ATHARVAN ZARATHUSTRA
—The Foremost Prophet

{ A Comparative Study of Hinduism, Zoroastrianism and Islam)

wyg ey #gew] ™ —Rigveda 8-56-1

{ All the Devas are concentrated in Mazda )

Jatindra Mohan Chatterji, . o.

With a Foreword by

The Hon’ble Chief Justice Mr. S. P. Kotval,
High Court, Bombay

and a Preface by

Mahamahopadhyaya Dr. Gopinath Kaviraj,
M. A, D. Litt., Padma-Vibhushan



Published by :
The Parsi Zoroastrian Association
1, Saklat Place, Calcutta-13

Printed at ;
Sreebani Printing Co,
86/5, Beniatola Lane,
Calcutta-9

Bownd by :
Printofix

-2¢-B, Budhu Ostagar Lane,
Caleutta-9

Copyright reserved by the author

TO BE HAD OF :

(1) The Parsi Zoroastrian Association
1, Saklat Place, Calcutta-138

) Bharat Prakash Bhavan
24-B, Budhu Ostagar Lane, Calcutta-9

(3) Sanskrita Pustak Bhandar
88, Bidhan Sarani, Calcutta-6

“ Akal-Nibas
Sarcjini Palli
P. Q. Bamsat, Dt. 34 Parganas
West Bengal
Re. 1200



DEDICATED

To
The Sacred Memory

of

Sri Sri Premananda Tirthaswami Maharaf |

Who had visioned Mazda and could
therelore easily induce in others
the belief in the existence
of Mazda, .
~Jatindrk



SRI SRI PREMANANDA TIRTHASWA M|
( 18711959 §



| PooNul sy payfed
0w Ay Tofay  efary

Apaya sy Ul Ampayammy Ly

@l orwaly epary
pwbs Phys P P

Ve P aw(mpy e

Yasna—29-4

qu it wwt e,

a1 oft kg gt |
QY W Ak -,

a1 vt adifedi |

& i g,

o ¥ e g w0 @ veLu

MAZDA is the caly adorable.
Whatever has boen dooe beretofors by men and devas,
o will be dooe heseafter, He AHURA, Is the Judge

thereof. Nooe can resist His will.
Yasoa—80-4



PUBLISHERS' NOTE

This book Is a reprint, with several additions, of the
Introduction to the author’s "Hymns of Atharvan Zarathushtra®
published by us 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 sepanate volume as it contains much original research.

Mahamahopadhyaya Dr. Gopinath Kavinj M. A, D. Litg,
Padma Vibhushan, one of the highest living authoritiss 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 ¢

(i) Atharvan Zarmathushtra existed at the time of the
Rigveda and thus the age of the Prophet cannot be placed
Iater than 8000 B. C.

(i) Ahura Mazda has been worshipped in the Rigveda
undér the names Asura Vedhas and Asura Mahat. This
shows that the relations hetween the''forbears of the
Hindus and the Parsis were friendly.

(i) Sofism, which is an essential part of Islam, is
nothing but a reproduction of the Chishti of the Gatha,
grafted on the original Islam.

Thess conclusions serve to link together Hinduism,
Zoromstrisnism and Islam sod being about a complete
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revolution in the current views about the mutual relation-
ship among these three great religions.

Once again the Association makes no claim 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
sesult of a life-time of deep and devoted study and we
therefore present them to the leamed 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,

THR PARSI ZOROASTRIAN ASSOCIATION

1, Sakiat Place,
Caleutta 18.



FOREWORD
By
Ths Hon'ble Chief Justics My. 8. P. Kotoal,
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
of a religion. There has beenno 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, and the 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 lran during the five centuries that preceded,
and the seven centuries that fullowed the birth of Christ :
a period which gave to the world, the Gospels, the Talmud
and the Quran.--- - By the help of the Pari 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 comperstive
philology are struck by the marked closeness bstween the
grammar, metre and style of the Rigveda and the Gathas.

Beered Bosks of The East, Vol IV, 1098 edition, page xiv,
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It made Dballa remark that the “Gathic inflexions are more
primitive than the Vedicy The period of the composition
of the Gathas, therefore, cannot be separated from the
Vedas by any considerable distance of time.” ( History of
Zoroastrianism, 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
wes 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 :—

“q m gl e
S TR Ve gt Aeeey
(Rigveda 10-93-14)

{1would 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~Zanathustra), 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-
. bharata and the Puranss-....That Rama was an honourable

“term in I, is ovident from Rama being the name ofa
Yazata (vide Rama Yasht)...-Parsu is the Vodic name for
Pensia..... Zarathustra was designated Parsu Rama becauss be
belonged to the land of Persia. (p.99,88)
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(8) “Bhriga was the preceptor of the Asura-worshippers
and Angirasa the preceptor of the Deva-worshippers. The
Bhrigu peopls adopted Mazda Yasoa and Angirass people
stuck to Deva Yasma.......

Thus there grew up a dissension between the Bhrigus
and the Angirasas. The Bhrigus occupied the western
regions, the Angimsas spread eastward. Indra is called
W'firgw, the greatest patron of the Angirasas (Rigveda 1-100-4",
He predominated in Sapta Sindhu (Rig 8-24-97) i.e. the
eastern provinces.

Wo may trace references to the Angirasas and the
Bhrigus even in the Gatha. The Gatha says that the Angi-
rasas devised the practice of icon worship,

“qr WAEAT SO SWEEt” Yasa  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 43-44).

(8) “Then again the formula ‘Bismilla hir Rahman-ir
Rahkim’ which is prefixed to every Sura of the Komn,
except one, is only the Arabic translation of the Avestic
formula ‘Ba mam i Yasdan Bakhshayandeh wa Bakhshaishgar'
which occurs in the Khordeh Avesta—a manual compiled by
Mobed Maharaspand in the Sassanian periad.” ( page 137 .

(4) “Thus for two of its cardimal principles, (viz. monothelsm
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
for instance the wcrd “DIN® ( religion ), a very central
word of lslamic theology. It is the direct adoption of
the Dasna of the Gatha (#m of the Veds). Similarly
the word "Sirat® which occurs in the first Sura of the Koran,
is nothing else than the “Cinvat® bridge of the Gatha”
(poge 137).
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By such comparisons and reasoning the lesrmed 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 2500 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 11,13 )

% Since this is his basic finding, it is inevitable that
Chatterji must seek for and uncover the influence of
Mazda 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 accopts Mazda, as the sole represen-

tative of all the Davas, it is pervarsity to hold that
there is mate difference bstwoen the Hindv and the Parsl,
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than there is between the right arm and the left arm.”
(p244); 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 modemn
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 Zamathustra round about 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 concemed 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 Aselent lran by Prof. A. V. William
Jackson, pages 14-15.

S, Dr, BW. West : Introduction to Pahlavi Texts translated - Seared
Books of tho Eash edited by Prof. ¥. Max Muller Vol 47—Introdue-
tien p. 38,

3. Bep. Ot

4 Sercesirias Civilisation —p. 24.
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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 | 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 ¢

By

Mahamahopsdhyaya Dr. Gopinath Kavinaj, M. A,
D. Litt.,, Padma-Vibhushan.

] have been requested to write a few words about the
merit of this book and | 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-{rantan
religious development.

(1) The author quotes a mantra of the Rigveda (1-156-9)
wherein Vishnu has been called fiqg ¥w—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 Maxmaller's Science of Mythology, p. 126.)

{3) He quotes a mastra 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
Veds 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).

¢This Prolass hed originally besm writes for “The Hymss of

Athacven Savethusicn.” The pressat volume is » reprodustion, with
sovess) adiittions of the tatroduction %o thet 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 ( 1% ) and aniconic
( fiwre ) modes of worship (p. 87).

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 Iranian 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 Indian< and Iranians spoke
the same language up to 6th century B. C. (p. 121).

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 Pamsis (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 ;

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

On the basis of the allusions in the Rigveda and the
Mahabbarata, the author holds that the age of Athasvan
2arsthushtra would be somewhers earlier than thres thousand
B.C. In any cas, be refutes the popular assumption that
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Zansthushtra flowrished about one thowsnd B. C. The
cult of Hari Medhas alone, as describediin the Mahshharste
is, sccording to the author, enough to establish the pre-
Mahabharata age of Zarathushtra (p. 16),

(b) Lioking the Achssmenian dyoasty of Persia with the
Kurus of the Mahabharata (p. 119),

Onthe basis of the torm “Kshatriys®, which status
Darius claims for himself in his rock edicts, the author
infers that the Achaemenian emperors were of Indian
extraction. For “Kshatriya® as the designation of the
warrior class, is unknown to the Avesta. The term used
in the Avesta is either Versjena or Rathestar. The
name Kuru itelf (known to us only in the Greek version
Cyrm) which is the name of a predecessor of Darius,
(Darya Vahu—long-armed), lends considerable support to
this coaclusion (p. 119).

{¢) Tracing the origin of Sofism to the Getha ( p, 169 ),

The next conclusion of the author is simply startling,
He says that Sufism is not only not a natural development
of Istam, but that it came into being, in spite of the stubbom
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 Mustims, & very great. If Jalaloddin’s Masnavi,
in spite of its being the restoration of Avestic philosophy,
could be accepted as an  indispensable part of the Islamic
stracture (p. 184), there is little sense in putting a ben
on Rablodrensth, on the ground of his exerting uneislamic

(.o the purgiog of non-Ambic elements ) is said to the
medn ides behind the ctiology of Pakistan (p »
concsived by Dr. Igbal (p. 287), and this operated to expand
the guif of difference betwesn the Hindus and the
Musslmans.
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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, asthe development of its Dhyana Yoga
discipline, and ‘

(8) Sikhism as a variety of the cult of Agama (Tantra),
~—all easily come in the way. Sufism asthe 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. 300\ It is claimed by the author that (7) Zoroastria-
nism represents the original form of the Saiva cult. (p. §3).

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
friendship and harmony between the various religious commue
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,
& 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 easly 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-
Iragian  studies. The book is a very important and useful
‘publication, and unique ia its implications.

I would recommend this book to the attention of sugust
loarned bodies, like the Sahitys Akadami and the Jnana
Litha,



Atharvan Zarathustra

—THE FOREMOST PROPHET

firgy 2 fira ey a1
a o v T

Rigveds 4-43-7
All the world kaows 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 datal. 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 are 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
Sambita ( VARG 6km ) has been given by the Gopatha
Brahmana®,

L. Tiek—Orion, p. 208

3. Dhirendraoath Pal-Beligicn of the Hindas, p.1.

3. Jaimini—Purva Mizsaos ( Sotess 3-1-32 40 2134 )

'Y om-ny-olmmv-d-.mlm.r 5.

& 1) Macdonall~Histary of Saaskrit Literat
mmuv.«.dmmlm

& Bloomfleld-=Eymas of the Atharva Vede—introdastion, 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.

RaUCIER LR
W afvew o sifyga: o
—Santi Parva 885-40

Some people may be inclined (o think that the Bhargava
Veda is an imaginary book—imagined out of the appellation
Bhrigu-Angirasi Samhita. Such supposition is unjustified,
The Irmaian name of the book is Avesta. To Panini, the book
was quite familiar even in its Iranian name. To him, the
word %1 was s0 important, that he felt himself called upon
to compose & separate Sutra (1-8-85) 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

1o Grif@sb—EHymns of the Atharva Voda, preface, p. 1.
LY QMV&MMM)I
mwmdmmvmmm
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facts, A% AT AR I w3 TRt (Sayana)—{it Is
not the fault of the stick, that the blind man does not find it.]
It islike the wiseacre of the parable of Ramakrishna
Paramhansa, who saw the house of his neighbour bumt down,
but refused to believe in its truth, fur want of an authenticated
geport about it in any newspaper.

Y TS, TAY W T
AR YL AR R AL, A 0
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 is the Preceptor of the Asuras (the Prophet of
the Asura worshippers ), it is very likely that the Bhargava
current is the effect of the Iranian influence. For a proper
understanding of the Atharva Veda, il 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
to the doctrines of Zarathusira, 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 cunsists 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 Indo-lranians became divided oo the
question of monotheism and iconolatry. Bhrigu or Sukea is



4 ATHARVAN ZARATEUSTRA

the priest of the Asuras (i.e. worshippers of Asura). The
Asuras emphasised the importance of monotheismeand aniconic
( froww ) worship.  Angirasa or Brihaspati was the priest
of the ID'evas (i. e, 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 BT | &H_ is
another name for the Veda, as the Medini Kosa says ( g%:
90 X «,SAOA FAwIedr) | And 8 is a variant of 8=\ by
the Vartika #1{_8=R_#: (vide “Katantra Chanda Sutra” by
Chandra Kanta Tarkalankara), The Vartika says that vedic
nouns often drop the final § and ,q optionally. Thus =g
means Vedic and 3o means a hymn, as stated by Panini
(@ seme® 1-0-25). And so g% Sverm ( 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 that Sanskrit grammarians
would not add even half a syllable, if that could be helped
( wrdaTeTeeR A S T ) |

The Avestais divided into four books (1) Yasna—the
book of hymns (2) Yasta—the book of prayers (8) Vispa-
ratummthe book of universal prayers and (4) Vidaivadata—the
book of laws, The Yasna is the main scripture and the other
three books are svbsidiary to it. There are 172
chapters in the Yasna. 17 chapters out of them goto form
the Gatha, They are reputed to be the words of prophet
Zanathushtra himself !, just as the Gita is 1eputed to be the:

—————————————
3. Gatha o Raretbuahirahe ( Yasoe 578 )
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words of Govinda Krishna himself. The Gathais embedded
4n 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 Pursi 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 f—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 nv 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 xripture—
an Upanisad. And Zamathustra 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 conspicuous  contribution of these two countries to the
world 1,

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
Zansthustrisnism. For the maltitude that follow his ideal

L. Geiswold~God Varuas in the Rigveda, ). &
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unconsclously (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.

99 7 AT A, GF A A
o faT R T AERA, TR TE N
Masnavi, 4-20

[ Leave the crescent; turn to Golden Sun ( Jamgolden
Fy—sun)]

It was about 8600 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.

Zanathustra wanted to know for himself. He would see
God, if God was visible, and hear Him, if He was audible.
He would leamn from Rudra (Lord) Himself, the best way
of realising Him.

At the age of twenty Spitama Zarathustra left his parents”
bome and went up to the Sabilan hills, standing by lake
Urumia. He took up a life of hard sadhana (discipline) and.
desp meditation, determined to get at the truth, or lose his
life in the attempt. Itis sald that when the yearning has-
reached such poignancy that the aspirant cannot relish any
other desire xcept the desire of God, cannot cherish any:
other thought except the thought of God, the geound hes.
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been prepared for the vision of Ma:da, 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 zealous 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 lung 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. Unfoctunately
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 1t 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 :

1. That all the Arabic historians agree that Vistaspa, who
was the first patron of the Zarathustrian church, 1s the
same person as Hystaspas, the father of Darius who
flourished about 800 B. C. This view, if accepted, brings
the age still lower by 300 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
900 years.

Now Koran is the earliest book in Arabic language.? Koran
began to be compased about 610 A. D. and all Arabic historles

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

L 1) Browse—Liserary History of Persie, Vol I, p. 371
) Gibb—Arabie Lisersture, 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
Mazxda” ( which form was current at the time of Vistaspa )
changed into composite “Ahuramazda® ( which is the form
current in Achuemenian 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
10 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 arbltrary identification of Hystaspas with Vistaspa.® Not
that thers are noj other scholars, like Haug, Geldner,

" & Jdsskson—The Prophet of Anclent Iran—p. 118
£, Browse~Litseary Ristory of Persia, Yol 1, P. 30,
3 Desvi—Pasia, A People of the Book, p. 164
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Geiger and Keith who claim great antiquity for Atharvan Zara-
thustra,® but Browne has lumped them all together and
rejocted them all on the ground that they are misguided by
cace 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 Koman he
rematks : “My appreciation of the Quran grows the more I
study it and endeavour to grasp its spirit; the study of
Avesta, save tor 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 I, p. 861 ) and
about the Gatha, Moulton remarks : “The prophet was in deadly
earnest and he preached on great themes and spiritual fervour
<an make literature malgre Iui even under unfavourable circum-
stances” ( Early Religious Poetry of Persia, p. 8¢), 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. Browne. One would be glad to be
assured that Dr. Browne is free from alltaint 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.

L. PowrlDavoud-—Translation of the Gatha, Prefsse, p 15,
3. Browse—Litersty History of Persis, Vol 1, p 28,
3 Browno—litersry History of Pecsla, Vol 1. p 108
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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 ( 1000—600 B.C.) is beyond the
eapacity 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
compasition of the Rigveda started at about five thousand B.C.¢

The mathematiclan scholar bases his conclusion on certain
passages of the Yajurveda. According to him, these passages

1. Msedonell—Vedio Myshology, p. 7

8. Cambaldge Hisdory of Indis—Vol L, p. 113
% Griswold—Rolizion of the Rigveda, p. 20
4 Ttak—Ories, p. 208
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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 4000 B. 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.

8. 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 traditiona! 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 1877 years had passed between
the birth of Parikshit 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 ( 567 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-
BC. (ie. near about the commencement of the Treta ago,
which marks the advent of Parsu Rama )

Bhagawan Zanthustra, who had flourished in the
depm,kmmmdmmm.mm
MMMmhmndﬂamMnmw;'m
Iater (about 2500 B.C.). The third prophet Sel Krisma cape
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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
-2500 B.C.), the age of Ramayana (2500 to 1500 B.C) and the
age of the Mahabharata (1600 —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—83) and Swetaswatara announces
monotheism in much more stronger terms than any other
scripture has done—awt R & @ fefm oeg: (8—2) Rudra is
one and does not tolerate a second. The Swetaswatara is
8 very early Upanisad. The Gita borrows from the
Swetaswatara ¥ RN m (Sweta 8-13 and Gita 18 -18),
and Vadarayana in the Sutras wra ¥ {1-1112) and Wy
aefwvier (1-4-9) presupposes the Swetaswatara. * The Gathais
therefore much anterior to the Gita.

Unfortunately the name ‘Zarathustra’ does not occur in
the Veda, If it were thers, that would have set at rest all
controversy about the antiquity of the Holy Propbet. Yet

1. 8 0 Seeemdystis Philosepky of the Upanissds, p. 94
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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 f>remnst 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 1600
B.C

In the Narayaniya section of the Santi parva ( chapters
834340 of the Bangabasi edition and chapters 342-348 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. Narayapa gave him a
scripture that was prompted by seven Citra Sikhandins
( hallowed beings mangels == Amesa Spentas ) *

The scripture was as good as the Veda (835-28, 40)
being the storchouse of eternal laws (38568 ). It was &
pew divine dispensation ( 885-26 ) 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 ¥ #% qgwaY wogt
( 886-10 ).

We might remember in this connection that Maha-
Ratu Zarathustra had condemned the oblation of flesh ( as

1. Chopler 336-37 ; 335.39 ; 363
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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
Jdn favour of the use of flesh. The Saints cursed him for
his partisanship. Thereupon Vasu lost his power of flying
in the sky. Hesoon 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.

AL gAT WY AR ETOET
oM M % @ I IO A
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 cult. He
went up to Namayana himsell. This Narayana was a great
sage (RO VR greatest of the bipeds—335-1) and not

T——
1. Dhalla=Bistory of Zarostrianiem, p. 73
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God Narayana, Narada learnt all the secrets of this new
seligion from Narayana :

AR T HITR: AR G |
T Ri: ST ST TR W
Santi Parva, 348-10, 348-54.

This great apostle is designated as Narayana because he
was @& divine person. This brings to our mind the ideal of
the 70y A ( the Man-in-men ) of the Gatha { 48-13 ), which
connotes the same idea as Narayana.

This is the same ancient religion that God Hari Medhas
Himself had previously tavght to Brahma,

A TR AN TE AT AT
WA TG A T WY I 0
Santi Parva 348~ 80

We are reminded how Spitsma Zarathustra taught the
same religion that Ahura Maz iz had taught in the touse of
Song ( Gatha 48-10 ).

Narada wanted to ascertain how this religion was being
actually practised. He looked up further north-west
( areey=] SoRafrai 835-7 ) and came to live amongst these
excellent devotees ( 336-29 ).

He found the religion to be a Satvata ( &v4m ) religion
(885-19, 24 )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 ( verfime ) 33444,
836-80, 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 ( 885-35, 887-30 ). They were also accustomed to silent
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prayers of Japa ( #madt A @ a3: —836-36 ), which reminds
one of Vaj prayer. They were all equal (836-38) which
means that there was no caste-distinction. The people had
very white complexion and wore caps ( grsfwff —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,

v A S |
ateg-drgd ¥4 GIrgETorE |
ATV TAAR ALY ST 9 |
HENT T4 A QU A 0
Santi Parva, 839-111/118

[Itis a great Upanisad, containing the summary of all the
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
4 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 Anb
historians.

It may bo noted in this connection that the Narayaniya
chapters of the Mahabharata ( which give an account of the
worship of Harl Medhas ) have got unique importance, There
’hhmmmmdmmmm
Narada Sotra and Sandllya Sutra ( which are the standard
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works on Bhakti Yo1a ) 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 v be considered as un-vedic,
and the name Panci-ratra cariie~ vith it the memary of the
five-times prayer of the Iranins, (Panca—five, Ng=mmg —
prayer). Thus it is not uareasoaable to conchde that the
earliest form of Vaisnavism is due to the wspiration of Maha
Ratu Zarathustra, who is described in the Narayautyd chapters
as sage Narayana | as distinct from deity Natayana ). The
word Narayana is cognate with &T5e @1 of the Gatha ( Yas
4310 ). It is to be remembered that the naine Nuarayana does
oceur in the Veda,

Earlier scholars had said that the way of Bhakti was not so
prominent in the age of the Ujuni-ads, and that the Narayaniya
chapters of the Mahabharata repiesent the attempt of Narada
to import Bhakti from some wetern tegion outside of India.
They thought that it was an attempt to import Christunity
from Palestine ¥, They made o yreat mist-he in thinking
of Christianity instead of Muwli Yasna.  Noreason has been
given a. to why Narada ignored the claim of contiguous lran
and its homogeneous perple and crossed over to distant
Palestine. Then again there remains the important fact
that the Mahabharata was wrilten in an age 1000 B.C.)

en Judaism had hardly even come into existence, not to
speak of Christianity. Above all, the wse of the word Hari
Medhas as the name of the hijhest Deity of this religion is
conclusive. Hari Medhas is nothing but the Sanskritisation
of the name Ahara 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. Redhakrishnsn—indian Philosophy, vol. 1, p. 43
9. Seal—Valsosvism asd Cheistianity P 30. Vide criticism by De.
Badhakrishoan in Indisa Philosopby, vol, p. 409
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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 mist honourable. That
‘Mazda’ and ‘Medhas’ are interchangeable ( @ of 39T changes
tog and then to ¥, and thento & )is apparent from the
comparison of Sanskrit #ffg (near-most) and Zend Fwfyw.
When Hari Mazda is the name of the highest God, the
religion cannot be anytning 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 in the 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 Hari Medhas was prevalent
in the Satya Yuga (348-34) 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 Muhabharata, the Avesta ( a new Veda,
inspired by seven Citra-Sikhandios, i. e. seven Amesa Spentas)
was composed during the reign of King Vaw, (Santi Parva
885-27), And Vasu adopted the new Veda,
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& frat wpem Y e v
anfioety 2 ooy’ g fes-frarforey o
Santi Parva 83¢-3

‘This King had an air-ship (Santi Parva 837-9, 887-15). He
became famous for it, and his usual designation came to be
Uparicara  Vasu (Vasu, the Sky-skipper)—Santi Parva 337-98.
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, 8-5-37). 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-1lstra,’
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.

w9 40 SHGAH A T %)
#¥ vty Y afeenfy e ofr: o
Mahabharata—Santi Parva 839-84
Propbet Parsu Rama had flourished in the beginning of the
Treta age.
L Peadhane—~Chronclogy of Anciest Indis, p. 82
2. Jaskson—The Prophet of Anciest Ima, p. 136
8. Pargliter—Ancient Tadian Historios! Traditions, p. 316
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stmreg: et T et we )
s ofiey gy i o
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 and a
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. . ) 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 carlier 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.

TH wael ;e AR |
% g9 W ¥m A o
Rigvedal—1-83-5
[Atharvan first chalked out the way of worship, and then
came the vow-keeper Prophet (Vena)of the solar race.]

1, Dhalla—Zorossteian 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.
AT A WA A Gy gAY WY
Farvardin Yast 94

[ Fortunate are we that Spitama Zarathushtra, the Athravan,
has been born. ]

While the Rigveda describes the Bhrigus as Atharvan

il Ty ATe:
Rig 10-14 6

[Soma-drinking Bhrigus are Atharvans] And the Culika
Upanisad (10) <ays that Atharvan denctes the elders of the
Bhrigus sqqafir goper.

Thus the term “Atharva’ very probably refers to
Zarathustra,

Similarly Ramachandra wa~ very famous as “the keeper of
the vow” (his promise of abudicating the throne in favour of
Bharata) and he came of the svlar clan.  Thus very probably
“Vena" refers to Ramachandra.

It may not be said that the mention of Zarathustra and
Ramachandra in the Rigveda is anachronisticc.  For the
compilation of the Rigveda continued through several
centuries. The Rigveda itwelf speaks of the earlier, the
middle and the later hymns 7: =iritfar mqy’fw v i
3 Pt (38218 The earliest purtions of the Rigveda
were composed in the Satya Yuga (before 3500 B.C.)and
the latest portiuns by the end of Treta (2600 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) Visheu Purans, 32

(i1) Pargiter—Asciest Indisa Historical Traditions, p. 318
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Mention by the terms ‘Atharvan’ and ‘Vena’ may however
be considered rather too wide. Let us therefore tumn to
another passage where the allusion is more definite.

w19 e i, A
Aggw AN 7 e ) Rigveda §-84-3
[ Sakra ( Indra ) overthrew that fair-complexioned rebel
{9, who was the head of the Magha, and a friend of Kava.]

Tatanushti has been explained by Sayana as the destroyer
(3f%) of the existing order ().

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 #ggW, AvTT and &3, All the three attributes
are characteristic of the Holy Prophet. He was very fair-
complexioned ( #gew ). This is why he is called Spitama
( whitemost ) in the Avesta. The church that he founded
was named by him as Magha (Ag sy Sukta 29-11). Thus
he is described as the head of the Magha ( 7wt ) and he was
the friend of Kava Vistaspa ( %1 frmfy Sukta 51-16 ) and
he is thus stated to be sxmar.

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

9 a7 AR qewE
¥ 0% Ore wgt wewg n 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 Pars-Rama (the
Rama of PersiamZarathustra ) 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 Ramais referred
to in Aitareya Brahman (7-3) as “Rama Margaveya” i. ¢. 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 illustricus predecessor,
it became necessary to distinguish the one from the other and
the former was called Parsu Rama, and the latter Raghu
Rama. That Rama was 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. 8 ). 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 ¢ )

et v e o st W
o Mprdiy At A Ae 1 8 IR 0
Skanda Purana —Nagara Khanda (8,-94-18
1. Veudided-9.14



9% ATHARVAN ZARATHUSTRA

Inthe above quoted passage of the Rigveda, the reference
tn Zarathustra is 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 is unmistakable reference to the Reformation of Maha
Ratu Zarathustra, even withcut a direct mention of his name.

When the Aryas (Indo Iranians) were living together,
both the wotds 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 zgfaamn (Jivine—Sukta 48—1), watwe o1
(having divine lustre—Sukta 47-6) and Taswafy (exalts—
Suktn 44-6).

Subsequently both the words became degraded in meaning.
To the Vedic people, Asura now means a demon, 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

divine and (i) deity on the oue hand, and (i) devil,
{f) deuce and (i) diabolical on the other, are reminiscent
of the original noble connotation and its subsequent fall,

But what could be the reason for this subsequent
degradation ¥ 17 it were the result of a natural degradation,

TS —
\. Haug~Esays on the Parsia, p, 270
S, Bang~Esaps oo the Parsis, 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
sense in each community, sugiests 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 vse of
the icon in  worship. For whatever may have been the
original derivative meaning of ‘Deva’ and *Asura,” in popular
usage, Deva came to mean a visible Gad  God represented
by an idol) und Asura, an invisible ( formless V¥ 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 begmning and Mazda Yasna later on. Polytheism
and caste-distinction were the other two concomitant features of
Deva-Yasna, while Mon dhesm and caste equality  were the
viher features of Mazda-Yasna.  Hut the use or the disuse  of
the icon is the custom that is responsible for their different
nomenclature.

Brihaspati was the leader of Deva-worshippers.  We have
seen how euraged he was when king Vasu offered oblation
o aniconic Hari Medhas  Bhrign or Sukra was the leader
of the Asura.worshippers  He was so much  intolerant
of idolatry that he is <aid t have dealt a kick on the breast
of Vishnu

A o Ay A oy et |
og qr fafapq fawir wain sivga o
Padma Purana—Uttara Khanda 255-45
{On seeing Vishnu, the preat Muni Bhbrigu 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 hovever aguestionof the individual tastes of Brihaspati and
Bhrigu. They acted as the representatives of two different
ideologies—the Deva and the Asura cults.

The following verse of the Yajur Veda leaves no doubt
that the term Asura subsequently came to mean aniconic or
formless. The Ruwshi here denounces the aniconic form of
woiship and sohicits Agui to drive out the aniconic Gods.

1 gt sty W,
gr: da: e WA
1 g0 fagd gl
sfem A SYe st sRAw
Yajus 2-80
|Those, who casting off their forms, Aave become Askras
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.? [t can therefore be safely inferred that the reformation
of Spitama Zarathustra is responsible for causing the degrad-
ativa in the weaning of the word Asura io the Rigveds, Thus

). Frvsdin Yesr-98
3, Pargitor—Avciens Indian Historical Traditiony—=p. 46
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the Rigveda bears testimony to the great change effected by
the movement of Zarathustra. [t is idle to deny that heisa
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 religious 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 Isdam
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 3. . * 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.$ e should not therefore
rest content with merely the degradation of the meanings of
Deva aad 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-lranian 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 had already been in existence.

He saw that the icon was being used by some people in
the worship of God (Sukta 48 -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). Al
these facts point to the prevalence of the Deva Yasna cult.

L Gasgapassd—Poustaishesd of Religions. p. 43
3. Macdonall~Comparative Religion, p. 138
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This would silence scholars like Khabardar 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-Iranians®, 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 wgv: s v #menf qdgm: (Santi
Parva 84-95). The Amara Kosha also says that the Asuras
were the previous Gods. sfarean fafegn: o gefw: 1+ The
Brihad-Aranyaka Upanishad also says sfrqmr mr o maq
s (8—10. These only repeat the statement of a rishi of the
Regvadi that the Asuras have now lost their power and
it is now the regime of Devas faufay 3 <7 s snpw (10-124-5)
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
wot 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 Varana is per excellence the upholder of moral
order.  This bespeaks that religion was a very pure
religion. The movement of Zarathushira 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 Dava-
Yasna in the Upastha, and Pitri Yana and Deva Yana in the

L () Haug—FEmayson the Religion of the Parsis, p. 238
W la—Religion of Zarathustrs, p. 3

2. Browne—Litoeary MHistory of Persia, Vol 1, p. 3
A Cambridge History of bodis=Vol 1, P. 7
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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
SAgaTE: g0 Ay (8969) and the Vendidad (1862)
gives to Muzda-Yasna the name of wrwgw: (!

There is a marked contrast between Varuna and Indra,
the two main Gods of the Vedic pericd.  Varunais famous for
upholding the moral crder, and Indra is fam s for his physical
powers.  Vuruna is the least anthropomerphic of the Vedic
Gods and Indra is the most anthropomorphic? The Rigveda
also noted the contrast

T g A ECEH
qAT 9 wherad A
Rupveda 7-88-4

[Indra protects from the external foe and Varuna upholds
the moral order.:

Maha Ratu Zarathustia had realised the supreme need of
moral character. Asa { Rectitude | forms the very biteis uf
the religion that he established and he naturally affiliated
himself to Varuna.

Varuna is the more ancient God. He is not cnly Indo-
Iranian, he is an Indo-European God. The Greeks worshipped
him under the name of Ouranas® and considered him 10 be
ancestor of Zeus.*

in the Veda to., Asura Varuna has often bees, called "l e
Father®

[

T Tiodivala—Zarsthustra snd his Contemporaries (a the Rigveds p. 2
2, Masdopell—-Vedic Mythology, pe 24

3. Masdosell - Vedie Mythology, P- M

¢ Masdonell = Vedic Mythology, p- 36
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ardrfafen_arge: o a,
Y T A
i o g g,
gha-ameat avger gfeog 1
Angirasa Veda 4-15-12

{May Asura Varuna, our Father, pour down water.
Let shaven sages (qog®) 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 fyqqm (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

9 R APRTE T, T A & G T |
g ek @ whfa, m o ot Ay wia dem

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 :

& e eyt § 0 s, AreT G A gedaRT s
] gt S, @ wy o afeae fiearde o
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 wse of the icon seems to be the main factor that
accentuated the difference between the two communities. in

any case this peactice 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 ither, and
that in between them, the Iranian and the Indian religions
comprehended all possible modes and provided for all possible
varieties of worship,

# & A sy fagomy, W€ At 3 Avgiam
T g feg o s, T S e a1

Kigveda 10-88-15

{1 have heard of buth the ways—the way of the Pitri
people, and the way of the Deva pecple. All the world
proceeds by the one or the other of these two There is
1o more differece betueen them than between a father and a

mother }

All the same, there was a dlash of ideals, The other
cult has its part to play, but both of them cannot be practised
atone 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 Zarathusra emphasised, and
which his followers furget, when they try to reinstate
polytheism under the veil of doing honour 1o the yazatas.

Maha Ratu Zarathushtra turned back toVaruna, This was
a monutheistic cult—{. r Asura Vanma is the sovereign of the
universe, and there is nouie to question his soveseignty.
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vy an] wgin faga:, afsfm aftam g )
srfiey faen s aeng , fegaa anfa ey mafir o

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 ns 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 revere i< 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 permitted 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

L. Windlo—Religlons of Past and Prescut, p, 206

2, Widgery—t'ompartive Study of Religion, p. &

% Mucdoveli—Comparstive Religion, p. 121

4 Sell—The Historica! Developswat of Koran, p. 56
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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
As a 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.

% 7 fem wpay wrte
wfesy au afrean g 0 Rigveda 1-164-46

This is how Max Muller says that the so called polytheism
of the Veda is not real polytheism ; it is really henstheism,
i.e. p dytheism in appearance but monotheism in reality?. But
the wall is a very thin one, and henotheism scon passes into
polytheism.  The process stasts with joint-responsibility (as in
the case of two Aswins, who are one-in-two, 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, .fre. Indra also is supposed
to be worshipped by implication, and when Indra is worshipp.
ed, his {riend 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 aguinst the Sassanian monarchs. The Romans had
become worshippers of Mithra, before they took to Christianity

L MasdowellSanshrit Literstare 3. 71
3. Maedonsli—Vedis Mythology p. 16
& Macdonell—Vodis Mythelogy p 187

¢
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and Christmas day (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 Gud 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 for 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) T %i=6ft smams @t aigd) (Sukta 46-10)

Who is known by the name **Ahura Mazda®

(2) anamh AE AEfre Sukta 29-4

Mazda alone is adorable-most

[ @ = FeAt—one who goes by himself, singular, unique.
It comes from the root & -&q7fa—to go ; Nighatnu 8-14-54.

The cognate word in Veda is wewal. Cf. @ weawf
faftfet, g wte:  (Rigveda 7-54-5)—what the Unique One
conceals, or what is manifest.

1. Dhalla—Hisory of Zorosstrisviem p. 307
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A~ |, e+ =am, qww becomes ®WY by
substituting ¥ in place of §, by the rule g7i-qag 7-139 |
It may be noted that Maharatu Zarathustra was more careful
in this matter than Harzrat Muhammad. Zarathustra stuck to
one and one name alone, Muhammad had permitted the use of
two names, Allah and Rahman. (K 411 171105 ¢}

Zarathushtra took up the task «f “deepening the meaning
of religion®.  He was pained to fund that morality (Purity of
Character), which is the first requisite of the religions life, had
become so much dissiciuted from religion, that no ¢ wnpunction
was felt, in calling the most depraved man, as “the favourite
of God” (Yas 82 4)  Such callhusness strikes at the very ront
of religion.  °ta ubrequent age, such frivolity exasperated
Gautama Budha <o much, that he wentified morality with
religion, and assigned to beliel in G, ecoudary impurtance.
This however was an error o the other extreme.  Morality
and Gud cannnt be detuched from each other.  “Fthics on the
one hand, remains incomplete, inadequate and unexplained,
unless it can carry it~elf up o reliyion, while on the other
hand n religion can be true religion, unless God speaks in it
to the cunscience - [ mman,”*

Zarathustra proceeded on the right lines, he made rectitude
the hasis of religion.

[ The Gayatri of the Parsi beautifully expresses the clxe
association of God and Morality.  ‘Asat (it ha Ca’ may mean
both (1) on account of Rectitude, and (2} by means of
Rectitude.  Mazda (and his Ratu too] is 1o 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 moure pleasing than anything
else. ]

1. BRodwellKoran p. 172 (foot note)
2, Wheslr—Elemontery Course of Etbies, p. 13
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Thus while Varuna was losing ground in India,
Zanathushtra 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

oy ferd argaty o, s it wife
X AT auR e, ¢ v s wnh o

Rigveda 7-31-7

[ All the ancient Gods, O Indra, submitted their powers
to your lordly dominion (srafa qtsma). 1t 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 scourage 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 Zarathe-
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. KaihReligion tad Philosophy of Vede and Upanidinds p. 908

8. Ivmay be noted is this connection that Govinde (Krishas) sl
had probibitted the worship of Indm (vide the story of the 1y of
Govardhans hilk). Beb his mofive wes &iffwrnnt Vix. the super
svesion of the §od of Poweer (Intrn) by v Oul of Love (Vhaan)
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Maba Ratu Zarathostra asseried 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
icanic cathclics, so to say.

It 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 luop-hole to
remain any longer. Varuna had been described as the friend
of indna.

#3 0 3 T GEAR
Rigveda 7-34-24

[Varuna is the friend of Indra in the heavens ]

The association of the two names Indra and Varuma, as
two equal co-partners, was much too vivid in the minds of
mw:bnommmawulikelywanupthommayofm
other. Zasathustra did not like to encourage this imperceptible
re-entry of Indra. He decided to adopt another neme for
the God of the new cult—a name which could lnvariably
be qualified by the adjective Asura (an-iconic) He selected
the name ‘Vedhay’ (Mazda),
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Vedhas was mt a new coinage. Rudra had been called
LA
HAATG AEFIATY A Rigveda 7-46-1
Mitra has been calledd Vedhas :
T AT WA A Rigveda 3-59-4
Agni has been called Vedhas :

F1m 1Y HEYY T | Rigveda 10-9-41
And Soma has been called Vedhas :
9 Y TR T 4T 35 ) Rigveda 9-103-1

As a matter of fact the name Vedhas, when used in
association with Asura referred to the Higest Lord

T W W aTedT, g 9t et
e AT A, AfEE o st 2
Rigveda 10-117-1

[ Through the grace of the Asura, the sages see clearly
within themselves the up-gowing soul (84@). Their sight can
pierce the depth of the sea. They desire from Vedhas, the
status of the saints (gi1=1). !

Agni i» said to be the special messenger of Vedhas.

O G W T TG, £ Wi frm T
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 £59 9% i.e. the land of lran, (as the
first verse of the hymn anpounces—g @ W AR
10-81-1)

Thus the name Vedhas was quite familiar in Iran.

So *Vedhas' became the new God. The form ¥ (ending
in Wy instead of 3 ) was alsu in use.
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WA QR T w for Rig. 8-108-4

[ When ‘Vedha' came into existerce, seven mothers
( Amesa Spentas 1 ) blessed Him for glory.

‘Vedhas’ and ‘Medhas’ are in unison with each other. The
Nirukta says (8-15) that the meaning of ¥ is 3qrfv.  Thus
¥ and 31 ( 9" and 31 ) are coupled together. The Gatha
also is aware of this affinity when it says gwmimegw ( 456-1 )
‘Meditate’. So meditation and wisdom go together. I easily
changes to . | 7 changes to £, 1 to ¥, and 7 to & Thus ¥
becomes &3 11 just as 37 becomes apfasat |

Thus Vedhas came 1o be invoked as Mazda in the land of
Iran.?

Some people think that the word ‘Vedhas' is not a noun,
but is an adjective meany ¢ “Provident”.  They sy that it is
not the name of an independent God, like Indra or Rudra,
This is a mistake on their part, av would appear from the
following Rik.

WP Oy AT
£ Hom: AR e
oy wiweam fpiom Wy

WHY 9T THAAR AT 1
Rigveda 1-156-5

[ When the holier Visnu came to minle with holy Indra,
Vedhas won over the Aryas of Trisadha reigion, and made
them pious™.]

It 1s 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 g into ¥ Cf qefax (curtain)=wefasy;
wwlt = WY (caraway)
3. (i) Mazmuller—Ycience of Mythology, p. 126
(ii) Heug—Emays on tbe Pagsis p. 100
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YETT A PR A AR
oifr arfa Tvm: gyl
orfirr g af, o AT
fa angk o7 g A
Rigvada 7-26-8
[ “All the feats that are attributed to Vedhas, (in their
ceremonies) were really done by Indra, Forit 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 iv said to be the real God behind Vedhas, It is however
clear that some other people (viz. the Iranians) 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 1lim. 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 phasesof God-head viz. Varuna, Indra, VedhasRudra,
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
ane 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
copfused 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-
llence 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 Aryas, 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 femade-hoed  of the Deity. Fur God is neither
male, nor female, nor neuter, and yet e i all; and
Aditi has been said to be both father and mother. #ftfiw_amn
afen 5 grRik 1:6810). 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, Tove)
are united. Rudra 7 Siva), Vinu  and  Aditi ( Sakti)
are the respective Gods of the Saiva, Vawnava, and the
Sakta sects, which are the three branches of modern
Hinduism. In the Vedic davs these branches were known
as Rudras, Vasus, and Adityas respectively sfomng wqaig
shgmAm (Rig 10-48:-11)  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
hasbeenidentified with Varuna M aweifa apemy #v:/Rig 4-48-7)
He is the replica of Indra (wew a1, g T o=, AT x ¥t
¥we: gy Rig 7263 He isidentified with Kudra smym
ey 3% Rig 7-:6.]) and Visnu is the Newer Vedhas
w: gt v oy Rig 1-1168). [ Aditi is the mother of
Varuna v oy afear (R Angirasa Veda 51 9]

There is thus every reason why we should 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.
In their charactesistic 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
seepticism 1o doubt the original identity of Varuna and
Mazda”?. The lranians 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
in the name of Vedhas for Varuna. They therefore chose
to cilt it fgarq rather than gaa-gsa

The impudence of the followers of Zarathustra aroused
the anger of Indra.  He began to swear vengence on them.

Wy q gif gty affr
{4, qt fa=afea et wia=m: 0 Rig. 10-48-7

{1 shall crush them like leaves on the grinding stone - how
do these unhelieving (sifa=m:) rogues dare to vilify me ¢ ]

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 abjuted the Indra cult.

() ¥ ut Ay s aue o g Rig. 1-105-8
{ The Persians uppress me (Indra worshipper),as a co-wile
does a co-wife ]
(i) wdr & faem: o wgfn ameg: Rig. 10-35-3
[ Tre Medians bite me, as the rat bites the weaver's thread.]
Paru was the Vedic name for Persia, Madhya

"L, Masnioo—Indian Theism, p 11
1. Bloomteki~The Religion of the Veds p. 131
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(subsequently changed to Madra) the name for Media, Pritha
the name for Parthia!, Kuru Sravana and Cedi, the name for
Khorasan. The other Iranian provinces came to be known as
follows,

(1) w1 = Rastern Afghanictan

(2) &&= \Weetern Afphanitan

(8) wwafta=Ractria

(4) @Y = Armenia
Mazda Yasna flourished in all these provinces,

Bhrigu wae the precept roof the Acura-worshippers and
Angitasa  the jrecept ©oof the  Deva wershippers. The
Bhrizu people ad pted Munie Yaona and Angiraa people
stuch to Deva Yacreo Bhrigu me ais Lri htand Angirasa means
dark ‘cf, qms ool Bah e Fue s, and Bhrigu may
be said 1o tepre ent the flome wict Avgirasa, the ember.?
The ember i~ darker as ¢ amp re-dwith the flune. The ember
is matertal  ponderable and the flune s mmatedial ime
pmderable . The Barpas were more fervor us. That may
have been the casse of the orfgnal desipnation.  Bat it
is also phy-icdly true. ‘The Hindus are darker than the
Par~is, as the Muahabharata alao observes, when it describe.
the worshippers of Hart Medhas as 178, Santi Parva 8356-10).
The word Hindu gradusly cae to mean black, as Hafiz
tells us in the oft-quoted lines

WH AR AR T, e as S
AR 7 an g, aEresr o1 gATT

1. The close a«;«cialion of p’andw'!in the line—3gra
mmvil: ag: (Rig 7-48-1i. [The Parthians and
Persians went east-ward in search] fixes the meaning

of both the names,. It also supports the view that the
Aryans migrated east-ward (from Iran to India).

2 T v P T A O A G o e
Mababbarate—Anusssans Parvs #5-106
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{If that girl of Shiraz, would bring back my heart to me, 1
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
#toes — the greatest patron of the Argirasas (Rigvedal-100-4).
He predominated in Sapta Sindhu (Rik 8-34-27) i, e.~the
eastern provinces.

We may trace references to the Aungirasas and the
Bhrigus even in the Gatha. The Gatha says that the
Angirasas devised the practice of icon-worship q1 sraT &Ruh
309aE1 18-10).  Angiras becomes Angira, by dropping the
final @ in accordance with the Vartiks W @@ o
(final % and  often drop in Vedic words). Angira is the
form that we find in the Mundaka Upanishad, (1-2-2)

arawt At ST ¥ ok motwny
Angira further contracts as Angra in the Zend, and it
changes to Angra-ya by addition of a1 in sy plural, by the
rule get g% (Panini 71.89). Usij (or Usik) who is
& 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. white-mosts. 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 W{ , WP =io go; (ne+ ¥+ ¥R ). wrewl is the Sanskrit
equivalent of Zend W@ i.e MfyWwR or Fire Keeper.
This Veda is called the Veda of the Fire-Priest, for unlike
the three original Vedas, it is more concerned with the
presorvation 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 (1-8-35)——the Veda

compiled at the instance of the Prophet of the Asura cult.

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) it«elf, (Apistaka) is said to
have been derived from “Avesta™,? so the Avesta must have
been very familiar in India. There seems to belittle doubt
that by Bhargava Sambhita, the Gopatha Brahmana intends
the Avesta.

It is gratifying for the Parsis to know that the Gopatha
Brahmana, the Sankhayana Sutra and  Sayana too,
consider the Bhargava Samhita 1. be better than the Angirasa
Samhita of the Atharva Veda. The Gopatha Brabmana
{11 1-15) compares the Bhargava Samhita to sweet water,
and the Angirasa Samhita to saline water. The Sankhayana
Sutra \XVLI) calls the Bhargava Veda #qw (genial) and
the Angirasa Veda €17 (rough,. While Sayana, in the intro-
duction to his commentary on the Atharva Veda, considers
Bhargava to be AR calm) and Angirasa to be 91 (rough).
The Hindus also may congratulate themselves that their for-
-bears had the generosity to admit the excellence of the
«ripture of a rival sect. Nay, they even admitted the
superiority of the Asura worship.

(1, o on: wgty wat ad'g ¥w¥ 1 Rik 10-151-3

[Just as the Devas entertain respect for the stalwart Avaras

(3) w5 ey gt fewfr s Ang'rasa Veda 1410 1

{This Ahura lords it over the Devas.]

All the same the spirit of rivalry is also quite patent.

1. () Bloom8eld...Hymse of the Atharvs Veds (Entrodsotion)
(1) Bodivale—Parele of Indie . 88
2, Bplegel—Grammar of $b» Parsl Lasguage 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.

FET A P W A Q007 A 354 797 7

Rigveda 7-26-8

And it is really Indra whom the other cect worships, when
they offer prayers to Vedhas—for Indra rules over both the
communities,

A GG BN A 97 10 Afay e

‘The rivalry presisted through the perind of the Brahmanas
and the Upanishads.

In the Aitareya Brahmana (1-25; there is the story of such
a conflict.  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 to be drunk by the sacrificer) and were thus able to over-
throw the Asuras.!

In the 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 religivus 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 a more serious matter, viz. the form of the
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Udgitha or Pranava. Pranava is the root mantra, the es-ence
of all the mantras (Gita 7-6). 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 3 by £ and! & by &, 3 remaining
unaffected. h is related in the paceage that the A.uras
succeeded in piercing; (vt the Pranava, which means that
they killed the old Pranava. They br ught int) use a new
form of Pranava ='tm’ in plice of "On’ (3 becmes «Y by
sandhi with 9 of 1)

g {H) is the cygnate of % (A | sobstitution of ¥ by g
serves to tumn a <oft comsonant inte hard e g,

=g ITTL |
LE I LT
-3 Figmy
q4a=q g,

Thus & and € form a pair ; dmidarly & and 3 aleo form a pair.
Thus Hon iv the nearest apprach to Om. The adidition of
‘A’ before ‘Hon', s prothete, made merely for facility of
pronunciation.
Thus Om-kara ‘the <oupd Omt is virtually the same as
H o vara {the sound Hon'. They are the rearmost agnates,
The Parsi Pranava Hon (or Hun, without the sandhi) has
been adpted by the Saivac, an the ground that # is stronger
than .
O W 3 e Gt
FE WWW: SR WYL At
Siva—Purana-Kailas Sambhita 11-39,
In Tantra literature Hun () i the mantra used fur
arousing the serpent power (coiled up spiritual energy)

TerraTAY e @t foem
Gandharva Tantra 11-35
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The Budhists have retained both Om and Hon in their
famous formula Paforgd § (I meditate ‘Om’ in the Manipyra
lotus (the third plexus of the &2 7% 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.

TR o ferdvfae g i gt Vama Paiva 998-14

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 fur some time. The
Upanishads however did not encourage the performance of
Yajnas.

Ltk YT THET: |
s A g e
Mundaka 1-2-7

[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 place—the Puja form, as against the Yajna
form. This consisted of offering fruits, flowers and leaves
oW ¢ W af-as  the Gita, 936, 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
Tiak 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® (=unorthodox)

1. (i) Senkara Bhaays on Brakese Sutrs 335
{if) Gengomath Jhar—Tantrs Vartik p. 165



THE PORRMOST PROPEAT ®

and that it used to offer prayers five times a day (which
paactice is responsible for its name as  Pancanstn,
( pancamsfive, [ry=WHy = worship) points to its Irantan
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 Yasna, we
do not mean a water-tight zonal division of the two peoples.
There were some Deva-Yanists in the western block and
some Mazda Yasnists in the eastern. There was no doubt a
conflict of ideal between the Bhrigus and the Angirasas, but
the Iod -[ranians were much ton refined a people to think
of deciding theological issues with the help of the sword.
There was no attempt to extifpate the Angirasas from the
western block, or to extirpate the Bhargavas from the eastern.

Not that political wars did not sometimes cropup. A
noteworthy instance we find in the famous Dasa-rajna war—
the war of the ten kings as it is 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 7Tth mandala of
the Rigveda. King Cayamana was defeated and he lay on
the battle-feld like a dead beast 9gq sfwy sy wowm:
{7-188). But it was merely a political fight between two
kings. It had nothing to do with the religious faith of the
people. For we find Vasista and Viswamitra giving their
aid to Soudasa, and both these sages had predilection for
for the lranian cult. Vasista is the chief of the sages who
sang the hymns of Awira Varuma® (the replica of Ahura
Mazds) and Viswamitra announced that the divinity of all

L Griowold—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

Phlegyat and Angigos respectively?.

A very conspicuous instance of the Angirasa settlement
in western Iran is provided by what is known as the Boghaskui
inscription. Boghaskui is a hill-tract near Ankara, the capital of
Asia Minor. In 1810 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 ( fagey qorf woowy gonfa % oty e o ) *
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.
Boghaskul inscription is a severe disappontment to them,
Subbililiama ruled over Armenia in the 14 th centuries B.C.,
and Judaic religion was promulgated two centuries later,
It synchronises with the exodus of the Israclites from Egypt
into Palestine under the lead of Moses.® This event took
place in the 1&th century B.C. The Indo-lranians had

. & Maodonsll—Vedie Mythology p. 142.144

. 2. Umesh Vidysratas—Masaber Adi Janmabhemi p, U7
3, Wells—A Short History of the World, Chep. XVII
6. Browne—Litarary Bistory of Persia p. 36,65
8. Historiame History of World Vol. 11 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 distinet from Mazda  Yasna.
Mazda Yasna was intolerant of Indra, but the Pairyo-tkesa
was more tolerent.

There was much goixt feeling between the Vasistas and
the Bhrigus, because they were ¢onscious that they wors
shipped the same Deity. For Mazda differed from Varuna
in name alone. There is couderable affinity in their
character.  “Ahura Mazda agrees with Varuna in character
though not 1n the name' *Itis certain that Varuna and
Ahura Mazda were either identical, us Oldenburg thinks,
or were parallel forms the same conception®.’ *“One
of the most interesting parallels between Veda and Avesta
is that both the Gxds { Varuna and Mazda ) are described as
the Spring of Rita or righteousness. Varuna is ‘Kha
Ritasya’ ( Rig. 3-28-5) and Ahura Mazda ‘Ashahe Khao
.Yas 104 ). The words are sound for sound the same®.®

The matter need not be left 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
nonotony of one name. They thought that there was no
‘arm in addressing the Infintte by infinite names expressive

1. Maeodomall...Vedic Mythology p. 35

L Griswold...Religion of the Rigveds p. 11
3. BloomSeld...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

fagu & fargn ywf &
an sonif wey | —Rig. 4-43-7

(The whole world knows him. Only some people call
Varuna by the name of Vedhas)

(i is used in place of x ¥f by the dictum g fag-
¥ otc. 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

afyg’ fig wo arfy sm—Rig. 7-88-4
Along with the Vasistas, the Bhrigus also were first
attached to Varuna. Thus the Taittiriya Upanishad calls
Bhrigu as “Varunl” ( attached to Varuna ) and says that he
used to worship Father Varuna
T ¥ WERR, vl R avET
Taittiriya Uponisad-Bhrigu Valli
The Mahabharat aiso says that the Bhargavas were
worshippers of Varuna smiwr: srem: &¥ (Anusasan 85-129).
It appears that after Mazda-Yasma started its course.
Bhrigu transfered his allegiance from Varuna (to Vedhas)
T & wrefor vt e vt (firgan) arfiddy
—Satapatha Bhrahmana 11-4 §
[On further consideration (fvwn) Bhrigu, a follower of
Varuna, by-passed (wfi¥) Father Varuna']

1. Anklessria..Yosssna be Mani p, 3
2. Griswold...The Ritigitn of the Rigveds p. 113



THR FORRMOST PR PHAT s

Henceforth Bhrigu came to be known as the priest of the
Asura cult e, 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 388-34). All the
Puranas describe how Siva is the unfailing patron of the
Asuras.  But more of this strange story later on. Here we
are concemed only with the fact that befure Siva appeared
on the scene, Bhrigu, 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 Varuoa
before they tumed to Mazda. The relation between the
Vasistas and the Bhrigus was very friendly. Though the
reiation between the Bhrigus and the Angirasas (the followers
of Mazda and the followers of Indra’ was a bit strained, that
did not devel.p into relentiess enmity.

We have seen how the Asuras though swom 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 aliogether. 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

AR 7 afeeRE
Mantia Brahmana (of Sama Veda) 1-8-31

[ O Ahura, here, 10 thee, | present so-and-so )

As a matter of fact, the Tantra cult seems to have been
devised in order to absorb all that was best in the Mazda-
Yasaa and which had been lelt unassimilated by the Saiva
cult. And 30, in spite of the subsquent gross abuse which
has made the name of the Tantra so disreputable, it has to its
credit the bonour of an attempt to absorb the vitalising
features of Mazda-Yasna. Thus it revived the faith in
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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. [n 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

muEm b arm: (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 ATYNTE: HGT: AgA: (Rigveda 8-96-9)
there were many others who openly admitted the superiority
of the Asuras qqr Tum: argiy u@t 3 g afisk (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 ¥qr fy i1 anww: To davwer
(Kigveda 6-16-3) O Agni, you know both the ways—the
way of Vedhas (Mazda) and the path of Deva-lustre.

3w s S Y, oF W e g
o e s an ¥, {F o e w0 0
( Rig 7-1-20)

[ O Agni, teach us our prayer. Bless the Maghavats [Zaro
astrians) too. May bothk the ccmmunitics be in ycur protection.
Haelp 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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1o intention to resort to force of srms for the decision of
theological difference, some attempt at rapprochement was
very natural.  Such desire found expression in three different
ways, viz,

(1) Attempt at licndly intercour-e often leading to
mutual conversion.

(2) Attempt for the assimilation of the best elements
of the other cult,

(8) Attempt for the harmony, through a synthesis of
the cults.

We find traces of all such attempts in the Rigveda

Thus we find e Agastya | apparently an Ahura
worshipper, addressing Indra as follows

& g = tratafn, s qeew g
afa: gpe g, o @ qw oft 0 (Rigved 1-190-2)

[Why O Indra, are you so inimical to the invisible Gods
(Maruts). They are your brothers. Behave with them
gently. Do not fight and slay us ]

Another sage {Dyutana) also made a proposal for peace
qehR 2w ¥ w0y (Rigveda 8-86-7) O Indra, Let there be
friendship between you and the Maruts (invisible Guds.)

But Indra was not be taken in so easily, He replied.

fs § W WS, A aw st
o fy & @ w1, sna @ A fomfa (Rig 1-170-8)

[‘How it is brother Agastya, that though a friend, you still
disdain us 7 [ know your mind. 1t 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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3: o fire: T ey, win: o 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 wotds 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 of a whole chapter of the Rigveda was converted
to the Ahura cult was nota small victory. That an Angi-
rasa can become a Bhargava, suggests that the names indicated
two creeds and not two races.
The Deva Yanists also were not asleep, They won over
some sages of Iran and one of them cried out.

wh e wn wemi, € e feR wpfe
ftw v v & sawR, Qg e oy s A
(Rigveda 10-13-4)

[Many a year | have lived with them. | would now adopt
Indra and abjure Father (ancestral God). Varuna (along with
his Fire and Soma) has retreated. the old regime has
changed. [ 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-lranian religious commerce,

Let us now turn to the topic of assimilation 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
:

1. Maxmaliw—History of Seaskrit Litersture p. 338




THE FORRMOST PROPHET L

Ratu Zarathustra, was 30 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 lorms
the subject matter of faqry stham 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 Brahmana type.
He couldd not however forget his love for Mazda, and in his
{amous hymn (Rig 3-35) 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 Y% which would
sound like 7wt (for § and ¥ are interchangeable, as in g@
and W (=hand; and W and W]’ )

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.

LUl Gt G

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 wgr¥ (Ahura-hood)
and not ¥ (Deva-hood). That leaves no doubt about the
impact of the Abura cnlt.

L Mehebhamio~—Adiparve Chep. %
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Some people have taken the word #g® here, as an
adjective, qualifying the noun &g, meaning great divinity.
This is a mistake. That the word #gd here is anoun, is
evident from the second line of the first stanza, the first
time that Mahat is used in the hymn.

It says

av: quf 3y 7% freg, '
e fry | R iy Rigveda 8-55-1

[ He who existed even before the dawn (of creation),
that imperishabie Mahat manifested Himself (firag) along
the wake of the universe (W am:)]. Here ‘Mahat’ is the
noun and ¥4 ( eternal) is the adjective. The same #ga 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—18 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. Pargier—Ansisst Indisn Historieal Traditions p. 313
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Mahat (=Mazda) in all its 82 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 { 3551) strese i< laid on the similarity
of the sounds between Mazat and Mazda. In the subsquent
attempts, more stress laid on the traits of Mazla Yasna.

The outstanding features of Mazda-Yasna (as Maha Ratu
Zarathustra  had  taught it) iy simplicity and  rejection
of unnecessary ceremonals  Ceremonials had come to claim
so much of the attention of the devotees in Deva Yasna, that
it left him little time o think of God.  “Whether an action is
to be petformed to the left or to th right, whether a pot is
to be puat n this or that spot on the place of sacrifice,
whether a blade of grass is to be laid down with the puint to
the north or the north-east, whether the priest stepsin
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 intu the
northern or the swuthern 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 drn qu ¥ws wte fry Am—to tie a
knot in the scarf leaving out the piece of gold (fur which the
knot is meant). Ceremonials are only means, but they tend
to become ends in themselves. Atharvan Zarathusira 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. Wisternits—A History of Indias Literature, p. 187
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monials. This is the meaning of his condemnation of
ceremonials (¥wqW Yasna 80-8 ) and his acclamation of love
(awkdr Yasna 83-1),

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 a man is an Aryamna,
a Verejena, or a Khaetu (Yasna 33-8) ; even non-Aryans were
not to be excluded from taking part in the worship of Mazda
(Yasna 46-17).

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 wgY weewr (Rig. 1-114-11) He
was easily propitiated gyv (Rig 2-88-b) or gy as told in
the Puranas, He showers favour on all (Rig 2-83-7, 6-46-10),
and He was the Lord of all the three regions—Ira, Saraswati
and Mahi [i.e. Iran, Sapta Sindhu ( Afghanistan & Punjab) and
India). Thisis why He is called 5w (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 priestcralt. 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 10-93-9) to make the

1. Kstth—Raeligion and Philescphy of the Vedes and tbe Upsaisad
rle
%, Angirass Veda—Chapler XV. The Satapatha Brahmana sssures ws
* * thet Rodrs wes worshipped in Bestass ’
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resemblance complete. It is to be poted that vindication .
of justice, and not vindictiveness, is the came 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 expreased by
the Swetaswatara Upsnishad in the celebrated sloka
¥ ¥ g 59 ¥ wt ofg e (4-21), & mantra which has
been included in the prayer book of the Brahmo Samaj.
Rudra was suppwed to have two faces (aspect y=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 Angiracas 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,
and rebelled against caste.  They put up a stubborn
oppsition 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 Dsksha to the Siva cult is not an
invention of the Puranas. We find it expressed in the procia-
mation of 8 sage named Agni.

o ¥ ot witny wprfn
R e i e o 0 .
Rigveds 10-126-3
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[ I would disown Siva, even if | 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.! The Siva cult does not
recognise the distinction of caste, stage ( 3y ) and sex.

w1 feq: g ferga Sty |
T et a argeaY s i
wFE W1 o SR 1 gt qrgea: weh o
Siva Gita—16-3
Nor does it encourage ceremonies

a fafeg 7 = g wwre fndrg o
ST ¥t STy W o
Siva Purana-Dharma Sambhita 40-1

And this is the system that Parsu Rama had learnt from
Lord Siva,

o T gy e W At
N wuif e Ay srefert i
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

1. Maoniool —Indian Theism p. 119

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 (8) 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 (3) one who is usefal as the yellow camel, or (8) 2
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 e. worship through love. This is the special contribu-
tion of Zarathushtra (Yasna 32-1). And in Upanishadic litera-
ture ‘Bhakti’ is heard for the first time in Swetaswatara (6-33).1

his mission (c/.—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 lran, took pride in
describing them as Zarathushtra-tama i. ¢. a humble follower
of Zarathushtra, The word proved a hard nut to some
scholars, who had the delusion, that the suffix “tama® has the
superlative sense alone. It was difficult for them to reconcile
how a humble priest could call hunsell the greatest Zara-
thushtra (vide the Treasure of the Magi-P 1%3).  They might
know that “Tara® and “I'ama’ 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,
e g

(1) Aswamhoree. Aswa-tara=colt,

(4) Vatsa=aalf,  Vatsa-tara= Young calf.

(8)  Goni=sack. 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.
L Mamisol—Indias Theiam p, 163
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The atmosphere of the Upanishads is that of Jnana Yoga.
It knows only the Impersonal God (Brahma) Mahaesi
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.

w1 ft @ 7 fifrr aegs 1 Swetaswatara 82
[ Rudra is one. He does not stand (tolerate) a second. ]

Zarathushtra denounced iconolatry and Swetaswatara
repeats.

arfomY wwaY sfyer
TR A AP e | 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 srmmufyy (6-91) i. e,
persons who have out grown the need of wwiw (caste and
stage).

Zarathushtra has laid stress on organisation (formation of
the Magha) and Swetaswatara preached his gospel to the
wfiwiv (6-21)—congregation of saints.

Thus Swetaswatara had been following the footsteps of
Zanathushtra, looking to the right face of Rudra, His Upanishad
is more systematic than the Sata Rudriya Chapter (Chap XVI)
of the Yajurveds, 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 throogh the grace of Siva. .
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Wy PR 30N DANFERE  Santi Parva $0R-14 ¢
Not Siva alone, but Vishnu too, the highest God of

Hinduism, appears to be the result of the impact of Zan-
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, 4¢-1,
50-8) pointed 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 idea! 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 3 i. e. Supra Indra. The following line of the
Rigveda points out their identity.

1 2 fawe (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.

on 41 fewry e T, A ey @9 gEn )

T arfor, P ST, WO Y TR T )
Rig, 1-168-8

1. I is interesting S0 aole t5ab Mr. Spenser in his slaborate work (The
meyHM)hﬂo-Mblmhm laformed
by aa angel, thed Akers Macds i Siva. Ooe may sch belleve fn the
trath of the [aformation sommunissted, but the faes thet sesh samonnce-
smont was made, is indisstion of whet some ofber minds (baman o
angelii) thisk in the matter,

3. Prisgle-Pastioon The Ldea of God p, 137
]
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[When worthier Vishnu approached worthy [ndra, for the
purpose of coalescence, Vedhas conquered the Aryans of
Trishadha and made them participators in Rita (Asha).

aymugmtogether. M9 means the three united states—
the confederation of the three Iranian States, Parsu(Persia),
Prithu (Farthia) 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 #iaq & —*Neo Mazda®

7 afy W i, gaoeay e qpafi

Ty o e wE At o, 8 iR R fag e
(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—

o Kt wyrsm —(Rig 8-58-6)

The two highest gods of Hinduvism, Siva and Vishau (i, e,
the ideals represented by them) are the gifts of Masda Yaspa-
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 :

ar % fwy ofra € vt fee
m & o R A R g

{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 (discunsed
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
symbal 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 “Narayam®
was substituted.  This substitution is facilitated by the fact,
that in the Mahabharata itself, Hari Medbas is identified with

1. The irsa Leagwe Quarterly—Apeil 1933, p 45 snd The Amritn
Pessr Patrike March 26, 1933
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famyam. THis 1s how the relevast. &
B R S

worship) was  kept on, even w}d
(=Mazds) had to be given up in order'bos
more popular. Thus the name Narayasa
Hari Medhas, But in order to warn''thé 8
Narayana is not on all fours with the Upanisadic Nérayana; bos
only a re-adaptation of Hari Medhas, the adjective “Satya® js
Invariably prefixed toit. He is not mere Narayana, but g,
Is Satya Narayana,

Some scholars thought that this form of worship was
borrowed from the Musalmans,! Byt they overlook that the
Skanda Purana was in existence in the seventh century of the
Christian era?, Sultan Mamud set his foot on India in 10/9
A.D. It is thus clear that the Indians had borrowed the system
before the advent of the Musalmans. They must have
borrowed it from Iranians other than Muhammadans, They
took it from the Magas described in the Bhavishya Purana,
Wilson thinks that “the Magas were the fire. worshippers of

Porsia 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
dext 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 vame of Sufism,

1 Akshay Kumar Dutta~ qreefty avmes §w Val, 11 p, 397

1 Visesn) Smith—Early History of Indis p. 88
3 Hodivale—Pamsis of Indis p, 38
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® nothing elss than the Cisti of the "Gatha, Ho therefors
‘ it a5 a vedic truth—the mesmge of the Atherwa
To remove the popular mistaks that Sufiem was &
of Islam, Mabamuni Namak founded 2 new sect, the
Sangat, which would preach a new type of Safism. This
id not think in Arabic categories, and had little to do with
damic terms. He restored Cisti to its original status ass
ranch of Vedic religion. This is the great glory of Nanak.
Sat Guru Nanak greeted the Sufis :

'Y fufdr fm v e oot (o o 8-1)
[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 ;

sfomfy ¥y meiy o (vt am—139)
The Atharva Veda (which is the source of the principles of
Sufism) is the proper Veda for the Kali (modern) age.

And he asks the Muslim Sufis to realise that they are
following the principles of the Atharva Veds; only they
have changed the name of Khuda to Allah'.

sfafy iy sy g

a2 gut WS Ry W  (wrer an—18.3)
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™ e Iranisn, aad ot Arsbic. Thus the orthodos
Molles ralesd vebement opposition that if prayee s offered la the
same of Khuds, Allsh would 20t acoupt it, for He doss ot gread
the prayer offered in say leaguage other thaa the Arable (Bell~Paith
of ladam—P. 186)

ft may be noted that Khuda corrsponds to the vedic torm ey,
o eywr wweny (Rig. 10 129-5), Swadha signifies Beabma.
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Grantha) but they accepted all his religious pl;inciples. This is
how Muzda-Yasna exerts its influence on the Angirasa cult
even up to the present age.

Let us now turn to the next point, viz the problem of
harmony between the Bbargavas and the Angirasas, as two
distinct parts of a composite whole. It would appear from
Rigveda 1-156-3 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.

Y 3 Wi g 7Y )
g wfw e aEnr) Rig 10-53-4
[T 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, Deva Yana and Pitri Yana

¥ e frgamy @ |

AW, 9: s TR o
Angirasa Veda 6-117-8

It seems that Kavya Usanas (Usana, the son of Kavi) was
loyal to both the cults. He was au illustrious king of Iran,
who is mentioned in the Shah-Nama as Kai Kaus (Kavi Kava
w)t

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 t00, so much 5o that the Rigveda says that he fashioned
the bolt for Indra (Rigveda 1-121-19, 1-152-10, 5-84-9).

1 Basg~Esmys ca the Pazsis—P, 378
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Some Iranisns did not like Usana’s fondness for the Angi-
s cult and we find that the Minol Khirad remarks that
though Ahura Mazda bad made Usana immortal, be lost that
immortality by his own folly viz by yielding to the seduction
of Ahriman.!

Usana however couitt 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 culis,
Usana was able to “stir up® the whole world.

T8 ol e oqw
. ({6 sty
W1 T 3N ETY: AR
TR A PR TAHE W
Rigveda 183 8

[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
(gw) and stirred up the whole world. Let us welcome the
pectar that flows from the twin prophets (78}

[ ¥ mbeautiful. 11 = beautiful }

Govinda (Krishna) also upheld the ideal of loyalty to both
the cults, and says

wifr borm: toe fem oof= fepen: )
Gita—8-28

[The Deva Yanists reach the goal, and so do the Pitr
Yanists]

And s0 Govinda expresses his appreciation of Usana, by
fdentifying himself with Usana

s s o
Gita—10-87

1 Dhslis—Ristory of Zarsthustriscium P. 34
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[ 1am Kavi Usanah cf the Kavi family }

Similarly sage Dadhica whose bones fumished 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 100-23)

[ 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 worshipers,

v At dhwrr
whf_ b o e

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 A sura.

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.

Woe thus see that thers is in the Rigveda a good descrip-
tion of the rise and development of Mazda-Yasna, We see
bow a prophet of Persiz, to whom Rigveda gives the name
of Rama, started a Magha (church) for the worship of Ahura,
1t 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.
than principles which brought into being the ideals of Siva
snd Vishau. 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 hanour to Rudm,
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The graphic description of Mazda-Yasna, as distinet 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' “While on the one hand the
Rigveda fulfils jtself in the later history and literature of India,
its roots run deep into the Indo-franian and even Indo-European
period”? Bactria was the homeland of the Vasisthas? and it is
very likely that some of the earliest hymne to Varuna had
been composed in Bactria, that is to say, compyed by the
ancestors of the present franians¢, 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

wvdrdr W gy vy
e avger 1femy
Angirasa Veda 4-15-19.

[May the shaven sages (qvg8) of Iran, with the Scripture in
their hands, pray to Varuna for rains ]

A word of comment is necessary in order to understand
the imprt of the above Rik. Prisni is the Upanishad embedded
{interspersed) in the Angirasa Veda. It is the gift of Varna
2o the Indian Atharvan, the Atharvan who is the friend of
Brihaspati,

w7 g R o, wedi gra frawpmg)
FeRhe B JOw:, TOeg w1 e o
Angirasa Veda 7-104-1

1 Webar—History of 1ndisa Liswatere, p. 3
2, Grisewold ~Religion of the Rigveda, p, 78
$ Griewold —Religion of the Rigveda, p. 147
¢ Tilk—Orios, p. 317

5 Winterasite—{ndiss Literstare, p. 207
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[Prisni is like a 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.

o v, e v g 39, 3 e e |
o g e e, erfiedy o A a0
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 Zaruthushtra, the Spitama
(Gatha 20-8, 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
8-39-18, 7-86-14). 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 instance, amongst the metres used in the Yajurveda,
seven are qualified by the epithet Asuri, such as kgt wmafy,

gl 4f, wght afws etc'. Evidently these mantras of the

1. Hang=The Religion of the Parsla p. %71




THER FOREMOST PROPHET n

Yajur Veds were composed after the Bhargava Veda (the
Veda of Asura worship) came into existencs.

In the Homa Yasht (34)we find the statement that Keresanu
(P of the Veds) prohibited the utterance of “apam
aivishtis® in his kingdom. wany wfefz is clearly the technical
name for Angirasa Veda, for 7= R wfieg happened to be
the first mantra of the Angirasa Veda'. Thus the Homa
Yasht is subsequent to the Angirasa Veda.

A very glaring reference we find in the 3wy of the
Angirasa Veda (1.10-1). Ugra Manyu is undoubtedly the
Sanskritised from of Angra Manyu of the Upastha. For Ugna
Manyu occurs only once in the Veda (in this particular
passage) while Angra Manyu is ubiquitous in the Rhargava
Veda. This shows that the Bhargava is anterior to the
Angirasa Veda.

The Rigveda is the earliest book of the Aryans. It is
impossible to open any book of Indian subjects without being
thrown back upon an earhier authority, which is generally
acknowledged by the Indians as the basis of all their
knowledge, whether sacred or profane. This earlier authority,
which we find alluded to in theological and philssophical
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 1ecord of human civilisation.
“[n 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—Tbe Religirn of the Parsis p. 182
2. Maxmalier—History of Sasekrit Litersture, p. §
3. Oriswold—Roeligion of the Rigveds, p. §
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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 Iranians 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). It 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 Vishnu 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,

T W GV, R R AgeR e o g e
‘ Rigveda 8 90-17

{May that happen, which the youthful sons (devotees)of Rudra,
desire—Rudra who is both Deva(feiand also Asurs Vedhas]
When even the name Ahura Mazda (Asura Vedhas) occurs

1. Maxmstier—History of Bsashrit Literature p. 83
2. Griewold...Religion of the Rigveds . 78
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inthe Rigveda, itisidle to say that the 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 a new 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 ton, safe uver 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
(wwfrety woefy Gatha 50-3). He wanted to save the Aryan
people who were being frequently attacked by the Turanians
(Mongolians) on the north and the Panis (Semitics) on the
west. The Rigveda refers tothe hostility of the Turvasus
(7-18-6) and the Panis (10-108-4) and the Avesta speaks of the
invasion of the Turanians {Jackssn—Zoroaster Chap 1X), Mahs
Ratu Zarathushtra thought that the Aryan people must be
united. They should learn to stand up as one mam, 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 lcon with God
(of thinking that God does not reside outside of the icon),
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iconolatry 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
leam 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.
v fy A o o AT e,
Padma Purana~Uttara Khanda 83-382
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.

e T v g sndi
Adiparva 41-81
[Manu has said that one Kshatriya is worth ten Brahmins. ]

It is through Kshatriyahood thad one can reach the
status of the Brabmin. 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
Puraca and approciate 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 gospel ( the Gatha )
with as much devotion as we entertain towards the gospel of
Ramecandra (the Prisni).

In any case there was, at the time, a crying need for a
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 Ratuy Zarathushtra inculcated the le<son
of one God (st wart aefred, 20-0), one prophet ( sy
A e fes 298), and one Scripture (g gy By W weiray
U 45:3), and emphasised the need of militancy (¢ ¥twang
wHm oA gutm 497, and the lranians 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 o the most advanced of the
European nations. [t is only when the Sassanians took to
paying more attentin to the rules of the Vendidad than
to the principles of the Gatha, that the downlall started.

The reformation of Maba Ratu Zarathushtra brovght about
a change in the social structure of the Indo-Iranians. The
Angirasas had adopted the four-fuld 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.

1t is to be noted that Mahabharata appreciates the view
point of Atharvan Zarathushtra when it says that the stage
of the house-holder is the main stage—the other stages ase
subordinate to it, being dependent on the bouse-holder for
their livelihood



80 ATBARVAN ZARATHUSTRA

a1 sy, anfecy €% ohfa o )
T G, A TR FRRT:
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 Mababharata 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.

o Y W S e P e s |
et 2: swafa sy Wt fafad o
Santi Parva 186«7

1t 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 is 10f0, as it subscribes also to the ideal that
the outstanding caste should be of the Kshatiiya 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 bad 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
(Modia) bad, at the request of Duryodhana, agreed to serve
as & charioteer to Kama. Salyw’s insinuations against the

1. Cland Pleld~, Persion Literstare, 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.

% € el e A A
o e wfpwn A afa arfe
Kama Parva (648
{The Vahika ( Bactrian-Median * bas n» regard for caste. To-

day he is a Brahmin, the next dav he isa Kshatriya, and
the day after, he is a Vaisya, or a Sudra, or a barber.”

That the reference is to an [ranian tract { and not to any
province within India), is made more definite by the following
passages of that interesting dialogue.

qzy 3 e MR e A
TATREITRY A ™ g ey
Karna Parva 40-39

[In Madra (Media®, there is scant regard for family ties,
and in Gandhara {Afghanistan’, scant repard for purity, In
these provinces, Kshatriyas happen to be the priests, so all
their Yajnas become ineffective.’

arfes higE ¥, o i m T
afwrta o, = € o= g
Karna P'arva 44-36
[The Vahikas, (Bactrians) are accustomed 10 drink the
milk of the sheep, the camel and the donkey ]
g am & Rz e A A
Karna Parva 4464
[The people are called Vahika (Bahika, Bactrian) and the
city is Aratta (Herat) ]
[}
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A very interesting fact about the sportful selstion sub-
sisting between the Indians and the Iranians may be
noted here. On account of the frequent use of the term
gwigt (let us worship) by the Iranians, the Indians
gave to them the nickname of ‘Y Twm’ ( Now we would
worship ), This is just like the Buddhists, referring to
Brahmins as Bhowvadins ( Dhammapada 926-14 ) on account
of the frequent use use of the interjection #Y(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

WY A A W A T
o g s X 3 gy @0
Vana Parva 18 §

[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 Zarathustra 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 (i e. the out-going, the in-coming, and the equipollent
force’. Maha Ratu Zarathustra saw clearly that the Rajas
may not be said to be a 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 thers were only two
forces (Manyws),—the Angra (centrifugal) and the Spenta
{oenisipetal).  The conception of Zarathustra is more logioal *

1. 1t may bo noted that the conception of Angra Manyuss
the author of evil, does not operats to aswail monotheism, for
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and we find in the Rigveda a verse which upholds the two-

fold division, instead of the three-lold which became more
<usrent later on §

§ axind 8 fegefiy v |
o il ey w0

Rigveda 10-173-3

[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 «wome difference between the lranian and the Indian pint
of view.

Religius discipline falls into four distinct stages.

1. Kirma Yoga, or Femation of Character,

Gautama identified him-elf completely with this pant,
According to him the sole function of religion is to teach
man how to conquer the desire for pleasure, and follow the
path of conscience.

both spenta and Angra are the two Manyus ( forces ) of
Mazia (Yasna 19-9), and as such both of them are equally
under the control of Mazda. Angra Manyu is nit less
docile to Mazda, than what Iblis or Stan is to Allah, It is
worthy of note that both the words * [blis” and “Satan" are
derived from the Avesta, lblis is the Arablc corruptin of
Diaboles (Dseva-la=tw), through the Syriac | Margoluuth—
Early Development of Mubammadianisn p. 341} Saan is
Shedan Sheda (demon of demons) [ Casertslli—Philos sphy
of Mazda Yasolan religion p. 61]. The rox B¢ means o
wesken. The word Angra Manyu muy not be considered
wmore offensive than iblis or Satan.
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9. Dhyana Yoga or appreciation of the Higher Self
(Introspecter Sell)

This is the discipline that Vardhamana Jina upholds
{following the lead of the Yoga Sutras of Patanjali)t.
According to him our consciousness falls into two parts—Mind
and Soul (Lower Self and 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
2 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 in it. 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 nroblems 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. Itis 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 phenomens,
the Infinite, which is not exhausted by all the finite objects,

The Absolute, The Infinite, however, is not an abstraction,

1. N, R, Brakma=Philosophy of Hindu Sedhana, p, 198
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existing apart from the relative and the finite. It expresses
itself in and through the finite  I'hue the human soul is oalv
an expression of Brahma, the nighest ex;enssion (as far o our
knowledg= goes). It is the aim of Jnana Yoga to realise the
identity between )iva and Bahma. If a man forgets the
ephemeral world, and lives in eternal Brahma, he is relieved
of sin and sorrow, which is the purpose of religion.

4. Bhakti Yoga or Attunement with God through love,

Ramanuja is the champin of this discipline, According
to him God isa Person, and not a more Impersonal Entity.
As a person, God responds to the appeal of other pervons
(i e. His devotees) and is interested in their welfare. One
cannot reap the highest fruit of religion unless and until he
has an experience of the being of God.

A compiete relizion shouid contain all these four stages —
normally the first stage leading to the second, the second
to the third, and the third to the fourth. The religions of
the Veda and the Upastha are perfect, and therefore they
peovide all the four stages. DBt while the first and the last
stages, viz the call of Duty (Asha) and the Love of God
(Seraoshem) are more prominent in the lranian branch, the
second and the third, viz aswciation with the spectator-self
(wwemna; and identification with Brahma (Wgeg¥q) 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 a pro-
found thinker the holy prophet was. He divided the path,
of religius journey into seven sections. These seven stations
are known by the name of Amesha Spentas (Holy
{nstitutes). “*Amesha Spentas® liiterally means holy immortals,
1. ¢, holy immortal 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) Kshathram (Nonchalance)
(4 Armaiti (Faith)

() Havurvatat (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 (V%1 @948 -taking Seracshem to be the seventh.
Gatha (Yas 82-5) calls Seraoshem to be the highest of all-
w & o afwey Geiia ( Vide also Jackson—Zaraostrian
Studies-p.45 )

The first three, Asha, Vohu Manas and Kshathram, belong
to the ethical sphere (the sphere of Karma Ynga).! The
next one, Armaiti, is introductory to the higher categories of
religion (viz. Soul, Absolute, 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 nonrreligious life also has
concern with KEthics, for how & man likes to live, and even
when he wishes to die, there is involved a choice, an act of

1. The Path of Am is the path of Duty. The relation betwess
Virts and Duty is that of the universal to $he partioular. The per-
Torinanee of Duty bis morsl quality ualy in o far as it fo the ex-
" yuetslen of & virtes, - Virtas on the other hand ocaly lives In the
,peciormance of Duty { Maithesd—Elemente of Brhies p. 180)
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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 s
not even aware of having any such theory, but all the same,
the theory is there, as otherwise, there could not have been
aay 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:les whether the conduct is
good or bad, or whether it i right or wrong.

At the bottom cf the ladder {of the Amesa Spentas } stande
Asa, or Rectitude.

wqr Corresponds to %@ of the Veda. But s also is
known to the Vedi, M & smw %y (Rig- 1-1744)

By the idea of Rita (Law) the multiplicity of Nature is
reduced to a unity. As the idea steps into the moral sphere,
and the multiplicity of pods reflect a single will, it is Asa
(Moral Law. Thisis how in the Gospel of Zarathustra, the
conceptin of Ada serves tn strengrthen its monotheism
“To do the right, because it is right, in scom of the
consequence®, is the fir-t leason that Maha Ratu  Zarathustra
teaches. But how to know what the rightisy Zarathustra
therefors 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. (FPn W Wy I e W—ds1).
It was prociaimed 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 Voha
Manss. Thisis 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 bacause 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 gond 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’ (agamgq)
and made this the very foundation of his religion. These
are the three ethical Ameshas,

Macdonell says thnt the Religin 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™!,

Mabha ratu  Zarathustra impresses  the supreme dignity of
Rectitude, as he says that it is the link which unites man to

God
afgen o, afgen
o whgE gRAR
Yasna 258

*You are the best, and I am the best (there is in me, the
possibility of being the best). and through Rectitude the best,
1 would accord You.”

The implication of this beautiful line i< great indeed.
Zarathustra suggests here that Idealism (the presence of an
ideal in mun). is the true basisof 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 Masdonell-Comparesive Religion P.81
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skill are mire or less extrinsic to a person, What counts
more is his character. A Napolean of Galilen evokes
admiration inus, but a Buddha or a 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 withwt God, if he wants to be mare than a
machine if he would allow the creative forces af the Ideal to
shape his lifel. For Mazda is the waorce of all his ideals,
“Man di{ n't weave them out of nothing, any more than he
created himeelf”” (Pringle-Pattison)

Ideals lie latent 1n the humn heart and the consummation of
the religious life comists in - rea ininy these ldeals, i ¢ i making
them patent n character. In Prophets, the ldeals are found
realised to the greatest extent.  That accounts for the supreme
reverence that they evoke. Thisis alw the reason why the
Pari Gayairi Yatha Ahuj offers hsnage to the Pruphet
(Ratu,. A man can attain his highest destiny only by
walking in imtation of the prophet. Itis thereby that he
reaches Mazda, who is the fulfilment of all our ideals.

Religion has been said to be “thz call of man to raise
himself above himsell™, and the failure of the Greek religion,
is atiributed to the humanisation of gods in Greek mythology,
(i. e. dragging down God to the level of man, instead ol raising
an up to the level of God). Oue can evade this pitfall il he
remembers the lofty message of Atharvan Zarathustra,

wfpm g wfen 7, w0 ofeen oniNg
[Stick to what is best in you. Thatis the way to realise
God.]
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Next we goup to fourth Amesa, Armaiti (Faith). It
comes from it (Yes—cl. &y in Sanskrit) and maiti
(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 sy.
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 experfence of the very
people who alone might give any clue to the 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 onlya
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 asksus to adopt
provisionally ¢ 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. OQur 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 whatis happening in
s distant place; he can foretell that a certain man will die six
months hence. Space and time are no obstacles to him.
The Sufis always used to possess such occult powers and the
face of Sufis is not yet extinct. Clairvoyamce and claii-
sodiante and telepathy are not mere myths, except for
thoss who dogmatically stick to their preconceived notions
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atany cost. Anybody may satisfy himeelf by witnessing a
mesmerical performance, how a medium would eat, at the
suggestion of the mesmeriser, handfuls of salt, as if it were
sugar. This is howa mind can act on another mind (and
his physique too), without taking the help of any physicat
means, Aurobindo, the greatest Yogi of the modern age
explains in his Life Divine, how this “Supramental Conscious.
ness® is pwsible, 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 in India, may be credited with at least that much
intelligence that you and | have. And Aurobindo believed
in Supramental consciousness.

The implication of the prsibility of Supramental consclous-
ness is stupendeus indeed. If conscicusness has not got to
depend on the physical organs for its existence, it s poasible
for conccinsness to subsist even irrespective of the physical
frame. Inother word< the soul can survive death, Thus
there is here an inkling of immortality  And Maha Rate
Zarathustra held out this glimpee of immortality, when he
divided, frr the first time in the world, conscicusness 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 immontality seems to be unreal until
it is shown that such a state is consistent with the scheme of
the iniverse. Maha Ratu Zarathustra analysed the universe
and found that there is a fundamental Reality lying at the
root of its manifold objects. It is the Eternal Principle
whereform the universe arises, wherein it subsists and where-
to it returns 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 the universe lay latent within it, Itis 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 Taittiriya 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 ¥ § el sy Aw ¥ @
afim mi 1 g % T @ A fag
Taittiriya—2-6

1f 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 ¢ s 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 withinit. *No amount of shock
from the external environment, can extract consciousness ont of
mere matter.” ¥ The Vijnana Vada School of Buddhism and
Berkeley in Europe, muy 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 sgope. It has therefore been called Supra-mental
consciousness. What however is more worthy of note, is that

L Awrobindo—Life Divine, p. 143
2. Radhs Kriman—Indian Phllosophy Vol L p. 18t
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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 Infnite,
nothing is wanting therein, The consciousness of Rrahma is
always full of bliss. Thusthe Vedanta gives to this super
consciousness the name of Ananda iBliss). Ananda however is
often used as another name fir Rrahma. The Vedanta
describes Brahma as Sat—Cit—Ananda. (i) It exists, and
therefore it is Sat (i) It knows that It exists, and therefore it
is Cit {(conscious), {1ii)  And this conscivusness is full of blis,
and therefore It s Ananda. Aurobinds has  stated the
enunciation of Sat—Cit—Ananda to be the crowning glory of
Vedanta, and Deusen said a bulder cinception has not
emanated from the brain of man. [t contains in a nut shell
the whole of the philosophy of creatin. It conveys that
Ananda {i. e. Brahma® is the sourcd of the Universe, and that
Brahma expresses itselt in the two mxies of existence viz.
Sat (Matter) and Cit {Mind=Consciousness).  The Panca dasi
sums it up.

{*R] A7 g TWAY g o
B T AAH N ST WG 0
Panca dasi 188

TAcenrding to Aruni, the original Substance 1s matter ( %)
according to the Bahvrica School, it 1s mind ( f#1 , but Sanat
Kumara holds, that it is Ananda ‘or Brahma);

Ananda is the characteristic element of Brahma, Matter
partakes the element of existence (%% ),and Mind, the
element of consciousness ( fg ) 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
.99 it wnk (Yas 68-2'—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 aspocts 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
in the 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 Upanisad 7-8) is called
Bhrigu-valli. Thus the Pancadasi 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.

T 3% fog: e wog wg-mge] )
aw-a FAn e e R, g o
Panca dasi 11-12

“There must have been a reason, why Anandais particulry
sasociated with the Preceptor of the Asuras.

Along with the Upanishads, Maha Ratu Zarathushtra gave
to this fundamental basis of the universe the namne of Brahma
(Vahma). And belief in Brahma he called by the name of
Ameretatat; for without thers 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 fucts of religion.
The pesence of the Higher self ( wfit amatn) in every one of us
implies the existence of the Universal Higher Selfi. e. the
Higbest Self (W@rRwn) Thus Haurvatat aud Ameretatat (as
ey are calied in the Gatha), are two very important Ameshas
in the scheme of Zarathushira. The Armenians (before they
accepted Christianity) used to adore them as Horat and Morat,
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The Jews also honoured them (Midragh—yal kut chapter 14.
lslam took them over and described them as angels, under the
names of Harut and Mant!. Hafiz composes a beautiful song
with a pun on their names,

% e W A g wx W e oy
o W@ few W e o

The identification of the Vahma of the Gatha with Brahma
of the Upanishads, may raise strong protests (rom the orthodox
pundits 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 peaple,
and justas the w rd Angra Manyu was borrowed by the
Angirasas (and ennverted into Ugra Manyu—Angirasa Veda
1.10-1) similarly Bhargava Veda might have borrowed
“Brahma® from Angirasas. But leaving aside the question
of borrowing (based on verbul agreement), the philosophy of
Monism, which is represented by the word Beahma, is very
patent in the Gatha. Zrathustra prays for the end of all
duality (Sukta 48-0. I+ there any differenze between this,
and the philosophy of non-dualism (wgmeg) which
Vivekananda preached in America ? And lest this metaphysi-
dmniun(ufm()i¢ attempted to be explained away as
ethical monism (&1rAa ), the Holy Prophet makes mention
of the two matters separately. In Sukta 83-16 there is ethical
non-duality (1. . equality of all man, there being the same Self
inall)and in Sukta 48-9, he speaks of metaphysical monism
i. ¢. the assertion that Krahma (Absolute) is the sole Reality—-
the one Substance of Spinoza. All other substances have
secondary existence, being only derivatives of the Absolute.
Thus Moalsm (Adwaita) is a main lesson of Maha Ratu
Zarathustra. This could not have been otherwise. With-

L (1) Kesn-306
(H) Blalsfouress of Llam, p 36, p. 46
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out monism as its foundation, monotheism (which is a 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 7 Thus the objection that the Vahma of the
Gatha does not correspond to the Brahma «f 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. 1t 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—OQutlines 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 is a I'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 nute 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
in the 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 consiuered to be
man-made God—the product of his wishful thinking, *A
worship of fiction confessed as such, is impossible".
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In the Universe there are degrees of perfection or reality
a hierarchy of excellenze. An animal isa greater excellence
than a stone, a man is a greater excellence than an animal, ¥
the soul is a greater excelience than the body. The reason.
being that there is scch a thing as g xdness, and goodness is
found in a 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 nt a matter of selfish:
preference or individual desire.  “The judgment of value is as
impartial, as it is unhesitating. It is as abjective in its own
sphere, a4 scientific jidzment on matters of fact” “That which
is character-less, cannt be <aid to reveal itsell more
intimately inone aspect of experience than another.®?  Thus
God is not character-less or  featureless like the nirguna
Brahma. Justice anl Love are His prominent features.

“My conscinusness of the Infinite, is in some sense prior to
my consciousness of the finite, or in other words my conscious-
ness of God 15 prior to my  consci mnness of myself,  For how
could I be comscious that anything is wanting to me, and that
1 am not altogether perfect, 1f | had not within me, the idea of
a Being more perlect than my.elf, by comparison with whom
I recognise the defects of my nature™®

“The jresence of the ldeal s the reality of God within
s, “Man did not weave thean out of nothing any more
than he creted himselt”® “Man does not make values any
more than he makes reality”®

1. The supremacy of th: buman mind cosauts in ita ability to disown
the swsy of matwcr. “Mas alons in the wholo gemut of ereation,
oan rogand matter ard ite rocesss a1 his rdeas, and thereby Sransovod

o same™’ { N. K. Brabma—Phil wpby of Hindu Sadbans, p. 4)

2. Priogle Pattison—The liea of God, P. 220

3. Prisgle Patuson The ldea of God, p. 247

4 Pringls DPattison 1he ldoa of God. p. 240

3. Pringle Pattison The 1dea of God. p. 246

8. Pringle Psttisco The ldea of Gud. p. 229

]
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Itis Mazda who makes the values, and it is Mazda who
plants the [deals in man . “The presence of the ideal in human
experience, is as much a fact asany other”,and it points to
the existence of God as the source of the ideal. Thisis how
Zarathustra is so solicitous for the advent of the Ideal.

o Awn a1 Ay A 6y (Yas 48-10)

*When, oh Mazda, the Ideal would enter into me”®
(afn, # =mthe man in men=the Ideal man=the
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,

As a 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 bomn in Iran, the Vasisthas were worshipping
Vamna, and the Aogirasas were worshipping Indra. Both
Varuna and Indra are personal Gods—Gods who responded to
the prayers of the worshippers. Maha-Raty Zarathustra

L Awrobiado-=Life Divine, vol. L, p. 40,
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disapproved the Indra cult becsuse it encoursged 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 Bhaktl
Yoga that he preached, differed considerably from the current
Bhakti Yoga of the Vasishthas and the Angirasas. The
previous Bhakti Yoga was maive Bhakti Yoga. It took no
notice of the impersonal aspect (Brahma aspect) of Godhead.
The new Bhakti Yoga was rational Bhakti Yoga. 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 or personal
Sankara held that It is impersonal, Ramanuja held that tie is
personal. The Gita had suggested a solution by saying that
the personal God is rooted in the Impersonal,

ween fy sty Wy sRE X Gita 14-7

The idea is developed and explained in the Pancadasi,
which says that they are interpenetrated.

s wefy, freEedt oo
e fafs, W 8K g
Pancadasi 6-190
This practically means that the Personal and the Impersonal
are the same Being. Aurubindo further clears up the matter by
saying that Brahma and [shwara (Impersonal and Personal
Gods) are the negative and positive sides of the same Eantity®.
The existence of Brahma is the necessary implication of the
two farces—Centripetal and Centrifugal —being correlative. As
the Swetaswatara Upenishad says: Brahma is the third Entity
which holds the two forces together. Without thers being

L Asrobledo—Li% Divisa, vol. 1 p. @
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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, b-1).
The same inference is suggested also by the Gatha, when
it says, (Yas 80-8,) that two forces, Spenta and Angra, are 37
(interdependent—in existence), though @At (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:

¥ Q% W A o farmn 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 background, religion degenerates into superstition,
And without a practical application, i, e. without the concep~
tion of God as the immediate object of worship, religion
remains barren.

Itis tothe great Super-Prophet of Iran 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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Islam. And so far as Islam adopted the conception of Brahma
(the “Hu® of the Masnavij® it submitted itsell to Maxzda
Yasna. [slam aiso 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, nt 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
(3) Ameretatat—which represents Jnana Yoga
(4) Seraoshem—which represents Bhakti Yoga
A traditional interpretation takes the Amesha Spentasto
be the Lords of the different spheres of creation such as,
water and plant, metal and cattle?. This is pulytheism 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. fireed wneg w1 R { g (2-1848)
2. Dhalla—History of Sorostrisaiem, shap ril
3, Tazaporevale—The Religion of Zersthestrs p. 83
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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
reach of the human beings, a man 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 gz &=fly of the
Vedanta) that make the vision of. Mazda possible. This is
why he prays to Mazda for obtaining them (gvedt sivg ¥ why
wh—b51-7, & mF—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 [ranians alone; some Indians also made a similar
mistake. The Mahabharata describes the seven Amesha
Spentas as seven hallowed sages.

T fE & wew: &y o fegfiates: |
& qerfefir e T s et e ¢
Santi Prava 835—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 lranian 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 ductrine, Iran emphasised monotheism
and aniconic form of worship. In the practice of religion
Iran laid more stress on Karma Yoga and Bhakti Yogu and
she devised the scheme of the Amesha Spentas (Holy Ins-
titutes) for the achisvement of the highest object of religion.
Iran's crowning glory was ihe promulgation of rational Bhakti
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Yoge, 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. feps is the shortened
form of foqaPRy, whose Sanskrit equivalent is TW#R==white-
most. The fame of his complexion had spread toIndia and
the Harivamsa describes him (or his duplicate in India, il
one so likes) as very fair.

N sfia-fremer, A drERw )
W R AR, g qan e
Hari Vamsa—Vishnu Parva 88-21

As a matter of fact, the whole family was famous for its
white ccmplexion. The ppular 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 oa 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. ln that
sge, the son sometimes inherited the name of bis father,
“As a 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. Analogowsly the name of
Vivaswan is applied to his son Manu, in the sense of
patronymic  Vaivaswata—(Vala Khilya 41,', Similarly
Parsu-Rama is sometimes called Bhrigu. “The Bhargavas

L Maedowell—Vedic Mythology, p, 13
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claimed descent from the primeval rishi Bhrigu, and they are
also called Bhrigus indiscriminately, Thus Cyavana is called
Bhrigu (Mahabharata, 18-51), his descendant Ricika is equally
called Bhrigu (Vayu Purana 65.93), and Ricika’s grandson
Rama Zamadagnya is also called Bhrigu (Mahabharata
7-70-2485)",

Thus we find that Parsu-Rama has indiscriminately been
called wrrfA (Zamad-Apoi), swzfA (Zimad-Agni) or ¥
(Bhrigu). Zamad Agni and Zarat-Ustra express the same
idea. The root Zam (#W) means ‘to eat’ and Zamad Agni
fheans one who eats up fire. Zarat-Ustra also carries the
same meaning. The root & means ‘to digest’ and Jg, which
comes frem the root &% (= to shine), means sun{as the cognate
word F1 =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 inthe literal sense,
such heinous crimesas genocide and matricide, would prove
Parst-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
a8 a separate caste. Parasu Rama was himsell 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 thers
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~Ancisot Indias Historieal Treditica, p. 193
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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
{ %879 ) of the Divine Mother, is remembered in the
amual Durga Puja throughout India. Parsu Rama  had
oppused the movement at the inception, and therefore Angi-
rasas ridiculed him as a matricde. All the world has
accepted the Fatherult championed by Parsu-Rama, and
they are all matricides according to the Puranas, [t 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. e. anciconic worship) from Parsu-Rama himself®,

From pre-historical times Aryayana (Arya land=Iran)
and Arya Varta (Arya region = India) were very close to ecach
other, knitted together by race, by religion 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 tha 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 (Gomal) and Kuva?(Kabul

L Bhandarkar—Vaisnaviem Seiviem Eto.
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river) flow over the westem 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 (¥w), the Indian
culture the name of Bharati (ATcft), and to the joint culture
of them both, which prevailed in the Sapta Sindhu ares, the
pame of Saraswati ( frexdt ). These three Ideals have been
honoured as angelic ( ¥} ), and have been praised together in
numerous passages of the Rigveda. We may cite here one
of them.

w1 aredt sl e, g R agefe #fe
weeh arenfing s, firl Wi Wil o g 0

(O Agni, may these three presiding deities, viz : that of
india (st ), Iran (¢m7) and Sapta Sindhu ( wrerd ) 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 awét fingsrram
(Rigveda 8-61-10, 7-368). Major portion of the Rigveda was
written on the banks of the branches of the Saraswati (Indus),

1. Masdomell—Histoly of Sansoris Literatars, p. 141

L Veadided—Fazgard 1,

3. Chandrs Keste Tarkileakere—Caloutte Usiversity Fellowship
Lasture on the Vedanta.

4 Wiztersite—Indien Literature, p. 307
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and in gratitude for this, people of later ages referred to
Saraswati as the goddess of leaming—goddess 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 rules of Panini govern the Zend as much
as they do the Sanskrrt. For out of the ten Lakaras {tenses
and mo »ds) dealt with by Panini the 87 form is the normal
past-tense in the 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 lran; in
the town Raji, now known as Rai, which is not very far
from Teheran, the present capital. His father Paurushaspa
( Tera ) 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 ( a¥ftr)
ofi—Gatha 53-8 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 w: &: 1 @ comes from the root fig
% to rule (Nighantu 2-31). We find the root in aftfigy,
or g (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 (c!. ¥ T wgng ufiy
sOTRY~—the mantra for commencing Pujas). Yama and
Manu are two brothers, being the two sons of Vivaswan (Sun).
Thus both of them are called Va!mwau—(em and

1. Maxmallee—History of Senserit Literstare p, 240
8. Foucher and Hargr Anelent Geography of Gendhers, p. %7

Lo andd

3. Jaskson—Jarosster, the Prophet of Ansient Ires, p 19
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¥vaRn ). 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 ¢f Manu. From this it would appear that
Ramacandra belonged to the 66th generation after Manu,
#ad 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 ageof Sri
Krishma (i, e. the Mahabharata war) cannot be dragged
down later than 1500 B. C.

Like his spiritual succesors, Ramacandra and Sri Krishna.
Zarathwhtra also belonged to a royal family, i. e, the
Kshatriya caste. The caste system had not, however become
su rigid in those days. Only in one verse of Rigveda (10 90-13)
wo 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 fuct 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.

L Masdosell~Vedie Mythology, p. 130
L Purgiter~Ancient Indisa Historical Tradision, p, 147-148
3. Purgiver—Ancient Indisa Historical Tradition, p. 48
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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 Paurusha<pa 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 ape of fifteen Zarathustra wore the sacred
cord (Junnar). In Indian language this is called Niviia. The
cord, is called IPA—THPIA when worn on the left shoulder,
qriAE™ when on the right, and ffa 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 up a 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. People 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. Bilimoris—Zarathustraniam io the Light of Theosopby, p. 126
2, T p 1, ...:'. of Z et "”

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 holy prophet and adcpted the new
religion. Zarathustra was 42 years of age when Vishtaspa
and his family were converted to Mazda Yasna. This wasa
turning 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 (wtwna@ ). He seems to be 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”.

79 g ot whe: qof st
Santiparva 218 9
Panca-Sikha has been stated to be a Doctor of the Panca-ratra
(i. o. Zarathustrian) School,
ewnafy frwm: dam-fame:
Santiparva 218-11
and to have explained the doctrine of Persosal God, (s against .

4 Jaskwoa ~Zorosster, The Prophet of Ausieat Ires, p. 87
8. Jeskwoa - Zoroasten, The Prophet of Ancient Iran, p. 86
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the Avyakta i. . the Impersonal Brahma', before a congre-
gation of the Panca-rataras (five-prayer devotees).

TRV WIS SN e
Santiparva 218:12

As a matter of fact Kapila himself has been called an Asuri
(addicted to the Asura cult)

argt: wei fred oy g fenfifes
Santiparva 81810

This explains why Swetaswatara Upanisad (which is largely
influenced by the cult of Zarathustra) makes a special mention
of Kapila.
o T W T et
Swetaswatara 5-2
This Panca Sikha came to convert Zarathustra but was himsell
converted to Mazda Yasna. The story of his conversion is
told in Changraghacha Nama and Dabistant. The fact is
supported by Indian tradition as well, For the Mahabharata
describes Pancha Sikha to be & 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 Yasma
spread far and wide.
Zaratbustra was 42 years of age when King Vishtasps
adopted Mazda Yasna. The Prophet lived for another

—_—
L Jucksm—Zorasster, the Prophet of Anokeat Irsa, . 86
3. Mabebborste—Sacti Parva, 31812
% Juskeoa—Zoruaser, the Prophet of Anekect s, 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 when the Holy Prophet was saying his prayers
in a shrine 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, atthe hands ofa fowler,
These are the people who put Jesus on the cross.

The Angirasas were the easterners, They predominated
in the 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.

TR G AR |
Rigveda 10-131-4

They describe the boundaries of the Aryanland, Itis
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 that the 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 i< only fouror five hundred kilometres from the
border of India. Thus to a resident of Peshawar, Bactria is
moch more familiar than Benaras. And so the religious
movement started in Balkh by Muaha Ratu  Zarathustra,
rapidly <pread over to India. It did so under the lead of
the Bhargavas,

The three main provinces of Iran at that time were Persia,
Parthia and Media. All of them are mentioned in the Rigveda.

Persia ;
s e fafrfay wpem onfa s Rigveda 8-8-46

{1 obtained {as Yargess a hundred eoins in Titindira, and
a thowand coins in Parw).

Parthia :
watirgy zham Ty Rigveda 6278
{The largess that the Parthians give, is beyond the
capacity of others.
Parthia and Persia “trvrether
g W P A Ripveda 7831

(The Parthians and the Persians proceeded eastward in
search of wealtht.

These provinces had larzely adopted Mezda Yasna and an
Indra-worshif per feels pained at that,

A 7 W=t A T oot Ripveda 1.107. 8

[The Persians prick me always, just aea o wife does a
co wife).

A B sprfer ana, FE A neEmA

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 knwn as @7 (triad), (4=8Y ; Prave=the
three together). The Rigveda (1-156-6) says that as Vishnu
evolved out of Indra, Mizla 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
1'arsu, but the lIranians 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. 1t not only
dennted the country Persa but alvo the race, Persians We
find in Panini the rule eife Pz s sl ( 5-3-117),
This means that "by the addition of the suffix aw, o5 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 phint t the characteristic features
of the lranians—particularly the attribute amge (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 [ran. Nahusha and his son Yayati were
Iranfan king.®. Nahusha's defiance of Indra, and his dis
courtesy towards the Brahmins, is narrated in every Purana.
Yayati had marrie in the family of the Bhrigus, Raji
was the brother of Nahusha. It is not unlikely that he had

1. Hodivala—Parele of Avsiect India, p. 3
1. Devendra Vidyarsina—Fasinl, p. 341
8§, Baanerjee Shastri—Awre India p. 87
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founded the city of Raji (the birth place of Maha Ratu
Zanthustra), Riji is said to have been killed by Indra
(Rigveda 6-36-6) 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 Brahmatithi, son of
Kanva (Rig 8-5-36) Buctria i« 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. ( %% weemy smyfe
A -9 Rig 10-334)  The current explanation of the
name, as the rising place of the sun (Khur), is fanciful. Puru-
Ravas was the king of Afghanistan?, and Cayamuna was the
king of Parthia®.

Eminent Vedic sages lived within the bounds of [ran,
When Zarathustra cane into the world, Varuna was the
name of the highest God of the Indo-Iranians, Atharvan
Zarathustra chanyed the nams to Vedhas (Mazla). Vasishthas
were the sp:cal guirdians of the worship of Varuna®, Itis
said that Bactria was the homeland of the Vasishthasé,

Z wrathustro himself belonged to the family of the Bhrigus
(Sp-tami of Avesta, and Suxra of the Puruas, both meaning
‘White'). Zurathustra 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 lran. The great sage Kashyapa lived in the Caspian area
and it is from him that the Caspian sea derives its name. The
eminent sage afy of which family g #T¥q is the most famus

1 m-—;( safoer —p. 16

£, Rigreds—T.18-8

8. Griswol i=The Religion of the Rigveda, p. 112

4. Historiany’ History of the Worll, Vol 11 p 567

5. Is there a punon the word Vashishta, so that we find a re-

ference t> the Vasishthas in Yasna 84-8: wfiedsy o wivem &1
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member) is said to have been the priest of the hv; s (Hyonians
of Turanians)t. 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 Cayamana 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. It would not be surprising if some of
the hymns of Varuna had been comprsed 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 wasin Cedi
(Bactria) a king named Kasu. He had made a gift of one
hundred camels to Brahmatithi, son of sage Kanva (Rigveda
8-5-87). Kasu had a son by the name of Vasu, He was a
great king, and was also known as Uparicara Vasu, because
he possessed an air<hip which enabled him to fly in the skies®,
This Vasu is no 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—Ancient Indian Historical Tradition, p. 228
2. (i) Griswold- Religion of the Rigveds, p. 78

(i) Tilak—Orion, 7
3. Predbana—Ch logy of Anciens Indla, p 62
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Amesha Spentas'. This Vedic age is, in the Puranas, given
the name of Satya Yuga.

Let us now look to the next age, the Treta Yuga, i. e. the
age of the Ramayana. We fin that in this age, Dasharatha
king of Ayodhya had married Kaikeyi, the daughter of
Ashwapat, the king of Armenia. Kekaya means the Cauca.
sus region, which included Armenia and Ada Minor. The
inference is not based merely on the simiharity of the sounds
betiveen Kekaya and Caucasus, If we trace the route that
the officers took in guing to Kekaya, in order to bring back
Bharata, on tne sudden death of Dusharatha, we find that they
had to proceed further northwest after crnsing Bahlika,
That Ashwapati had a fine breed of horses, which he presented
to Bharata, is also suggestive.  For the Iramans were famous
for equestrian art?. iln the next age, we find Salya, the
king of Madra /Media) being praised for efficient horseman-
ship). When Ayodhya and Armenia enter into matrimonial
alliance, there is little doubt that the people were socrally
one people.

The next age is the Dwapara age. i.e. the age of the
Mahabharata, We find therein that almnst a'l the allies of
Duryodhana were lranians. These were (1) Kekaya the king
of Armenia (2) Salya, the king of Media (8) Sudakshina, the
king of Kamboj { Khorasan' (4; Subaly, the king of Gandhara
{Afghanistan) (5) Dhrista Ketu, the king of Cedi (Bactria)
and (6) Jayadratha, the king of Sindh®. s 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. Mabsbharsta Baotl Parva, 335-28
2. Vaidya—=Vedie India p. 24
3. Vaidys—Vedic India, p. 19
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rastra, undoubtedly came from Kandahar. And when Madri
ascended the funeral pyre of her husband Pandu, the other
co-wife Kunti, addressed her as Vahliki, a davghter of
Bactria.

971 ety ofews qo: argar A
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.

g Qe S R e |
e g fagreg agwR: o
Adiparva, 11112

The Mahabharata definitely refers to the custom of
exposing the dead brdy (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 on a tree. A corpse was also placed along with it
in order to mislead the people. Nakula who hung up the
corpse explains it as being consistent with “‘the custom of
our people®

POt T T Q¢ aRfrsR
Virat Parva, 5-83

By “our people® Nakula means his maternal relatives—the
poople of Madra or Medis. Kama ridicules Salya, the king
of Media, as the ruler of a people whoare casteless and
riteless, and given to drinkiug the milk of camels and asses.
He also mentions Herat (wRgZ) as the chief city of
Medha.
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o1 A & ¥, et A aw A

mreat g, wrfrsEmy sgve
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
ust. It was in this age ( 15th century B. C. ) that “Assara
Mazas™ came to be worshipped by the Semitice, as Hommel's
discovery of Assyrian records informs us?, It was in this age
( 16th centery B C. ) that there reivned 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 their
supremacy.

Let us now tura t» the Kali 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 Kurus 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
as the Achaemenian Empire. The most powerful emperor of
this line is known by the ancestral name “Kun”. 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 Rigveds p. 71

2. Moslon—Early Religions Postry uf Persis p. 73

2. Bloomfeld—The Vodio Religion p. 23

4 (i) Pargiter—Ansisnt Indisa Historica! Tradition p. 28
() Bistorisn's History of the World, vol LI p. 478
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franian 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
whale of Asia Minor. In 538 B. C. he defeated Nabonidas,
the son of Belthesar, and wrested from him the Babylonian
empire.* Cambyss the sonof Kuru had conquered Egynt.
Kuru had planned the conquest of Europe and the expedition
apainst Greece was catried out by his successors Darius
(réﬂg) and Xerxes (wgm )*. The Bible mentions the
name of Kuru with great respect. e has been called there
a Masiakh®,—the annointed (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 groond 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 c>mmunity 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 Fzra 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 Kurt dynasty again came into limelight. But this
time it flourished, not in India but in Iran.

1. Haug —Religion of the Parsia p. ¢

2. Wells: -A Short History of the World p. 78

% Ahi~-Outlines of Persian History p, 39

4. Bykes—Persia p. 10

8. Hadg — Religion of the Pursis p. &

6. Maodonell — Lootures o8 Comparative 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 grandwon of Arjunal, Thus we
can form an idea of the time that passed between the
Mahabharata war and the expliits 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 emperor
Kuru. In the Behistan in:criptinne, we find Darya Vahu
describing himself in the following words,

W TFAG, 9T T, G i, wina g

(Tam Darva Vahu, a preat Kehatriva the Kshatriva of all
Kshatriyas, the Kshatriva of all countries)

We hear in this proclamatin the proud voice of
Duryodhana, the predecessor of Darius, in  the Kaurava
dvnasty 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 lantuage of this inscription is not much different
from the language of Ashoka’s inscription.  That whould show
that even up to that period, the Indians and the Iranisns spoke
the same language, though the script was different. This
lends support to the assertion of Bartholamae, that Sanskrit
was once the spoken language of lran*.  Thix iv a very
reasonable inference. Even in  Shahnmah, which was
composed three hundred years after the hattle of Nahavand,
859, of the words are Sanskritic {Browne—Literary History
of Persia—vol §, page 146). Muslim occupation of three

1. Historians History of the World...vol. 11, p. 47%
2. (i) Akl = Outline of Persian bistory, p. 11
{il) Browno-~Litersry Hidtory of Persis, vol. 1, p. 62
3. Darmestoter —-Zand Avesta (part I) Introduetion, p, axi



122 ATHARVAN ZARATHUSTRA

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 fwund written in two distinct scripts  the Brahmi,
written from left to right and the 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 of 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 « [ 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 Gieece
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 snd
Thermopylae, Alexander the Great, in 836 B.C, led an
expedition sgainst lran 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
independerce and the dynasty of Kuru came toanend. A
Puru was then ruling over Panjab. He offered a8 st.bbm
resistance to Alexander. Alexander decided fo return to
Greece, but on his way back he died in 523 B. C. In 331 B. C.
Candragupta snatched a portion of Afghanistan from the.

1, VinoensSmith—Early History of Idia p. 184
£, It is istersting %0 Dole that “loag armed” ( Darya VahowDirghs
Vahs) It oa apithet of king Raghu of the Solar rece.
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successors of Alexander. Candragupta’s capital was at Patali-
putra in esstern 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 .1l over Bactria
and a large number of Viharas existed there up to the time
of the Muhammadian conquest. (651 A D.;%.  About 360
A. D. we find Apostle Maui, the great reformer of Sassanian
Iran, trying to make a synthesis of Zaroastrianism and
Buddhism?.

Indian religion attracted the Greek inhabitants of Bactria,
King Menander became converted to Buddhism and Heliodorus
the ambassador (at Taxila), of Bactry Greek king Antral
Kides, was converted to Vaisnavism®, 1t 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 « { Bactrian Greeks.

Greek power was wiped out by the Parthiane, 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 furish evidence of Indo-Iranian
intercourse during the Parthian period (260 B.C.—228 AD).

In 225 A.D. Ardshic Babekan defeated Ardawan the last
Parthian King and founded the Sassanian Empire. Sassanians
were zealous Zarathustrians and lran got back the glory of
of Achaemenian diys. There isan elaborate descriptin of
the Magas in the Bhavistya Purana ( Brahma Khanda). It
mentions the four bocks of the Avesta and gives a description

1. Geiger- Cvilisatian of Yastern Lranians, vol n, p 170
-, Browne — Literary H'story of Persla, vol. 1 p. 184
3. Bhanderkar ~ Vaisnaviem and Saivism p. ¢

4 DBesjemis ~Porsls, p. 160
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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 Yaena, 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 warship of Mazda, Ahura
Mazla is named Hari Medhas in the Mahabharata, and Satya
Narayana in the Skanda Purana. For Hari Medhas is not
different from Hari, and Hari is no other than Narayyna. The
Skanda Purana was existent in the Tth century of the Christian
era?, Thus it was compiled in a period which is prior to the
advent of the Mudims in India or Iran ~ Very likely it bears
witness to the intercourse of Indian and Iranian religions
during the Sassanian perind (226-642 A.D)

There are other evidences of such compact. Behram Gor
the Sassania» king (423-438 AD) 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 Belram Gor had married a Hindu princess
named Sapiduna and that he paid a visit to the 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. wodivala — Parsis of Ancient India, Chap. X
2. Vinoont Smith ~ Early History of lndia. p. 22
3. Hodivala—Parsis of Asoleot India, p. 7
4. Hodivals — Parsis of Ancient lndia, p, 21
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On the other hand Skanda Gupta conquered a portion of
the territories of Piroj, son of Yazdigird [1 (457—484 A.D.)}Y
and king Khushru I of Persia received an embassy from king
Pulakesin Il of Deccan in 625 A.D.)Y.

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 Mudia-Rakshasa and the Katha
Sarit Sagar make mention of the Persians®.  These books
were composed in the bth and b6th century A. D. The
reference therefore relates to pre-Muslim (i, e, Sassanian) Iran.

While the Sassanians were on the throne of Persia, pwer
had shifted in Europe from Greece to ftaly, and when Jesus
Christ was born, we find Palestine and Mesoptamia in the
possession  of the Romans. The Sassamans now  came
in conflct with the Rumans, jist as the Achaemenians had
done with the Greeks. Intheir war agamnst the Evropeans,
the Sassanians achieved preater success and Shahpur [, the
son of Ardshir, inflicted a stagizering blow on the prestige of
Rome by capturing the Roman Emperor Valerian®.

The most famus of the Sassantan Emperors was Naushi-
rvan (Anushir-Ravan) He ruled from 531 to 74 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 570 A. D. He always used
to take pride in the fact that he was born during the reign of
Naushirvan, the Just’.

1. Hodivala —Parsis of Ancient Indis, p. 7

8. (i) HodivalaParsis of Ancient India, p. 22

(li) Vinoent Bmith—Early History of Indis p. 34
Tarschand—Influence of Islam on Indian Culture, p. 68
Hodivala—Parsis of Ancient India, Chap, 2
Bykes—History of Persis, p. 32

Browne—Literary History of Persia, vol. 1 p, 183

7, Browse—Literary History of Persia, vol I, p. 166
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At this time there sat on the throne of Constantinople,
the (Byzuntine) Ronaa Emperor, Justinian. His predecessor
Emperor  Constantine, had adopted the Christian faith
(837 A. D.). By the time of Justinian ({37 A. D.)
the Greeks had becoms very semiticised in religius
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 burat 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. 1f they are inconsistent with
the Koran, they are pernicious. In any of the aliernatives,
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
lran. 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 Indian 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
(sibaka Dina), and disparaged the Jewish religion (kes-i

o
1. Levy—Persdan Literstore, p, 18
8. (i) Andre Servier—lslam sod the Payobology of the Musalmaa, p. 333
(1) Igbal ~Dovelopment of Persian Motaphysios, p 21
3. Browne—Litarary History ol Persia, vol. L p, 167
& Maodoneli=History of Sanekrit Literatare, p. 4.7
8. Browne—Liwrary wistory of Persia, 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 beliel 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 (I1dian and Greek) with the Iranian in
the middle as its main prop. May we not hope that this
glorious history would repeat itseif s

But though the mill of God grinds slow, it grinds
exceeding small.

drer A dr 3 A
T At 3 gETiTT @ g Masnavi, 3-2583

Iran had to pay the penalty for the brutal murder of
Apostles Mani and Mazdak.

Ten years after the death of Hazrat Muhammand, Omar,
the second Khalif4 sent his generid Noman to lead an ex-
pedition against I-an. Yaz ligard, the last  Zaratushtrian
emperor, lost the buttle of Nahawand iu €43 A.D. and lran
fell a prey to the hordes of Arabn. The country of Kury, the
eatliest emperor of the world, the land of Darius and Xerxes
who led expeditions against proutl 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.

o &R & T A am A

Y A W A1 AT A Omas Khayyam.
{The palace wherein Behram Gor used to drink the cup,
became the haunt of jackals and hyenas.,]

P
1. Cesertelli=The Puilosophy of Mssda Yasaisn 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) maiitained some sort of connection with the
Zarathustrians of lran. Thus the commerce between the
two branches of the Vedic religion did not come to a dead
stop.

The Zarathustrians left Iran in the beginning of the &th
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 850 A. D. * Mardan Farukh (son of Ahur
Mazda-dad, the author of Sikand Gumanik Vijar) came to India
by the middle of the ninth century.® Certain Parsis visited
Kanheri Buddhist caves at Salsette (near Bombay) in 1021
A.D. 4 In 1031 Ananta Dev, ruler of Konkan granted some

1. Paymsster—~Kime-i-8anjan, Preface, p 12

2. Hodivala—Parsis of Anciant Indie, p. 52

3. Modivala—Parsis of Anclant lcdla, p. 52

4 Drowne—Literary wistory of Tersis, vol 1, p. 103
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drammas to the ‘Kharasan Mindali' (Parsi Anjuman)!,
About 1201 A D. Nairyosang Dhaval translated the Yasna into
Sanckrit?. Comparative philology (which establishes the
identity of the Hindu-Parsi cul) had not yet come into
existence, and thus the interpretation is to a certain extent
out of date. Yetitis a magn:ficent performance. In 1833
a French traveller Bishop Jordanus refers to the existence of
Parsis in Thana and Broach®.

In 1478 the FParsis 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. Gure
Haragobinda (1606—1643), the sixth Sikh Guru, had ihe
benefit of the instructions of a Zarathustrian saint®.

The author of the Dabistan gives an elaborate account of
the Zoroastrian my stics whom he met in  Kashmir, in Lahore
and in Patna, in the 17th century. The most illustrious of
them was Azar Kaivan, who came from Pessia and settled 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 ‘Paris of Ancient India’ quotes other instances of the
activities of the Zarathustrians in India.

Yet all the Iranians were not respomsible for the morder

1. Iodivala —Parsis of Ancient India, p. 83

1, Dhalla—History of Zotoastrianiem, p. &8

3. Hodivala—Paruis of Arciest Indis, p. «8

& Dhalla—llistory of Zor: astrianism, p. 457

5. Dhalla—History of Zoromtrisnism, p. 489

6. Dhalla—History of Zorcsstrissism, p. ¢65
Y
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of Mani and Mazlak, 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
catastrophe 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 ener7y and loss of life. They proceeded more or
less on the line of non-violent resistance, subsequently
adopted 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 Untyyads, and the rise of the Abbaside
Khalifs. It gained 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 statc. 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 Jranian culture, Harun ul

1. (i) Brownpe-Literary Histury of Persia, vol I, chapter VII
(i) Andre Servier—Isiam and the Fsyohology of the Musalman
P 168
2. De Lacy—Islam st Cross Roads, p. 18
8. Khods Baksh-—Lasays Indisn & Is'amio, p. 108
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Rashid’s son Mamun (both whose mother and wife were
{ranians) 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. o. composed by God

and nxt 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 Iranian Mudims, Sufism was the
ultimate end, and Islam only a means for its attainment—the
Iadder 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, Hagarat Ali 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 leamt
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 Shias is this: “though 1 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 Koraa
should be given to Ali, but angel Zibrael, by mistake carried
it to Muhammad®, Thus the Shias contested, by implication,

1. Browne—Litarary History of Pessia, vol I, p. 207
2. Browse—Literary History of Persia, vol 1, p. 284
3. Cland Field~Porsian Literature, p. 38
& Clasd Fis'd—Persian Literatare 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
Al

It is well-known that Osman, the third Khalifa (who
like Ali, 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 therefure 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 pumber 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

1. Bell—Faith of lelam. p. I2

3. (i) Margolioush ~Tho Early Duvelopment of Mob danism, p. 87
(i) Wali —Hisory of lslamie Peoples, p. 68

3. Abdul HekimeThe Metapbysics of Rumi, p. 113
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of inheritance from Hasan, they carried Iranian blood.
\hether the story of Hasan's marriage to an lranian princess
is true or oat, the Ismailis are satisfied if only an opening is
made for the admission of nin-Arabic pryphets. For along
with the nn-Arabic prophets, some non-Arabic creeds also
were likely to enter into [slam.  And this actually happened.
Metempsychosis, Incarnation, Reincarnation, Anthropomor-
phism and similar creeds became a part of lranian Islam.
“These doctrines appear to be endemic in Dersia, and always
ready to become epidemic under a suitable stimulus®', *The
fsmailian movement is one aspect of the persistent battle
which the intellectually independent Persian waged against
the religious and the political ideals of 1slam™, *It would be
interesting to compute how many of the '73 secte’ into which
fslam 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 & 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 lrani however has an unijue pasition.  Unlike any other
Muhammadian race, they are distinctly national. The Turk,

Browne— Literary History of Pessia. vol I, p. 311
Iqbal—=Devulopment of Persian Metapbysion, p. 58
Browne —~The Babi Beligioo—1otroduction, p. xxiii
Iqbal —Development of Pursian Mataphysies p. 87
Tisle —Religion of the Iraniss People, p. 106

L )
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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 himsell 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.4® °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 Alj, 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
Jeathern bottles of Sunitic creed®s.

1. Bven Turkish Natlovaliem is amerting itasif, 1be Turk now reads
the Korsn in Turkish language written in Roman Beript ( Cashe
The Expension of Ialam, p. 161 )

2. Bluot—The Futuro of lalam, p. 188

3. Kkuda Baksh—KEmays Indian ldamle, p, 102

4 laamic Review—Deoember 1929 p. 484

8, Cash—Expansion of lalam, p 103



THR FOREMORT 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 Zaroastrians (or Magians
as they were then called), and said that they too had a revela-
tion from God. This enabled the Penian to maintain links with
their historical past, and to use their own religious literature
while professing Muhammadianism®*,

“The lsmailian doctrine is the first attempt to amalgamate
contemporary philosophy with a really Persian view of 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 wha<e prophet is
Hazrat Khizr, He 13 an [ranian Prophet (euphemstically
called the Presiding Angel of Iran) and has nothing to do
with Semitic stack or Semitic thealogy. He is thus free to
teach any truth that he chooses, irrespective of whether it is
consistent with Koran r not. Under the aegis of Khizr the
franian came back to his own agin,  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 adritly. 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 (o be largely inspired by the ideal of Maha
Ratu Zanthustra, communicated indirectly through the
medium of Judaism, and directly through the medium of

1, Cesh =Expansion of Lslam, p. 102
3. Iqbal—Porsian Metaphysies, 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 Arabie
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 ceatury B. C. during the regime of king Kuru (Cyrus),

Browme—Literary History of Pemia, vol L, p. 203
Zwemer—The Muslim Doctrine of God, p. 103
Hurgronji — Mobsmmedanism, p. 61

Khoda Baksh—Ewmays Indian and Ialamic, p. 10
Historlas's History of the Warlds vol 11, p. 68
Masdonell —Comparative Religion, p. 190.138

P oo
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that the Jewish leaders woke up to the idea of monatheism
and aniconism, as they came in contact with the Zarathustr
ians during the period of their exile in Babylon®.

Prophets like Nehemiah and Jeremiah spznt all their ener
gies for reforming Judaism in the model of Mazia Yasna
Post-exilic Judaism is enirely different from pre-exilic®, Bat
for the grace of Maha Ratu Zarthustra, the Jews would have
continued to be palytheistic and idolaters for many centuries
more. Six centuries passed by and the Christians inherited
from Jews the ideals of monstheivm and aniconism.  Another
six centuries passed by and the Muslims inherited these
principles fram the Christians.  Thas for two of its cardinal
principles, Islam is indebted to Mazli Yasnma indirectly
through the medium of Judaism and Christianity.

Mark of direct inflience s also nnt wanting, Take for
instance the word “DIN® (religion’, a very central word of
Islamic theology.  Arabic rots are all tri-syllabic such as
ktl, bdl. kth, nzr etc, anithe worl Din canant be derived
from any one of them. 1t is the direct ad iption of the Daena
o' the Gatha ‘31 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 onca
changed to Ch (@=s) in Arabic.

Then again the fimula ‘ Bismilla hir-Rahman-ir Rahiin®
which i+ prefixz1 to every Sira of the Koran, expect one, is
only the Arabic translation of the Avestic {rmula ““Ba nam §
Yazdun Bakhshayandeh wa Bakhshaishgar® which occurs in

1. Macdonall—Comparative Raligion, p, 128
2. Maodonell ~Comparstive Religion, p. 138
3, Blalr—~Soursss of Islam, p. 8
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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 bom at Ispahan. He wasa
Zarathustrian by birth®, and was born in an opulent family.

By this time Christianity had begun to spread. After
the overthrow 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. Bair—Sources of Ialam p. 20

8. Browse—Literary Bistory of Persla, vol L, p. 29

& () Reavi- Parsia, A People of the Book, .p. 45
{if) Blalr—Youress of Inlam, p. 138

4. Bell—The Origin of Islam, p, 119

8, Browne—Literary History of Pervia, vol. L, p. 208
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The two fertile provinces of Arabia viz. Hirmm 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 sn the barren desert alsn 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 bam 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 Khurma
Khasry, the Governor of Yaman?. There was {ree 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 Keran 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 centinued throughout

1. Browpe~-Literary History of Porsia vol, L p. 179

3. Browne ~Literary History of Persia vol. J, p. 108

3. Beowne - Litersry History of Persis vol. ], p. 268

4 Margoliouth — Early Develop of Meh diosiem p. 7
{ vide aleo Surs 25 ( Furkna ) verse 3¢ )
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the remaining 23 years of his life and ceased with his death
in683 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 a new
verse subdtituted in its place {Sura 3 (Cow) verse 100 and
Sura 16 (Bee) verse 103%.]

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 an iconism 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 refigions, and are tolerited as a concession to popular
belief. So far as lslam 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—

L & () Belle Paith of lslam, p. 73
(1) Khoda Baksh — History of Islamic. Peoples p. 31
2. Hurgreaji. Mohammudisam p 3
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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 a very 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. i

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 mod
bricks'®. “"The earliest mo<ques 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-fconism current in the immediate neighbours, viz. the
Jews and the Christian. He was now assured to find that the
franian religion also insisted ot these points.  Salman used to
relate to him the ways and the manners of the Persians, and

). Andre Servier — Islam and the Prychology of the Mosimaa p. 23
2. O’ Loary — Arabic Thought, p. 77
8. Margolipoth ~ Muhemmad p, 32
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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 843 (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 lranians to be “a People of the
Book” i, e. the ‘Colleagues of the Muslims’, and Hazrat
Muhammad changed the three times prayer (like the Jows),
prescribed previously, [Sura 17 (night journey) verse 80, and
Sura 2 (Cow) verse 289] to five times prayer a day [Sura 80
(Greeks)-verse 18], 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 nst err; for he
rose to be a member of the Nusayrian Trinity (along with
Hazrat Muhammad and Hazrat Ali)%, which is an enviable

4. (1) Browne —Litarary History of Persia, vol. 1, p 203
(1) Reawi=Persis A Peopls of \he Book Chapter VI
8 (i) Blaize Bouress of Islam p. 137
() Resvi— Parsis, A People of she Book, p. 45
3. Browne~ Literary History of Persia, vol. I, p. 208
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eminence for any Mu.alman. 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 fravght 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 plitical thought and political creed,
incompatible, irreconcilable, and eternal in antagonism, *as
the two prlest. “The transfer of the Capital (rom Damuscus
to Biydad brought abwt a tremendous breach in the
continuity of Islam®. Shiaism at first developed into lsmailism,
and then into Sufism, and then into Bihaism. The movememt
of the Shubiyas and the Mutazites, which represent the
first reaction of the Irasian mind, against the arrogance of
Arabs, are not strnctly speaking movements for religious
reformation.  The Shubiyas asserted the supremacy of lranian
culture, and the Mutazilites the supremacy of lranian
philosophy.

Ismailism is the first attemple to introduce Persian philo-

1. (1) B:ll= Faith of lslam p. 301

(i) Amirali =~ 8pirit of lalam p, 168

4 I1tis 10 be noted that Salman’ is & pure Iranlan name. Belm wes
the 200 of Thraetons (Traltaoa of the Veda and Pirdan of the
latter Avests), who is e celrbrated baro of She lnd>-Irnisn period
Balmm oorresponds to Vedic Beima. (Koith ~ Roligion and Philosophy
of Veda asd Upsaiseds, p. 232)

3. Hare— Raligiom of the Empire, p. 94

4 Khoda Bakeh —Ksays Indian and Jslamio, p. 134

5. Margliouth = Early Developmaent of Mub disalem p. 303
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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 Ismailism®. Khizir is adored as the Prophet
of Sufism. i

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 Prophett. 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 Mubammad®.  Another
note-worthy Arab, Abu Jahal was an inverterate enemy
of Hazrat Muhammad. 1t 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. The«e 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 to taunt that “The Tales of the Ancients”” were being
related to Hazrat Muhammad day and night, and that

1. igbal ~ Development of Persian Metaph; sics, p. 63
2. O' Leary — Arabio Thought, p. 92
3, Macdonsld — Aspects of Islam, p. 96
4. Bale~ Koran p. 2068 { foot note )
8. (i) Blair=—Sources of lslam, p. 69
(i) Margoliouth — Mabsmmad, p. 138
8, () Rodwel— Koran, p. 20
(if) Balo = Koran, p. 327
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these were being repeated in the Korsm, as is recited in:
-the Koran-"But they say, ‘Tales of. Ancients’, that he hath
‘put to writing and they were dictated t3 him morning and
‘svening * Sura 85 (Furkan) verses 5-T)

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)
-verse 105

No doubt the allegation had heen 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, Silman had on the affection of Hazrat Muhammad.
That certainly is a matter of pride for a foreigner.

Some Parsis are inclined to slight Salman as a renegace.
But one may look 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 religiony. The words pruved prophetic.
For Sufem, 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 [slam. Hazrat Muhammad did not wish
to suppress the other religions by force and expressly stated ¢
*Tome, my religion, and to you, your religion® [Sura 109
(unbelicves) verse 6]. That was a very just proposal, The
repulsion started when sorse misguided followers of Islam,
took upon themselves the task of supplanting Marda Yasna,

1. Rodwell ~ Koran, p. 208 { foot note)
3. Suwn 47(Mobammsd ) verse 40, Sale's Koran p. 482 {fooh 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
franian convert to [slam, 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,
W AT AR AT T
& TR ¥ &y ey
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.

LA e R
W et W ¥oxe % wfM N Masnavi 6-1669

[Oh Shekh, how do you choose that behaviour towards
others, which you do not approve towards yourself y)

Hatred is nit the way to God. It is through love alone
that experience of God is possible.

Hr ot R SR A ol et |

[Mira says that God is not sccessible except through
love}

Love 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. Browse~ Literary History of Persla, wol. 1, p. 308
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interchangeable terms. Mazda means onme's “Constant
Thought” (Wg=constant, ¥=thought). 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. Foe
Mazda lives within his creatures.

g 1 v wEe e, afee
wtw whEr wfR, @ Qnit afy e
Gita—8-31

[The devotee who sees Me in every one of My creatures,
lives in Me]

Those who cannot rise to the positive virtue of Love

ah (Maitri) of Gauwtama Buddha ], may cultivate at least
the negative virtue of Equality [ #fg'ar (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 begianing 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 [ranian 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 2 member of a cultured race, Salman was regarded
by the early Muslims as an acquisition. For at that time
00 body ever dreamt that [slam would subvert Mazda Yasm!.
But the folly of the Sassanians, who paid more attention to

L. De Lasy-lsiam ot the Croes Roads, »- §
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Mhe Yasta, than to the Yasna, more attention to the
Wendidad than to the Gaths, made this possible.

" 7The Parsi However does not know despair. He can rely
‘on the gracés of Mazda, for his resurrection.

g
A v AN @A

v 77 qobauy g P s Yasna 689
[ 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.

o g o W A o it
™ 8 w3 e @Ry Masnavi 1-1641

{In so far as you give way to despair, despondence and

simism, you prove yoursell 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
lnimnl 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.

A R 8 W AR § W
e v oafic v W 3 =
Masnavi  1-3747

{ ‘Tl again, for that is the skill of the Lord. He knows
howbkmvidmtﬁnwocd-—tokmthcoldm,md
uise up & new ond, by change of beart.

The voice of Zarathustra will prevail in Iran .ph.
Nay his Gospel will ‘resomid ‘throughout the whdle wotld.
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The Religion of the Gatha has got the merits of lslam, via,
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 Panihas
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 nut 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 shortlived, without the aid of
Religion. This is why Maharatu Zarathustra proclaims.

= eEmh efen g de
W N AT & o Yasna 499
[ 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 Buddhs asserted the need of Sangha
{Religious Group) for the protection of Dharma (piety)

v wgfl, o' i vy, 6 ol oregfiy o

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
smoke—av 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 & 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 disasier 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
spirlt 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 in spite of the very clear instruction of Hazrat
Muhammad that there should be no compulsion in religion
[Sura @ (Cow), verse 387 ), The miscreants justify their
conduct by saying that the above Sura was abrogated by
Sura 47 (Muhammad) verse 4, where instruction is given that

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 Gospel
of Khisir, (. e. the Gatha) for if the Gospel of Khizir is not

1 Bell Historfeal Development of the Kosan, p. 8¢ and p. 110
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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 mislesd
some people [Sura 17 (Night journey) verse 43, Sum 13
(Cave) verse 856] 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 laxs were nut the best
that he could devise, but they were the best that they could
receive. Hazrat Muhammid therefore did n~t make any
direct mention of Suflism in the Koran. He entrusted the
work of propagating Sufism to Hazrat Ali, with instructions
to teach it only to the selected few. Thus Hagrat
Muhammad came to be regarded as the Prophet of Exoteric
Ilam (Tarikat and Shariat’ and Hazeat Ali came to be
regarded as the Prophet of Esteric Islam (Hakikat and
Marifat,!, To some people there is no necessary connection
between these two parts (exoteric and esoteric’. Some of
them consider Sufism to be a sort of petic effusion, having no
religious significance at all. Q:hers consider Sufism to be
exotic to Islam. This is the view of the Wahabis, and Dr.
Iqbal seems to agree with it when he says that the deer was
plerced 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. Thus Mazda-Yasna, comprising as it

1, (i) De Lasy-lslam at the Crom Roads, p. 11
{) Browses— The New History ofthe Beb, p. 331
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does both Dina and Cisti, presents a foll picture of the ideal
religion that Islam proposes to delineate, in its two parts=
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-
iconism gives only a description of the Entity (Ged), but does
not give the Entity itsell,-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 buléw/, he cannot
experience the thrill that the touch of the rose induces,

W dagh e geEE)
g% ot %3 ¥ qug Wy U Masnavi 1-3368
(You may imitate the whistle of the bulbw/, hut 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.

W TG REAT Q@ oE
TR ST o, 1 R ST AT WORY |
Yasna 44-17

[When Mazda would I swirl with youy Teach me, Ahura,
how 1 can develop Love for you).

This is alitogether a different atmosphere, very different
from the sermons on Monotheism 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 8o 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
princlples 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 dn merely to profess a religion ; it hay
got to be practised, if religion is 1o yield its fruit. The
Sassanians made a mistake. They imposed to many rituals, as to
make religion 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 perind was
really Yazata Yasna, and not Mazda-Yasna. This was the
cause of their downfall. For Yazsta Yasnais only Devas
Yasna in disguise. A mere change of name ! Yazata in place
of Deva) does not change its character. Apart from the
question of its theological worth, Polytheism breaks up the
salidarity of the nation and to> 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 Yasma, 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 insnlence of my
offering an advice against the time -honoured custom. [
would submit my apology in the words of Jalal.

& wTI- O g QW Masmavi  1-8479

[ 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
fts 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 in the 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 963 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 886 A.D. Islam entered
_into India in 1000 A. D. along with Sultan Mamud, the son
" of Sabuktegin, though the permanent occupation of the
country started with Shihabuddin Ghori, who in 1142 defeated
Prithwiraj Cauban 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 lslam and entering into the Sikh Panth. Subsequently
even Muhammad Shah, the Emperor of Delhi ( 171948 )
adopted the Sib-Narayani creed®. which is framed, more or less
on the patten of Nanak. In the political field also, the

L Parqubar~ Outline of Religiows Literature, p 343
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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,

ofa T v, R ofm feqem: Gita 925

[ The Deva Yanists reach the goal, and so do the Pitr

Yanists.]
This is how it says
e QA T
sESg T ey n Gita 11-46

[ Though You are formless  literally have infinite forms ),
may you anpear to me as four-armed Visnu ]

Aniconism is the truth of the matter. but 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
Kabif, the more tolerant it would be. That will bring
security to the non-Muslims, and the vigour of lslam 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. Moban Singh A History of the Papjedi Litesature, 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
sltogether. 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. '

Jualal started with the idea of distributing the Elixir of
Khizir,

it oo gy g e
wrgdw, s fmmm @, ami Masnavi 8-4309

[Iwould 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
orlginal name given to him. Kabir had been named as
“Khanjir® in remembrance of the holy memory of Khisirl,
Then again the biographer of Kabir, designates his book
a3 ‘Kabir Mansur'*, And Mansur is 8 name that stands
aa the signal of the victory of Sufism.

TR X g W oww R gy
« gt © q¥ wgt g Masnavi 1-1809

" { The light of dawn has shone forth and In that splendour,
we are drinking the wine of your Mansur }

L Wasteoth ~Kabir aad Kabirpaath p. 5
% Gaxinda Triguneyats it &) frarwwr p. 65



THR YOREMOST PROPHRT 18

Mahamuni Nanak is said to have learnt the truth of
religion from Khizir!,

Itis thus evident that all of them three, Jalal, Kabir
and Nanak, had been inspired by Khizir (that is to sy,
by Atharvan Zarathustra .

The nine-knotted magic wand of Zarathusira (Vendidad
9-14) works wonders. It changes aggressive Islam to peaceful
Sufism. It infuses the highest religious peinciples into three
premier apostles, Jike 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 apustle, (i. e. do ot
approach him in the right spirit) you cannot derive the
fullest benefit of the monitions of this supermoust Prophet.

ae @ wgrAm sy
Mg fra ww 3 dand Masnavi 13148

{If you lcok 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 lmo

Lw-nhmydhﬁh.p.u :
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a catholic 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 Stfism 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 beenin 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 viewsof 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.

2, 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, Suflsm grew and developed in Iran alone,
Thus it is in the national traits of the Iranians, in
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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
grow 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 ( Sukta 821 ). 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 lcve, the love of the
friend, the brother, the father ( Sukta 43-11 ) or of the spouse
( Sukta 58-4 ). Since the love «f 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 ( gift of the Self ) inthe Avesta (Yasna 13.9)
and such total surrender is extilled in the Gatha ( Sukta
83-14 ). All the characteristic features of Sufism may be
traced to the Gatha, and it is sheer perversity to try to seek its
otigin elsewhere. Hafiz unequivocally asserts Sufism to be
“the wine fo the Maghas® :
T 7Y AN O AV WA @ (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
a8 the belief that the sky is blue. But none of these beliefs are

1o Deowse~Litwary History of Persia, vol I, p 418
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fustified by facts. There are some Musalmans who are
mnwilling to make any distinction between Sufism and Tslam.
One of them, ikbal Ali Shah, a Sufi scholar, has written a beok
“#Islamic Sufism” to prove his theory that Sufism and Islam are
{dentical, 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 sy i. e. the
“assertion of the reslity 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
‘poditive aspect of the same Ultimate Reality. Brahma is
Ishwam, and Ishwara is Brahma. Thusit is that the Gatha
says that Mazda is Brahma (Sukta 458, 63-2).

There is no mention of the Absolute inthe Koran. The
Koran does not know the Absolute, and therefore there is no
discussion in the Koran about the relation between Impersonal

'God and Personal God. The Bhakti Yoga of the Koran is
therefore a naive Bhaki Yogs and not rational Bhakti-Yoga
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L 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 thevlogy silently. In the spirit
of Sukta 458 of the Gatha, Jala! declares that the Impersonal
God and the Personal God interclasp each other,

w1 oft At g e
w0 wft @ areh @ e 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 in the human soul. Consciousness is divided into
two parts, mind and soul j and the soul iv the highest expre-
ssion of Brahma. It is, soto say, the reflection of Brahma.
To know the Self is only next to knowing the Brahma. The
Sufi sees God must in his own Soul.

The Gatha speaks of the two Sells (Sukta 28-2, 48-8 and
51.9). 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 “Anal-Haq®
he was put to the gibbet and when Baezid said, that within
him lived Allab, 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 Komn. This
was very tersely expressed by Abul Khayer, the earliest

1. (i) Widgery=Comparstive Stady of Religlon, p. 181,
(U) Lameseos-—Islam snd the Pychology of the Messlmas, p. 118
1
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doctor of Sufism, when he said that Sufism would be found in
the 8/Tth 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
litle 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
oa the problem of creation.

This accounts for the absence of a philosophical outlook
in the Koran. “European readers of the Koran cannot fail

1. Niochelson —Studies in Islamic Mysticism, p. 57
3, Browne —Literery History of Persia, Vol L p. 423
3. Abdul Hakim— Metaphysies of Rami,p. 137
& (1) Gibb= Aruble Literature, p. 15
(i) Browne— Literary History of Persls, Voll, p, 271
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to be struck by its author's vacillation in dealing with the
greatest problems. He himsell 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
interpretatione of the Koran is extremely difficult. “An
Anbic 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
on Arabic culture, states the Koran to be “‘a very quicksand
of contradictory notions, expressed in language that is often
vague and obscure’’?,

It was therefore, almost impossible to make out anything
of the philosophy of the Koran, till Ghazzali, a worthy
descendant of Zarathustrian forefathers came to the rescue,
and explained inatters with the help of his innate Iranian
philosophy ¢,

On the uther hand Iran 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, 0-7). 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 ;
some 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—Mystios of Lslam, p. &

2. Gibb~ Arabio Litecatare, p. 13

3 Nicholson— Personality is Sefsm, p. 7

& Zwemer— A Muslits Secker after God p, 30
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drawn ft out from a pre-existing matter*. Iran's love of
philosophy found expression in its establishment of a university
at Jund--Shahpur 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 :

o qag—the theory of generation
qftomrag—the theory of transformation
fwdam—the theory of transposition

Arambha Vada means creation out of nothing. “God said
‘et 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. Oasartelli =Philosophy of Masds Yamian Religion, p. 31
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a soake, 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 WA (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
unaflected 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. Mao 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 in
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

1w gm-sergfey, dex o o

Swn, W emp e feeg qafd e
hi&lvm(h-.ﬂ)thululadumundﬁnmm

(1) Berejo Bavaagh (2) Voho frayas.

(3) Urvasista (4) Vasiste and {8) Spenista (Bilimorie~Zarsthos

~t{ Rakber p. 92.)
Thes Koshas (shesths) are called fire, besssss the inmost coutent (vis
Brahme) is resplasdant (vide sl Casertelti—Philsophy of Masda
Yasulea Religics, p. 140)
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evolution. It is his business to evolve the Soul (to make
patent all that lies latent 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 An al 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 rot think of merger in Brahma, He thinks of the
unification of the two in love ( ¥mwe. and not awrea ).
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) fiem o i ey wifirgey
A ITNIA T 1| ( Rigveda 1-197-7)

(9 o frah gt o
fiem o T firg sma: ( Rigveda 3-4-3)

It takes two to make love (just as to make quarrel), and
the Bhrigus are [called i (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 WorshippedmDevotee 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 ha\h&, this tinge of
Duality does not assail the basic non-duality (Adwaita)of
Brahma. Only in his personal aspect ( FuniTy ) as lswara,
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 wmang
(sameness of feeling) by the Vaisaavas.

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)

AT, TR, AW oo, €

The first stage is " am *His ; the second stage is *| am
Yours® ; and the final stage is *l am You".

{ We may compare such expressions as (1) He (God)
is supreme overalland (2) Thy will be doneand (8) I
and He (My Father) are one—implying greater and greater
intimacy )

While Sankaracarya prescribes faftgrem (meditation of
identity ), Ramanuja prescribes amgreq (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. Pnjnananda—igra e gfgm
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as Prayer, Law, of 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 s 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 (Khetwasvadata)
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®. Itis in the
{ntoxication 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 Khetwawadata solves one of the greatest
riddles of the Universe, viz. how to go back to Unity, out
of the realm of Duality, If the human being has freedom of
will, thea there are two persons—God and Man—each having
a separate will, If the human being has not got freedom of

1. Widgery—Comparstive Btudy of Religious, p, 78,
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will, there cannot be any moral life atall; for there is no
sense Is asking aman togoto 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 3 3 33w m_sdg wr
sl A (Vas 45-9) am o33 wamsit qre® (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 Majusls 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—sm Tt wget (Yas 83-14)

Yetitis not a merger in Brahma. It is the position of
at-one-ment (one-in-two), *Sweet love were slaln 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 oy
NG W ¥ (Yas 44-17) and in fellow-ship ( ©¥6R ) with
Masda (Yas 83-9).

And this is the Doalism of the Kisti Bhrigus, (the Cistls
of the Gatha),

1. Browne~Litersry History of Persia, vol 1, p. 283
£ Prisgle-Pattison—The ides of God, p. 280.
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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 mot be conceived. For it describes these doctrines
[Freedom of the will, Self-surrender, at-one-ment (one-in-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.

A WEm T,
dy v o A
g o,
wed, ¥ e v v
w e 3 W=y e v,
W o7 AT W0 Yasna 847

[ Who is 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 ) ? [ do not know that
which is other than You.]

ti=~Great (Rigveda -13-6)
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The main two ideas contained in this Rik are

(1) Brahma is above all Duality

(3) 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

W m oAy W oy e am R e

L O O BT Masnavi 1-9472

[ The thorn is the rival of the rose. But both of them
are derived from the same sap. \When one reaches the sap,
the contraciction altngether vanishes |

The universe consists of manifold objects, But Brahma
is above the diversity, manifested by the manifold objects.

o w3 A we W Wi A g
v s | A e Masnavi, 9717

[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)
(8) Mind ( conscious substance) and (8) Brahma, these threo
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 s known
by the name of Trikuti-bhanga (Rrgfiax = 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 consclous substance, and Brahma also, as the one
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root of all the individual finite minds, (i.e. as Paramatma),

is a consacious 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 y

No doubt Science has now broken up 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 Itisa fact that we
live within the universe ( 1. ¢. we are objects in the oniverse,
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. We only 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 ro<e, and no greenness in the thing we call
grass, Those objects only setup 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 | am not competent to
explain it. Those who are interested in the matter would
do well to consult Bradley’s famous book, Appearance
and Raality”.

The doctrine appeared as Vijnana Vada { figm wx) in
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Buddhist Philosophy. A variety of this doctrinefwas taught
by Berkeley in England. Kant welcomed the idea in Germany
and esubsequently 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 is the 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 Zaratbustra
teaches when he says, °] do not know any thing which is
other than you'. (Vide also Yasna 83-10)

{ Consistently with the Gathic ides, 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 within
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 lranians, in tune
with Hafiz,

R TR S | TR o
g W S R 0w oW m

{ My blood will go on drawing on ground the figure of
Anal-Huq if you kill me on the gibbet this night ]
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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 lslam 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. e. pre-Muslim period)*.

By contriving the Sufi 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. Browne—Literary History of Perela, vol. L, p. 108
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Yasna, take only a superfical view of the matter. The truth
lies the other way. Itis Mazda Yasna which has conquered
Istam. 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 Islam underwent a complete metamorphosis
on coming 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 develrpment 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 fumnished
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
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they assume, we should seck in vain to penetrate below
the surface of Muhammadian religious life® *

If Sufism is taken away from Islam, as the Wahabj
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
643 A. D. Within about a hundred years we find Sufism starting
its course, Jbrahim Adham (died in 7756 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
patura), 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 Hinduinfluence
still prevailed in Afghanistan that Sultan Mamud thought it
fit to put a Sanskrit translation of the Kalima on his silver
coins as osqe] ( W ) TWR—NEAAZ WaR®.  He had to subdue
the rebellion of Niyaltigin with the help of his Hindu
general Tilaké, There were innumerable Siva Temples in
Afghaoistan, Baluchistan, Swat valley and even in Khotan
and Persia, when Huen Tsiang came to India in the 7th
century A. Ds.

The next famous Sufi doctor was Baezid of Bistam. He
flourished about 100 years later (died in 8756 A.D.) He used
tosay that Khoda lives within his Jubba (cloak)—Masnavi
(4-9135), and that his standard is broader than that of

L Kioholon—Stadies in Ialamic Mystisiam. preface (p. vi).
8. Cambridge Shorter History of India, p. P62,

3, Ananda Basar Patrika—12-13-1965.

& Tarschand~lnfinence of Islam o Indiea Cultare, p. 136
6. Tersshand—Infiesnce of lslam on Iadiss Oultere p 7.
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Muhammad®, Hallaz 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,

™ W @ eh
g aAqy @ ot g Masnavi 3-1368

[ Whena 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.

OR A6 WA w Tl w )
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“If you kill me, like Mansur, on the cross this night, my
blood will go on drawing the figures of Anal 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 (867-1048) who was born of a famous
Zamthustrian family of Khorasan. Abul Khayer consolis
dated the Sufi system by stating the fundamental principles
of Sufism in a hand book of Persian verses. This may be
said o be the earliest scripture of Sufism and the prototype
of the famous Masnavi of Jalal. Heit was who said that
Sufism may be found in the 8/7th chapter of the Koran®,

1. Lammess—Islam, p. 135
2. Browne—Literary History of Persia, vol 1, p. 438
3. Browse—Literary History of Persis. vol §, Chep, il
4 Nisholoa—Studies in Ialamic Mysticiem, p. 76,

18
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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 ejual 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 (1155-1228) 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 fllustrious and saintly sons of devout Zarathustrian
ancestors.

1. Zwemer-—=A Muslim Sccker Afeer God, p. 20.

3. Zwemer—A Muslim Sosker Afver God, p. 147

3 Lewes—History of Philosophy-Vol I1, p. 50

4 Lwemor—A Muslim Sooker after God, p. 53

8. Browne—Liwrery History of Persia, vol  [I.17
6. Browne—Litersry History of Persia, vol, L p 293
7. Osth==The Expausion of lalam-p. 116
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Sufi tradition invariably attributes the promulgation of
Sufism to the magnetic prophet Khizir. °He is a 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. Mis
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 devotinnal prayer for forty days and nights,
and obtained from him a cup ol 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 to him in
the parable of Khizir [ Sura 18 (the Cave)=verses 58-51 ).
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 :

e 3 w s’ faw g foaams
m A faw woon Fet
Masnavi  1-2970
[ Have patience with the sincere prophet Khizir, so that
be may not say “begone, this is our parting point”. ]

1. Nicholson-=The Msstios of lalam, p. 187

2. Clead Field—Pursian Literstare, p. 217

3. Lammens—Islam and the Pryohology of the Messimaa, p, 131
4. Salo—Koten, p. 222
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Rodwell says that the name Khidir (s=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)

frr o i et arfie,
TG AT g
Rigveda 1-127-7

[ 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 (i.e. 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 (@) 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 82-1) 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® (ZaratmsHarit, Skt=green,—
Vastramgarment) 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 Masmavi to be accepted

1. Rodwell=Keran, p 188 ( foot note )
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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 Husham-ud-Din ( The Sword «f Religion). He offers
apology for this lorced disregard and says,

gt &l g W s
fs fpm gy @ g
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Masnavi §-8117
[ Even the birds and the fish know that | belauded that
Holy Prophet, but in praising him 1 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.

@ frem 47 fm AW oo
oY g9 ¥ ged fuw
Masnavi  1+2869

[ Like Moses, submit to the guidance of Khizir. ]

And Jalal expresses his deep reverence for Khizir, by
naming Masnavi as the “Elixir of Khizir".

o faw ww e F& e
frgtin—org free, adm faea
Masnavi  8-4802

{Let us pow drink the Elixir of Khizir from the stream
kept flowing by the kindly Sufi saints. ]

Ab-i-Khigir (Love of God) is the only drink that the
yoman soul really pines for. For that alone, and nothing
dse, can satisfy his spiritual thirst. Man koows it not, and
berefore 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

oy & drw o ), AN e s geaft
w & feh, @ wwfee @ Fo0
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. e. without knowing that it is the Love of God
that he is seeking). That is the rub. Let him seek it
consclously.

Love of God is so precious that the soul cannot do without
it. Just as Kabir expresses it.

afe Rt e, A Radt wm
W A AR gwn, wit & ww ata
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 moming to fetch fire. Love of
God is equally dear. ]

Itis 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 Zarathusta. A
thousand years or so, is too short 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 [ran will again sip the Ab-i-Khizir, from
the cup of Khizir himself.

6.0 9.0 QU oW, A HWB [ MU W !
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Hafiz—0Ode 175

[ “We are 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 s0."” ]

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 48-27).
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 custed God from his throne.

we afs | o
M gwm TR e
f§ @ qEawE fe W wEn,
a4 fom R $ey Hafiz—Ode-188
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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,
Julal derides them by saying

WA WA AT O W
seEm g I et o

{1 have 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.

iR O Aeem W W q ww Ay i
0% oy g ot 13w sy Hafiz

{1 am 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 Muslin hesitated for a time 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
Koran is

wnh ¢ et g A
(S L ]

[The spiritual Masnavi of the Maulavi (Maulana Jalal) is the
Koran in Pahlavi)

To the Sufi, however, the Masnavi is not ths second, but

L () wda fly—wli conwt, guem
(1) Clead Fiokd—Purvian Literature, . 178
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itis the firt Scripture.! He is the devoted slave of Khisr
and Khizr llmn.“

Masoavi is a A rful sbook. It delineates the principles
of Cisti so adroftly that a Muslim is led to accept them
unconsclously, i. e, without suspecting that he is giving up the
Semitic standpoint.

Take for instance the question of the immanence of God—
the presence of God in every object. This is an important
creed of the Cisti cult (Gatha 48-8. 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
followingelines.

AR e g ¥ oA el a
O %W 5 & TR AW AW Masnavi 1-1387

{ When Muhammad became free of fire and smoke (sensual
impulses) wherever he looked 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.

Yetit 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.

CRE R R LT
#= e o T fom

L. Rom—Persia, p. 132
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[ Jalal performed the task of the Prophet—he brought a
Scripture. } "

Jalal’s skill made the Muslim mepﬁ‘ﬁ principle of the
presence of God in man, without any questibn.

As another instance of the Sufi method of expansion of the
Koran, we may take up the celebrated «dictum ‘La 1lahi 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. ‘llahi’ for him means not
‘worthy of adoration’ but ‘worthy of notice’ (i.e. really
existent). Thus to the Sufi, La [lahi il Allah means that
nothing really exists except Allah. The formula of
monotheism ( RT7WX ) has been turned into the formula of
monism (uim ). It is the same idea as the Vedanta
expresses when it says

whe s g I e |
AR W fran o g A

[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 Igbal 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. Nicholon—The Mystion of Islam, p. 163
3 IqbaleDevelop of Persian Motaphysics, p. 23
3. Nicholon—8udiee in Inlamio Mysticiem, 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 Ghazzali
brought the Cisti philosophy to his use, and conferred on him
the titles of “Hazzat-i-Islam”! (Proof of Islam) and “the
Second Prophet of Islam®?,

“The view of Jalaluddin Rumi is fundamentally the same
as that of his illustriovs 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 bums away all impuri-
ties and its flame always points upwards. Similarly if any
Kibla is to be used, the Sun is the best Kibla. [ts resplendant
orb is manifest to all. Thus the Aryas accepted Fire as
the best of the symbols and Rigveda starts with the words
aftmy §% TG [ 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 as a prophylaxis to idolatry. The Fire
silently declares that if any symbol is to be used, it should
be immaterial Fire, and oot the figure «f @ man or a beast.
The image of the Golden Egg (i.e.a Ball of Fire), which

1. Zwemer~Ghaszali—A Maslim Bocker After God, p. 20
2 {i) Nicholsop-—Pervonality in Suflsm, p. 10
(1) Browne~Literary History of Porsia, vol. II, p, 176
3. Abdal Hakim—MNetaphysios of Rami, p. 114
4. Browse—Litesary History of Persla, vol 1. p, 27,
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the Vedic sages advised for meditating about God, has
also the same end in view (viz. prevention of idolatry).

ﬁ ’: ‘ .ﬂ’
e wa: ofi. o i Rigveda 10-121-1

[ “In the 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 a1 Fqfa (the Glow of Brahma)

AR WA WA 9 AN ST
Bhagavat 10-28-15

[ Iswar is 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
1a 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-13)?,

Of course the necessity of a symbol passes away when a
man has learnt to see the face of God in every object.

fowm, Wt e W)
T R wey W oW

f = fa gheo
LR RE R L N Hafiz

[ The face of the Beloved is my Kibla, I have no need
of any Kibla or pulpit. ]

2~ Baavi = Parels ( A People of the Book ) p 97
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Such a saint feels the presence of Mazda everywhere
(s vor & o @@ Yasna 48.9) and attains that
ecstacy which teaches him to forget all agonies

€ & w o w g
« afeq smftfs
wY W oAl gEan @ ammfe
AN 0w 6 s 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
(v qo it «y Yasna 58 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.

It wAm e o
T ST [ WY AT Yasna 519

So the Parsi will go on 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

L (i) Dutt~Ancicns Iodis, vol. B p. 340
() Geagaprasad ~Fousiainkead of Religicos, p, 18
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righteousness, We may look up Sukta 43-1 for the Golden
Rule, Sukta 44-13 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 [deals, 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 Iranias mind over the
Anbic. 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 entirely new concept of God and a new standard
of religious values”t.

As amatter of fact all that is glorious in Islam is the
contribution of the lranian mind. Three books are considered
to be the three pillars of lslamic theology. They are considered
indispensable for a proper understanding of the Koran.

L. Olesry—Ambie Thought, p. 802
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These are (1) the Hadis of Al Bukhari (8) the Kiyas of
Abu Hanifa and (3) the Tafsir of Ghazmali. And Bukhari,
Hanifa and Ghazzali are all noble sons of Iran, and saturated
with Gathic ideas. For a Muslim to seek to erase the imprim
of the Iranian cult (as Dr Igbal, 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
(3 wg Frgehw fo & & ol i —AT Arenyfaw )

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 lran 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 to the Khalifate!. Arab supremacy fell to the ground never
to rise again. Henceforward prwer 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 daysand the old predatory instincts prevailed,
as one Moslem tribe raided another. Islamic unity in Arabia
disappeared altogether, and beyond the change in faith and &
marked fanaticism among the people, littie was ta be seen as
the fruits of Islam. [lliteracy prevailed everywhere and the
country stagnated for the next seven hundred years”?,

Halagu Khan was a Buddhist by religion, He had very

1. Browne =~ Litesary History of Pessls, vol I, p. 374
4, Cash-Expansion of lelsm, p. 74
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scant regard for Islara® and tarned 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 1I, 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
successors 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. Syhes—Perels, p. 62

3. Browne~Literary Ilistory of Persla, vol IL p. 12
3. Reso—Islam, p. 53

¢ Browne— Litersry History of Pessia, vol IL, p. 453
8. Parquhar ~Outlines of Religiows Liserature, p. 277
€. Lovy~ Persian Literstuwe, p. 53
7. Bwemer~The Mustiss Doctrineo! God pr 57 .
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and Ali, were his sons-in-law, Yet Omar, Osman and Al}
were assassinated by persons who professed to be Musalmans.
Yazid, the sixth Khalifa sacked the tomb of Hagmt
Muhammad in Medina®. That shows that Islam did not cure
the Arabs of their savage manners. Thesack of Baghdad
by Halagu Khan demonstrated that Islam did not operate to
make the Arabs invincible. Thus Islam lost much of its
otiginal glamour and people tumed to Sufism in large
pumbers.

All honour is due to Jalaluddin Rumi, the prince of the
Sufis, who explains the fundamental prir 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 excsllence
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—Imperscnal 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 :

ok Wy s e w% e
dt giw, oy drelg o { W Masnavi 3-4503
The original founder of the Cistl cult is the idol of Jalal’s

heart, and now and sgain Jalal pours out his unstinted homage
to the premier prophet of mystic philosophy. He does not,

1. Beowne— Literary History of Perals, vel I, p. 398
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, 8-3117 ),
Jalal gives to the premier prophet, the fanciful designation of
*Hasamuddin® ( Masnavi, 4-1) and "Zia-ul Haq® (Masnavi,
3.2120) Jalal however is quite sure that his homage knows its
own destination (Masnavi, 3-2142). 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 «ase 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.

ofen @ fast & o0 g e @
§ X AN T @ A aw AT 0

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 ¥yfrw):
oogn sl ¥ awEEa A
A Xghw ww TR IWR
( "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 burdan
(to bear) he readsit as buridas (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 Jww-g Aemm ® i
R w—Ruba 483. (1 wish to wear on my waist the
, Junoar 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.

Wi arm geedt qn g de
¢ W oA R e qwn dw

[ Tam a lover of the Darling. | have no need of Musalman-
ism, Every sinew of mine has turned into a string, and
so 1 do not require the Junnar. }

The Junnar of Jalal, however, is half-hidden. For unlike
Hafiz he chovses to be a tut careful, remembering the well-
khown Sufi caution

« gn O AW A © YRR AN,

T 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 as a
man develops genuine conviction about the existence of God,
his success in religious life is assured. If a 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 Gd-
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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fterates 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 excellent 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 oKoran alone, and neglect the
original gospel of Sufism in their spite against the Iranian
culture,

Jalal is eloquent about the greatness of Hazrat Muhammad.
Firstly, this was a necessity with him ; for he tock upon him-
self the task of preaching Cisti to a people who had become
Islamicised, and they would understand him better if he spoke
in the 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 Ding.
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
sacrificing a gaselle when he had promised them a sheeps,
Hazrat Muhammad made othem fairly religious and may make
religious other people too. The impasse sets in when the
Koran is taken to be a closed book—s complete book for all
the truths of religion.

L Asdre Bervier—lslam and the Prysholegy of the Moninea, p 27
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Hazrat Muhammad had intended the Koran to be a
preparatory course, a 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 i« to warn the people against such defection that Jalal
frequently tells us that the Koran often misleads

il W Ll R
it wraft st el oA 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 sy
fywraro. 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 Nagshbandis. (Some scholars add two other
pames, viz. the Cisti and the Suhmawardis. But the ‘Cisti’
is the common name, both for the Kaderiyas and the
Nagshbandis, while there is little difference between the
Subhrawardis and the Kaderiyas). Largely speaking, the
Kaderiyas may be said to represent the Iranian school of
Sufism, and the Naqshbandis the Indian school.

Al Boruni, the great lranian 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. Webser—History of Indisa Literatare, p. 239
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doctors had been drawn to Yogic procedures like Prasayama
(breath control) Ajofa Japa (automatic recollection in each
breath) and awakeing of the Kundalini force (release of
spiritual energy coiled up like a serpent). [ Mcdern Psycho-
logy explains how the conscious is modified and controlled
by the sub-conscious. 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
Nagshbandi?®.

Kabir learnt the principles of Sufism from Sheikh Taki,
but he!was fond of the Nagshbandi and rose to be the head
of Nagshbandis 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 itinto 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. Bradma—Philosophy of Hindu Ssdbana, p. 130
3. Iqbal-Development of Porsian Metaphrsics, p. 110
3. John Subban-Bufism, Its Sainte and Shrines, p. 187.

4. Shyam Sundar Das—&¥R asqmest ( o=mmwn ) p 88
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sy Wit s
axefr gt Am wn 1 Vijak—Ramaini 48-1

Sheikh Taki wished to keep Sufi<m confined within the
limits of the Masnavi and disliked the idea of ity expansion
by assimilating Hindu practices. So the preceptor and the
disciple fell out. Kabir did nat like the parrowness of Sheikh
Taki and remarked

AR ATe ey R dw
w © v oufenh gy wom dw
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 inall, ] (There iv 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
Toki. Taki went up to Sikandar and ermplained that Kabir
had become a renegade. Sikakdar Lodi bound Kabir in
chains and threw him into the Ganga. The fact is related by
Kabir himeelf and is collected in the Adi Grantha of the Sikhs
(Rag Bhairava 19-1), The chains somehow slackened and
Kabir survived the persecution of Sikandar lLodi and the
Kabir pantha still flourishes. This again shows that an ides
cannot be killed by the sword.

The Indian school of Sufism consclidated by Kabir, has an
importance quite its own. It may teach the Pamis of Indis—
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 used to say that Kabir holds the key to the
solution of the Hindu=Muslim tangle,

Kabir may be said to bz the precursor of Islamic reformae
tion movements like Ahmadianism in lndia 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 s (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 relormation movements like the Brahmo Samaj and the
Arya Samaj. For the object that Raja Ram Mohan Ray¢
of Maharshi Dayananda Saraswati® aimed at, was to take up
§ike Kabir, the principles of the Iranlan Veda as much as
posible within the frameswork of Hinduism,

In view of the fact that both the Arya Samaj and the Sikh
Pantha are largely influenced by the ideal of Kabir%here
should not be any quarrel between the two. There is a
bitterness, because the Arya-Samajist detests the fact that
the Sikb, is very much tolerant of a foreign religion-like Islam.
The Arya Samajist fails to see that like the Sufis of Iran,

¥, Dadauni-Memolrs, vol II, p. 321

2, Jadacath Sarkar ~History of Aurangseb voll, p. 208
3. Parquhar—Outlines of Raligious Literature, p. 343
4 Ferquhar-=Modern Religious Movements p. 30

8. Oriswold—Raligion of the Rigveda p, 3%
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Mahamuni Nanak saw in Islam only an Imitatlon of the Dina
portion of the Mazda-Yasna which he expressly stated

shmfy ¥ sy @m
a8 ot swg o Au-Var 181

[ Islam only uses the (Arabic) name Allah, in place of the
(franian) Khuda. Otherwise it is not much different from
the religion of the Atharva Veda (i.e. Bhargava Veda o
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 aimat
unity with him, on the basis of the Gospel 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’*. The words of Nanak however suggest
that of all books, it is the Atharva Veda that is the source
of his inspiration. He even ascerts that Islam does not teach
any new truth. It simply substitutes the Iranian name Khuda
by the Arabic name Allak®.

Nanak says that the Veda is the source of Bhakti Yogs,
and that by following the doctrines of Veda, one can obtain
the vision of God.

e gen it
gfr gf g @ b
Rag Vilabalu —Astapadiya 1-6

1. Rajagopal Achariar—Vaisoara Refl of Iadla, p. 18
2. Allsh s the masouline form of the tribal goddess Ollas (Nisholson—
History of Arable Literstere.)
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And he pays his homage to Sri Krishna, as the embodi-
ment of all the Devas

mF FEA g4 g 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 llaki ifl Allah.
He however refused to complete it, by shouting Muhammad
Rasul Allah. He remained calm and compnsed, 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 Hinduora
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 Guru Nanak Deb, p. 171

18 {a inberesting 10 nrte that the Wahabis are reported o have dissarded
Mebammad Roral Allad from (ho Kalima, on the ground that the
witerance of the name of & human being, however greatl, in the same
teath along with Allab, is derogatory to she glory of Allab,
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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, 13-3). 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-lranian 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 loveijustice 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 attempted the task. He
adopted the principles of the Parsi religion, im foto.  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 develcped it by <howing that
these dogmas were consistent with the four orthodex Vedas.

1. The Baura seot is & beagch of tbs Vaisnava. sod the Ganspatya sect,
» branch of the Saiva colt. Properly speaking the Ssurs represonted
the Juina (the worshippoe of the resplendent soul ) snd the
Ganspatys reprecented the Boddhist, (the upholder of the demoorsoy
of the masscs),
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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 Parsu-Rama (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 bomn in a Brahmin family and that Niru, the weaver was
merely his foster father. Others contest the story. It is
however true that Kabir had predilection sfor 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 jutha (weaver).

@ W@
R s
w v dnqw
wfy yag &t
Kabir was reared in the family of a Musalman, largely
influenced by Iranian Sufism which is the revival of Mazada

Yasna, and Masda Yasma is the earliest enunciation of the
Siva cult which was imported into India, in spite of the

1. Whyam Ssadar Des~Kabir Grauthavall, p. 173
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opposition of sage Daksa. Thus Kabir is a fit representative
of the Siva cult.

It may also be remembered that Sufimani Kabir was
immensely influenced by Saint Goraksanath, the staunchest
champlon of the Saiva cult, since the birth of modern Hin-
duism ( i. e. Hinduism, as is presented in vernacular liters-
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
againitis 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.' The Seli
reminds us of the Suf (woollen Kusti) of the Parsi, and we
may feel the presente of the democratic God Sivs, 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 g ( the best Siva ) 7 &fewt wgdy (Yaswna 88-11),
while the Angirasa Veda (4-B-2) states that "Mahat® (Mazat =
Mazda) is the name of that valiant Asura (Siva)

Y W T WG A

Kabir founded the Indian school of Sufism (Kabir panth.
a 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 Krishns and Nanak
perceived the worth of the Sakta cult as the bond of union

1 Govinda Trigunayata—wfive firrearar, chapter 8
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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
natjonal 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
a worthier 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 Hindu 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 lranian
emperor Yazdigird was overpowered by the Arabic hordes.
Owing to the repression of some fanatic people, Zoroastrianism
was almost wiped out of [ran, 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 in tofo 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 statemeats :

shefy ¥y weig g Asa-Var-189
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{ The Atharva Veda (the Veda of Athsrvan Zarathustra)
15 the proper Veda of the modem age ]
and

wt W gu b Asa-Var-18-8

T 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 true. Ccmpromise with
Hinduism has been considered by some scholars to be a
sign of weakness on the part of Satguru Nunak (Macnicol—
Indian Theism, p. 144, and Farquhar—Religious Literature
of India, p.337) But 1t 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, i. 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 Iman,
The two together make the whole truth and none of them
may be neglected . A monotonous ugiformity 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 ofi-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 Wit iy gq
afem
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As a 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 /ife
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 egually useful, sothat 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.

Y P g & wwew o o o
Iqbal—Israr-i- Khudi

{ The eyes are two, but the vision is one ]

Woe should be equally mindful of both of them. If one
eye is injured, the other also will be affected.

Itisthe height of impudence to hold that the Upanisads
and the Gita offer no truth, and that Sankara and Ramanvja
were duluded fools. It is a crime to seek to obliterate these

1. Degosia—Mery of Medla, Babyloa sad Pensle, p. 3¢
2. Ragosie—Vedie India, p. ¢
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great scriptures.  That may be a virtue for the fanatic, but
Mahamuni Nanak knew better than that. He let 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 81-16), 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 hfe, 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 Mahanirvana
Tantra says

i A
fagd dv o &% o qee qee
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. Itis 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, it is the Angirasa branch which
has preserved all that is glorious and valuable in the Aryan

b 11
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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. Itis
worthy of note that when lhe 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 atempts a synthesis of the two ideals,
Bhargava and Angirasa (Parsi and Hindu), and thus happens
to be more comprehensive.

wir, d dwd o T aw
m saft g fad gt oo oo
Shyam Sundar Das—&¥RR s=qresft, p. 54

[ Tormeric 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 Mirji 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.

oyE & A A e W oo
& ;w70 AT
Masnavi—8-2509

[ 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 willo’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 cline
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.

m’l\ “m"_ ¥, W ﬁ: M:f'ﬂ“;|
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. e. 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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ot it R dvramg R e
TR R g T g e
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.
@ e @ @ Ry R s
e g S {w, W W R
Masnavi—38-1256

[ The pot and the wick are different but the flame is same
in all the lamps.)

g Wy W s & S w6 |
WO @ @ ME @ w3 W Hafiz

[ Do not make any difference between the shrine and the
temple. Khoda will bear testimony, that whersver 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
Pansi-ism, or Buddhism, and Jinism.

Hinduisen and Parsi-ism are the two legs on which alone
Brotherhood of Man may take a stable stand. For these are

L Pringhe Puttison—The 1dea of God, p 38
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the two religions, which are complete with all the four Yogas
(Karma, Dhyana, jnama 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
of the same vedic root, yet they are different, holding, as
they do, divergent views on such matters as maonotheism,
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 s wwmf
(Japji 28-2) i. e. a member of all the communities, It is
not unlikely that the great formula of Indo-lranian 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
up 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 18-64). 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 beea called “telescopic philanthropy®
i e. the citisenship of the world all at once, without being
1 citizen of Iran (vide Yas 80-8). 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® 1% amaT (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 thece.

oo A A g, AfgRn T o
oA wgd, d st e
AR g ey At Qi oW s
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.
1 would render the honour, that is due fo cack demomination,
and serve them all as a friend.]

The organisers of the “Parliament of Religion® at Chicago
(1898), 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 lranian.

I W OTAY OF AT AR WA
Hafiz. (284)

{"Yusuf would come back to Canaan ; do not lose heart)

Yes, Sufism would soon develop into N'eo-Sufism, wherein
the Gatha would count as the highest Scripture and the
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Masnavi would count as its commentary'.  The Sufi would
do well to subscribe to the authority of the Gatha. It
is no good being satished with the echo, when one can
hear the voice of the original songster. The Parsi would
do well to accept the Masnavi as the supplement to the
Gatha, Jalal is well-equipped to unite Frayana, the Tura-
nian, and usher him into the Magha ( Yas 46-13) 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). Thisis how Neo-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 Mohan 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

1. It is interesting to note that Hasrsd Mohammed bad predioted the
possibility of the Irenians superseding the Arabs in the matter of
religion { Koran Surs 47-40, and Salo's Koran, (iesaslatios), foot
pote at p. €92, ] In Masmavi the predicticn 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 defacto to be the de jure. There is nothing unusual in
the matter. For democratic Sivais 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,

WY, R W AR, I WA T A )
o ot @ o am, % e @ awgwmoe
Eshqi-Ristakhiz.

[ O Zarathust, Iran is in ruins; O Zarathust, Holy
Soul, The ship of Iran is in a whirlpool. Alas for the
country, O Zarathust. ]

Lat us hasten to bring him to solid ground—the Prince

of Prophets on the throne of Raji (& iy woiy
Yasna 58-8).

1. Considering the i infl of Atharvas Zarsthusira, on the
formation of Indo-Ireaian Nation, It is unf that tho G
of Indla doss R0t eoh apart & day in honour of this Super-Prophet. The
birth-day of Bhagevan Zarathasirs deserves 40 be declared a publie holidsy
{ along with those of Bhagavan Rams csadre and Bhagavan 8ri Krimms ).
Wonid 278 the loaders of the sation press she poins on the Goverament of
Indis ?
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e ofver 5 w0 anfeam oy fee @ )
Y wr oy fegm & (oW R e Hafiz

{1adore Zarathustra secretly. What would be the harm
if I adore him openly 1]

[ 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 lranian. 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 o sense in rejecting the truth of the Koran. The Neo-
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 Sufim which Hazrat Muhammad had taught
to Hamat Ali secretly. Otherwise his spiritual life would
vemain dwarfed and stunted. He should not stop with
the Masnavi too, but go on to the earliest source, the
sacred spring of the Elixir of Khizir (ie. the Gatha), Its
current has been flowing in fran for the last six thousand
years, and is as indispensable for the lranian'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 Zamthustra, 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.

TR ow-g g weny fwi fam
W oW An & T A ghe e

[ 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.

@ M A afws s Ty

gY WX TW O B N TN
Masnavi  8-3639

‘ . The Teaching of Zarath 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 7' ]

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 sawe 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 Dayananda 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.

Locked 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

1. Kmnlddia-l;uludhmduhu P
2. fu g % g w7k ( Rigveda 6-67-10 5
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and Kabir. But the path is not so smooth—there is a fly in
the cintment.

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 order to 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
cure 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?.

Itis to be noted that by “foreign influence®, the influence
of Persia, L o, the Influence of Sufism, is particularly meant.

1 () Do Lacy~lsiam a3 the Croas Roads, p. 104
(i) Islamic Roview—Seplomber 1929, p. 308,
& () Bell-Paith of lolam, p. 150
@) Dadsalle—The Book of Ighan, p. 163,
3 Owh—The Expeceion of Ialam, p. 191
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For the first article of the faith of the Sufis is the equality
of all prophets,

w # @ w o b w0
dix @1 o« frow gy v g0 Masnavi 18088

[ 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 polson of
superiority complex in all men,

™ e W oAt R
Ay AT (w1 Masnavi 13216

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
fplicitly.

Thus the Hindu Sastra says

awr: Vi A e
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{ My 'God’ is the God of all men, and my ‘Prophet’ is the
Prophet of the whole world. ]

So far sogood. Butin order that one’s faith (in his own
Guru) may not be forced on another, the Sastra adds in the
same breath

AAT TS AR ey au:

[ The other selves are also my self. The same Guru
manifests himself to all men, and to that Gury, I bow (i. e. to
my Gury, as the particular manifestation of the Common
Supreme Guru ). ]

But the Wahabi does not like to lend his ears to anybody’s
advice. Unfortunately for us, Dr Muhammad Igbal, the most
talented Muslim poet philosopher of the 30th century, chose to
join hands with the Wahabis. In his carly 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
Sufl poets :

@ Y g U AT )
W PR W AR Y O 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, Ighal
tesiled and did not bring out these lines in the second edition
of Israr | Khudi®.

L MW-NMNM)M(]&M)
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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.

w R sy y ey G
AT Faw wF o,
Israr-i-Khudi—1601

[ 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 truthe of Islam and
constitutes its esoteric chapter. Bereft of Masnavi, Islam
would look like a decapitated trunk—not a very seemly sight.

But when a man is possessed by the Devil, he lnses all
sense of proportion.

19 3 98 AT WO & e
LE LR R R R
Masnavi, 1-2449
{ A man possessed by the Devil, goes on repeating “it is [
itis I* )
Maha-Ratu Zarathushtra gives to this mentality the name

of afr-oaght (Sukta 82-8).
But all 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.

ny g W AR WY HeA
R T RE o E
Masnavi 6-1106
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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 to a adopt Islam,
The Zarathustrian replied, *l am a Magh ( Zarathustrian ),
(1) either because God wished it or (3) In spite of His not
wishing it. If God wished it, why should I change my religion ¢
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.”

[ W iy e o A g ¢ g
TR 3 ¢ 0 0 o A AN 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 lranians had scant regard for the basic principles of
Zanthustra, 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
Yaspa degenerated into Yazata Yaspa. When they set up
Mithra as the co-partner of Mazda® and bowed down to the
image of Anahita® they themselves had murdered Mazda
Yosoa.

fslam only buried the corpse. These people altogether

1 Dhalle==Ristory of Sorosstrisniom, p. 188
& DhallaHistory of Sesosstrioniom, p. 200
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f orget 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 differem®®
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 doubtful 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. Forthe religion of the Yashtais nothing but Deva
Yasna in diguise. A foolish friend msy sometimes do more
harm than an open eremy, and the spirit of the Gatha may
well cry out “save me from my friends”.

The attack of lslam 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
casto-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 Islam was that it stopped short at the
Dina of the Gatha and did not rise up to its Cistl. [t was
satisfied with exoteric Mazda Yasna and did oot enter into
the religion of esoteric Mazda Yasna. Islam thus remained
a religion of Law and failed to rise to be & religion of Love,
And it is well-known how ‘Love is lawless and Law is

L Wh\bwdw.pn
3. Houg—Religion of Parsis, p. 314
18
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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
10 be the source of Sufism, and Sufismis nothing but the
Cisti of the Gatha expressed in a language that uses many
Arabic words.  His function as the medium of the propaga-
tion of Sufism is the reson why Hazrat Aliis 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 lmanis
considered 1o be greater than that of a Nabi?. This is how
the Iranian reconciled himselfl to Islam.  According to him,
the scripture of Muhammad repeated the Dina portion of
the Gatha, and the message of Ali, its Cisti portion. This
solution does not commend itself to Dr. Igbal. He does not
believe in the tradition that Hazrat Muhammad taught the
priociples of Sufism to Hazrat Ali®,

As & 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 waat 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

1. Abdul Hakim—Metaphysios of Rumi, p. 63
2. Abdul Hakim—Metaphysios of Rami, p. 113
3. Iqbal=Developmens of Persian Metaphysics, p. 107
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excellence of a religion and the traditions were very often
found to be quite contradiciory.

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 mast successful,
His compilation “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 filty 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 Sufiscn, 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
lranian, 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 Igbal is rather unfortunate. It 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. Igbal is said to be respon-
sible for designing Pakistan and Mr, Jinnah for executing

1. Zwemer—A Mositm Besker after God, p. 20
2, Cuillasme—Traditions of lslam, p. 29
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fts, 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 Haliz exclaims :

W geead Wi R ¥ oo QR
I WR AW T YN FER N

[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.

weq A oft ¥ s A aw
"o g it v gl
[ 1 am 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. Igbal.

11 not for the value of its contents, at least out of courtesy to
these self-loss devotees, he should not have refused the sip.

1. Arbesry—The Mysteries of Selfiessness ( cgw ¥dr)
preface, P‘k
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oh A g o g s d e o
X e riew w an i e w0

[ 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 ¢ ]

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 is Bahavlla,
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. *‘Du not give your acquiescence to the ways of
the Karpans. They are the breakers of the unity of the world
(Y arrivery s @727 . By their words and deeds they lead
mankind to perdition” (Yas b1-14)

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
wellare of all the nations. He should be a Viswamitra
{cosmopolitan). This idea is very tersely expressed in the
Angirasa Veda ( amw offic g weq gfesm ~19-1-13)

{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. Holley~Bahs! ( The Sprit of the Ags ) p. 38.
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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 b1-22.

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 48-12.

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.

ST ST AT R |
wpdh oy vy @R Yas 43-7

[ When would you know the mystery of “the Body and
the Soul 7]

Thus mere forma! worship did not satisfy the Iranian.
And as soon as Islam entered Iran, the lranian 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 immortality of the Soul (Urvan). They said that
bellef in the survival of the soul (Metempsychosis) was not
inconsistent with Islam.

The second development was the Sufi branch who asserted
that worship through Love (askefi) had been commended
by Hazrat Muhammad.

The third development is the Bahai branch, wito claim
that the establishment of the Brotherhood of Man, is a ma'n

objective of religion.
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According to Islamic traditions, Hazrat Muhammad is the
teacher of exoteric Islam (larikat and skariat), and he left to
Hazeat Ali, the task of teaching esoteric Islam (Awkitet and
marifat). As the philosophic Iranian is fond of esoteric
truths, the Shia sect became very devoted to Hazeat Ali;
more devoted to Hazrat Al than to any body else. This
is how Bab, the predecessor of Bahaulla, declared “O Ali, none
hath known God, save | and Thou, and none hath known Me,
save God and Thou, and nore hath known Thee, save God
and 1." (Browne—The New History of the Bab, p. 881),

The Shias use the name of Ali, as symb lical for the
revival of the Iranian creeds, and that accounts for this
excessive and exclusive dev.tion 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 lsmailis, the Sufiv 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 }azeat Ali.

In his abounding zeal fir getting the Ideal of the
Brotherhood of Man accepted by the nation, Bab stated
that “the Bayan™ was 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 reform it. Bahavlla
respected the prophethood of Hazrat Muhammad ind used to
£0 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 ca wrwanem. Yas 38-1) and proposed to bring
about the salvation of the whole mankind (gavoi ksvidem ca
Yas 20-7). 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 [ranian 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, 45-87).
Thus if an [ranian 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 isa 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

*aalvation of the whole mankind that the Soul of the World
appeoached Ahura Mazda (Yas 80-1).  Atharvan Zarathustra
chides Karpan and Usiksh for their oppression on the world
(Yas ¢4-30 , because the welfare of the whole world was his
alm (Yas 86-14). Thus Mazda-Yasoa is both & national, as
well as a world religion. ‘To Intemationalism, through
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Nationalism,' is the 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

wh @ v A g
oo W AR W gy Masnavi 1-1119

{Yes, it is a horse; but it is not the horse)

But if Bahaulla did not sctually accept the Gatha, he
accepted all its principles, and taught one to look beyond
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 3

«mwmmﬁmmm.
i (s W AR g

{Turkish or Arabic does not matter. Haliz, sing the glory
of Love in any language that you know - in the Jranian as well
as in the Arabic ]

Bahaulla sings the glory of God, both in Persian and
Arabic. He may be considered to be the link befween islam
and Masdo-Y asna.

Whatever may have been the original impulse of [slam,
bylhomednnmofnfamtbnlmodmd by the
Ismailis, the Sufis, and the Bahais, Islam approximated to
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Msazda-Yasoa 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 stons.

oo @ o & IR |
Y O 3 R A o 0

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 led 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
sustere dignity of god-head has been maintained in Islam,
and that is the noblest feature of Islam. Jalal sppreciated this.
sternness and became fond of Islam.

The Gatha has declared the exalted austerity of Masda in.
the following Rik

¢ el ey ¢ wolrlan |
wvmwmt Yasna 84-5
ol .

'fiflmnmﬁyﬁow—mmm,m’
angels, men and beaste, ]
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Jalal brings out the inward sense of this mantra s
he says

faag v & e dwe)
QU O ol WY wwwre s
Masnavi 8-1817

[ Beware Baba, do not do this. There is no room for
frivolity. God has not got a kin or a partner ]

WA A7 I & 3 T 0w
W & ATHA W Q@A AT T
Masmavi 11718

[ This is His uniqueness, that He is other than all things,
and beyond all description and prattle ]

Jalal's love for lslam 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 Hazeat 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 clse, to be the Soul of Masnavi,

PR Ao a7 oftn aendt
s @iy gy Masnavi &84

[ O Husammoddin, You are the soul of this Masnavi ]

There need not be much doubt abowt the identity of
Husammddin, He is not any of the Seasltic Prophets mentioned
in the Bible or the Koran. In that case thers would not have
been any need for hiding his real nams, and using & fietitious
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aame for fear of the fanatics. He could praise such a Prophet
opealy ‘

gf ol o wm wm
¥ g gwws @ g T
N WS WY T W R
LR OO R RR T
Masnavi &2117/18

{Even the birds and the fish are aware that in praising him,
1 resorted to allegory, but 1 praised him and him alone. | used
a fictitious name, 50 that the fanatics might not curse him and
guash their teeth at him ]

But in spite of his profuse regard for Arabic history the
Iranian blood of Jalal sometitnes cries out

ot g@ @ amft d)
fogq v o8 on we ww W Wm0
Masnavi  8-2839

[ 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
fllustrious non-Semitic Prophet who exerted any influence on
the lifs of Jalal. It is well known that Hafiz became the Post-
Saint through the lnspiration of Khizir. The same thing may
bave happened in the case of Jalal as well. Very frequently
‘the inspirer of Sufism Is referred to by Jalal, as ‘Khizir’ and
o0 solemn moments as *Husamuddin'. And following the Shiah
Poowert which says “Though | do not believe Ali tobe God,
Theliows that bels at far from being s0* (Cland Fleld—

Literatare, P. 30), we may hold that if Kbisir is aot-
Zarsthastes, he is axt far from being so.
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In any case Jalal was extremely devoted to Hasrat
Mubammad as well &5 to ansthcr Prophet whom he names as
Husamoddin.  Thers is thus room for thinking that Jalal
wished for a synthesis,

Jalal was acting in the spirit of Zarathmstra’s admonition
which desires the integration of the non-Parsis. (Yasna 46-19)
for, as he says, the rose is a ross in whichever country it
may have bloomed ;

e ROk W e
TP QWS RROW S e
Masnavi 6-178
This is why he proceeded to put a new interpretation on
the Koran—to pour new wine into the old bottle.
R @R WW, SEF W O g
W aw ¢ A gt Masnavi 1-25(6-
And Jalal boasts that he has collected all that was worthful
in the Koran
A WA U W o)
wWR g T a0
[ 1 have extracted the marrow out of the Koran and flung
the dry bones to the dogs ]
One may say that Jalal suggested seeing Zarathustra in
Muhammed and Muhammad in Zarathustra,

e R @ dwg wmg 3
wmg 3 geT, o go wmq 3u Masoavi 1828

[ It was the epoch of Jesus and the turn was his, He was
the soul of Moses, and Moses was the soul of him ]

This is at least the way how ome can acoommodate
both Masde-Yasos and 1slam.
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In India, the cult of Agama shattered the idea of rece
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 “tradifg God®, 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.

O w7 oot & 5w Ay ey
e Wit ofr anae v n
Masnavi, 8-1317

[ Do not do so, my child, It is not a matter of joke. Khoda
has no kinsman or relative.]

Sassanian fran had neglected this important truth ( equality
of sl 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 Pour<-Davoud expresses it :

1. 1t la inberesting %0 find & Tursciss (Ture Kanessys) officieting ae s
priest ob the sonsecrsblon of Janamejays ( Altareys Brahmane 7:5-34 )
waPorgiter—Ancient Indian Histarioa! Teaditiens, p. 118

Bhagavas Zarsthuatra is the Srst prophet %0 sounciale uasmbige-

. weily (e yrimaiple of recswquality, acd i spread to India. Indiane

“quvecliost %0 the des throngh the Agams (Tenten) cult, sad smsimilated

"‘Kols, the Bhils oad the Suatale. Basmaisn Irasiens seglecied the

and. did nod oate e Jovel up the Beduine, As  resuly, 0 soon

98 thom Baduias o $he opporisnily they tried 10 level dowa the Lraninse.,

(' Kaaiid, in whieh olon Hacret Modawnad was bors, Is & teibs of dhe
Dodulas = Wells=-Ouitine of Ristery, vol H, p. 411}
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o & g ar o e ot e
oW 3 WY T b T A ¥ v )
Puran Dukht Nama=—§

[ Pour would have resorted to some one of the three Seemitic
shrines, oanly if his mind were not possessed by the love of the
Fire Temple.)

We learn from the monthly magazine Parsiana ( August
1965, p. 18 ) that fifty thousand Iranian Musalmans are cager
to go back to the religion of their forefathers. They are only
the pioneers. Others may follow.

Lt 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 (1207-1378 A. D.) in Persian, and
Kabir (1440-1618 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 ;

v ot dveray o)
T ey wgoT g
Rigveda §-43-11

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 Yasoa. Thus thess is considerable
affinity between Vishoo and Mazda. Both ars preeminently
the God of Love, and thers is much similarity between
Vaishnayism and Sufism.

Some scholars are inclined to trace the development of
Valshoavism out of the Varuna hymns rather thas the Vishna
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hymns of Rigveda’. And Varuna hymns are as good as
Mazds hymns, for, Macnicol observes, “evidence of their
identification is too strong to be rejected®. The doctrine of
Ramanuja 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 5o 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 :

o ot W ® g AW w A el

W wewq wrEdgwq, sl @ i 0

Masnavi, 1-1098

[ 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 Jehanglr,

R L EE R EE X T
G O A W et gAR (K

[You look sleepy. On whose breast did you pass the night -

Your eyes are still tipsy and bear marks of dissipation.]

s B Q. Doy Chandhari~Rarly History of Valdhuavim, p. 10,
& MasieslIndien Thelmm, p. 11,

8 A Gopl is a lover of Gops, another Vedic name for:
‘ Vishm. Cf, werw vy sfwemag o < v ¢ o
ooy ( Rigveds 10-1713)
feugy o vol oft e ( Rigyeds, 8:08-10)




. In orlestal coustries a tribote is paid to the woman by
juiging ber conduct with a higher standard of morality. Thus
while lmputation of adultery to the.husband may be tolerated,
imputation of adultery to the wife is very repulsive. Jehangir
was highly annoyed at the vulgar taste of the post and asked:
him to leave the court at once. The courtiers intervened and
explained to him, that though the langusge is Persian, the
poet was speaking in the Indian imagery. (i e asthe
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 churning of the (Caspian) sea while the
Devas and the Asuras were stilt 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, nor It.

B AR W TR |
oft g esic e & e o
Gandharva Tantra 84384
{ The distinction of female, male and neuter does not apply
to God. Sach distinction is merely verbal and not real.)
The Ultimate Reality is nothing, and it is all. God Is

followed by the Parsis, of course with the Gaths as the
supreme scriptage of the church. Kabir does not budge an

1wyl sl Wiyt~ I Yoy, b
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foch from the fondamental principles of Mazda Yasua. and :yet
he is in such a close friendship with the Hindus that the
Kabirpanth has been mistaken to be & branch of Hindaism, It
goes without saying that Yasna (Vajne is an indispensable
part of Pacs! worship, There can be no question of giving it up.
This was the original Vedic mode of prayer and was retained
by Maha Ratn Zerathustra (Sokta 844). The Indians
subsequently changed the Yajoa 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 Masda Yasna,
the custom was retained. Abul Fazal was placed in charge
of tanding the sacred Fire (Ain-i-Akbari, Vol Ii, p. 393).

Rational Muslims have recognised Masnavi as the second
Koran. Itisuptothem 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 is concerned, the road has been made easy by Jalal
and Kabir and we (Hindus and Parsis) can, on no account,
agree to giveup Jalal and Kabir, nor should we agree to
deprive curselves of the benefit of their spiritual experience.

In thié sacred task of maintaining and ing
Parsl wity, wecen got the g ey Hind
s loto one by combining the best features of both. In this
ntaac be followed the lead of the Agas (Tantrs)

‘witich attemge & synthesis of Vaisnavis and Sesten

1, Ol Pnen Uptonr s Meghal O v S0
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grofusely than aay other rite can do. The periodical Darse-
Pasenemass coremony (the Darun ceremony of the Parse)
when performed as & Satra, is the proto-type of congregational
paayer. It wed to be celebrated on the Darss (New Moon)
and the Psurnamasa ( Full Moon ) days, Amavasaya belog
alloted largely to the Iranians, and Purpima to the Indians,
“The Satra is a ceremony in which all members must particl-
pate, instead of leaving it to the priests to carry on'. The
Sikhs call it Dewan,i. o. the congregation of godly men.
The congregational prayer is calculated to keep to the
forefront  all national problems, and to remind the
participants, that they cannot live separately, i. o excopt as
members of a larger whole, if they intend to play an honourable
part in the history of the world, Ganadhara Govindra Sinha
bad fully realised the importance of the Guru-Grantha
{National Scripture) for establishing national solidarity. He
coalised it as clearly as the Muslim divines. ‘Koran is the
great bond of Islam. No matter from what race the convert
may have coms, no matter what language he may speak, be
et learn in Arabic, and repeat by rots, portions of the Korsa
in every act of public worship®. The last words oo the lipe
of the martyred Apostle are thus reported

wmy Wl ool ol s W
w Rl gon tox afeh s
"[ 1t is under the orders of Akal that [ have bullt up this
sect. My direction to every Sikh is, that he should revere
’ ‘thie Seripture as his Goru }

L Kaiih-Roligies and Fillososhy of the Vode sed Upssinnd, 3. 346,
8, SiBath of Jdasm, 3 $1-



o ATHARVAN SARATHUSTRA

Govinda Sinha knew quite well what mekes a netion
strong, and it would be the greatest folly on our part, if we
‘refuse to accept his admonitions. He had taken uvp 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

Y % YT awn Rig 83884

[ "Mahat” is the name of that paiwerful deity. ]

This is a 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

1 we look to the adjective ‘Asura’ that leaves little doubt
that Asura Mahat ( Mazat) is none but Ahura Mazda—the
same deity whom Viswamitra belauded as the embodiment
of all deities.

WY b e osy Rig 3561

[ The divinity of all the Devas is concentrated in Mazda)

When the Rigveds 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
s between the right arm and the left arm.
" ‘The wise words of Kabir, the leader of the Indian school
of Sufleen forme an integral part of Adi-Geaths, the scriptare
of Sikhism, Iranian features, like monothesim snd suicosieen
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form the basis of the Sikh cult. Yet Sat Gurw Namak
appreciates the Hindu conception of Godhead as the Divine

o o g fearg fm 98 s Japhi, 90

She is the Mother whom Ramakrisna Paramhasmam
worshipped and celebraied. Govinda Sinha develops the idea
by transating Hindu scriptures like the Git®, the Rhagavat,
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 lalam.
He says in the Adi Grantha ¢

LU R g !
e A T e e s o
Sri Raga— Astapadia 1-1

In the 114 chapters of the Koran there is not a single
passage where Allah has been addressed as “Father’”. The
additon of the small word @t before Allah, at once changes
sombre Islam into graceful Sufism. A green oasis is crested in
the breast of the arid desert. And we might imagine thatthe
loving Father in heaven is delighted with the pruttle of His
beloved son and hastens to console him.

Govinda Sinha is the spiritual successor of Mabamuni
Nanak. The Hindu and the Parsi are equally dear to him and
he comnposes a portion of his Dasam Grantha (viz. the
Jafarnama) in graceful Percian 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 ln
his monastery every day,

My own preceptor Sri Premansnds Tisthaswami{ Mabaraj,
agroast admirer of Bijay Krishna, was equally fond of Indian

1. Mahen Slagh ~History of Penjebi Litsestuse, . &2.
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dod Innisn cats. He bade me to transiate the Gatha fatp
Beogali and blessed ms when [ was preparing - the revised
Eaglish edition of the Gatha. I believe that it is due to his
benediction that the Parsi Zoroastrian Association of Calcntta
came forward to publish®*The Hymns of Atharvan Zarathustrs®.
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 1988). Sri Rustam T. Saklath
induced the Parsi Zoroastrian Association of Calcutts to take
up the publication of the Hymns of Atharvan Zarathustra, Sri
P, H. Sidhwa pleaded with the Godrej Trust of Bombay to-

the publication of the present book.

.. Hegel concludes that the universe evolved out of the
Absolute through the dialectics of Thesis and Anti thesis.
_Thess are the two forces that guide the trail of every
e Hindaism is the Thesis of the Vedic religion, and Mazda
yaon is its Antithesis. The Synthesis is reached in the
-Sikh ; Pasth, that makes a compiete course. Maharatn
Zansthustra is the ceatral figure in the play, It is boped
that the fascioating story of Atharvan Zarathmtra would
- #voke a8 much adoration in the Hindu and the Sikh, as it
'foss inthe Parsis. It is Bhagavan Zarsthostra who placed
/‘ v&mmmmm ‘!'chwhhbh
hiem,

mmawwmmmw ur.f
3mmwwwmwnm\
m ook theongh the press, and 4o Sl Jab K.



Mabta for his valuable suggestions. Sei Masindra Lal

- Comdbinel took the pains of correcting the proofs. :

- i Mahatatu mmummmm
in the world. He removed the stains of polytheism (Vas 29-6),
foomisn (Yas 4810) and caste-inequality (Yas 38-8) from
Vedic seligion, and race-inequality as well (Yas 86-19). He
Infused the spirit of heroism (Yas 48-7) 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 53-4) (it) Immuc
alacy of character (Yas 83-9, 43-2) (iii) Detachment of witness-
self (Yas 81-9) and (iv) Total surrender to Mazda{Yas 38-14).

He accepted the monism of Brahma, as the final truth
of philosophy (Yas 4:-9) and pointed to the hierarchy of
excellence as the basis for belief in Personal God (Yas £0-10
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 Magzda 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
Zasithustra repeated it to the Maghavats (Yas §1-16)
 Narada had gone to learn the truths of Panca-ratrs

~ devotion ftom Narayana Zasthustrs, and Bribaspati had
o0t bis son Kaca to learn from Bhrigu the secrots of the

‘ilndos are grsteful to the Parst Mh m
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ing to their very threshold the celestial Gospel thet would
breathe life into the dead bones of the dreamy Indisns, aad
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 condtaatly 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-
cnt 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 myselfl ) came
into existence. Love is the element that brings the mind to
such one-pointed ecstacy, the flame that burns away all other
objectives. This is the Fire that the Parsi worships.

A ol T, 3t QT WY e
BY W GV A gy o

st WY O T W
wyw oo gy Masoavi, 917628

{How long to dabble with words and phrases and cants. [
want barping, burning. Take to burning.  Light up a fire of
love in the soal, barn thought and expression entirely away.)

May the religion of Love~the religion of wea_. ( Yas 81-15)
lz-m.ofuM(vum)mdocmmwuwm of the
Gatha—load us to cur Supreme destiny.
~ Yes, Parsi Din (i.e. Neo-Sufism) would be the future
relighms of the world. It would come tato (riendship with
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Hindulsm, by recognizing the Prisni as the supplement to
the Gatha, and it would come into an understanding with
Tslam by recognizing the Koran as the Arabic echo of (the
Dina portion of) the Gatha. The Gurudwara would be near
by, to fumnish the common plaform for the Hindu-Parsi
religious intercourse. And in every Fire Temple, the Gatha
would be recited as the Universal Seripture of the human
kind, and the Masnavi would be read as its commentary.
The whole world would joinin singing homage to the
FOREMOST PROPHET OF HUMANITY.

A wgex:, fen geger,
qET WEET:, Wl wOeeR: |
w3 wWeelt @R,
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{Zarathustra is mother to me, Zarathustra is father to me.
Zurathustra is my friend and he is my darling. Kind
Zarathustea is my all-in all. [ do not Know any one else, none
1 know, none. ]

£ {]
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Masda is the Saviour, and the All-conscious Holy Splrit.
He is the Priend, the Brother, and the Father of even of
those who deny Him.
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A. Masds as Vedhas
(1) Mazda is Varume
a1 v sy g Rigveda $-48:7
(9) Mazda is the replica of Indra.
W A P, P e
a1y x o dve: g3y | Rigveda 7988
(3) Mazda is Rudra (Siva)
WY SR R |
fom srrge e iy Rigveda 7-46-1
(4) Masda is Visnu
T Qi e i
gaward fewd s Rigveda  1-156-2
B. Mazda as Mahat
oY) AU O T WgCET AR Rigveda 3-38-4

Masda (Mahat) is the name of the powerful Lord
® g W wgew osR, | Rigveda §-85-1

Maxda (Mahat) represents the divinity of all the gods.
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Absolute, (Brakma)—not mentiooed in Kon 100, des-
cribed in Masaavi 161

Achemanians—a branch of the Kavrave Dymesty 128,
not mentioned by Arabic historians 90

Adi groathe—is the scripture of Sikhism 34, is a book
that created a nation 908, includes the sayings of Kabir §4¢

Aditi (Mother Goddess)—active principle both of Siva sod
Visnu 41,

Adityas, Vasws, Rudras—are the Sakias, Vaisnavas and
Saivas of Vedic period 4.

Advwsita vads in the Gatha 98
Afsnistan—said to be the scene of the Rigveda 78, 108
Afshin—desires to revive Mazda Yasna 134,

Agama—synthesises Vaisanavism and Selvism 908, in-
tegrates Non Aryans 988, assimilates Mazda Yasna 88.

Agaitya—attempts a compromise between the Hindus and
Parsis  88.

Akmadionism—acknowledges the prophet-hood of Reme
Krishoa 390.

Abura—the Word is found in Mantra Brahmans  53.

Abses Nasdo—doplicate of Varum 4, mestioned In' the
Rigvoda' 76, 944

Afunutiuse~la the origioal religion of the lndo-inplens 98
\‘mmwm betwsen Devis
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Abber—tended fire 342, " ‘prohibited cow-slaughter 200.
Al Berumi—translated Yoga Sutra 197

Ali—is the prophet of esoteric lslam 133, 151, 336, 281,
is symbolical for Iranians’ revolt against orthcdox Islam 831,
his supreme position in Shiahism 189, not inferior to
Mohammad 183, the first Imam 183, the other Light
of Islam 133, Koran was intended for Ali 181, isthe
prophet of Persian Islam 181, 144.

Amesa spestas —seven stages in the pilgrim’s march 85,
not attributes of Mazda 101, not Lords of different
regions 101, called *Citra—Sikhandins® in the Mahabharata
108,

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, 810

Angiress veda—National Scriptore of India 807, re-
cogoises the worth of variety 907, Keresani prohibits 78,
complementary to Bhargava Veda 208.

Avabia-~used to be a dependency of ran 189,

Arabe—'see the trees, but not the wood’ 188, wers
gpackward in material civilisation 141.

Arabic Language ~157, is un intelligible  183.
Avadien Nights—borrowed from India 184,

Arebis Natoriswe—are ignorant of Achameoian Emperors
®.
Arda viraf~does not ses the body of Masda 108,
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Avyn Somaj—eccopts the principles of the Gatha 900
10 teason for quarrel with the Sikhs 900,

Aswo—menting of $8.

Asures—eatlier to the Devas 28, superior to the Devas 45,
Asnrg Vodhas (Ahura Masda) in the Rigveda 16,

Aswri metre in the Yajur veda 74

Atherva veds—meaning of ¢4, is supplementary to the
three original Vedas 44, consists of two books at least of
two currents Bhargava and Anginsa 2, 8. came inte
existence after the Indians and the Iranians separated ¥, is
sald to be the Veda of Maghas 45

Alri—enunciates the great formuls of Hindu-Parsi unity 13

Awrawgseb—beheads Sufi leader Sarmad 163, says prayers
on the battle-field 149.

Avesia—is the Iranian name for Bhargava veda 2,

Asar Kaiven—the Cisti saint of 17th centuary 199

Bab—looks beyond Koran 231, his devotion to Ali $81

Bactrie—cnadle of Mazds-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 rumerous 19,116

Bakrem ger—maries s Hindn bride 134, Gardavilla
dynesty traced to him  184.

Bahsisss—teaches Brotherdood of man 990, 899, is the
thisd dovelopment of Shisism £80, forms the ek
betwesn [slem and Masds Yaun 383
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leaders are Atharvans g1, uﬂhw
\oﬂh(;uha 44, were famed as Cistis 180, C
Bhrigus and Angirasas—relation between them n,ﬂ,
go over to Greece 80, fame and ember 43, e different
mantras in the same Yajna 48. .
Birigus and Vasisthas ~friendly relations between them $i
Bidle (0ld Testament)—compiled in 450 B.C. 827, o
Bijoy Kriskea Goswami—carried Sikhism to Bengal 948,
Bismilla —arsbic version of ‘Ba-nam-e Yazdan' 137,
Boghaskwi Inscription—proves prevalence of Vedic religion
in Armenia B0, Anteriorto Judaism 50. '
Brakma—corresponds to Vahma 95, negative aspect of
Iswara 99.  keeps the balance between two Gunas
(Manyus) 99, isa Conscious Eotity 93, is described
as Sat Cit Ananda 98, not inconsistent with mukﬁ

yoga 108, described in the Gatha 170,
ap-iconic worship 14, 85 seads his

s0n Kaca to learn the mysteries of Mazda Yasna 57,
Bootherhood of Man—is the aim of Bahatsm 299 Nanak lays
the foundation 810.
Browns, B. G.—1s prejudiced against Avesta 6.
Buddkiom—1s Karma yoga 63 uses both Om and Hon ‘8.
Wm teaditions of Islam 897, kuuddmdw
umamm.




(v)
‘Wﬁlﬂnhhmﬁm Mahabbasate

Cayamane—king of Bactria, attacks Sodes 9.

Cedi—is vedic name for Bactria 43, 11¢. :
Ceremonials—discoursged in Mazda Yaens 88,

Chandogys Upamishad~relates the conflict between the
Devas and Asuras 46,
Christiawity—forestalied by Masda Yases 189,
Chwistmts—originated from Mithra worship 34,

Cisbi—is the name for pre-lslamic Sufism 188, corresponds to
Marifat of lslam 158, is the fruition of Dina 175 ; 106
Cistis (Zarathustrian Sufis)—used to vish India 189,
Cilnhi&udin—-hmnmfor Amesa spentas 18, 103,
Comfe—advocated worship of Humanity 908.
Conscience—absence of the term in Koran 198,
Cowversion—and reconversion in Vedic days 86,
Creation—different thocies about 164,

Dakhsa—opposes introduction of Siva cult 67.

Dara Shiko—engraves “Prabbo® in his ring 900,

Darss and Pewrsemisa—is Vedic congregational prayer
::in—d&utohcmm 181, hds expedition to
Eavope 190, 192,

Dasarajns war~-between Indlsns and lranians 49,

'Desam Gramths—is the supplement to Adi Granthe 348,
Desprathe—martios In Armenia 117,

Daysnands Saraswati—adopts the principles of Bhargava
MM rjects the Puranas 204, simplifies ceremoniale
. ,L‘,swhﬁ-MdMYmh
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Deva—had been an honourable term in Avesta 21, means a
visible god 95,
Devas and Aswras—the story of their conflict in Aitareya
Brahmana, Satapatha® Brahman, and Chandogya Upenished
46, Atri attempts a harmony 73, equality of status between
them 70, churn the Caspian sea 241.

Deva-Yawsa—complementary to Pitri Yana 81, action and
re-action between them 55, was ent in Armenia in
14th century B. C. 651.

Deva yasna—An innovation of the Angirasas 28, prevalent
in Iran when Zarathustra was born 27,

Dhyana yoga—Vardhamana is the typical prophet 84.
Darita-rastra and his drothers —married Iranian brides 117,
Dina—a word borrowed in Koran from Avesta 137, 145,
Din-é-Ilahi—is the Moghal version of Mazda Yasna 948
Dugh- dhava—is the name of the mother of Zarathustra 109.

E
Bthics—Is the trus foundation of Religion 88.

F
Fatherbood of God—Zarathustra prefers 189, 105, not
mhxmm,m
Father's same—s0n used to inherit $08.
Pige Cult—common both to Indians and Iranians 54, mis-
conception about (187), sarathustrs retaine 187, 849,
Rére Tompla—first bullt at Sanjan 128, Pour-+Davood prefers
2, ‘ ‘
Pore-Boses sess fn the bush 188,  Jows keep oo altar
N, n@mmm.

dilane dlscontenanced its use in sacrifics 14,
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Rur-Kan—is the prototype of Koran and seems to be the
Korapic same for the Gatha 138, 148, 288,

G

Wgeha—is the cream of the Avesta 8, is the own word of
Zarathustra 4,  is the earliest Upanisad 13,  inspires
Swetaswatara Upsnisad 19, is the scripture of the
Pancaratras 16, its philosophic outlook $30, is the eariiest
scripture of the Saiva sect 216, is the National Scripture of
Iran 283, to be recited in daily prayer 149, two parts of its
religion 175,

Gantama Buddha—is the typical prophet of Karma yoga 88.
teaches Ahimsa and Maitri 147.

Gayasyi of the Parsis—impresses the importance of Ethics
85, why it offers homage to the prophet 89.

Gasen Khon—is the first Moghal King to adopt Islam 198,
Genooids—of Parsu Rama is figurative 104.

Geweglagy—of Zarathustra, Ramcandra and Govinda 108,
Ghassali—second Prophet of lslam 178, 189,  equal of St.
Avgustine and Descartes 178, contrasted with Jalal 187,
Ged—Personal and Impersonal 99, 160, Transcendant and
Immenent 185, 341, neither male nor femals $41, Is mot
fostureless 97, not the result of wishful thinking 96,
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,m-mwmmsamw.

. Gorahshanath—ropresents the Saive cult 905, liis inflwsoce
* on Kable 908,

Grosk philosophers—come over to Persia 198,
Gunas—correspond with Manyus 63, muﬂhhmh
Rigveda 88,

Gurw Granthe—its importance 150, 848,

H

Hadés (traditions of 1slam)—how far reliable 997. .
Helagu Khan—vwas a Buddhist 181 198, challengéd the
invincibility of the Muslims 191, dealt the death-blow to Anb
supremacy 161,

Hafis—likes the sacred cord 104, is respected as a saint 988,
apprecistes Mansur 178, 177, his allegiance to Sofism 183 184.
Helhayas—are Hyonians ( Mongollans ) of Avesta 1186,

Hori Medhas—1s the Sanskritised name of Ahura Mazda 18, 6%
35 00 image 14, changes to Satya Narayana 87, ’
m«wmw 90.

Haeproniet ond Amersigtat—in the Koran and Tekmod 96,
M(M)Mvm 188, '




 HiRe—darived 63,

lconvlatry—iotroduced by the Anglraess &4, Zersthuston s
the first prophet to protest 26, =
‘Iw—mmﬁmwhﬁcmhﬁdw. «
‘Jwiams—are practically Persian Nabis 183, support ncm
Arabic dogmas 188, ‘
Indpa—Is the principal God of Rigveds 36, is repudistea oy
Zanthustra 36, swears vengeance on Masda-yastle 43, b
worshipped in Asia Minor 80, develops into Vism 68,
Indo-lronion War—In Vedic age 49, in the sge of
Mshabharata 98, allies of Duryodhans ware iranisns 11V,

] tobe a Sufi 988, has sympathy with the
Wababis 1¢1, 988, ridicoles Hafix 899, dislikes Iranien
infloence 289, suffers from inferiority complex 981, designe
Pakistan 887,

Jra—Vedic name for franian cultore 108
Irew—attacked by Mongolians and Somites 17, samed In the
Voda as (1) Ira 106 (i) Irioa 30, 78 and (i) Daspada §3, pre-
2 Iran is rich in philosopby 168, its infloence cn the
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Inawlan—~bankers for Masda yasna 910, $88.

Irawias oraeds—ase incorporated into Islam 138,

Iranian ovords—in the Koran 187,

Ielaw~—is 8 modification of Judaism 186, agrees with the Dina
portion of Mazda yasna 288, is wantiog in Cisti 175, did not
conquer Mazda-yasna 174, was metamorpbosed by Mazda
yasoa 178, not inconsistent with loyalty to Gatha 188, 294,
888, the pillars of Islamic theology 190, modern movements
for its reformation 930, adopts five times prayer of the
Iranians 187, a religion of law 395, austere dignity of Godhead
its noblest feature 984,
lamailiom—earliest movement for the reformation of Islam
186, 148, revived Iranian dogmas 183, first development of
Shisism 980.

]

Jalal—is the prince of Sufis 178, compared with Ghazzali 187,
echoes the voice of Zarathustra 819, is as good asa prophet
185, appreciated Mansur 186, 179, looks upon Khoda as
"darliog 940, takes the marrow out of the Koran 184.
ephins Koran by the principles of the Gatha 188, 837,
‘offers homage to Zarathustra 181, 104,285, 336, comes of pure
stock 178, 20, his views on conversion 994, converts
anamyammmumwm
‘yum.mmwm




K
Kabir—not & disciple of Ramanands 198, his Rame
Parsa Rama 199, 204, representative of Saiva cult
from Shekh Taki 199, consolidates the Indien
Suffism 199, liberated Sufism from Arabc cloak
love for Hindus 200, holds the key to Hindu-Muslim tengle
900, fore-runner of Hindu Reformation Movement 300,
distinction from Nanak 203, 310, his example may be fotlowed
by Parsis 199, 841 prescribes the Seli 905,
Kabir-Pantha—resembles the religion of the Swetaswatara
upanisad and the Githa 201, use the Seli 905, distinction
from Nanak Pantha 0%, mistaken to be a branch of Hindutsm
UL
Kabul—under a Hindu King 154,

Mdyﬂ-—ham the doctrine of *freedom o!wll\'ftoulh

Parsis 169,
Kapila—honoured by the Swetaswatara schoal 111.*
Karma yoga—meaning of 83,
Rei Keyi—davghter of the king of Armenia 117.
Kehaya—vodic name for Armenia 48, 117,
Keresami—interdicts Angirasa Veds.
Khalifa—bead of Islamic theocracy 193, three (out of four)
murdered by so-called Musaimans 194,
Khetwavedata—~slves s riddle of life 168.
RMisie—prophet of Sufism 188, may bs the same s Bligu
(Parsu Ramm) 180, Prophet of Prophets 179, approved lo
Korsn 185,179, Jalal psys homege 181, 198, Gathassthe
Gospel of Khisir 181, his influsace on Jalal, Kable snd
Noacsk 158,
M—hmamvm 118.

to Swadba of the Veda oa,ww

Mallas 60, substituted by Allsh 09,

be

shy



(i)
ietie=la the Vodic torm for Zend Cut 108,
Korea— 8 soc00d edition of Zend-Avesta 80, ‘the st buek
written fn Arabic 168, confirms Old Scriptures m,m‘
Dios portion of Masda yason 196, excellent ook for teachilig
the primary trothe of religion 190, 197, eaig
thelsc and Ankcoalsm 140,150, does not teach esoteric traths.
161, Soften is ts § 18 chapter 168, 177, poor in theises 3
wacillation on important problems 168, doctrine of Brshma
wanting 160, refers to Iranians as pre-Koranic Muslims 148,
nowhers addresses Allsh as father 100, contradictions
in the Komn 1§0, 168, difficult to understand 168, may.
mislead 181,107, the theory of abrogation 140 150, Safistic
iaterpretation of Koran 185, not inconsistent with allegiance
to Gatha 183 988, compiled in 23 years 189, Tales of Ancients
m.mwndt«mmmu versions destroyed
m‘
Koresh~a branch of the Beduins 388 (foot note).
Kihatriys—becomes Brahmin 108, acts as a priest 81,
+ Kabatriys Wasl—praised in the Mahabharats 18,
&uw (Oyrus)—praised in the Bible 190, protects the Jews 190,

.o contemporary of Vata 191,
(‘an 110, shift to Persia 119,




®
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MMM&MW;\“MMM 161,
Maghes (Magiens)—are Zarsthustrians settled in fndia 08,
smentioned in the Bhavisya Purans 133, largely Hinduised 88,
envied in the Angirasa Veda 54, are admitted to be a People
«of the Book 188, 142,

Mlakat Masat)—is Viswamitra’s name for Mazda §7,294, i
& Deity recognized by the Rigveda 244.

Mehs bharaig—appreciates the views of Zarsthustrianism 18,
' 80, date of the Mahabharata war 11, 190,

" Mehawirvana Tantra —lays down principle of Synthesis 909,
Hamun—named Amir-ul-kafirin 181,

Mawi—synthesises Zarathustriansm and Budhism 183, penalty
for the murder of Mani and Mazdak 187.

Mansm—put to death for uttering An-al-Haq 171, claims
ability to compose the equal of Koran 171,

Monyws—are equivalent of Gunas 83,

Masmavi—is the Scripturs of the Suis 178, 185, distributes the
olixir of Khisir 181, is Koran in Persian 184, takes the
sarrow ogt of the Koran 184, introduces Gathic idens into
fslam 198, is the despair of Isiam 184, book for all ages 198,
may be considered as an exagesis to Gaths 198, 819, would
mmmmmavmn&mmu
indispessable for understanding the Koran 150, fomnishes ol
the: higher truths of Islam 328, makes Islam sn ally of Masda
yaaos 384, Husemuddin is its sool 885,
W—amm&m« 108.

s to Vedhas 89, kills Vritrs u.m. »
“wa Siva 61, 68, 908, s beiauded in Rigveds $44.
%ww m
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ceremonials 80, upbolds equality of castes and races 60, was
provalent in Iran in the days of the Mahabharata 81, implents
its ideal on Judaism and Islam 189 Its two portions—Din
and Cisti 151, conquers lalam 175, 184, 186, 190, is & world
religion 34, grepkic description in Rigveda 19, imported
into India by (I) Narada 16 (if) Viswamitra 57 (i) Swetas.
watara 08 (iv) Mahabharsta 17. (v) Skanda Purana 81, (vd)
Bhavisys Purana 198, provides the force of antithesis in
Vedic cult 246. o '
Menander (Grosk)y—adopts Buddhism 133,
Bhﬂw—kysthcfmndnﬁmnbmoﬂhe&khwd
Amritasar 810, 811,

Mithre—is friend of Varuna 88, may mean Indra or Mazda 88,
&8, was worshipped by Romans 88.

Hoghal Emperors—infloenced by Aryan religion 200, Moghal
version of Maszda-Yasna 243,

Mongois—had been Buddhists 198, became Moghals 192,
Hlonism—sthical and metaphysical 95,

Mowotheism—of the Gatha 85, is based on Monism 96,
Moses—founds Judaism lﬂ,ldiocipkofmﬁr‘l%

i ‘ more than one name for God 8%, apprecis-
tos Masda Yasoa 80, adopts five times peayer in emulation of
Mx«,mmmm
MM%&MW!“
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Sel Krisna 908, reconciled Koran to
“Baba® to Allsh 340, is tolemnt of Hindulsn 184, 156,
907, 909, appreciates Mother cult 945, its
original states 69, shouted “la flahl il Allah® 908, leid
foundation of the Brotherhood of Man 910, said that Islam
does not teach more truths than the Atharva Veda 901,
is misunderstood by the Arya Samajists 900, saves Asyin
cultare 208, 210, welcomes Atharva Veda 69.
Nerada—imported Bhakti cult from ontside India 17, appeo-
ached Zarathustra 15, recited the Gatha in the court of
Brahma 16, leamnt Satwata cult from Parsu Rama 108,
Narayaniya sections of Mahebharata—give an accomnt of
Mazda-Yasna 15, do not refer to Christianity 17, why called
Narayaniya 68
Nasadiya Sukta~solves the problem of being and becom-
ing 163, '
Nausirvan—most famous of Sassanian kings 138, founded
the university of Jand-i-Sahapur 126, imported Panca-Tantra
tnd Caturanga play 196, Muhammad was born during his reign
185, 199.
Neo-Sufism—would be the future religion of Iran 3§14,
218,
Nodhas (son of Gautoma)—adopted Mazda yasoa 110.

0

- Qucam’s raner—in the matter of Ganes 83,

Quo~ia changed to Hon 47. «
Owor—boros the lbeary of Alexandria 196, is disiiked o
'Osmew—destroyed usathorised versions of Korsa 108,



Rama 18, v
Panoe-Ratre—prototyps of Vmﬂ.mllt\ia M
49, o
Ml{uﬁ—ﬁnplmofmm 166 . .
Panca Sikka—tamous doctor of Panca-ratra school 110, ip,
converted to Masda-Yasna 111,
Pnﬁ--buninhfgauhtbmw?.m familiar with Avesta.
“,hhmbuhummmwmolm ﬁmmuw%
the Persian race 114,
M-dounotdupak—ns
Porsy ~the namo of the covntry 114, the name of the race
e
Wmnﬂhdmﬂ.mbomhﬂn
. begloning of the Treta age 16, aspersion of gesocide and
;mwteicide is only figurative 104, is tanght by Siva 63,
-,m.mmmmasmuw
the Kshatriya ideal 104, his worship is disparsged in the
Padema ' Purana 78, inherits the namo of his father 103, meos
mnmmuuw 180,
wait of Trisadha 114,
Ponrss aasps —is the father of Zarathustra 109,
Pueweset God—tolation with Imperscnal 99,
Iaghiy~~in pre-lslacic Iran 168,
o-papanis dummnm'lnlm
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Prtini—s th i of Vireon 10 Athurvaa Veoa 18, s pose-
‘slerw the Gatha 15, is intersparsed s the Angisass Veds 13,
18:1he eardiost Scripturs of Hindulsm.

Fruphet —oqualty of all prophess 1, 981,

Rajss Gung—discarded by Zarathustra 89,

Rajs (brofher of Nahusa)—founds Rai the birth place of Zare~
thustrs 1185,

Ramicandra—is the representative Prophet of Hindulsm
191, 94¢, was born at the end of Treta age 10, replica of
Vemacandra §1.
Ma-—thetyﬁul?mphﬂofmkﬂ\'mu,m
not repudiate Adwaita 167, prescribes unlon through Same-
rasya 107, does not approve merger in Brahma 100, fe
called an Asuri 167, explains the underlying philosopby of
Manda Vasna 340,

Roina Kriswa Param Hanso—Apostie of Sakti cult 904, pays
more attention to individoal life 06, .
Romonanda—is oot the preceptor of Kabir 198,

Rom Mohew Ray—sdopts the principles of Zarathustza 8,

. Ranjis Siwha—occopies Labore 165, ‘

Ress (T4gris)—is the Raoha of Avesta 114. .
Atigoda—tartiont book of the Aryss T8, doss not ignore
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Zuive—aicty with Masia 80, bocomen Siva-$0, 1o by
God dummtl,kmmmmn Tl
Rudras—are the Saivas of the Veda 41.

S
Sabilan Mlis—place of Zarathustra’s tapasya 77, 109,
Saéve Cult—Originally monothsistic, aniconic and casteless
61, leklmlilﬂul’rophetoﬂhomltﬁﬁ,h now ktgdy
Hindaised 63. 4
Salman—was 2arathustrian by birth 188, is tbeﬁm lmﬁaa
to adopt Islam 147, reason for adopting Islam 143, member
of Nusayrian Trinity 144, 151, suspected of having a hand
in the composition of Koran 145, is the first Shiah 143,
tsaches the art of digging moats 141, bears Aryan name 148
{foot-note).
Mmcm—hthnypimlpmphctoﬂm Yognu
Sanshrit—usad to be spoken in Persia 181,
Sapta Sindku—Vedas composed in 106, gives rise to the
oae of Hindu 106, common platform for the Indians and
the Irsnians 105,
Sarema—crossss the Rasa (Tigris) 119, goes to the land of
the Panis 118,
Sareswati—is the religions nams of the Sindbu 106,
Sermad--is beheaded by Aurangzeb 163,

'-wm—a Abura Masda 81, Mis worship is pes-
.,wgmu Skapde Puraoe 67, ‘orighn of fhe
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Asiive 48.

" Safwats Religion—is worship of Personal God 18, Proto~
type of Vaisnavism 49,

Semisic religions—deficient in philosophy 164,
Shahpur—captures Roman Emperor Valerian 198,

- Shal-namah —957, words are Sanskritic 131,
Shiak-ism—is the revolt of the lranians against lslam 181,
134.

Shias—admit Zarathustrians to be a ‘people of the book’ 185,
are the best friends of Islam 881,

Shekr Taki—complains to Sikandar Lodi against Kabir
109.

Sihandar Lodi—throws Kabir into the Gangs 199,

Shubiys movement—is resurrection of Iranian culture 180,
Sive —very similar to Mazda in essential features 80, 908, Is
unfailing patron of Asuras 58, opposition of Dakshs to Siva
cult 61, is the god the Asura worshippers 816,

Seoe Temples - in Persia and Alganistan 176

Sikh  Panth—A synthesis of Hindu-ism and Parsi-ism
U8, :

Sirat—is Cinvat bridge of the Gatha 187.

Shands Purana—was composed befors Musslmams came
68,
Solom—teaches according to the capacity of the pupil 151,
Sosj—Koran does not distinguish between Mind and Soal 161,
Sufl soes God in the Soul 161
Spitema—means white-most 108, is Sukra of India 44, 118.
Sei’ Krishwa—synthesises the gospels of Ramecandrs and
Zarsthustra 344.

 Stfiem—is the revival of the Clsti of the Gatha 175, 396
infoses Brahaia Into Islam 100, is now the vital element of

- sl 178, achools of Sufism 197, indisn and Isanian 199, 904,
theories sbout its origin 108, is the Elixir of Kbisic 193
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s} t chapter of Koran 108, 171, -sensck 768 2. i
h‘KmnllLlﬂDomudSM!ﬂwz
-may be traced to Bbrigu 180, mmmau
procisis equality of all prophets S14, 831, doss, ot mvive
Iranian cult to the full extent, (is the second d
of Shis-ism ) 90, Bahsism goes s step m&mm
980, Iranian Sufis prefer the love of the husbaod . 941,
. started in Sassanian period—174, . o
Suj-—hlmnkti'?oﬁn m:modwvmmw-m
Swnghotra—is converted to Mazda-Yasna §6. =
Sultan Mabmud-uses Sanskrit in his colns 176, eaters Indk
in 1001 A. D, 154.
MM«M;MNWB lmmmlhy

S-ﬂ-—whtmofnhﬁgu 108, equivalent of Spitama

« Mm Upanisad—1is the.basic Scripture of the Saiva

‘;mumdmmn,”,kmbym

‘Gatba 18, 64,1s more systematic than Sata-Rudriys 04 is
, Sympesinm of Religions—~convennd by Zarsthustra 318,

T
AWWMJM!&“&
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: Ukan&c vmianofhmlmﬂ,ﬁl.m
- the priority of Bhargava Veda 78.
Upamisads—discoorage Yajna (formal worship) 48,
Upastha~is equivalent of Avesta 4, Recognition of Upastha
s the Bhargava veda is key to the interpretation of Vedic
Religion 6.

Usana { Kavya )—is Kal Kaus of lran 79, admirer of hoth
Indian and Iranian cults 70, mentioned in the Gits 1.

v

Vakma—corresponds to Brahma of the Upanisads 95,
Vardiamana Jina—Typical Prophet of Dhyana yoga 84,
Vaisnave, Saiva and Sakta—Characteristic festures of 808,
Verwna—is Indo Europeon 29, 44th name of Ahars Masda
81,is called Vedhas by some peopls 83, is superseded by
Indra 56, contrast with Indra $9.

Vasista—Special priest of Varuna 49, 51, 118, conflict with
Viswamitra §9.

Vasistas—are intimate with Bhrigus 58,

Vams —are the Vaisnavas of Vedic sge 41.

Ve (King)—is Vistasps of the Gatha 14, 116, bed an air-
ship 19, 116, gave verdict In favour of the use of flesh 14.
- Vatse (King)~—cootemporary of Kum( Cynss ) 161,
Viadic—Princes and Sages live fo Issa 118,

Neic seme—of leanian provinces 115,

W influence on Safiem 188, does not m'
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pantheon 40, solves the problem of Being and m
168, fore stalls Hegelian dialectics 188, does not preach
Nature worship 88, does not preach polytheism 40, Six
principsl gods of the Veda 40,

Veda and Avesta—affinity between 10, are cootemporane-
ous JO. -
Vedhes—not 8 new coinage 88, cognate with Medhas 89,
is a2 cardinal God 40, feats of Vedhas ase attributed to
Indra 40, reason of Zarathustra’s selection 48,

Veng —received the Prisni 79, may be a name for Rama
Candra 81, 74, 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 aland
for his worship appeared in the form of a girl 241. His three
steps represent Hegelion dialectics 169,

Visnu hymns —grew out of Varuna hymns 240
Vrilra—legend common to India and [ram 118,

w

Wahabism—is a reactionary movement 230,
Wakabis ~dislike Sufism 151, 980.

X
Xorexas—~atiacks Greece 190.

, Y

Yqjdla Yanug~t Deva Yasma in disguise 158, isthe came
of the downfall of the Sassanians 158.

Yajor Voda—ooenctation of “Asurs® as aniconic 26, Awei
tres in - 74, .
gwmwmn.mmw«mu .
viplned by the Parsls’ §4, should not be given up MA
1, e caresionisl prager 918,



ATNeavIn 3eTERIW (il
T eof Bewtde liat Ptrhude of

Tasmctts ottty wh Dote yasts M8 & devistho of e
o noligion of Yaea 908,

Yogas (disoiplines ) four I cumber 88,

Yogus—four traditionsl ages 11,
Yajnopavite=Zomthustes wears at the sge of 1 10,
Kabir adoptns Seli 300, Hafls wems under his losh e,
Jala' would gladly wear 194, Omar Khalyam prefers to wesr
194, Amir Khasru would have worn 196,

z

Zamad Agni—is the equivalent of Zarathustra, 104,

Zarathustra—called Atharvan in the Avesta $1, and
Hkely in Rigveda as well 21, mentioned as Rama in the
Rigveda 92, 105, meaning of the name 63, first to protest
aguinst Deva yasna 26, goes back to ancestrul religion 87,
selects the name ‘Vedhas’ 87, reason for rejecting the name
Varuna 37. rejects Rajas Guna 84, rejects plethora of ritoals
69, rejocts the Indra cult 86, preaches rational Bhakti yoga
99, oviives the system of Amess-spentas 85, first prophet,
first warrlor and fiest bosbandman 109, preaches equality of
men. () casto equality 80, () race-equality $18. preaches
voity of maokind 913, $99, preaches “intermationatiem
theough nationelisn® 233, not satisfied with own slvation 17,
oimbioes metapbysics and common senss $18, age of the
pioghet T, bis guosslogy 107, bom io the famlly of Bhriges
300, wishes t0 know the truth of religion 1Y, His missloo 19,

leiwie ‘his father's houss 6, 100, tapasys at Seliben hills
6100 chisks Slumicetion 6, 4, s e g
W, M8 comverts Vistseps 110, W ontion




(xmie)’ ATHARVAR ZARATHUMYRE

symposium: of religion 314, converts beilliant sages of lndiy
and Greecs 111, Ass staff converted into a hatoliet 29;
stabbed by ‘Vﬁtn‘l(mllﬂ. designated as “Hmsanrud-DinY
by Jalal 194, would come back to .Iran 816, & already hailed
186, did not come for Iran alone 915,

Zarathustra tama—meaning of the designation 69,
Zarathustrians—left Iran 198, settled in [ndia 128,

Zratana Akarang—is Brahma of the Upanisads 94,
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OTHER WORKS OF THR AUTHOR

Mip Kaglioh

VAIDIK GITA

a collection of the best mantras of the
Rigveda arranged on the principles of
Karma, Dhyana, Jnane and-Bhekt! yogas,
with translation and commeat.

PRISNI
a seloction of the best mantres of the
Angirasa Veds, with tmanslation asd
comment.

Hymus of Atharvan Zarathustra, with
translation in English and elaborats notes.

Atharvan  Zarathustra—The Foremost
Prophet.

Gospel of Zarathostra in the words of
Jalal, Seloctions from Masoavi elucide-
ting the import of the Gatha, (In Press)

Message of the Gatha as reflected és the
Masoavi—a comparative stady of Saflem
and Masds Yame.

, Lifs and Latters of Srimed Premansude
Tistha Swaml ‘(In Press ) Pubilsher §
‘Sefkrishne. Sanghs,

P-484, Koystola, Caloutta 90
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"Salection of the best mantras of the
*Anginm Veda. (with translation and

comment )
GATHA

The Hymne of Atharvan Zarathustra, with
translation and comment,

GITA PANCADASI
Slokas of the- Gita arranged into Gfteen
chapters,

UPAGITA

Best slokas of the Mahabharata, with
translation and comment.

RUDRA GITA

Best mantras of the Vodu Gih,‘ Panca-
dasi and Agama. with translation and

. comment,

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
transiation and comment.

NANAK GATHA

‘The siokas of Gura Nanak with transla-

tion and comment.

”

100

200
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NANAK GITASATE CENTRAL L”‘*W'&m
The best slokas of Gpaebinil @-ghiai Ve

siation and comment. CaLCuTTA,
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