.

This however was an erroron the other extreme. Morality

and God cannot be detached from each other, “Ethics on the

ane hand, retnains incomplete, inadequate and unexplained,

unless it can carry itself up te religion, while on the other

hand no religion can be teve religion, unless God speaks in’ it

to the conscience —f man.*?

Zarathustra preceeded on the right lines, he made rectitude

the basis of religion.

{ The Gayatri of the Parsi beautifully expresses the chose

association of God and Morality. ‘Asat Cit ha Ca‘ may mean

both (1) on account of Rectitude, and (2) by means of

Rectitude. Mazda (and his Ratu too; is to be worshipped

(i) on account of Kectitude i.e. because he has got supreme

excellence and that excellence consists in His being the

upholder of the moral order, or ii) by means of Kectitude,

for to Mazda, moral character is more pleasing than anything

else. }

L, BodwellmKoran p. 173 (foot note)
2, Wheeler—Elemestary Course of Ethies, p. 13
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Thos while Varuna was losing ground in India,

Zarathushtra was developing the figure of Ahura Mazda,

and depriving him of a rival, by degrading Indra, his most

serious competitor as the God of war, to the rank of a

demon.’ It required a good deal of courage to abjure a

pre-eminent god like Indra, who had thrown in the background

all other ancient Gods, as the Rigveda states

tery feat agata Ga, aepsara aft aatfe |
EM aria cat frag, ex aay ages ert 1

Rigveda 7-21-7

{ All the ancient Gods, O Indra, submitted their powers

to your lordly domlnion (areata ety7a). It is out of his kindness

( i.e, for their own benifit) that Indra subdues the Maghas.

People call out to the Indra for acquisition of strength.]

Indra was so important that out of the one thousand hymns

of the Rigveda, 250 hymns are addressed to Indra while for

Varuna there are onlo 12 hymns, for Vishnu 6 and for Rudra

8. The opposition that the repudiation of Indra was likely to

stir up was appalling, but Zarathustra’s ‘courage was equal to

the occasion. Other features associated with the Indra cult, such

as iconism and caste-distinction, also seemed to Zarathustra to

be very baneful for the community, and Maha Ratu Zarathc-

stra decided that for the good of the nation, Indra must

go." That was a momentous decision—a decision that has

affected the history of mankind for ever. Mankind heard

for the first time, a definite, decided, resolute proclamation of

monotheism from the foremost prophet of the Indo-Iranians,

It has been and is still being echoed in different climes,

1, Keth--Religion and Philosuphy of Vode and Upanidtads p. 668

%, Iemay be noted to this connection thet Goviads (Krishna) slap

had prohibited the worship of Indra (vide the story of the lift of

Govardhana hills). Bat his modive wes diferent Vin. the

srenion of the Ged of Power (Indra) by the Gud of Seve (Vine)
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Maha Ratu Zarathustra asserted monotheism. not by words

alone. He established the Magha Church for the confirmation

and propagation of monotheism. It was a bold challenge

thrown to the existing society.

Indra-worshippers also were not going to take the matter

lying down. They organised themselves into a distinct

group determined to obstruct the spread of Mazda-Yasna at

all cost. The Indo-Iranians became divided into two groups

on the method of worship—the aniconic protestants, and the

iconic cathclics, so to say,

[t is however to be noted that Zarathustra did not wish

to set up an altogether strange order of things. His protest

was directed against the innovations of the Indra-cultists

and he wanted to go back to the pure ancestral religion.

Yet it is not exactly the same old religion that be estlabli-

shed. Zarathushtra had become very suspicious about the

advisability of retaining the name * Varuna”. There was

some weakness inherent in the Varuna cult, that afforded

the opportunity for the growth of the Indra cult, as its

offshoot. Zarathushtra would not tolerate such a loophole to

remain any longer. Varuna had been described as the friend

of Indra.

3 05 TO: FAW

Rigveda 1-94-24

[Varuna is the friend of Indra in the heavens }

The association of the tuo names Indra and Varuna, as

two equal co-partners, was much too vivid in the minds of

men, 20 that one name was likely to call up the memory of the

other. Zarathustra did not like to encourage this imperceptible

re-entry of Indra. He decided to adopt another name for

the God of the new culi—a name which could Iovariably

be qualified by the adjective Asura (an-iconic) He selected

the name ‘Vedhas’ (Mazda).
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Vedhas was net anew coinage. Rudra had been called

Fr

HOTS HETATY THT Rigveda 7-46-]

Mitra has been called Vedhas :

Tra Bat aafae TAT: | Rigveda 3-59-4

Agni has been called Vedhas :

arareg aay THT | Rigveda 10-9-41

And Soma has been called Vedhas :

T PANY OTT WTA TT SRA | Rigveda 9-103-1

As i matter of fact the name Vedhas, when used in

association with Asura referred to the Higest Lord

TAN a MY ATEN, E71 Teates aaa farts: |

aa wea: aa tasers, adrenal A:

Rigveda 10-117-1

{ Through the grace of the Asura, the sages see clearly

within themselves the ap-gowing soul (G41). Their sight can

pierce the depth of the sea. They desire from Vedhas, the

status of the saints (air). |

Agni is said to be the special messenger of Vedhas.

COA NT TT AAT, ere aaa fereery THA: |

Rigveda 10-91-9

{ In this assembly, O Agni the people elect you alone to

be the priest of Vedhas.]

This hymn was sung in gaa 97 i.e, the land of Iran, (as the

first verse of the hymn announces—@@ GR HATA RAE

10-91-1 )

Thus the name Vedhas was quite familiar in Iran.

So ‘Vedhas' became the new God. The form tur (ending

in a7 instead of Wa) was also in use.
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Myra eR: Hany aT fore Rig. 9-102-4
{When ‘Vedha’ came into existence, seven mothers

( Amesa Spentas + ) blessed Him for glory. ]

“Vedhas’ and ‘Medhas’ are in unison with each other, The

Nirukta says (8-15) that the meaning of en is tarfy. Thus

ww and Aq ( Meet and HT) are coupled together. The Gatha

also is aware of this affinity when it says awraiteg” ( 48-1 >

‘Meditate’. So meditation and wisdom po together. M7 easily

changes to pra. [ changes tog. ¢ toy and ¥ to &. Thus a

becomes Re just as A47 hecomes aafara! |

Thus Vedhas came to be invoked as Mazda in the land of

Iran.

Some people think that the word ‘Vedhas’ is not a noun,

but is an adjective meant “Provident”, They ssy that it: is

not the name of an independent God, like Indra or Rudra.

This is a mistake on their part, as would appear from the

following Rik.

ma org rary ae:

Carry Seon. TRA TAT: |

9u uizewa froing wag

a Tay A II

Rigveda 1-156-5

f When the holier Vionu came to minsle with holy Indra,

Vedhas won over the Aryasof Trisadha reigion, and made

them pious’’.}

It Is clear from the above Rik, that Vedhas is as indepen-

dent a God, as Indra or Vishnu is.

Another Rik runs as follows.

1. For the change of 9 into = Cf qafaar (curtain)= wefast;

aera — warat (caraway)

2. (i) Mazmuller—Science of Mythology, p. 126

(ii) Houg—Eesays on the Pagsis p. 100
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WET AT PTT AA HTT.

afa afta aye: gayi

efor gu ofa mH: AUT:

fa ange ez: 9 aa:

Rigvada 7-26-83

{“All the feats that are attributed to Vedhas, ( in their

ceremonies) were really done by Indra, For it is Indra who

graces all the congregations, like one husband, common to

many co-wives’”. |

The above Rik is uttered by an Indra worshipper and

Indra is said to be the real God behind Vedhas. It is however

clear that some other people (viz. the franians) take Vedhas

to be the true God. There is thus no ground for thinking that

Vedhas is not an independent God,

As a matter of fact Vedhas is a cardinal God. All the

main Gods of Rigveda are related to Him. The Veda has been

accused of worshipping innumerable Gods. That is a blasphe-

my. There are only six principal Gods in the Veda—rather six

principal phases of Gocl-head viz. Varuna, Indra, Vedhas Rudra,

Visnu and Aditi. Varuna is the original God, and other five

Gods are the developments of Varuna. All the remaining Gods

that there are in the Veda, are only different names, for

one or other of these six main Gods. If we can follow the

course of the developmet of the other five principal Gods out

of Varuna, we would realise that the Vedic pantheon is not a

confused medley, but that there is a system in it, and that

system does not disrupt monotheism. The motive power

behind the development, is the ideal of Mazda. This is why

we say that Vedhas is a cardinal God.

Varuna is the earliest God of the Aryas. He is par exce-

lence the God of morality, the upholder of the moral order

( ‘Rita’ of Veda, and ‘Asa’ of the Avesta ). Indra represents

the aspect of the power of Varuna, and so does Vedhas too.
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The former is iconic and the latter is an-iconic. We have seen

how on the question of the use of the icon, the Aryas were

divided into two camps, Hindus and Parsis. Rudra is the

God of the reunited Arya, representing both the Indra as

well as the Vedhas phase of Varuna. Visnu is the further

development of Rudra. bringing into relief the divine attribute

of Love, just as Rudra stresses the divine attribute af Justice.

In Aditi both Rudra and Visnu are united —for she represents

the Active Principle of God-head, the Active Principle of both

Siva and Visnu Too much should not be made of the male

-hood and female-hocd of the Deity. For God is neither

male, nor female, nor neuter, and yet He ix all; and

Aditi has been said ty be both father and mother, atfgfaa, arm

afer a grRk 15910). The thing that counts is that

in Aditi (the Goddess of the Sakti cult), the trait. of

Siva (Viz Justice‘, and the trait of Visnu (viz, Love)

are united. Rudra (Siva), Vienu. and Aditi ( Sakti )

are the respective Gods of the Saiva, Vatsnava, and the

Sakta sects, which are the three branches of modern

Hinduism. In the Vedic days these branches were known

as Rudras, Vasus, and Adityas respectively smfeqeng ary

efkarary (Rig 10-46-21) Vedhas lies at the root of the

inception of the Rudra cult, and thus forms the basis of

his further developments as Visnu and Aditi. The idea

of Vedhas runs through the whole course. Thus Vedhas

( Mazda) is a very important God of the Veda. Vedhas

has beenidentifed with Varuna at awrdifa weery @u:’ Rig 4-49-7)

He is the replica of Indra (Werr 1, PTET FA AAT, anfa a afer

des: gay) Rig 726-3 He is identified with Kudra wnyra

ayaa det Rig 7-:6.1) and Visnu is the Newer Vedhas

a: quia tea adiad Rig 1-1'6-2). [ Aditi is the mother of

Varuna we gry. aferat: ef, Angirasa Veda 5-19]

There is thus every reason why we shuuld appreciate

the importance of Vedhas and re-instate Him in full glory.
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Maha Ratu Zarathustra substituted a new name for Varuna.

This he did in order to break up the association with Indra.

ju their characteristic features however, (such as the susten-

ance of the moral order, and loving kindness to the devotee)

Mazda and Varuna are one and the same, “The evidence

that identifies Varuna with Mazda, is too strong to be

rejected’.’ “It seems to me almost an unimaginable feat of

scepticism to doubt the original identity of Varuna and

Mazda”?. The Iranians gave to the new cult the name of

Mazda Yasna. The Indians however saw that the new religion

differed little from their common ancestral religion, except

inthe name of Vedhas for Varuna. They therefore chose

tocall it foara rather than qarar-aet |

The impudence of the followers of Zarathustra aroused

the anger of Indra. He began to swear vengence on them.

as a oata afaetey fz

ta. al faeatiea arpa afaeat: n= Rig. 10-48-7

({ shall crush them like leaves on the grinding stone — how

do these unbelieving (srfaezt:) rogues dare to vilify me p |

But Maha Ratu Zarathustra was made of a different stuff.

He was not to be daunted by threats. He went on quietly

with the task of propagating the faith And Indra soon

found to his grief that the whole of Persia and Media had

adopted Mazda Yasna. ‘They had abjured the Indra cult.

(i) a at aga afer: aaelit on cara: | Rig. 1-105-8

{ The Persians oppress me (Indra worshipper), as a co-wile

does a co-wife }

(ii) ayty a fater: fa wearfea area: Rig. 10-88-2

[The Medians bite me, as the rat bites the weaver's thread. ]

Parsu was the Vedic name for Persia, Madhya

"1, Maenieol—Indian Theism, py 1
$. Bloomfield~The Religion of the Veda p. 121
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(subsequently changed to Madra) the name for Media, Prithu

the name for Parthia', Kora Sravana and Ceili, the name for

Khorasan. The other Iranian provinces came to be known as

follows.

QQ) mam = Eastern Afghanistan

(2) sate Western Afvhansstan

(3) amattae Ractria

(4) ©eq = Armenia

Mazda Yasna floucshed in all these provinees,

Bhrigu was the precept roof the Asura-wershippers and

Angirasa the precepts of the Deva wershippers. The

Bhrigu people adcoted Magia Yasna and Angina people

stuck to Diva Yast Bhojvu ine ai brio ht and Angirasa means

dark ‘cf, amy -ecal. Both are Fire cuits, and Buirisu may

be said te repre ent the flone and Acpurasa, the ember?

The ember is darker as coampore-f wath the flume. The ember

is maternal porterahte and the flung a miduaterial (im

ponderable | The Bhrouras were more ferser as, That may

have been the cause of the orginal designation. But at

is also phy-icdly trae. ‘The Hindas are darker than the

Parsis, as the Mahabharata alo chserve., when it describe.

the worshippers of Hart Mechas as 274. Santi Parva 845-10).

The word Hindu gradually care to mean black, as Hafiz

tells us in the oft-quoted lines

wm ora pe fart, eae ze fee

a aye ferg an farang, sarees a Qa Ul

1 The close asscciation of 74 and 7 in the line—gran
mea TY TT: By: (Rig 7-8-1. (The Parthians and

Persians went east-ward in search} fixes the meaning
of both the names,. [t aleo supports the view that the

Aryans migrated east-ward (from Tran to India).

2. yr ran ay Wa a tee 4 firm ae

Mahsbharate—Ancsasana Parva (5-105
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(If that girl of Shiraz, would bring back my heart to me, I

would give Samarkand and Bukhara in exchange for her

black mole. }

Thus there grew up a dissension between the Bhrigus

and the Angirasas. The Bhrigus occupied the western

regions, the Angirasas spread eastward. Indra is called

uftrren —the preatest patron of the Angirasas (Rigveda l-100-4),
He predominated in Sapta Sindhu (Rik 8-24-27) i, e—the

eastern provinces.

We may trace references to the Angirasas and the

Hhrigus even in the Gatha, The Gatha says that the

Angirasas devised the practice of icon-worship a7 ataT aa

gerard 48-10). Angiras becomes Angira, by dropping the
final Rin accordance with the Vartika ea aeaare a:
(final and @ often drop in Vedic words). Angira is the

form that we find in the Mundaka Upanishad, (1-2-2)

areal at sree x ft mater

Angira further contracts as Angra in the Zend, and it

changes to Angra-ya by addition of at in gem plural, by the

rule gat Gas (Panini 71-89). Usij (or Usik) who is

a descendant of Brihaspati (Rig 1-18-1, 10 99 11) is mentioned

in the Gatha (44-10). The Bhrigus are referred to in the

Gatha, as Spitamas (46 15) i.e. whiteemosts. For Bhrigu

is more widely known as Sukra or the White one.

The difference between the Bhrigus and the Angirasas

resulted in the compilation of a supplementry Veda (the

Atharva Veda—the Veda of the Fire Priest ). Atharva also

means that which comes afterwards, It is derived from the

root WT, HSER = 10 go; (ore+ aT + af). swat is the Sanskrit

equivalent of Zend wngqua i.e. afer or Fire Keeper.

This Veda is called the Veda of the Fire-Priest, for unlike

the three original Vedas, it is more concemed with the

preservation of the domestic fire (discharge of domestic
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duties) than the performance of big sacrifices like Jyotistoma

etc.

Panini was familiar with the Avesta (1-8-25)——the Veda

compiled at the instance of the Prophet of the Asura cule.

There must have been others in India who, like Panini, saw

the Avesta. Bhavisya Purana describes Atharva Veda as the

Veda of the Maghas.'

The word “Pustaka” (book) itself, (Apistaka) is said to

have been derived from “Avesta’,’ so the Avesta must have

been very familiar in India. There seems to be little doubt

that by Bhargava Samhita, the Gopatha Brahmana intends

the Avesta.

It is gratifying for the Parsis tu know that the Gopatha

Brahmana, the Sankhayana Sutra and Sayana = too,

consider the Bhargava Sambita t) be better than the Anyirasa

Samhita. of the Atharva Veda. The Gopatha Brahmana

(1-1 1-15) compares the Bhargava Samhita to sweet water,

and the Angirasa Samhita to saline water. The Sankhayana

Sutra .XVIE-I) calls the Bhargava Veda aqm (genial) and

the Angirasa Veda 1 (rough. While Sayana, in the intro-

duction to his commentary on the Atharva Veda, considers

Hhargava to be mta calm) and Angirasa to be dz (rough).

The Hindus also may congratulate themselves that their for-

-bears had the penerasity to admit the excellence of the

scripture of a rival sect. Nay, they even admitted the

superiority of the Asura worship.

(1; gw ew: wgty wat avg wit) Rik 10-151-3

[Just as the Devas entertain respect for the stalwart Asaras

(2) wy Rue agtt feof) Ang'rasa Veda 1-10 1

[This Ahura lords it over the Devas.]

All the same the spirit of rivalry is also quite patent.

1. (1) BloomBeld...Hymoe of the Atharva Vode (Introdustion)
(i} Hodivale—-Pareis of ladle p. 86

2, Bplegel—Grammat of the Parsi Language p, 204
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Zarathushtra claims for Mazda the glory of defeating

Vritra, (Sukta 44-16) which according to the Rigveda is the

monopoly of Indra.

The Angirasas on the other hand claim that all the deeds

that are attributed to Vedhas (Mazda) were really done by

Indra.

SET AT HMA TAH aon are a aia TIA: AA

Rigveda 7-26-8

And it is really Indra whom the other sect: worships, when

they offer prayers to Vedhas—for Indra rules over both the

communities,

Aa DUT AeA: az FTTH: Atay AA

The rivalry presisted through the period of the Brahmanas

and the Upanishads.

In the Aitareya Brahinana (1-25) there is the story of such

aconflict, The Asuras fortified their cities very strongly

and the Devas did not succeed with them. The Devas there

upon invented the Upa-ad ceremony (in which plenty of milk

has tu be drunk by the sacrificer) and were thus able to over-

throw the Asuras.'

Inthe Satapatha Brahmana (1-2-5, there is another story.

The Deva-worshippers wanted to fit up a piece of land for

the performance of a Yajna to Vishnu. The Asura-worship-

pers would not allow them to doso. The Asuras seem to

have been the stronger party, and the Devas felt much

dejected that they could not do their religious service. The

Asuras however relented and said ‘we can give you only so

much land as Vishnu can occupy,’ and the Devas were glad

of it. We find here that the Devas got the worse of it.

In the Chandogya Upanishad (1-8) we fiad a story where

also the Devas did not fare better. This time the conten-

tion was over amore serious matter, viz. the form of the

hy Hang—Religion of the Parsis p. 271
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Udgitha or Pranava. Pranava is the root mantra, the essence

of all the mantras (Gita 7-5). The Indian form of the

Pranava is Om, consisting of three letters A, U, and M. It

seems that the Ahura-worshippers wanted to change it. They

wanted to change it to HON, consisting of three letters H, U,

and N, They would substitute wo by ¢ and @ by 4, 3 remaining

unaffected. It is related in the pascage that the A-uras

succeeded in piercing (rr the Praniva, which means that

they killed the old Pranava. They br ght ints use a new

form of Pranava—Hlon in place of (On! (a becomes at by

sandhi with 3 of #)

gH} is the cognate of w CA, substitution of a by ¢

serves to turn a soft consonant into hard eg.

E+Hme T bg ne

t+4 0 THES

a4 Ripasey

G+ymq 4 foe,

Thus and @ form a pour, similarly & and @ also form a pair.

Thus Hon is the nearest approach to Om. The addition of

‘A' before ‘Hon’, is prothetic, made merely for facility of

pronunciation.

Thos Om-kara ‘the cound Om) is virtually the same as

Hon vara (the sound Hom. They are the rearmost apnates,

The Parsi Pranava Hon (or Hun, without the sandhi) has

been adopted by the Saivas, on the ground that # is stronger

than 4.

wer: teeta 7. war Gea: fare:
ET: IAS: aA NET aT Erber:

Siva-—Purana-Kailas Samhita 11-39,

In Tantra literature Hun (%) is the mantra used fur

arousing the serpent power (cuiled up spiritual energy)

Gerteuaas arene at fng
Gandharva Tanira 11-35
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The Budhists have retained both Om and Hon in their
famous formula saforgga & [I meditate ‘Om’ in the Manipura

lotus (the third plexus of the 42 qa equipment)]

With the division of the Pranava, the separation of the

mantras of the Bhrigus and the Angirasas was completed.

They would henceforth use altogether different mantras in

their prayers.

TTR et ferries ga WH: qe-fad: Vana Paiva 298-14

All the same there was not complete rupture between the
two communities, The Bhrigus and the Angirasas would

still join in the same Yajna, only each party would utter its

special mantras, presumably by turn, as seems to be the

import of the above line.

This state of things continued for some time. The

Upanishads however did not encourage the performance of

Yajnas.

OT GS ACT THEM: |

BUTEA aT By eat

Mundaka 1-9-7

[The Yajnas are like broken rafts—they do not take one
to the shore.]

Yajna fell into disuse. A new form of worship cropped

up in its placethe Puja form, as against the Yajna

form. This consisted of offering fruits, flowers and leaves

TH IST we ai—as the Gita, 926, says) instead

of libation of ghee and Soma juice. The Bhargavas of

India established a new school of Bhakti, which is

known as the Panca-Ratra, sect. It is, as Lokamanya

Tilak in his master-piece, the Gita-Rahasya, amply

proves, the earliest school of Bhakti cult in India,

The fact that it is said to be unvedic! (munorthodox)

AL () Sankara Bhsaye on Brabese utes 2-2-5
{ii} Gengemath Jho-—Tantra Vortik p. 165
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and that it used to offer prayers five times a day (which

practice [s responsible for its name as Pancaratra,

(pancamsfive, (Hy =-wtMy=worship) points to its Iranian

origin. Subsequenty, however, after the advent of Krishna,

the Pancaratra lost its identity, and became amalgamated

with the Bhakti cult of the Vaisnavas. The Narayaniya

chapters of the Mahabharata calls them “satwatas’. i.e.

advocates of Satwa Guna (Spenta-Manyu) as the essential

feature of God.

When we say that western Iran adopted Mazda Yavna, we

do not mean a water-tight zonal division of the two peoples.

There were some Deva-Yanists in the western block anid

some Mazda Yasnists in the eastern. There was no doubt a

conflict of ideal between the Bhrigus and the Angirasas, but

the lod -[ranians were much too refined a people to think

of deciding theological issues with the help of the sword.

There was no attempt to extispate the Angirasas from the

western block, or to extirpate the Bhargavas from the eastern.

Not that political wars did not sometimes crop up. A

noteworthy instance we find in the famous Dasa-rajna war—

the war of the ten kings as itis called. King Cayamana of

Bactria had attacked king Sudasa of Panjab. The allies

gathered round both the kings. A graphic description of

this war will be found in Sukta 18 of the 7th mandala of

the Rigveda. King Cayamana was defeated and he lay on

the battle-feld like a dead beast ogq sfx suze waym:

(7-18-8). But it was merely a political fight between two

kings. {[t had nothing to do with the religious faith of the

people. For we find Vasista and Viswamitra giving their

aid to Sudasa, and both these sages had predilection for

for the Iranian cult. Vasista is the chief of the sages who
sang the hymns of Asura Varuna’ (the replica of Abura

Mazda) and Viswamitra announced that the divinity of all

1. Griswolé—The Religion of the Rigveds p. 112

4
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the gods rested in Ahura Mazat. (Rig. 8-65-1). Same

Angirasa families lived happily in western Iran. Not to

speak of western Iran, both the Bhrigus and the Angirasas

were to be found even in Greece, where they were known as

Phlegyai and Angigos respectively’.

A very conspicuous instance of the Angirasa settlement

in western Iran is provided by what is known as the Boghaskui

inscription. Bughaskui is a hill-tract near Ankara, the capital of

Asia Minor. In 1910 Winckler, the great German archaeologist

discovered there an inscription in which Subbililiama, king of

the Hittites proclaims his fath in Mitra, Varuna, Indra and the

two Nasatyas ( fayeq geriy weneq ceria tx geri aracgy az ) *

The Hittites were the forefathers of the Armenians® and

Armenia at that time included the whole of Asia Minor.

The mention of Indra is indicative of the Angirasa cult,

and the inscription testifies that the Argirasa cult flourished

in the area at that period. The discovery of Winckler has

dealt a hard blow to the speculations of Spiegel, Macnicol

and others who are very eager to find traces of Semitic

influence in the Veda and the Upastha. They would have

been very glad indeed if the influence of Jesus Christ could

be traced, but as that is not possible, it is some consolation

to find the Prophets of Isarael exerting their infiuence.

Boghaskui inscription is a severe disappontment to them.

Subbililiama ruled over Armenia in the 14th centuries B.C.,

and Judaic religion was promulgated two centuries later,

It synchronises with the exodus of the Israelites from Egypt

into Palestine under the lead of Moses.* This event took

place in the 1th century B.C. The Indo-lranians had

. Macdonell--Vedie Mythology p. 142-144

_ 2 Umeok Vidyaratas—Mapaber Adi Janmabhami p, 447

&, Welle—A Short History of the World, Chap. XVII
4. Browne—L iterary History of Persia p. 36, 65

&. Historiane History of World Vol. I p. 88
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developed their own religion without the aid of the prophets

of Israel.

We find that Deva Yasna also was prevalent in Armenia

in the 14th century B.C. That speaks much for the mutual

toleration of the Bhrigus and the Angirasas. Then again

the Bhrigus were not the only people that lived in Iran.

There were the Vasistas, the original stem, out of which

grew up the Bhrigusand the Angirasas. The Vasistas sang

the praise of Varuna. Their cult has been called Ahura-tkesa

in the Avesta (and sometimes as Pairyo-tkesa, i.e. the

religion of the ancients} as distinct from Mazda Yasna.

Mazda Yasna was intolerant of Indra, but the Pairyo-tkesa

was more tolerent.

There was much good feeling between the Vasistas and

the Bhrigus, because they were conscious that they wor

shipped the same Deity. For Mazda differed from Varuna

in name alone. There is considerable affinity in their

character. “Ahura Mazda ayrees with Varuna in character

though not in the name’! “tis certain that Varuns and

Ahura Mazda were either identical, as Oldenburg thinks,

or were parallel forms the same conception’." “One

of the most interesting parallels between Veda and Avesta

is that both the Gods ( Varuna and Mazda ) are described as

the Spring of Rita or righteousness. Varuna is ‘Kha

Ritasya’ ( Reg. 2-28-5) and Ahura Mazda ‘Ashahe Khav

Yas 10-4). The words are sound for sound the same”.*

The matter need not be Jeft to conjecture alone. Varuna

s the 44th name in the list of 100 names of Ahura Mazda

that some Parsis felt inclined to resort to, tired by the

Ronotony of one name. They thought that there was no

arm in addressing the Infinite by infinite names expressive

1. Macdousll...Vedico Mythology p. 2%

2% Geiswold...Religion of the Rigveda p. 11

3. Bloombeld...The Religion of the Vedas p, 125
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of His infinite atributes).' The matter is set at rest by

the definite statement of the Rigveda, that Varuna came to

be called as Mazda

fare & fee ysis ay

ar sarettt weer MI—Rig. 4-42-7

[The whole world knows him. Only some people call

Varuna by the name of Vedhas)

(aff is used in place of » afr by the dictum gy fat

ging etc. which says that suffixes in Veda often change

places),

“The priestly family of the Vasistas was very specially the

guardian of the worship of Varuna during pre-Vedic and Vedic

days” * The Rigveda states how Varuna rescued Vasista from

drowing

wfirs fe warty arfa arrara—Rig. 7-88-4

Along with the Vasistas, the Bhrigus also were first

attached to Varuna. Thus the Taittiriya Upanishad calls

Bhrigu as “Varuni’’ (attached to Varuna ) and says that he

used to worship Father Varuna

WE rele wer Pet aeTET

Taittiriya Uponisad-Bhrigu Valli

The Mahabharat also says that the Bhargavas were

worshippers of Varuna ater: ere: at (Anusasan 85-129).

It appears that after Mazda-Yasna started its course.

Bhrigu transfered his allegiance from Varuna (to Vedhas)

CS erate: eet fee fre (fear) arfeata

—Satapatha Bhrahmana 11-4 5

[On further consideration (fer) Bhrigu, a follower of

Varuna, by-passed (aft) Father Varuna’)

1, Anklecaria...Youesns be Mani p, 3

$. Grinwold...The Rétigita of the Rigvede p. 118
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Henceforth Bhrigu came to be known as the priest of the

Asura cult ie, the follower of Ahura Mazda.

Subsequently when the attempt was made to introduce

Mazda into India, under the ideology of Siva, Bhrigu came to

be known as the son of Siva (Santi Parva 989-94). All the

Puranas describe how Siva is the unfailing patron of the

Asuras. But more of this strange story later on, Here we

are concerned only with the fact that before Siva appeared

on the scene, Hhrigu, the priest of Asura cu't, was known to

be the son of Varuna. That shows the intimacy that existed

between Vasis'as ( who were pre-eminently the followers of

Varuna) and the Bhrigus who also were followers of Varuna

before they turned to Mazda. The relation between the

Vasistas and the Bhrigus was very friendly. Though the

relation between the Bhrigus and the Angirasas (the followers

of Mazda and the followers of Indra’ was a bit strained, that

did not develop into relentiess enmity.

We have seen how the Asuras though sworn to aniconism,

allowed to the Devas a piece of land for the worship of Vishnu.

And though the Asuras changed the pranava from Aum to

Hun, the Devas did not repudiate it altogether. They

adopted the “Hun” in the Saiva and the Tantra cults.

Not to speak of “HUN” alone, the Angirasas adopted

even the term “Ahura” (the Iranian version) in their scripture

yl 8 TAG

Manta Brahmana (of Sama Veda) 1-6-21

{ O Ahura, here, to thee, | present so-and-t0 }

As a matter of fact, the Tantra cult seems to have been

devised in order to absorb all that was best in the Mazda-

Yasna and which had been left unassimilated by the Saiva

cult. And so, in spite of the subsequent gross abuse which

has made the name of the Tantra so disreputable, it has to its

credit the honour of an attempt to absorb the vitalising

features of Matda-Yasna. Thus it revived the feith ia
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(i) the house-holder’s life (ii) caste-equality in matters of

worship (iii) martial spirit and (iv) reclamation of the Vratyas

(aborigines) as was the instruction of Maha Ratu Zarathustra.

The Tantra also revived the Yajna form of worshio, which

the Parsis have retained uninterrupted up to the present

day, but which the Hindus neglected during the period of

the Upanishads on account of their ascetic tendencies. The

Puranas also neglected the Yajna and preferred the puja

form of worship, In Tantra the Puja has to be supplemented

by the Yajna.

Thus it may be said that the relation between the

Bhrigus and the Angirasas was more one of the rivalry than
that of enmity. Though some Angirasas resented the domi-

nance of the Maghas

aa: eta: Serer: ( Rigveda 6 26-7 )

“May not the sneak Magha-Lover lord it over you” and

tried to raise the morale of the Devas by saying that the

Asuras were ill-equipped SATAN: BGT: Baar: (Rigveda §-96-9)
there were many others who openly admitted the superiority

of the Asuras quar a: agty wat ag Aiet (Rigveda 10-151-8)

The Devas entertain respect towards the stalwart Asuras.

Then again the fire cult was common to both the communi-
ties, as the Rigveda notes fen fe Oi aor: cere tere

(Kigveda 6-16-3) O Agni, you know both the ways—the
way of Vedhas (Mazda) and the path of Deva-lustre.

7.8 merit ara aq ft, ef ty eee: gET: |
oe cara area a 8, ea ora exftafe: ae a:

( Rig 7-1-20)

{ O Agni, teach us our prayer. Bless the Maghavats {Zaro
astrians) too. May both the communities be in ycur protection.

Help us always to welfare. }

In the circumstances, when two communities that came

out of the same stock, were living in close proximity and had
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no intention to resort to force of arms for the decision of

theological difference, some attempt at rapprochement was

very natural. Such desire fuund expression in three different

ways, viz.

(1) Attempt at tiiendly intercour-e often leading to

mutual conversion.

(2) Attempt for the assimilation of the best elements

of the other cult.

(3) Attempt for the harmeny, through a synthesis of

the cults.

We find traces of all such attempts in the Rigveda

Thus we find spe Apastya . apparently as Ahura

worshipper, addressing Indra as follows :

fe 3 og frataih, srr: ae ne

ata: emp, ma: aH nt: (Rigved 1-170-2)

[Why O Indra, are you so inimical to. the invisible Gods

(Maruts). They are your brethers. Behave with them

gently. Donot fight and slay us ]

Another sage ; Dyutana} also made a proposal for peace

Teche x ay a aay (Rigveda 8-06-7) O Indra, Let there be

friendship between you and the Maruts (invisible Gods.)

But Indra was not be taken in so easily, He replied.

fe qo wee ameq, Ae an afer |

fier fy & wen at, eaepaq eta ferrin (Rig 1-170-8)

(‘How it is brother Agastya, that though a friend, you still

disdain us? | know your mind. It is not inclined to us) (you

profess equality of both the communities, but you have more

love for Ahura worship.)

Thus the attempt of Agastya failed. But it did net

always fail. We find Sayana quoting the case of an illustrious

conversion.
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a: firce: stage yee, ante: athe: ane

Sayana Bhasya—beginning of the 2nd Mandala

The story runs as follows. Sunahotra was an Angirasa

sage. He was caught hold by Ahura worshippers and

converted to the Bhargava cult.) Then he came to be known

as Saunaka. In plain words this means that Sunahotra gave

up the Indra cult and took to Mazda Yasna This wasa very

remarkable success for the Ahura worshippers. For Sunahotra

is identified with Gritsamada, who is reputed to be the

compiler of the second book of the Rigveda. That the

composer ofa whole chapter of the Rigveda was converted

to the Ahura cult was not a small victory. That an Angi-

rasa can become a Bhargava, suggests that thenames indicated

two creeds and not two races,

The Deva Yanists also were not asleep. They won over

some sages of Jran and one of them cried out.

wed car: weal seit, GX aera: fe warts |

afte: her: Were, Sawa, Tale ce ag aerfty ara AI

(Rigveda 10-19-4)

(Many a year I have lived with them. I would now adopt

Indra and abjure Father (ancestral God), Varuna (along with

his Fire and Soma) has retreated. the old regime has

changed. I would accept the new order.)

The story of these old conversions is extremely interesting,

But the scholars failed to give recognition to the Upastha

as the Bhargava Veda, and thereby lost the key to the

interpretation of the Indo-Iranian religious commerce.

Let us now turn to the topic of xssimilation which is of

much greater consequence. The portrait of Ahura Mazda,

severe in enforcing justice (Gatha 48-5), and yet as loving as

the father or the friend (Gatha 45-11), as presented by Maha

f

1. Maxmalien—History of Senskrit Literatere p. 233
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Ratu Zarathustra, was so alluring that the Indian sages felt

tempted to import Him to India.

Brihaspati (the preceptor of Devas) sent his son Kaca,

to Bhrigu (the preceptor of the Asuras), Kaca became the

disciple of Bhrigu and learnt from him the secret of the

sciences that brought immortality to the Asuras. This forms

the subject matter of feqrg arfasmg the charming lyrical drama

of Rabindranath Tagore.

A conspicuous attempt for assimilation was made by the

famous sage Viswamitra. It is said that he had been a

Kshatriya and became a Brahmin. This probably means

that he criginally belonged to the Iranian creed which upholds

the militant Kshatrya type of character, and then changed

over to the Indian creed which upholds the Hrahmana type.

He couli! not however forget his love for Mazda, and in his

famous hymn (Rig 3-55) he sings the glory of Mazda under

the name of Mahat (= Mazat'. The name ‘Mazda’ had by

this time been stereotyped, and so the Rishi does not turn

to the original form ‘Vedhas’, He makes the nearest approach

to Mazda, and calls the God by the names of aya which would

sound like mq (for g and wW are interchangeable, as in qa

and at (hand) and wgy and wage’ )

There are 21 stanzas in this hymn and the burden (last

line) of all the stanzas is the declaration, that the divinity of

all the Gods are concentrated in Mazda.

EY CUT EC OH
That Mazda cult is the source of the inspiration of the

famous hymn, is apparent (apart from the similarity in the

sounds of Mazat and Mazda) from the fact that to express

the idea of Divinity, the word used is wgrew (Ahura-hood)

and not tea (Deva-hood). That leaves no doubt sbout the

impact of the Abura cnlt.

1. Mahebhamte—Adigarva Chop. 70
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Some people have taken the word aga here, as an

adjective, qualifying the noun egwa, meaning great divinity.

This isa mistake. That the word aga here is a noun, is

evident from the second line of the first stanza, the first

time that Mahat is used in the hymn.

It says

ave: gat ana 7 faa ,

Ter frre aeat 7% AT: Rigveda 8-55-1

[ He who existed even before the dawn (of creation ),

that imperishabie Mahat manifested Himself (fismg) along

the wake of the universe (9% @1:)]. Here ‘Mahat’ is the

noun and az ( eternal) is the adjective. The same aq is

repeated in the fourth line.

The song of Viswamitra (proclaiming that Mahat [Mbzda}

constitutes the sole divinity of all the Devas) seems to have

restored friendliness in both the communities. It it not unlikely

that god Mitra (Avestic Mithra) came into being as its result.

Mitra means a friend, and the two rival gods, Indra and

Mazda, came to be looked upon, by the liberals of both the

communities, as friends (replica) of each other. When a liberal

Indian said ‘Mitra’, he meant, ‘Mazda’ the friend of Indra,

and when a liberal Iranian said Mitra, he meant ‘Indra’, the

friend of Mazda. Thus so far as easy-going people are concern-

ed, Mitra beeame a common God, common to both the commu-

nities, In Yasna 4—16, 6—10, and 7~—13 Mazda and Mitra

are mentioned together. The rigid Iranians however abrogated

Mithra altogether, partly because Mithra (i.e. Indra ) is

associated with Icon-worship, and partly because the idea of

an associate God, is revolting to a strict monotheist.

Viswamitra came to be know as &@ ( Iranophole or lover of

Iran). It is not unlikely that this famous hymn, which extols

1, Pargiter—Aneient Indien Historical Traditions p. 313



THR FOREMOST PROPHET 50

Mahat (Mazda) in all its 99 stanzas, is resposible for this

designation.

In any case Viswamitra seems to have accepted the name

Mazda ‘Introduced by Zamad-Agni, the prophet of Ahura

worship) while Vasistha stuck to the old name Varuna. That

seems to be the real cause of the dissension between

Vasistha and Viswamitra, which is the story of all the

Puranas,

In this hymn (9551) stress is laid on the similarity

of the sounds between Mazat and Mazda. In the subsquent

attempts, more stress laid on the traits of Mazda Yasna.

The outstanding features of Mazda-Yasna (as Maha Ratu

Zarathustra had taught it} is) simplicity and — rejection

of unnecessary ceremomals Ceremonials had come to claim

so much of the attention of the devotees in Deva Yasna, that

it left him little time to think of God. °Whether an action is

to be performed to the left or to th right, whether a pot is

to be putin this or that spot on the pace of sacrifice,

whether a blade of grass is to be laid down with the pvint to

the north or the north-east, whether the priest steps in

front of the fire or behind it, in which direction he must

have his face turned, into how many parts the sacrificial cake

is to be divided, whether the ghee is to be poured into the

northern or the southern half or into the centre of the fire,

at which instant the repetit.on of a certain spell or a certain

song has to take place—these are the questions on

which generations of priests meditated" +. This reminds one

of the Bengali adage Sr qu Sus ata’ fy a—to tie a

knot in the scarf leaving out the piece of gold (for which the

knot is meant). Ceremonials are only means, but they tend

to become ends in themselves. Atharvan Zarathustra asked

the people to pay more attention to the end than to the

means; to be thinking of Mazda, and not of the cere-

1. Whateraite—A History of Indian Literstare, p. 197
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monials This is the meaning of his condemnation of

ceremonials (aq Yasna 30-5 ) and his acclamation of love

(gutter Yasna 832-1 ).

Another feature of Mazda-Yasna is Zarathustra’s regard

for equality. No one was to be excluded from the worship

of Mazda. It matters little whether aman is an Aryamna,

a Verejena, or a Khaetu (Yasna 83-8) ; even non-Aryans were

not to be excluded from taking part in the worship of Mazda

(Yasna 46-19),

Some Indian sages realised the worth of these noble

ideals and conceived the idea of incorporating them in their

own system. They resorted to the old god Rudra who was

eminently suited for their purpose.

Rudra was very glorious ey weeny (Rig. 1-114-11) He

was easily propitiated gyw (Rig 2-83-5) or amgera as told in

the Puranas. He showers favour on all (Rig 2-88-7, 6-49-10),

and He was the Lord of all the three regions—Ira, Saraswati

and Mahi [i.e. Iran, Sapta Sindhu ( Afghanistan & Punjab) and

India}. This is why He is called sya (the son of three

mothers)' Above all, He was the God of the Vratyas or

backward classes*. Being the God of the uncivilised people,

(Vratya means ‘yet to be civilised’ ), Rudra is accessible to all.

These uncivilised people had neither the patience nor the

time to learn all the intricacies of the different ceremonials

devised by priest-craft. Ceremonials had to be simplified

for the sake of the Vratyas, and the procedure for the worship

of Rudra was very simple. In these respects there was

considerab’e similarity between Mazda and Rudra. But

kindness had not been so prominent a feature in Rudra, so

Rudra was converted to Siva (Rig 10-92-9) to make the

4, Ketth—Religion and Philesophy of the Vedeo and the Upaniaad

p 1a

&. Angira Vede—Chapter XV. The Gatepatha Brahmana secures us

‘that Bodra teas worshipped in Bootess
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resemblance complete. [t is to be noted that vindication .

of justice, and not vindictiveness, is the cause of the

punishment inflicted by Rudra. The benefit of the cul

prit is the motive of Rudra. He punishes like a parent.

This made the transition of austere Rudra into kind Siva

easy. Evolution of Siva out of Rudra is expressed by

the Swetaswatara Upanishad in the celebrated sloka @&

wa & afiee sel aa at nfe few (4-21), a mantra which has

been included in the prayer book of the Brahmo Samaj.

Rudra was supposed to have two faces (aspect a

right face and a left face, and in his right aspect, he was

known as Siva.

Siva now appeared to be the very replica of Ahura Mazda,

and was presented to the Indians for acceptance. But the

leading Angirasas could not be deceived by the change of

name. They thought that it was the same Mazda Yasna

that had rebelled against the icon, rebelled against rituals,

ard rebelled against caste. They put up a stubborn

opp sition to the worship of Siva. Their leader was the old

sage Daksha, who would, on no account, allow the worship to

be celebrated, though he may have to lose his head in the

fight,

But the opposition did not avail. The lure of Mazda was

much too strong. All the Puranas describe the fate of Daksha,

and it is a sight for all the angels to see that the unfailing

patron of the Asuras now occupies the place of honour in the

pantheon of the Hindus, possessing co-ordinate status with

Vishnu.

The opposition of Daksha to the Siva cult is not an

invention of the Puranas. We find it expressed in the procla-

mation of a sage named Agni.

fare qr ere area) arity

CURE WETR OaCh arfley Cie
Rigveds 10-1263
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[ I would disown Siva, even if 1 have to forsake my own

people and live amongst aliens. ]

No doubt the worship of Siva has now, to a large extent,

been Hinduised and icon has entered into it. But originally

it was aniconic (Swetaswatara 3-19) and the ideal still

persists in the Vira Saiva sect.1 The Siva cult does not

recognise the distinction of caste, stage ( apaq ) and sex.

wel ay fre: apr: foraey arrrfrertee:

moradt gen ar atgrdtat array fea: |

eae OT a aaeg aT ofa rye: wet

Siva Gita~—16-2

Nor does it encourage ceremonies

at ferfag_ at ange atremret fendrae

ae aTOTE ee TITTY AAT 1

Siva Purana-Dharma Samhita 40-1

And this is the system that Parsu Rama had learnt from

Lord Siva.

art: Ta: gfe were Tey aay

wren waif mrenfh aang sexfirgter: 11

Siva Purana, Dharma Samhita 80-34

The attempt of Maharshi Swetaswatara to introduce the

ideals of Maha Ratu Zarathushtra was,however, more methodi-

cal, His totem Ashwatara (mule)* has considerable resemblance

oem nema manna om eioante anemia

1. Maonicol— Indian Thelam p. 179

2 The name is a compound of two words Sweta (white)

and Aswatara (colt). It may mean either (1) a person having

a white colt or (2) a person spotless as a white colt. Zara-

thushtra is a compound of two words Zarat (yellow-Sans.

Harit) and Ustra (Camel) i.e. (1) a person having a yellow

camel, or (2) one who is usefal as the yellow camel, or (3) a

notable person who has taken up the camel, as the insignia of
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to the Ushtra (camel) of Zarathushtra. This resemblance is

only extrinsic. But in intrinsic matters, viz. their ideals, the

resemblance is much stronger. Let us take up the question of

Bhakti i ¢. worship through love. This is the special contribu:

tion of Zarathushtra (Yasna 82-1). And in Upanishadic litera-

ture ‘Bhakti’ is heard for the first time in Swetaswatara (6-23)!

his mission (cf—the British Lion, the Russian Bear, or the

American Eagle).

Closely connected is the significance of the word °Zara-

thushtra-tama®. In later days, priests of Iran, took pride in

describing them as Zarathushtra-tama i.e. a humble follower

of Zarathushtra. The word proved a hard nut to some

scholars, who had the delusion, that the sufhx “tama’ has the

superlative sense alone. It was difficult for them to reconcile

how a humble priest could call hunself the greatest Zara-

thushtra (vide the Treasure of the Magi-P 148). They might

know that “Tara” and “Tama” have comparative and superla-

tive sense only when added to adjectives e.g. Caru-tara, or

priya-tama. Added to nouns, they bear a diminutive sense,

¢. g.

(1) Aswamhorse. Aswa-tara~colt,

(2) Vatsa~calf, Vatsa-tara= Young calf.

(8) Goniesack. Goni-tara~small sack, or purse.

So Zarathushtra-tama means the least Zarathustra (a humble

servant of Zarathustra) and not the greatest Zarathushtra. It

may be noted that Aryan Tirthan-karas (Makers of Pathe

Prophets) were fond of associating domestic animals in

their names. Thus cow is associated in the names of Govinda

(Krishna), and Gautama (Buddha), and camel in the name of

Zarathushtra, (and colt in the nama of Swetaswatara). This

accords with the higher Ethics of the fellowhip of man and

animals.

1 Mecniecl—Indian Theiam p, 168
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The atmosphere of the Upanishads is that of Jnana Yoga.

It knows only the Impersonal God (Brahma). Maharsj

Swetaswatara, like Zarathushtra, emphasises the importance

of the Personal God.

Then again monotheism is the great message of Zara-

thushtra, and Swetaswatara proclaims monotheism in such

strong terms as would not be found anywhere else.

Tet fe at a fettara ey: 1 Swetaswatara 3-2

{ Rudra is one. He does not stand (tolerate) a second. ]

Zarathushtra denounced iconolatry and Swetaswatara

repeats.

ITO Hwa TeTAT

TIA rae: ogee text: | Swetaswatara 8-19

[ He catches without hands, He walks without feet. He

sees without eyes and He hears without ears. |

Zarathushtra had disparaged the caste system and Sweta-

swatara says that his message is meant for sramefiy (6-91) i.e.

persons who have out grown the need of quiet (caste and

stage).

Zarathushtra has laid stress on organisation (formation of

the Magha) and Swetaswatara preached his gospel to the

wafeew (6-21)—congregation of saints.

Thus Swetaswatara had been following the footsteps of

Zarathushtra, looking to the right face of Rudra. His Upanishad

is more systematic than the Sata Rudriya Chapter (Chap XVI)

of the Yajurveda, and thus forms the basic scripture of the

Saiva sect, Thus India is indebted to Zarathushtra for the

development, if not the inception, of the Siva cult. This

belief is confirmed by the tradition that Bhrigu became a
Prophet through the grace of Siva, .
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Te: Geew See Qwke-ceret: «Santi Parva 900-14 *

Not Siva alone, but Vishnu too, the highest God of

Hinduism, appears to be the result of the impact of Zara-

thushtrianism on India,

Indra, the chief God of the Angirasas, was too much of a

warrior. The conception of Zarathushtra, that Mazda was

dear to man, and man was dear to Mazda (Yansa—46-2, 44-1,

50-8) painted to the necessity of softening down Indra. Love

should be realised to be the dominant feature in God's

character, °We must love the Power to which we submit ;

otherwise there is nothing religious in our submission, nothing

but resignation to a fatality’. A God of love and not a

God of fear is the ideal that Zarathushtra had preached and

the Angirasas did not like to lag behind, Thus Indra grew

into Vishnu, This is why a famous name of Vishnu happens

to be atx i.e. Supra Indra. The following line of the

Rigveda points out their identity.

qi Gary frwre (Rig 9-63-3)

[ Brewed for the sake of Vishnu, who is Indra. ]

That Vishnu evolved out of Indra, and that also as the

result of the impact of Mazda Yasna, is not an idle conjecture.

The Rigveda states this fact in so may words.

wr ay Frere Breer Kee, GATE ftw: IBA GEA |

ur aferer Pree, ata, SCRET at weerany wre

Rig, 1-166-8

Ty Te a Interesting to note thet Mr. Spenser in bie elaborate work (The

Aryan Eeliptio Cycle—p. 200) telle as thas in» trnace, he was laformed

by on angel, thet Abere Mazds fe Siva, Que may nob believe in the

trath of the information commaniented, but the {set thet such sancance-

sawet wes made, is indication of whet some other minds (hemes of

angelié) think in the matter, |

$. Prisgle-Pastioon ‘The Iden of God p, 137

5
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(When worthier Vishnu approached worthy Indra, for the

purpose of coalescence, Vedhas conquered the Aryans of

Trishadha and made them participators in Rita (Asha).

mye AE=together. fT] means the three united states—

the confederation of the three Iranian States, Parsu(Persia),

Prithu (Parthia) and Madhya (Media).}

The Plain meaning of this Rik is that Visnu evolved out

of Indra, and this evolution of Vishnu out of Indra, synchronis-

ed with the time when Mazda had conquered the three Iranian

provinces.

In other words, Vishnu appeared on the scene about the

time when Zarathushtra sang the hymns of Mazda.

To leave no manner of doubt that Vishnu’s origin is due to

the inspiration of Mazda-Yasna, the Vedic sage gives to

Vishu the name a¥tqa @74—"Neo Mazda”

a: Goat as aetae, Caray Feeney eat

Tr Or ore HEAT AA mers, BY aA gay fay seaTET
(Rig 1-166-3)

(He who brings gifts for the ancient Vedhas (Mazda), as

well as for the high-born newer Vedhas, Vishnu, and narrates

the story of the lofty birth of the exalted One (Vishnu), he

surpasses his equals in glory. |

It would thus appear that Mazda-Yasna is esteemable for

developing the ideals of Siva and Vishu. Ahura Mazda

stands behind the figure of Siva, and proclaims the need for

simplicity. He, Mazda, stands behind the figure of Vishnu

and proclaims the need for love. Siva and Vishnu jointly |

as two Aswins, rule over the land of the Ganges—

qere_ac: xfeet wgreqry—(Rig 8-58-6)

The two highest gods of Hinduism, Siva and Vishnu (1 ¢,.

the ideals represented by them) are the gifts of Mazda Yasna-

to India, and India cannot he much too indebted to Iran,
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It is therefore in the fitness of things that Pour-+-Davood,

the poet laureate of Persia, brings back to our mind the long-

forgotten story, by paying homage to Siva and Vishnu :

ara firey afta dt Feempertty fee

am & are aye Gra ra Te fre HAT I

(Unless you surrender to Siva your life, for the sake of

your mother-land, Vishnu would not give to India protection

greater than this.}

The attempt at assimilation persisted beyond the Vedic

age. The Narayaniya chapters of the Mahabharata (discussed

in details previously) is a remarkable instance of the attempt

to Introduce Ahura Mazda into India under the name of

Hari Medhas.

The attempt persisted through the Puranic age. In the

Reva Khanda of the Skanda Purana (Chapter 2-4) we find

the description of the worship of Satya Narayana, No image

is used in the worship, not even the spherical stone (Saligram

Sila—representing the Universe) which is the symbol for

Vishnu, nor the elliptical stone (vana linga) which is the

symbol for Siva. No temple is required for the worship. It

is coducted under the open sky. All the people assembled sit

together and join in the congregational worship without any

distinction of caste. The food offered to the Deity is called

simi (sweets) which is a Parsian word—the Indian word is

Naivedya. The votaries of this cult are called Pir (elders)

which is another indication of Iranian origin. A sword is used

in the service, indicative of the militancy of the Iranian cult.

It is very clear that Satya Narayana is the revised name

for Hari Medhas. “Hari Medhas® sounded rather strange

to the Indian ear, and so a more familiar name “Narayana’

was substituted. This substitution is facilitated by the fact,

that in the Mahabharata itself, Hari Medhas is identified with

1. The iran League Quarterly—Apeil 1933, p 46 ond The Amrim

Besar Patrike March 26, 1933
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Ras ama. ‘This is how the relevant, .chash x tt

worship) was kept on, even though’ tha $4 im

(Mazda) had to be given up in order to 4 ne 2 16 Wot
more popular. Thus the name Narayana Comes fr aod reptares
Hari Medhas, But in order to warn’ ‘the “people; that thi
Narayana is not on all fours with the Upanisadic Nara ; but
only a re-adaptation of Hari Medhas, the adjective “Satya® isinvariably prefixed to it. He is not mere Narayana, but Heis Satya Narayana,

Some scholars thought that this form of worship wasborrowed from the Musalmans.! But they overlook that theSkanda Purana was in existence in the seventh century of theChristian era®, Sultan Mamud set his foot on India in 1019A.D. It is thus clear that the Indians had borrowed the systembefore the advent of the Musalmans, They must haveborrowed it from Iranians other than Muhammadans, Theytook it from the Magas described in the Bhavishya Purana,
Wilson thinks that “the Magas were the fire- worshippers of

Persia settled in India. Subsequently they came to be
incorporated in the Hindu society, and designated as “Brahm-
ans of Saka-dwipa” (Scythia)®. The Magas described in the
Bhavishya Purana had been largely Hinduised for they used
to worship the idol of the Sun (Mithra’, But the devotees of
Satya Narayana kept up the ideal of Zarathushtra. Bhavishya
Purana however testifies that there were Iranian settlers in
India and there must have been interchange of ideals, The
Hext attempt at assimilation was made by Mahamuni Nanak,
after the influx of the Muslims. He saw through the thin veil,
and at once realised that what went by the name of Sufism,

}

‘ieee

1 Akshay Kumar Dutta —arenefty ares eave Vol, Il p, 997
4 Vincent Smith—Early History of Indie p. 29

3 Hodivale—Pasele of Indie p, 98
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ye nothing else than the Cisti of the "Gatha, He therefore
pcomed it as a vedic truth—the mesmge of the Atharve

pecs. To remove the popular mistake that Sufem wae «
Pench of Isiem, Mahamuni Nanak founded a new sect, the
Mich Sangat, which would preach a new type of Sufism. This
id not think in Arabic categories, and had little to do with
Hamic terms. He restored Cisti to its original status asa

ranch of Vedic religion. This is the great glory of Nanak.

Sat Guru Nanak greeted the Sufs :

ey ferftear fase ertren crepes qeardt (ft cr 6-1)

[The Sufis attain truth and enter into the Court of the

ord.)

But at the same time he suggests that Sufism is the cult

of the Atharva Veda—The Veda of Atharvan Zarathushtra ;

siete ty wet gon (ora e@—13-9)

The Atharva Veda (which is the source of the principles of

Sufism) is the proper Veda for the Kali (modem) age.

And he asks the Muslim Sufis to realise that they are

following the principles of the Atharva Veda; only they

have changed the name of Khuda to Allah.

sfeafy ty wavy yor
wre GUE Ms RE EAT (TET ATT —18-9)

The Brahma Samaj and the Arya Samaj follow in the wake

of Sat Guru Nanak. Rammohan Roy and Dayananda Saraswati

did not accept the scripture of Mahamuni Nanak (the Adi

1 The werd “Kheds" te Iranian, sed not Arabic, Thus the orthodoz

Moles raleed vebement opposition that if prayer is offered la the

seme of Khedas, Allah would not accept 4, for He does not great

the prayer offered in aay leaguage other thea the Arable (Bell Paith

of Idam—P, 196)

ft may be noted that Khuda corrsponds to the vedic term Enq.

En exer wen (Rig. 10 129-5), Swadha signifies Brahma.
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Grantha) but they accepted all his religious principles, This is
how Mazda-Yasna exerts its influence on the Angirasa cult

even up to the present age.

Let us ncw turn to the next point, viz the problem of

harmony between the Bhargavas and the Angirasas, as two

distinct parts of a composite whole. It would appear from

Rigveda 1-156-2 quoted above, that the Rishi recommended

the worship of both the Mazdas—the old Mazda (Ahura

Mazda) as well as the new Mazda (Vishnu). The theme is

taken up by another Rishi who suggests that both Devas and:

Asuras deserve equal worship.

ae ae wrt: rey area |

dager afa tara wera! «Rig 10-53-4

(I would now utter the best words, which would make the

Devas and Asuras equals. ]

_ Another Rishi says that he would do the rites prescribed

by both the cults, Dewa Yana and Pitri Yana

% Qeare: fiearary STE: |

aut Ta: argon: arrfarter

Angirasa Veda 6-117-8

It seems that Kavya Usanas (Usana, the son of Kavi) was

loyal to both the cults. He was an illustrious king of fran,.

who is mentioned in the Shah-Nama as Kai Kaus (Kavi Kava

ua)
He was so ardent a follower of the Asura cult, that the

(Indian) Puranas identify him with Bhrigu, the Prophet of

Abura worship,

He however had considerable sympathy with the Angi-

rasas too, so much so that the Rigveda says that he fashioned

the bolt for Indra (Rigveda 1-121-12, 1-152-10, 5-84-2).

a Hasg—Eseays on the Parsio—P. 378
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Some Iranians did not like Usana’s fondness for the Angi-

yasa cult and we find that the Minoi Khirad remarks that

though Ahura Mazda bad made Usana immortal, he lost that

immortality by his own folly viz by yielding to the seduction

of Abriman,!

Usana however could ignore the opinion of these partisans,

for he obtained the approval of the majority of the people.

The Rigveda says that by his devotion to both the cults,

Usana was able to “stir up® the whole world.

wat age meq: oe AH

ma: at een ea orrefs |

WT TT aN ana ETeg: AT

THREW NP TAY |

Rigveda 1 83.6

{At first Atharvan (Zarathushtra) chalked out the path of

Duty. Then was born the Vow-Keeper Vena (Rama candra)

of the solar dynasty. Kavya Usana practised both together

(eaT) and stirred up the whole world. Let us welcome the

nectar that flows from the twin prophets (aq);

( Wambeautiful. ry = beautiful ]

Govinda (Krishna) also upheld the ideal of loyalty to both

the cults, and says

aries geen: ge Rea arf feper: |

Gha— 0-95

[The Deva Yanists reach the goal, and so do the Pitri

Yanists)

And so Govinda expresses his appreciation of Usana, by

identifying himself with Usana

otra orm: sft:

Gita—10-37

1 Dealle— History of Zarathustriacion P.
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[ 1am Kavi Usanah cf the Kavi family ]

Similarly sage Dadhica whose bones furnished the ingre-

dients for the bolt of Indra, is said to have been sympathetic,

both to the Bhargavas (Iranians) and the Angirasas (Indians).

(Vide Rigveda 1-80-16 and Panca Vimsa Brahmana 100-29)

[ The highest lead however was given by Maha maharsi

Atri who held up Rudra as the commom God of both the

Deva-worshipers and the Ahura wotshipers,

wen ay dhaara oz,

aR aR aE TIeT |
Rigveda 5-42-11 ]

The Parsis would worship Ahura Mazda and the Hindus
would worship Deva Vishnu. But when they meet together
to commemorate the common ancestry, let them do honour

to Rudra who is both Deva and Asura.

That isthe way to establish harmony. There is supreme
worth in both the cults, Deva Yasna is true from one point of
view, and Mazda Yasna from another. There is much that
one community can learn from the other, Let them do so

in common fealty to Rudra.

We thus see that there is inthe Rigveda a good descrip-
tion of the rise and development of Mazda-Yasna. We see
how a prophet of Persia, to whom Rigveda gives the name
of Rama, started a Magha (church) for the worship of Ahura,
It spread over the whole of western Iran, while its opponents
flourished in the eastern region. There was an attempt at
reconciliation, and conversion and re-conversion were frequent,

- There was also an attempt for the assimilation of Zarathusht
rian principles which brought into being the ideals of Siva
end Vishou. A large number of people however appreciated
the worth of both the cults and made un appeal to the Indo-
Iranians to join together in doing honour to Rudra.
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The graphic description of Mazda-Yasna, as distinct from

cursory references, justifies the opinion that the Rigveda is an

Indo-Iranian scripture. The beginning of Indian lilerature

may be traced even to the time when Indo-Aryans still dwelt

together with the Perso-Aryans' “\Vhile on the one hand the

Rigveda fulfils itself in the later history and literature of India,

its roots run deep into the Indo-Iranian and even Indo-European

period’® Bactria was the homeland of the Vasisthas® and it is

very likely that some of the earliest hymn« to Varuna had

been composed in Bactria, that is to say, compysed by the

ancestors of the present Iranians*, One may search them out,

“Hertel concludes that Afghahistan was the scene of the

Rigvedic period®®, The Argirasa Veda refers to the worship

of Varuna in the land of Iran

avdretr we: aN Wey

giant avger fray

Angirasa Veda 4-16-13.

[May the shaven sages (avge) of Iran, with the Scripture in

their hands, pray to Varuna for rains J

A word of comment is necessary in order to understand

the imp ort of the above Rik. Prisni is the Upanishad embedded

(interspersed) in the Angirasa Veda. It is the gift of Varuna

to the Indian Atharvan, the Atharvan who isthe friend of

Brihaspati,

© yf Ry eek crm, weed grat PrewepT

STP Gey Aee:, were ee: Saris

Angirasa Veda 7-104-1

4 Weber—History of Indian Lit waters, p. 5

2% Griswold —Religion of the Rigveda, p, 75

3 Griewold —Religion of the Rigveda, p. 147

4 Tilak—Orioa, p. 217

& Winteracite—{adiae Literstare, p. 307
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[Prisni is like 2 milch cow, ever ready with milk, It is the gift

of Varuna to Atharvan. One who is friendly with Brihaspati

can avail of it.]

Prisni was promulgated by Atharvan Vena (Ramacandra’)

who had perceived the universe to be the manifestation of one:

root principle,

Rae ar, Tae aT eT Ta, aH Plea ETT |

ee fee ages, waar, exfeey at ae AT:

Angirasa Veda 2-1-1

(j. e. Prisni preaches metaphysical monism)

Prisni is the giftof Varuna to the friend of Brihaspati,

just as the Gatha (the Upanishad embedded in the Bhargava

Veda) is the gift of Ahura Mazda to Zarathushtra, the Spitama

(Gatha 29-8, 82-1, 51-15)

In the verse of the Angirasa Veda (4-15-12) quoted above,

the Indian Rishi expresses the desire that the Prisni may

prevail in Iran as well (in place of the Gatha),

The Rigveda comprises earlier and later hymns (Rig

8-99-18, 7-85-14). It was composed through several centuries.

The earliest hymns are prior to the advent of Zarathushtra,

while the latest hymns may convey references to

Ramcandra (described as Vena). The present arrangement

of the Rigveda (as compiled by Vyasa) is not

chronological, so that the age of any particular hymn has

to be decided by other factors. The hymns belong

to different ages. It is therefore difficult to make a

definite assertion about the priority of any Veda as a whole,

For inatance, amongst the metres used in the Yajurveda,

sever) are qualified by the epithet Asuri, such as bgt arastt,

wrgét fee, wrgtt aftws etc’. Evidently these mantras of the

1. Hang—-The Religion of the Parsia p. 271
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Yajur Veda were composed after the Bhargava Veda (the
Veda of Asura worship) came into existence.

In the Homa Yasht (24)we find the statement that Keresanu

(Berg of the Veda) prohibited the utterance of “apam

aivishtis” in his kingdom. any afeftz is clearly the technical

name for Angirasa Veda, for at tar, afawe happened to be

the first mantra of the Angirasa Veda’. Thus the Homa

Yasht is subsequent to the Anyirasa Veda.

A very glaring reference we find in the amg of the

Angirasa Veda (1-10-1). Ugra Manyu is undoubtedly the

Sanskritised from of Angra Manyu of the Upastha. For Ugra

Manyu occurs only once in the Veda (in this particular

passage) while Angra Manyu is ubiquitous inthe Bhargava

Veda. This shows that the Bhargava is anterior to the

Angirasa Veda.

The Rigveda is the earhest book of the Aryans. It is

impossible to open any book of Indian subjects without being

thrown back upon an earher authority, which is genenily

acknowledged by the Indians as the basis of all their

knowledye, whether sacred ot profane. This earlier authority,

which we find alluded to in thealogical and philosophical

works as well as in poetry, in codes of law, in astronomical,

grammatical, metrical and lexicographic compositions, is

called by the one comprehensive name, the Veda*.

It is the book of origins. “For Indian history, religion,

philosophy and civilisation, the Rigveda is the book of origins,

As prophetic of the lines of future developments, it may also

be called a collection of the first fruits’®.

The Rigveda is the earliest secord of human civilisation.

‘In the history of the world, the Veda fills up a gap which no

literary work in any other language could fill, It carries us

1. Haeg—The Religicn of the Parsie p. 182

2. Maxmalier—History of Sanskrit Literature, p. 9

3. Griswold—Religion of the Rigveda, p. 6
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back to the time of which we have no records anywhere, and

gives us the records of the very words of a generation of men,

of whom otherwise we would form but the vaguest estimate by

means of conjectures and inferences, As long as man continues

to take interest in the history of his race, the first place in the

books of record will belong for ever to the Rigveda"*.

The Jranians can be as much proud of Rigveda, as the

Indians, for the Rigveda is to a large extent Iranian in origin.

Both the Bhargava Veda and the Angirasa Veda are its

off-shoot. ‘Brunnhofer, the Ishmz! among Sanskritists lays

hold of the fact that the roots of the Rigveda run deep into

the Indo-Iranian period. It is for him as much an Indo-Iranian

as an Indian book’’®,

The Rigveda does not ignore the Pitri Yana cult (Mazda-

Yasna). Jt gives as much information about it, as of the Deva

Yana cult. Nor does it pay less respect to the Bhrigus

(champions of Mazda Yasna) than it does to the Angirasas

(champions of Deva Yana). The Rigveda tells us how the

movement started by the Iranian prophet spread over the

western regions while the eastern people stuck to Deva Yana.

it provides grounds for inferring that the ideals of both Siva

and = Vishnw are the results of the impact of Mazda Yasna

on the Indian religion. It apprises us that Rudra is the God

who is common both to Deva Yasna and Mazda Yasna, and

even the name of Ahura Mazda (Asura Vedhas) is applied

to Rudra.

TT BET GW:, FEN eae aryTET Nee: gueny ake aE

Rigveda 8 20-17

{May that happen, which the youthful sons (devotees)of Rudra,

desire—Rudra who is both Deva(fedrand also Asura Vedhas]

When even the name Ahura Mazda (Asura Vedhas) occurs

1, Maxmeller—History of Seaskrit Literatere p. 63

2, Griewold,..Religion of the Rigveds p. 78
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inthe Rigveda, it is idle to say thatthe Rigveda is quite

ignorant of the reformation started by Maha Ratu Zarathus-

htra. The attempt to drag down Zarathushtra to 1000 B.C. is

ridiculous indeed.

We may therefore leave out the question of his age and

turn to the reasons which led Atharvan Zarathushtra to start

arival movement and anew church. The greatest desire of

the holy prophet was no doubt to realise Mazda, to experience

God. It was for this purpose that he left home in early youth

and adopted a life of austere discipline in the Sabilan hills.

When he succeeded in getting a vision of Mazda and commu-

ning with Him, it became clear to his mind that a plethora of

ceremonies is more a hindrance than a help for getting access

to Mazda. tle wanted to teach this important truth to the

people at large, to make the way of God-realisation easy for

them. He wasnot satisfied with his own salvation only, he

wanted to lead others too, safe over the Bridge of Selection

(Gatha 46-10). This was the main object of his starting the

new Church. But he was prompted also by national considera-

tions. Maha Ratu Zarthustra did not believe in “telescopic

philanthropy” and thought that charity should begin at home

(aafceaty merty Gatha 50-3). He wanted to save the Aryan

people who were being frequently attacked by the Turanlans

(Mongolians) on the north and the Panis (Semitics) on the

west. The Rigveda refers tothe hostility of the Turvasus

(7-18-86) and the Panis (10-108-4) and the Avesta speaks of the

invasion of the Turanians (Jackssn— Zoroaster Chap IX‘, Maha

Ratu Zarathushtra thought that the Aryan people must be

united. They should learn to stand up as one man, if they

wanted to resist the onslaught of the aggressive foreigners.

He thought of organising the nation,—organising the strength

of the village, the province, and the country (Gatha 81-16).

Apart from the question, that iconolatry is apt to give rise to

a confasion,—the confusion of identifying the icon with God

(of thinking that God does not reside outside of the icon),
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jconolatry stands in the way of national unity. When each

group of people sets up a separate icon as the object of

worship, dissension and strife is bound to follow and national

solidarity quickly comes to an end. So Maha Ratu Zara-

thushtra decided that iconolatry must go, at least for the sake

of national unity. Similar is the case with caste division.

There may be merit in it, so far as it helps to transmit

hereditary skill, but there is no doubt that caste distinction

is a strong obstacle to the integration of the nation, So

Zarathushtra decided that caste division should also be discard-

ed. Maha Ratu Zarathushtra also saw that the people must

learn to defend themselves against the enemey before they

think of progress and prosperity. So he spoke in praise of

militancy. This has earned for Zarathushtra the title of “the

warrior prophet” and the Padma Purana went so far as to say

that though Parsu Rama is an avatar, he does not deserve to

be honoured like the other avatars, on account of his excessive

militancy.

arored fg ata seq re are eee:

Padma Purana—Uttara Khanda 98-392

It is for us to realise that the view of the Padma Purana is

very erroneous. Mahabharata had rightly appreciated the

worth of the Kshatriya.

quatre: Cor gee ae statis |

Adiparva 41-31

{Manu has said that one Kshatriya is worth ten Brahmins. ]

It is through Kshatriyahood thad one can reach the

status of the Brahmin. Unless one has the power to retaliate,

all talk about forgiveness is only a veil for cowardice ; that

does not deceive anybody

We should therefore dismiss the opinion of the Padma

Purana and appreciate the greatness of Parsu Rama and.
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re-instate him with all honour which is due to him as the

first prophet of the Aryan race. And t> atone for the

previous neglect we should take up his go«pel ( the Gatha }

with as much devotion as we entertain towards the gospel of

Rameandra (the Prisni).

In any case there was, at the time, a crying need fora

gospel like the Gatha. For, over and above teaching the

the most correct method of God realisation, it taught the

lesson of national solidarity (as the Aryans were surrounded

by enemies on all sides.) The trouble still persists, and so

the utility of the Gatha. has not ceased. For the sake of

organisation, Maha Ratu Zarathushtra inculeated the lesson

of one God ( ayant wart agitet, 29-4), one prophet ( arty

amy er fey 294), and one Scripture ( at gy Rang a rey

a7 45-3), and emphasised the need of militancy (@ #tWary

aeatiq oa teetiq 407, and the Iranians became such a

powerful nation that the whole of western Asia and eastern

Africa bowed to them, and the expedition of Marathon and

Thermopylae caused terror to the most advanced of the

European nations. [tis only when the Sassanians took to

paying more attentiin to the rules of the Vendidad than

to the principles of the Gatha, that the downfall started.

The reformation of Maha Ratu Zarathushtra brought about

a change in the social structure of the Indo-lranians. The

Angirasas had adopted the four-fold caste and the four-fold

stage. The Bhargavas stick to one stage (viz. that of the

house-holder) and to one caste (viz. that of the Kshatriya).

Zarathushtra is the pioneer of the prophets who uphold to man

the ideal of a caste-less caste.

It is to be noted that Mahabharata appreciates the view

point of Atharvan Zarathusbtra when it says that the stage

of the house-holder is the main stage—the other stages are

subordinate to it, being dependent on the house-holder for

their livelihood
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ae areay arfeacy ae sthefea aa: |

eT TEA TTA AAA LTA:

Santi Parva 275-6.

( Just as the babies cannot live without the mother’s breast,

so the other stages cannot live without sustenance from the

house-holder. ]

About the caste-division also, the Mahabharata says that

as all people are equally affected by desire and anger, fear

and temptation, hunger, thirst and fatigue, there is no sense

in dividing them into separate castes.

Bra: ENT: aT Ta: NEAT. Fre eT a: |

aaat a: serafa eeairy ett ferret

Santi Parva 186-7

It is to be noted that all the nations of the world have

accepted the ideal of caste-equality enunciated by Zara-

thushtra, first of all. Islam in particular has adopted Zara-

thushtra’s system in tofo, as it subscribes also to the ideal that

the outstanding caste should be of the Kshatriya type

(Gatha 49-7).

“Muhammad did not know that he had borrowed many

Zarathushtrian ideas. He believed that their source was

Jewish and was unaware that the Koran was, so to speak,

second edition of the Zend Avesta. It is precisely this lack

of originality which favoured the spread of Islam in Persia,

Muhammad had not foreseen the great influence which

his doctrine would have in the Persians’—Dozy*

We find that in the age of the Mahabharata caste system

was no longer current in Iran. Salya, the king of Madra

(Media) had, at the request of Duryodhana, agreed to serve

as a charioteer to Karna. Salya’s insinuations against the

1, Cland Field.—, Peesion Literatare, p. 33
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bravery of Karna irritated him, and he taunted Salya by say-

ing that his people had no regard for the purity of caste.

my wget ape ety aerh erfigy:

wey: re eigen er ata aries:

Karna Parva 466

{The Vahika ( Bactrian-Median ' has n> regard fue caste. To

day he is a Brahinin, the next dav he isa Kshatriya, and

the day after, he is a Vaisva, of a Suda, or a barber.’

That the reference is to an Tranian tract { and net to any

province within India), is made more definite by the following

passages of that interesting dialogue.

ary a ay ste rerrey 3 |

TTIATHE-ATFOY ETH AT oe

Karna Parva 40-29

(In Madra (Media’, there is scant regard for family ties,

and in Ganchara (Afghanistan, scant regard for parity, In

these provinces, Kshatrivas happen to be the priests, so all

their Yajnas become ineffective.’

antag sithge ww, eft ra oe a

afserttea andre, wrriay & fort

Karna Parva 44-36

(The Vahikas, (Bactrians) are accustomed to drink the

milk of the sheep, the camel and the donkey]

arregy ary & ear: anerer: aH HAT:

Karna Parva 44-64

(The people are called Vahika (Hahika, Bactrian) and the

city is Aratta (Herat) }

6
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A very interesting fact about the sportful relation sab-

sisting between the Indians and the Iranians may be

noted here. On account of the frequent use of the term

aware (let us worship) by the Iranians, the Indians

gave to them the nickname of ‘ % qurag’ ( Now we would

worship ), This is just like the Buddhists, referring to

Brahmins as Bhoevadins ( Dhammapada 26-14) on account

of the frequent use use of the interjection #r( Oh) by

them Thus in describing the fact that castelessness is regarded

by the Iranians to be perfectly regular, the Mahabharata

writes the following sloka

Oe a and wea aU | aL ATT]

and sare tt away gets

Vana Parva 18 5

[All men are equal in speech, marriage, birth and death.

The Ye-Yajamahe people consider this ( equality) to be

sanctioned by the scriptures |

Maha Ratu Zarathusira introduced a remarkable change

in the philosophical outlook as well. The force that Rudra

employs for creating and dissolving the universe was divided

by the Angirasas into three kinds, viz.—Tamas, Satwa and

Rajas (ie. the out-going, the in-coming, and the equipollent

force’. Maha Ratu Zarathustra saw clearly that the Rajas

may not be said to bea separate force. It was merely the

state of equilibrium between the action of the other two.

And folluwing the principle of ‘Occam's razor’ he discarded
the Rajas altogether, According to him there were only two

forces (Manyut),—the Angra (centrifugal) and the Spenta

{centeipetal). The conception of Zarathustra is more logical '

~ 1. It may be noted that the conception of Angra Manyues
the author of evil, does not operate to astail monotheism, for
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and we find in the Rigveda a verse which upholds the two-

fold division, instead of the three-fold which became more

current later on!

@ entre a fegeiy warm: |

an athe away aa: 11

Rigveda 10-173-8

[The Lord rotates all alonz, with His two forces, the

Sadhrichi {centripetal and the Vishuchi (centrifugal), and that

is how the universe comes into being.!

In the matter of practice of religion too, there cropped

up some difference between the Iranian and the Indian pint

of view.

Religi: us discipline falls into four distinet stages.

lL. Karma Yoga, or F mation of Character,

Gautama identified himself completely with this part.

According to him the sole function of religion is to teach

man how te conquer the desire for pleasure, and follow the

path of conscience.

ened ae mee oe Henne evainnepettaedins racer APRA na,

both spenta and Angra are the two Manyus ( forces) of

Maz ia (Yasna 19-9), and as such bath of them are equally

ander the control of Mazda. Angra Manyu is not less

docile to Mazda, than what [blis or Sitan is to Allah, It is

worthy of note that both the words * [blis” and “Satan” are

derived from the Avesta. Iblis isthe Arable corruptim of

Diaboles (Dsevalaweqn), through the Syriac | Margolouth—

Early Development of Muhammadianisin p. 241}. Sian is

Shedan Sheda (demon of demons) { Casertelli—Philos phy

of Mazda Yasnian religion p. 61]. The rox BS means to

weaken. The word Angra Manyu muy not be considered

more offensive than iblis or Satan.
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9. Dhyana Yoga or appreciation of the Higher Self

(Introspecter Self)

This is the discipline that Vardhamana Jina upholds

(following the lead of the Yoga Sutras of Patanjali)!.

According to him our consciousness falls into two parts—Mind

and Soul (Lower Selfand Higher Self). Mind is under the

away of pleasure and pain, like and dislike. Soul is the

witness of the functions of the Mind. It is merely a spectator,

free of all hankering, and is therefore always blissful. And

in proportion asa man disregards the Mind and learns to

identify himself with the Soul ( as his real self), he becomes

more and more blissful. The function of religion is to teach

a man how to take his stand on the Soul,

Karma Yoga and Dhyana Yoga are not so much concerned

about the problem of the origin of the universe or the place of

man init. The followers of Gautama and Vardhamana think

that the call of duty and the joy of the soul, has greater claim

on our attention than the abstruse problems about the creation

of the universe, or the existence of a creator. Thus both

Buddhism and Jinism are sometimes accused of being atheistic,

8, Jnana Yoga or identification with Brahma.

Sankaracarya is the typical representative of this

discipline. The Universe consists of two substances, Mind

and Matter. Both of them spring froma common source.
Ifthey had nothing common in them, if they were totally

unrelated, there could have been no action and interaction

between Mind and Matter. Origin from the same source

makes them related to each other. This common source is

Brahma or the Absolute. It is the cause of all causes, but

is itself outside the realm of causality (Akarana), It is the

thing-in-itself, the Noumenon which gives rise to phenomena,

the Infinite, which is not exhausted by all the finite objects,

The Absolute, The Infinite, however, is not an abstraction,

"|, N.B, Brakta-Philosophy of Hinds Sadhana, p, 198
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existing apart from the relative and the finite. It expresses

itself in and through the finite Thus the human soul is ouly

an expression of Brahma, the nighes« ex: eession (as far a our

knowledge goes). It isthe aim of Jnana Yoga to realise the

identity between Jiva and Brahma. If a man forgets the

ephemeral world, and lives in eternal Brahma, he is relieved

of sin and surrow, which is the purpose of religion.

4. Bhakti Yoga or Attunement with God through love.

Ramanuja is the champion of this discipline. According

tohim God isa Person, and nota more Impersonal Entity.

As a person, God responds tothe appeal of other persons

{i e. His devotees) and is interested in their welfare. One

cannot reap the highest fruit of relizion unless and until he

has an experience of the being of God.

A comprete religion should contain all these four stages =

normally the first stage leading to the second, the second

tothe third, and the third tothe fourth. The religions of

the Veda andthe Upastha are perfect, and therefore they

provide all the four stages. But while the first and the last

stages, viz the call of Duty (Asha) and the Love of God

(Seraoshem) are more prominent in the [ranian branch, the

second and the third, viz association with the spectator-self

(areata and identification with Brahma ( wErETq?a) are more

prominent in the Indian branch.

Maha Ratu Zirathustra had a very clear conception of

these four disciplines (Yogas, and for their practical imple-

mentation, he devised a unique scheme, quite his own, viz

the scheme of the Amesha Spentas. That shows what « pro-

found thinker the holy prophet was. He divided the path,

of religisus journey into seven sections. These seven stations

are known by the name of Amesha Spentas (Holy

Institutes). “‘Amesha Spentas® litterally means huly immortals,

i. ¢. holy im-nortal laws. These are the laws of the higher life.
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The Amesha Spentas are named as follows :

(1) Asha (Rectitude)

(2) Vohu Manas (Conscience)

(3) Ksbathram (Nonchalance)

(4) Armaiti (Faith)

(6) Haurvatat (Belief in Soul)

(6) Ameretatat (Belief in Brahma)

(7) Seraoshem (Love of God)

Yasht 18-28 counts the number of Amesa Spemtas to be

seven ({%.4 @a-aagr) -taking Seraoshem to be the seventh.

Gatha (Yas 82-5) calls Seraoshem to be the highest of all-

wy 8 fend afeedq wteiita( Vide also Jackson—Zaraostrian
Studies-p.45 )

The first three, Asha, Vohu Manas and Kshathram, belong

to the ethical sphere (the sphere of Karma Yoga).! The

next One, Armaiti, is introductory to the higher categories of

religion (viz. Soul, Abso'ute, and God),

Haurvatat belongs to the sniritual sphere or Dhyana Yoga,

and Ameretatat to the metaphysical sphere or Jnana Yoga.

The seventh Amesha, Seraoshem comes within the scope of

religion proper.

Every rik of Gatha speaks of one or the other of the

Amesha Spentas, and it is not possible to understand the

religion of Zarathushtra without knowing the import of the

| Spentas. Let us try to see what they mean.

Religious life starts with Ethics, or the principle of

conduct, As a matter cf fact non-religious life also has

concern with Kthics, for how aman likes to live, and even

when he wishes to die, there is involved a choice, an act of

1, The Path of Ass ia the path of Duty. The relation between

“Virtwe and Dety is thet of the universal to the partionlar. ‘The por-
formance of Duty has moral quality unly in so far os it fe the ox

_ peetaing of a wittes, Virtus cn the other haat caly live is the

ipuctormanee of Duty { Muirhend—Klemente of Ethics p. 190)
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preference, and there is thus at the back-ground, a reason for

the preference. This pre-supposes a standard, ora theory

about the End of life, in reference to which the choice is made,

and which gives the value to the choice. It may be that the

theory is only hazy and nebulous, it may be that the man is

not even aware of having any such theory, but all the same,

the theory is there, as otherwise, there could not have been

any act of choice at all.

If the standard is conceived as Law, we speak of the

conduct, as right or wrong. If the standard is conceived as

an End, we speak of the conduct as good or bad.

Rectitude is the central theme of Ethies. For it

furnishes the standard which deci-ies whether the conduct is

good or bad, or whether it is right or wrong.

At the bottom cf the ladder (of the Amesa Spentas } stands

Asa, or Rectiiude.

wat Corresponds to a7 of the Veda. But aw also is

known to the Veds. a1 eat amar ara] (Rig. 1-1744)

By the idea of Rita (Law) the multiplicity of Nature is

reduced toaunity. Asthe idea steps into the moral sphere,

and the multiplicity of pods reflecta single will, it is Asa

(Moral Law’. This is how in the Gospel of Zarathustra, the

conception of Asa serves to strengthen its monotheism

“To do the right, becauve it is right, in scorn of the

consequence”, is the fir-t leason that Maha Ratu Zarathustra

teaches. Hut how to know what the mghtisp Zarathustra

therefore lays down the criterion for determining the right.

It is the principle of doing to others what one likes that they

should do to him.( gen wey wary set cane 4-4-1).

It was proclaimed by Jesus Christ to be the golden rule of

life, and in our days has been established by Kant as the one

rule of ethical conduct. This is the principle, whereas the

faculty that points this out, is named by the prophet as Vohe

Manas. This is the second Amesha. The next Amesha is

Kshathram or intrepidity. All people know what the right
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course is, but most of them fail to follow it up, because they

cannot resist the temptation of pleasure. “We suffer because

we sin, and we sin bscause we fear to suffer” is the tragedy of

life. Zarathustra teaches us to get the better of this fear,

That is Kshrathim. Itis the very stuff of the moral life.

For there is not much good in knowing what the right is,

unless one has got the strength to pursue. Thus Zarathustra

is never tired of extolling Kshathram. Gautama Buddha

gave to Kshathram the name ‘conquest of desire’ (aganqa)

and made this the very foundation of his religion. These

are the three ethical Ameshas,

Macdonell says thnt the Religion of Zarathustra is in

a unique sense, the religion of morality. For “this is the only

religion in which the work of man is a condition of the victory

of God over evil"',

Maha ratu Zarathustra impresses the supreme dignity of

Rectitude, as he says that itis the link which unites man to

God

after wan, afgen ar

aT MEAT TAHT |

Yasna 28-8

"You are the best, and Iam the best (there is in me, the

possibility of being the best), and through Rectitude the best,

I would accord You.”

The implication of this beautiful line is great indeed.

Zarathustra suggests here that Idealism (the presence of an

ideal in min), is the true basis of theism (belief in God),

So long, Power and Skill -the power of creating the Universe,

and the skill of developing delicate instruments like the eye

and the ear i. e. Teleslogy) used to be put forth as the

ground for inferring that there is an Intelligent Being at the

source of the Universe. Zarathustra suggests that power and

L, Maedloneli—Comparative Religion P. 61
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skill are more or less extrinsic to a person, What counts

more is his character. A Napolean o¢ Galileo evokes

admiration in us, bot a Buddha ora Christ evokes reverence

and love. It is only in the philosophy of the twentieth

century, that Value (intrinsic excellence has come to be

recognised as the basis of theism. It is a wonder that

Atharvan Zarathustra drew attention to the matter acons ago.

Mazda is simply the Best, the lord of the Bihist.

The relation with the Creator of the Universe is toa

certain extent extrinsic. The relation with the Sustainer of

the moral life is more intimate, almost indispensable for man.

Man cannot do without God, if he wants to be more than a

machine if he would allow the creative forees of the Ideal to

shape his life). For Mazda is the source of all his ideals,

“Man diinot weave them out of nothing, any more than he

created himself” (Pringle-Pattison)

Ideals hie latent in the hum in heart and the consummation of

the religious life conists in. rea ising these Ideals, ie sn making

them patent tn character. In Prophets, the Ideals are found

realised to the greatest extent. That accounts for the supreme

reverence that they evoke. This is also the reason why the

Parsi Gayatri (Yatha Aho) offers homage to the Prophet

(Ratu, A man can attain his highest destiny only by

walking in imation of the prophet. Iris thereby that he

reaches Mazda, wh» is the fulfilment of a:] our ideals.

Religion has bsen said to be ‘the call of man to raise

himself above himself, and the failure of the Greek religion,

is attributed to the humanisation of gods in Greek mythology,

(i. e. dragging down God to the level of man, instead of raising

aan up to the level of God). Que can evade this pitfall if he

remembers the lofty message of Atharvan Zarathustra,

sfeaq qu afer aq, we atten pete

[Stick to what is best in you. That is the way to realise

God.]
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Next we goup to fourth Amesa, Armaiti (Faith). It

comes from amt (Yes—cf. waq in Sanskrit) and maité

(mind}—meaning Yes-mindedness i.e. the attitude of belief,

Armaiti however should not be confused with superstition, i. e.

accepting as true whatever anybody may happen to say.

It is belief in the words of the Prophets. They are the

flowers of mankind, and they spend their whole life in finding

out the truth about the existence of Soul and God.

It is sheer perversity to dismiss the experience of the very

people who alone might give any clue tothe solution of the

riddle of life. Armaiti asks us to give due weight to the

experience of the experts in this science—the adepts, the

mahatmas. Yet Armaiti is not blind faith. It is only a

provisional acceptance of the word of the Prophet, until one

finds for himself the truth of the matter. If after proper:

experiment, one finds that what the Prophet teaches about

Soul and God, is mere fabrication, he is entitled to disbelieve.

But the experiment should be conducted in the right manner.

This alone is what Armaiti expects us to do.

But what are the beliefs that Armaiti asks us to adopt

provisionally p These are Haurvatat and Ameretatat—belief

in one's own soul, and belief in the world soul.

There is in us the possibility of higher consciousness —a.

consciousness that is higher than that of the mind. Our mental

consciousness is dependent on the help of the sense organs..

We cannot see without the eye, we cannot hear without the

ear, But the Yogis can. The people who have developed

the soul-consciousness have not got to rely on the physical

organs. A Yogi can see from here what is happening in

a distant place; he can foretell that a certain man will die six

montha hence. Space and time are no obstacles to him.

The Sufis always used to possess such occult powers and the

gace of Sufis is not yet extinct. Clairvoyance and ciaii-

audiance and telepathy are not mere myths, except for

those who dogmatically stick to their preconceived notions.
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at any cost. Anybody may satisfy himself by witnessing a

me«merical performance, how a medium would eat, at the

suggestion of the mesmeriser, handfuls of salt, as if it were

sugar. This is how a mind can act on another mind (and

his physique too), without taking the help of any physical

means. Aurobindo, the greatest Yogi of the modern age

explains in his Life Divine, how this “Supramental Conscious-

ness” is prasible, and how it can be developed. The man

who stood first in the highest examination in England, and

subsequently shook the very foundations of the British

Empire {n India, may be credited with at least that much

intelligence that you and [ have. And Aurobindo believed

in Supramental consciousness.

The implication of the possibility of Supramental conscious.

ness is stupendous indeed. If consciousness has not got to

depend on the physical organs for its existence, it. is possible

far consciousness to subsist even irrecpective of the physical

frame. [nother word« the soul can survive death, Thos

there is here an inkling of immortality. And Maha Ratu

Zarathustra held out this glimpre of immortality, when he

divided, fne the first time in the world, consciousness into

two parts, gross and subtle, (Gatha 28-2. 4-3); in other

words, when he pointed out the distinction between Mind

and Soul

But the promise of immonality seems to be unreal until

it is shown that such a state is consistent with the scheme of

the universe. Maha Ratu Zarathustra analysed the universe

and found that there is a fundamental Reality lying at the

roat of its manifold objects. Jt is the Eternal Principle

whereform the universe arises, wherein it subsists and where-

to it retums on dissolution. The universe did not spring out

of Zero, and if it were a Zero (as some sophists, like the

Buddhists of the Sunya-Vada school, are inclined to hold) it

is such a Zero that tbe universe lay latent within it, It is a
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Zero pregnant with the universe +, It is not a mere void ;

it is a positive entity. This is why the Taittirlya Upanishad

says that if Brahma would not have existed, the universe

would not have come into being, and you and I, and the

sophist too, would not have been anywhere.

wa or a wate ay ma fe aq aa

afta me ft aq ty Bea Ge oat fag: 11

Taittiriya—2-6

If one denies the existence of the Brahma (the source where-

from the universe arose), ipso facto, he denies the possibility

of his own existence.

What however is the nature of Brahma }? Is it an uncon-

scious substance like earth, water, or ether, and consciousness

evolved out of it, by permutation and combination of its

particles? This is the view of the Materialists, Kanada in

India, and Democritus in Greece were materialist.

The Mentalists hold that the original source of the

Universe cannot be an unconscious substance. It must bea

substance endowed with consciousness. For dead matter

cannot develop into consciousness, unless the germ of

consciousness, lay concealed within it. *No amount of shock

from the external environment, can extract consciousness ontof

mere matter.” * The Vijnana Vada School of Buddhism and

Berkeley in Europe, may in a sense, be said to be Mentalists.

The Spiritualists go further than that. According to them, Bra-

hma is no doubt a conscious Substance, but the consciousness of

Brahma is altogether different from our mental consciousness.

The consciousness of Brahma has not to depend on the

physical organs or the brain. Time and space cannot restrict

its pope. It has therefore been called Supra-mental

consciousness. What however is more worthy of note, is that

1, Auroblndo—Life Divine, p. 149

8. Radhe Krienan~Indian Philosophy Vol. 1. p. 181
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there is no tinge of grief in this super-consciousness. Grief is

caused by a feeling of want, and Brahma being the Infinite,

nothing is wanting therein. The consciousness of Brahma is

always full of bliss. Thus the Vedanta gives to thes super

consciousness the name of Ananda : Bliss), Ananda however is

often used as another name for Krahma. The Vedanta

describes Brahma as Sat—Cit—Ananda. (i) It exists, and

therefore it is Sat (ii) It knows that It exists, and therefore it

is Cit (conscious), ii) And this) consciuaness is full of bling,

and therefore It ts Ananda, Aurobinds has stated the

enunciation of Sat—Cit—Ananda to be the crowning glory of

Vedanta, and Deusen said a bolder conception has not

emanated from the brain of man. It contains ina nut shell

the whole of the philosophy of creation. [tf conveys that

Ananda (i.e. Brahma’ is the sourca of the Universe, and that

Brahma expresses itsel! in the two mxdes of existence viz.

Sat (Matter) and Cit (Mind=Consciousness), The Panca dasi

sums it up.

ASR ah Ne TWA TET:

AAA PT, AAT OS TT MEAT

Panca dasi 18-6

‘According to Aruni, the original Substance is matter ( 1 )

according to the Bahvrica School, it is mind ( fq, but Sanat

Kumara holds, that it is Ananda ‘or Brahma),

Ananda is the characteristic element of Brahma. Matter

partakes the element of existence (47), and Mind, the

element of consciousness ( f4_) also. But there is no partner

in the element of Ananda (except when a man attains unity

with Brahma). Ananda is particularly the own element of

Brahma. This is how Ananda came to be identfied with

Brahma.

The Gatha refers to the Ananda of Brahma, in the words

8 TART wang (Yas 63-2'—the Bliss of Mazda, the Brahma.
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This significant phrase suggests that Kshnum Ananda) is the

characteristic element of Brahma, and that Mazda and Brahma

are the two aspects of the same Entity. This is the highest

truth of the Vedanta. That Ananda (Rafedra) is the essential

element (Paurva Manyu) of Mazda is expressly stated in

Yas 281

Some people may deride the idea of finding Sat-Cit-Ananda

inthe message of Zarathustra. They would have less cause

to despise, if for Zarathustra, the name ‘Bhrigu’ is substituted.

For the whole philosophy of Ananda is attributed to Bhrigu,

and the relevant chapter (Taittiriya Upani-ad 7-3) is called

Bhrigu-valli, Thus the Panca-dasi declares that it was Bhrigu

{the Preceptor of the Asuras), who first learnt from his father,

God Varuna, the secret as to how the whole universe evolved

out of Ananda.

TH OT Ry: TST HOT N-BMH |

RMIT BATS TI are feel aT

Panca dasi 11-12

There must have been a reason, why Ananda is particulry

associated with the Preceptor of the Asuras.

Along with the Upanishads, Maha Ratu Zarathushtra gave

to this fundamental basis of the universe the name of Brahma

{Vahma). And belief in Brahma he called by the name of

Ameretatat, for without there being an Eternal Principle at

the root, all talk about immortality (eternal existence) is bound

to end in smoke. Belief in Soul (Urvan) and . belief in the

workd-soul (Brahma) are the two basic facts of religion.

The pesence of the Higher self ( afi see in every one of us

implies the existance of the Universal Higher Self i.e. the

Highest Self (waren) Thus Haurvatat aud Ameretatat (as

teey are called in the Gatha), are two very important Ameshas

in the scheme of Zarathushtra. The Armenians (before they

accepted Christianity) used to adore them as Horat and Morat.
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The Jews also honoured them (Midrash—yal kut chapter 14).

Islam took them over and described them as angels, under the

names of Harut and Marut'. Hafiz composes a beautiful song

with a pun on their names.

ee rg oc a pt ae eg wT!

am were few edhe dee at er oi

The identification of the Vahma of the Gatha with Brahma

of the Upanishads, may raise strong protests from the orthodox

pundts as being a new interpretation of the Gatha, not

supported by traditional exegesis. But there was continued

intercourse between the two sections of the Aryan people,

and just as the word Angra Manyu was borrowed by the

Angirasas (and converted into Uyra Manyu—Angirasa Veda

1-10-1) similarly Bhargava Veda might have borrowed

“Brahma® from Angirasas. But leaving aside the question

of borrowing (based on verbal agreement), the philosophy of

Monism, which is represented by the word Brahma, is very

patent in the Gatha. Zarathustra prays for the end of all

duality (Sukta 48-9. Is there any difference between this,

and the philosophy of non-dualism (game) which
Vivekananda preached in America ? And lest this metaphysi-

cal monism ( ag arr ) is attempted to be explained away as

ethical monism ( gata }, the Holy Prophet makes mention

of the two matters separately. In Sukta 82-16 there is ethical

noo-duality (1. e. equality of all man, there being the same Self

in alljand in Sukta 48-9, he speaks of metaphysical monism

i. e. the assertion that Hrahma (Absolute) is the sole Reality

the one Substance of Spinoza. All other substances have

secondary existence, being only derivatives of the Absolute.

Thus Monism (Adwaita) is a main lesson of Maha Ratu

Zarathustra. This could not have been otherwise. With-

L. () Kesan--3-06

(i) Bleis—Goerece of loam, p. 26, p. 66
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out monism as its foundation, monotheism (which isa main

creed of Mazda Yasna) also falls to the ground. If the

conception of the unity of the ultimate Reality is given up, how

can one be sure that the universe was not created by more

than one God? Thus the objection that the Vahma of the

Gatha does not correspond to the Brahma cf the Upanishads,

loses much of its force. In any case Zravan Akarna (Yas

18-56, 74--10) represents the same idea, and the conception

of Brahma is not foreign to the Avesta. It may be noted that

Arsaka or Arask, who flourished towards the end of the

Parthian and the beginning of the Sassanian Rule, strongly

supported the Zravanic point of view (Adwaita Philosophy)

{Shusturi—Outlines of Islamic Culture] We may therefore

go up to the next and the last Amesha, Seraoshem, or

Devotion, Like the Upanishads, Maha Ratu Zarathushtra

does not stop short at Brahma or Impersonal God. He

proceeds to Mazda or Personal God. The one isa !'rinciple,

and the other is a Person. A Principle goes its own way,

unmindful of the effect of its actions on others. Personality

has been defined as the capacity for fellowship i e¢. to think

the same thoughts, to will the same purposes and be moved

by the same feelings (Macnicol—The Religion of Jesus P. 15)

A Person takes note of the existence of other persons, of their

hopes and aspirations, and responds to their appeals, The

former is the God of Philosophy, and the latter, the God of

Religion. The human heart is not. satisfied with a God who

_ is equally indifferent to praise or blame, and who is not moved

inthe least by the agonies of his creatures. Man is in need

of the God who would respond to his prayers and come to his

help. Thus Jnana Yoga is not the final word of Maha Ratu

Zarathustra. He preaches Bhakti Yoga or devotion to

personal God, and this is Seraoshem.

Personal God should not however be consivered to be

man-made God—the product of his wishful thinking. “A

worship of fiction confeased as such, is impossible”.
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Inthe Universe there are degrees of perfection or reality

a hierarchy of excellence. An animal isa greater excellence

than a stone, a man is a greater excellence than an animal, "*

the soul isa greater excellence than the body. The reason:

being that there is such a thing as goodness, and goodness is

found ina higher degree in some thing than in other things’.

Objectivity of values cannot be denied. Man cannot make or

unmake them, Our sense of value is nota matter of selfish:

preference or individual desire. °The judgment of value is as

impartial, as it is unhesitating. It is as objective in its own

sphere, a4 scientific jidzment on matters of fact” “That which

is character-less, cannot be said to reveal itself more

intimately in one aspect of experience than another’? Thus

God is not character-iess or feature-less like the nirguna

Brahma. Justice an! Love are His prominent features.

“My consciousness of the Infinite, is in some sense prior to

my consciousness of the finite, or in other words my conscious

ness of Gad is prior to my consciousness of myself, For how

could [be conscious that anything: is wanting to me, and that

Lam not altogether perfect, if [ had not within me, the idea of

a Being more perfect than myself, by comparison with whom

[recognise the defects of my nature”®

"The presence of the Ideal is the reality of God within

us’* Man did not weave them out of nothing any more

than he crested himsel!’® “Man does not make values any

more than he makes reality’®

fe met dnt ng nat

_— The supremacy of thy boman mind consate in ite ability to disowe

the sway of mattcr, “Man alone in the whole gemat of efeation,

oan regard matter ard ite proceenns a4 his edeas, and thereby iransovn
d

the same’ (N. K. Brahroa—Phil a opby of iLindu Sadhana, p. 44 )

2. Peigle Pattison—The Idee of Ged, P. 220

3. Pringle Pattiecn The les of God, p. 147

4, Pringle Pattison ‘The Idea of God. p, 246

§. Pringle Patison The Idsa of God. p. 246

6 Pringle Pattiovo The Idea of Gud. p. <3

7
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It is Mazda who makes the values, and itis Mazda who

plants the Ideals in man . “The presence of the ideal in human

experience, is as mucha fact as any other’, and it points to

the existence of God as the source of the ideal. This is how

Zarathustra is so solicitous for the advent of the Ideal.

OU AMT AT ace a Mes (Vas 48-10)

“When, oh Mazda, the Ideal would enter into me®
{ater ati mthe =oman in men=the Ideal man=sthe

Ideal] That is the sure foundation of theism. For God is the
fulfilment of our Ideals, For Mazda does not deceive
(Yas 454)— He does not fail to give the highest lead.
But for Him, we would not have waked up to all that is

highest in us.

The experience of the mystics all the world over, attests the
reality of the Personal God. Panchadasi, a celebrated book of
Vedanta, explains the philosophy of the Personal God, and
Aurobindo tells us how Ishwara (Personal God) is the positive
aspect of the same Entity, of which Brahma (Impersonal God)
is the negative aspect’, Both are equally true, and the man
of Armaiti would not dismiss the idea as wishful thinking,

without making an experiment for himself.

Asa matter of fact, Karma Yoga, Dhyana Yoga and Jnana
Yoga, all of which relegate Personal God to the background,
do not, properly speaking, come within the scope of religion.

Religion is relation with Personal God, and it is Bhakti Yoga
alone, to which the term “religion” rightly applies. And in the
sphere of Bhakti Yoga, one notes with wonder, the profound
originality of Maghavan Zarthushtra. When Maha Ratu Zara-
thustra was born in Iran, the Vasisthas were worshipping
Varuna, and the Angirasas were worshipping Indra. Both
Varuna and Indra are personal Gods—Gods who responded to
the prayers of the worshippers. Maha-Ratu Zarathustra

1, Autobindo—Life Divine, vol. Lp. 40.
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disapproved the Indra cult because it encouraged polytheism

and iconolatry. He approved the Varuna cult because of its

lofty moral ideal. Yet he selected a new name (Mazda—

Vedhas) for the God of his religion, because the new Bhakti

Yoga that he preached, differed considerably from the current

Bhakti Yoga of the Vasishthas and the Angirasas. The

previous Bhakti Yoga was naive Bhakti Yoga. It took no

notice of the impersonal aspect (Brahma aspect) of Godhead,

The new Bhakti Yoza was rational Bhakti Yuga. It recognises

the fact that God is both personal and impersonal. He is both

Mazda and Vahma.

There is a heated controversy between Sankara and

Ramanuja, the two premier champions of the Vedic philosophy,

whether the ultimate Reality is impersonal of personal.

Sankara held that It is impersonal, Ramanuja held that te ts

personal. The Gita had suggested a solution by saying that

the personal God is rooted in the Impersonal.

moon fe sfaoeg eprerorey = Gita 14-7

The idea is developed and explained in the Pancadast,

which says that they are interpenetrated.

aetprmanma sem, wegen os

gence: fats, erat 8 a Great:

Pancadasi 6-190

This practically means that the Personal and the Impersonal

are the same Being. Aurobindo further clears up the matter by

saying that Brahma and [:hwara (Impersonal and Personal

Gods) are the negative and posit've sides of the same Entity’.

The existence of Brahma is the necessary implication of the

two forces—Centripetal and Centrifugal —being correlative. As

the Swetaswatara Upanishad says: Brahma is the third Entity

which holds the two forces together. Without there being

1. Axtobiedo—Lits Divine, vol. | po
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Brahma to hold them together, these two opposite forces

would fall asunder and cease to be correlated, i.e. inter-

dependent-(Swetaswatara 1-7, 1-11, 5-1).

The same inference is suggested also by the Gatha, when

it says, (Yas 80-8,) that two forces, Spenta and Angra, are @ar

(interdependent—in existence), though ethat (independent—

(in function’, Thus Brahma is as much the truth of the Gatha,

as of the Swetaswatara; only it is explicitly stated in the

Swetaswatara while it is implicitly hinted at in the Gatha,

That seems to be last word on the point.

It is a matter of great pride for the Parsis to find that

Maha Ratu Zarathustra had offered the solution ages ahead,

when he said that He who is Mazda, is also Vahma:

aa ty ame eee om firm Gatha—45-8

This may not be consided as a mere academic disccussion

which the common man may safely ignore. The solution

has stupendous effect on the utility of religion itself. Without

a metaphysical basis, i.e. without the conception of Brahma

at the b&ckground, religion degenerates into superstition.

And without a practical application, i. e. without the concep-

thon of God as the immediate object of worship, religion

remains barren.

Itis tothe great Super-Prophet of [ran that the whole

world {s indebted, for suggesting the solution that saved

religion from degenereting into superstition on the one hand,

and from remaining barren and bereft of influence on human

character, on the other.

A Kant ora Hegel only brings out fresh arguments in

favour of the truth of the Vedanta, and adds fresh laurels to

its glory. And the Gatha is Vedanta par excellence.

The conception of Brahma is as much necessary for the

perfection of religion as the conception of God, and the whole

trend of the Sufi movement in Iran was to infuse Brahma into
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fslam. And so far as Islam adopted the conception of Brahma

(the “Hu* of the Masnavij* it submitted itself to Mazda

Yasna. Islam also thereby saved itself from the blemish of

persisting as an imperfect parochial religion, satisfied only

with a partial view of the ultimate Reality.

We are now in a position to appreciate the importance of

the system of Amesha Spentas that the Holy Prophet had

promulgated.

Starting with Asha or Rectitude, which is the minimum

requirement of the civilised man, not to speak of the religious

man, it takes us to the highest vision of Godhead both in the

personal and the impersonal aspects. Thus Mazda Yasna is

the simplest religion, as well as the most profound. And in

the scheme of the Amesha Spentas, the four principal Ameshas

are.

(1) Asha—which represents Karma Yoga

(2) Haurvatat—which represents Dhyana Yoga

(4) Ameretatat—which represents Jnana Yoga

(4) Seraoshem—which represents Bhakti Yoga

A traditional interpretation takes the Amesha Spentas to

be the Lords of the different spheres of creation such as,

water and plant, metal and cattle*. This is polytheism in

disguise. This does not fit in with the severe monotheism of

Maha Ratu Zarathustra. It sins against the omnipotence of

Mazda, for the Great Lord is quite competent to run the

universe without taking the help of seven deputies.

Importation of innumerable deputies (the so-called ‘elements’)

is the feature, that is responsible for the unpopularity of the

Theosophic movement founded by Madame Blavatsky.

There are others who take the Ameshas to be the

seven attributes of Mazda*. There is little sense in reducing

1. ferret wry wer, GR Tg (2-1846)
2. Deslla—History of Zorcstrianiom, chap ril

3, Taraporevale—The Religion of Zarsthestrs p. 02
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the number of the attributes of the infinite to seven only.

Then again if they are merely divine attributes, beyond the

teach of the human beings, aman cannot profit very much

by their knowledge. Only if they are also human virtues, a

man may strive for their acquisition. Maha Ratu Zarathustra

knew them to be the seven assets (cf a2. arafty of the

Vedanta) that make the vision of. Mazda possible. This is

why he prays to Mazda for obtaining them (arg ary % thy

eatt—51-7, eter ayeq—47-1) And if we are to reap the best

advantages of the Amesha Spentas we would do well to think

of them as the seven stages in the pilgrim’s progress towards

the realisation of Mazda.

Not the Iranians alone; some Indians also made a similar

mistake. The Mahabharata describes the seven Amesha

Spentas as seven hallowed sages.

@ fe & sqeq: waren: acs farfererfes: |

Be cmrfrfet seer ae sire ret array
Santi Prava 885 —28

There is no harm if we remembe, t to be merely a figure

of speech, as the name of the sage most proficient in that

discipline,

The main items of difference between the Indian and

the Iranian points of view may here be recapitulated.

In social constitution, Iran discarded the institution of caste
aod stage, and the one caste it established elected the

Kshatriya ideal. In philosophy, Iran asserted the two Manyus

to be the agents of creation as against the three gunas of the

Indian. In theological doctrine, Iran emphasised monotheism

and aniconic form of worship. In the practice of religion

fran laid more stress on Karma Yoga and Bhakti Yoga and

she devised the scheme of the Amesha Spentas (Holy Ins-

titutes) for the achievement of the highest object of religion.

Iran's crowning glory was.the promulgation of rational Bhakti
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Yoga, based on the recognition of both the aspects of god-

head, personal and impersonal.

Let us now try to know something about the locality

and the life of the premier prophet who promulgated the

glorious religion of Mazda Yasna.

At the outset, it would be interesting to note that the

complexion of Maha Ratu Zarathustra was very fair. This is

the meaning of the epithet Spitama. farm is the shortened

form of fevrm, whose Sanskrit equivalent is ger = white-

most. The fame of his complexion had spread to India and

the Harivamsa describes him (or his duplicate in India, if

one so likes) as very fair.

fh afta-frravert, een reste

ant ma amd, aera on cf

Hari Vamsa—Vishnu Parva 89-21

As a matter of fact, the whole family was famous for its

white cemplexion. The p pular name of Bhrigu, the champion

of the Ahura cult is Sukra. Sukra is a variant of Sukla or

white. The family was also known for its iconoclastic

tendencies. The Padma Purana relates how Bhrigu had

dealt a kick on the breast of Vishnu. Zamad Agni was a scion

of the Bhrigu family and Parsu-Rama was his son. But

Parsu-Rama also came to be called Zamad Agni. In that

age, the son sometimes inherited the name of his father,

“Asa father transmits his qualities to his son, his name is

also occassionally transferred; something like a modern

sumame. Thus Vishwarupa, an epithet of Twastar, becomes

the proper name cf his son. Analogowly the name of

Vivaswan is applied to his son Manu, in the sense of

patronymic Vaivaswata—(Vala Khilya 4-1,"'. Similarly

Parsu-Rama is sometimes called Bhrigu. ‘The Bhargavas

"T,” Maedouell—Yedie Mythology, p, 12
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claimed descent from the primeval rishi Bhrigu, and they are

also called Bhrigus indiscriminately, Thus Cyavana is called

Bhrigu (Mahabharata, 12-61), his descendant Ricika is equally

called Bhrigu (Vayu Purana 66-93), and Ricika’s grandson

Rama Zamadagnya is also called Bhrigu (Mahabharata

7-70-2485)"!,

Thus we find that Parsu-Rama has indiscriminately been

called waefh (Zamad-Agni), amazfa (Zamad-Agni) or @

(Bhrigu), Zamad Agni and Zarat-Ustra express the same

idea. The root Zam (aq) means ‘to eat’ and Zamad Agni

fneans one who eats up fire. Zarat-Ustra also carries the

same meaning. The root # means ‘to digest’ and 3g, which

comes frem the root #4 (=to shine), means sun‘as the cognate

word gat <dawn, would also attest). Thus Zarat-Ustra means

one who digests the sun, i, e. outshines the sun.

The Puranas repeatedly describe these two deeds to be

the outstanding feats of Parsu Rama viz. that he extirpated

the Kshatriyas and that he killed his mother (at the order of

his father). Evidently these two acts of Parsu Rama are to

be understood figuratively. For taken in the literal sense,

such heinous crimesas genocide and matricide, would prove

Parsu-Rama to be an abominable rogue, far below the level

of an ordinary man, not to speak of his fitness for claiming

the dignity of a prophet. Extirpation of Kshatriyas should

therefore be understood, as the extirpation of the Kshatriyas

as a separate caste. Parasu Rama was himself a militant

prophet, inspired with the Kshatriya ideal, and it is unlikely

that the destruction of the people who cherished similar

ideals would be his first business. Parsu Rama established

one caste which represented the Kshatriya type, and thus there

was no necessity of maintaining the Kshatriyas as a separate

caste for the protection of the nation. Thus the one caste

principle of Parsu-Rama practically amounted to the

annihilation of the Kshatriyas, as a separate caste. This is

L, Pargiter—Ancieat Indian Histories) Tredition, p. 18
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the meaning of his extirpation of the Kshatriyas. Though

the principle of one caste means the abolition of the other

three castes as well, the Kshatriyas are singled out in order

to indicate the ex reme revolutionary character of his

reformation, which had scant regard for the Brahmanical

hierarchy of the Angirasas.

Similarly the murder of his mother is figurative for

Parsu-Rama’s championing the ancestral Father cult in religion

as against the Mother-cult which was an innovation of the

Angirasas. The Mother-cult (conception of God as Divine

Mother, instead of as Heavenly Father ) was subsequently

confirmed by Ramacandra, whose untimely evocation

( era-arra ) of the Divine Mother, is remembered in the

annual Durga Puja throughout India, Parsu Rama had

opposed the mowement at the inception, and therefore Angi-

rasas ridiculed him as a matricide. All the world has

accepted the Father-cult championed by Parsu-Rama, and

they are all matricides according to the Puranas, It would

he our misfortune, if we fail to discover Zarathustra behind

the picture of Parsu-Rama. It may be noted that according

to the Satwata samhita, Narada learnt the satwata form of

worship (i. €. anciconic worship) from Parsu-Rama_ himself*.

From pre-historical times Aryayana (Arya land = Iran)

and Arya Varta (Arya region= India) were very close to each

other, knitted together by race, by religio.s and by culture.

After their separation, the Sapta Sindhu area was the common

platform where the two people freely intermingled. The

ar.a covered by the Indus and its seven branches (i. e. Punjab

and Eastern Afghanistan) was known as Sapta Sindhu—the

land of seven rivers. Five of its branches, viz. Vitasta

(Jhelum), Asikni (Chenab}, Parusni = (Iravati-Ravi)

Bipasa (Beas) and Satadru (Sutlej) flow over the eastern

tract, and two branches, Gomati (Goma!) and Kuva?(Kabul

1. Bhandarkar—Vaisnaviem Ssivism Eto.
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river) flow over the western tract’. S of Sanskrit changes

to H in Zend, and Sapta Sindhu becomes Hapta Hindu

in Zend. Hapta Hindu is profusely praised in the Upastha

as the best of all lands*. It was shortened by dropping

‘Hapta’ and gave rise to the name “Hindu® as the designation

of the Indians*. The area covered the major portions of the

Panjab and Afghanistan. This is how Hertel concludes

Afghanistan to be the scene of the Rigvedic* period. Rigveda

gives to Iranian culture the name of Ira (gz), the Indian

culture the name of Bharati (arc), and to the joint culture

of them both, which prevailed in the Sapta Sindhu area, the

name of Saraswati ( avery). These three Ideals have been

honoured as angelic ( ®t ), and have been praised together in

numerous passages of the Rigveda. We may cite here one

of them.

at arreett aarti: erste, get RAAT aryeattre_arfhh: |

Bere arceratint_ arate, ftreaty Rie afte ag eazy

(O Agni, may these three presiding deities, viz : that of

India ( arf ), Iran ( gat) and Sapta Sindhu ( eat ) take

their seats here on the grass, along with divine men

thereof).

‘Saraswati’ is the religious name of the river of which

‘Sindhu’ Is the secular name. Sindhu is the general name

for a river, and the Sindhu (Indus) being the largest

river of the area was known as “the river’, On account of

fts seven branches the Saraswati is described as edt finger

(Rigveda 6-61-10, 7-86-6). Major portion of the Rigveda was

written on the banks of the branches of the Saraswati (Indus),

1. Masdosell—Histoly of Sansorit Literatare, p. 141

2. Vendidad—Pacgard 1,

2. Chandm Kente Tarkhleakers—Caleutte Univernity Fellowship
Leetare on the Vedanta.

4, Wintern!te—ladien Literotere, p. 207
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and in gratitude for this, people of later ages referred to

Saraswati as the goddess of leaming—goddese of Veda

(knowledge). It is in Saraswata area, that Panini, the greatest

grammarian of the world was born. He has been called

Salaturiya, for Salatura was the name of his native village '

It is now known as Latar and lies about seven kilometres

from Und?. The mules of Panini govern the Zend as much

as they do the Sanskrrt.. For out of the ten Lakaras (tenses

and mo ods} dealt with by Panini the @ furm is the normal

past-tense inthe Gatha, while it is very rarely met with in

the Veda. Panini lived in the sixth Century B.C. when

Afganistan had becomes a part of the Achamenian empire,

and thus he became familiar with the Upastha (Avesta).

Maha Ratu Zarathustra was born in Western Iran; in

the town Raji, now known as Rai, which is not very far

from Teheran, the present capital. His father Paurushaspa

( Terra ) was a descendant of the famous emperor Manuchihar.

Like Gautama Buddha, Maha Ratu Zarathustra came from a

royal family. He has been called the Prince of Raji ( atftz_)

etzt—Gatha 53-0) He came in the 15th generation after

Manuchihar, who himself belonged to the 27th generation from

Jamshed, the traditional earliest king of Iran®. Yamshed is

the shortened form of ga: @: | @m comes from the root fy

waft to rule (Nighantu 2-21). We find the root in oftfar,

or @hféry_ (all ruler) the grandson of Arjuna. Thus Yamshed

means Yama, the king. In India, Yamshed is designated as

simply Yama, though he is called a king (cl. 4a Tava omy arity

wearomg—the mantra for commencing Pujas). Yama and

Manu are two brothers, being the two sons of Vivaswan (Sun).

Thus both of them are called Vaivaswata—( CRY and

1. Maxmaller—History of Sanserit Literstare p, 240

&. Foucher and Hargresves—Aneient Geography of Gandhare, p. 97

3. Jackaon—Zercacter, the Prophet of Ancient Ire, p, 18
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wert aq). Vaivaswata becomes Vaivanhato in the Zend!,
From Yama descended the kings of Iran, and from Manu

the kings of India.

Pargiter in his well-known-book, ‘The Ancient Indian

Historical Tradition’ gives the geneological tree of the

descendants cf Manu. From this it would appear that

Ramacandra belonged tv the 65th generation after Manu,

and Sri Krishna to the 94th generation’. As Zarathustra

belonged to 42nd generation after Yama, the brother of Manu,

he was considerably earlier to Ramacandra and Sri Krishna.

This also refutes the surmise of the European scholars that

Zarathustra belonged to 1000 B. C. For the age of Sri

Krishna (i. e. the Mahabharata war) cannot be dragged

down later than 1500 B. C.

Like his spiritual succesors, Ramacandra and Sri Krishna.

Zarathushtra also belonged to a royal family, i. e. the

Kshatriya caste. The caste system had not, however become

so rigid in those day's. Only in one verse of Rigveda (10 90-12)

we find the mention of the four castes, This is how Viswa-

mitra, though born a Kshatriya, could become a Brahmin,
This is not a solitary case. We find that a number of
Kshatriyas (like Garga, Maudgalya, Priyamedha) become
Brahmins. They were known as “Kshatropeta Brahmanas*—
Brahmins who came out of Kshatriya stock®, This accounts
for the fact that though Zarathustra came out of the Kshatriya
stock (royal family), Parsu Rama is considered to be a Brahmin
in India, It seems that like his maternal uncle Vishwamitra,
Parsu Rama also started a Kshtriya and became a Brahmin.

The Puranas described the same fact in the reverse way, viz.
that Parsu Rama started as a Brahmin and became a Kshatriya.

I, Masdonell—Vedie Mythology, p. 130

2. Pargiter~Ancient Indian Historical Tradition, p, 147-148

% Pargiter—Ancient Indian Historical Tradition, p. 348
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We may remember in this connection the statement of the

Avesta (Farvardin Yasht--88) that Holy Zarathustra was the

first priest, the first warrior and the first husbandman'. The

name of the father of Zarathustra was Paurushacpa and the

name of his mother Dugdhata. Something unusual happened

at the birth of the child. All children start weeping on coming

out of the mother’s womb, but Zarathustra began to smile

The tradition was so well known that ewen the Roman

historian Pliny mentions the fact?. The laughter is prognostic

of the future greatness of this unique child—prognostic of the

fact, that this infant will one day teach the people, how one

can be optimistic in spite of the hostility of his immediate en-

vironment. At the age of fifteen Zarathustra wore the sacred

cord (Junnar). In Indian language this is called Niviia. The

cord, is called spa —anreir when worn on the left shoulder,

grftarera when on the right, and fait when worn round the

neck or waist?.

Serious-minded as he was. young Zarathustra wanted to

know what the end of life is, and at the age of twenty, he

left his father’s house determined to solve the riddle of life.

He went over to the Sabilan hills, standing on lake

Urumiya in the province of Azarbezan, and took upa life of

austerity and meditation. At the end of ten years of intense

devotion, when Zarathushtra was thirty years old, he obtained

the highest illumination. Ahura Mazda appeared before him

and taught him all the mysteries of religion.

Zarathustra now began to preach. He went from place

to place and proclaimed the religion that Ahura Mazda had

taught him. Peopte listened to him, but were very slow to

accept his message. They were very hesitant. Zarathustra

disparaged ceremonials (Sukta 89 6) and said that Mazda is

1. Bilimoria—Zarathostraniam io the Light of Theosophy, p. 126

2, T la—Roligion of Zarathustra. p. 28
.

3% Tilak—Orion, p. 16
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accessible though love alone (Sukta 891). People were

accustomed to ancestral rites, and they did not like any

innovation. Zarathustra preached for twelve years, but

without considerable success. The brave prophet persisted

and at last arrived at the court of Vishtaspa. He was the king

of Balkh (Bactria). He was a mighty king and deeply

religious, like Asoka, Constantine and Akbar in later days.

Vishtaspa greeted the huly prophet and adcpted the new

religion. Zarathustra was 42 years of age when Vishtaspa

and his family were converted to Mazda Yasna. This was a

tuming point in the history of the Zarathustrian creed. For

the conversion of Vishtaspa became the most important news

of the day,

Balkh is not far from India, and eminent sages therefrom

came to the court of Vishtaspa to refute the religious philo-

sophy of the new church. One such sage was Naidyah

Gautama’, He can be no other than Nodhas, son of Gotama

mentioned in Rigveda (1-60-4 and 1-62-13). Another sage

was Changraghacha', which is the Avestic form of Sansktit
Sankhyacharya ( afemag). He seems tobe sage Panca

Sikha, a great doctor of Sankhya Philosophy, next in authority

to Kapila, the founder of the school. His position was so high
that he was called “the second Kapila”.

Ty ag: eft ahem: varie’ senefay

Santiparva 218 9

Panca-Sikha has been stated to be a Doctor of the Panca-ratra

(i. ¢, Zarathustrian) School.

qwerafe free: tarcry-fence:

Santiparva 218-11

and to have explained the doctrine of Personal God, (as against .

4. Jaekeon—LZoroaster, The Prophet of Ancient Iraa, p. 87

& Jaskeca— Zoroasten, The Prophet of Ancient Iras, p. 8
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the Avyakta i.e. the Impersonal Brahma’, before a congre-

gation of the Panca-rataras (five-prayer devotees).

qorweny weren Way =i

Santiparva 218-12

As a matter of fact Kapila himself has been called an Asuri

(addicted to the Asura cult)

mgt: Tee farey ay arg: farsiifera

Santiparva 218-10

This explains why Swotaswatara Upanisad (which is largely

influenced by the cult of Zarathustra) makes a special mention

of Kapila.

she set ef a am ed arte, ficrfa
Swetaswatara 5-2

This Panca Sikha came to convert Zarathustra but was himself

converted to Mazda Yasna. The story of his conversion is

told in Changraghacha Nama and Dabistan'. The faet is

supported by Indian tradition as well, For the Mahabharata

describes Pancha Sikha to be a Pancha-ratra (accustomed five

prayers a day) and definitely calls him to be an Asuri (follower

of the Asura cult}?, Not from India alone, but learned sages

from Greece as well,came and became converted to Mazda-

Yasna. The story of sage Tianur (or Niyatush) who came

from Arum or Rum (Roman Empire) is related in Dabistan®.

Such brilliant conversions raised very high the dignity of Zara-

thushtra, and with the patronage of Vishtaspa, Mazda Yasna

spread far and wide.

Zarathustra was 42 years of age when King Vishtaspa

adopted Mazda Yasna. The Prophet lived for another

eee

L Jeckecn-—Zorasster, the Prophet of Anckent Iran, p. 85

2. Mabsbhorate—Senti Parva, 218-12

9. Jacksoe--Zorosster, the Prophet of Ancient Iran, p, 80
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thirty five years, teaching the nation the best way of god-

realisation. People flocked to him wherever he went; but

there have been and there always are, depraved men who can

ill appreciate the greatness of a great prophet. One such

disgruntled knave was Arjaspa, the Turaanian chief, who

engaged a murderer named Vritra Kush for the heinous

crime. And whenthe Holy Prophet was saying his prayers

in ashrine in Balkh, he was stabbed to death. The death of

Holy Zarathustra, at the hands of a felon is as much deplora-

ble as the death of Sri Krishna, at the hands ofa fowler,

These are the people who put Jesus on the cross.

The Angirasas were the easterners. They predominated

inthe land of the seven rivers (Sapta Sindhu). They were

more famliar with the rivers, a maritime people. Thus in

Iran also, they preferred the Mesopotamian area and clustered

round the banks of Euphrates and Tigris. Indra is said to

have conquered the Panis (Semitics) with the help of the

Angirasas (Rigveda 10-62-1, 10-108-4).

In the Purusha Sukta we find the following lines.

TEI TAX TAT ETE: |

Rigveda 10-191-4

They describe the boundaries of the Aryan land, It is

bounded onthe north by icy mountains, on the south by

the ocean, and on the west by the Rasa (Ranha of the

Avesta=Tigris). The eastern boundary is not noted here.

It thus seems thatthe Angirasas guarded the western

frontier and the Bhrigus, the northern. In any case Rasa

formed the western boundary of the Aryan land and Sarama

had to cross the Rasa in order to go over to the land of the

Panis. (Rigveda 10-108-1). Throughout the Aryan land,

the Angirasas and the Bhrigus lived in amity.
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Balkh is only four or five hundred kilometres from the

border of India. Thus toa resident of Peshawar, Bactria is

much more familiar than Benaras. And so the religious

movement started in Balkh by Muha Ratu Zarathustra,

rapidly spread over to India. It did so under the lead of

the Bhargavas.

The three main provinces of Tran at that time were Persia,

Parthia and Media. All of them are mentioned in the Rigveda,

Persia :

my aed fafriegt agua ania are Rigveda 8-6-46

ft obtained (as largess a hundred coins in Titindira, and

a thousand coins in Parsu].

Parthia :

mater TT TPT A Rigveda 6 27-8

(The largess that the Parthians give, is beyond the

capacity of others.’

Parthia and Persia ‘tecether :

ON Taye: quart Uy. Rigveda 7 83-1

(The Parthians and the Persians preceeded eastward in

search of wea:th',

These provinces had larvely adopted Mezda Yasna and an

Indra-worshiy per feels pained at that,

aoa ages af nets om wr: Rigveda 1-102 8

{The Persians prick me always, just aca co wife does a

co wife),

fat a fen orci apap, ete & nah

Rigveda 10-83 3
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(O Satakratu (Indra), the Medians bite your worshipper,

just as a rat bites the weaver’s thread. ]

Persia, Parthia, and Media formed together a United

State which was known as fiyq7 (triad), (@qa=ag ; fraT=the

three together). The Rigveda (1-156-5) says that as Vishnu

evolved out of Indra, Mizda already conquered the United

State of Three.

Of these three provinces Parsu was the most important.

It gave it's name to the whole country. The Indians called it

farsu, but the Iranians called it Parsa. This is the name that

we find used in the Behistan inscriptions’. Parsa subsequent-

ly changed to Paras and Persia.

The term Parsu was quite familiar in India. It not only

denoted the country Persia but also the race, Persians We

find in Panini the rule qeatfg ahiqrfzeg: oy art ( 6-3-117 ),

This means that “by the addition of the suffix at, qq is

changed into Parsava, which means the race of the Parsus®.

The commentators note that the Parsavas were Asuras

(followers of Asura culti, weapon-wielders (militant) and

fond of confederation ( Magha )*

All the three adjectives point to the characteristic features

of the Iranians—particularly the attribute amqz (followers of

Ahura) Thus the rule of Panini confirms the inference that

the Parsu of the Rigveda refers to Persia.

We find that many mighty kings mentioned in the

Rigveda ruled over Iran. Nahusha and his son Yayati were

Iranian king.®. Nahusha’s defiance of Indra, and his dis-

courtesy towards the Brahmins, is narrated in every Purana.

Yayati had married in the family of the Bhrigus, Raji

was the brother of Nahusha. It is not uolikely that he had

1, Hodivala—Pureie of Ancient India, p. 3
9. Devendra Vidyaraina—lanini, p. 341

%. Baanerjec Shastri—Asure India p. 87
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founded the city of Raji (the birth place of Maha Ratu

Zarathustra’, Raji is said to have been killed by Indra

(Rigveda 6-26-6) which imp‘ies that he was an opponent of the

Indra cult. King Kasu ruled over Cedi (Bictria), and he made

a gift of one huadred camels to the sage Brahmatith!, son of

Kanva (Rig 8-5-36) Bactria_ is famous for her camels, and it

is there that gift of a hu.idred camels is possible. The adjoi-

ning province of Khorasan derives its name from king Kuru

Sravana who ruled there in the Vedic days. ( ga weeRq amnyit

qreray FAG Rig 10-33-4) The current explanation of the

name, as the rising place of the sun (Khur), is fanciful, Puru-

Ravas was the king of Afyhanistan’, and Cayamina was the

king of Parthia®.

Eminent Vedic sages lived within the bounds of Iran,

When Zarathustra cane into the world, Varuna was the

name of the highest God of the Indo-[ranians, Atharvan

Zarathustra chanved the nams to Vedhas (Maz ja). Vasishthas

were the special guirdians of the worship of Varuna’. It is

said that Bactria was the homeland of the Vasiohthas®.

Zarathastrs himself belonged to the family of the Bhrigus

(Sp.tami of Avesta, and Suxra of the Purinas, both meaning

‘White’). Zarathustra refers in the Gatha (43-10) to the

iconolatry of the Angirasas. Thus there can be no doubt

about the existence of the Vasishthas,® Bhrigus and Angirasas

in Iran. The great sage Kashyapa lived in the Caspian area

and it is from him that the Caspian sea derives its name. The

eminent sage aff of which family 7" amqq is the most famous

vectaimartinwwcemaaeitimiaian met -iineiy Mamet 6 Seman Meee Rte

1. wages—aq safrer—p. 16

&. Rigveda—7-18-8

& Criswoli—The Religion of the Rigveda, p. 112

4. Historians’ History of the World, Vol. I p, 567

6. is there a punon the word Vashi-hta, so that we find a re-

ference t> the Vasishthas in Yasna 9d-& eftyaq_on eften #7
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member) is said to have been the priest of the ters (Hyonians
or Turanians)'. Thus he also lived on the borders of Iran.

The legend of the fight with Vritra was the common

heritage of both the Indians and the Iranians. It is the main

feat of Indra in the Rigveda, and the Gatha (44-16) also

claims the glory for Mazda.

If illustrious kings like Nahusha and Yayati, Puru-Ravas

and Cayamang ruled in Iran, and famous sages like Vasishtha,

Bhrigu and Angirasa flourished in Jran, then the Rigveda is

as much Iranic, as it is Indian. In other words, the history of

Iran starts with Rigveda, the oldest book of the world, and

the age of Zarathustra must be considerably earlier to 1000

B. C. There is no justification for rejecting ihe history furni-

shed by the Rigveda. It is evident that in the Vedic age

the Indians and the Iranians lived as one people, in spite of

the one wing following the Pitri Yana, and the other wing

the Deva Yana cult. [t would not be surprising if some of

the hymns of Varuna had been compysed in Iran’, i. e. by

the forefathers of the present day Sufis of Iran. Itis their

glorious heritage.

We have seen how in the Vedic age there was in Cedi

(Bactria) a king named Kasu. He had madea gift of one

hundred camels to Brahmatithi, son of sage Kanva (Rigveda

8-887), Kasu hada son by the name of Vasu. He was a

great king, and was also known as Uparicara Vasu, because

he possessed an air-ship which enabled him to fly in the skies®,

This Vasu isno other than King Vishtaspa of the Avesta,

The Mahabharata narrates how a new Veda (the Bhargava

Veda) was composed in his time, at the inspiration of seven

1, Pargiter—Ancieot Indian Historical Tradition, p. 228

2. (i) Griswold~ Religion of the Rigveda, p. 75

(i) Tilak —Orion, 7

8, Predhana—Chronology of Ancient India, p, 62
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Amesha Spentas'. This Vedic age is, inthe Puranas, given

the name of Satya Yuga.

Let us now look to the next age, the Treta Yuga, i. ¢. the

age of the Ramayana. We find that in this age, Dasharatha

king of Ayodhya had married Kaiheyi, the daughter of

Ashwapaty, the king of Armenia. Kekaya means the Cauca.

sus region, which included Armenia and Asia Minor. The

inference is not based merely on the simiharity of the sounds

between Kekaya and Caucasus. If we trace the route that

the officers took in goin to Kekaya, in order to bring back

Bharata, on tne sudden death of Dasharatha, we find that they

had to proceed further northwest after crossing Bahlika,

That Ashwapati had a fine breed of horses, which he presented

to Bharata, is also sugpestive. For the Tranians were famous

for equestrian art?. iin the next age, we find Salya, the

king of Madra Media) being praised for efficient horsemarre

ship). When Ayodhya and Armenia enter into matrimonial

alliance, there is little doubt that the people were socially

one people.

The next age is the Dwapara age. i.e. the age of the

Mahabharata. We find therein that almost a'l the allies of

Duryodhana were Iranians, These were (I) Kekaya the king

of Armenia (2) Salya, the king of Media (8) Sudakshina, the

king of Kamboja ( Khorasan’ (47 Subals, the king of Gandhara

(Afghanistan) (5) Dhrista Ketu, the king of Cedi (Isactria)

and (6) Jayadratha, the king of Sindh*. Is there any marked

differerence between them, and Drupada, Virata, Yudhamanyu

and other Indian kings ?

All the three brothers, Dhrita-rashtra, Pandu, and Vidura

had married Iranian brides. Gandhari, the wife of Dhrita-

1. Mabsbharata Saot! Parva, 335-78

2. Veidya-—Vedie India p. 2

8. Vaidya—Vedic India, p. 19
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rastra, undoubtedly came from Kandahar. And when Madri

ascended the funeral pyre of her husband Pandy, the other

co-wife Kunti, addressed her as Vahliki, a daughter of

Bactria.

war anrfy afters ae: areaacr ae

Adiparva, 125-11

She is called a Vahliki, because Madra (Media) and

Vahlika ‘Bactria) happened to be sister provinces, Vidura’s

wife is definitely called Parasavi—a Persian girl.

we creer Seay eereey ana: |

ferrgy ercarara frarey aera:

Adiparva, 11!-12

The Mahabharata definitely refers to the custom of

exposing the dead bedy (instead of burning it) as an Iranian

custom. When the Pandavas decided to live incognito

within the kingdom of Virata, they hung up the bundle of

their arms ona tree, A corpse was also placed along with it

in order to mislead the people. Nakula who hung up the

corpse explains itas being consistent with “the custom of

our people”

Boalt wy wee we arate e |

Virat Parva, 5-83

By “our people” Nakula means his maternal relatives—the

people of Madra or Media. Karna ridicules Salya, the king

of Media, as the ruler of a people whoare casteless and

riteleas, and given to drinkiug the milk of camels and asses.

He also mentions Herat ( arqz) as the chief city of

Media.
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ONT aM SF Ren, areal a are wT

mrarat ereretrarat, wrfgerany eer

Karna Parva, 44-83

Not even in the Dwapara age were the Iranians and

the Indians considered to be strangers to each other. It

was in this age ( 14th century B.C.) that Indra was being

worshipped in Asia Minor, as the Boghaskui inscription tells

us’. It was in this age ( 15th century B.C.) that “Assara

Mazas” came to be worshipped by the Semitic:, as Hommel’s

di:covery of Assyrian records informs us?. It was in this age

(16th centery BC. ) that there reigned in Iriq a king named

Dasaratha as the Tel-el-Amarna tablet attests®. All these

facts point to the unity of the Indo-lranians and thelr

supremacy.

Let us now turn to the Kall age, or the historical age—the

age that started at the close of the great Mahabharata

war. The battle of Kurukshetra left the Kurus very weak,

The Nagas established themselves at Taxilla and attacked

Hastinapur. Parikshit, the Kuru king was killed by them. Jana-

mejaya made peace with them. But the Kunis became weaker

day by day, and they found it difficult to live with dignity in

Hastinapur. One branch of the family moved 300 miles to

the south-west and and made Kausambi their new capital’.

Another branch shifted far westward to Persia, and establshed

at Ansan a great empire which subsequently became known

asthe Achaemenian Empire. The most powerful emperor of

this Hne is known by the ancestral name “Kuru”. We are

familiar with its Greek version “Cyrus”, and fail to recognise

that he is no other than a scion of the Kuru family. In the

L Griswold—Religion of the Rigveda p. 71

2, Mowlton—EKarly Religious Poetry uf Persia p. 73

% Bloomfeld—The Vodic Religion p. 23

4& (i) Pargitee—Anelent Indisa Historica! Tradition p. 2°6

(i) Historian's History af the World, vol. Lp. 478
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Jranian inscriptions his name appears as Kurus (3%:\, and in

Hebrew literature as “Koresh"!, He is recognised as the

first great emperor of historical tmes*. Kuru subdued Croe-

sus the Greek king of Lydia, and became suzerain over the

whole of Asia Minor. In $38 B.C. he defeated Nabonidas,

the son of Belthesar, and wrested from him the Babylonian

empire.* Cambyss the son of Kuru had conquered Egyot.

Kuru had planned the conquest of Europe and the expedition

against Greece was catried out by his successors Darius

( aang ) and Xerxes (sqm )*. The Bible mentions the

name of Kuru with great respect. He has been called there

a Masiakh®,—the annoimed (elect) of God, This it did

because Emperor Kuru saved the Jewish religion from extinc-

tion. Nebuchandnezzar, the emperor of Babylon, had conquered

Palestine and razed to ground the central shrine of Jerusalem.

He took away all the leading Jews to Babylon and kept them

captive, The Jewry then was a very small community and

the likelihood of its existence as a separate cultural unit,

seemed very gloomy. Emperor Kuru, however, came to their

rescue. After he had conquered Babylon, Kuru gave the

Jews permission to go back to Jerusalem, His successor Darius

allowed the Jews to rebuild their temple And under the

guidance of Prophets like Ezra and Nehemia, Judaism obtained

a new lease of life and revived ®& This happened about

the middle of the sixth century B.C. The Mahabharata

war is said to have taken place in the 15th century B.C.

Thus roughly about a thousand years after the Mahabharata

war the Kun dynasty again came into limelight. But this

time it flourished, not in India but in fran.

1. Haug —Rotigion of the Parasia p. 4

$. Wella.-A Short History of the World p. 75

% Ahi—Outlines of Persian History p, 2?

4. Sykee—Persia p. 10

8, Hadg — Religion of the Parsis p. 4

€, Macdonell — Leotetes of Comparatite Religion, p. 219
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The contemporary of Persian Kuru in India was Vatsa,

the famous king of Kausambi (550 BC.) He was the 25th

successor of Parik-hit, the grandson of Arjuna’. Thus we

can form an idea of the time that passed between the

Mahabharata war and the exploits of the new Kuru (Cyrus).

Political importance in India had, however, shifted further

east, and Bimbisara became the most famous king of the

period. By this time Gautana Buddha appeared on the scene.

Darya Vahu (Darius was a worthy descendant of emperog

Kuru. In the Behistan inscriptions, we find Darya Vahu

describing himself in the following words.

way zaaTg, ala ame, ahaa ergaraa, ata eqary

(Lam Darva Vahu, a great) Keshatriva the Kshatriva of all

Kshatriyas, the Kshatriva of all countries )

We hear in this proclamation the proud voice of

Duryodhana, the predecessor of Darius, in) the Kaurava

dynasty of India. This proclamation is very important indeed,

in the history of Indo Iranian compact. Unfortunately its

importance has not been fully realised by cur historians,

Firstly, the lansuage of this insertption is not much different

from the language of Ashoka’s inscription. That whould show

that even up to that period, the Indians and the Iranians spoke

the same language, though the script was different. This

lends support to the assertion of Bartholomae, that Sanskrit

was once the spoken language of Iran*. This is a very

reasonable inference. Even in) Shahnnah, which was

composed three hundred years after the battle of Nahavand,

95% of the words are Sanskritic (Browne—Literary History

of Persia—vol %, page 146). Mustim occupation of three

1, Historians History of the World...vol. If, p. 478

2. (i) Ahl — Oatline of Persian history, p. 11)

{ii) Browne—Literary Hidory of Persis, vol. 1, p. 62

3. Darmesteter — Zend Avesta (part 1) Introduction, p, 11/
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hundred years did not operate to sever the connection with

Sanskrit to any appreciable extent. Only the script used

was Arabic in place of Zend. The rock edicts of Ashoka

are fuund written in two distinct scripts ; the Brahmi,

written from left to right andthe Kharoshthi, written from

right to left’, but the language is the same. Similarly the

scripts u-ed by the Indians and the Iranians were different but

the language continued to be the same. Secondly, Darya

Vahu? calls himself a “Kshatriya”. This points unmistakably

to his kinship with India. The military caste in Iran, is named

in the Gatha as Verejena, and in other portions cf the Avesta,

as Ratheshtar, That Darya Vahu declares himself to be a

Kshatriya, rather than a Verejena or Ratheshtar, is calculated

to attest that the imperial Kurus « f Persipolis (Achaemenians)

retained the memory of the imperial Kurus of Hastinapur.

In 490 B.C. Darya Vahu crossed the Hellespont and

attacked Greece. Ten year; later his son Kshyarsha (Xerxes)

repeated the adventure. On both the occasions Greece

escaped defeat, but escaped very narrowly, The story of the

defence of Marathon and Thermopylae is on the lips of every

schoclboy in Europe.

In order to wipe out the disgrace of Marathon and

Thermopylae, Alexander the Great, in 936 B.C, led an.

expedition against Iran with a huge army. The monarch

who ruled over Persia at that time was also named Darius.

He was defeated and killed. In 880 B.C. Iran lost her

independence and the dynasty of Kuru came toanend. A

Paru was then ruling over Panjab. He offered a stubbom

resistance to Alexander. Alexander decided fo return to

Greece, but on his way back he died in 523 B.C. In 321 B.C.

Candragupta snatched a portion of Afghanistan from the.

I, Vinoent 8mith—-Karty History of India p. 154

&, Is te tetersting to note that “long armed” ( Darya Vaho=Dirghe

Vaha) is an apithet of king Raghe of the Solar race.
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successors of Alexander. Candragupta’s capital was at Patali-

putra in ecstern India, which is a long way from Persia

and the intercourse between the two countries became a bit

slack. It became brisk again through the enterprise of the

Buddhist missionaries. Monasteries were built sl! over Bactria

anda large number of Viharas existed there up to the time

of the Muhammadian conquest. (651 A D.;. About 360

A. D. we find Apostle Mati, the great reformer of Sassanian

Iran, trying to make a synthesis of Zaroastrianism and

Buddhism?.

Indian religion attracted the Greek inhabitants of Ractria.

King Menander became converted to Buddhism and Helindorus

the ambassador (at Taxila ), of Bactr> Greek kirg Antral

Kides, was converted to Vaisnavisn’. It is reasonable to

suppose that many other Greeks were converted to Zarathush-

trianism. Thus Bactria continued to serve as the common

platform for the intermingling of Indian and Iranian religions

during the predominance : f Bactrian Greeks.

Greek power was wiped out by the Parthians, and Iran

again became free in 250 B.C. when Arsaces ascended the

throne of Parthia*. The Parsis are mentioned in the Visnu

Purana and the Code of Manu. These books were composed

about 800 B.C. Thus they furnish evidence of Indo-Iranian

intercourse during the Parthian period (250 B.C.—226 A.D).

In 295 A.D. Ardshir Babekan defeated Ardawan the last

Parthian King and founded the Sassanian Empire. Sassanians

were zealous Zarathustrians and Iran got back the glory of

of Achaemenian diys. There isan elaborate descripticn of

the Magas in the Bhavishya Purana ( Brahma Khanda ). It

mentions the four bo ks of the Avesta and gives a description

1. Geiger - Civilisatian of Fastern Iranians, vol Il, p. 170

- Browne ~ Literary H'story of Perel, vol. I p. 164

9. Bhendarker ~ Vaionsviam and Ssivism p. 4

4. Benjamin ~ Persia, p. 156
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of the Kusti (Abhyanga) and the Sudreh (Kanchuka) and it

notes the name of the Prophet as Jarasabda!,

The reference undoubtedly is to the religion of Parsis, but

it is far from being a correct account of true Mazda-Yasna.

For it fails to give prominence to the characteristic feature

of Mazda Yasna, viz. its monotheism, aniconism and caste-

equality, The description of the Bhavishya Purana agrees

more with the corrunt religion of the Yashtas than with the

religion of the Gatha. A more representative account of

Mazda-Yasna will be found in the Reva Khanda of the Skanda

Purana. The worship of Satya Narayana inculcated there, is

nothing but an adaptation of the worship of Mazda. Ahura

Maz‘la is named Hari Medhas in the Mahabharata, and Satya

Narayana in the Skanda Purana. For Hari Mechas is not

different from Hari, and Hari is no other than Narayyna. The

Skanda Purana was existent in the 7th century of the Christian

era®, Thus it was compiled ina period which is prior to the

advent of the Muslims in India or Iran Very likely it bears

witness to the intercourse of Indian and Iranian religions

during the Sassanian period (226-642 A.D)

There are other evidences of such compact. Behram Gor

the Sassaniay king (423-438 A.D) had conquered a portion

of India’. ‘Gor’ means wild ass, and the origin of the

Gardavilla dynasty of Malwa is traced to him.

It is said that Bebram Gor had married a Hindu princess

named Sapiduna and that he paid a visit tothe king of

Kanauz (A.D.43€). He introduced Indian music and litera-

ture into Persia. It was under the Sassanians that the Persians

brought chess and ‘Arabian Nights’ from India‘.

1. Wodlivals — Parsis of Ancient India, Chap. X

2 Vincent Beith —Earty History of ladia. p. 22

% Hodtvala—Paraia of Analeot India, p. 7

4. Hodivala —Parsia of Anciont India, p, 21
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On the other hand Skanda Gupta conquered a portion of

the territories of Piro}, son of Yazdigird {1 (437—484 A.D.)"

and king Khushru II of Persia received an embassy from king

Pulakesin Il of Deccan in 625 A.D.)*.

The intercourse persisted even after the Muslim conquest.

“The black-eyed and olive coloured Hindus were brushing

their shoulders against those of the Muslims in the city of the

Khalifs (Baghdad)’®.

The Raghuvamsha, the Mudra-Rakshasa and the Katha

Sarit Sagar make mention of the Persians‘. These books

were composed in the dth and sth century A. D. The

reference therefore relates to pre-Muslim ‘i, e. Sassanian) Iran.

While the Sassanians were on the throne of Persia, power

had shifted in Europe from Greece to Italy, and when Jesus

Christ was born, we find Palestine and Mesopitamia in’ the

possession of the Romans. The Sassamans now came

in conflet with the Romans, just ay the Achaemenians had

done with the Greeks. In their war ayainst the Evropeans,

the Sassanians achieved preater success and Shahpur I, the

gon of Ardshir, inflicted a stagvering blow on the prestige of

Rome. by capturing the Roman Emperor Valerian’.

The most famous of the Sassantan Emperors was Naushi-

rvan (Anushir-Ravan) He ruled from 531 to 674 A.D). Arabia

then was a province of the Persian Empire and its Satrap

ruled over Arabia with his head quarters at Yemen® Hazrat

Muhammad was born in Arabta in 870 A. D. He always used

to take pride in the fact that he was born during the reign of

Naushirvan, the Just’.

| Hodivala —Parsis of Ancient India, p. 7
(i) Hodivala—Parasis of Anciont India, p, 22

(li) Vincent Smith—Early History of India p. 344

% Terachand—Inflaence of Islam on Indian Culture, p. 66

4. Hodivala—Parais of Ancient India, Chap, 2

6, Bykee—History of Porsis, p. 32

6. Browne—Literary History of Persia, vol. I p, 183

1, Browee—Literary History of Persia, vol !, p. 166

ge we
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At this time there sat on the throne of Constantinople,

the (Byzsntine) Ronan Emperor, Justinian. His predecessor

Emperor Constantine, had adopted the Christian faith

(837 A. D.). By the time of Justinian (£27 A. D. )

the Greeks had become very semiticised in religious

outlook. The zeal of the new convert inclines him to look

down on all national institutions and under-rate ancestral

heritage—a scene which we will soon find enacted in Iran as

well. Semitic narrowness taught Justinian not to attach any

worth to the philosophies of Socrates, Plato, or Aristotle.

Khalifa Omar, when the magnificent library of Alexandria

was burnt down under his orders, is said to have argued like

this The Koran alone suffices for the redemption of

mankind, If the books of the library are consistent with the

Koran, they are redundent. If they are inconsistent with

the Koran, they are pernicious. In any of the alternatives,

they deserve to be destroyed’. Justinian also argued like

Omar, that the Bible alone suffices. He therefore broke up

the university of Athens. Diogenes, Simplicius, and other

learned professors of the university were helpless against

the fanaticism of the semiticised monarch. They fled to

Iran. Naushirvan gave them asylum® and founded at Jund-i-

Shapur a university for the cultivation of Greek Puilosophy*.

This great emperor was an admirer of Jndian culture as well.

He got the Pancha Tantra translated from Sanskrit into

Pahlavi* and introduced the gime of Caturanga (chess) from

India into Iran’, The sassarians were zealous followers of

Mazda. They hold Mazda-Yasna to be the only good re'izlon

(aibaka Dina’, and disparaged the Jewish religion (kes-i

1. Levy—Porsian Literstere, p, 16

$. ()) Andre Servier—lIalam and the Paycbology of the Masalman, p. £23

(il) Iqbal —Developenent of Persian Metaphysics, p. 21

9. Browne—Litarary History of Persia, vol. L p, 167

4. Masdonell-tistory of Sacskrit Literatere, p. 4.7

&. Browne-—-Literary nistory of Persis, vol. 1 p. 110
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Yihud), the Christean religion (the religion of Kilieya or Tarsak

Dina), the religion of Mani, and the Greek religion (the dina

of Arum or Rome). The fact that all these religions differed

from each other, confirmed his belief in Mazda Yasna (as

the safeguide)'.

Thus the catholicity of Naushirvan served to bring together

on the sacred soil of Iran, the two wings of the Aryan culture,

Eastern and Western (Iidian and Greek) with the Iranian in

the middle as its main prop. May we not hope that this

glorious history would repeat itself?

But though the mill of God grinds slow, it grinds

exceeding small.

fret ey aT at 2 ARE

at ae att wat BAF Masnavi, 93-2583

iran had to pay the penalty for the brutal murder of

Apostles Mani and Mazdak.

Ten years alter the death of Hazrat Muhammand, Omar,

the second Khalifa sent his eeneral Noman to lead an ex

pedition against |-an. Yaz tigard, the last Zaratushtrian

emperor, lost the battle of Nahawand iu €42 A.D. and Iran

fell a prey to the hordes of Aral». The country of Kuru, the

earliest emperor of the world, the land of Darius and Xerxes

who led expeditions against proud Europe, the motherland of

Shahpur, who had captured the Roman Emperor Valerian,

laid low at the feet of the rugged Beduin. Avesta was

supplanted Ly the Koran, and the Muezzin's call was heard

all over Persia.

ara oa & Be AT aa TEA

Sa Te aT NC TTA HTT I Omar Khayyam.

(The palace wherein Behram Gor used to drink the cup,

became the haunt of jackals and hyenas.)
nea

1, Casortelli-The Pullosophy of Mesds Yasoisn Religion p. 178
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By the grace of Mazda, however, the religion of Zara-

thushtra escaped, total extinction, It is a wonder how a few

families survived and still survive in the towns of Yezd and

Kerman. Some others left their motherland and took shelter

in India. Some of them came by the land-route and some by

the sea. Mazda alone knows what untold hardships these

persecuted people underwent for the protection of their

ancestral faith. The whole world is indebted to these zealous

devotees whose suffering and sacrifice, enable all the nations

to hear the exalted voice of the earliest Prophet again. If

not for the intrinsic worth of this noble scripture, at least out

of grateful remembrance of the anxieties and agonies of his

forefathers, the Parsi youth cught to take up the Gatha in

his hands. He should not allow this noble treasure, for which

his forefathers gave their life, pass into oblivion, by his own

negligence. The Parsis of India (and through them the

Hindus too) maivtained some sort of connection with the

Zarathustrians of Iran. Thus the commerce between the

two branches of the Vedic religion did not come toa dead

stop.

The Zarathustrians left Iran in the beginning of the 8th

century, The first fire temple in India is said to have been

built at Sanjan in 720 A. D. * Some Parsis engraved their

Pahlavi signatures as witnesses toa copper pla‘e grant in

South India, about g30 A. D. 2? 9 Mardan Farukh (son of Ahur

Magda-dad, the author of Sikand Gumanik Vijar) came to India

by the middie of the ninth century.® Certain Parsis visited

Kanheri Buddhist caves at Salsette (near Bombay) in 102

A.D.‘ In 1031 Ananta Dev, ruler of Konkan granted some

1, Paymaster—Kinse-i-Sanjen, Preface, p. 13

8. todivala—Parale of Anctant India, p. 52

% rodivala—Pareis of Anciant Irdla, p. 52

4. Browne—Literary nletory of Persia, vol I, p. 103
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drammas to the ‘Kharasan Mindali’ (Parsi Anjuman)',

About 1201 A D. Nairyosang Dhaval translated the Yasna into

Sanskrit*. Comparative philology (which establishes the

identity of the Hindu-Parsi cult) had not yet come into

existence, and thus the interpretation is toa certain extent

out of date. Yet it isa magnificent performance. In 1333

a French traveller Bishop Jordanus refers to the existence of

Parsis ia Thana and Broach.

In 1478 the Parsis of India commissioned a daring Parsi

to go to Persia to obtain enlightenment on certain points of

religion. This custom of interchange of views lasted through

three centuries (upto 1766.4. About 1640 Akbar brought

down Meher Rana and several other Dasturs from Persia for

teaching him the principles of Zarathustrian religion. Guru

Haragobinda (1606—1644), the sixth Sikh Guru, had the

benefit of the instructions of a Zarathustrian saint.

The author of the Dabistan gives an elaborate account of

the Zoroastrian mystics whom he met in Kashmir, in Lahore

and in Patna, inthe 17th century. The most illustrious of

them was Azar Kaivan, who came from Persia and settied at

Patna. Hoshyar of Surat was one of his disciples®.

It would thus appear that the community between the

Indian and the Iranian religions subsisted through ages upto

the modern time. Hodivala, in chapter seven of his excellent

book ‘Parsis of Ancient India’ quotes other instances of the

activities of the Zarathustnans in India.

Yet all the Iranians were not responsible for the murder

1, Hodivala —Parsis of Ancient Incia, p. 53

i, Dhalla—History of Zoruastrianism, p. 445

3. Hodivela—Parsis of Acciest India, p. v5

4 Dhalla—History of Zor: aetrianiam, p. 457

5. Dhalla—History of Zoroastrianism, p. 460

6. Dballa—History of Zorcastrianem, p, 665

¥
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of Mani and Maziak, and compassionate Mazda would not

punish a whole race for the fault of a few miscreants, In His

mercy He taught the Iranian nation how to get out of the

catastr phe and come into its own again.

Sturdy Iranians, talented, upright and resolute, took up

the task of regaining their supermacy, first in the cultural,

and then in the religious sphere, and in both these spheres,

they succeeded eminently. They did not resort to physical

force. That was impracticable under the existing circum-

stances, and uneconomical too, as it entailed unnecessary

waste of enerzy and loss of life. They proceeded more or

Jess on the line of non-violent resistance, subsequently

ad .pted by Mahatma Gandhi in his fight against the tyranny

of the British Raj. They went out, not to kill, but to die,

and by dint of their discipline and superior moral force, the

Iranians brought the issue to a successful conclusion.

The struggle in the cultural sphere is known as the

Shubiya movement. It started in 749 A. D. with the over-

throw of the Uiniyyads, and the rise of the Abbaside

Khalifs. It pained force during the regime of the Barmecide

Wajirs, who came out of the noblest Iranian stock. The

blunt Arab soon found to his disappointment. that though he

wielded the political power, the Iranian had made himself

indispensible to the administration and held every key position

in the state. He was rathera figurehead, more tolerated

than feared‘. The Arab came to envy the Iranian’ and the

Iranian ventured to ridicule him openly and call him a dog®,

On account of his love for Iranian culture, Harun ul

i. (1) Browne—Literary History of Persia, vol I, chapter VII

(ii) Andre Servier—Isiam and the Fsyokhology of the Masalmas

p. 15

2. De Lacy—Ialam at Cros Roads, p. 15

8 Khods Beksh—Lessys Indian & Is'amic, p. 102
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Rashid’s son Mamun (both whose mother and wife were

franians) was called Amirul-Kafirin (the king of the

unbelievers}', He would chastise the Mollas, if any of them

asserted the Koran to be uncreated (i.e. composed by God

and mot by man,*. Could things have been worse for the

Arabs, if an Iranian was on the throne ?

In the sphere of religion too the Arab did not fare better.

The revolt started with Shiaism, developed as Ismailism and

culminated in Sufism, which relegated the Arabic faith toa

subordinate position—the position of a means for the attain-

ment of an end. To the [ranian Muslims, Sufism was the

ultimate end, and Islam only a means for its attainment—the

ladder for mounting to the roof of Sufism.

The thin end of the wedge was introduced when it was

claimed, as was done by the Shias, that while Hagrat

Muhammad is the prophet of exoteric Islam, Hazarat All is

the prophet of esoteric Islam (i. e. Sufism). No doubt the

supremacy of Hazarat Muhammad was maintained by saying

that it was from Hazarat Muhammad that Ali had learnt

these esoteric truths, but for many a Shia this isa mere

sham. In Shiaism, Ali’s position is supreme. A very popular

saying amongst the Shiasis this: “though I do not believe

Ali to be God, I believe that he is not far from being so°®,

The implication of this proverb is that Ali had direct access

to Allah, and had no need of learning esoteric truths from

any human being. As a matter of fact some Shias go the

length of saying that Allah had intended that the Korag

should be given to Ali, but ange! Zibrael, by mistake carried

itto Muhammad‘. Thus the Shias contested, by implication,

1, Browne—Litarary History of Persia, vol 1, p, 207

2. Browse—Literary History of Persia, vol I, p. 284

2. Claad Field—Porsion Literatare, p, 36

4 Ciaad Fie'd—Porsian Literature p, 36
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the second part of the Islamic Kalima (Muhammad Rasul

Allah) by suggesting that Muhammad is not the sole prophet,

but he shared joint prophetship along with Ali, and that the

Arabic Islam is not the only Islam, but there isa Persian

Islam too (of which Ali is the Prophet).

The monopoly of Hazarat Muhammad to prophet-hood

was contested by the Shias, not by implication alone. They

asserted that the following verse, favourable to the claims of

Ali, was omitted by Osman, in his redaction of the Koran,

which is the current edition ;

“O Believers, believe in the two lights, Muhammad and

All"!.

It is well-known that Osman, the third Khalifa (who

like All, was another son-in-law of Hazrat Muhammad) had

collected all the copies of the Koran current in his time,

redacted one copy, and destroyed all the rest’.

The Ismailians developed the underlying idea to a greater

length. All the prophets of Islam came from the Semitic

stock; they were all Jew (or Arab). The Iranians thought that

there should be some Iranian prophets too (even within the

bounds of Koran). They therefore evolved the theory of

Imams. Imams are practically Nabis ( prophets ) under a

different name. According to some people the status of the

Imam is superior to that of the Nabi®.

The Imams are twelve in rumber and Iranian blood runs

in the veins of most of them. Hazrat Ali is the first Imam,

his son Hasan the second, and his another son Hussein, the

third Iman. Hasan is said to have married an Iranian princess,

and as all the subsequent Imams claim Imamhocd, by right
ten

1. Bell— Faith of Jelam. p. 12

3. (i) Margolioath The Early Developmont of Mobamedaniam, p, 87

(ti) Wali—History of llamie Peoples, p. 68

% Abdul Bakim—The Metapbysice cf Rami, p. 113
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of inheritance {rom Hasan, they carried Iranian blood,

Whether the story of Hasan's marriage to an Iranian princess

is true or not, the Ismailis are satisfied if only an opening is

made for the admission of non-Arabie prophets. For along

with the non-Arabic prophets, some non-Arabic creeds also

were likely to enter into Islam. And this actually happened.

Metempsychosis, Incarnation, Reincarnation, Anthropomor-

phism and similar creeds became a part of Iranian Islam.

“These ductrines appear to be endemic in lersia, and always

ready to become epidemic under a suitable stimulus’’, °The

Ismailian movernent is one aspect of the persistent battle

which the intellectually independent Persian waged against

the religious and the political ideals of Islam’®, “It would be

interesting to compute how many of the ‘72 sects’ into which

{slam is supposed to be divided, owe their existence wholly

or in part, to the theolo gical teachings of the Persian mind*®.

*Ibn Hazam, in his Kitab ul-Milat, looks upon the heretical

sects of Persia as a continuous struggle against the Arab power,

which the cunning Persian attempted to shake off by these

peaceful means”‘.

"The occupation of Iran by the Musalmans, constitutes one

of the most decisive factors in the religious formation of Islam.

Persian theologians introduced into the religion lately adopted,

their traditional points of view. The conquerors enriched the

poverty of their own fundamentals, by elements procured for

them, by the experience of a profoundly religious way of

life, the way of the Persians, whom they had defeated**. The

true Irani however has an unique position. Unlike any other

Muhammadian race, they are distinctly national. The Turk,

Beowne— Literary History of Persia. vol I, p. 311

Iqbal—-Development of Persian Metaphysion, p. 58

Browne ~The Babi Beligioa—lntroduction, p. xxiil

Iqbal—Development of Persian Mataphysies p. 57

Tiele —Religion of the Iranian People, p. 166PP po
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conqueror though he always has been, repudiates still, the

name of Turk, calling himself simply a Moslem!. So likewise

do less distinguished races, he has subjected. But the Persian

does not do this. He is before all things Irani, and to the

extent, that he has made for himself a Muhammadianism of

his own. He boasts of a history and a literature older far

than Islam, and has not consented to forget it, asa thing

belonging only to °The Age of Ignorance’*. Rich and

influential Persian families sought to revive their ancient

religious beliefs and practices, and in Afshin we have a most

conspicuous example of the thin veneer of Islam in Non-Arab

circles. Though he rendered brilliant services to Islam, he

still held by his own ancestral beliefs and dreamed of the

restoration of the Persian Empire, and of ‘‘the White

Religion”®. “When the Arabs entered Persia, Islam came into

touch with the teachings of Zarathustra and Mani, and

presently with those of Buddha, which worked towards

disintegration. For shortly afterwards, there arose two great

religious parties; the orthodox, which we describe in general,

as that of the Sunnites, and another, the free thinking party,

which had, and still has, its origin and centre in Persia and is

generally identified with the Shiahs.“” “In fact the rise of the

Shiah sect in Persia, and the schism in the Khalifate was due,

not only to the family jealousies on behalf of Ali, as the true

successor of the Prophet, but also to the fact that the new

wine of Aryan thought and philosophy in Persia, burst the

leathern bottles of Sunitic creed"*®.

1. Ewen Turkish Natlonaliom is asserting iteslf. Tbe Turk now reads

the Koren in Turkish language written in Roman Script ( Cash—

The Expansion of Islam, p. 161 )

2. Blent—The Futuro of Islam, p. 188

3% Khuda Bakeh—Kasays Indian lelamie, p, 102

4. Islamic Reviow—December 1999 p. 454

&. Cash—Expensica of lelam, p. 103



THE FORENORT PROPHET 185

“Muhammad had accepted as part of his doctrine, that the

Jews and the Christians had received a divine revelation. But

the Shiahs added to these two, the Zaroustrians (or Magians

as they were then called), and said that they too had a revela-

tion from God. This enabled the Persian to maintain links wkh

their historical past, and to use their own religious literature

while professing Muhammadianism”!,

“The Ismailian doctrine is the first attempt to amalgamate

contemporary philosophy witha really Persian view cf the

Universe, and to restate Islam in reference to the synthesis,

by an allegorical interprepation of the Koran, a method which

was afterwards adopted by Sufism.?"

The culmination is reached in Sufism whose prophet. is

Hazrat Khizr. He ois an [ranian Prophet (euphemistica'ly

called the Presiding Angel of Iran‘ and has nothing to do

with Semitic stock or Semitic theology. He is thus free to

teach any truth that he chooses, irrespective of whether it is

consistent with Koran or not. Under the aegis of Khizr the

Iranian came back to his own again, He brought back all the

tenets of the ancestral religion, by holding them as emanating

from Khizr. Semblance of the authority of the Koran is

maintained by saying that it is Khizr who is alluded to in the

Koran (18-64) as the teacher of Moses, which fact implies the

approval of the Koran to the dectrines of Khizr.

The lranian managed the affair very adruitly. He does

not flout Islam openly. That is unnecessary waste of energy

and also uncalled for ; because in the ultimate analysis, Islam

would be found co be largely insp'red by the ideal of Maha

Ratu Zarathustra, communicated indirectly through the

medium of Judaism, and directly through the medium of

1, Cash—Expansion of Islam, p. 102

%. Iqbel—Persian Metaphysics, p. 56
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Salman, the Persian member of the Islamic Trinity of the

Nusayris'.

Islam is only a modification of the Jewish religion and

Judaism is undoubtedly indebted to Maha Ratu Zaratushtra

for all those fundamental principles which are held to be

worthy in it. Rabbi Geiger has shown how Muhammad

borrowed from Judaism, not only words, conceptions, legal

rules and stories but also doctrinal views’, Lammen’s asser-

tion that Islam was the Jewish religion, simplified according

to Arabic wants, and amplified by some Christian and Arabic

traditions, contains a great deal of truth’.

“It would be idle to deny the indebtedness of Islam to

Judaism. Muhammad has not merely accepted dogmas and

doctrines of Judaism, Talmudical ordinances but has even

adopted in their entirety some of the Jewish practiees: and

far above ali these, that which indeed constitutes the very

foundation of Islam, viz the conception of a severe and

uncompromising monotheism **.

Judaism was founded by prophet Moses. That synchronises

with the departure of the Jews from Egypt into Palestine.

This took place somewhere about 13th century B. C.*. But

for full six centuries after the death of Moses, the Jews

continued to be polytheists and idolaters. They did not also

believe in after-life ( re-birth ). They used to worship many

gods, such as Baal and Astoreth, and represented these Gods

by figures of men and beasts made of metal*. It was only in

the 6th century B.C. during the regime of king Kuru (Cyrus),

Rrowne--Literary History of Persia, vol [, p. 203

Zeomer—The Muslim Doctrine of God, p. 103

Hergronji—Mobammedaniam, p. 6!

Khoda Bakeh—Emaye Indian and Islamic. p. 10

Historian's History of the World. vol II, p. 68

Masdonell —Comparative Religion, p. 190.138Pr PRP eS
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that the Jewish leaders woke up tothe idea of monotheism

and aniconism, as they came in contact with the Zarathustr

jans during the period of their exile in Babylon’.

Prophets like Nehemiah and Jeremiah spent all their ener-

gies for reforming Judaism in the model of Mazda Yasna,

Post-exilic Judaism is enirely different from pre-exilic®, Bat

for the grace of Maha Ratu Zarithustra, the Jews would have

continued to be polytheistic and idolaters for many centuries

more. Six centuries passed by and the Christians inherited

from Jews the ideals of monotheism and aniconiem. Another

six centuries passed by and the Muslims inherited these

principles from the Christians. Thas for two of its cardinal

principles, Islam is indebted to Mazia Yasna indirectly

through the medium of Judaism and Christianity.

Mark of direct inflience {s also not wanting, Take for

instance the word “DIN® (religion’, a very central word of

Islamic theology, Arabic roots are all tri-syllabic such as

kul, bdl kth, nzrete, andthe word Din cannot be derived

from any one of them. It is the direct ad ption of the Daena

o! the Gatha ‘’at of the Veda).

Similarly the word ‘“Sirat” which o-curs in the first sura

of the Koran, is nothing else than the “Cinvat” bridge of the

Gatha® (Sukta 46-10, 51-13; There is no Arabic letter

corresponding to C (@) of the zend,and C is at once

changed to Ch (@=s) in Arabic.

Then again the formula ‘ Bromilla hire Rahman-ir Rahiin’

which ia prefixed to every Sara of the Koran, expect one, is

only the Arabic translation of the Avestic formula “Ba nam i

Yazdin Bakhshayandeh wa Bakhshaishgar® which occurs in

1. Macdonell—Comparative Religion, p, 128

2. Macdonell —Comparatire Religion, p. 135

3, Blair—Souress of Islam, p. 88
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the Khordeh Avesta'—a manual compiled by Mobed

Maharaspand in the Sassanian period ®.

The Koran had originally prescribed three prayers a day.

The custom was later changed to five prayers a day in

imitation of Mazda Yasna’*.

The Koran makes respectful mention of a Scripture to

which it gives the name of ‘Furquan’. The meaning of the word

*Furquan’ is not very clear to the scholars‘ nor will it ever be,

until it is seen to be the name of the Gatha. There is polaric

difference (Firq) between the ways of Angra and Spenta

Manyus. No scripture points out the distinction between

them so prominently as the Gatha does. This is why the

Gatha is referred to as pre-eminently “the book of distinction”

(Furquan), distinction beween Right and Wrong.

The person who is responsible for exerting this direct

influence is Salman, the Persian. The story of Salman is

quite interesting. Salman was born at Ispahan. He was a

Zarathustrian by birth®, and was born in an opulent family.

By this time Christianity had begun to spread. After

the over-throw of the Iranian Empire by Alexander,

Palestine had become a dependency of the Roman Empire.

St. Paul and St. Peter went to the capital, Rome, and

made some converts there. Christianity made some

stride in Iran as well, and a Church was constructed at

Isfahan. Salman had considerable religious inquisitiveness.

He used to visit the local Church, and gradually became

drawn to it. Ultimately he adopted Christianity, left his

home and began to wonder about.

1, Bilele—Sources of Islam p. 29

& Browse—Literary History of Persia, vol I, p. 20

& (i) Reavi- Parsie, A People of the Book, .p 45

(il) Blatr—Sovuresa of Islam, p. 128

4. Bell—The Origin of Islam, p, 119

8 Browne—Literary History of Pereia, vol. 1, p. 208
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The two fertile provinces of Arabia viz. Hira and

Yaman, which alone counted in that country, were depen-

dencies of the Iranian empire’ the remaining tract wasa

vast barren desert and very sparsely populated, so that no

body ever cared to occupy it. Hira and Yaman belonged

to Iran, and sq the barren desert also wae supposed to belong

to the Shahan Shah of [ran. This is how Hazrat Muhammad,

who was a son of the desert portion, used to take pride in

the fact that he was bom during the reign of the just

emperor Khasru Nasirvan®, the most illustrious of the

Sassanian emperors.

The Iranian cfficials had to learn the Arabic language,

and some of them became famous for their ability to imitate

the manners of the Arabians. One such ¢ fficer was Khurra

Khasru, the Governor of Yaman’. There was free movement

of people between Iran and Arabia. In cour-e of his travel

Salman arrived at Medina. Hazrat Muhammad was then

preaching Islam from Medina. The leaders of Mecca had

taken up a very hostile attitude towards (Islam, and Hazrat

Muhammad thought it better to shift to Medina, which was

the home of his maternal grandfather.

The compilation of the Kcran spread over 28 years,

It had been revea'ed to Hazrat Muhammad, not in the

completed form, but revealed piece-meal.

[Sura 20 (Taha) verse 112 and Sura 17 (Night journey)

verse 107]

The first revelation came in 610 A.D, when Hazrat

Muhammad was in his 40th year, and it ecntinued throughout

1, Browne—lL Herary History of Persia vol, 1, p. 179

2. Browne —Literary History of Persia vol. }, p. 106

3. Browne — Literary History of Persia vol. J, p. 262

4 Margolicath — Early Development of Mehammadiosion p. 7

{ tide aleo Sura 25 ( Furkna ) verse 36 }
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the remaining 23 years of his life and ceased with his death

in 6823 A D.

Hazrat Muhammad used to speak out the verses as

they came and his scribes used to take them down. Some-

times an inappropriate verse had to be abrogated and anew

verse subitituted in its place [Sura 2 (Cow) verse 100 and

Sura 16 (Bee) verse 1034.}

When Salman came to Medina, Islam was in the making ;

for though the Meccan Suras had been pronounced, the

Medinite Suras were still coming. It was in Medina

that the larger Suras “descended” (which is the Islamic

expression for compilation). The main purpose of Islam

was to teach the Arabs the lessons of monotheism, and

an-iconism®, Their more civilised neighbours, the Jews

and the Christians, were monotheists and non-idolaters, but

the Arabs (Beduins) worshipped innumerable idols, in their

central shrine, the Kaba, Hazrat Muhammad desired that

the Arabs should not lag behind the Jews and the Christians.

Thus monotheism and aniconism are found to be the main

themes of the Koran, They are iterated and re-iterated

throghout the whole of the Koran, in all its Suras. Some

Suras relate an Arabic or a Jewish legend, and there is

sometimes a reference to an event of current history. Then

there are some mythological factors, such as the stories of

heaven and hell, and of angels and demons. These stories

have no philosophical basis, but they are found present in

all religions, and are tolerated as a concession to popular

belief. So far as Islam is concerned, scholars are of opinion

that most of these stories came over to Islam from the

Avesta, through the agency of Salman (Rodwell—Koran—

1, 8 (i) Selle Faith of Ielam, p, 73

(il) Bhodea Baksh — History of Islamic. Peoples p. 31

2. Hurgreaji.. Mehammodiaaiam p. 36
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Preface, P.8). Monotheism and an-iconism are emphasised

in all the stories, and these may be said to be the two

central dogmas of Islam.

The Muslims of Medina were then avery small community,

and they were afraid that the Meccan people might attack

them. They began to consult as to how they could defend

themselves. In this matter Salman rendered them a yeoman’s

service and at once became a hot favourite of Hazrat

Muhammad. |

The Arabs then were very backward in material

civilisation. They did not even know how to constiuct a

brick-built house. “The famous temple of the Kaba was

merely a modest enclosure of stone and sundried mud

bricks'”, "The earliest moxques were simply enclosures,

surrounded by a plain wall. It was Khalif Mawaiya who

employed brick and mcrtar and introduced Persian workers

to execute the repairs®. Salman had some skill in military

engineering, and he taught the Muslims of Medina how

they could defend themseves fairly well by digging a canal

around the town. This breught considerable relief to the

Muslims of Medina. The Persian word (Khandak) for canal,

bears the memory of Salman's contribution®.

The asscciation of Salman gave Hazrat Muhammad, the

opportunity of gaining first-hand — information about

Mazda-Yasna. "

Hazrat Muhammad was wellaware of the monotheism and

an-iconism current in the immediate neighbours, viz. the

Jews and the Christian. He was now assured to find that the

lranian religion also insisted or these points. Salman used to

relate to him the ways and the manners of the Persians, and

1. Andre Servier ~ Islam and the Psychology of the Mceslman p. 235

4. O' Leary — Arablo Thought, p. 77

$ Margolipoth — Muhammad p. 324
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Hazrat Muhammad developed a regardful attitude towards

Mazda-Yasna. He referred to the Iranians as Pre-Koranic

Muslims (Sura 28 (story) verse 58) and gave to their Scripture

(the Gatha’, the name of Furkan. Some people try to explain

the word Furkan, as another name for Koran, but the neces-

sity for another name has not been explained. The word

Furkan occurs altogether seven times in the Koran. In all the

places it means the scripture of a previous monotheistic creed.

In Sura 842 (spoils) the words used are-"On the day of

Furkan, the day when the two hosts met” The suggested

meaning is “the Book of Distinction’—the book which points

out the distinction between right and wrong, between Spenta

and Angra (and no book does this work as pointedly as the

Gatha). The imagery also reminds one about Yasna 44-15

(when the two fighting forces met). In any case Hazrat

Muhammad admitted the Iranians to be ‘a People of the

Book"”* i. e. the ‘Colleagues of the Muslims’, and Hazrat

Muhammad changed the three times prayer (like the Jews),

prescribed previously, [Sura 17 (night journey) verse 80, and

Sura 2 (Cow) verse 289] to five times prayer a day [Sura 80

(Greeks)-verse 16], and this was done in emulation of the

Parsis*,

Salman grew into the favour of Hazrat Muhammad day by

day, and he at this time adopted Islam. Probably he

thought that thereby he could be much more friendly with

Hazrat Muhammad. And in this he did not err; for he

rose to be a member of the Nusayrian Triaity (along with

Hasrat Muhammad and Hazrat Ali)®, which is an enviable

4. (i) Browne Literary History of Persia, vol. 1, p 202

(il) Reawi- Persis A People of the Book Chapter VI

&. (i) Blair— Seurecs of Islam p. 137

(H) Resvl— Parsis, A People of the Book, p, 45

& Browne — Literary History of Persia, vol. 1, p. 208
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eminence for any Muoalman. Probably Islam suited better

the active and fervant temperament of the old Zarathustrian,

than the passive and the pacific habits of Christianity.

Hazrat Muhammad on his part, granted to Salman the

unique favour of permitting him to say his prayers in the

Persian language’.

This permission to Salman® was fraught with immense

consequence, For it was the seed of the Persian School of

Islam, which at first started as Shia-ism, and ultimately

developed into Baha-ism. Salman has thus been called the

first Shia*. “The Arab and Azam (Persia) represent two

adverse currents of political thought and political creed,

incompatible, irreconcilable, and eternal in antagonism, ‘as

the two poles**, “The transfer of the Capital from Damuscus

to Bigidad brought abwt a tremendous breach in the

continuity of Islam®. Shiaism at first developed into Ismailism,

and then into Sufism, and then into Bahaism. The movememt

of the Shubiyas and the Mutazites, which represent the

first reaction of the Irasian mind, against the arrogance of

Arabs, are not strnetly speaking movements for religious

reformation. The Shubiyas asserted the supremacy of Lranian

culture, and the Mutazilites the supremacy of Iranian

philosophy.

Ismailism is the first attemple to introduce Persian philo-

i. (i) Ball — Paith of lolam p. Wl

(ii) Amirali Spirit of Ielam p. 163

2% 18 ts to be noted that Salman’ is a pure Iranian name. Sele was

the sonof Thraetona (Traitena of the Veda and Firdan of the

latter Avesta), who is cel-brated hero of the Ind>-Irnian period

Salm corresponda to Vedic Hrima, (Keith ~ Religion and Philosophy

of Veda aod Upaciseds, p, 232)

3. Hare— Religions of the Empire, p. 94

4 Khode Bekah —Kseays Indian and Ielamic, p. 125

5, Marg ticeth — Early Development of Muhammedisaiam p. 2903
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sophy into Islam by allegorical interpretation of the Koran!,

which method reached perfection in the exposition of the

Doctors of Sufism. Ali is generally considered to be the

Apostle of Shiaism*, and his descendants (the Imams) to

be Apostles of [smailism®. Khizir is adored as the Prophet

of Sufism.

There lived at this time an Arab named Mosalama. He

had a swelled head. He called Muhammad a ‘'False Prophet”

and himself claimed to be the “True Prophet*. He wrote

aletter to Hazrat Muhammad calling upon him to give up

his false religion. Then there was Nadir bin Harith, who

comprsed a book, including therein the stories of Iranian

heroes, Rustam and Isfandiyar. He claimed that his book

was better than that of Hazrat Muhammad®, Another

note-worthy Arab, Abu Jahal was an inverterate enemy

of Hazrat Muhammad. It is said that Koran refers to

himin Suras 96-9, and 22-9, and describes his perversity °®.

Even his own uncle Abu Lahab was a bitter enemy of

the Prophet. His depravity was so great, that a complete

Sura (Sura 111—Abu Lahab ) had to be announced for his

condemnation. They were a good lot, and they had their

followers too, These enemies of Hazrat Muhammad used

to say that the Koran was a forgery (ie. the imitation of

an old Scripture}—vide {Sura 67 (Inevitable) verse 44] They

used totaunt that “The Tales of the Ancients’? were being

related to Hazrat Muhammad day and night, and that

1, Iqbal — Development of Persian Metaph: sics, p. 63

9. O' Leary — Arabic Thought, p. 92

$, Macdonsld ~ Aapects of Ialam, p. 96

4, Sale— Koran p. 266 ( foct note )

8. (i) Blalr— Sources of Islam, p. 69

(i) Margoliouth — Mahsmmad, p, 135

6 (i) Rodwel)— Borsa, p. 20
{ii) Sale = Koran, p. 337
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these were being repeated in the Koran, as is recited in

‘the Koran-"But they say, ‘Tales of. Ancients’, that he hath

put to writing and they were dictated t> him morning and

‘evening’ Sura 25 (Furkan) verses 5-7)

Hazrat Muhammad denied the charge and said that the

‘person whom they mean (viz, Salman) speaks a foreign tongue,

while the Koran is expressed in pure Arabic {Sura 16 (Bee)

everse 10%).

No doubt the allegation had been very lightly made. But

the fact that such allegation was at all made, and made in

| respect of Salman,' is an evidence of the hold, which people

thought, Salman had on the affection of Hazrat Muhammad.

That certainly is a matter of pride for a foreigner.

Some Parsis are inelined to slight Salman as a renegace.

But one may lovk the other-way. Salman may have appreci-

ated Islam as a religion which restates the fundamental truths

of Mazda-Yasna. The generous attitude of Hazrat Muhammad

gave him considerable encouragement. For Hazrat Muhammad

pointed to Salman and said that his people would surpass the

Arabs in the matter of religion’. The words proved prophetic.

For Sufism, the Iranic modification of Islam, has now come to

be the crown and glory of the Arabic religion, And the

adoption of the word Dina’, as the term for religion, is a sure

indication of Hazrat Muhammad’s regard for Mazda Yasna.

It may also be remembered that at that period there was

no repulsion against Islam. Hazrat Muhammad did not wish

to suppress the other seligions by force and expressly stated $

"Tome, my religion, and to you, your religion” [Sura 109

(unbelieves) verse 6}. That was avery just proposal. The

repulsion started when sorge misguided followers of Islam,

took upon themselves the task of supplanting Masda-Yasna,

a cmmenmamnedmead

1. Rodwell Koran, p. 206 ( {not note )

2. Gera 47( Mobammad ) verse 4, Sale’s Koran p. 482 (foot notp),

10
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instead of supplementing it. The devastation of Iranic culture

created such a revulsion, that the Iranians (even those who

accepted Islam) cannot forgive Omar, the second Khalifa, who

is responsible for sending the expedition to Iran. Lulua, the

Iranian convert to Islam, stabbed Omar to death! and Jalal

tells us that at Kas no Shiah would sell a piece of bread to

you if your name happened to be Omar.

Oe SAT ATR A RT TET STAT |

Se are 8 ag att ST

Masnavi—6-3220

Not Islam, but the abuse of Islam, is responsible for the

dislike that some people feel towards it. This aversion

makes them blind to the merits of Islam. Salman was free

from such prejudice.

Let us take all the help that the Koran gives, but let us

also take note of the caution of Jalal.

ara & ayetl so ge oy te fa

wt vaett at Mere aq ania i =| Masnavi 6-1669

[Oh Shekh, how do you choose that behaviour towards

others, which you do not approve towards yourself 7 )

Hatred is not the way to God. It is through love alone

that experience of God is possible.

site et fer aa ar fed arate |

[Mira says that God is not accessible except through

love]

Lave is the characteristic element of Godhead. No one

can know what Mazda is like, unless he has ever felt the

thrill of love (for anybody whomsoever) | Whereever

there is love, there is Mazda. Love and Mazda are almos

+

1, Browne Literary History of Persia, vol. I, p. 208
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interchangeable terms. Mazda means one's “Constant

Thought” (wqsconstant, @asthought), It is Love alone

that can establish the Kingdom of Heaven on earth, Thus

the Scriptures that prescribe the discipline of Love, cannot

be ignored, without doing harm to one’s own soul—without

closing the door of God-experience.

Love for God and Love for man go together. For

Magda lives within his creatures.

aeqaftrt a ar aa re anita: |

ate wart aft, & art afy wien

Gita—6-31

(The devotee who sees Me in every one of My creatures,

lives in Me]

Those who cannot rise to the positive virtue of Love

ast (Maitri) of Gautama Buddha J}, may cultivate at least
the negative virtue of Equality { afy’a7 (Ahimsa) of Gautama

Buddha |

This is the minimum requirement for bringing the

Kingdom of Heaven to earth.

That is why Masnavi is an indispensible evangel ; for

it is a Gospel of Love. And the beginning of this Sufistic

outlook we may trace back to Salman. He was desirous

of availing all the help that any religion may give.

In any case Salman was the first Iranian to adopt Islam.

For he did so during the lifetime of Hazrat Muhammad,

and all Iranians who are attached to Islam, should remember

him as their pioneer.

As a member of a cultured race, Salman was regarded

by the early Muslims as an acquisition. For at that time

no body ever dreamt that [slam would subvert Mazda Yasna'.

But the folly of the Sassanians, who paid more attention to

1. De Laey-lalam at the Cross Roads, p- §
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Khe Yasta; than to the Yasna, more attention to the

Mendidad than to the Gatha, made this possible.

‘The Parsi However does not know despair. He can rely

‘on the graces of Mazda, for his resurrection.
)

mA WNT AMT AGA

ba a ceacraty att fieit say = Yasna 68-9

[ This is your glory Mazda, that the pious ultimately

prevails over the wicked |

Despair is a sort of atheism—denial of the belief in the

moral governance of Mazda.

mg ate a age at atte!

ae 8 oo de oer came tl Masnavi 1-164}

{In so far as you give way to despair, despondence and

simism, you prove yourself to be a half-brother of the

Devil }

Loss of faith in the moral governance is the death of

the moral man. Such unfortunate fellow degrades into an

animal in no time.

Masnavi serves as a permanent reminder to go back to

the pure religion of the Gatha.

Mazda can turn autumn into spring, for He kills without

the sword.

qa ty car 8 PATTY He!

yee fe cavfic ger et 3 sett

Masnavi 1-3747

( Tell again, for that is the skill of the Lord. He knows

how to kill without the sword—to Kill the old man, and

aise up a new one, by change of heart. }

The voice of Zarathustra will prevail in Iran again,
Nay his Gospel will ‘resouid throughout the whdle wotid.



THE FORMOST. PROPHET 149

The Religion of the Gatha has got the merits of Islam, vis,

simplicity and vigour. It has got the additional merit of

being the complementary associate of Hinduism, the most

comprehensive of all religions. It is bound to spread but

this cannot happen by mere pious wish. Every Parsi has

bis part to play. He must have personal touch with the

Gospel of the Holy Prophet. tle must recite at least five

verses of the Gatha at each of the five daily prayers.

Religion does not live by mere profession; it has to be

practised, and practised by every member of the community,

Aurangzeb could find time for saying prayers even on the

battlefield. No doubt he was not very pious ( righteous ),

but he was religious ( mindful of the duty of keeping touch

with the National Scripture ). Certainly piety is the greater

thing, but it is apt to be short-lived, without the aid of

Religion. This is why Maharatu Zarathustra proclaims.

mr erartt efter pea ary

wT TT ae & TATE I Yasna 49-0

[ Jamaspa used to practise Religion (Dina), and as its

fruit, he grew up to be pious (united to Asa) }

Atharvan Zarathustra emphasises here the need of Dina,

(Religion) for the growth of piety (Asha).

Even Gutama Buddha asserted the need of Sangha,

{Religious Group) for the protection of Dharma (piety)

Ee nee vegrit, wey’ met wearfty, aa aed weary

There is at least one practice of Dina (viz. recitation of

the National Scripture at the daily prayers) which cannot

be dispensed with. Without this rite, Religion ends in

amoke—as it did in Sassanian days, when they neglected

the Gatha and busied themselves with such trifles as the

proper expiation for the sin of killing an otter. This is how

a simple. Religion gains the march, over a heavy one, for
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people here are not burdened with the dead weight of

traditional dogmas, and not bewildered by a plethora of

unmeaning rituals, Having to do too much, they did not

do anything at all. The Sassanians failed to keep touch with

the Gatha, on account of the burden of rituals, (as some

modern members now fail to do, on account of their laziness),

while every one of the Musalman Arabs used to be in

touch with the Koran, in his five daily prayers. This resulted

in the disaster of Nahavand. The best scripture cannot

protect the nation, if the individuals lose touch with it. A

poorer Scripture would save the nation by sustaining the

spirit of solidarity, if all the units care to keep touch with

Guru Grantha.,

In Theology, the main lessons of the Koran are

Monotheism and Aniconism. All other sayings of the Koran

deal with social, legal, historical or legendary matters. Now

Monotheism and Aniconism had been very boldly proclaimed

by Bhagavan Zarathustra, ages ahead. Thus there is little

justification for hurling the furious attack on Mazda-Yasna,

as some misguided followers of Islam perpetrated. This

they did inspite of the very clear instruction of Hazrat

Muhammad that there should be no compulsion in religion

{ Sura 2 (Cow), verse 257], The miscreants justify their

conduct by saying that the above Sura was abrogated by

Sura 47 (Muhammad) verse 4, where instruction is given that

he infidels should be killed out-right’'. The reconcilation

of such contrary directions is a necessity, as much for the

safety of the non-Muslims, as for the good name of Islam.

That is why the Masnavi comes in as an indispensible

exegesis to the study of the Koran—and along with the

Masnavi, comes the source of its inspiration, viz. the Gospe?

of Khizir, (i.e. the Gatha) for if the Gospel of Khizir is not

de Ball Historteal Development of the Koran, p. 84 and p. 116
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identical with the Gospel of Zarathustra, it is not very

different either.

Hazrat Muhammad was not unaware that some verses of

the Koran are liable to be misunderstood or misinterpreted

and therefore expressly stated that the Koran may mislead

some people [Sura 17 (Night journey) verse 42, Sura ld

(Cave) verse 65}. To counteract the evil effects of

such misapprehension, he arranged the teaching of Esoteric

Islam or Sufism. But he knew quite well the backwardness

of the Arabs and therefore he followed the principle of

Solon who told the Greeks that his laws were not the best

that he could devise, but they were the best that they could

receive. Hazrat Muhammid therefore did not make any

direct mention of Sufism in the Koran. He entrusted the

work of propagating Sufism to Hazrat Ali, with instructions

to teach it only to the selected few. Thus Hazrat

Muhammad came to be regarded as the Prophet of Exoteric

Islam (Tarikat and Shariat) and Hazrat Ali came to be

regarded as the Prophet of Es teric Islam (Hakikat and

Marifat,!. To some people there is no necessary connection

between these two parts fexoteric and esoteric’. Some of

them consider Sufi-m to be a sort of p etic effusion, having no

religious significance at all. O:hers consider Sufism to be

exotic to Islam. This isthe view of the Wahabis, and Dr.

Iqbal seems to agree with it when he says that the deer wag

pierced with arrows, when it left the precincts of the Kaba.

To the common man, these two parts, though quite distinct,

are not unconnected. And Salman who was conversant, both

with the Dina and the Cisti portion of the Mazda Yasna, is

supposed to furnish the link. He thus becomes a member of

the Nusayrian Trinity. Thos Mazda-Yasna, comprising as it

eer

1, (i) De Lecy~ Islam a6 the Crom Roads, p. 11

(i) Browse— The New History ofthe Beh, p. 33!
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does both Dina and Cisti, presents a fall picture of the ideal

religion that Islam proposes to delineate, in its two partsi=

exoteric and esoteric.

Jalal and Kabir are the best exponents of the exalted

principles of the Cisti of the Gatha.

The gospels of Jalal and Kabir vouchsafe quicker realisa-

tion (experience) of God. Discourse on Monotheism and An-

iconisn gives only a description of the Entity (Ged), but does

not give the Entity itself,-does not give an experience (taste)

of the thing. One may simulate the plaint of the nightingale,

but unless he has in him, the love of the dsu/du/, he cannot

experience the thrill that the touch of the rose induces.

me RergH at eget

gS ut aT oe TT Masnavi 1-358

[You may imitate the whistle of the budbu/, but how can

you know what he feels for the rose.]

Love is the element that unites man to God-and Love is

the elegance that theGatha teaches.

ON ANT AOA CT ATT!

are fe TET ON, BT ATE SIL ATR BAT |

Yasna 44-17

(When Magda would | swirl with you Teach me, Ahura,

how I can develop Love for you}.

This is alltogether a different atmosphere, very different

from the sermons on Monothelsm and Aniconism. We are

no longer on the way to God ; we are in the very presence of

Mazda.

To some people the Gatha is not easy of access. They

may find it easier to subscribe to Jalal or Kabir and they can

do so without sacrificing any of the essential principles of

islam.
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The Parsis might organise themselves on the lines of

Dayananda Swaswati, who had accepted all the salubrious

principles of Atharavan Zarathustra and who retained the

Yajna form of worship, which is Vedic, as against the Puja

form of worship, which is Puranic. That would make it

easier for them to practise the religion under conditions of

modern age. It does not do merely to profess a religion ; it haw

got to be practised, if religion is to yield its fruit. The

Sassanians made a mistake. They impo.ed so many rituals, as to

make religtm impracticable for the work-a<day busy man. This

was contrary to the admonition of Maha-ratu Zarathustra

(Yasna 306). The religion of the Sassanian perird was

really Yazeta Yasna, and not Mazda-Yasna. This was the

cause of their downfall. For Yazsta Yasna is only Deva-

Yasna in disguise. A mere change of name: Yazata in place

of Deva) does not change its character. Apart from the

question of its theolugical worth, Polytheism breaks up the

solidarity of the nation and too many rituals entail enormous

loss of energy and time. A_ polytheistic and rite-ridden

religion is not able to withstand the onslaught of a religion

consolidated by monotheism and simplicity. The Parsis have

to make a short shrift of Yazata Yasna, if their religion is

to survive in the struggle for existence. Others are only

too willing to take advantage of the weakness that Yazat

Yasna is apt to cause.

Some of my Parsi friends may resent the insolence of my

offering an advice against the time -honoured custom. I

would submit my apology in the words of Jalal.

R WTaT-g CRA aT ey Masnavi 1-8679

{ You may throw stones at the glass of the friend, if

the welfare of the friend is your motive }

Not that Deva Yasna (or Yazata Yasna, by whatever

name it is called) has not got its good points, but because
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it serves to disintegrate the nation, and thereby imperil

its existence, it has got to be discountenanced. The Sassanians

had this weakness (blind regard for the past) and had to

pay for it dearly.

Mahamuni Nanak offered a solution. He adopted all the

principles of Mazda Yasna inthe public life of the nation,

yet tolerated Deva-Yasna in the private life of an individual,

if one chose to doso. This is how he did not proceed

to extirpate the Deva Yasnists (Hindus )in the wake of

the fanatic mollas. But he would not tolerate Deva-Yasna

in public ( national ) life. Mahamuni Nanak thereby showed

the way asto how the Hindus and the Parsis could unite

under a common banner and rescue themselves from the

woeful plight in which they had fallen.

Islam had entered into Persia in 642 A.D. after the

battle of Nahavand, It entered into Afganistan in 962 A. D,

when Alaptegin, a general of the Samanide monarch of

Khorasan, conquered Ghazni, But even then Kabul and

Julalabad continued to be in the possession of Jaipal, the

Brahmin king of the Shahi dynasty, till Sabuktegin, the son

of Alaptegin, conquered them in 986 A.D. Islam entered

_ into India in 1001 A.D. along with Sultan Mamud, the son

of Sabuktegin, though the permanent occupation of the

country started with Shihabuddin Ghori, who in 1162 defeated

Prithwiraj Cauhan at the battle of Tarain. Eight hundred

years after the battle of Nahavand, the Indo-Iranians learnt

how to square up accounts with the aggressors. For Jahangir

notes in his autobiography, that many Muslims were giving

up Islam and entering into the Sikh Panth. Subsequently

even Muhammad Shah, the Emperor of Delhi ( 1719-48 )

adopted the Sib-Narayani creed'. which is framed, more or less

on the pattern of Nanak. In the political field also, the

1, Parqubar~ Outline of Religious Literatare, p. 345
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Mughal and the Pathan vacated the throne of Lahore in

favour of Ranajit Sinha. The Sikh combined in him the

virtues of the Hindu and the Parsi and had become

irresistible.

The Sikhs however might take up the Gita ( rather the

Rudra Gita ) as a sacred heritage. That would make its

broad basis broader still. The Gita enjoins the harmony of

the Deva Yana and the Pitri Yana.

aia ern ene, fear aie fegen:: = Gita 925

{ The Deva Yanists reach the goal, and so do the Pitri

Yanists.]

This is how it says

aeeerer we fare’ Gita 11-46

{ Though You are formless ( literally have infinite forms ),

may you appear to me as four-armed Visnu ]

Aniconism is the truth of the matter. put the use of an

icon helps some devotees to concentrate their mind.

Ganadhara Govind Sinha evinced his reverence for the

Gita by translating it into the Panjabl. As a matter of

fact, he lived the Gita—his life was a materialisation of the

ideal of the Gita. Unfortunately it has not been printed.

The manuscript is rotting in the Government Library of

Lahore.

The more that Islam absorbs the principles of Jalal and

Kabi#, the more tolerant it would be. That will bring

security to the non-Muslims, and the vigour of Islam would

then serve to keep the ideals of Monotheism and Aniconism

prominent before the eyes. Islam would then be an object

of love and not an object of dislike.

1, Mohan Singh A History of the Panjabi Literature, p. 43
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A greater attention to the expositions of Jalal and Kabir

would make Mazda-Yasna more lucid. Mazda Yasna would

then be able to serve a wider group of humanity.

In all its essential principles the Sikh Panth is indifferent.

from the cults of Jalal and Kabir, Mahamuni Nanak only

makes this addition, that there is truth also in the Angirasa
(Hindu) point of view, and it does not deserve to be eliminated
altogether. For after all, what is worthy in Aryan culture~.
Veda, Upanisad and Gita—has been preserved by the
Angirasa Section.

Thus the Muslim, the Parsi and the Sikh, all might
profit by the Gospels of Jalal and Kabir.

Jalal started with the idea of distributing the Elixir of
Khizir,

wre aw om ae gas ater |

argc, ory fee wie, 2 ari Masnavi 8.4809

[I would now drink the elixir ‘of Khizir, Come and:
join with me, oh unwary thirsy traveller ]

The influence of Khizir on Kabir is evident from the
original name given to him. Kabir had been named as
“Khanjir? in remembrance of the holy memory of Khisir!,
Then again the biographer of Kabir, designates his book

at ‘Kabir Mansur’*. And Mansur is a name that stands

aa the signal of the victory of Sufism.

TER At gte_ at mM ww gt g!
aye Hae agt gi Masnavi 1-1809

'” { The light of dawn has shone forth and tn that splendour,
Weare drinking the wine of your Mansur ]

1, Westeot Kabir and Kabirpanth p. 6

% Goxinda Trigunayata oft & fencer p. 65
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Mahamoni Nanak is said to have learnt the truth of

religion from Khizir'.

It is thus evident that all of them three, Jalal, Kabir

and Nanak, had been inspired by Khizir (that is to say,

by Atharvan Zarathustra .

The nine-knotted magic wand of Zarathustra (Vendidad

9-14) works wonders. It changes aggressive Islam to peaceful

Sufism. It infuses the highest religious principles into three

premier apostles, like Jalal, Kabir and Nanak. It gives one

a glimpse of the earliest, and at the same the highest,

effusion of the religious consciousness of the Aryan people.

But if you neglect him as an ordinary apostle, (i.e. do nut

approach him in the right spirit) you cannot derive the

fullest benefit of the monitions of this supermost Prophet.

OM a

atq wtra wy 2 diayad Masnavi 1-3148

{If you Ieok upon him as an ordinary mortal, how can

you hear his leonine roar 7 |

Let us however revert to the story of the reaction of the

Iranians to the challenge of Islam.

Whether the influence of Salman is responsible for it or

not, the Dina of the Koran bears considerable resemblance

to the Dina (exoteric portion) of the Gatha. For many

reasons, the Iranians of the period did not like to emphasise

the difference that there was between the two Dinas. The

more so, as in their eyes, it was only the Cisti (esoteric
portion) of the Gatha that counts. They left the problem

of Dina alone.

The Iranian did not demolish the structure of Islam. He

only added a beautiful turret on the top of the hall—the turret

of Sufism. That at once converted the narrow mosque into

een EOI SISSON!

L, Ousaingham —History of the Sikhs, p, 5¢
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acatholic shrine. The Sufi does not discard the Sariat. He

only uses it as a stepping stone for ascending to the Marifat

which is only another name for the Cisti of the Gatha.

It is therefore necessary to understand the relation

between Sufism and Islam. Four theories are current about

the origin of Sufism. These have been examined by Browne

in his Literary History of Persia (vol 1, p. 194).

1, Some say tbat Sufism is based on Greek philosophy.

2. Others say that Sufism originated out of the Vedanta

philosophy of India.

8, Others hold that Sufism is the resurrection of Mazda

Yasna,

4. The Muslims say that Sufism is the natural devel-p

ment of Islam.

We may take them one by one.

1. Greek Philosophy: Though there had been in _pre-

Islamic Iran, a university at Jund-i-Shahpur for teaching Greek

philosophy, and though the works of Plato were translated

into Arabic in Islamic Iran, Sufism bears no resemblance

to the views of any of the famous Greek philosophers. It

has similarity with the philosophy of Plotinus to some small

extent, which does not justify the assumption of Greek

origin.

9. The Influence of Vedanta: There is no doubt that

Sufism is largely influenced by the Vedanta, particularly by

the Visistadwaita school of Vedanta philosophy. But there

is also a marked difference between Vaishnavism and Sufism,

in such matters as the use of the icon, the structure of the

society and the necessity of purification rites. Thus the cne

cannot be identified with the other.

3. Revival of Gathic Cisti: Of all the Muslim
countries, Sufism grew and developed in Iran alone,

Thos it is in the national traits of the Iranians, in



THR FORQUOST PROPHRT 189

their ancient cult and culture, that the root of Sufism should be

searched for. Dr. Browne lightly dismissed the suggestion

with the remark that sufficient facts about Mazda Yasna are

not yet known which can justify the conclusion that Sufism

grew out of it.' With all respect to that erudite scholar, we

venture to point out that his remark is quite unjustified. Sufism

is the cult of Love and the Gatha definitely asserts

worship through love to be the characteristic feature of Mazda

Yasna ( Sakta 82-1 ). Then again the Gatha does not speak of

abstract love, which may or may not mean much. Like the

Vaishnava scriptures it speaks of concrete lave, the love of the

friend, the brother, the father ( Sukta 45-11) or of the spouse

( Sukta 58-4). Since the love of the consort is the central

theme of Sufism, as any reader of Hafiz can convince himself,

it is idle to say that sufficient facts are not known to justify the

Iranian crigin of Sufism, An unprejudiced mind would have

come to a different conclusion. Complete surrender to the

will of God is the breath of Sufism. It has been called

Khetwavadatha ( gilt of the Self) inthe Avesta (Yasna 12-9)

and such total surrender is extolled in the Gatha ( Sukta

33-14). All the characteristic features of Sufism may be

traced to the Gatha, and it is sheer perversity to try to seek its

origin elsewhere. Hafiz unequivocally asserts Sufism to be

“the wine fo the Maghas® :

OTH AG AWE WT EH UTA eA WE (Ode— 294)

[ “Sufism is the wine (as introxicating as wine) of

the Maghas and can be sipped only in the company of the

Maghas. }
4. Islamic origin: Let us now take up the knotty question

of the Islamic origin of Sufism. There is a popular mistake that

Sufism is one of the sects of Islam. The idea is as wide-spread

as the belief that the sky is blue. But none of these beliefs are

lL, Deowne~Literery History of Persia, vol I, p. 41%
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justified by facts. There are some Musalmans who are

‘unwilling to make any distinction between Sufiem and Istam.

One of them, Ikbal Ali Shah, a Sufi scholar, has written a beok

“Islamic Sufism” to prove his theory that Sufism and Islam are

identical, though the name of the book suggests that there may

‘be non-Islmic Sufism. We would have been glad to agree

with the good scholar. if mere assertion amounted to a proof of

the matter. The characteristic feature of Sufism is worship

through love, and love as an element of worship is quite

‘unknown to the Koran. Nowhere in the 114 chapters of the

Koran, has Allah ever been addressed as “Father”. Not to

speak of conjugal love, which is the unfailing imagery of the

‘Sufis, orthodox Islam does not encourage even the idea of

filial love, which is the accepted creed of almost all other

religions. Amirali in his popular book “The Spirit of Islam”

( p. 122 ) offers an explantion for this unusual outlook. He

says that the relationship ( of the Fatherhood of God ) was so

much abused by the Christians, that Hazrat Muhammad did

‘not like to bring into use the word “Father®, Whether the

‘explanation is adequate or not, it testifies the fact that the

Koran does not address Allah as Father.

One other article of faith of the Sufis is mgngi. e. the

‘assertion of the reality of the Absolute. According to this
view, the Absolute (Impersonal God) is as real as God ( Per-

sonal God). The former is the negative, and the latter the

‘positive aspect of the same Ultimate Reality. Brahma is

Ishwara, and Ishwara is Brahma. Thus it is that the Gatha

says that Mazda is Brahma (Sukta 45-8, 63-2).

There is no mention of the Absolute inthe Koran. The

Koran does not know the Absolute, and therefore there is no

Giscussion in the Koran about the relation between Impersonal

‘God and Personal God. The Bhakti Yoga of the Koran is
therefore a naive Bhaki Yoga and not rational Bhakti -Yoga
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i.e. not based ona consideration of the relation subsisting

between Transcendant God and Immanent God.

True to his Gathic heritage, Jalal could not think of

passing over this moot point of theclogy silently. In the spirit

of Sukta 45-8 of the Gatha, Jala! declares that the Impersonal.

God and the Personal God interclasp each other,

wa ott ae are ae

qa edt az arett ct ae Masnavi-~1-1785

{ I found the Person in the Impersonal, and then wove these

two (the Impersonal and the Personal) together |

Another article of the Faith of Sufism is the revelation of

Brahma inthe human soul. Consciousness is divided into

two parts, mind and soul, and the soul is the highest expre-

ssion of Brahma. It 1s, soto say, the reflection of Brahma.

To know the Self ts only next tou knowing the Brahma. The

Sufi sees God must in his own Soul.

The Gatha speaks of the two Selfs (Sukta 28-2, 48-8 and

61-9). and urges the ideal of knowing the Self (Sukta 43-16)

and making it the seat of God (Sukta 48-10),

The Koran does not distinguish between mind and soul,!

and the idea of seeing God io the Soul is revolting to the

Koran. Thus when Mansur uttered the truth °An al-Haq’

he was put to the gibbet and when Baezid said, that within

him lived Allah, the hearers attacked him with hatchet and

sword.

About the most important topics of Theology—Absolute,

Soul and Love (relation between God and man}~Sufism and

Koran differ as widely as the two poles and there is no reason

for coming to the conclusion that Sufism and Islam are one

and the same or that Sufism grew out of the Koran. This

was very tersely expressed by Abul Khayer, the earliest

1, (i) Widgery Comparative Stody of Religion, p. 181,

(U) Lammens—-Islam snd the Peyehology of the Mesaiman, p. 118

li
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doctor of Sufism, when he said that Sufism would be found in

the 8/7th chapter (i.e. unwritten chapter) of the Koran!.

If Sufism and Islam were one and the same, innumerable

Sufi leaders like Mansur and Suhrawardi, Shams Tabriz and

Fazalulla, would not have been tortured to death for preaching

the truth of Sufism’. Even as late as the 18th century, Sarmad,

the chief of the Sufis of India, was beheaded by Aurangzeb

for holding views which were supposed to be inconsistent with

the Koran®.

Yet all is not said, when it is said that the important topics

of Sufism (Absolute, Soul and Love) are absent in the Koran,

The philosophy of the Semitic people is such that it gives

little scope for the development of Sufism which aims

at the at-one-ment of God and Soul.

It is not the fault of the Koran that Sufism finds no

prominent mention in it. For the Koran is the first book

written in the Arabic language‘. It had not the benefit of

any written book whatsoever, not to speak of any book on

philosophy. On the other hand, the Gatha had the benefit

of the age-old Rigveda whose earlier portion is the joint

heritage of the Hindus and the Parsis. Even at the dawn

of history the Rigveda attempted to solve the problem of

Being and Becoming in the famous Nasadiya Sukta (10-129).

In the Vishnu Sukta (1-154), in the three steps of Vishnu, we

see clearly the three stages of the Hegelian dialectics, —Thesis,

Antithesis and Synthesis—which is the last word of philosophy

on the problem of creation.

This accounts for the absence of a philosophical outlook

in the Koran. “European readers of the Koran cannot fail

aipeane
ee

1. Niohelson —Stadies in Islamic Mysticism, p. 57

2, Browne —Literary History of Persia, Vol i. p. 423

3. Abdul Hakim Metaphysics of Rami, p. 137

& (i) Gibb~ Arable Literatare, p. 15

(ii) Browne= Literary History of Persie, Voll, p, 271
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to be struck by its author's vacillation in dealing with the

greatest problems. He himself was not aware of these

contradictions, nor were they a stumbling block to his devout

followers, whose simple faith accepted the Koran as the word

of God. But the rift was there, and soon produced far-reach-

ing results’’. It may also be remembered that a correct

interpretations of the Koran is extremely difficult. “An

Arabic text contains only seventy five per cent of the

meaning, and the remaining twenty-five per cent has to be

supplied by the reader’®. Nichclson, the highest authority

oa Arabic culture, states the Koran to be “‘a very quicksand

of contradictory notions, expressed {n language that is often

vague and obscure’’?.

It was therefore, almost impossible to make out anything

of the philosophy cof the Koran, till Ghazzali, a worthy

descendant of Zarathustrian forefathers came to the rescue,

and explained matters with the help of his innate Iranian

philosophy ¢.

On the other hand [ran was rich in philosophy, She had

her share in the Brahmavada of the Upanishads—the very

word Brahma being used in the Gatha (48-8, 50-7). In the

Sassanian period we find subtle discussion going on about

creation and God. “There are some who believe in only one

God, some teach that He possesses contrary qualities ; others

say that He does not possess them ; some admit that He is

omnipotent ; others deny that He has power over everything ;

sone believe that the world and everything contained therein

have been created ; others think that all the things are not

created, and there are some others who maintain that the

world has been made ex nihilo, according to others, God has

1. Nicholson—Mystics of Islam, p. 5

3. Gibb— Arabio Literatare, p. 13

3%. Nicholson— Personality in Safism, p. 7

& Zwemer— A Maslin Secker after God p, 30
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drawn {t out from a pre-existing matter’'. Iran’s love of

philosophy found expression in its establishment of a university

at Jund-iShahpur specially for the cultivation of Greek

philosophy.
The deficiency in philosophical outlook is not peculiar to

Koran alone. This deficiency, the Koran shares along with

the scriptures of the other two Semitic religions, Judaism and

Christianity. The theory of creation as outlined in the

Semitic scriptures does not support the ideal of at-one-ment

of man and God.

About the process of creation these are the three main

theories :

art aaTe—the theory of generation

afterary—the theory of transformation

firrdare—the theory of transposition

Arambha Vada means creation out of nothing. “God said

‘let there be light’ and there was light.” This is what

Arambha Vada says, This is the accepted view of the

Semitic people.

The Vedanta does not subscribe to it. For the material

of the universe does not come from outside of Brahma, be-

cause there cannot be anything which is outside of Brahma.

That whould destroy the infinitude of Brahma, The material

of the universe also comes out of Brahma himself, just as the

cobweb comes out from within the spider. This is tantamount

to saying that the universe is part of Brahma, that (a part of)

Brahma transforms itself into the universe. This is roughly

the view of the Vedanta, as explained by Ramanuja,

Sankara raises the objection that Brahma cannot be

divided into parts,and that Brahma being immutable, there

cannot be any transformation or change in him. The trans-

formation is only apparent, just as when a rope appears to be

1, Casartelli Philosophy of Masds Yaenian Religion, p, 21
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asoake, The rope does not change into a snake, it continues

to be the same old rope as it had been. Yet a snake has made

its appearance ( to some men). Similarly Brahma does not

transform itself as the universe, yet there is the appearance of

the universe. This is calied f¥w4 (transposition), existence of

Brahma in a different way (in plain words, misapprehension)

Brahma continues to be the same old Brahma—only to some it

appears to be ‘the Universe. The Universe is not created at

all, there is only an appearance of it.

The difference between Parinama and Vivarta is much too

subtle a problem to be handled by a layman like me. Roughly

speaking, Vivarta may be considered to be that exceptional

variety of transformation, where the original Substance remains

unaffected in spite of the transformation.

The point that is worthy of note and that alone which

concerns us most in the present discussion, is that according

to the Vedanta, the Universe (mind and matter) has emanated

out of Brahma, and may go back to him. Man can achieve at-

one-ment with God.

The universe evolved out of Brahma, in five succeeding

stages~-Soul, Super-Mind, Mind, Life and Matter (the five

Kosas or planes of existence)’ and would go back to Him ia

the reverse order. Life evolved out of dead matter, and mind

(consciousness) out of Life. Super-mind (the sense of

oughtness) evolved out of mind. Man stands at this stage of

Le! sre-aat-gfet, are fs ee

ree, A erga errant freq gat ate

In the Aveste (Yana 17) these five Kochas are called five fires viz.

(1) Berejo Savangh (2%) Voho frayas.

(3) Urvasista (4) Vasiste and (5) Spenista (Bilimorie—Zarsthos

~t{ Rahbar p. 67.)

Thess Kochas (chesths) are called fire, becesse the inmost content (vis
Brahms) is resplandand (vide sleo Caswtelli—Philsophy of Masde

Yaanlan Rotigion, p. 140)
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evolution. It is his business to evolve the Soul (to make

patent all that lies Jatent in the Soul, as his ideal) and there-

by unite with God. This is the philosophy that underlies both

Vedanta and Sufism.

If man is mot an emanation from God, if he is merely a

creature, created out of nothing, then there is a lacuna between

man and God, which can never be bridged, and there can

never be perfect unity between man and God.

The Parinama theory provides for such at-one-ment, while

the Arambha theory does not. This is why Mansur gave

his life for the acceptance of the Parinama theory (unity of

the essence of man and God), The Anal Haq of Mansur

means that, and nothing but that, For the Sufi is a Bhakti

Yogi. He is not a Jnana Yogi (of the type of Sankara), and

does not think of merger in Brahma, He thinks of the

unification of the two in love ( ataveq, and not are).

This is what the Sufi has been doing since the days of the

Rigveda, and this is why the Rigveda calls the Cisti Bhrigus

(Iranians) to be dualists—believers in the existence of two

persons (the Devotee and the Deity), even in the stage of

emancipation.

(1) fen aq fy tert efredt

AAT SINT TTA: II ( Rigveda 1-197-9 )

(2) gH frat act wary

fier qQe yerey firey sirat: ( Rigveda 2-4-9 )

It takes two to make love (just as to make quarrel), and

the Bhrigus are {called fiz (dualists), because they believed

eternal verities to be two (viz, Lover and the Beloved),

unlike the Jnana Yogins who take the Ultimate Reality to

be one only, viz, Brahma or the Absolute.

Ramanuja upholds the doctrine of the ultimate reality of

the human soul. According to him, Bhakta and Bhagavan
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(Worshipper and the Worshippedas Devotee and God), are

inter-dependent terms. One cannot be conceived without

the other. This is the view-point also of the Bhargava Veda

(Avesta). It is not unlikely that on account of this prefe-

rence for the philosophy of the Bhargava Veda, Ramanuja's

family came to be called Asuri! (fond of Ahura-cult) There

is no doubt about his appreciation of the Panca-ratra sect.

Of course as in Ramanuja, so in the Gatha, this tinge of
Duality does not assail the basic non-duality (Adwaita) of

Brahma. Only in his personal aspect ( styraTy ) as Iswara,

there is scope for such duality. Even therein, the ecstacy

of love, is calculated to sublate this duality and blend the

Lover and the Beloved into one. This is called srarey

(sameness of feeling) by the Vaisnavas.

Madhusudan Saraswati, the illustrious vedantic sage of

Bengal, describes very beautifully the ascension to Samarasya

in three stages of transition, viz. from Him (third person) to

You (second person), and from You to I (first person)

ReTTE, awe, en cee eft fare

The first stage is “I am °His ; the second stage is “[ am

Yours* ; and the final stage is] am You’.

{ We may compare such expressions as (1) He (God)

is supreme overall and (2) Thy will be done and (3) I

and He (My Father) are one—implying greater and greater

intimacy |
While Sankaracarya prescribes fafteara (meditation of

identity ), Ramanuja prescribes aryrey (Rapture of Feeling) to

be the method for the Unity with Brahma. Those people who

forget this distinction, fight shy of the word Brahma, lest the

conception of Brahma( i. e. Non-Duality ) should subvert

Bhakti Yoga (the possibility of worship). They try to

explain away Brahma from the Gatha, by translating it

1. Prajnananda—é@era eafat cfagre |
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as Prayer, Law, or Glory. They overlook that Zravana

Akarana is an Avestic conception, The Cistis knew better

than that. The Dabistan speaks of the Zarathustrian mystic,

that “when he is bathed in devotion, he is so intoxicated with

divine wisdom that he thinks himself one with the Divine"?

This is the Sama-rasya of Ramanuja. In love there is a

complete metamorphosis of the human soul. The man who

had all along been thinking of his own interests only, and

regarding others as merely instrumental to his own happiness,

suddenly finds the centre of gravity shifted to another point,

and considers himself happy only in administering to the

happiness of another person. It is herein that the distinction

between sensuality and love lies, though from outward

appearance alone, one is likely to be mistaken for the other.

One is based on self-indulgence and the other on self—

sacrifice. In both there is a feeling of want. But while in

Sensuality, the desire is to grab, in Love, the desire is to give.

One is indicative of the poverty of the soul, and the other,

of its wealth. We shall fail to appreciate the glory of the

religion of Atharvan of Zarathustra, until we see that it is based

on the wealth of the soul, on Urvajima and Sabas, It is the

fervour of Love that makes Self-surrender (Khetwaevadata)

possible. Until that boiling point is reached, one may utter

with his lips “Thy will be done’, but the heart does not

respond ; it inclines to say “My will be fulfilled’. It is in the

intoxication of Love, that one loses his will. He has then

no wish of his own left to him; rather the only wish that he

then entertains, is how to give effect to the wish of the

Beloved. Thus Khetwa-vadata solves one of the greatest

riddles of the Universe, viz. how to go back to Unity, out

of the realm of Dwality. If the human being has freedom of

will, then there are two persons—God and Man—each having

a separate will, ifthe human being has not got freedom of

1, Whigerp-—Comparative Stady of Religions, p. 75.
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will, there cannot be any moral life at all; for there ts no

sense is asking aman to go to the right, if he has not got

the freedom to go to the right, and must needs go to the left.

Zarathustra is the stoutest champion of the moral life and so

he says that man has got freedom of will 2 2 ad tre

ett aT (Yas 45-9) aur eth varsit card (Yas 81-11) As a
matter of fact, doctrine of the freedom of the will is such a

prominent feature of Mazda Yasna, that the Kadiriya school of

the Muslim Philosophers, who upheld the doctrine of the

Freedom of the Will, were nicknamed as Majusis or Magians

(Zarathustrians)'. Yet the duality (of wills) cannot be the last

word of life. The duality has got to be transcended. In the

ultimate reckoning, there is no scope for "Two" in the

Universe. The Uni-verse is a Universe and not a multi-verse.

It sprang out of the One, and will go back to the One ; not

unconsciously like dead matter, for that is death, but consciously

like a Saint, which is Eternal life (Ameretatat). Khetwa-

vadata makes this possible. Zarathustra leads the way to

that state—arq cat yryert (Yas 39-14)

Yet itis not a merger In Brahma. It Is the position of

at-one-ment (one-in-two), “Sweet love were slain could

difference be abolished®. °As in the love of man and woman,

so in a great friendship, the completest Identification of

interests and aims, does not merge the friends in one ; the

most perfect alter ego must remain an alter, if the experience

is to exist, if the joy of an intensified life is to be tasted at

all®, “It takes two, not only to make a bargain, it takes two to

love and to be loved’, Zarathustra points out the status in egy

FART Wty woe} (Yas 44-17) and in fellow-ship ( qgtag ) with

Masda (Yas 83-9).

And this is the Dualism of the Kisti Bhrigus, (the Cistis

of the Gatha).

1, Browne—Literery History of Persia, voll, p. 242.

& Pringle-Pattison—The ides of God, p. 260.
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Gatha solves the highest riddle of life, viz. how to

reconcile the freedom of the human soul, with the omnipo-

tence of Mazda. It thus offers the best religion ; a better

one may not be conceived. For it describes these doctrines

(Freedom of the will, Self-surrender, at-one-ment (onesin-two

state) ] in so many words, and does not, like most scriptures,

leave them to be inferred or gathered from many books.

The conception of Brahma (the Absolute) is so fundamental

to the religion of the Gatha that a few more words on the

point may not be considered a tautology.

Not only does the Vahma of the Gatha correspond to

the Brahma of the Upanisads, but the Gatha also explains

the conception almost in the same terms as the Upanisads.

Brahma is the source of the universe, and therefore the

source of all the contrary qualities that may be found in all

the manifold objects of the universe. This is how Bradley

says that all contradictions are reconciled in the Absolute.

Then again Brahma is a conscious Entity, and not an uncons-

cious Substance.

The idea is very beautifully expressed in the following

‘Rik of the Gatha.

gm are ater THT,

Wy VRS WAT AAT

Syn WaT,

wets, it eared TeaTT SATE

me fy ay wa TT wT,

WT OT aTAT UTA Yasna 84-7

[ Who fs that Great one, O Mazda, who through strength

of character and wealth of sagacity, is above the reach of all

Duality (the duality of good and evil)? Ido not know that

which is other than You.)

ateGreat (Rigveda 9-12-6)
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The main two ideas contained in this Rik are

(1) Brahma is above all Duality

(2) Brahma is the only Substance (the sole Reality).

[ Mind and Matter which constitute the whole of our

universe, are derived from Brahma, and may be called

‘Substance’ only in a secondary sense ]

We would understand this Rik more easily, if we take

the help of the exegesis of Jalaluddin Rumi. He says

wT we a wy mw fen

RT ew we wt we aT Masnavi 1-2472

[ The thorn is the rival of the rose. But both of them

are derived from the same sap. When one reaches the sap,

the contradiction altogether vanishes }

The universe consists of manifold objects. But Brahma

is above the diversity, manifested by the manifold objects.

eras we oe ot ore ofe a ae

ehh oe ya afte ye fires Masnavi, 9-117

(When you prick the bubble you will see that the three

the saki, the tippler, and the wine—are all one }

Wine is “Matter”, which is enjoyed (cognised) by the

Mind. The drinker is the Mind, who enjoys (cognises)

Matter, The Saki is the great Designer who brings together

the wine and the tippler.

It is asserted here, that {1) Matter (unconscious substance)

(9%) Mind ( conscious substance) and (8) Brahma, these three

form one Substance—i. e. these three are the different modes

of one and the same substance.

This is a celebrated doctrine of the Vedanta and is known

by the name of Trikuti-bhanga (firgfmy] reduction of three

into one). But how could two contrary substances like Matter

and Mind be reduced to one substance, and then integrated

with an unknown Substance like Brahma ?

Mind {is a conscious substance, and Brahms also, as the one
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root of all the individual finite minds, (i.e. as Paramatma),

isa conscious substance. There is thus not much difficulty

in compounding these two. But what about matter—crude,

extensive, tangible matter, devoid of all consciousness, like

the tree or the stone ¢ How can matter and mind, so dissimilar

as they are, be considered to be different phases of the same

substance 7

No doubt Science has now broken ap tangible matter into

a vortex of intangible force (the play of protons and electrons),

But the vast gap has not yet been crossed—the gap between

the conscious and the unconscious.

Vedanta however argues like this It{sa fact that we

live within the universe (i.e. we are objects in the aniverse,

along with other objects), but it is also equally true that

the universe lives within us, We do not know what the actual

natore of a tree or a stone is, Weonly know the image of

the tree or the stone, as is present in our mind, And the

image does not always correspond with the thing. We call

the rose red, and the grass green, But there Is no redness in

the thing we call roxe, and no greenness In the thing we call

grass, Those objects only set up light vibrations of certain

length, which our minds interpret as red or green. Redness

and greenness exist in our minds, and not in those things.

The universe we know, is owr universe. We do not know any

oniverse that is not in our mind. What we call “matter”

is nothing but the image of matter, present to our mind.

And an Image is nothing but a thought, i.e. a mode of

consciousness, Matter is thus reduced to a mode of

consciousness,

The subject is abstruse, and I am not competent to

explain it. Those who are interested in the matter would

do well to consult Bradley’s famous book, Appearance

and Reality’.

The doctrine appeared as Vijnana Vada ( fegra oe) in
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Buddhist Philosophy. A variety of this doctrinefwas taught

by Berkeley in England. Kant welcomed the idea in Germany

and subsequently Hegel and Fichte developed it. They

chiselled out the non-essential and the inconsistent factors,

and established the philosophy that is known as Ideal Monism

(which should more properly be called Spiritual Monism), It is

the accepted philosophy of the day.

Broadly speaking, this philosophy holds that a Conscious

Entity isthe source of the universe, and that Mind and

Matter are the two modes through which It expresses itself.

Thus ina sense, it may be claimed that there is nothing

existent in the universe except Brahma ( the Absolute ).

And this is the philosophy that Atharvan Zarathustra

teaches when he says, “I do not know any thing which is

other than you’. (Vide also Yasna 83-10)

( Consistently with the Gathic idea, the Personal and

the Impersonal aspects, the Immanent and the Transcend-

ant aspects, the Mazda tand the Brahma aspects, are blended

together. But that need not cause a confusion, and detract

from the value of this Rik, for they are the two sides of the

same coin, reverse and converse |

And no Philosophy higher than this, is known to us.

The Iranian could not easily forget this Philosophy—the

more so as a better one was not forthcoming. And withio

two hundred years of the battle of Nahavand, the Iranian

mind spoke out in the trumpet voice of Mansur, the gist of

this basic Gathic philosophy, in the celebrated dictum, ‘An

al Huq’, and it is being repeated by the Iranians, in tune

with Hafiz.

CU A WETS A a ET

TK fe KO Wi

{ My blood will go on drawing on ground the figure of

ArakHag if you kill me on the gibbet this sight ]
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The Arambha theory is inconsistent with the idea of at-

one-ment with God, (which is the only objective of the Sufi’s

life) and s> Koranic philosophy could hardly develop into

Sufism. Sufism is nothing but the religion of the Gatha

clothed in Arabic nomenclature. The Arabic terminology

was necessary for its acceptance by the people who had

become very much Arabicised. But that does not change its

original Iranian genus. An Indian does not cease to be an

Indian, simply because of his putting on European costume. The

Gathic Cisti did not cease to be Gathic, even when it used

Arabic terminology.

The Iranian wanted to avoid a direct clash with Islam,

partly because the political situation of the time required it

and partly because the Iranian is very catholic in his outlook

and does not bear any ill-will towards Islam. He at once

realised that Islam could easily be made subservient to Sufism,

and that the use of Arabic terms suited that purpose well.

The Iranian performed his task so wonderfully well, that the

Arab hardly realised that by adupting Sufism, he was relegat-

ing formal Islam to a subordinate position, and he very

cheerfully accepted Sufism.

We do not mean to say that Sufism cannot be elicited

out of the Koran. That it can, has been proved satisfactorily

by the skill of Jalal, the prince of the Sufis. All that we

intend to say is that Sufism is pre-eminently the product of

the Gatha, and not of the Koran. Even Browne admits,

rather unwillingly, that “the begining of Sufism may go

back to Sassanian times” (i. ¢. pre-Muslim period)'.

By contriving the Sufl cult, Iran came back to her own

religion. It threw off the yoke of Arabia in the sphere of

religion and attained independence. The victory of Nahavand

was nullified so far as the religious sphere was concerned

Those people who think that Islam has conquered Mazda

1, Beowne—tLiterary History of Persia, vol. I, p. 168



THE FOREMOST PROPHET 198

Yasna, take only a superfical view of the matter. The truth

lies the other way. It is Mazda Yasna which has conquered

Islam. A number of people may have gone over from the

fold of Mazda Yasna to that of Islam (they may come back

again as easily), but Mazda Yasna did not give up any of its

fundamental principles in order to suit itself to Islam. On

the other hand [slam underwent a complete metamorphosis

oncoming in contact with Mazda Yasna. It adopted all the

fundamental categories of Mazda Yasna—Absolute, Soul and

Love. Post-Sufi Islam is altogether different from pre-Sufl

Islam. A caterpillar has changed into a butterfly. The credit

for this beautiful development is entirely due to the skill of

the Iranian, The Iranian is a great magician; as a matter of

fact the word ‘magic’ itself is derived from ‘Magha’.

The religion of the Gatha falls into two parts ; the Cisti

and the Dina. The Cisti deals with fundamental principles

such as Brahma, Soul and Love. The Dina deals with matters

of secondary importance such as monotheism, iconoclasm or

caste-equality. The former is esoteric Mazda Yasna, and the

latter is exoteric Mazda Yasna. The former is the substance

and the latter is the form of Mazda Yasna. One is the flesh

and the other is the skin of the fruit.

Post-exilic Judaism was materially influenced by Mazda-

Yasna, and Islam is only a modification of post-exilic Judaism.

Thus the Dina portion of Islam agrees very much with the

Dina portion of Mazda Yasna. Whatever difference there was

in the Dina portion, the Iranians chose to overlook it. Islam

entirely lacked the Cisti portion. Mazda Yasna furnished

this essential portion to Islam. Islam borrowed it in toto

and gave to it the name of Sufism. The Cisti of the Gatha

became the Sufism of Islam and has become an intrinsic part

of it, °a vital element in Islam*®, as Nicholson expresses it.

“Sufism is such a vital element in Islam that without

some understanding of its ideas, and of the forms which



176 ATHARVAN ZARATHUST&4

they assume, we should seek in vain to penetrate below

the surface of Muhammadian religious life* *

If Sufism is taken away from Islam, as the Wahabi

movement seems to aim at, Islam would lose much of its

grandeur and dwindle into an insignificant parochial religion.

Thus the debt of Islam to Iran is irrepayable,

Iran lost her independence in the battle of Nahavand in

642 A. D. Within about a hundred years we find Sufism starting

its course. Ibrahim Adham (died in 778 A. D.) was the son of

a Zarathustrian prince of Balkh. He began to propagate

Sufi doctrines. Jalal says of him that he was very much

influenced by spiritual India (Masnavi 4-8080). This is very

natural, for Balkh (Bactria) is only about 200 kilometres from

Kabul, and even as late as 962 A. D. when Alaptagin, the

grandfather of Sultan Mamud, occupied Ghazni, a Hindu

prince sat on the throne of Kabul’, So much Hindu influence

still prevailed in Afghanistan that Sultan Mamud thought it

fit to put a Sanskrit translation of the Kalima on his silver

coins as eyereny ( WM) TeR—AEAT aTT®. He had to subdue

the rebellion of Niyaltigin with the help of his Hindu

general Tilak*. There were innumerable Siva Temples in

Afghanistan, Baluchistan, Swat valley and even in Khotan

and Persia, when Huen Tsiang came to India in the 7th

century A. D.°.

The next famous Sufi doctor was Baezid of Bistam. He

flourished about 100 years later (died in&75 A.D.) He used

to say that Khoda lives within his Jubba (cloak)}—Masnavi

(4-125), aod that his standard is broader than that of

L Xicholon—Sadies in Islamic Mysticism. preface (p. vi).

%. Cambridge Shorter History of India, p. 062.

9, Ananda Basar Patrika—12-13-196.

4 Tarachand—Infinence of Islam on Indien Caltare, p. 136,

6, Tarachand—Infeenes of Islam on Indian Culture p. 7.
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Muhammad', Hallas Mansur came to the scene shortly

afterwards (died in 922 A.D.) His Sufism was much more

pronounced and he declared himself able to compose verses

equal to those of the Koran’. He was put to the gibbet

for proclaiming the truth—An al Haq. Jalal laments his

death,

Po Ce Tt ET
érepra aaqe @ att guei = Masnavi 29-1868

[ When a traitor wields the pen (of command) a Mansur

(apostle) is sure to be killed on the cross, }

Hafiz pays his homage to Mansur in his immortal lines.

CT FET A-TS-EE a TTT ETI

Zr Ph TR Te

"If you kill me, like Mansur, on the cross this night, my

blood will go on drawing the figures of An al Haq on the

ground as it flows.)

The grandfathers, both of Baezid and Mansur were

Zarathustrians*.

Junaid another great Sufi doctor of this period (died in

989 A.D.) also came of Zarathustrian stock. But greater

than he was Abul Khayer (867-1049) who was born of a famous

Zarathustrian family of Khorasan. Abul Khayer consoli-

dated the Sufi system by statiog the fundamental principles

of Sufism in a hand book of Persian verses. This may be

said to be the earliest scripture of Sufism and the prototype

of the famous Masnavi of Jalal. He it was who said that

Sufism may be found in the 8/7th chapter of the Koran‘,

1. Lammene—Islam, p. 125

2. Browne—-Literary History of Pesala, vol [, p. 498

3. Browne—Literary History of Persie. vol I, Chap, xill.

4 Nicholoa—Efitudies in Ielamic Myvticiam, p. 76,

13
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In the next century Imam Ghazzali (1058-1112 A. D,)

the greatest of the Sufi philosophers came to the field. His

arguments are so logical that European scholars freely admit

him to be the equal of St Augustine’, Origen? and

Descartes?.

Ghazzali had been born in a Zarathustrian family*. His

position in the Islamic world is supreme, for he has been

called the second Prophet of Islam’. The title of Huzzat-i-

Islam (Proof of Islam) was conferred on him®, which implies

that before Ghazzali wrote his Kimiya-i-Saadat, Islam did not

possess any book which could support its underlying principles

by rational argument. Ghazzali was a great Sufi? and thanks

to his sagacity, Sufism now obtained a firm footing and no

body could think of impeaching it on the pretext of defence

of Islam.

The torch of Sufism was kept burning in the next period

by two great doctors Fariduddin Attar (1155-1222) and

Shams-i-Tabriz. Both of them came from Zarathustrian

stock. It was from Shams-i-Tabriz that the great Jalal learnt

the secrets of Sufism. Jalal (1207-1278) is the prince of the

Sufis. In him Sufism reached its highest perfection and his

Masnavi is the holy Scripture of the Sufi religion. Jalaluddin

Rumi came from the purest Iranian stock, the royal family

of Khwarzem (Khiva) (Claud Field—Persian Literature p. 117]

From Ibrahim Adham (777 A.D) to Jalaluddin Rumi (1278

A.D) Sufism was handed down from generation to generation

by illustrious and saintly sons of devout Zarathustrian

ancestors.

Zwemer-~A Masiim Secker After God, p. 20.

Zwomer—A Muslim Seeker After God, p, 147

Lowee—History of Philosophy-Vol II, p. 50

Lwemer—A Muatim Seoker after God, p. 53

Browne—Literary History of Persia, vo! 11-178

Browne—Literary History of Persia, vol. 1, p. 293

Cash—-The Expansion of Islam-p. 116

ro ee
*
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Sufi tradition invariably attributes the promulgation of

Sufism to the magnetic prophet Khizir. °He isa mysterious

sage endowed with immortality, who is said to enter into

conversation with wandering Sufis and impart to them his

God-given knowledge’. He is not a Semitic :Prophet. Wiis

name does not occur in the genealogy of the Prophets in the

Bible or the Koran. He is particularly associated with Iran.

All Sufi poets get their inspiration from him. He is known

as Pir-i-Sabj ( the green-mantled Prophet), Ona solitary hill

about 4 miles from Shiraj, there is a shrine assigned to this

Baba Kuhi ( Patron Saint of the Hill). Hafiz engaged

himself there in devotional prayer for forty days and nights,

and obtained from him a cup of nectar that made him an

immortal poet.* His rank is superior to that of all other

prophets ; for he is a Prophet of Prophets, having been

entrusted with the charge of guiding Prophet Moses*, The

Koran does not mention him by name but refers tu him in

the parable of Khizir { Sura 18 (the Cave)ex verses 59-61 ),

Moses had not the patience to learn all that Khizir could

teach him. He could not obtain the fish, which he was in

quest of. That this allusion in the Koran relates to Super

Prophet Khizir, is admitted by all annotators*. Jalal also

confirms the tradition and says :

am sr at ert fern ¢ af fans |

er ampere farm “Ce GT Here"

Masnavi 1-2970

[ Have patience with the sincere prophet Khizir, so that

he may not say “begone, this is our parting point”.

1. Wieholson—The Msstics of Islam, p. 127

2 Clead Field—Puersian Literateare, p. 217

3. Lasmeno—lelam and the Peyohology of the Meselmaa, p, 131

4. Gale—Kotea, p. 222
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Rodwell says that the name Khidir (= Khizir) is formed

out of Jethro’, And Jethro may be a shortened form of

Zarathustra for all we know. Thus Muslim tradition seems

to point to Zarathustra as the source of Sufism.

We may now look to the Vedic tradition. It has already

been stated that “Kisti” is the vedic word for Avestic

“Cisti’. The Rigveda says that the Bhrigus were famed as

Kistis (Cistis)

frat ay fy Shearer arfizast,

WTA BTA aT:

Rigveda 1-129-7

{When the illustrious Bhrigus—Dualists and Cistis as

they are—respectfully belaud this (Agni) ]

It thus appears that the Bhrigus were protagonists of

(1) Duality (ie. Bhakti Yoga, implying the Duality of the

worshipper and the worshipped, as against the Non-Duality

of the Brahma of the Janan Yogin) and of (9) Cisti (i.e.

unity through Love, as against Seraoshem or formal worship).

It is thus reasonable to hold that Bhrigu (the Prophet of

Ahura-worship) promulgated the Cisti cult. And when

Zarathustra says that Urvazima or Love is the special feature

of the new religion, (Yasna 32-1) we may reasonably conclude

that the Khizir of the Sufi tradition, and the Bhrigu of the

Vedic tradition, are one and the same Prophet, and that

both of them are no other than Zarathustra himself. A pun

on the word “Zarat-Vastra” (ZaratemHarit, Skt=<green—

Vastramsgarment) may explain the green mantle of Khisir.

It is worthy of note that Khizir is immortal according to

Iranian tradition, and that Parsu Rama (Bhrigu) is immortal

according to Indian tradition.

As the name ‘Zarathustra’ was not palatable to the

rigid mollas, and Jalal wanted the Masnavi to be accepted

1. Rodwell-Keraa, p. 186 ( foot aote )
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by them, he does not mention Zarathustra by name, as the

source of his inspiration but gives to him the fanciful name

of Hushanrud-Din ( The Sword «f Religion). He offers

apology for this forced disregard and says,

at at and cee ae rea

fe fagea seers ga quar ii

a aS AEC EGTA GR OEE)

TT fea © ert St THT

Masnavi 8-9117

[ Even the birds and the fish know that I belauded that

Holy Prophet, but in praising him I resorted to irony, so

that the malicious might not curse him, and gnash their teeth

at him )}.

The name of Khizir however (on account of the reference

in the Koran) was not repugnant and Jalal could easily ask

the Iranians to submit to Khizir.

qq frre dh ta aa om

ery ge wit ged few cr

Masnavi 11-9969

{ Like Moses, submit to the guidance of Khizir. ]

And Jalal expresses his deep reverence for Khizir, by

naming Masnavi as the “Elixir of Khizir”.

ara fern ary ae ge obfer

trgfa—sa fete wre ft

Masnavi 8-4802

{ Let us now drink the Elixir of Khizir from the stream

cept flowing by the kindly Sufi saints. ]

Ab-i-Khigir (Love of God) is the only drink that the

aman soul really pines for. For that alone, and nothing

dee, can satisfy his spiritual thirst. Man knows it not, and

herefore wildly runs after this object or that, thinking
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that it would quell his thirst, and comes back disappointed

from every quarter.

In his bewilderment man has forgotten himself and

forgotten what he is really seeking. This is how he makes

a search in every place and does not find it. He seeks it

in pomp and power, in fame and glory, in woman and wine.

He ferrets for the lost gem in all the wrong places and comes

back disgruntled. If he sits down coolly, and gazes at his

inmost self, he will discover that it is only Ab-i-Khizir

that he has been searching through out all his life.

If he really wanted all the other things that he came by

during his life’s journey, they would certainly have slaked

his thirst. He would not have been disappointed when

he obtained them and remained as thirsty as before.

It is only Ab-i-Khizir that he is thirsting for

wa wy fe ta ay ere, at eft att aeafte

wa ae feemft, ea aefer-e aa Bre

Hafiz—Ode 188

[ Everybody—Shekh or Kazi, and Mufti or Muhtasib-

drinks wine ; only they drink it bv fake, (cannot procure the

right brand, and sip an imitation stuff.) ]

Every one seeks the Love of God, but he seeks it

unawares (i.¢. without knowing that it is the Love of God

that he is seeking). That is the rub. Let him seek it

consciously.

Love of God is so precious that the soul cannot do without

it. Just as Kabir expresses it.

afte frat cont, eet frend wre

arr time aft gon, eft 8 wre ate y

Vijak—11-967

{ Fire is so precious, that even if the whole town has

been reduced to ashes by it on the previous evening, people
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would go out the next morning to fetch fire. Love of

God is equally dear. }

It is this song (Gatha) of Love, that the Sufi chants to

Iran. Sufism has been the theme of her philosophers and

the dream of her poets since the days of Zarathustra. A

thousand years or so, is too shurt a period to dry up the

sweet stream that has been flowing in the nation for six

thousand years. The stream will again flow in full force

and the aspirants of Iran will again sip the Ab-i-Khizir, from

the cup of Khizir himself.

OPE G0 AT a, AN NR eT MET

wera fe qa wy ma eres TT

Hafiz—Ode 175

f “Weare the slaves of the Prophet of the Magha, since

the beginning. We still are what we had been, and we shall

ever continue to be so.’ ]

Devotion to Atharvan Zarathustra does not stand in the

way of Islam, as taught by Hazrat Muhammad. He said

that Allah had sent Prophets to every country (Koran 10-48,

16-88), and those Prophets preached their message only in

the language of that nation (Koran 14-4) and it is best that

each nation would follow its own Scripture (Koran 48-29),

But the erratic would accept only that much of the Koran as

suits their purpose. These misguided people thought that they

had got rid of idolatry by discarding the statue, But Idolatry

changed its tactics and assumed a subtler form and decoyed

them. Holocaust is the Idol that they worship with all

their zeal and they mistake it for piety. They fail to see

that this ghoul ousted God from his throne.

wry ants gy A

wm afeye WTA AE!

fe eraarera fos af wan,

ava fer fa gran Hafiz—Ode-182
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(Make the heart free from all idols (coarse or fine—physical

or mental). Otherwise God will have no room to sit there. ]

With the publication of the Masnavi, Sufism reached such

a stage that it could defy the clamour of the fanatic mollas,

Jalal derides them by saying

Wa WH MM ATA TAT |

sere diet aa aeareaa!

(Ihave taken the marrow out of the Koran and have

thrown the bones to the dogs. }

Masnavi is the despair of Islam. To accept it, is so admit

the deficiency of the Arabic religion (and the necessity of

recoupment from Iranian sources). To reject it, is to invite a

greater frustration. It is tantamount to refusing the opportunity

of getting an intimate experience of God—for that is the

promise that the Cisti holds out.

qe At away yaa a oH aT a

a & te 4 ef aa em an Hafiz

{1am the disciple of the Prophet of the Maghas, O Shekh,

do not be annoyed on that account, for you do merely promise,

while he alone can make realisation available. ]

The Muslim hesitated for atime and then succumbed to

the greater spiritial force of the Masnavi and accepted it as

the second Koran—as indispensable for the Musalman as the

Koren is

aeerdt @ ded oo art

LETT wea ee

{The spiritual Masnavi of the Maulavi (Maulana Jalal) is the

Koran in Pahlavi.]

To the Sufi, however, the Masnavi is not ths second, but

1. (i) tren fty—adk corned, gees
(il) Olend Field—-Perelan Literatere, p. 176
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it is the first Scripture.’ He is the devoted slave of Khizr

and Khizr alone.

Masnavi is a % tinderful book. It delineates the principles

of Cisti so adroitty that a Muslim is led to accept them

unconsciously, i. ¢, without suspecting that he is giving up the

Semitic standpoint.

Take for instance the question of the immanence of God—

the presence of Godin every object. This is an important

creed of the Cisti cult (Gatha 48-9. A necessary corollary

that follows from it is that one may feel the presence of God

in everything that he sees. Jalal states the truth in the

following*lines.

qa were MK a WA a ait Te

oR 8 et Te eT TT Masnavi 1-1397

{ When Muhammad became free of fire and smoke (sensual

impulses) wherever he Jooked up he saw the face of Allah. ]

This seemed to be a very natural state and irrefutable too,

For none could have the audacity to say that Muhammad

was the Prophet of God, and still he did not see the face of

God.

Vet it is the same truth which Mansur wanted to teach

by his celeberated dictum ‘An al Haq. What Mansur intended

to say is that God Is present everywhere, and therefore

present within him too, The same truth was proclaimed by

both the apostles of Sufism. But Mansur stated it very

bluntly .and Jalal did so very cleverly (by bringing

Muhammad in the picture). On account of the difference in

the mode of expression, Mansur was killed on the gibbet, and

Jalal was accorded the honour of tha Prophet.

mT aa eS oF. fe wre)

der we fie eee fen:

1, Rem~Poersia, p. 138
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( Jalal performed the task of the Prophet—he brought a

Scripture. ] *

Jalal’s skill made the Muslim accept te principle of the
presence of God in man, without any question.

As another instance of the Sufi method of expansion of the

Koran, we may take up the celebrated sdictum ‘La Ilahi il

Allah’. Literally it means none is adorable except Allah. This

is the basic formula of monotheism. To the Sufi, however, it

has more meaning than that. ‘Nahi’ for him means not

‘worthy of adoration’ but ‘worthy of notice’ (i.e. really

existent). Thus to the Sufi, La Ilahi il Allah means that

nothing really exists except Allah. The formula of

monotheism ( ceravare ) has been turned into the formula of

monism ( oy wag )', It is the same idea as the Vedanta
expresses when it says

garenta sweaty ae_ ae werereta: |

me aed wry fir ott as art:

(I shall tell you in a line the whole truth of the

Vedanta— Brahma is real, and the world is unreal, |

The astuteness of the Sufi serves to introduce Vedanta

in the Koran, This is how Iqbal says ‘We find that the

Persian, though he let the surface of his life become largely

semiticised, quickly converts Islam to his own Aryan habit cf

thought’?,

With the help of the Cisti, the Iranian got the better of

the islam. For an idea cannot be killed by the sword ; it can

be killed only by another idea. A philcsophy® may be refuted

only by another philosophy. And the Arab was very helpless

in the matter. For he had no philosophy worth the name.

"The Arab discerns the trees very clearly, but not the wood”,

1. Nieholon—The Mystica of lelam, p. 163

2, Iqbal—Development of Persian Metaphysics, p. 23

3% Micbolson—Stadies in Jelamic Mysticiam, p. 163
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The Arab had no way but to accept the philosophy of

the Gatha. He heaved a sigh of relief when Imam Ghazaali

brought the Cisti philosophy to his use, and conferred on him

the titles of °Hazzat-i-[slam"? (Proof of Islam) and “the

Second Prophet of Islam*’.

“The view of Jalaluddin Rumi is fundamentally the same

as that of his illustrious predecessor, Ghazzali”®. What

Ghazzali says in philosophic prose, Jalal repeats in romantic

poetry.

No amount of argument can make the thorn the equal of

the rose, and fire will be worshipped, since it is fire, to the

exclusion of clay, as the blind poet Bassar used to say and

was put to death for saying it*.

Yes, the Parsi worships befcre the Fire. The Christian

uses the cross for aiding his concentration, and the Muslim

turns to the West. If any symbol is to be used, there is no

doubt that Fire is the best symbol. It burns away all impuri-

ties and its flame always points upwards. Similarly if any

Kibla is to be used, the Sun is the best Kibla. Its resplendant

orb is manifest to all. Thus the Aryas accepted Fire as

the best of the symbols and Rigveda starts with the words

arftey §¥ girfgay [let us honour the Fire present before us. ]

The rite was current when Zarathustra had flourished

and he allowed it to continue. He accepted the custom,

also because it acts asa prophylaxis to idolatry. The Fire

silently declares that if any symbol is to be used, it should

be immaterial Fire, and oot the figure cf a man or a beast.

The image of the Golden Egg (i.e. a Ball of Fire), which

1, Zwemer—Ghaszali—A Maslim Sooker After God, p. 20

2 (i) Nichotson—Personality in Sufism, p 50

(ii) Browne—Literary History of Persia, vol. I, p, 176

$. Abdal Hakim—Metaphysics of Rami, p. 114

4. Browne—Literary History of Persia, roll. p, 987.



188 ATHARVAN ZARATHUSTRA

the Vedic sages advised for meditating about God, has

also the same end in view (viz. prevention of idolatry).

yey ora: fee, we: adi, Rigveda 10-191-1

{ “Inthe beginning there was the Golden Egg. He was

the Lord of all the worlds, as soon as He came to be” }

The Bhagavata Purana, the best scripture on Bhakti

Yoga, gives to it the name of ag xyrfa (the Glow of Brahma)

Re wa aa oat mene: aaa

Bhagavat 10-28-15

[ Iswaris the glow of Brahma. He is true, infinite, and

eternal. |

Representation of Mazda, by a Flame of Fire is the

idea of the Gathic religion. Thus when saint Ardaviraf

was introduced into the presence of Mazda, he saw only

‘a light’ and not ‘a body’ “Maman am roshnai dit, af am tanu

la dit” I saw only a light, but not a body!.

We find an echo of it, when Moses sees Jehovah as a Fire

in the Bush (Koran 28-80) and prescribed that Fire should

be kept burning continually on the altar (Levit~—VI-19)*.

Of course the necessity of a symbol passes away when a

man has learnt to see the face of God in every object.

flowery at gc g aa)

MNS fReTT eT a ae:

fe ew fee giten

Te et oa fe on Hafiz

{ The face of the Beloved is my Kibla, I have no need

of any Kibla or pulpit. }
~". Oanert am . Phi of Y Pp x

t Reavi — Parels ( A People of the Book), p 97
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Such a saint feels the presence of Mazda everywhere

(oer wor aa em eae Yasna 48-9) and attains that

ecstacy which teaches him to forget all agonies

C Gorn at ay quite

a afee-c write |

ay wy at ace Homme

aoa cara Tt ai Hafiz.

{ When one has separated himself from himself, what

awareness has he of pain, and what need for a remedy ? ]

To this ecstacy, the Gatha gives the name of Kshnum

( PL aware wey Yasna 68 2.—The ecstacy of Mazda, the

Brahma), It is however the Fire of Mazda, that leads one

to this ecstacy and enables him to rise above himself.

ata sate orringeat crit

ea om eT aH Yasna 51-9

So the Parsi will goon paying homage to the Fire of

Mazda.

Mazda Yasna knew well how to grapple with the Semitic

faiths. It implanted its own ideal on Judaism and made it a

new Judaism. It implanted its ideal on Islam and made it a

new Islam. {t left Christianity alone, for Christianity is, to a

large extent, the result of the impact of another Aryan religion

( Buddhism ) on the Semitics, through the agency of the

Essenian monks'. Moreover Maha Ratu Zarathustra fore-

stalled Jesus Christ by about four thousand years in all the

four noble principles that are fundamental to the New

Testament. These are (1) the golden rule of conduct—doing

to others what one wishes to do to himself (2) purity of the

motive, (on which depends the moral worth of any action )

(8) the Fatherhood of God and (4) the emphasis on

lL. @) Datt—Aneiont India, vol. H p. 340

(li) Gengaprased —Fountainhead of Religions, p. 18
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righteousness. We may look up Sukta 43-1 for the Golden

Rule, Sukta 44-12 for the value of the motive, Sukta 45-11

for the Fatherhood of God and Sukta 82-5 for the importance

of Rectitude in the matter of God realisation.

It is not unlikely that in the matter of its Trinity ( God—

the Father, God—the Son, and God-—the Holy Ghost) Christi-

anity is to some extent indebted to Mazda-Yasna, The Holy

Ghost becomes unmeaning unless it is understood as the

Higher Self ( The Ideal Self, which is the seat of all our

Ideals ). God is the source of all our Ideals, and the Higher

Self which leads us on to their attainment, is our most

valuable element. Without the elegance of his Ideals,

man would be no better than an animal. Through our Ideals

we are united to God. as by nothing else. Thus the Holy

Ghost, whose function it is to unite man to God, would

seem to be nothing else than the Ideal Self. Maha Ratu

Zarathustra suggests the idea, when he solicits the advent

of the Ideal Self ( Narois Naro—Yas 48-10). Thus fora

clear conception of the Holy Ghost, (if not for its inception)

one may look up the Gatha. The idea of Trinity was

adopted by the Christians in the fifth century A. D.i.e.

after they came in contact with the Zarathustrians,

Sufism marks the the victory of the Iranian mind over the

Arabic. With the advent of the Masnavi, dogmatic Islam

exhausted itself—such Islam as chose to put up a fight against

the Cisti of the Gatha. ‘“‘That Sufism dispensed with the

religion of the Koran, is implied, if not expressed. It

introduced an extirely new concept of God and a new standard

of religious values”’®.

As amatter of fact all that is glorious in Islam is the

contribution of the Iranian mind. Three books are considered

to be the three pillars of Islamic theology. They are considered

indispensable for a proper understanding of the Koran.

1, O'Leary —Arable Though', p. 868.
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These are (1) the Hadis of Al Bukhari (9) the Kiyas of

Abu Hanifa and (3) the Tafsir of Ghazzali. And Rukhari,

Hanifa and Ghazzali are all noble sons of Iran, and saturated

with Gathic ideas. For a Muslim to seek to erase the imprint

of the Iranian cult (as Dr Iqbal, in his impatience, is some-

times inclined to counsel) is as impossible as ‘the attempt of a

man to jump on to his own shoulder’—as Sayana expresses

(a arg Faget fe et card onere er—arte arenyET )

Since the publication of the Man<avi, Sufism began to

make rapid strides. People began to doubt if Islam was the

sole cause of the defeat and devastation of Iran by Arabia. It

may have been one of those landslides, like the overthrow of

the Romans by the Vandals, and the overthrow of the Greeks

by the Goths, Visi-Goths, and Huns, which are the freaks of

history, For their Islam could not save the Arabs when they

had to encounter an enemy like the fierce Mongols, The year

1258 isa turning point in the history of Islam. In this year

Halagu Khan, the great Mongol, sacked Baghadad and put an

end tothe Khalifate'. Arab supremacy fell to the ground never

to rise again. Henceforward power passed on to the Turks

and the Arabs retreated back to the desert. “Arabia sank back

into its old isolation, and politically ceased to exist as a

world power. The Arabs fell back into the same tribal system

as in pre-Muslim days and the old predatory instincts prevailed,

as one Moslem tribe raided another. Islamic unity in Arabia

disappeared altogether, and beyond the change in faith and a

marked fanaticism among the people, little was ta be seen as

the fruits of Islam. Illiteracy prevailed everywhere and the

country stagnated for the next seven hundred years”?.

Halagu Khan was a Buddhist by religion, He had very

Le Browne ~ Literary History of Persia, vol. 1, p. 374
& Cosh—Expansion of Ielem, p. 74
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scant regard for Islam! and turned the mosques of Persia into

stables for his horses’.

Those people who had with great glee demolished the

fire-temples of Iran and attributed their ability for wanton

destruction to the preference of. Allah for the religion of Islam,

had to hide their face in shame.

The Mongols had adopted Buddhism long ago*. Kublai

Khan, the brother of Halagu Khan ruled over Tibet*. At his

instance all the current Buddhist texts were translated into

Tibetan from Sanskrit’. It was Halagu’s great-grandson

Gazan Khan who was the first Mongol emperor to adopt

Islam®. Thenceforth the Mongols became changed into

Moghals. Chapter VII of Browne’s Literary History of Persia,

Vol II, gives a detailed account of the massacre, outrage,

spoilation and destruction wrought on the Muslims, which

Ibnul Athir describes as the ‘death blow’ on Islam, and as

“the greatest catastrophe and the most dire calamity” of

history. The depredation of the Mongols and the Tartars

evidenced that military prowess does not indicate the intrinsic

worth of a religion.

Islam did not serve very much to improve the moral

character of the Arabs. It has even been alleged that “the

Koran has no term for conscience”'. The four immediate

guecessors of Hazrat Muhammad are known as Khalifa i

Rashedin ( truest guides). They have the highest place of

honour in Islam. Two of them, Abu Bakr and Omar, were

the fathers-in-law of Muhammad, and the other two, Osman

1, Syheo—Persia, p. 62

2. Browne~Literary History of Persia, vol IL, p. 12

3. Rene Islam, p. 53

& Browne— Literary History of Persia, vol II, p. 453

6. Varquher Outlines of Religions Literature, p. 277

€. Lovy— Persian Literature, p. 53

7, Rwemer ~The Muslin Doctrines! God p. 57 |



THE FOREMOST PROPHET 198°

and Ali, were his sons-in-law. Yet Omar, Osman and All

were assassinated by persons who professed to be Musalmans,

Yazid, the sixth Khalifa sacked the tomb of Hazrat

Muhammad in Medina‘. That shows that Islam did not cure

the Arabs of their savage manners. The sack of Baghdad

by Halagu Khan demonstrated that Islam did not operate to

make the Arabs invincible. Thus Islam lost much of its

original glamour and people turned to Sufism in large

numbers.

All honour is due to Jalaluddin Rumi, the prince of the

Sufis, who explains the fundamental prit ciples of the Gatha in

modern Persian and thus makes the Cisti available to all and

sundry. His outstanding merit compels admiration, and

Browne observes ‘that the Masnavi deserves to rank among the

great poems of all time”. Jalal and Hafiz are the two foremost

poets of Iran—nay, they are among the greatest poets of the

world, And to our good fortune both of them are par excellence

the exponents of the truth of Sufism. Of these two, Jalal is

more philosophical and Hafiz is more romantic.

Jalal deals exhaustively with all the fundamental problems

of the Cisti—impersonal God, Personal God, the relation

between the two, relation between man and God, the object

and the process of creation, immortality of the Soul, and the

alchemy of Love. This has earned for him the dignity of the

apostle—the apostle of Sufism,

Jalal declares Sufism as the Elixir of Khizr ;

ona an ore ge at alfera |

sft ttn, gq atety eres @ at Masnavi 8-4303

The original founder of the Cisti cult is the idol of Jalal’s

heart, and now and again Jalal pours out his unstinted homage

to the premier prophet of mystic philosophy. He does not,

4 Browne Literary History of Persia, vel I, p. 296
18
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however, mention the prophet of Iranian mysticism by his own

name—‘for fear of the fanatics’ as he says ( Masnavi, 3-9117 ),

Jalal gives to the premier prophet, the fanciful designation of

“Hasamuddin’ (Masnavi, 4-1) and “Zia-ul Haq.” (Masnavi,

3-3120) Jalal however is quite sure that his homage knows its

own destination (MaSnavi, 38-2142) If we care to learn the

religion of Zarathustra from his own words in the Gatha, we

also shall have no doubt as to the destination of Jalal’s

spontaneous reverence. He was not, on any account, a

semitic prophet, for in that ‘case there would not have been

any reason to hide his name ‘for fear of the fanatics’.

Hafiz said that if any one would remove his cloak, he would

find the Junnar hidden under it.

afea ga feat & ot 9g tar ac

© 3 yer oe aie a a agaT

We fancy the same Junnar may be found on the waist of

Jalal too, (only it is half-hidden by the pun on the word @qéq):

a ge atl % Aa ea:

at ada ay aaa Swe i

(“Teach us the secret of all secrets, so that we may bear

on our waist, the Junnar (the badge of the Iranian creed)’. |

The fanatic mollah cannot tolerate the idca of Jalal putting

on the Junnar, and so instead of reading the word as durdan

(to bear) he reads it as buridaw (to cut). He assumes

gratuitously that the solitary saint of the desert, whose spiritual

powers had drawn the crowd to him, was a Muslim Faquir and

not a Zarathustrian Darvesh. Omar Khaiyam, however, boldly

declares his admiration for the Junnar qunt-c qermtg a fiaqra

wry, See—Ruba 455.[ 1 wish to wear on my waist the

_ Junnar of the Maghas |

And Amir Khusru the greatest of the poets of India,

who wrote in the Persian language, says that he does not
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wear the Junnar, simply because his veins have all turned

into the strings of the Junnar.

erie area great an acer dre

OO wat are net ree yar fe

{ Tama lover of the Darling. | have no need of Musalman-

ism. Every sinew of mine has turned into a string, and

$0 1 do not require the Junnar. }

The Junnar of Jalal, however, is half-hidden. For unlike

Hafiz he chooses to be a bit careful, remembering the well-

khown Sufi caution

wg tern a at 0 gee Ena,

( He insane with God, but sober with Muhammad. }

Emphasis on the supremacy of Sufism should not be

misunderstood as an attempt to belittle the importance of the

Koran or the dignity of Hazrat Muhammad. Millions and

millions of people hold the Koran to be dearer than life.

This could not have been so, unless this scripture had superior

worth. As a matter of fact, the Koran upholds prominently

and unambiguously the basic principles of Gathic religion, viz

monotheism. aniconism and equality of men, and does not

allow these cardinal principles ever to go out of sight. Above

all, it repeatedly asserts the fact of the existence of Allah.

My own preceptor, Sri Premananda Tirtha Swami Maharaj

used to say: “belief in the existence of God is the whole

truth of religion. He alone is a real Guru who can generate in

the disciple, the belief in the existence of God. As soon asa

man develops genuine conviction about the existence of God,

his success in religious life is assured. [fa man sincerely

believes that the eyes of omniscient God are fixed om him,

he can commit no sin. He is then on the way to sure God-

realisation and will reach His presence soon’. In this view

of the matter, the utility of the Koran is unquestionable. It
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iterates and reiterates the existence of Allah as often as it

can, and thereby puts a man on the right track to God-

realisation, The Koran is an excelient book for teaching the

primary lessons of religion. It was not intended, as the Sufis

hold, to teach the higher truths of religion. It teaches the

exoteric and not the esoteric truths of religion for which one

must look to other quarters, The fault lies in those who

confine themselves to the eKoran alone, and neglect the

original gospel of Sufism in their spite against the Iranian

culture,

Jalal is elcquent about the greatness of Hazrat Muhammad.

Firstly, this was a necessity with him ; for he tock upon him-

selfthe task of preaching Cisti to a people who had become

Islamicised, and they would understand him better if he spoke

inthe language of the Koran. Secondly, Hazrat Muhammad

carried out enthusiastically the work of preaching Dina.

(mark that it is the same word of the Gatha, that the Koran

uses) to less civilized people. This is a task that Maha Ratu

Zarathustra greatly desired (Sukta 46-12) and yet his

followers sadly neglected. Unless a race is educated in Dina,

(exoteric Mazda Yasna) it does not become eligible for Cisti

(esoteric Mazda Yasna). Thus the preliminiary requirement

for the propagation of the Cisti is the propagation of the Disa.

In this matter Hazrat Muhamman had rendered and may yet

render, yeoman’s service for the propagation of the religion

of the Gatha. The Bedouin had been very irreligious. He did

not mind cheating Allah even. “The Bedouin had not much

respect for his idols. He was quite ready to cheat them by

sactificing a gazelle when he had promised them a sheep”!,

Hazrat Muhammad made ethem fairly religious and may make

teligious other people too. The impasse sets in when the

Koran is taken to be a closed book—a complete book for all

the truths of religion.

Ay Andee Bervise-olslam and the Paysholegy of the Membman, p. 27
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Hazrat Muhammad had intended the Koran to be a

preparatory course, 8 primary manual that prepares one for the

higher truth of Sufism. But if anyone stops short with the

Koran, and does not proceed un to Sufism he is bound to

remain parochial and fanatic. This is how Aurangzebs

proceed to behead Dara Shikohs and Sarmads.

It ic to warn the people against such defection that Jalal

frequently tells us that the Koran often misleads :

moat we da gan

eréte ara ft art m7 dro a—Masnavi, 6-656.

{ God hath said in the Koran, “This Koran with all its

heart leads some aright and others astray. ]

What Jalal teaches in Persian, Kabir preached in Hindi,

and by the grace of these two outstanding apostles of Sufism,

India and Iran may again be united, as they had been united

in the Vedic days.

The history of the Kabir Pantha has been exhaustively

dealt with by Dr. Govinda Trigunayata in his book gtd

fwarcarc, Yet a few words might here be added about the

cause of Kabir's difference with Sheikh Taki, his preceptor

in Sufism. The two main branches of the Sufis are the

Kaderiyas and the Naqshbandis. (Some scholars add two other

names, viz. the Cisti and the Suhrawardis. But the ‘Cisti’

is the common name, both for the Kaderiyas and the

Naqshbandis, while there is little difference between the

Suhrawardis and the Kaderiyas). Largely speaking, the

Kaderiyas may be said to represent the Iranian school of

Sufism, and the Naqshbandis the Indian school.

Al Beruni, the great Iranian savant, had been attached to

the court of Sultan Mamud. He was vastly learned in

Sanskrit and translated in Arabic the Yoga Sutras ‘of

Patanjali'. Even from that time the attention of the Sufi

1. Websr--History of Indisa Literatare, p. 228
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doctors had been drawn to Yogic procedures like Pranayama

(breath control) Ayafa Japa (automatic recollection in each

breath) and awakeing of the Asndalini force (release of

spiritual energy coiled up like a serpent). { Mcdern Psy cho-

logy explains how the conscious is modified and controlled

by the subconscious. The Yoga system teaches how we

can modify the sub-conscious by the conscious! | Some of

them included these items in their spiritual discipline*. About

1870 A.D.,a hundred years after the publication of the

Masnavi, Bahauddin, a Sufi doctor of Khorasan organised

these Sufis into a separate sect which bore the name of

Naqshbandi®.

Kabir learnt the principles of Sufism from Sheikh Taki,

but he! was fond of the Naqshbandi and rose to be the head

of Naqshbandis of India. Kabir assimilated so many of the

practices of Hindu sadhana, that many people consider him

to be a disciple of Ramananda, the great Vaishnava preceptor

of Benaras. But this is a popular mistake. For though Kabir

cherished great respect for Ramananda, he did not budge

an inch from Sufi principles in such matters as monotheism,

aniconism and caste-equality. Ramananda on his part was an

orthodox Hindu and a staunch believer in Hindu ideals.

Kabir’s opposition to iconolatry was so strong that he took up

the Salagram Sila, of his Hindu disciple Dharmadas and

threw it.into the Jamuna‘.

This does not agree with his being a disciple of

Ramananda. Moreover Kabir distinctly states that he went

to Manikpur and resided there fcr learning the principles of

Sufism from Sheikh Taki.

1, N. K. Beadma—Philosophy of Hinds Sadbana, p, 130

2. Igbsl—- Development of Persian Motaphrsice, p. 110

% John Subban~Sofiem, Its Sainte and Shrines, p. 187.

4. Shyam Sundar Das—eat geet ( gem) p 28
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arfermgefg efit eet7

weefa afar ater Vijak—Ramaini 48-1

Sheikh Taki wished to keep Sufism confined within the

limits of the Masnavi and disliked the idea of its expansion

by assimilating Hindu practices. So the preceptor and the

disciple fell out. Kabir did not like the parrowness of Sheikh

Taki and remarked

aA ATT Taree apefy are sree

ee ra ufeart seg ta tei

Vijak—Ramaini 68

{ The same actor assumes different roles (The Lord fulfils

himself in many men, in as many ways). Hear, O Sheikh Taki

the Eternal Lord lives in all, ] (There is no reason for con

demning the Indian school of Sufism’.

The remark appeared to be sarcastic as it was addressed

to the guru by his name. Sheikh Taki became much anr.oyed.

Emperor Sikandar Lodi was one of the disciples of Sheikh

Taki. Taki went up to Sikandar and ecmplained that Kabir

had become a renegade. Sikakdar Lodi bound Kabir in

chains and threw him into the Ganga. The fact is related by

Kabir himself and is collected in the Adi Grantha of the Sikhs

(Rag Bhairava 19-1), The chains samehow slackened and

Kabir survived the persecution of Sikandar Lodi and the

Kabir pantha still fuurishes. This apain shows that an idea

cannot be killed by the sword.

The Indian school of Sufism consolidated by Kabir, has an

importance quite its own. It may teach the Parsis of India—

the method of adjusting Mazda-Yasna to the conditions of

modern life, by emphasising the essential principles and libera-

lising the non-essential practices. (For all we know, the Rama

of Kabir may have been Parsu-Rama or the Rama of Persia,
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for Kabir’s ideology is very much different from that of the

Indian Rama). The Kabir pantha may also teach the Musal-

mans how to live in amity with the Hindus.

For Kabir had nothing but love for the Hindus and the

Hindus also have nothing but love for Kabir. Thus my pre-

ceptor always ued to say that Kabir holds the key to the

solution of the HindueMuslim tangle,

Kabir may be said to be the precursor of Islamic reformae

tion movements like Ahmadianism in India and Bahaism in

Iran, which ask the Musalmans to live in harmony with the

Hindus and Parsis. Sensible Musalmans accepted the prin

ciples of Kabir. Akbar had issued orders prohibiting the

slaughter of cows within his territories!. Dara Shikoh took to

the Upanishads and had the word sy (in Devanagari script) en-

graved on his ring. Emperor Mohammad Shah (1719—1748)

had been initiated into the Shiva-Narayani sect*.

Kabir may also be considered as the fore-runner of the

Hindu reformation movements like the Brahmo Samaj and the

Arya Samaj. For the object that Raja Ram Mohan Ray*

or Maharshi Dayananda Saraswati® aimed at, was to take up

fike Kabir, the principles of the Iranian Veda as much as

posible within the frame=work of Hinduism,

In view of the fact that both the Arya Samaj and the Sikh

Pantha are largely influenced by the ideal of Kabirthere

should not be any quarrel between the two. There is a

bitterness, because the AryaeSamajist detests the fact that

the Sikh, is very much tolerant of a foreign religion like Islam.

The Arya Samajist fails to see that like the Sufis of Iran,

1, Badesal—Memoizs, vol II, p. 221

2, Jadenath Sarkar — History of Aurangseb sol I, p. 296

$ Farquhar—Ontiines of Baligious Literaters, p. 345

4. Woerquhar—Modern Religious Movements p, 90

& Oriewold—Raligion of the Rigveds p, 900
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Mahamuni Nanak saw in Islam only an Imitatlon of the Dina

portion of the Mazda-Yasna which he expressly stated

sfrafe ty ory ET
m3 Qk eR ATT Asa-Var 18-1

[ Islam only uses the (Arabic) name Allah, in place of the

(franian) Khuda. Otherwise it is not much different fram

the religion of the Atharva Veda (i.e. Bhargava Veda or

Avesta) which is the proper Veda for the Kali age. ]

There is no doubt that Mahamuni Nanak takes the more

reasonable view, and that the Arya Samajist should not

emphasise the difference with the Sikh, but should aim at

unity with him, on the basis of the Goepel of the Gatha.

which both of them follow, as revived by Kabir.

It has sometimes beer: said that Mahamuni Nanak owes

his inspiration to Islam. Raja Gopal Acariyar went so far

astosay that ‘the Sikhs are uncircumcised Musalmans—not

given to cow-killing’t. The words of Nanak however suggest

that of all books, it is the Atharva Veda that is the source

of his inspiration. He even asserts that Islam does not teach

any new truth. It simply substitutes the Iranian name Khuda

by the Arabic name Allah’,

Nanak says that the Veda is the source of Bhakti Yora,

and that by following the doctrines of Veda, one can obtain

the vision of God.

ee ger aes aaith

gfx fa avd aw satan

Rag Vilabalu —Astapadiya 1-6

nee

1. Rajagopal Achariar—Vasisnava Reformers of India, p. is

2. Allah fe the masculine form of the tribal goddess Ollst (Nisholeon—

Bistory of Arable Literatere.)
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And he pays his homage to Sri Krishna, as the embodi-

ment of all the Devas

mm Ra ae we Slok-Sahaskriti-4

Nanak thus leaves no doubt about the inclinations of his

heart.

All the same, Nanak did not ignore Islam. He entered

into one of the principal mosques of Baghdad, the then

capital of the Muslim world, and shouted at the top of his

voice the most sacred formula of Islam La [ahi dl Allah.

He however refused to complete it, by shouting Muhammad

Rass! Allak. He remained calm and composed, and yet firm

in his resolution, amidst the insistence of the large threatening

crowd that had been attracted there by the strange conduct

of the Hindu darvesh'. Nanak was prepared to accept the

universal truths preached by Islam, but not the particular

truths preached by the sectarians.

Kabir and Nanak were inspired by the same ideal. There

is however an important difference. In Kabir pantha, the

Hindus and the Musalmans joined together in the same prayer

and uttered the same mantras but when the function was over,

the Hindu went back to his temple and the Musalman to his

mosque. There was no fusion between the two communities.

Mahamuni Nanak removed this distinction. When anybody

entered into Nanak Pantha, he ceased to bea Hindu ora

Musalman. He became a Sikh. The Sikh Panth was an

independent unit without being tied to Hindu or Musalman

ways. Thus Guru Nanak went one step further than Kabir

in consolidating the Indian school of Sufism. Mahamuni

L. Kartar Singh—Life of Gara Nanak Deb, p. 171

It la interesting to note that the Wahabis are reported to have dissarded

Muhammed Rerwl AlisA from the Kalima, on the ground that the

witewance of the name of o human being, however great, in the same

teeth along with Allah, is derogatory to the glory of Allah.
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Nanak adopted all the basic principles of Mazda Yasna—

monotheism, aniconism and caste-equality. Yet he showed the

way of a harmony with Hinduism by agreeing to the Mother-

cult (Japji 80-1, vide also Asa-var, 18-2). The idea was fully

developed by Guru Govinda Singha, who made a synthesis of

Hinduism and Zarathustrianism on the basis of the Sakti cult,

The religion of the Veda evolved three distinct types of

character—the Vaishnava, the Saiva, and the Sakta', If

one gives up parochial outlook and recognizes the Veda to

be the Indo-Iranian Scripture, rather than mere Indian, he

would find in the Parsi, the purest form of the Saiva cult,

and in the Sikh the purest form of the Sakta cult. In their

Hinduised version, there is the attempt to introduce icon

and caste. The original distinction rested on the comparatively

greater emphasis laid on lovejustice and power respectively.

The God of Love (Vishnu), the God of Justice (Siva-— Mazda).

and the God of Power (Kali—Akala) are one-in-three and

three-in-one. If the Hindu, the Parsi and the Sikh integrate

into one body —not by giving up their individual features, but

by bearing in mind that each of them is complementary to the

other two—the religion of the Veda would shine in full bloom,

Maharsi Dayananda Saraswati had atter-pted the task. He

adopted the principles of the Parsi religion, tw fcfo. Adoption

of the Parsi Scripture (the Gatha) would have been the happy

natural consummation,

The task of assimilating the Iranian dogmas started with

Kabir and Nanak. Dayananda developed it by showing that

these dogmas were consistent with the four orthadex Vedas.

1. The Gaera sect is o branch of the Vaisnava, sad the Ganapatya sect,

a branch of the Saliva colt. Properly speaking the Saurs represented

the Jaina (the worshipper of the resplendent soul) and the

Ganapatys reprevented the Boddhist, (the opholder of the demoorscy

of the massce).
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The consummation lies in recognising the Upastha as the

fifth Veda.

If we analyse closely and look to the root principles,

Caitanya is the true representative of the Hindu ideal, and

Kabir is the best representative of the Parsi ideal, while

Rama Krishna represents a synthesis of the two. (To Rama

Krishna, iconic Vivekananda and aniconic Kesav Candra

were equally dear). Broadly speaking, they represent the

Vaisnava cult, the Saiva cult, and the Sakta cult respectively.

There is no impropriety in taking Kabir to be representative

of the Saiva cult. The themes of non-idolatry and caste

equality that he rigorously pursued, proclaim his greater

loyalty to aniconic ParsueRama (the worshipper of Siva)

than to iconic Raghu—Rama (the worshipper of Visnu ).

Moreover Kabir passed all his life at Benaras, which is the

biggest centre of Siva worship. Some people say that Kabir

was born ina Brahmin family and that Niru, the weaver was

merely his foster father. Others contest the story. It is

however true that Kabir had predilection «for Brahmanic

culture. He says that in the previous birth, he was a

Brahmin but as he had neglected the worship of Rama, he

was born a julha (weaver).

Tw waa Te ere

aye sca anger

cm tee) oer qe

aefe qagt ern! ti

Kabir was reared in the family of a Musalman, largely

influenced by Iranian Sufism which is the revival of Mazada

Yasna, and Mazda Yasna is the earliest enunciation of the

Siva cult which was imported into India, in spite of the

1. Wayam Suadar Das—Kabir Graathavall, p. 173
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opposition of sage Daksa. Thus Kabir is a fit representative

of the Siva cult.

Tt may also be remembered that Sufimani Kabir was

immensely influenced by Saint Goraksanath, the staunchest

champion of the Saiva cult, since the birth of modern Hin-

duism (i.e. Hinduism, as is presented in vernacular litera-

ture). The picture of “the Avadhuta’, as depicted by Gora-

ksanath and Kabir exactly agree, and Kabir often puts

to use the language and the idiom of Goraksanath. Then

again itis very likely that it was in imitation of the ways

of Gorakh panth, that Kabir prescribed the Seli, {woollen

cord worn round the neck), as badge of hiv sect.4 The Seli

reminds us of the Suf (woollen Kusti) of the Parsi, and we

may feel the presente of the democratic God Siva, in all the

four creeds, in Mazda Yasna and Sufism and in Gorakh-

panth and Kabir panth. The vedic sages did not lose sight

of the affinity between Mazda and Siva. The Gatha calls

Mazda firég (the best Siva) @ afégtt amy (Yasna 88-11),

while the Angirasa Veda (4-8-2) states that “Mahat” (Mazat=

Mazda) is the name of that valiant Asura (Siva)

A AE eT ETN TAT

Kabir founded the Indian school of Sufism (Kabir panth-

& modification of the Naksbandi school) and by his liberal

use of Indian terminology, liberated Sufism from its Arabic

cloak and thus paved the way for its recognition as an Aryan

cult. Nanak completed the task by welcoming Sufism as

the message of the Veda.

The Sakta cult had been promulgated in order to unite

the Saiva and the Vaisnava. Both Rama Krishna and Nanak

perceived the worth of the Sakta cult as the bond of union

1, Govinda Trigunayata—etiee} frsrcerty, chapter 2
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between two divergent views. Rama Krisna was a staunch

devotee of Kalika, and Nanak too paid homage to Mother

Goddess (Japji 80-1), But while Ram Krisna paid more

attention to individual life, Nanak paid more attention to

national life.

Nationalism is the path-way to internationalism (i, e.

brotherhuod of man). The great French philosopher Comte

was so enamoured of the Unity of Mankind, that he would

gladly substitute the worship of Humanity, for the worship

of God, It would thus appear that Mahamuni Nanak pursued

aworthier object, at least one, that was the necessity of the

time for saving the Aryan culture. He brought with him

abook that created a nation—a book that attempted the

synthesis of Hiodu and Parsi religions. All honour is due to

Mahamuni Nanak, who came up with the superior vision and

the supreme determination of the apostle to save the Aryan

culture from anihilation. Eight hundred years had passed

by since the battle of Nahavand, when the last Iranian

emperor Yazdigird was overpowered by the Arabic hordes.

Owing to the repression of some fanatic people, Zoroastrianism

was almost wiped out of Iran, and Hinduism also faced the

same peril in India. A tragic chapter of human history was

being enacted. For the extinction of the Veda, Vedanta,

Gatha and Gita, would have been irretrievable loss to mankind.

At this time Mahamuni Nanak appeared on the scene. He

found in Hindu-Parsi unity the only way of escape. He

adopted is tefo in public life, all the healthy institutions,

such as monotheism, aniconism, and caste-equality, that

Maha-Ratu Zarathustra had preached, yet permitted

scope for the Hindu customs in the private life of the

individual. This is the implication of his apparently two

contrary stateme.ts :

sfenft ty matg gan Asa-Varel8-2
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{The Atharva Veda (the Veda of Atharvan Zarathustra)

1s the proper Veda of the modern age ]

and

wt. te ge arta Asa-Var-13-9

. All the four Vedas are true.

The Bhargava Veda stoutly denounces polytheism,

iconolatry and caste-distinction, while the other Vedas seem

to lend suport to them. Thus there is some contradiction in

declaring both of them to be te. Compromise with

Hinduism has been considered by some scholars to be a

sign of weakness on the part of Satguru Nanak (Macnicol—

indian Theism, 1. 144, and Farquhar—Religious Literature

of India, p. 337) But at is really the mark of his superior

wisdom. For ‘unity in variety’ is the higher truth. That one

has become many, is the conclusion both of Eastern as well as

Western philosophy. Angirasa Veda recognises the worth

of the many as well, 1. e. it does not ignore variety. Hhargava

Veda lays more stress on Unity, and ignores the value of

the Many. Angirasa Veda is the National Scripture of India,

and Bhagarva Veda is the National Scripture of Iran,

The two together make the whole truth and none of them

may be neglected . A monotonous uniformity is insipid.

The same cap may not be prescribed for all the heads.

The beauty of the rainbow is due to the presence of the

seven colours. It would cease to be a rainbow, if the other

colours were wiped out and only the red left over. The

Angirasa Veda sustains the ideal of unity in variety, and has

room for variety. This ideal may not be discarded off-hand,

as altogether irrational. Thus as the consummation of the

ideal of Hindu-Parsi unity, enunciated ages ago, by Maha-

maharsi Atri, Satguru Nanak allowed a scope to Angirasa

Veda as well, This is the reason of his saying mt #y g@

afwanr



908 ATHARVN ZARATHUST RA

Asa matter of fact the Angirasa and the Bhargava Veda

are supplementary to each other. They are inseparable from

each other like the concave and the convex sides of the

same curve. They differed greatly from each other, but

differed in such a way as to supplement one another ; each

eager to be friendly with the other, and yet each unable to

yield to the others. “These two Asiatic branches of the

Aryan tree are so closely connected in their beginnings, the

sap coursing through both being so evidently the same Jife

blood that a study of the one, necessarily involves a parallel

study of the other’! “Two nations derived from the same

stock, and exhibiting such striking affinities, such undeniable

resemblances, as to betray their original indentity at every

turn, and make us feel, as though we can actually grasp and

hold fast the time when they were as yet undivided.*

Regarding the central purpose of religion, viz. God-realisa-

tion, both the scriptures are equally useful, so that in the

private life of the individual, the one is not more important
than the other. In public life, however, Bhargava Veda has

the greater importance, as it helps to build up and sustain

national solidarity. Yet the two together make a complete

whole,

5 frome aq OS wareT ot ow am

Iqbal—Israr-i-Khudi

{ The eyes are two, but the vision is one }

We should be equally mindful of both of them. If one

eye is injured, the other also will be affected.

It is the height of impudence to hold that the Upanisads

and the Gita offer no truth, and that Sankara and Ramanuja

were duluded fools. It is a crime to seek to obliterate these

1, Megosin—Mory of Media, Babylon ead Persia, p, 38

&, Ragoste-—Vedie India, p. 4
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great scriptures. That may bea virtue for the fanatic, but

Mahamuni Nanak knew better than that. He left room for

Hindu customs as well. All the same he was convinced

that the Hindu customs, which make for diversity, and may

therefore lead to disunity, should have no place in the

national life. This prevented the whole nation standing

up as one man against the attack of the enemy, as had been

instructed by Maha Ratu Zarathustra (Yasna 31-16). A

disorganised crowd is not able to stand the aggression of

an organised nation. Thus Mahamuni Nanak decided that

in the social, political and natitional life, the Parsi customs

of monotheism, aniconism and caste-equality, should alone

prevail, In his private life, one may observe the Hindu

customs, if he so choses, but he should never try to enforce

them on the national pulpit. In this matter Mahamuni

Nanak followed the lead of Agama. The Mabanirvana

Tantra says

meet are ae ae eet aren: |

free ate we ge wh: THE THEI
Mahanirvan Tantra 8-179

[ In congregational prayer, i.e. in public life, every body

is as good as a Brahmin. In his private life, one may observe

the caste-rules. ]

The principle may be extended to image-worship as well.

There is no room for the icon in national functions, though

an individual’s inclination may be tolerated in his private

worship, Such concession to Hindu sentiments is permissible

for the sake of national solidarity. It is better that such

compromise should be made, than that the two wings should

fight with each other on these debatable points and fall a

prey to the common enemy who whould be glad to liquidate

both of them. After all, itis the Angirasa branch which

has preserved all that is glorious and valuable in the Aryan

44
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literature—Veda, the Upanisada, Mahabharata, Dhammapada,

Mula Sutra, and Panini. This branch does not deserve to

be erased out altogether.

The formula of Mahamuni Nanak worked exceedingly

well. Punjab was soon freed from the tyranny of the fana-

tics, and the Hindus and the Parsis were again free to follow

their own religion—the religion of their forefathers. It is

worthy of note that when Ihe British conquered Punjab,

they snatched it from a Sikh and not from a Muslim ruler.

Hinduism and Parsi-ism are the two most ancient and the

two most philosophical religions of the world, and every

lover of humanity should greet Mahamuni Nanak for pro-

pounding a formula that saved them from extinction. The

saner section of the Musalmans also took this view. Thus

it is that Mian Mirji proceeded to lay the foundation stone

of the Golden Temple at Amritsar, for he was convinced

that the Sikh Panth was a protest against tyranny, and not

against Islam.

Kabirpantha repeats the monotheistic (3-2), aniconic

(8-19), and the casteless (6-21), system of the Swetaswatara

Upanisad (and the Gatha), and is thus an ideal religion.

Kabir however is aware that the Nanak Pantha is better

suited for establishing the Brotherhood of Man. For, while

Kabir pantha maintains the purity of the Bhargava ideal,

Nanak pantha attempts a synthesis of the two ideals,

Bhargava and Angirasa (Parsi and Hindu), and thus happens

to be more comprehensive.

were, ext fat qn swe ae

am aagt {fae gt wer cae

Shyam Sundar Das—eaz yaarent, p. 54

[ Turmeric is yellow, and lime is white. When the two

are united in the love of God, each has to surrender its hue

to a certain extent, }
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This is how Mian Mirjl feels such admiration for the

Nanak Pantha, and accepts the invitation to lay the foundation

stone of its central temple.

Vanity and piety ill assort.

qege ata at geam dot ati

@ aithaa aa areata

Masnavi—6-2509

{ All his hustle and bustle, hurry and flurry, is only a

tacit admission that the fanatic does not know what he is

about. }

Those who wish to establish Unity of Mankind by the

flourish of the sword, are running after will-o’-the wisp.

They do not know which way Unity of Mankind lies.

Mian Mirji sets the example how Sufism may help to

establish the Brotherhood of Man.

The Hindu and the Parsi may again live together in chise

social intercourse, as they did in the days of the Mahabharata

war, for we then find Salya, the King of Media, to be the

maternal uncle of Nakula and Sahadeva. They may juin

together again in common congregational*prayer in spite of

their having different scriptures. This used to be the custom

at the time of the Mahabharata.

amen, aiff, gan ame: pen-find':

Mahabharata-Vanaparva—228-24

[ The Bhrigus and the Angirasas offered worship before

the same Fire, though they used their separate mantras. }

The religious month was apportioned between them, the

dark fortnight being allotted to Pitri-Yana (i.¢. for greater

pursuit of Parsi scriptures ) and the bright fortnight being

allotted to Deva Yana (i.e. for greater pursuit of the Hindu -

scriptures ) :
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erararert ft fee: herrea f& Be: 1

ayiere pee yee wT ge af

Mahabharata-Adiparva—?7-11

They may now avail of the additional facility of the Sikh

Gurudwara, which provides the platform for the joint prayer.

The Gurudwara, on account of the better organisation of the

Sikh Sangat, also brings with it a sense of security.

Religion is said to be “the presentation ( in its own form)

of the substance of philosophical truth’! and a religion

which is based on sound philosophy cannot die. That is how

the essence of the religion of the Gatha emerged as Sufism.

Sufism proclaimed the equality of religions as its first

principle.

aes ot wo wie de wer

ae qa dies aie, wa ee ELI

Masnavi—S-1255

{ The pot and the wick are different but the flame is same

in all the lamps.)

§ See et were a aay. ae

Wane $ CMs HT sw Hafiz

[ Do not make any difference between the shrine and the

temple. Khoda will bear testimony, that wherever He

happens to go, I accompany Him. ]

This is the proper way to establish the Brotherhood of

Man. It will not be established by liquidating Hinduism and

Parsi-ism, or Buddhism, and Jinism.

Hinduism and Parsi-ism are the two legs on which alone

Brotherhood of Man may take a stable stand. For these are

2. Pringle Pattleve~The Idea of God, p. 28
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the two religions, which are complete with all the four Yogas

(Karma, Dhyana, Jnana and Bhakti). The other -religions

that there are, develop only some one of the Yogas. These

two magnificent religions are united, in being the two offshoots

ofthe same vedic root, yet they are different, holding, as

they do, divergent views on such matters as monotheism,

iconism, and caste-equality. They are complementary to each

other. In between them, they cover all the varieties of

religion, i. e. all the curreat religions.

Nanak completed the task of synthesising Hinduism and

Parsi-ism, which had been commenced by Maha-maharsi Atri.

He thus claims for himself the distinction of aes wart

(Japji 28-2) i. e. a member of all the communities. It is

not unlikely that the great formula of Indo-Iranian synthesis

was uttered by Atri on the banks of the Tigris, at Bagdad

of the Iran of the Vedic age. Bag-dad means the city of

God (literally, the gift of God}, Bhaga (another name of

Rudra) was adored by the Indians and the Iranians alike.

(Haug—Essays on the Parsis, p. 287). It has come down to

us as Bhaga-wan, just as Khoda comes down as Khodavand.

The outlook of Nanak was not exclusive ; it did not exclude

any body. The Muslims were free to join this confederacy.

They had already adopted the principles of the Gatha by

admitting the Sufi cult to be the essence of Islam. It was

ap to them now to acknowledge the supremacy of Khizir,

the great Prophet of Sufism, whom the Koran itself suggests

to be the preceptor of Moses ( Koran 16-64). To Zarathustra

(the Khizir of the Sufi saints), we may trace the real

beginning of the Brotherhood of Man. Of course he does

not countenance what has been called “telescopic philanthropy”

i.e.the citizenship of the world all at once, without being

a citizen of Iran (vide Yas 50-3). He invited every one, even

the Turanians to the membership of the Magha (Zarathustrian

Church)—~Yasna 46-12. But his view was not confined to the
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nation alone. He laid the foundation of what may be called

“The Servants of the World Society” may, areaT (Yasna

83-4), He was out to serve the whole world (Yas 28-1, Yas

38-8), he had love for all mankind (Yas 46-13). “To Inter-

nationalism through Nationalism,” was his sound method. And

what can be more elegant and more exalted, than the great

Symposium of Religions-the earliest in the world, that he

had set up, where in he invited all the learned Doctors to

explain their tenets, and promised respectful attention, to

each of these.

am ay ara ean, safety aa gett

weet THT HET, Te arattsat-w efa-aT I

ata wae area aati, qeftan wary aoa

Yas 51-22

[Come ye all, all righteous people, come fullest, to this

Great ceremony of mine. Ahura Mazda, I would understand

all (the doctrines), that there were and all that there are.

I] would render the honour, that is due to cach denomination,

and serve them all as a friend.}

The organisers of the “Parliament of Religion” at Chicago

(1893), could not have devised a loftier motto.

Herein is the true foundation of the Brotherhood of

Man.

The green clad Khizir would gain precedence in the heart

of the Iranian.

qs TAT ON ae 8 TA FET)

Hafiz. (284)

("Yusuf would come back to Canaan; do not lose heart.)

Yes, Sufism would soon develop into \'‘eo-Sufism, wherein

the Gatha would count as the highest Scripture and the
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Masnavi would count as its commentary'. The Safi would

do well to subscribe to the authority of the Gatha. It

is no good being satisfied with the echo, when one can

hear the voice of the original songster. The Parsi would

do well to accept the Masnav! as the supplement to the

Gatha. Jalal is well-equipped to unite Frayana, the Tura-

nian, and usher him into the Magha ( Yas 4612) He

serves to remind us, that one cannot afford to be narrow-

minded if he would enter into the “Order of the Servants

of the World”, organised by Maghavan (Lord of the Church)

Zarathustra (Yas 33-4). This is how Neuo-Sufism emerges.

The Hindus also would welcome this resurrection of the

Gatha. A friend of the mine wished to designate Zara-

thustra as ‘the Prophet of Iran’. | told him that it would

be misleading For Zarathustra had come for the regeneration

of the whole of the world and not for the Iranians alone.

The division into Indians and Iranians had not yet taken

place. It cropped up after Atharvan Zarathustra had

proclaimed his message. Some people, mostly Iranians,

accepted his message. Some others, mostly Indians, did

not. But times have changed, and Indians are now eager to

accept the Gospel of Bhagavan Zarathustra. Stalwarts like

Mahamuni Nanak, Raja Ram Mvhan Ray, and Maharsi

Dayananda Saraswati, competed with each other for importing

all the healthy institutes of Maharatu Zarathustra, and

thereby prepared the ground for the entry of the Holy

Prophet in the arena, and we will soon hear the sermons of

Bhagavan Zarathustra from the pulpits all over the country.

That would be the happy consummation of the movement

for reformation started by the Makers of the New India.

Their work would be incomplete till this is done. As regards
Ware bataetee pee RRA YY A

1. 18 is interesting to note that Hazrat Mohammed bad predicted the

possibility of the Iranians superseding the Arabs in the matter of

religion { Koran Sore 47-40, and Salo's Koran, (tesaslation), foot

pote at p. 97. } In Masnavi the prediction comes tree.
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the orthodox section, it can hardly ignore the Gatha, The

Swetaswatara Upanisad, which is the earliest scripture of

the Saiva sect, owes its inception to the inspiration of

Atharvan Zarathustra, Thus, speaking objectively, the

Gatha is the earliest scripture of the Saiva sect. It is only

necessary to accord a formal sanction to it, by recognizing

the de facto to be the de jure. There is nothing unusual in

the matter. For democratic Siva is pre-eminently the God

of the Asura worshippers (Iranians) as aristrocratic Visnu

is of the Deva worshippers (Indians). One cannot call

oneself a follower .of *Siva, and yet ignore the Gatha, The

Gatha, which is the cream of the Bhargava Veda, would

soon make a place for itself in the heart of the orthodox

Hindu’,

The Iranian can hardly afford to part company with

Zarathustra. His heart pines for the ancestral heritage.

Lo, the fascinating figure of Atharvan Zarathustra, already

looms large on the horizon of Iran.

TY, CK Al ae, aT OTA TE ToT!

et feet et mere ae, to meat we wot

Eshqi-Ristakhiz.

(© Zarathust, Iran is in ruins; © Zarathust, Holy

Soul, The ship of Iran is in a whirlpool. Alas for the

country, O Zarathust. ]

Let us hasten to bring him to solid ground—the Prince

of Prophets on the throne of Raji (aty ati ofr

Yasna 58-9),

1, Considering the immense infinence of Atharvan Zarathustra, on the

formation of Indo-Izaaian Nation, it is unfortenste that the Government

of India dove act est apart a day in honoer of thie Super-Prophet. The

birth-day of Bhagavan Zarathastrs deserves to be declared a public holiday

( aleng with those of Bhagavan Rams caadre and Bhagavan Sri Kriena ).

Would not the leaders of the nation press the point on the Goreramest of

Indie ?
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wre orfirer fe sa onftre-ory of fee 8 qe!

eres oe fry fee & qf oy 8 ae Hafiz

[I adore Zarathustra secretly. What would be the harm

if 1 adore him openly 7 ]

[ Literally God knows that | am in love, and He

does not chide me for that. What harm would there be,

if Hafiz also becomes aware ( admits ) that he is in love ]

This innate instinct is imperishable in the Iranian. He

cannot break away from Zarathustra—there is no reason why

he should.

This does not, however, mean that he should refuse

the help that Islam gives to him. Koran corroborates

over and over again the fundamental dogmas of Mazda

Yasna—its monotheism, aniconism and caste-equality. There

is no sense in rejecting the truth of the Koran. The Nec-

Sufi would give to the Koran, the honour that is due to

it, as an essential scripture for the Dina portion of Mazda-

Yasna. He should not however stop with the Koran. He

should rise to Sufism which Hazrat Muhammad had taught

to Hazrat Ali secretly. Otherwise his spiritual life would

remain dwarfed and stunted. He should not stop with

the Masnavi too, but go on to the earliest source, the

sacted spring of the Elixir of Khizir (ie. the Gatha), Its

current has been flowing in Iran for the last six thousand

years, and is as indispensable for the Iranian's spiritual

growth as the mother’s milk is for the child.

Nothing could be more tragic than that the Iranian

should abjure the Gospel of Bhagavan Zarathustra, while

other nations would profit by the exalted Practical Idealism

of the magnificent Prophet, in whose message profound
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“The passionate fiery personality, the abstract mystical

thinker, the strong and the practical reformer, ‘the shepherd

of the poor’, so fierce in his championing of honest toilers,

oppressed by cruel marauder, all this we can read for

outselves, in a self-revelation of unmistakable truth. It is

the combination of metaphysics and common sense, which

stamps the character with reality’ Iranians did not

forget the Cisti of the Gatha even in the dark ages. They

should now wake up to it in full vigour. Neo-Sufism is

the destiny of Iran, with the Gatha as the first Scripture,

and the Masnavi as its commentary. Recitation of the

Gatha five times a day, would be the individual prayer,

and performance of Yajna before Fire, would be the con-

gregational and ceremonial prayer. The enchantment of the

Gatha will overcome the pugnacity of the stolid orthodox

dogmatic.

WAT og awa qeag farted fr

waa atn & a ate ote ate

{ The laugh of the wine-cup will break the resolution of

many a Hafiz. }

At the same time Masnavi brings out the implications

of the Gath:, and serves as a preventive against the

relapse into the Religion of the Yasta, which is another

name for Deva Yasna. The Iranian cannot neglect the

Masnavi, which revived the Cisti of the Gatha. Koran

repeats the truth of the old scriptures. This is practically

the argument that Jalal puts forth for the acceptance of

the Koran.

va fe ca atte at oufees oft aq

Qt We SST Ha Hy NH I

Masnavi 8-9539

Moehon—The Teaching of Zarathustra, p. 73
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[ ‘Is it not that the Koran teaches the same truth as

was taught by the Old Testament, the New Testament

and the Psalms ?’ }

Khwaja Kamaluddir, the Imam of the Woking mosque,

London makes this clear when he says “Muhammad sang

the same praises of Ahura, and reproduced the same wise

sayings of Mazda in the shape of the Koran... Muhammad

brought again the wisdom which had become lost after

the departure of Zoroaster” !

The doctrines of Kabir and Nanak are very much similar.

But while Nanak makes some concessions to the Hindu

customs, Kabir does not. Kabir aimed at preserving the

purity of the ideal of the Bhargava Veda ; Nanak aimed at

a synthesis of the Bhargava and Angirasa ideals.

We thus find that Kabir and Nanak and Day ananda and

Ram Mohan Ray too took up the sacred task of spreading the

message of Bhagavan Zarathustra in India, as Jalal and

Hafiz and the host of Sufi poets did in Iran.

But we would fail to derive the fullest benefit of the

message of Jalal and Kabir if we forget that these are the

two echoes of the same original voice of Maha Ratu

Zarathustra. The Gatha is the original scripture of Sufism

and Jalal and Kabir are its two great commentators. Cisti

(Kisti) is the Vedic term for Sufism® and the Gatha is the

highest scripture of the Cisti,

Looked at in this light, the Gatha would be as dear to

the Hindus, as it is to the Parsis. And those Musalmans also

who have learnt to appreciate Sufism, would be attracted to

this noble Scripture. It would be a glorious day when all of

us can enter into the spirit of the Gatha with the help of Jalal

I. Kamaladdin— Islam aad Zaroastrianism p. 3s
2, fa aq are Siem aret ( Rigveda 6-67-10 }
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and Kabir, But the path is not so smooth—there is a fly in

the ointment.

The nineteenth century gave birth to the new science of

Comparative Religion, and there came to the field three

movements for the reformation of Islam. One was is India,

one in Persia and one in Arabia.

The Indian movement is known as the Ahammadiya

movement. It is a liberal movement and admits the prophet-

hood of Ramacandra and Sri Krishna and honours their

scriptures as true ',

The Bahai movmeent of Persia goes a step further. It

says that prophets come down in orderto remove the defects

of the old religions and bring them up to date. Thus it was

that Jesus came down to cure the defects of Judaism and

Mohammad came down to cure the defects of Christianity.

Similarly Bahaulla has come down in the present age to

eure the defects of Islam, viz to teach it the lesson of “the

Brotherhood of Man” in place of “the Brotherhood of

Muslims” only*.

The Wahabi movement of Arabia is a reactionary

movement. It cannot tolerate the idea of equality of men.

According to it the Arabs are the chosen people of Allah,

and the safety of Islam lies in casting off all foreign influence

and sticking to the Arabic Koran alone*.

It is to be noted that by “foreign influence’, the influence

of Persia, i.e. the influence of Sufism, is particularly meant.

1 (i) De Lacy—Jsiam ad the Croas Roads, p. 104

(li) Islamic Review—Geptomber 1999, p. 300.

3. (i) Gell—Falth of tslam, p. 150.

GX) Bahaalla—The Book of Ighan, p. 143.

3. Ouh—The Expaceion of Islam, p 19!
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For the first article of the faith of the Sufis is the equality

of all prophets.

cow to aa were me

aie ar ge firey quey oe fez Masnavi 1-9066

{ Every Prophet has a different way, but all of them

lead to God }

According to the Wahabis, this dictum of the Sufis is only

the thin end of the wedge. It starts by declaring the

equality of all prophets and ends by establishing the superiori-

ty of the non-Semitic prophets over the Semitic. The

movement must be nipped in the bud. The Musalman has no

need to take notice of the worth of the other prophets.

This seems to be the effect of a superiority complex

(or the reflex of an inferiority complex). Tbe fall of Satan

is said to be due to his superiority complex which found

expression in his refusal to show respect to Adam, on the

ground that he was made of clay, while as an angel, he himself

was made of fire. It is said that in revenge for his fall, and

out of spite against Adam, Satan infused the deadly poison of

superiority complex in all men.

ma ogee wr aa yee

Wit aw et AGT CK TERE GET Masnavi 1-8916

Everyone considers himself to be the best of all men,

and therefore his own religion to be the best of all religions.

No doubt there is a sense in which one's own Prophet is

to be looked upon as the best of all prophets, as otherwise

a man may not have the incentive to follow his dictates

implicitly.

Thus the Hindu Sastra says

sree: strove araere: oherrreyy:
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{ My ‘God’ is the God of all men, and my ‘Prophet’ is the

Prophet of the whole world. ]

So far so good. But in order that one’s faith (in his own

Guru) may not be forced on another, the Sastra adds in the

same breath

mre ahynen at fee an:

[The other selves are also my self. The same Guru
manifests himself to all men, and to that Guru, I bow (i. €. to
my Guru, as the particular manifestation of the Common
Supreme Guru ). J

But the Wahabi does not like to lend his ears to anybody’s
advice. Unfortunately for us, Dr Muhammad Iqbal, the most
talented Muslim poet philosopher of the 20th century, chose to
join hands with the Wahabis. In his early youth, when he
had prepared the thesis for his doctorate ( Development of
Persian Metaphysics) he was enamoured of the Sufi movement
and its saints. But with age, this generosity wore off, He

realised the wisdom of the Wahabis, and Sufism now began to
prick him. He hurled ridicule on Hafiz, the greatest of the

Sufi poets :

WS TT TMI, TC aTeTAy eT
wee Tk ol OW SMa oH Israr-i-Khudi

[ He is a drunkard, begging at tavern doors, and stealing
glimpses of beauty from lattices. ]

Hafiz is looked upon by the Sufis, not merely as a poet but
as a god-intoxicated saint. Iqbal’s superciliousness raised a

chorus of protest from all sides. Iqbal realised that by trying
to disgrace Hafiz he is bringing disgrace on himself. Iqbal
tesiled and did not bring out these lines in the secood edition
of Israr { Khudi'.

i, Micholeon—Lerar-i-Khurdi ( translation ) Introduotion, ( p. xiii)
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Iqbal professes great reverence for Jalal. But that seems

to be a mere lip-service. If he had any genuine regard for Jalal,

he would not have advised the Musalmans to purge Islam

free of all Iranian influence.

aa ae wre yang Ute:

are’ ware agen ey,

Israr-i-Khudi— 16501

{ When the deer (of Islam ) strayed out of the sacred

precincts of Mecca, the arrows of the hunter pierced her

sides, )

Iranian influence does certainly include the influence of

Jalal, the greatest Iranian of modern times.

The Masnavi furnishes all the higher truths of Islam and

constitutes its esoteric chapter. Bereft of Masnavi, Islam

would look like a decapitated trink—not a very seemly sight.

But when a man is possessed by the Devil, he loses all

sense of proportion.

ora YA ny aE aT ETAT

We FE WE ATT & TT HA TAT

Masnavi, 1-2449

{ A man possessed by the Devil, goes on repeating “it is I

it is f°. )

Maha-Ratu Zarathushtra gives to this mentality the name

of argft-owgft (Sukta 82-8).

But al) men are not possessed by the Devil. They are

not likely to give up the Masnavi in order to suit the taste of

the Wahabis. They are likely to cry out.

ne qeren 1 aM ae HET

fa 4 WTA a | aT OIE

Masnavi 6-1196
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[ What else would we read, if not the Masnavi ? ]

Jalal expreses his views on faked conversion by an

interesting dialogue.

A Zarathustrian was asked by a Muslim toa adopt Islam.

The Zarathustrian replied, “I am a Magh ( Zarathustrian ),

(1) either because God wished it or (2) In spite of His not

wishing it. If God wished it, why should I change my religion 7

It God did not wish it and still [ became a Magh, then

there is some one who is more powerful than God, and I

would worship the stronger one than your God.”

Sr Gre Fy eared are aa fee e GE

SUTEL-T 3 Ie AME eT Be oe aT TIAL 5-2918

Loyalty to Islam does not warrant the repudiation of the

Gatha. The greatness of Hazrat Muhammad lies in the fact

that he intuitively realised the value of the underlying

principles of Mazda Yasna ( monotheism, aniconism, caste-

equality )and preached them with all his ability, Islam no

doubt happened to repress the Iranian religion, but to a large

extent the Iranians have to thank themselves for that. The

later Iranians had scant regard for the basic principles of
Zarathustra, and while professing a lip-deep loyalty to the
great Prophet, they scattered to the four winds all those vital

and vitalising principles of religion which were the main

items of Zarathustra’s reformation, and the only reason for

his establishing a new church. Through their folly Mazda
Yasna degenerated into Yazata Yasna. When they set up
Mithra as the co-partner of Mazda’ and bowed down to the
image of Anahita® they themselves had murdered Mazda

Yasna.

Islam only buried the corpse. These people altogether

1, Dealle-—History of Zorcastrianiom, p. 195

&. Dhalla-- History of Zorcsstrianiom, p. 320
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forget that “when Zarathustra dissented from the Brahmans,

it could not be merely to adopt the same pantheism and

polytheism in a different language. The teaching of

Zarathustra’ must have been something quite different’!

They did not realise how grotesque it was and how derogatory

to the sovereignty of Mazda to describe Him as doing worship

to Vayu’. They dethroned Mazda from His high pedestal

and were in consequence themselves disgraced. Zarathustra

had met with vehement opposition, sometimes so vehement

that success seemed doubiful even to this sturdy prophet

(Sukta 46-2). The opponents had retreated before the pros

found majesty of this super-Prophet, but as soon as his

powerful personality went out of sight, they tried to recoup

their position. They succeeded in seducing some followers

of Mazda Yasna, who imperceptibly glided back into Deva

Yasna. Fir the religiovn of the Yashtais nothing but Deva

Yasna_ in diguise. A foolish friend may sometimes do more

harm than an open er.emy, and the spirit of the Gatha may

well cry out “save me from my friends”,

The attack of Islam was levelledsmore against the religion

of the Yashta than against the religion of Yasna.

As a matter of fact Islam upholds all the root principles

of the Dina of Mazda Yasna—monotheism, aniconism and

casi¢-equality. In this view of the matter Islam may be

looked upon as an ally of Mazda Yasna, rather than an enemy.

The drawback of [slam was that it stopped short at the

Dina of the Gatha and did not rise up to its Cistl It was

satisfied with exoteric Mazda Yasna and did pot enter into

the religion of esoteric Mazda Yasn2. Islam thus remained

a religion of Law and failed to rise to be a religion of Love,

And it is well-known how ‘Love is lawless and Law is

1. Bilimorta—Zorcestrianion is the Light of Theceophy. p, 48

&. Heug—Religion of Pareis, p. 314

16
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loveless’!. Iranian Muslims tried to cure Islam of this fatal

defect which is responsible for its extreme intolerance. They

utilised the goodness of Hazrat Ali for incorporating the

Cisti of the Gatha into Islam, For Ali is claimed by them

1o be the source of Sufism, and Sufism is nothing but the

Cisti of the Gatha expressed ina language that uses many

Arabic words. His function as the medium of the propaga-

tion of Sufism is the reson why Hazrat Ali is held in so much

respect by the Iranians. His rank is next only to Hazrat

Muhammad. According to some it is not even inferior. For

Aliis the first of the Imams and the rank of an Iman is

considered to be greater than that ofa Nabi*. This is how

the Iranian reconciled himself to Islam. According to him,

the scripture of Muhammad repeated the Dina portion of

the Gatha, and the message of Alli, its Cisti portion. This

solution does not commend itself to Dr. Iqbal. He does not

believe in the tradition that Hazrat Muhammad taught the

principles of Sufism to Hazrat Ali®.

Asa matter of fact it is very difficult to ascertain which

tradition is authentic and which is not. Some protagonists

of Islam had resorted to the process of inventing traditions in

order to remove wiat seemed to them to be the deficiency of

the Koranic religion. There were innumerable such admirers

and each one of them wished to lend his hand to this pious

task. The result was that an uncountable number of traditions

grew up about what Hazrat Muhmmad said or did in a

particular circumstance. These would be the rules of conduct

for the guidance of the faithful to follow in every situation.

But everyone had his own ideas about what constituted the

Aveta Sm

1, Abdul Hakim—-Metaphysics of Rami, p. 62

& Abdul Hakim~—Motaphyelos of Rami, p. 112

3. Iqbal—Development of Persian Metaphysica, p. 107
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excellence of a religion and the traditions were very often

found to be quite contradictory.

Thus the necessity of sifting the genuine traditions became

very urgent. Six eminent doctors took up the task, and of

them Abu Bukhari is said to have been the most successful,

His compilaticn “Sahi Bukhari’ is reputed to be the most

reliable book on Hadis and, on acount of his outstanding

ability, Abu Bukhari is considered to be one of the four pillars

of Islam*, For next to the Koran, Hadis is the most important

source of the creeds of Islam.

But the difficulty of the task may readily be recognized

from the fact that out of sixty thousand current traditions,

Abu Bukhari had to reject fifty seven thousand traditions as

spurious, He retained only three thousand as genuine®.

Dr. Iqbal had his reasons for disbelieving the tradition,

but it were better if he had believed it. If he could be sure

about the Arabic origin of Sufism, he would not have been

inclined to throw it off as a foreign infection, but unfortune-

tely he developed a keen sense of the untouchability of the

Iranian, and seems ready to suggest that Islam should

rather be denuded of Sufism than admit the supremacy

of Iran, by borrowing its Cisti cult—the deer should be

protected from the arrow of the hunter, as he expresses it.

This attitude of Dr Iqbal is rather unfortunate. 1t ultimately

developed into Arya-phobia and resulted in the creation of

Pakistan—at the harrowing agony of crores of innocent men

uprooted from home by the largest displacement ot civil

population in the world, For Dr. Iqbal is said to be respon-

sible for designing Pakistan and Mr. Jinnah for executing

1, Zwemer—A Muslin Becker after Ged, p. 20

2, Gulilisame—Traditions of lelam, p. 29
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it!, The large majority of the Sufis however does not think

of repudiating the heritage of Iran. According to them

Sufism is the crown of Islam and bereft of Sufism, Islam

would be a very poor show, as Hafiz exclaims :

m yawn safe gee & qh ae

WE ANC AH TT SH FT HTK

(If what Hafiz practises is real Islam, then may a tomorrow

not follow today. ]

Love is the master key for entry into the spiritual world.

Even among human beings a man would not open

himself up to another who does not Jove him; he

hides his inmost feelings from a stranger. Similarly one

who does not love God, has no access to the inmost being of

God. He cannot enjoy the love of God, and cannot experience

the love that God entertains towards his earthly friends.

His Spiritual life is bound to remain dwarfed, Love for God

finds expression in love for men (Sukta 46-18), In the

absence of such love, Islam would continue to be the brother-

hood of Musalmans only, and would not develop into the

brotherhood of Man. For it is not by hate or aggression that

the Brotherhood of Man may be established.

ae a ey 8 ST ae aT

wos g at ot 8 gent sexi

f fam afraid O Arab, that you will not reach the Kaba,

For the road you have taken leads to Turkistan. ]

The Iranian Sufi had offered the cup of Love to Dr. Iqbal.

If not for the value of its contents, atleast out of courtesy to

these self-less devotees, he should nut have refused the sip,

1. Agberry——The Mysteries of Selfiessness ( caw &qtt )

preface, p. ix
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pth gr are arg. we ae ge ares Cet Arey

Se ages often we ae al Oe wre, 11

{ The moon-faced Saki kneels down and holds up to you

the cup of melted ruby and Hafiz you persist that you are an

abstainer. Are you not ashamed of your discourtesy and lack

of chivalry 7 ]

Love of God easily crops up as love of man. Brotherhood

of Man is the natural corollary of the Fatherhood of God.

And a saintly son of Iran took up this idea. He Js Bahaulla,

the founder of Bahaism.

Bahaulla came from pure Aryan stock'. Just as Sufism

insisted on the principle of Love, Bahaism insists on the

principle of the Unity of Mankind, Unity of Mankind

is a main ideal of the Gatha. Atharvan Zarathustra

reproves the Karpans for the offence of disrupting the Unity

of the Wor'd. ‘Do not give your acquiescence to the ways of

the Karpans, They are the breakers of the unity of the world

(Tey aire an a-at. By their words and deeds they lead

mankind to perdition” (Yas 61-14)

The underlying idea is this. One should not be concerned

with only a portion of the mankind, and try to make profit at

the expense of other nations. He should not be satisfied with

the welfare of his own nation only ; he should strive for the

welfare of all the nations. He should be a Viswamitra

(cosmopolitan). This idea is very tersely expressed in the

Angirasa Veda ( arn aftr: gay seq fiveqr: —12-1-12 )

(The earth is my mother, I am the son of the whole globe.

A cosmopolitian is friendly with all the nations of the

world. The necessary implication is the toleration of other

Faiths —‘ Live and let live,” as it is now expressed. Maha

Ratu Zarathustra had set the exalted example of such

1, Molley—Bahel ( The Sprit o! the Age ) p. 28.
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toleration, when be called a seminar of all the saints, and

honoured each one suitably to his own denomination (sect),

—Yas 61-22.

Not mere passive toleration;—Atharvan Zarathustra

admonished a friendly attitude towards the Apostles of every

country. “They are the Apostles of every country, who develop

bliss (of Mazda) in men—through Conscience, Rectitude and

virtuous deeds, May these heros lend their help to our noble

cause”—Yas 48-] 2.

This cosmopolitan outlook is the result of the philosophic

build of the Iranian mind. The Gatha taught that the

function of religion was to solve the riddle of the life.

GMT ITE FATT HCAATR ET |

area Org sreMTE Agha wT II Yas 43-7

(When would you know the mystery of “the Body and

the Soul ?* }

Thus mere formal worship did not satisfy the Iranian.

And as soon as Islam entered Iran, the Iranian started the

Shia sect, in order to introduce into Islam, all his traditional

religious principles.

The first developement was the Ismailian branch, who

asserted the immortallity of the Soul (Urvan). They said that

belief in the survival of the sou! (Metempsychosis) was not

inconsistent with Islam.

The second development was the Sufi branch who asserted

that worship through Love (askei) had been commended

by Hazrat Muhammad.

The third development is the Bahai branch, wiko claim

that the establishment of the Brotherhood of Man, is ama'n

objective of religion. .



THE FOREMOST PROPHET esr

According to Islamic traditions, Hazrat Muhammad is the

teacher of exoteric Islam (larika? and shariat), and he left to

Hazrat Ali, the task of teaching esoteric Islam (Aakibad and

marifat), As the philosophic Iranian is fond of esoteric

truths, the Shia sect became very devoted to Hazrat Ali;

more devoted to Hazrat All than to any body else. This

is how Bab, the predecessor of Bahaulla, declared “O Ali, none

hath known God, save Land Thou, and none hath known Me,

save God and Thou, and nore hath known Thee, save God

and [." (Browne—The New Histury of the Bab, p. 831).

The Shias use the name of Ali, as symbolical for the

revival of the Iranian creeds, and that accounts for this

excessive and exclusive devotion of Bab towards Ali. There

is apparently no other reascn for such deep reverence,

The interpretation put on the Koran by the successive

bands of Iranian thinkers (the Ismailis, the Sufis and the

Bahais) serve to embellish Islam, and create considerable

good-will in its favour. Thus the Iranians may be considered

to be the best friends of Islam. And the Iranians carried

on their reformation under the aegis of the name of Hazrat Ali.

In his abounding zeal fir getting the Ideal of the

Brotherhood of Man accepted by the nation, Bab stated

that “the Bayan” waa the Scripture of the present age.

“Inthe age of Moses the Pentateuch was the Scripture; in

the age of Jesus, the New Testament, in the age of

Muhammad, it was the Koran, and in the persent age, it is

the Bayan’ (The Buok of Aghan, p. 142).

This caused extreme annoyance to a section of the

Muslims. who thought that the Bahais intended to discard

Islam. But this was a mistake. The Bahais did not

repudiate Islam. They only wanted to reformit. Bahautla

respected the prophethood of Hazrat Muhammad and osed to

go to mosque to say his prayers.
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Bahaulla had been fascinated by the ideal of the unity of

mankind. It is a pity that his attention did not turn to the

Gatha, which is the original source of this ideal. The Gatha

started with the idea of serving the whole of mankind

(ksnevisa gews c# urwanem. Yas 28-1) and proposed to bring

about the salvation of the whole mankind (gavoi ksvidem ca

Yas 29-7), Then again, the Gatha is the earliest national

scripture of Iran, and no religion may be considered to be

truly national to Iran, unless it provides some scope for

the recognition of the Gatha. If an Iranian does not honour the

Gatha, who else will? Even Hazrat Muhammad referred to

the Gatha (the source of “the Din” of the Koran) by the

name of Furkan, and alluded to Khizir (the earliest

propounder of Sufism) as the preceptor of Moses (Koran, 18-64)

Hazrat Muhammad had been generous enough to declare

that every nation had its own Prophet (Koran, 10-48, 16-88)

and that they taught in the language of that nation

(Koran, 14-4), and that on the Day of Judgment these people

will be judged by their loyalty to that book (Koran, 45-97).

Thus if an Iranian follows his National Scripture (the Gatha),

it may not be considered to be a violation of the laws of the

Koran.

It is to be noted that when Mazda Yasna is called a na-

tional religion, it is not intended to narrow down its scope and

confine it to Iran alone. Mazda Yasna is a World Religion

meant for the uplift of the whole world. The Gatha started

with the idea of serving the whole world, and it is for the

"salvation of the whole mankind that the Soul of the World

approached Ahura Mazda (Yas 20-1). Atharvan Zarathustra

chides Karpan and Usiksh for their oppression on the world

(Yas 44-20 , because the welfare of the whole world was his

aim (Yes 84-14). Thus Mazda-Yasna is both a national, as

well as a world religion. ‘To Internationalism, through
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Nationalism,’ isthe scheme, that Zamad-agni Zarath-Ustra

had set up, and it was a very sound scheme.

Acceptance of the Gatha would be the happy consummation

of the Bahai movement. It is only then that the Bahais would

come to know the ideal religion which they are groping for

and ya wey wet Sifter aT g |

aT Qe at a ATT FB | Masnavi 1-1119

(Yes, it is a horse; but it is not the horse)

But if Bahaulla did not actually accept the Gatha, he

accepted all its principles, and taught one to look bey ond

the Koran and thereby paved the way for the acceptance of

the Gatha. For that reason, he deserves the gratitude of

all of them who are devoted to the Gatha.

Acceptance of the Gatha need not, however, mean

repudiation of the Koran. There is considerable resemblance

between the two scriptures on essential principles. Both of

them assert the sovereignty of God and denounce polytheism

and idolatry with vehemence. And in the higher issuses of

life, difference of language dues not count:

ater get ay art cia aay TS

edit ces are ee aT FS TA

{Turkish or Arabic does not matter, Hafiz, sing the glory

of Love in any language that you know - in the Iranian as well

as inthe Arabic }

Bahaulla sings the glory of God, both in Persian and

Arable. He may be considered to be the Jind between islam

and Masda-Y asna.

Whatever may have been the original impulse of Islam,

by the successive waves of reformation introduced by the

Ismailis, the Sufis, and the Bahais, Islam approximated to
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Maezda-Yaena more and more, so that Islam may now be

considered to be an ally of Mazda-Yasna.

The Iranian knows how to carve a friend out of stone.

rites et ore & ae eT TT |

HY Geen ary Gat are ATT

Masnavi 2-2150

' [Learn how tu turn the foe into a friend]

And in the art of carving out a friend, Jalal has no equal.

He converts islam into an ally of Mazda Yasna.

The failure of the Greek religion is attributed to the fact

that it drags down God to the level of man, instead of raising

man to the level of God. Puranic Hinduism is equally guilty

of such degradation and it Jed Dayananda Saraswati to

repudiate the Puranas altogether. Mazda Yasna is absolutely

free from such blemish. Turpitude as ascribed to Indra in the

Puranas, or frivolity associated with Siva in Kalidasa’s Kumar

Sambhava, is inconceivable in Ahura Mazda. This is toa

large extent due to Mazda’s being Ahura (unembodied). But

whatever may be the reason, the exemplar of Ahura Mazda

is calculated to uplift man and not to degrade him. The

austere dignity of god-head has been maintained in Islam,

and that is the noblest feature of Islam. Jalal appreciated this.

sternness and became fond of Islam.

The Gatha has declared the exalted austerity of Masda in.

the following Rik

at ert rere. gt sairear |

SEATS TENCE Yasna 81-5

“if enow yon to be the Supermost—Supreme above all, over”
angola, men ant beasts, }
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Jalal brings out the inward sense of this mantra as

he says

da agi ans ei ave dee

ae UT cr altel att ovare, after

Masnavi 98-1817

{ Beware Baba, do not do this. There is no room for

frivolity. God has not got a kin or a partner ]

CATA ATA OTE & a aTT ETT WET

ar S ATH A TH CATA ay CET ETH

Masnavi 1-1718

[ This is His uniqueness, that He is other than all things,

and beyond all description and prattle ]

Jalal’s love for Islam is evident in every page of the

Masnavi, but that did not make him blind to the beauties of

Mazda-Yasna. He welcomed Islam, but could hardly think of

jettisoning Mazda-Yasna. He would entertain both.

Jalal had the greatest reverence for Hazrat Muhammad.

But his reverence for Atharvan Zarathustra, whom he

designates “Husam-ud-din”, the Sword of Religion, is not less

fervent.

As a matter of fact Jalal asserts Husamuddin, and not any

one else, to be the Soul of Masnavi,

ery wege-c aa afin wendt

org fay on gu perretn g gti | Masnavi 4-164

{ O Husammuddin, You are the soul of this Masnavi }

There need not be much doubt about the identity of

Husamaddin. He is not any of the Sensitic Prophets mentioned

in the Bible or the Koran. In that case there would not have

been any need for hiding his real name, and using a fictitious
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ame for fear of the fanatics. He could praise such a Prophet

openly |

gt ft ant cee wm wa 7

& dyer gene er gene Ti

aT 8 Oe Ege ST Far!

mT SNe oT 8 ee SF TECH

Masnavi 8-2117/18

{Even the birds and the fish are aware that in praising him,

I resorted to allegory, but 1 praised him and him alone. I used

a fictitious name, so that the fanatics might not curse him and

guash their teeth at him J

But in spite of his profuse regard for Arabic history the

Iranian blood of Jalal sometiines cries out

met ger dt aft ate:

fee or gé ann ae ne mt tei

Masnavi 3$-2839

{ Give up Arabic, speak Persian. O man of clay ; continue

to be a Hindu, even amongst the Turks }

It is very likely that it is Zarathustra, the Soul of Iran, who

is the Lord of Jalal’s heart. For we do not know of any other

filustrious non-Semitic Prophet who exerted any influence on

the life of Jalal. Ic is well known that Hafiz became the Poet-

Saint through the inspiration of Khizir. The same thing may

have happened in the case of Jalal as well. Very frequently
‘the inspirer of Sufism is referred to by Jalal, as ‘Khizir’ and

on @olemn moments as “Husamuddin’. And following the Shiah

george which says “Though I do not believe Ali tobe God,
Tagllowe that he is act far from being 90° (Claud Field—
Porslan Literatore, P. 80), we may hold that if Khisir is not
Zarathostra, he is a2 {ar from being 20.
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In any case Jalal was extremely devoted to Hazrat
Muhammad a3 well as te ensthir Prophet whom he names as
Husamnuddin. There is thus room for thinking that Jalal

wished for a synthesis,

Jalal was acting in the spirit of Zarathustra’s admonition
which desires the integration of the non-Parsis. (Yasna 46-19)
for, as he says, the rose is a rose in whichever country it

may have bloomed ;

me ow Te ee em OF BEL

ea ge wm FS ae Gt ge oti:

Masnavi 6-178

This is why he proceeded to put a new interpretation on

the Koran—to pour new wine into the old bottle.

aT GH WM, Fa OO FET

wy ae dit ec at cé-cerert Masnavi 1-25(6.

And Jalal boasts that he has collected all that was worthful

in the Koran

Wy KAA TH TERT!

sere fe ey were i

[ I have extracted the marrow out of the Koran and fung

the dry bones to the dogs ]

One may say that Jalal suggested seeing Zarathustra in

Muhammad and Mohammad in Zarathustra.

weeg carey at dea weg 31
er-Y S ge, MY Fer aq gu Masnavi 1-825

[ It was the epoch of Jesus and the turn was his, He was

the soul of Moses, and Moses was the soul of his }

This is at least the way how one can accommodate

both Mazde-Yasna and Isiam.
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In India, the cult of Agama shattered the idea of race
superiority and invited the Kol, the Bhil and the Santhal to

the fold of Hinduism, just as Maha Ratu Zarathustra had kept

the door open for Turanian Frayana (Sukta 46-12)‘. Mazda

is not a “tradiig Ged’, like Jehovah who had entered into a

covenant with the Israelites, that they would continue to be

“a chosen race” if they would only worship him. Mazda does

not permit indulgence to any race.

fra aga aren & oh are eq

Be yee ital att arearer ate ii

Masnavi, 8-1317

{ Do not do so, my child. It is not a matter of joke. Khoda

has no kinsman or relative.}

Sassanian Iran had neglected this important truth ( equality

df ali men ) and Islam dealt the necessary shock to rouse it

from the slumber of race-arrogance. But that does not detract

from the excellence of the religion of the Gatha.

The Gatha offers the religion of Love ( Sukta 82-1 ) and

Sufism, based on the Gatha, is bound to be the future religion

of Iran. For the Iranian mind yearns, above all, for the Iranian

religion, as Pourd-Davoud expresses it :

1, 1s te interesting to find a Turesaian (Tare Kanaseya) officioting as 0

priest ab the consscration of Janamejaya ( Altareya Brakmana 7-5-9¢ )

onPargiter Ancient Indian Historical Traditiens, p. 118,

Bhagevas Zarathustra ic the frst prophet to enunciste unembige-

wemky the: principle of receequality, acd tt spread: to India. Indians

) ellent to the iden through the Agama (Tantra) cult, snd assimilated

‘Qe Kole, the Baile end the Santale. Sossnnian Irasians seglented the

aed. did nob care te level up the Beduins, As a result, 20 soca

90 theee Boduine got the opportenily they tried to level dows the Lrauninas,
{ Ravalsh, tn which elon Hacret Mubaurmad was bors, ts a tcibe of the

Bedelas Welle-Ouitine of Histecy, vol Il, », 411)
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Cen 2 mae ore oh wre | at

OT ae eC Re Sry AT © oN |

Puran Dukht Nama-—-$

[ Pour would have resorted to some one of the three Semitic

shrines, only if his mind were not possessed by the love of the

Fire Temple.)

We learn from the monthly magazine Parsiana ( August

1965, p. 13) that fifty thousand Iranian Musalmans are eager

to go back to the religion of their forefathers. They are only

the pioneers. Others may follow.

Let us not therefore be discouraged by the clamour of the

reactionaries. Let us go on preaching the principles of the

Gatha with the help of Jalal (1207-1278 A. D.) in Persian, and

Kabir (1410-1618 A.D) in Hindi. For the Bhargava Veda

({ Avesta ) is as much important to the Aryas, as the Angirasa

Veda. Not to the Aryas alone but to the whole religious

world.

Even at the dawn of civilisation Maharshi Atri had asked

us to be equally respectful to both the cults ;

men ag dharere Ge

arirfar_ Kary sgOT FRET H
Rigveda 6-49-11

There is truth in the Deva cult, there is truth in the Asura

cult. Therefore join together in worshipping Rudra, who is

both a Deva and an Asura.

We have seen how the ideal of Vishnu evolved as the result

of the impact of Mazda Yasna. Thus thers is considerable

affinity between Vishnu and Mazda. Both are pre-eminently

the God of Love, and there is much similarity between

Vaishnayiem and Sufism.

Some scholars are inclined to trace the development of

Vaishnavism out of the Varuna bymns rather than the Vishou
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hymns of Rigveda’. And Varuna hymns are as good as

Mazda hymns, for, Macnicol observes, “evidence of their

identification is too strong to be rejected’. The doctrine of

Ramanvja supplies the philosphical basis of both the cults, and

the ecstacy of Hafiz may be said to be their common delight.

Of all the varieties of love, both the cults give preference to

Madhura Rasa ( the all absorbing love of the husband and the

wife) with this distinction, that while the Sufi devotee

loves the Beloved with the love of the husband, the Vaishnava

devotee does so with the love of the wife. The ideology of

conjugal love is so strong a sentiment in the Sufi that the

terror of the molla could not suppress it and Jalal could not

help giving vent to it :

Oe ot wat a g Ae wey at ait

mW wee Brag sadt a Ale, 1

Masnavi, 1-1999

[ Life and Love are alike secret and sacred. If! (give out

my innermost secret and ) call the Beloved the bride, kindly

do not take offence at that.}

The “Gopis”! of India and the “Sufis” of Iran are the truest

representatives of the cult of Love. An interesting anecdote

is related over the matter. A Sufi poet uttered the following

couplet in the court of Jehangir.

g ante dt gm on te at eae:

CHE CHT AT ET ET ETT OE

[You look sleepy. Oo whose breast did you pass the night 7-

Your eyes are still tipsy and bear marks of dissipation. }

“2, HG Rey Ohendheri--Karly History of Vaishnaviem, p. 10,

‘& Mosnbeel+Indlea Thole, p. 11,

_& A Gopl is a lover of Gopa, another Vedic name for:

Vishon. Cf, every tent afererey or < er a ei

qvaq ( Rigveda 10-177-3 )
frag, dre: wal OR He ( Rigveds, 825-10)
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_ fm oriental countries a tribute is paid to the woman by

judging her condect with a higher standard of morality. Thos

while imputation of adultery to the.-husband may be tolerated,

ienputation of adultery to the wife is very repulsive. Jehangir

was highly annoyed at the vulgar taste of the poet and asked

him te leave the court at once. The courtiers intervened and

explained to him, that though the language is Persian, the

poet was speaking in the Indian imagery. (i. ¢. as the

aspersions of a wife to the husband )*

This difference in the outlook seems to be as old as the

start. In the Bhagavata and other Puranas we find the story

related, that after the charning of the (Caspian) sea while the

Devas and the Asuras were still united, and sat together to

partake of the ambrosia obtained by their joint labour, Vishnu

appeared on the spot “in the form of a girl” and enticed the

Asuras away from the feast. This is the figurative way of

saying that the Iranians preferred to look upon the Beloved as

abride. This also attests the fact that the Indo Iranians were

well aware that God is neither He, nor She, noe It.

afer agra) ag THE IRTENTTS: |

of grag qere: wordt a gerd 1
Gandharva Tantra 84—84

[ The distinction of female, male and neuter does not apply

to God. Such distinction is merely verbal and not real,

The Ultimate Reality is nothing, and it is all. God ls

both transcendant and immanent and so the charge of

anthropomorphism against the Indo-Iranians is only the

vituperation of the ignorant. Kabir shows the way how one

may practise the principles af Mazda Yasna in modern

conditions of life. Thus Kabir’s example may profitably be

followed by the Parsis, of course with the Gatha as the

supreme scriptuge of the church. Kabir does not budge an

Lara waftet: wftyar~ eons 1460-4. tee
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inch from the fondamental principles of Mazda Yasna. and” yet

he is in such a close friendship with the Hindus that the
Kabirpanth has been mistaken to be a branch of Hindoism. it
goes without saying that Yasna (Yajna) is an indispensable

part of Parsi worship. There can be no question of giving it up.

This was the original Vedic mode of prayer and was retained
by Maha Ratu Zarathustra (Sukta 844) The Indians
subsequently changed the Yajna form of worship by the Puja

form. The Parsis have retained the original custom unchanged

and it should be retained. In Din-i-llahi (championed by

Akbar) which is only the Moghal version of Mazda Yasna,

the custom was retained. Abul Fazal was placed in charge

of tending the sacred Fire (Ain-i-Akbari, Vol ll, p. 893)!.

Rational Muslims have recognised Masnavias the second
Koran. It is upto them to perceive that the Gatha is the

source of the inspiration of the Masnavi, so that they should

not stop with the Masnavi even, but go up to the Gatha, the

original spring. This will strengthen the bonds of friendship

between Muslims and Zarathustrians,

This is however a matter that is for the Muslims to decide

for themselves. So far as the re-union of the Hindus and

the Parsis ia concerned, the road has been made easy by Jalal

and Kabir and we (Hindus and Parsis) can, on no account,

agree to give up Jalal and Kabir, nor should we agree to

deprive ourselves of the benefit of their spiritual experience.

in this sacred task of maintaining and consolidating Hinds-

Pere! anity, wecan get the greatest help from Ganadhara
} Govinda Sinha who tried to synthesise the two

‘gilts toto one by combining the best features of both. In thie
‘tontror he followed the lead of the Agama (Tantra) Sestes
‘which extemps a synthesis of Vaisnaviem and Saivien,

. La

ar wom weve irLi aa , — ' r mas . , wry eh
ae yeh ot . \

1

j

ye , wy 1 ue at
« hy ‘ h y !

pty ' , 1
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~ Govinda Sinha revived the important site of Congregplona
Frayer which infwes vigour and vitality in the nation more
grofesily then any other rite can do. The periodical Darse-
Paurnemasa ceremony (the Daran ceremony of the Parsis)

when performed as a Satra, is the prototype of congregational

prayer. It used to be celebrated on the Dares (New Moon)

and the Paurnamasa ( Full Moon) days, Amavesays being

alloted largely to the Iranians, and Purnima to the Indians.

The Satra is a ceremony in which all members must partic!

pate, instead of leaving it to the priests to carry on'. The

Sikhs call it Dewan, i. e. the congregation of godly men.

The congregational prayer is calculated to keep to the

forefront all national problema, and to remind the

participants, that they cannot live separately, i. ¢. except as

members of a larger whole, if they intend to play an honourable
part in the history of the world, Ganadhara Govindra Sinha

had fully realised the importance of the Guru-Grantha

(National Scripture) for establishing national solidarity. He

realised it as clearly as the Muslim divines. ‘Koran is the

great bond of Islam. No matter from what race the convert

may have come, no matter what language he may speak, be

must learn in Arabic, and repeat by rote, portions of the Koran

in every act of public worship®. The last words on the lips

of the martyred Apostle are thus reported

arg: aft ercred) anit qwrer Ge)

we faetier ger oe ariel sae

Cit is under the orders of Akal that [ have built up this

gect. My direction to every Sikh is, that he should revere
‘tthe Scripture as his Garo }

L Kalth~ Religion ond Fillosopley of the Vode ood Openiand, p. 948.
fe Sel Beith of Idem, p81



om ATHARVAN ZARATHUSTRA

Govinda Sinha knew quite well what makes a nation

strong, and it would be the greatest folly on our part, if we

‘refuse to accept his admonitions. He had taken up a

handful of dust from Panjab. and created out of it a brigade

of crusaders. The Gospel of Zarathustra and the Gospcl of

Ramacandra are complementary to each other and Sri Krisna

makes a synthesis of them two. Govinda Sinha puts into

practice, all the tenets, that Sri Krishna had taught to Arjuna.

‘His life is a materialisation of the principles of the Gita.

Thus Govinda Sinha united together the Hindu and the Parsi.

The Rigveda loudly declares

AUT TT ES MYT ART Rig 388-4

[ “Mahat” is the name of that powerful deity.

This isa very significant line. It is evident that ‘Mahat’

here is a noun (and not an adjective meaning ‘great’ ), being

the name of a deity. It is a singular name, i.e, a name

that singles out this deity from other deities. In other

words, it is not the duplicate name for any of the other famous

gods. Now then who is this great god—powerful Mahat 7

If we look to the adjective ‘Asura’ that leaves little doubt

thet Asura Mahat ( Mazat ) is none but Ahura Mazda—the
same deity whom Viswamitra belauded as the embodiment

of all deities.

way Reon og Gey Rig 8-55-1

[ The divinity of all the Devas is concentrated in Mazda]

Whea the Rigveda accepts Mazda, as the sole representa-

tive of all the Devas, it is perversity to hold that there is

more difference between the Hindu and the Parsi, than there

fe between the right arm and the left arm.

‘ “The wise words of Kabir, the leader of the Indian school
of Sufleen forms an integral part of Adi-Gratha, the scripture

of Sikhiem., Iranian features, like monothesim end enicoalem
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form the basis of the Sikh cult. Yet Set Guru Nanak

appreciates the Hindu conception of Godhead as the Diving

Mother |

er ag gfx ferry fer GB oeergs Japji, 80

She is the Mother whom Ramakrisna Parecshacee

worshipped and celebraied. Govinda Sinha develops the iden

by translating Hindu scriptures like the Gita', the Bhagavat,

and the Candi, and by including the latter two in his Desam

Grantha which is the supplement to Adi Grantha.

How wonderfully does Guru Nanak negotiate with alam.

He says in the Adi Grantha :

Sra] BER AR MINE !

HET ATE TE OE AUT ITU CHNTTE

Sri Raga—Astapadia 1-1

In the 114 chapters of the Koran there is nota single

passage where Allah has been addressed as ‘Father’, The

additon of the small word qrat before Allah, at once changes

sombre Islam into graceful Sufism. A green oasis is created in

the breast of the arid desert. And we might imagine that the

loving Father in heaven is delighted with the prattle of His

beloved son and hastens to console him.

Govinda Sinha is the spiritual successor of Mahamuni

Nanak. The Hindu and the Parsi are equally dear to him and

he conposes a portion of his Dasam Grantha (viz. the

Jafarnama) in graceful Persian couplets.

The message of Mahamuni Nanak was carried to Bengal

by Prabhupada Bijay Krisna Goswami, who left directions

that some portion of the Grantha Sahib should be recited ia

his monastery every day.

My own preceptor Sri Premananda Tirthaswami Maharaj,

a great admirer of Bijay Krishna, was equally fond of Indian

1, Mahan Stagh History of Punjabi Litecatuse, p. 42.
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and Iranian calts. He bade me to translate the Gatha ato
Bengali and blessed me when { was preparing the revised
English edition of the Gatha. I believe that it is due to his

benediction that the Parsi Zoroastrian Association of Calcutta

came forward to publish The Hymns of Atharvan Zarathustra”.
The present book is only a recast of the Introduction to “The
Hymns of Atharvan Zarathustra.”

Tam grateful to my Parsi friends for the interest they
took in my books. But for their help, { could not have
given expression t> my deep reverence to the foremost of
the prophets. Sri Ardeshir N. Bilimoria of Navsari had
collected money for the first edition of my translation of
the Gatha (published in 1989). Sri Rustam T. Saklath
induced the Parsi Zoroastrian Association of Calcutta to take
up the publication of the Hymns of Atharvan Zarathustra, Sri
P. H. Sidhwa pleaded with the Godrej Trust of Bombay to-
help the publication of the present book.
_. Hegel concludes that the universe evolved out of the
Absolute through the dialectics of Thesis and Anti thesis.
whose are the two forces that guide the trail of every

“ies Hlgdatses is the Thesis of the Vedic religion, and Mazda
yaena is its Antithesis. The Synthesis is reached in the
‘Sikh.,:Paoth, that makes a complete course. Maharate

Zarasthustra is the central figure in the play, It is hoped
thatthe fascinating story of Atharvan Zarathustra would

. tie au much adoration in the Hindu and the Sikh, as it

“does inthe Panels, It is Bhagavan Zarathustra who placedBe vee sgea on the soundest basis. To know him és to
* he , .‘iy ' 
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Mehta for his valuable suggestions. Sri Manindra Lal
(Canduri took the pains of correcting the proofs.

- | :Mahafata Zarathustra is the earliest Protestant Prophet
in the world. He removed the stains of polytheism (Vas 29-4),
iconism (Yas 48:10) and caste-inequality (Yas 28-8) from
Vedic seligion, and race-inequality as well (Yas 86-19). He
infused the spirit of heroism (Yas 49-7) in the nation,

' He portrayed the image of ideal religion, by emphasising

the factors that are essential for God-realisation, viz. (i)
inseparability of Ethics and Religion (Yas 89-4) (il) Immac-

ulacy of character (Yas 83-9, 43-2) (iii) Detachment of witness-

self (Yas 61-9) and (iv) Total surrender to Mazda; Yas 38-14).

He accepted the monism of Brahma, as the final truth

of philosophy (Yas 43-9) and pointed to the hierarchy of

excellence as the basis for belief in Personal God (Yas 80-10

and 28-8). He prescribed Love of God to be the highest

worship (Yas 32-1) and depicted at-one-ment with Mazda as

the state of salvation (Yas 44-17). He accepted the presence

of the Ideal as the reality of God within man (Yas 48-10) and

unification of the spritual laws into a system (the system of

Amesa Spentas) is his unique award.

A better and more comprehensive religion has not been

preached. The worth of other religions is to be judged by

their approximation to Mazda Yasna. Judging by the

criterion that “what is inspiring, is inspired”, the Gatha would

be found to be the truly inspired Gospel.

“Ahura Mazda himself had preclaimed it in Heaven and

Zatathustra repeated it to the Maghavats (Yas 61-15),

_ Narada had gone to learn the truths of Panca-ratra

| devotion from Narayana Zarathustra, and Beibaspatl had

geek. hls son Kaca to leam from Bhrigu the secrets of the

jHiledos are grateful to the Pars! community for being:
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ing to their very threshold the celestial Gospel that would

breathe life into the dead bones of the dreamy Indians, sad

teach them that religion is not a matter for the other world

alone, it is a matter for this world as well.

May the lofty sermon of the Foremost Prophet of the

world, the Gatha, the earliest of the Upanisads (embedded

in the Bhargava Samhita) lead us all to the presence of Ahura

Mazda. .

The best religion is that which serves to keep the

thought of Mazda constantly in our mind and thereby

imperceptibly draws us nearer and nearer to Him in every

moment of our life. When all other objects become insignifi-

cant to us, and Mazda happens to be our only thought and our

only wish, Ahura Mazdra is sure to make His appearance

before us—before our mental as well as our physical eye.

That is the experience of the saints all over the world. For

the Formless can assume form and the Infinite can become

finite. This is how the Universe ( yourself and myself ) came

into existence. Love is the element that brings the mind to

such one-pointed ecstacy, the flame that burns away all other

objectives. his is the Fire that the Parsi worships.

wey relia rere att CUTTT att TET

SF UIER FE TT wre Ge aT

arreealt Brey CRG EC TD AT TT

wee at few at cera A gE | Mesaavi, 9-176218

(How long to dabble with words and phrases and cants, I

want , burning, burning. Take to burning. Light up a Gre of

love in the soul, burn thought and expression entirely away.)
May the religion of Love—the religion of awq,. ( Yas 51-15)

41-90), of ertfer (Yas 88-1) and of erneftt (Vas 44-17) of the
Gatha—lead us to our Supreme destiny.

Yee, Parsi Din (Le. Neo-Sufiem) would be the feture

religion of the world. It would come into {riendship with
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Hinduism, by recognizing the Prisni as the supplement to

the Gatha, and it would come into an understanding with

Islam by recognizing the Koran as the Arabic echo of (the

Dina portion of) the Gatha. The Gurudwara would be near

by, to furnish the common plaform for the Hindu-Parsi

religious intercourse. And in every Fire Temple, the Gatha

would be recited as the Universal Scripture of the human

kind, and the Masnavi would be read as its commentary.

The whole world would join in singing homage to the

FOREMOST PROPHET OF HUMANITY.

aren wegen, fr WegeN:,

war ween, well weer:

ate &% even WE.

ary wrt ae we a

{Zarathustra is mother tome, Zarathustra is father to me.

Zarathustra is my friend and he is my darling. Kind

Zarathustra is my all-in all. | do not Know any one else, none

T know, none. }

> a aa et

we ar ay oe ant arate TF,

at-aptenr ay Sa at-agrT |

spain tara & Oy wey TET,

ait eyeaty @a-qeiness HT TOM |

ated eer Tat WT AAT ET

Yasna 48-11

Mazda is the Saviour, and the All-conscious Holy Spirit.

He is the Friend, the Brother, and the Father of even of

those who deny Him.
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‘A. Masds as Vechas

(1) Mazda is Varuna

ar self argorey Sag Rigveda $43.7

(9) Mazda is the replica of Indra.

STE Or GE, AL TT |

arf x afta Qwe: gay | Rigveda 7-36-$:

(3) Mazda is Rudra (Siva)

WTETT VERTATT VE

fom arguna acer ging #: Rigveda 7-46-1

(4) Masda is Visnu

a qizre tat aver

graeme feewe quafrs Rigveda 1-156-2

B. Mazda as Mahat

(1) CT OT or: wyCET a «—-Rigveda 3-89-4

Mada (Mahat) is the name of the powerful Lord

(9) ary tern geen eer! Rigveda 8-66-2

“Maada (Mahat) represents the divinity of all the gods.
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Absolute, (Brakma\—oot mentioned in Koran 160, des-
cribed in Masnavi 161

Achamanians—a branch of the Kaurava Dynasty 17%,

not mentioned by Arabic historians 90

Adi grantha—is the scripture of Sikhism 994, is a book

that created a nation 906, includes the sayings of Kabir 944

Aditi (Mother Goddess)—active principle both of Siva and

Visow 41,

Adityas, Vasus, Rudras—are the Saktas, Vaisnavas and

Saivas of Vodic period 41.

Adusita vada in the Gatha 96

Afganistan— said to be the scene of the Rigveda 78, 106

Afehin-~desires to revive Mazda Yasna 134,

Agama—synthesises Vaisanavism and Salviem 06, in-

tegrates Non Aryans 288, assimilates Mazda Yasna 53.

Agastya—attempts a compromise between the Hindus and

Paris 55.

Ahmadianism—ecknowledges the prophet-hood of Rams

Krishna 290.

Abura~the Word is found in Mantra Brahmans 59.

Akers Minda—doplicate of Verona 43, mentioned in the

Rigveda’ 76, 944

Ahurathese—la the ocigioal religion of the Indo-irmniens 98

-Aisoreye. Braknane—celasen the confict between Devis
(end Asem Ws.
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Abber—tended fire 242, ~ prohibited cow-slaughter 200.

Al Beruni—translated Yoga Sutra 197.

Ali—is the prophet of esoteric Islam 182, 151, 226, 231,

is symbolical for Iranians’ revolt against orthcdox Islam 931,

his supreme position in Shiahism 189, not inferior to

Muhammad 182. the first Imam 183, the other Light

of Islam 182, Koran was intended for Ali 181, is the

prophet of Persian Islam 181, 144.

Amesa spentas —seven stages in the pilgrim’s march 85,

not attributes of Mazda 101, not Lords of different

regions 101, called “Citra—Sikhandins” inthe Mahabharata

102.

Ameretatat—is belief in World-Soul 90.

Ananda—is Rafedra (Yas 28-1) and Kshnum (Yas 52) of the

Gatha is essential elements of Brahma (94), particularly

associated with Bhrigu 94.

Angirasas—spread east-ward 43, introduce Icon 44 preserve

valuable books 156, 210

Angiresa veda—National Scripture of India 207, re-

cognises the worth of variety 907, Keresani prohibits 75,

complementary to Bhargava Veda 208.

Avabia~used to be a dependency of [ran 189.

Arabe~‘see the trees, but not the wood’ 166, were

ypackward in material civilisation 141.

Arabic Language ~ 257, is un intelligible 163.

Avebien Nights—borrowed from India 194.

Arabic Matorians—are ignorant of Achameaizn Emperors
*..

Anda vinaf—~tens wot see the body of Mazda 188.
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drya Samaj—~eccepts the principles of the Getha $06.

0 reason for quarrel with the Siche 900,
mm

Asures—cariier to the Devas 28, superior to the Devas 46,

Asura Vedhas (Ahura Masda) in the Rigveda 16,

Asuri metre in the Yajur veda 74.

Atharva veda—tmreaning of 44, is supplementary to the

three original Vedas 44, consists of two books at least of

two currents Bhargava and Angirasa 2, 8. came into

existence after the Indians and the Iranians seperated ¥, is

said to be the Veda of Maghas 45

Airi—~enunciates the great formula of Hindu-Parsi unity 1%

Avrangseb —beheads Sufi leader Sarmad 16%. says prayers

on the battle-field 149.

Avesta—is the Iranian name for Bhargava veda 2,

Asar Kaiven— the Cisti saint of 17th centusry 199

Bab—looks beyond Koran 231, his devotion to Ali 981

Bactria—cradie of Mazda-Yasna 110, homeland of

Vasisthas 73,115, some hymns of Rigveds composed

in 78,116, not far from India 19, 113, caste system not

prevalent 81, camels are cumerous 19, 115.

Bahrom ger—twasties « Hindu bride 194, — Gerdavilla

dyneaty traced to him 194.

Bahsisw—teaches Brother-hood of man 290,920, is the

thied development of Shiaism 990, forms the isk

between lslem end Mssda-Yoonn 233
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leaders are Atharvans 91, are the- Spitatee
"of the Gatha 44, were famed as Cistis 180.
Bhrigus and Angirasas—rolation between them 68, 84,
go over to Greece 50, flame and ember 48, use different
mantras in the same Yajna 48. 7

Bhrigus and Vasisthas —friendly relations between them 61.

Bible (Old Testament)—compiled in 450 B.C. 27. .

Bijoy Krishna Goswami—carried Sikhism to Bengal 946.

Bismilla -arabic version of ‘Ba-nam-e Yasdan’ 137.

Boghaskui Inscription—proves prevalence of Vedic religion

in Armenia 60, Anterior to Judaism 50. |

Brakma—corresponds to Vahma 95, negative aspect of

Iswara 99. keeps the balance between two Gunss

(Manyus) 99, isa Conscious Entity 92, is described

as Sat Cit Ananda 98, not inconsistent with Bhakti

yogn 169, described in the Gatha 170.

Brihaspati—denounces ar-iconic worship 14, 95 sends ‘his

gon Kaca to learn the mysteries of Mazda Yasna 87.

Brotherhood of Man—is the aim of Bahalem 999 Nanak lays

the foundation 910.

Browne, B. G.—Is prejudiced against Avesta 0.
Buddhion-~is Karma yoga 83 uses both Om and Hon é&.

Balher{~tifts the traditions of Islam S81, is considered to
‘be aipilter of Islam 287.
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Coeapeters—aheent in Iran in the days of the Mahshbarats

Cayamane—king of Bactria, attacks Sudas 49.

Cadi—ia vedic name for Bactria 48, 118.

Cortmonials—~discoureged in Mazda Yaens 69,

Chandogya Upenishad~relates the conflict between the
Devas and Asuras 46.

Christitnity—forestalled by Mazda Yaona 189.

Christmas—originated from Mithra worship 84,

Cisti—is the name for pre-Islamic Sufism 158, corresponds to
Marifat of Islam 158, is the fraition of Dina 176 , 196.

Cistis (Zarathastrian Sufis)—~used to visit India 199.

Citra Sikhandins—Is the name for Amesa spentas 18, 103.
Comte—advocated worship of Humanity 906.

Conscience~absence of the term in Koran 199,

Conversion—and reconversion in Vedic days 86,
Creation—different thories about 164.

Dakhsa—oppses introduction of Siva cult 67.

Dara Shiko~engraves “ Prabhu’ in his ring 900.

Darts and Paurnamtsa—is Vedic congregational prayer

Deriot—<ielan to be Ketatziya 391, leads expedition to
Earope 190, 122. :
Dase-rajna wer—between lodians and Iranians 49.

Dasem Granthe—ia the supplement to Adi Granths 346,
Deserrathe—soarries in Armenia 111.

Deyananda Saraswati~adopts the principles of Bhargava
"Veda 208, rejects the Puranas 234,’ simplifies ceremoniale
MiB; farnlshes model for the practice of Mazda Yeeuss Jo
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Deve~had been an honourable term in Avesta 24, means a

visible god 25.

Devas and Aswras—the story of their conflict in Alitareya

Brahmans, Satapatha’ Brahman, and Chandogya Upanished

46, Atri attempts a harmony 72, equality of status between

them 70, churn the Caspian sea 24].

Deva-Yana—complementary to Pitri Yana 31, action and

re-action between them 55, was prevalent in Armenia in

14th century B.C. 661.

Deva yasna—An innovation of the Angirasas 28, prevalent

in Iran when Zarathustra was born 27.

Dhyana yoga—Vardhamana is the typical prophet 84.

Dhrita-rastra and his brothers ~married Iranian brides 117.

Dina~—a word borrowed in Koran from Avesta 187, 145.

Din-é-[lahi—is the Moghal version of Mazda Yasna 942.

Daugh- dhava—is the name ofthe mother of Zarathustra 109.

E

Bthice—is the true foundation of Religion 86.

F

Fatherheed of God—Zarathustra prefers 169, 105, not

mentioned in Koran 160, 96.

Father's same—son used to inherit 908.

Pire Culf-common both to Indians and Iranians 54, mis-

conception about (187), sarathustra retains 187, 942.

‘Fore Teple—first built at Sanjan 138, Pour-i-Davood prefers

838. : |

HWve~Dcecs sees tn the bush 188, Jews keep co alter
a ia the best symbol 18%.

lene dlacontecanced Its use in sacrifice 14.
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Fur-Kan-ie the prototype of Koran and seems to be the
Koranic same for the Gatha 196, 148, 928.

G

Wigthe—is the cream of the Avesta 6, is the own word of

Zarathustra 4, is the earliest Upanisad 12, = inspires

Swetaswatara Upanisad 19, is the scripture of the

Pancaratras 16, its philosophic outlook $90, is the earliest

scripture of the Saiva sect 216, is the National Scripture of

Iran 282, to be recited in daily prayer 149, two parts of its

religion 176.

Gautama Buddha—is the typical prophet of Karma yoga 83.

teaches Ahimsa and Maitri 147.

Gayatri of the Parsis—impresses the importance of Ethics

$5, why it offers homage to the prophet 89.

Gasen Khan—is the first Moghal King to adopt Islam 192.

Genooide—ol Parsu Rama is figurative 104.

Genealegy-—of Zarathustra, Ramcandra and Govinda 106.

Ghassali—second Prophet of Islam 178,189, equal of St.

Augustine and Descartes 178, contrasted with Jalal 187.

Ged~=Personal and Impersonal 99, 160, Transcendant and
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Ciplen—its difference from Safism 941,
” Gorakshanath-~represents the Salva cult 905, his infainee

mn Kabir 205.

Gresh philosophers —~come over to Persia 126.

Genas—correspond with Manyus 63, are said to be two in
Rigveda 88.
Guru Grantha—its importance 150, 243.

H

Hadés (traditions of islam)—how far reliable 297.

Helagu Khan~was a Buddhist 191 19%, challenged the

invincibility of the Muslims 191, dealt the death-blow to Arab

supremacy 191.

Hafis—likes the sacred cord 194, is respected as a saint 938,

appreciates Mansur 178, 177, his allegiance to Sufism 188 184.

Hathayer—are Hyonians ( Mongolians ) of Avesta 116,

Hari Sledhas—is the Sanskritised name of Ahura Mazda 18, 67

teas n0 image 14, changes to Satya Narayana 67. |

Haurgatat—~is belief in Soul 90.

Slesreniet ond Ameretatet—in the Koran and Talmod 95.
tation ( Gosh )—ednyted Vainio 193,



Helle—tasieed 68,

Iconnlatry—lotroduced by the Angirases (4, Zorathastye to
‘the fret prophet to protest 26. |

‘Ideal—the presence of the ideal fs the true basis of thelam 88 |
‘indispensable 89.

‘Tetams—are practically Persian Nabis 188, support non
Arabic dogmas 188.

Indra—ia the principal God of Rigveda 96, is repudiates oy

Zarathustra 86, swears vengeance on Masda-yasnle 43, is

worshipped in Asia Minor 60, develops into Vienm 65.

Inde-lvenion Wer—ln Vedic age 49, in the age of

vened rao 98, allies of Duryodhana were Iranians 114,

to be a Sufi 999 has sympathy with the

Wabab 121 99%, ridicules Hafiz 999, dislikes Iranian
influence 299, suffers from inferiority complex 921, designe

Pakistan 287.
dra—Vedic name for Iranian culture 106.

Ivew—sttacked by Mongolian and Semites 7, named in the
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Inamion—bankers for Masda yasna 916, 388.

Iranian oresds—ere incorporated into Islam 188.

Iranian words—in the Koran 187.

Isdew—~is a modification of Judaism 186, agrees with the Dina

portion of Masda yasna 295, is wanting in Cisti 175, did not

conquer Marda-yasna 174, was metamorphosed by Mazda

yesna 176, not inconsistent with loyalty to Gatha 188, 294,

983, the pillars of Islamic theology 190, modern movements

for its reformation 920, adopts five times prayer of the

Iranians 187, a religion of law 305, austere dignity of Godhead

its noblest feature 984.

lampiliom—cariiest movement for the reformation of Islam

186, 148, revived Iranian dogmas 183, first development of

Shiaism 280.

J

Jalel—is the prince of Sufis 178, compared with Ghazzall 187,

echoes the voice of Zarathustra 919, is as good asa prophet

185, appreciated Mansur 166, 177, looks upon Khoda as

‘darting 240, takes the marrow oat of the Koran 184.
explains Koran by the principles of the Gatha 16%, 987,
‘offers homage to Zarathustra 181, 194,286, 986, comes of pure

Aryan stock 178, 929, his views on conversion 994, converts
‘félam into an ally of Mazda yasne 984, his Iranian blood cries
Jeresacpe saventy 0 1

at 198.
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Kabie—oot 2 disciple of Ramananda 198, his Rama

Parsn Rama 199, 204, representative of Saiva cult 204,

from Shekh Taki 199, consolidates the Indian school of

Suffiem 199, liberated Sufism from Arabic cinak 905, his

love for Hindus 200, holds the key to Hindu-Muslim tengle

200, fore-runner of Hindu Reformation Movement 200,

distinction from Nanak 203, 210, his example may be followed

by Parsis 199, 941 prescribes the Sell 908.

Kabir-Pantha—resembles the religion of the Swetaswatara

upanisad and the Githa 201, use the Seli 905, distinction

from Nanak Pantha 202, mistaken to be a branch of Hinduism

241,

Kadul—under a Hindu King 154.

Kadiriyas—learn the doctrine of “freedom of will’ from the
Parsis 169.

Kepila—honoured by the Swetaswatara school 111.*

Karma yoga—meaning of 88.

Kei Reyi—daughter of the king of Armenia 117.

Kehaya—vedic name for Armenia 48, 117.

Keresani—interdicts Angirasa Vode.

Khalifa—head of Islamic theocracy 193, three (out of four)

murdered by so-called Musalmans 194,

Kihetwavedaia-~soives a riddie of life 168.

Kidsir—prophet of Sufiem 184, may be the same as Bhrigu

(Para Rama) 180, Prophet of Prophets 119, spproved ja

Koren 185,179, Jalal pays homage 181, 19%, Gatha as the

Gospel of Khizir 181, his influence on Jalal, Kable and

Nanak 156.

Bherssan-—js Kore-Seavana of the Voda 116.
Khude—corresponds to Swadha of the Veds 60, disliked by
Molles 60, substituted by Allah 60. —

be

1
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Mlett—'a the Vedic term for Zend Cth 180,
‘Korea 0 second edition of Zend-Avesta 80,. the feet bask
written in Arabic 169, confirms Old Scriptaes $18, teaches

Dica portion of Manda yasna 196, excellent book for. teechiag.
the primary truths of religion 195, 197, ent Mosio-
theism and Anicontem 140,150, does ot tad monciache
161, Soflwn is its $ th chapter 168, 177, poor in thelses 9,
vaciiiation oa important problems 168, doctrine of Beahaa
wanting 160, refers to Iranians as pre-Koranic Muslims 142,
nowhere addressees Allah as father 160, contradictions
in the Koran 160, 168, difficult to understand 168, may

mislead 161,197, the theory of abrogation 140 150, Sofistic

interpretation of Koran 185, not inconsistent with allegiance

to Gatha 183 982, compiled in 23 years 189, Tales of Ancients

148, was intended for Ali, 81 unauthorised versions destroyed

18.

Roresh— a branch of the Beduins . 288 (foot note).

Eehutelya—becomes Brahmin 108, acts asa priest 81,

* Kehatripa Wleal—praised in the Mahabharata 18.
eo ee Te a ere he Jorn 198
la contemporary of Vatza 121,

\ Reiewe-sbift to Kansembi 119, shift to Persia 119,

Keedatind—te colled up wien! eonrgy 108, adopted by
iFN a berg. ' i '1

1 oat bet
th hey1



odie: Senden Sorereati—thees types of Bhaktl yoga 16%,
Mawhes (Magians)~—are Zarathustrians settled in India 68,
gaentioned in the Bhavisya Purana 128, largely Hinduised 64,

envied in the Angirasa Veda 54, are admitted to be a People

af the Book 185, 142.

Mahet .Masat)—~is Viswamitra’s name for Mazda 617,294, ie

a Deity recognized by the Rigveda 244.

Maha bharata—appreciates the views of Zarathustrianism 1%,

80, date of the Mahabharata war 11, 190.

| Mahapirvana Tantra —lays down principle of Synthesis 909,

Mamee—named Amir-ul-kafirin 181.

Mani—synthesises Zarathustrianism and Badhiem 198, penalty

for the murder of Mani and Mazdak 127.

Meane—put to death for uttering An-al-Haq 171, caine

ability to compose the equal of Koran 177,

Manyme~ are equivalent of Gunas 89.

Masnavi—is the Scripture of the Sufis 176, 185, distributes the

elixir of Khisir 181, is Koran in Persian 184, takes the

aarrow agt of the Koran 184, introduces Gathic idens into

Islam 198, is the despair of Islam 184, book for all ages 188,

may be considered as an exegesis to Gatha 198, 919, would

prevent relapse into the religion of Yaste 918, its beauty $38,

indiapensable for understanding the Koran 150, furnishes all
tha higher traths of Islam $28. makes Islam an ally of Masda

yesan 984, Husamuddin is its soul $85.

Maioe—of Parve Rama Sew 106.
de . to Vedhas 99, kills Vritre 68,116,
i ote . Siva 61, 66, 905, is belnuded fa Rigveds ms.
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ceremonials 60, upholds equality of castes and races 60, was
prevalent in fran in the days of the Mahabharata 91, implants
its ideal on Judaism and Isham 189 Its two portions—~Dina
and Cisti 161, conquers islam 175, 184, 186, 190, is a world

religion 286. grephic description in Rigveda 2, imported
into India by (1) Narada 16 (i) Viswamitra 57 (il) Swetas.
watara 63 (iv) Mahabharata 17. (v) Skanda Purana 67, (v)
Bhavisya Purana 198, provides the force of antithesis tei
Vedic cult 246. Oo,
Menander (Greeh)—adopts Buddhism 193.

Mian Mirsi~lays the foundation stone of the Sikh Temple ‘of
Amritarar 210, 911.

Mithre—is friend of Varuna 88, may mean Indra or Mazda 83,
58, was worshipped by Romans 88.
Moghal Bmperors—infuenced by Aryati religion 200, Moghal
version of Masda-Yasna 242,

Mengels—had been Buddhists 199, became Moghais 192.
Monism—ethical and metaphysical 95,
Monotheism—of the Gatha 36, is based on Monism 96.
Moses—founds Judaism 186, a disciple of Khizir 186,
j 3 more than one name for God apprecia-tee Mazda Yasna 80, adopts five times mayer ie ena of
Zoroastrians 148, tolerates other religions 146,
Hidammad Shah—sdopted Siv-Narayani creed 164,



( wv)

Sel Krisna 202, reconciled Koran to Sufiem by

“Baba* to Allsh 245, is tolemat of Hinduism 154,

B07, O00, appreciates Mother cult 946, restores Cisti to
original status shouted “la flahi il Allah* 902,
fonadation of the Brotherhood of Man 910, said that
does not teach more truths than the Atharva Veda
is misunderstood by the Arya Samajists 900, saves Aryan

culture 206, 210, welcomes Atharva Veda 69.

Nerada—imported Bhakti cult from outside India 17, appro-
ached Zarathustra 15, recited the Gatha in the court of

Brahma 16, learnt Satwata cult from Parsu Rama 108,

Narayaniya sections of Mahabharata—give an account of

Mazda-Yasna 15, do not refer to Christianity 17, why called

Narayaniya 68.

Nasadiya Sukta~ solves the problem of being and becom-

ing 168.

Nausirven—most famous of Sassanian kings 125, founded

the university of Jand-i-Sahapur 126, imported Panca-Tantra

find Caturanga play 196, Muhammad was born during his reign

125, 199.

Neo-Sufism—would be the future religion of tran 914,

218.

Nodhas (con of Gautama)—adopted Mazda yasna 110.

SEEs

0

Gacam!s raser—in the matter of Gones 82,

Que~in changed to Hon 47.

Gmar—barns the lbeary of Alexande 196, i disliked to

fen as, :



Rama 18.

Pence Ratne—peoohypn of Valoavion 48, Jian in olga,

Pte Kete~tve pases of existence 166,
Panca Sikha—lamous doctor of Panca-ratra school 110, &
converted to Masda-Yasna 111.

Paniai—born in Afganisthan 107, was familiar with Avesta.
46, his aphorisms govern the Zend language 101, familiar with
the Persian race 114. :
Parsi—does not despair—148,

Be ae naioe of the country 114, the name of the race

Partw Rama-—tis the replica of Zarathustra 22, was born in the
_ beglaning of the Treta age 19, aspersion of genocide and
‘fires ‘caly Sguative 104, ia taught. by Siva 62,
becomes a prophet through the grace of Siva 64, upholds.
‘the Kohatriya ideal 104, his worship is disparaged in the
Pedenn Purana 78, ioherits the name of his father 103, mene
Boned ia the Rigveda 99, le immortal 180, .
wi wait of Trisadha 114.

Sreamito isthe Utter f Zanini 100.
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‘Prteed—ts tha ih of Varun to Athervan Vaan %8, le posteter the Getha 1, a ktapered in thn Angin Vode %‘$8 the earliest Scripture of Hinduiem.

Prophet equality ofall prophets 314, $21.

Rajas Guna—discarded by Zarathustra 82.

Rafi (brother of Nahusa)—founds Rai the birth place of Zara-

thostra 115,

Ramicandra—is the representative Prophet of Hindalem

191, 944, was born at the end of Treta age 19, replica of

Venacandra 91.

Ramtnuja—the typical Prophet of Bhakti Yoga 85, does

not repudiate Adwaita 167, prescribes union through Same-

rasya 167, does not approve merger in Brahma 160. f

called an Asuri 167, explains the underlying philosophy of

Masada Yaena 240.

Raina Kvisna Param Hansa—Apostic of Sakti cult 904, pays

more attention to individual life 906.

Remananda—is vot the preceptor of Kabir 196.

Ram Mohan Ray—sadopts the principles of Zarathasten 60,

Rangit Sinha—cccopies Lahore 155. |

Ress (Tigris)—is the Ranha of Avesta 118. |
| book of the Aryss 75, does not ignore
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Ruive—efbally with Mazda &, becomes Siva-$0, ig. the:

God of the re-united Aryas 41, is both deva and-asora. 72, : face
Radras—ere the Saivas of the Veda 41.

$s

Sabilen hille—place of Zarathustra’s tapasya 77, 109,

Sativa Culti—Originally monotheistic, aniconic and casteless

63, Parma Rama is the Prophet ofthe cut 6, now largely
Hindulsed 62.

Salman—was Zarathustrian by birth 188, is the first Iranian
to adopt Islam 147, reason for adopting Islam 142, member
of Nusayrlan Trinity 149, 151, suspected of having a hand

in the composition of Koran 145, is the first Shiah 148,

teaches the art of digging moats 141, bears Aryan name 148

(foot-note),

Sénthare carya—is the typical prophet of Jnana Yoga 84.
Sanshrit—used to be spoken in Persia 191.

Sapte Sindhku—Vedas composed in 106, gives rise to the
name of Hindu 106, common platform for the Indians and

the Iranians 106,

Sarama—crosegs the Rasa (Tigris) 119, goes to the land of
the Panis 112,

Saraswati—ie the religious name of the Sindhu 106,

Saomigur_wut oniee Aurangzeb 162,

were seqlous Zarathustrians 128, cause_of thele
& ma #140, oo

Soyinwomse Ahura Masia S1, his worship is oo
‘onl 6h dmcsbed ta Std Renan 1, gn of fe

sf
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, Sabapatha Brakmana—telates the conflat betweeh Doves and

Asuine 46.
| Satwats Refigion—is worship of Personal God 18, Proto-
type of Vaisnavism 49.

Sensitic veligions—deficient in philosophy 164.

Shabper—captures Roman Emperor Valerian 195.

‘ Shah-namah—95/, words are Sanskritic 19).

Shish-ism—is the revolt of the Iranians against Islam 19),
134.

Shias—admit Zarathustrians to be a ‘people of the book’ 186,

are the best friends of Islam 981.

Shekh Taki—complains to Sikandar Lodi against Kabir

199.

Sthandar Lodi—throws Kabir into the Ganga 199,

Shubiya movement—is resurrection of Iranian culture 180.

Siva ~very similar to Mazda in essential features 60, 905, is

unfailing patron of Asuras 58, opposition of Daksha to Siva

calt 61, is the god the Asura worshippers 916,

Siva Temples - in Persia and Afganistan 176,

Sikh Panth—A_ synthesis of Hinduism and Parvi-iem

246. |

Sirat—is Cinvat bridge of the Gatha 187.

Shanda Purana—was composed before Musalmams came

68.

Solom—teaches according to the capacity of the pupil 161,

Sou}— Koran does not distinguish betwean Mind and Soul 161,

Sufi sees God in the Soul 161.

Spitema—means white-most 108, {s Sukra of India 44, 116.

Sri Krishna—syathesises the gospels of Ramacandra and
Zarathustra 244.

Safism—ia the revival of the Cisti of the Gatha 176, 396
infuses Brahma into Islam 100, is now the vital element of

~: ielagn 2%, schools of Sufism 197, Indian and Iranian 199, 906,

¢heories shout its origin 188, 's the Elixir of Khisis 193:
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of Koran 168, 179, 26sec $60: Ri he
r i eG 4‘ee th chapter te i ae

Ma tbe vy
‘ wii“in Koran 161, all Doctors of Sufism ‘wera ts

oy k

procisins equality of all prophets 919,921, doce tot. avi
Iranian cult to. the fall extent, ( is the ine
of Shis-ism ) $30, Baheism goes 3 step ferther than Suflem
980, Iranian Sufis prefer the love of the husband . 941,

. started in Sassanian period—174, . vt

Suf—is a Bhakti Yogin, 166 sree Vedanta in be Kora

Swaahotra~is converted to Marda-Yasna 56.

Sultan Makuud—uses Sanskrit in his coins 176, enters ‘India
in 1001 A. D. 154.

Supra-mental Conaciousness—is a fact 90, implies immortality
91.

se PoPaias name of Bhrigu 108, equivalent of Spitama

| Seulerwehare Upanisad—is the. basic Scripture of the Saiva
; pact 64, meaning of the name 19,63, is inspired by the

Gatha 12, 64,is more systematic than Sata-Radriys 64.. is
“gnenotheistic, aniconic and casteless 64.

Symposium of Retigions—convened by Zarathustra 915.



U

. U gra Miaye—ls vedic vin of Ange Mare 1, poe
_ tthe’priority of Bhargava Veda 75.
Upanisads—diacourage Yajna (formal worship) 46.

Upartha~is equivalent of Avesta 9, Recognition of Upnathe

as the Bhargava veda is key to the interpretation of Vedic

Religion 66.

Osana ( Kavya )~is Kai Kaus of Iran 70, admirer of both

Indian and Iranian cults 70, mentioned in the Gita 1,

Vv

Vakme—corresponds to Brahma of the Upanisads 96,

Vardhamana Jina~Typical Prophet of Dhyana yoga 84.

Veaisnave, Saiva and Sakta—Characteristic features of 908.

Veruaa—tis Indo Europeon 29, 44th name of Ahora Masda

61, is called Vedhas by some people 63, is superseded by

Indra 86, contrast with Indra 99.

Vasista—Spocial priest of Varuna 49, 61, 118, conflict with

‘Viewamitra 59.

Vasistes—are intimate with Bhrigus 58,

Vasns ~are the Vaisnavas of Vedic age 4i.

Vaon (King)-~ts Vistasps of the Gatha 14, 116, hed an aie
ship 10, 116, gave verdict fn favour of the use of flesh 14.

| Vatea (King) contemporary of Kur( Cyrus) 191, _

‘VWedie—Princes and Gages live in Ina 116.

‘Webi nome—ot leanien provinces DA
| influence on Sufem 156, does not * support
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pantheon 40, solves the problem of Being and Becoming

168, fore stalls Hegelian dialectics 169, does not preach
Nature worship 82, does not preach polytheism 40, Six
principal gods of the Veda 40,

Veda and Avesta~affinity between 10, are Coatemporane-

ous J0.

Vedhes—not a new coinage 88, cognate with Medhas 89,
is a cardinal God 40, feats of Vedhas are attributed to

Indra 40, reason of Zarathustra’s selection 42,

Vena —received the Prisni 79, may be a name for Rama
Candra 91, 94, propounds the phiilosophy of Monism 74.

Vijnana Vada—~of Budhist Philosophy 178,

Vienw—a development of Indra 66. is God of love 41,

908, is the New Mazda 66, Asuras permit use of a land
for his worship appeared in the form of a girl 941. His three

steps represent Hegelion dialectics 169,

Visnu hymns —grew out of Varuna hymns 240,

Veitra—legend common to India and [ram 116.

W

Wahabism—is a reactionary movement 230,
Wahabis ~dislike Sufism 15}, 990.

xX

Xerexes—atracks Greece 130.

Y

Yajata ¥Yeuna—te Deva Yasna in disguise 159, is the came

of the downfall of the Sassanians 163.

Yajur. Vede—connotation of “Asura” as anionic 26, Agri
mptres in 74,

Vejma-substituted by Puja 48, 242, revived by Agaan 66, |
retained ‘by the Parsis $4, should not be given up 98
816, .an-corectoniel prayer 916.



AMNGeTEN senaTEBeIS, ( mali)

ma p coieet Patrinsnhe of Indie and
Taatoits aftttty we: Deve yasta 16% 9 dwvistion of the
puts telighen of Yuan 206.

Yogas ( disciplines ) four ia number @8.
Yagas—four teaditienal ages 11,

Yajaopavite=Zarathutm wears at the age of 16 len,
Kabir adoptene: Soli 906, Hsfis wees under hie dosh 304,
Jala’ would gladly wear 194, Omar Khalyam prefers to wear
194, Amir Khasru would have worn 198,

zZ

Zamad Agni—is the equivalent of Zarathustra, 104,
Zarathustra~calied Atharvan in the Avesta 91, and
likely in Rigveda as well 91, mentioned as Rama in the

Rigveda 22,105, meaning of the name 62, first to protest

against Deva yasna 26, goes back to ancestral religion 87,

selects the name ‘Vedhas’ 387, reason for rejecting the name

Varuna 37. rejects Rajas Guna 89, rejects plethora of rituals

GO, rejects the Indra cult 86, preaches rational Bhakti yoga

98, evolves the system of Amese-spentas 85, first prophet,

first warrior and first busbandman 109, preaches equality of

man (i) caste equality 80, (ff) race-equality 958. preaches

aaity of mankind 918, 299, preaches “Intemnationalion

‘thwough nationslian’ 283, not satisfied with own salvation 17,

giaibines metaphysics and common sense $18, age of the
ploghet {, bia genealogy 101, born in the family of Bhrigus

m8 wi fee to know the truth of religion 1, His mesloo 11,

lates ‘this father's house 6, 100, tapesya at Seliben hls
‘6104 son Semieton 6 precy te rlgien
i, 208, converts Vietmpa 110, “bp enatlon:



( seanhee) ATHARVAN ZARATHUBTRA

symposium: of religion 914, converts brilliant sages of Indi
and Greece 111, Asa staff converted into a hatoliet 28:
stabbed by Vritra Kus 119, designated as “Hoesanrad-Dinit
by Jalal 194, would come back to Iran 216, i already hailed
916, did not come for Iran alone 915.,:

Zaradvesira tama—~meaning of the designation 68.
Larethustrians—left Iran 128, settled in India 128.
Zravana Akarana—is Brahma of the Upanisaids 96,
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OTHER WORKS OF THB AUTHOR

A--lp English

VAIDIK GITA

acollection of the best mantras of the

Rigveda arranged on the principles of
Karma, Dhyana, Jaane aod>Bhakti yogs,

with translation and comment.

PRISNI

a selection of the best mantras of the

Angirasa Veda, with tmnelation and

comment.

Hymns of Atharvan Zarathustra, with

translation in Eagtish and elaborate notes.

Atharvan Zarathustra-—-The Foremost

Prophet.

Gospel of Zarathustra in the wards of

Jalal. Selections from Masnavi ¢lucide-

ting the import of the Gatha. (In Press)

Message of the Gath as reflected in the

Masnavi—a comparative study of Saflen

and Masds Yue.

; Lif and Letters of Srimad Promananda

Tithe Swami (in Press) Pablisber :

P-484, Keyatole, Calcuttar$9

‘~ 8.00
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Belection of the best mantras of the
* Anginen Veds. (with translation and
comment ) . ms

GATHA

The Hymns of Atharvan Zarathustra, with
translation and comment.

GITA PANCADASI
Slokas of the- Gita arranged into fifteen
chapters,

UPAGITA

Best slokas of the Mahabharata, with
translation and comment.

RUDRA GITA

Best mantras of the Veda, Gita, Panca-

dasi and Agama. with translation and

a '
ey

: PRISNI +

. Comment.

30,

MULA SUTRA

Sayings of Mahavira Vardhamana, with
translation and coment.

JAPA

Sayings of Guru Govinda Sinha, with tran-
slation and comment.

SUFI GATHA

Selections from Jalal and Kabir. with
translation and comment.

NANAK GATHA

‘The slokas of Gura Nanak with transla-
tion and comment.

”
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NANAK GITASTATE CENTRAL LIBRA
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