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Transliteration Systems

Eastern Nagari (for Bengali and Assamese) and Nagari (for Hindi)
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pa pha ba bha ma
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m h (eg O etc) T(e.g Hd,etc.)

F @ T N T T W

ga ha ga za ‘Fa Tha fa ya

Reproduction of the pronunciation of New Indo-Aryan (examples from Bengali in the Eastern
Nagari script; Nagari, for Hindi, is handled similarly):

— !'shows a dropped in pronunciation in the middle of a word, e.g. SIECF gj'ke

— at the end of a word, a is only shown if it is pronounced, e.g. ¥ mat (“opinion”), but ¥©

mata (“like”)
— * shows a virama, e.g. FB“?{TB‘ cat-pat- (but 5625 carlpar)

— i and 7 are used to differentiate separate letters from diphthongs, thus 33 bai and I8 baii,
but C3 bai and (I bau respectively



Arabic Script (for Urdu)

The transliteration system followed is to be found on pp. 20f. of:

Die Transliteration der arabischen Schrift in ihrer Anwendung auf die Hauptliteratursprachen der
islamischen Welt. Denkschrift dem 19. internationalen Orientalistenkongref3 in Rom vorgelegt von
der Transkriptionskommission der Deutschen Morgenlindischen Gesellschaft. Carl Brockelmann,
August Fischer, W. Heffening und Franz Taeschner mit Beitrdgen von Ph. S. van Ronkel und Otto
Spies. Unverénderter Neudruck. Wiesbaden: Kommissionsverlag Franz Steiner 1969.

This booklet is archived under <https://web.archive.org/web/20220811110124/https://dmg-
web.de/page/transliteration_de/denkschrift. pdf>.

The alif maqstrah is transliterated as @.



1. Introduction

Johann Wolfgang Goethe, since 1782 Johann Wolfgang von Goethe (28.8.1749-22.3.1832) is
generally regarded as the greatest German poet, as well as one of the foremost European
authors; his influence on literature was and continues to be worldwide. He spent about sixty
years of his life composing Faust, together with Dante Alighieri’s Divina Commedia and John
Milton’s Paradise Lost one of the fundamental pillars of post-classical European literature.
Across the globe, the interest in reading, appreciating and understanding this work is great.
Faust has been performed, translated, adapted for screen representation and reworked in
literary adaptations not only within Germany or Europe, but the world over. South Asia, with
its wide variety of culture and languages, has also not lagged behind. This study aims to look
at South Asian engagements with Faust in the form of translations. For this, three dominant
languages of northern South Asia, namely Hindi, Bengali and Assamese, have been chosen.

Faust 1s a complex work. Goethe began working on the first part shortly after 1770, but
its final form was published only in 1808. The second part appeared a few months after
Goethe’s death in 1832, though he had taken it up even before the publication of the first part
and finished it in 1831.

Republished many times since the author’s death, subsequent editions have seen various
changes, leading to several historical-critical editions being deemed necessary, the youngest
of these being the online resource Goethe 2023 (first published in paper form in 2018), which
takes into account all the manuscripts and prints of the work known to date.

So much has been written, in various languages, on Faust, its background, genesis,
contents and significance, that attempting to comprehensively portray the work here would
constitute vain and tedious reiteration (Sanskrit carvitacarvana- “chewing the [already]
chewed”). So let this characterisation of the online Encyclopcedia Britannica (The Editors of
Encyclopaedia Britannica 2025) suffice here, as it offers all essential information in a
nutshell:

Faust, two-part dramatic work by Johann Wolfgang von Goethe. Part I was published in 1808
and Part II in 1832, after the author’s death. The supreme work of Goethe’s later years, Faust is
sometimes considered Germany’s greatest contribution to world literature.

Part I sets out the magician Faust’s despair, his pact with Mephistopheles, and his love for
Gretchen. Part Il covers Faust’s life at court, the wooing and winning of Helen of Troy, and his
purification and salvation.

In earlier eras the play was often decried as formless because of its array of lyric, epic, dram-
atic, operatic, and balletic elements. It includes almost every known poetic metre, from doggerel
through terza rima to six-foot trimetre (a line of verse consisting of three measures), and a number
of styles ranging from Greek tragedy through medieval mystery, baroque allegory, Renaissance
masque, and commedia dell’arte to something akin to the modern revue. To modern critics, how-
ever, this mixture of forms and styles suggested a deliberate attempt to create a vehicle of cultural
comment rather than an inability to create a coherent form of his own, and the content with which
Goethe invested his forms bears out the modern interpretation. He drew on an immense variety of



cultural material — theological, mythological, philosophical, political, economic, scientific, aes-
thetic, musical, literary — for the more realistic Part I no less than for the more symbolic Part II.

It is obvious that a work of such complex content, language and form poses no little
challenge to translation, especially into very different languages and cultural contexts. Six
attempts to accomplish this very feat will be analysed in this study on the basis of a selected
part of Faust I.



2. How to Translate

Translation has probably been an object of theoretical thought ever since human communities
with different languages have communicated with each other, though evidence for this is,
obviously, lacking from times before script was invented. But the history of human self-
expression in script has emerged hand in hand with translation, the earliest translations we
know of seemingly being those of the epic of Gilgames, known, like the name of its
protagonist, best in its Akkadian form, but going back to Sumerian versions of before 2000
BCE, and living on, inter alia, in Greek and Hebrew.

It cannot be debated that the experience of a piece of literature composed in a certain lan-
guage varies from reader to reader, listener to listener, person to person, and the same piece
can be received in different ways with the change of times. As Flotow 2001: 14 points out:

... translation is ... a form of writing, the production of texts carried out in a certain cultural and
political ambiance, and for identifiable, though not always stated, reasons. Further, every trans-
lator acts as an individual within this ambiance and may incorporate personal views, a personal
agenda, in the treatment of the text. No translation is an innocent, transparent rendering of the
original. Every translation reveals aspects of its context and invites the study of this transfer of
materials over time and place, and from one order of thought or one system to another.

John Milton in Paradise Lost purposed Man to be the hero and Satan to be the arch-
villain. But within a hundred and fifty years, in the shadow of the French Revolution, Percy
Bysshe Shelley and other great romantic poets began to feel that Satan was fit rather to be the
hero of the epic poem. Such a radical shift in attitude might be startling, but is not rare. So
with the change of time the same culture may experience a shift in its reception of a piece of
literature. With the change of the embedding locus too a literary work may be differently
received. Usually it then requires translation into another language for speakers of that
language to understand it, but after translation a literary work is never the same. It undergoes
transformation; translation metamorphoses all texts. Thus, William Shakespeare’s dramas
translated into German are different creations by virtue of the poetic and philosophical depth
and richness imparted to them by the translations, which is said to have made them more
popular in Germany than in the British isles (Savory 1968: 99):

Shakespeare has also been translated into German, and so successful has been the translation that
at one time it used to be said, probably with truth, that Shakespeare was better appreciated and
more often produced on the stage in Germany than in his native country.

Reynolds/Park/Clanchy 2020: 131 have remarked on such phenomena:

Translation generates multiple new texts: it is inherently creative.

Translation works differently with different kinds of languages: for instance, in the ‘Chinese
scriptworld’, speech and writing do not interact in the same way as with European languages, so
translation has other processes and results.

Translation can merge with other modes of writing and re-writing: poetry and fiction are
nourished by the fresh perspectives that come from thinking and feeling across languages.



There are, thus, multiple possibilities for transformations through translation, and the decision
on which of these possibilities to choose and adhere to clearly informs the respective
translation. As an instance, “translation in the world of the ancient Middle East could be
whatever the translators needed it to be. And these translators founded all modes of translation
as part of typical cuneiform writing cultures” (Crisostomo 2022: 35). Therefore, “our modern
assumptions about the purposes of translation lead to a failure to understand and thereby
appreciate the work of ancient scholars” (Crisostomo: 40), for “modern scholarship has
cultivated a generally simplistic view that elevates communicative translation as normative
and standard throughout the history of translation” (Crisostomo: 41).

With regard to another part of the globe, Kornicki/Sieber/Guo 2022: 13f. also highlight
the problems associated with the term “translation”:

. in the Sinographic sphere, ‘translation’ as a term to denote interlingual transactions has to
cover an unusually broad range of possible transactions, some of them involving oral forms of
vocalization. At one extreme is the practice of reading Sinitic texts aloud in the order in which
they were written but using local vernacular pronunciation of the characters. The resulting perfor-
mance, most commonly but not exclusively of Buddhist scriptures, was necessarily incompre-
hensible to speakers of other East Asian languages, but also incomprehensible to speakers of the
same vernacular who were not familiar with the text. But it was comprehensible to those who
knew the text. Is this a translation? In other circumstances, an educated person might read aloud,
or sotto voce, a Sinitic text using vernacular pronunciation but also transposing the characters and
adding a few grammatical pointers. The resulting performance was only comprehensible to those
who spoke the same vernacular and also were familiar with the conventions for generating this
type of performance. For example, in the case of Japanese and Korean, the performance did not
include the markers for tense or the honorifics that are a normal part of those languages. Is this a
translation? Again, in other circumstances a scholar might add glosses to a Sinitic text which
enables a reader familiar with the glossing conventions to produce the same kind of oral perfor-
mance as in the previous case. Does the act of adding the glosses constitute a translation? These
are by no means easy questions to answer.

This may be contrasted with the following extract from Reynolds/Park/Clanchy 2020: 134:

The difference in English, and some other languages, between ‘translation’ and ‘interpreting’ im-
plies a strong distinction between writing and speech. We ‘translate’ written texts, and ‘interpret’
when someone is speaking. The word ‘interpret’ has connotations of freedom which harmonize
with the fluidity of spoken language by contrast with print ...

That again may be compared to Jettmarova 2019: 312:

In Slavic languages to date, the denominations for translation and interpreting have also been
used interchangeably, especially in popular usage; to translate may also mean to orally interpret
or to explicate, while to interpret may also mean to translate in writing or to explicate, explain or
interpret the sense.

In this regard it should not be overlooked that we are here engaged in an English
language discourse which applies “translation” to processes which other languages might
differentiate, as in the case of the German iibersetzen and iibertragen, which are not fully



reproducible in English (cf. Das 2018: 88f.). The language of discourse thus sets an agenda
which has the potential to influence what and how we see and analyse.

There is also a difference between translation by an individual, as is the usual process
presupposed in the so-called West (this is problematised by St. André 2010: 76-80), and
collaborative translation, which for about a millennium characterised translation particularly,
though not only, of Buddhist scripture in East and Central Asia; deliberations on the process
of translation have arisen from this characteristic, such as in China (cf., e.g., Yu 2000; Wang
2023, also Cheung 2014), Tibet (cf., e.g., De Simini/Sferra 2016, Hugon 2020) and other parts
of East and Central Asia.

Such different possibilities of transformation, as well as of regarding these, have resulted
in translators ruminating upon what it is that they are actually intending and doing, giving rise
not only to various theories on the process of translation, but also to even questioning the very
possibility of a translation being trustworthy, as in the famous early tenth century debate
between Abi Bisr Matta bin Yiinus al-Qunna’T and Abi Sa‘id Hasan as-Sirafi, in which to the
former thought is not linked to any particular language and thus transmittable, whereas to the
latter thought is intrinsically linked to language, leading him “not only to question if
translation may be trusted to be faithful, but to question its very possibility” (Shamma 2022:
82f.). This is, admittedly, an extreme case, but the question of whether translation is to be
seen as something conveying the meaning of the original as accurately as possible, or whether
it is a process of (re)creation, depending on the thoughts of the translator and/or reader, has
always been a matter of debate.

Various other regions of the world than those mentioned above also developed notions on
how to translate, as for instance in the case of Islamic Tamil works (cf. Tschacher 2011).
However, all in all no encompassing theory on which a broad discourse was possible seems to
have been developed, either because the great translation traditions more or less died out in
the course of time, as in East Asia and the Islamicate world of the Middle East, leading to a
concurrent superfluity of theories on how to translate, or because the basis for applying
theoretical considerations was too small. Or else, as in the case of classical South Asia, where
there clearly was translation activity, particularly in the Buddhist sphere, there are no records
of rumination on the process of translation, which may be because such rumination was not
put down in writing, or maybe due to the climate not generally allowing manuscripts to
survive for long, or have some other cause.

Only in the so-called West could a discourse on translation establish and perpetuate itself,
first in the circum-Mediterranean world of the Roman Empire, and then in the western part of
Europe. It is the developments of this discourse which today predominantly influence theories
on translation globally. A brief overview of this discourse is given here; it is eclectic and
clearly cannot even strive for completeness, but serves merely to convey a rough notion of
what the discussion was about.

In the so-called West the distinction between word for word and sense for sense
translation was established right at the beginning of recorded theories of translation. Similar
distinctions are, of course, known from other parts of the world too, for instance in the



Islamicate Middle East (cf., e.g., Rosenthal 1965: 33-35, Allen 2014: 195) and China, though
the distinctions made in the latter sphere were not quite the same (Yu 2000: 43f.):

What are known as literal translation and free translation in the West are called “direct” (or
“straightforward”) and “sense” translation in China. In ancient times, however, Chinese trans-
lators of the Buddhist scriptures referred to the binary poles as “simple” (or “plain”) translation
and “sophisticated” (or sometimes “polished”, “elegant”, or “elaborate”) translation. The so-
called “simple” translation and “sophisticated” translation are largely synonymous with “direct”
vs. “sense” translation used in modern times, but they are not exactly identical ... To put it
simply, “simple” translation allows minimal changes, while “sophisticated” translation sanctions
“improvements”. In modern terms, “simple” translation reveres the authority of the original text;
“sophisticated” translation emphasizes the quality of the finished product. It is in this sense that
the ancient binary opposition is comparable to modern phraseology, such as literal vs. free
translation.

The Roman /locus classicus for theorising translation is Marcus Tullius Cicero’s De
Optimo Genere Oratorum 14 on translating from Greek to Latin (Cicero 1968: 364):

. nec converti ut interpres, sed ut orator, sententiis isdem et earum formis tamquam figuris,
verbis ad nostram consuetudinem aptis. In quibus non verbum pro verbo necesse habui reddere,
sed genus omne verborum vimque servavi. Non enim ea me adnumerare lectori putavi oportere,
sed tamquam appendere. !

How to achieve this is expounded in De Optimo Genere Oratorum 23 (Cicero 1968: 372):

Quorum ego orationes si, ut spero, ita expressero virtutibus utens illorum omnibus, id est sen-
tentiis et earum figuris et rerum ordine, verba persequens eatenus, ut ea non abhorreant a more
nostro — quae si e Graecis omnia conversa non erunt, tamen ut generis eiusdem sint, elaboravimus
—, erit regula, ad quam eorum dirigantur orationes qui Attice volent dicere.?

Cicero’s was, of course, not the only Roman theory of translation, an overview of various
Roman theories of translation may be found in McElduff 2013. All in all, however, the
process of translation to the Romans seems to have been very different from what we today
generally see it to be (McElduff 2013: 10):

The overriding concern of Roman translation was not fidelity or free translation, but control.
Roman translators were supposed to be able to dominate and manage their Greek sources, and
translate them in ways that showed that control and enabled their own voice to be heard through
their new text. You competed with the source text and tried to improve on it and, as Pliny the
Younger said, you should feel ashamed if your translation was not sometimes better than the

! The English rendering of this passage generally quoted is that by H. M. Hubbell (Cicero 1968: 365): “And I did
not translate them as an interpreter, but as an orator, keeping the same ideas and the forms, or as one might say,
the “figures” of thought, but in language which conforms to our usage. And in so doing, I did not hold it
necessary to render word for word, but I preserved the general style and force of the language. For I did not think
I ought to count them out to the reader like coins, but to pay them by weight, as it were.”

2 Hubbell’s English rendering (Cicero 1969: 373): “If I shall succeed in rendering their speeches, as I hope, by
retaining all their virtues, that is, the thoughts, the figures of thought and the order of topics, and following the
language only so far as it does not depart from our idiom — if all the words are not literal translations of the
Greek, we have at least tried to keep them within the same class or type — there will be a norm by which to
measure the speeches of those who may wish to speak in the Attic manner.”



original (Epistle 7.9). This is not necessarily a sign of contempt for the source ... . Cicero valued
Plato highly, but still avoided literally translating him, because that would have meant losing his
own voice ...

Garceau 2018, however, offers a different interpretation: translation to the Romans mirrored
the master-slave relationship, and reflected the reality, of slavery as practised by them. Be that
as it may, in any case the above shows, as also do the quotations from Cicero, that mere word
for word translation was not what was deemed worthy of achieving.

The line of thought eschewing word for word translation initiated by Cicero also
influenced the two probably most renowned Bible translators, namely Eusebius Sophronius
Hieronymus (Saint Jerome of Stridon), creator of the Latin translation known as the Biblia
Vulgata, and the translator of the Bible into German, Martin Luther (cf., e.g., Rochette 2025
and Simpson 2022 respectively). According to Luther, as portrayed by Simpson 2022: 377,

competent translators aim for “full,” “clear,” and “vigorous” translations. To achieve this “full-
ness,” the translator must recognize the hermeneutical principle — as we would call it today — that
words mean something only as they are used and that they are used always within wider fields of
meaning, usage, and everyday life within cultures, communities, and institutions. This principle,
of course, pertains to both languages in the translation process. Luther also had a revision proto-
col whereby he would gather numerous German words next to each other, “a great store of
words,” before deciding which one would best promote in German the Scriptures’ meaning and
vivacity.

But others too developed and also reinterpreted Cicero’s ideas. Thus, Aurelius Augus-
tinus Hipponensis (Saint Augustine of Hippo) “not only rejected a theory of translation
predicated on the conquest and enslavement of others, but also inaugurated an entire
epistemology for which debates about word-for-word or sense-for-sense are largely beside the
point” (Garceau 2018: 361); he paved the way for the patristic theory of translation of the
Middle Ages “in which fidelity to divine truth surpasses fidelity to the meaning of any
particular source text”, and which “contains the potential to undermine the hierarchy between
source and target often taken for granted in translation studies” (Garceau 2018: 362).

Later, translation theories went through various vicissitudes. For instance, the approp-
riation of the text through the prioritisation of the language of translation played an important
role (Zaharia 2014: 9):

The strategy of appropriating the source text in order to displace it will be later applied by
medieval and Renaissance translators to the rendition of Latin texts into vernaculars. Thus, in
England, the ambition to conquer Latin literature and culture and to replace Latin with English in
a process similar to the appropriation and displacement of the Greek culture and language by
Latin authors becomes increasingly explicit in the sixteenth century.

Or, in the words of Russell 2001: 29:

Translation during the Renaissance was an extremely important activity, but it was an activity
much different from translation as we understand it today. As in ancient Rome, the goal of the
translation was not to replicate, with as much reproductive accuracy as possible, the original text
and the intent with which the author had produced it. On the contrary, the goal was usually to
appropriate the text being translated for the needs of the target culture ...
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Therefore, “most medieval translators of secular works styled themselves as innovators, poet-
ic inventors, and amenders” (Zaharia 2014: 14); the later German translations of Shakes-
peare’s works, mentioned further above, could be seen in this light.

However, a new tradition of translation arose, the humanistic tradition with its “promo-
tion of a new ethic of respect for the integrity of the original text” (Worth-Stylianou 2002:
147). Its principles, “the nature of ideal translation, and the specific accommodations which
an individual translator of a given text must make” (Worth-Stylianou 2002: 146), were
debated in the context of “the “sententia”/“verbum” opposition discussed by Cicero and
Quintilian and used to defend the transmission of style and thought against the rendering of
lexical order” (Norton 1974: 3), and articulated in the influential La Maniere de bien traduire
d’vne langve en avtre® by Estienne* Dolet (Dolet 1540), in which five points to be observed
are mentioned (following the English paraphrase of Zaharia 2014: 19): (1) perfectly under-
standing the matter and sense of what is being translated, (2) excellent knowledge of both the
language of the original and that into which the translation takes place, (3) not creating a
servile word for word rendering, (4) using common language and avoiding the importation of
words from classical languages as far as possible, (5) paying attention to making the
translation pleasing and harmonious. It is interesting that point (4) was the translation norm in
the translation of Chinese into East Asian languages like Manchu, Tangut and Khitan, in
contrast to Japanese and Korean (Kornicki 2019: 17).

A long list of illustrious names characterises subsequent efforts at theorising the empiri-
cal application of translation; the most important are commonly taken to be Alexander Fraser
Tytler (Lord Woodhouselee) and Friedrich Daniel Ernst Schleiermacher. The former, in his
Essay on the Principles of Translation of 1791, set up three general rules for good translation
(Tytler 1813: 16): (1) it “should give a complete transcript of the ideas of the original work”,
(2) its “style and manner of writing should be of the same character with that of the original”,
(3) it “should have all the ease of original composition”. The latter, in Ueber die verschie-
denen Methoden des Uebersezens (in contemporary German Uber die verschiedenen Metho-
den des Ubersetzens) of 1813, holds that the translator has two choices, namely of bringing
the reader to the author, i.e. making the former see the latter as strange, or of bringing the
author to the reader, i.e. making the latter see the former as of his own ilk (Schleiermacher
1838: 218, 231).

There were, of course, various other theories, such as the one of translators who produced
“archaic translations designed to be read by a minority” and “implicitly reject the ideal of
universal literacy” (Bassnett 2002: 74). But on the whole, the discussion on how best to
translate gradually petered out. With the resultant replacement of the “epoch of primary
statement and technical notation” (Steiner 1975: 236) by the “stage ... of theory and her-
meneutic inquiry” (Steiner 1975: 237), translation theory gradually ceases to be empirically
oriented and turns ever more to abstract and meta-discourses on, or analyses of, translations
and translation processes. This is predominantly the situation today too: on the one hand, the

% The spelling is as in the original edition.

4 Today usually given as “Etienne”.
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scope of what qualifies as translation is widened and thus removed from its association with
literary works, leading Harish Trivedi to remark that “we perhaps need to worry about the
very meaning of the word “translation”” (Trivedi 2007: 285); on the other hand, neither the
ideal of, nor how to effect, translation forms the centre of interest.

Moreover, this modern discourse is multifaceted, fragmented and difficult to follow, with
an enormous extent that continues to grow and thus defies comprehensive representation. The
various handbooks that have appeared and continue to appear are soon outdated in a manner
portrayals of the older discourse are not. Also, developments in various directions are often so
rapid that works at one point of time regarded as seminal or authoritative all too soon lose this
status. There is no longer any general consensus on what it is that one is theorising about.

No attempt to describe such discourses is, therefore, made here, all the more so as, when
one looks at the actual work of translating, the handiwork, so to say, such discourses are of
little help. As Das 2016: 55 has pointed out:

It is ... not the general phenomenon of translation as such that is of relevance here, but what the
individual translator does, the person who has to come to terms with parameters set not by any
model or theory, but by the individual work he or she is grappling with, and by the target lan-
guage and culture.

The personality of the translator in a process as here described is very evident also in the
translations from different languages Johann Wolfgang (von) Goethe himself produced; they
are intrinsically connected with both his biography and his activities as a poet, which included
reflections on the process and aims of both creative writing and translation (cf, e.g.,
May/Zemanek 2013: 7f.).

On the obfuscation in translation theories of what the individual translator does, Shimon
Markish has rather caustically commented (Markish 1999: 7):

“Ibersezn ken ikh nit, ober ikh veis ibersezn’>

fically in comprehensive ones.

this is the message I hear in any theory, and speci-

One need not subscribe to this hyperbole, but it does highlight the change of focus of
theorising about translation, though of course it must be kept in mind that all the theories
discussed here, whether these be ancient or modern, concern literature; the nitty-gritty of
workaday translation seems no matter of concern to them.

5 Yiddish: “I can’t translate, but I know all about translating.”
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3. Intercultural Translation

No longer primarily concerned with how to translate, the contemporary discourse on trans-
lation is also predominantly in the English language. Multifaceted as it may be, it is, thus,
ultimately constrained by the terminology and structure of that language. Moreover, like the
discourse which preceded it, it is culture-bound® in that its basis of reference is primarily,
even if not only, western European (and, today, North American); this is also very evident in a
work still by many regarded as seminal, namely George Steiner’s After Babel (Steiner 1975).
To see how problematic this is, one need only look at the various examples from other parts
of the globe which have been given in the last chapter; already the basic concepts on which to
build a discourse may be different.

Such problems inherent in the discourse have, of course, been seen and also remarked
upon, but sporadically and more or less neglected by the discourse mainstream. It is only now
that greater awareness is being generated and leading to tackling the matter in a coordinated
manner, as evinced, for instance, recently by Elsherif/Sobesto 2025. Nevertheless, unlike
what Robert J. C. Young did for the discourse on history (Young 2004), no one has yet pre-
sented us with a comprehensive study critiquing features such as the above in the discourse on
translation.

Interculturality has become a buzzword also in the contemporary discourse on translation.
Yet the described constraints and parameters remain in place, so that the purported inter-
cultural glance is as a rule that from the so-called Western perspective. But translation is a
journey; it is a journey from one culture to another. This pertains not only to content, but to
language too, for language is influenced by the habits of the communities using it, and these
in their turn are primarily influenced by geographical environment, historical background,
values and norms. Two cultures may be coterminous in certain aspects, but differences will
still persist and might be unbridgeable in many areas; a case in point is the large number of
words for various sorts of snow and ice in circumpolar languages (said to be about forty in
Finnish, and about two hundred in Inuktikut and Saami), as compared to the comparatively
scanty number in languages farther to the south. It is the translator’s task to look for suitable
ways to bridge the distance, though this may not always be possible, at least according to
Federici 2007: 152: “No perfect translation is possible; some elements are untranslatable in
the target language.”

The journey of translation is one from the known to the unknown, the similar to the
dissimilar, as also a journey into the unexplored, which may have failings as well as seeds of

& What exactly the term “culture” denotes is so difficult to define that the ethnologist Chris Hann wrote in exas-
peration (Hann 2007: 133): “Nehmen wir tapfer einen Rotstift in die Hand und jedes Mal, wenn wir »Kultur«
sehen, streichen wir das Wort” (“Let us bravely take a red pencil in the hand, and each time when we see
‘culture’, we’ll strike out the word”). But since an alternative expression is lacking, the term has been retained
here despite its ambiguities.
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possibilities within it. For when a text travels from one language to another language it is not
mere words that carry the content (Bassnett 2002: 9):

... cultural grids determine how reality is constructed in both source and target texts, and the skill
of the translator in manipulating these grids will determine the success of the outcome. Lefevere
argues that these cultural grids, a notion deriving from Pierre Bourdieu’s notion of cultural
capital, highlight the creativity of the translator, for he or she is inevitably engaged in a complex
creative process.

Or, in the words of Eleonora Federici (Federici 2007: 154):

... the “translation/tradition” dichotomy reappears at the centre of the debate: on the one hand, the
translator tries to reproduce the intertextual layers of the source text; on the other hand, in the
passage from one language/culture to another he integrates them into a new web of intertextual
references, enriched by allusions to the new cultural context. Moreover, translations of the same
text embedded in the precise historical and social context where they are published can greatly
differ from the original one.

In translation as a process of intercultural transference stumbling blocks arise in the form
of unfamiliar expressions, lack of equivalence, ambiguity, lack of knowledge, culture-bound
terms, untranslatability, cultural errors, and so on. Moreover, what is perceived as one culture
is more often than not a blanket thrown over a miscellaneous conglomerate. Such homo-
genising may also apply to individual works, and is particularly true in the case of one such as
Faust, whose multi-dimensionality the introductory chapter above has already pointed out.
Maintaining the same web of connotations in transferral may turn out to be a near-impossi-
bility, yet must be attempted.

Like linguistic incompatibilites, any gap between the two cultures involved can also lead
to there being no, or no exact equivalences. One word may fail to sum up the portent of a
concept, and several may fail to give a complete idea of the phenomenon as well. At such
times, a footnote or an annotation may serve the purpose to an extent, but that is ideally not
something a translation should depend upon.

Even in the room of European ideas Faust is a daunting read, but translating the work
into a modern South Asian language is further complicated by several factors. There is a
marked difference between the cultures and societies of Europe and South Asia, even though
exposure to various forces of public life, including education, stemming from Europe and,
increasingly, North America has wrought changes, which are, however, often only on a super-
ficial level. The historical development too has been quite different, so that there is hardly any
common foundation of historically informed ideas.

The most striking difference, however, is the lack of an overwhelming and overarching
religion as there is in Europe, shaped over millennia by Christianity, which, despite antagon-
istic groupings under its common umbrella, still visibly is a unit defined by a common
referential basis. This is not the case in South Asia, where we not only find a multitude of
what are usually taken to be different religions, but also the problem that the largest of such
entities, Hinduism, is thus defined by a foreign term and the accompanying perception, which
homogenises a plethora of religious groupings whose common core is basically only that they
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are indigenous to South Asia, even though today there are massive ideologically motivated
efforts underway to not only present, but weld these into an organic whole; fortunately or
unfortunately, depending upon one’s point of view, the long-term success of such efforts is
doubtful. Bereft of a monolithic shaping instance as has shaped Christian Europe, South Asian
societies and cultures therefore do not have a similar common referential basis. Though there
clearly are pan-South Asian characteristics, the internal differences are larger than in Europe,
which clearly makes intercultural translation more difficult.

Added to this is the heterogeneity of today’s languages and scripts. While that of lan-
guage is more or less comparable to that in Europe, that of script is not. If one takes Armenia
and Georgia to be within the European fold, the total number of scripts in use in Europe is
five, but three of these, namely Greek, Armenian and Georgian, play only marginal roles,
while Cyrillic is confined to the eastern fringe and some areas in the south-east. Overwhelm-
ingly, it is the Roman script which is used, and this facilitates reading and the transference of
ideas over language barriers even in cases of limited linguistic knowledge. In the case of
South Asia, however, the number of scripts is far larger. While the users of the Nagari,
Eastern Nagari (commonly: Bengali) and Arabic scripts number in the hundreds of millions
each, the number of people using several of the other scripts too each surpass the population
of large European states. Many millions are thus separated from each other by barriers of
script difficult to surmount, leading to larger insularity on the literary plane; this has to be
taken into account in intercultural transference.

The end product of a translation belongs to neither author nor translator, but to the reader;
what this reader understands as constituting the text depends on his or her knowledge and
embeddedness in a certain linguistic and cultural sphere. If the aim of the translation is to
reproduce the author’s work in a manner as close to the original as possible, this clearly may
lead to various falsifications if the translator is not aware enough of the shifts involved here,
and does not pay enough attention to addressing these. On the other hand, if the translation
aims to nativise, so to say, the original, then what the reader holds in his or her hands will
very clearly be quite removed from this original. Clearly, this dilemma is not only linguistic,
but also cultural, and in a heterogeneous environment like the South Asian one, addressing
this dilemma will require different strategies depending on which language group the target
readership belongs to.

Here another factor is important, namely that of a literary tradition existing in the target
language. For, as Rosanna Rion has observed (Rion 2009: 164):

The study of translated texts reveals that literatures which are stable tend to impose their own
codes on the translated works, while those literary systems that are in crisis try to maintain the
codes of the foreign texts to revitalize their culture and canon.

According to this, a literary tradition that is strong assimilates the protocols of the alien
text, whereas a language that is comparatively impressionable brings itself nearer to the non-
indigenous protocols. With regard to the modern literary traditions of the three South Asian
languages this study is concerned with, the Bengali modern literary tradition due to various
factors established itself earlier than the others, even serving as a model for the modern Hindi
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and the modern Assamese literary traditions. To what extent Rion’s postulate is reflected in
the various Faust translations into these languages remains to be seen.
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4. Translating Faust into non-European languages

The noted Faust translator and scholar Barker Fairley remarks (Fairley 1984: 143) that

hardly a day can have passed since Faust was published when someone somewhere or other
wasn’t trying to translate it into our language.

The same may probably be said of various other languages too. This owes to the enormous
diversity of ideas and thoughts Faust has to offer to humanity even after centuries have gone
by. Transferring this diversity into another language medium is, however, no easy task. As
Gerlinde Ulm Sanford (Sanford 2005: 48) has observed:

Translating Goethe’s Faust poses of course all the problems inherent in any translation of a play
that is written in verse rather than in prose. Goethe’s Faust though presents additional difficulties,
because he uses a large variety of different meter and verse forms, and especially because of its
extremely rich and complex meaning. Goethe’s wording is often somewhat ambiguous —
intentionally, I feel sure. It would be necessary to render such ambiguities in the translation. Yet
more often than not, that might not be possible.

For Faust is complex. This tragic drama represents a summit of European thought, the
aesthetics and philosophical acme of eighteenth century Europe. Faust is deep, various, and
full of life, and it is a poetic work that has the capacity to bestow a mission, fame and psycho-
logical strength on the person who is translating or analysing it. An extensive network of
intercultural relationships in terms of the cultures and countries translating Faust exists, and
the translations also take part in shaping languages and identities. The work has assumed epic
dimensions.

Indeed, according to Arnd Bohm Faust is not just a poetic work or a drama, but an epic,
resulting from the fact that “Goethe figured himself as a successor in the lineage descended
from Homer” (Bohm 2007: 18), and that, relying on “a wide range of relevant scholarship on
the European epics, it is possible to see Faust as an evolution in the system of epic” (Bohm
2007: 19). On the genesis of Faust as an epic, Bohm says (Bohm 2007: 3):

Like all poets striving to be laureates in their national literatures, Goethe knew that he had to
demonstrate mastery of the epic. Superbly educated and bountifully endowed with poetic talent,
Goethe was in a unique position to become enshrined as the greatest of German poets. Added to
his excellent circumstances was the availability of a suitable subject matter in the Faust legend,
which Lessing had brought to public attention. Not everyone would have made the leap to epic.
Goethe’s discerning eye saw that the material had the required elements: an epic hero (Faust), a
villain (Mephistopheles), a quest (to know all things), a sublime conflict (good versus evil), a love
story (via Helen of Troy), and elasticity (all arts and sciences, all of history and geography could
be accommodated by the plot). These elements could be shaped to the exigencies of epic through
emulation and differentiation.

It does seem as if this epic character of Faust, this masterly amalgamation by an accomp-
lished master of his art, plays a major role in its appeal across time and space. Though Faust
bears the garb of a drama, its appeal does not primarily reside in this characteristic, which is
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why the fact that “Faust might not be the most successful piece on stage because of its
extreme complexity of thought” (Sanford 2005: 52) is ultimately irrelevant for its ap-
preciation.

Since this epic sweep of ideas made its way across the globe with the spread of European
thought, more often than not in conjunction with colonisation, it has been a source of
fascination worldwide. Not only has this work been widely translated, but it has influenced
thought and literature in various ways. Faust has a life outside Germany as well as outside
Europe — and this despite the immense challenges it poses. As Amel Bouara holds on Arabic
translations (Bouara 2022: 504): “Selbst der so ,,typisch deutsche* als nahezu uniibersetzbar
bezeichnete ,,Faust fand drei wagemutige arabische Ubersetzer ... .””

Unfortunately, there does not seem to be an overview of all translations and/or literary
interactions with Faust worldwide; in fact, this would probably be impossible. There is,
though, among other relevant works on the area, a comprehensive overview on China (Hu
2019), as well as on East Asia (China, Japan, Korea) (Hsia 1993); an exhaustive, though not
complete,® list of translations into Japanese and Chinese may be found in Bartels 2012: 142f.
The internet has webpages offering for sale translations in Farsi °, Mongolian'® and Thai'!,
and surely other languages too. Further, there are collections of studies on interactions with
and translations of Faust in various parts of the world, e.g. Golz/Hsia 2008, Fitzsimmons
2008.

So, despite the difficulties associated with the process, the interest in translating Faust
seems unabated. As Bartels 2012: 77 points out for Chinese and Japanese, Faust is so deeply
embedded in European culture that the esteem and influence it has gained in other parts of the
world is amazing.

Faust is, of course, present in South Asia too. But that shall be discussed in the next
chapter.

7 “Even the so “typically German” “Faust”, designated as virtually untranslatable, found three daring Arabic
translators ... .”

8 For instance, the translation by Alexander Kan is not mentioned; on this cf. <htips.//d-nb.info/103048644 1>,
last viewed on October 2, 2025.

9 See <hitps.://www.iranketab.ir/book/866-faust>, last viewed on September 30, 2025; archived under <hitps.//
web.archive.org/web/20240806135558/https://www.iranketab.ir/book/866-faust>.

10 See <https://mongoleishop.de/Goethe-Faust-eine-Tragoedie> last viewed on September 30, 2025; archived
without image of the book cover under <https.//web.archive.org/web/20250930192613/https://mongoleishop.de/
Goethe-Faust-eine-Tragoedie>.

11 See <htips://www.fathombookspace.co/product/46619-42103/9786168310274>, last viewed on September 30,

2025; archived without image of the book cover under <https://web.archive.org/web/20250409113252/https://
www.fathombookspace.co/product/46619-42103/9786168310274>.

18



5. Faust in South Asia

East Asia is taken to comprise China, Taiwan, Japan and the two Koreas. Mongolia may or
may not be included; if not, then it is reckoned to be a part of Central Asia. East Asia is
multilingual, but regardless of this, it is dominated by the three literary languages Mandarin
Chinese, Japanese and Korean; other languages with their own literature, such as Mongolian,
Tibetan, Uighur and others, today do not play major roles, even though they may have done
so in olden times.

Multilingual South Asia is commonly taken to be comprised of India, Pakistan, Bangla-
desh, Sri Lanka, Nepal, Bhutan and the Maldives; Afghanistan, though a member of the South
Asian Association for Regional Cooperation, is in most classifications not taken to be a part
of South Asia, as is also the case for Burma (Myanmar). In contrast to East Asia, South Asia
is not dominated by only a few literary languages today, though, as in East Asia, use of a
literary language does not need to correspond to the mother tongue or the language of spoken
communication.

Apart from English, which remains one of the major literary languages of South Asia, the
literary languages in this region with the most users are Hindi and Bengali, which are also
both numbered among the seven most spoken languages worldwide.!? But there are at least
ten other languages reaching a potential readership of between thirty and a hundred million, or
maybe even more, namely Marathi, Telugu, Tamil, Urdu, Gujarati, Kannada, Oriya, Punjabi,
Malayalam and Assamese, while others such as Sinhala, Nepali, Newari, Sindhi, Konkani,
Meitei, Sanskrit and Maithili — this list laying no claim to completeness — do not lag far
behind, irrespective of the number of their native speakers.

All the languages mentioned are official languages at either some state or some substate
level, in which connection it may be pointed out that in this region encompassing about a
fourth of the total population of the world “substate” has quite a different meaning than in
Europe, which even today continues to define the norm by which a “country” is measured;
thus, the Indian state!> of West Bengal, only one of the country’s twenty-eight states (and
eight union territories), and not even the largest, has a population nearly equal to that of
Germany and Austria combined. These languages are in use in spheres such as administration,
education, publicity and so on, and of course literature, in which field they continue to thrive.

They are also associated with prestige, though in various degrees depending on who is
asked. On the international stage none of them can yet compete with English, or even Man-
darin Chinese, but the steady rise of importance of South Asia and its worldwide diaspora are
slowly granting them progressively more weight internationally. Also, even without this fac-

12 This is not the place to enter into the controversies surrounding the subsumption of various tongues under the
label “Hindi” by Indian officialdom, or whether what is thus set out should qualify not as a “language”, but as a
“macrolanguage”. Such matters become relevant in a context such as the one here only when they occasion a
shift in the use of a literary language.

13 «State” in official Indian English terminology is used analogously to the term in the USA to refer to what else-
where could be termed a province. The state, by contrast, is referred to as the “union”.
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tor they continue to be important regionally, and the population numbers in South Asia make
such regional importance significant on a global scale.

Against this fragmented background it is no easy matter to deal with Faust in South Asia;
indeed, in spite of the number of countries in this region being much fewer than that in
Europe, it is the latter region which must serve as a parallel, rather than East Asia, though it
must always be kept in mind that, with the exception of Bangladesh and the tiny Maldives,
there are no linguistically defined nation-states in South Asia erecting not only political, but
also language borders — and even in the case of Bangladesh there is no linguistic border be-
tween the country and neighbouring eastern India, similar to the linguistic situation pertaining
between Germany, Austria and Switzerland.

Now the life of Faust in Europe has long been the subject of intense scrutiny, analysis
and documentation, something which can by no means be said to apply to South Asia. By
contrast, though Faust has been, and continues to be, translated, in many cases several times,
into most of the languages mentioned above — and probably more —, we have no similar
comprehensive overviews.

Probably the largest overview is presented by the library of the Sahitya Akademi, the
Indian national academy of letters. A search for “Faust” in the online catalogue'* turns up the
following translations (some in several editions): two each for Sindhi, Urdu and Malayalam,
and one each for Hindi, Bengali, Tamil, Telugu, Kannada, Assamese and Marathi. This is
clearly by no means a complete list; thus, whereas the next chapter mentions five Bengali
translations, only one (Gangult 1961) is in the Sahitya Akademi list, and of the three Hindi
translations mentioned in the next chapter, only one (Kumar 2002) is listed. Two Urdu trans-
lations on which information is easily found on the internet are missing, namely Haidar1 n.d.
and Husain 1931, as well as Fazlurrahman 1958, the translation of the third act (“Vor dem Pa-
laste des Menelas zu Sparta”) of Faust I1.

As this is only an eclectic selection of addenda, there must be quite some more that needs
to be added. Moreover, the Sahitya Akademi library expressly lists only works in the twenty-
four languages of its official concern: Assamese, Bengali, Bodo, Dogri, English, Gujarati,
Hindi, Kannada, Kashmiri, Konkani, Maithili, Malayalam, Marathi, Meitei, Nepali, Oriya,
Punjabi, Rajasthani, Sanskrit, Santali, Sindhi, Tamil, Telugu and Urdu; other Indian literary
languages, as well as other South Asian literary languages, are not covered by the Sahitya
Akademi’s mandate.

14 See <htips://sahitya-akademi.gov.in/library/catalogue.jsp>, last viewed on October 7, 2025; note that this on-
line catalogue can be consulted only during local office hours.
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6. The Present Study

There are various issues associated with a translation. To begin with there is the translator’s
motivation, be it eagerness to make others acquainted with the work, be it discontent with
existing translations, be it the desire to enrich the target language and its literature, be it
simply being commissioned to translate the work, or something else. In each case, the motiva-
tion has the potential to impinge upon the quality of the translator’s work in a different
manner: it may be in the incentive to attain perfection according to some standard, it may be
in the desire to get the job done quickly, it may be in the attempt to be as faithful to the orig-
inal as possible, or, conversely, to recreate its intent or meaning in accord with the exigencies
of the target language, or it may be in another matter. Then again, the translation may be from
the original language of a work, or from some intermediary language into which the work has
already been translated; it is obvious that a translation in the latter case must needs be of a
secondary nature and cannot do full justice to the original, as it stands or falls with the
intermediate translation.

Then there is the matter of language knowledge. In the case of the translator, this applies
to both the language translated from and the language translated into; the proficiency in either
or both may not be optimal. In the case of the reader, proficiency in the target language may
vary, and there also may be no, or varying degrees of, knowledge of the source language.
Clearly, what of the translated text is transmitted or understood will differ.

But Faust is not a poetic piece without its philosophical and theological basis. This basis
needs to be explained in the target language, for the text inheres in the understanding of this.
Moreover. the text has been composed, modified, and refined through many decades of the
poet’s life, and is vast in its emotional evolution. Different phases of the protagonist’s life,
and the transformations from one phase to the next, display complexity, depth and subtlety of
thought that cannot be fathomed exhaustively at one go, all the more so as the nature of these
change from section to section. However, Faust has grown in a civilisation fundamentally
unlike that of South Asia, and is thus culturally embedded; both the various settings and the
transformations of the persona are fashioned for a German readership embedded in not only
its own culture, but also in the era of the composition. The translation thus needs to mediate
not only between different cultures, but also different times, in addition to bridging the lan-
guage gap.

As already pointed out in the last chapter, South Asia is best compared to Europe, and as
in Europe each linguistic region or country has its own special culture, even though there is an
overall envelope of what may be called pan-European culture, so too in South Asia the var-
ious linguistic regions have their own cultures, though these remain identifiable as belonging
to the larger region of South Asia. Therefore, translations into various South Asian languages
need to negotiate not only different linguistic particulars, but also different cultural ones.

The present study is an attempt to find out how, and with what degree of success, various
translators have striven to come to terms with such issues. However, the constraints under
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which the study, a dissertation, had to be prepared allowed for consideration of only an
eclectic selection of languages, in keeping with the linguistic knowledge of the study’s author.
Nor could the whole text of Faust be considered. Choices had, thus, to be made.

In accordance with the above, translations into three languages were examined, namely
into Hindi, Bengali and Assamese. Into the latter language only one translation, Baruva 1993,
seems to have been made, and this was of course considered. It is no direct translation from
the German original, but the translation of an English translation.

Matters are more complicated in the cases of the other two languages. Of the three Hindi
translations, only two, Sarma 1939 and Khare 2009, could be examined, as no information on,
let alone a copy of the third, Kumar 2002, could be procured before completion of the study.
Both translations examined have been made directly from German.

Five Bengali translations of Faust seem to have been made. Three were considered. Two
of these, Ganguli 1961 and Rej 2015, were prepared from the German original, whereas the
third, Mahtuddin 1973, is the translation of an English translation. A fourth translation,
Chapha 1999, is also no direct translation, but prepared from an English intermediary; it could
not be considered due to the constraints of time. As for the fifth translation, its very existence
was not known until the study was nearly completed. In the preface to Chapha 1999 a trans-
lation by Sudhamsu Cattopadhyay has been mentioned, but such a translation definitely does
not exist. It was only by chance that is was found out that this must refer to a translation by
Sudhamsurafijan Ghos, which, however, was not found listed as such in any source. Finally,
however, the translation was found, printed not as an independent work, but as part of the
quite obscure collected works of Goethe in Bengali prepared by Ghos; this is Ghos 1959. So
unknown is this translation that a notorious Bangladeshi plagiarist could with shameless im-
punity reproduce it under his own name (Niutan 2020); this was even after he had been ex-
posed publicly, in 2010, and publishers had promised to stop selling works under his name. !>
But irrespective of all this, there was no way to accommodate Ghos 1959 in the study too,
even though this translation was fashioned directly from the German text.

Attempting to analyse in detail more than a sampling of Faust would clearly have been an
illusory enterprise, and so a certain section of the text was chosen for the analysis. This was
the section “Nacht”, the first scene after the three introductory scenes together constituting a
prologue. However, it was not the whole scene, but only the section until Wagner’s entry that
was chosen, i.e. lines 354-521 of Goethe 2023.

This section has been chosen for the nature of its content — the wide gap in the cultural
space, and how that has been handled. The selection is notable because here the protagonist
provides his rationale for the succeeding happenings of the drama Faust. Hence if the
translated text contains any formative difference in the chosen section, this accounts for the
fundamental characteristic of the entire translation. A reader without an understanding of this
section will be unable to capture the conflict in which Faust finds himself in its essence.

15 See <https://www.youtube.com/watch?v=fbvdrhWLZDQ>, last viewed on October 12, 2025.
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It was gratifying to see that Nora Bartels, whose study of a Japanese and a Chinese trans-
lation of Faust was discovered only after work on the present study had commenced, has
chosen the same text section for more or less the same reasons (Bartels 2012: 81):

Nicht nur ihre Bekanntheit machen {sic} die Zeilen zu einem reizvollen Forschungsgegenstand;
sie bieten auch besonders viele Herausforderungen fiir Ubersetzer, da sie Realia der europiischen
Geistesgeschichte, besonders des deutschen Mittelalters, enthalten, [die] eine Auseinandersetzung

mit christlicher Religion und anderen Bekenntnissen erfordern und auch formale Schwierigkeiten
bergen.!®

Some of the translations examined allow one to see the original broken through two
prisms, so to say, as they were produced from English translations of Faust. That the inter-
mediary language is English should be no surprise, given the continuing importance and
prominence of this language even many decades after the end of the British colonial era.

16 “Not only their renown makes these lines an appealing object of research; they also present translators with
extraordinarily many challenges, as they contain realities of European intelletual history, particularly of the Ger-

man mediaeval ages, that require grappling with Christian religion and other denominations, and also harbour
formal difficulties.”
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7. The German Original

As pointed out in the introductory chapter above, Goethe worked on his Faust continuously

for many years of his life, the earliest manuscripts dating from around 1774; the first printed
version (Faust. Ein Fragment) appeared in 1790. The text has undergone many changes, not

only by the author, but also by later editors and redactors. An attempt to reconstruct the last

version as envisaged by the author is made in the latest critical edition, whose online version
is utilised here.

Critical online edition (Goethe 2023) , lines 354-521 with stage directions
<http://v1-3.faustedition.net/print/faust.4#scene _1.1.1>
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Der Tragodie Erster Theil
Nacht

In einem hochgewolbten, engen gothischen Zimmer, FAUST unruhig auf seinem
Sessel am Pulte

FAUST

Habe nun, ach! Philosophie,

Juristerey und Medicin,

Und leider auch Theologie!

Durchaus studirt, mit heilem Bemiihn.

Da steh’ ich nun, ich armer Thor!

Und bin so klug als wie zuvor;

HeiBe Magister, heille Doctor gar

Und ziehe schon an die zehen Jahr

Herauf, herab und quer und krumm

Meine Schiiler an der Nase herum —

Und sehe, dal3 wir nichts wissen kénnen!
Das will mir schier das Herz verbrennen.
Zwar bin ich gescheidter als all die Laffen,
Doctoren, Magister, Schreiber und Pfaffen;
Mich plagen keine Scrupel noch Zweifel,
Fiirchte mich weder vor Holle noch Teufel —
Dafiir ist mir auch alle Freud’ entrissen,
Bilde mir nicht ein was rechts zu wissen,
Bilde mir nicht ein, ich konnte was lehren,
Die Menschen zu bessern und zu bekehren.
Auch hab’ ich weder Gut noch Geld,

Noch Ehr’ und Herrlichkeit der Welt.
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(GO42)
(GO43)
(GO44)
(GO45)
(GO46)
(GO47)
(GO48)

(GO49)
(GO50)
(GO51)
(GOS52)
(GO53)
(GO54)
(GOS55)
(GO56)
(GO57)
(GO58)
(GO59)
(GO60)

(GO61)
(GO62)
(GO63)
(GO64)
(GO65)
(GO66)
(GO67)

Es mochte kein Hund so ldnger leben!
Drum hab’ ich mich der Magie ergeben,
Ob mir durch Geistes Kraft und Mund
Nicht manch Geheimnif} wiirde kund;
Dal} ich nicht mehr mit sauerm Schweil3,
Zu sagen brauche, was ich nicht weil3;
Dal} ich erkenne, was die Welt

Im Innersten zusammenbhilt,

Schau’ alle Wirkenskraft und Samen,
Und thu’ nicht mehr in Worten kramen.

O sihst du, voller Mondenschein,

Zum letztenmal auf meine Pein,

Den ich so manche Mitternacht

An diesem Pult herangewacht:

Dann iiber Biichern und Papier,
Triibsel’ger Freund, erschienst du mir!
Ach! konnt’ ich doch auf Berges-Hoh’n
In deinem lieben Lichte gehn,

Um Bergeshohle mit Geistern schweben,
Auf Wiesen in deinem Diammer weben,
Von allem Wissensqualm entladen,

In deinem Thau gesund mich baden!

Weh! steck’ ich in dem Kerker noch?
Verfluchtes, dumpfes Mauerloch,

Wo selbst das liebe Himmelslicht
Triib’ durch gemahlte Scheiben bricht!
Beschrinkt von diesem Biicherhauf,
Den Wiirme nagen, Staub bedeckt,
Den, bis an’s hohe Gewdlb’ hinauf,
Ein angeraucht Papier umsteckt;

Mit Gldsern, Biichsen rings umstellt,
Mit Instrumenten vollgepfropft,
Urviter Hausrath drein gestopft —

Das ist deine Welt! das hei3t eine Welt!

Und fragst du noch, warum dein Herz
Sich bang’ in deinem Busen klemmt?
Warum ein unerklarter Schmerz

alle Lebensregung hemmt?

Statt der lebendigen Natur,

Da Gott die Menschen schuf hinein,
Umgiebt in Rauch und Moder nur
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(GO68) Dich Thiergeripp’ und Todtenbein.

(GO69) Flieh! auf! hinaus ins weite Land!

(GO70) Und dief3 geheimnif3volle Buch,

(GOT71) Von Nostradamus eigner Hand,

(GO72) Ist dir es nicht Geleit genug?

(GO73) Erkennest dann der Sterne Lauf,

(GO74) Und wenn Natur dich unterweist,

(GO75) Dann geht die Seelenkraft dir auf,

(GO76) Wie spricht ein Geist zum andern Geist.
(GO77) Umsonst, daB3 trocknes Sinnen hier

(GO78) Die heil’gen Zeichen dir erklart,

(GO79) Ihr schwebt, ihr Geister, neben mir,

(GO8&O) Antwortet mir, wenn ihr mich hort!

(GOB81) Er schligt das Buch auf und erblickt das Zeichen des Makrokosmus.
(GO82) Ha! welche Wonne flief3t in diesem Blick
(GO83) Auf einmal mir durch alle meine Sinnen!
(GOB&4) Ich fiihle junges, heil’ges Lebensgliick
(GO85S) Neuglithend mir durch Nerv’ und Adern rinnen.
(GO86) War es ein Gott, der diese Zeichen schrieb,
(GO87) Die mir das innre Toben stillen,

(GO8S) Das arme Herz mit Freude fiillen,

(GO89) Und mit geheimniflvollem Trieb

(GO90) Die Krifte der Natur rings um mich her enthiillen?
(GO91) Bin ich ein Gott? Mir wird so licht!

(GO92) Ich schau’ in diesen reinen Ziigen

(GO93) Die wirkende Natur vor meiner Seele liegen.
(GOY%4) Jetzt erst erkenn’ ich, was der Weise spricht:
(GO95) ,.Die Geisterwelt ist nicht verschlossen;
(GO96) ,,Dein Sinn ist zu, dein Herz ist todt!

(GO97) ,,Auf, bade, Schiiler, unverdrossen

(GO98) ,»Die ird’sche Brust im Morgenroth!*
(GO99) Er beschaut das Zeichen.

(GO100) Wie alles sich zum Ganzen webt,
(GO101) Eins in dem andern wirkt und lebt!
(GO102) Wie Himmelskrifte auf und nieder steigen
(GO103) Und sich die goldnen Eimer reichen!
(GO104) Mit segenduftenden Schwingen

(GO105) Vom Himmel durch die Erde dringen,
(GO106) Harmonisch all das All durchklingen!

(GO107) Welch Schauspiel! aber ach! ein Schauspiel nur!
(GO108) Wo fal}’ ich dich, unendliche Natur?
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(GO109) Euch Briiste, wo? Ihr Quellen alles Lebens,
(GO110) An denen Himmel und Erde héangt,

(GO111) Dahin die welke Brust sich drangt —

(GO112) Ihr quellt, ihr trankt, und schmacht’ ich so vergebens?
(GO113) Er schldgt unwillig das Buch um, und erblickt das Zeichen des Erdgeistes.
(GO114) Wie anders wirkt diefl Zeichen auf mich ein!
(GO115) Du, Geist der Erde, bist mir néher;

(GO116) Schon fiihl’ ich meine Krifte hoher,

(GO117) Schon gliih’ ich wie von neuem Wein,

(GO118) Ich fiihle Muth, mich in die Welt zu wagen,
(GO119) Der Erde Weh, der Erde Gliick zu tragen,
(GO120) Mit Stiirmen mich herumzuschlagen

(GO121) Und in des Schiffbruchs Knirschen nicht zu zagen,
(GO122) Es wolkt sich tiber mir —

(GO123) Der Mond verbirgt sein Licht —

(GO124) Die Lampe schwindet!

(GO125) Es dampft! — Es zucken rothe Strahlen

(GO126) Mir um das Haupt — Es weht

(GO127) Ein Schauer vom Gewdlb’ herab

(GO128) Und faf3t mich an!

(GO129) Ich fiihl’s, du schwebst um mich, erflehter Geist.
(GO130) Enthiille dich!

(GO131) Ha! wie’s in meinem Herzen reif3t!

(GO132) Zu neuen Gefiihlen

(GO133) All meine Sinnen sich erwiihlen!

(GO134) Ich fiihle ganz mein Herz dir hingegeben!
(GO135) Du muBt! du mufit! und kostet” es mein Leben!

(GO136) Er fafst das Buch und spricht das Zeichen des Geistes geheimnisvoll aus. Es
zuckt eine rothliche Flamme, DER GEIST erscheint in der Flamme.

(GO137) GEIST

(GO138) Wer ruft mir?
(GO139) FAUST

(GO140) abgewendet

(GO141) Schreckliches Gesicht!

(GO142) GEIST

(GO143) Du hast mich méchtig angezogen,
(GO144) An meiner Sphire lang’ gesogen,
(GO145) Und nun —

(GO146) FAUST

(GO147) Weh! ich ertrag’ dich nicht!
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(GO148) GEIST

(GO149) Du flehst erathmend mich zu schauen,

(GO150) Meine Stimme zu horen, mein Antlitz zu sehn,
(GO151) Mich neigt dein méchtig Seelenflehn,

(GO152) Da bin ich! — Welch erbarmlich Grauen
(GO153) FaBt Ubermenschen dich! Wo ist der Seele Ruf?
(GO154) Wo ist die Brust? die eine Welt in sich erschuf,
(GO155) Und trug und hegte; die mit Freudebeben
(GO156) Erschwoll, sich uns, den Geistern, gleich zu heben.
(GO157) Wo bist du, Faust? de3 Stimme mir erklang,
(GO158) Der sich an mich mit allen Kréften drang?
(GO159) Bist Du es, der, von meinem Hauch umwittert,
(GO160) In allen Lebenstiefen zittert,

(GOl1e6l) Ein furchtsam weggekriimmter Wurm!

(GO162) FAUST
(GO163) Soll ich dir, Flammenbildung, weichen?
(GO164) Ich bin’s, bin Faust, bin deines gleichen!

(GO165) GEIST

(GO166) In Lebensfluthen, im Thatensturm

(GO167) Wall’ ich auf und ab,

(GO168) Webe hin und her!

(GO169) Geburt und Grab,

(GO170) Ein ewiges Meer,

(GO171) Ein wechselnd Weben,

(GO172) Ein glithend Leben,

(GO173) So schaff’ ich am sausenden Webstuhl der Zeit
(GO174) Und wirke der Gottheit lebendiges Kleid.

(GOL175) FAUST
(GO176) Der du die weite Welt umschweifst,
(GO177) Geschiftiger Geist, wie nah fiihl’ ich mich dir!

(GO178) GEIST

(GO179) Du gleichst dem Geist, den du begreifst,
(GO180) Nicht mir!

(GO181) Verschwindet.

(GO182) FAUST

(GO183) zusammenstiirzend
(GO184) Nicht dir?

(GO185) Wem denn?

(GO186) Ich Ebenbild der Gottheit!
(GO187) Und nicht einmal dir!
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(GO188) Es klopft.

(GO189) O Tod! ich kenn’s — das ist mein Famulus —
(GO190) Es wird mein schonstes Gliick zu nichte!
(GO191) Dal} diese Fiille der Gesichte

(GO192) Der trockne Schleicher storen mulf3!

(GO193) WAGNER im Schlafrocke und der Nachtmiitze, eine Lampe in der Hand. Faust
wendet sich unwillig.
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8. English Translations

The English translations of Faust are numerous and varied. Only a small, eclectic selection of

the better-known ones from different times, in prose and verse, is given here for purposes of
reference and comparison; the differences between the individual translations are obvious.

English Translation of Abraham Hayward (1801-1884) (Hayward 1892: C.
A. Buchheim’s revision of the original of 1808), pp. 29, 31, 33, 35, 37, 39

(EH1)
(EH2)
(EH3)

(EH4)
(EH5)"

(EH6)
(EH7)

(EHS)
(EH9)

(EH10)
(EH11)
(EH12)

(EH13)

(EH14)
(EH15)

(EH16)

FIRST PART OF THE TRAGEDY.
NIGHT.
FAUST in a high-vaulted narrow Gothic chamber, seated restlessly at his desk.

Faust.

I have now, alas, by zealous exertion, thoroughly mastered philosophy, the
jurist’s craft, and medicine, — and to my sorrow, theology too.

Here I stand, poor fool that [ am, just as wise as before.

I am called Master, ay, and Doctor, and have now for nearly ten years been
leading my pupils about — up and down, crossways and crooked ways — by the
nose; and see that we can know nothing!

This it is that almost burns up the heart within me.

True, I am cleverer than all those wiseacres — doctors, masters, clerks, and
priests.

No doubts nor scruples trouble me; I fear neither hell nor the devil.

For this very reason is all joy torn from me.

I no longer fancy I know anything worth knowing; I no longer fancy I could
teach anything to better and to convert mankind.

Then I have neither goods nor money, nor honour and rank in the world.

No dog would like to live so any longer.

I have therefore devoted myself to magic — whether, through the power and
voice of the Spirit, many a mystery might not become known to me; that I may
no longer, with bitter sweat, be obliged to speak of what I do not know; that I
may learn what holds the world together in its inmost core, see all the springs
and seeds of production, and rummage no longer in empty words.

Oh! Would that thou, radiant moonlight, wert looking for the last time upon my
misery; thou, for whom I have sat watching so many a midnight at this desk;
then, over books and papers, melancholy friend, didst thou appear to me!

'7 The prose from here on is printed as running text in the original. For clarity and ease of reference, the
individual sentences have been reproduced separately.
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(EH17)

(EH18)

(EH19)

(EH20)
(EH20)
(EH21)

(EH22)
(EH23)
(EH24)

(EH25)

(EH26)
(EH27)

(EH28)

(EH29)
(EH30)
(EH31)

(EH32)
(EH33)
(EH34)
(EH35)
(EH36)
(EH37)
(EH38)

(EH39)
(EH40)

Oh! That I might wander on the mountain-tops in thy loved light — hover with
spirits round the mountain caves — flit over the fields in thy glimmer, and ,
disencumbered from all the fumes of knowledge, bathe myself sound in thy
dew!

Woe is me! am I still penned up in this dungeon? — accursed, musty, walled
hole! — where even the precious light of heaven breaks mournfully through
painted panes, stinted by this heap of books, — which worms eat — dust
begrimes — which, up to the very top of the vault, a smoke-smeared paper
encompasses; with glasses, boxes ranged round, with instruments piled up on
all sides, ancestral lumber stuffed in with the rest.

This is thy world, and what a world!

And dost thou still ask, why thy heart flutters confinedly in thy bosom? —

Why a vague aching deadens within thee every stirring principle of life? —
Instead of the animated nature, for which God made man, thou hast nought
around thee but beasts’s skeletons and dead men’s bones, in smoke and mould.
Up! away!

Out into the wide world!

And this mysterious book, from Nostradamus’ own hand, is it not sufficient
company for thee!

Thou then knowest the course of the stars, and when nature instructs thee, the
soul’s essence then rises up to thee, as one spirit speaks to another.

It is in vain that dull poring here expounds the holy signs to thee!

Ye are hovering, ye Spirits, near me; answer me if you hear me.

[He opens the book and perceives the sign of the Macrocosm]

Ah! What rapture thrills all at once through all my senses at this sight!

I feel youthful, hallowed life-joy, new-glowing, shoot through nerve and vein.
Was it a god that traced these signs, which still the storm within me, fill my
poor heart with gladness, and, by a mystical intuition, unveil the powers of
nature all around me?

Am I a god?

All grows so bright!

I see, in these pure lines, Nature herself working in my soul’s presence.

Now for the first time do I conceive what the sage saith, —

“The spirit-world is not closed.

Thy sense is shut, thy heart is dead!

Up, acolyte! bathe, untired, thy earthly breast in the morning-red.”

[He contemplates the sign.]

How all weaves itself into a whole; one works and lives in the other.
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(EH41)

(EH42)
(EH43)
(EH44)

(EH45)

(EH46)
(EH47)
(EH48)

(EH49)

(EH50)
(EH51)
(EH52)

(EH53)
(EH54)

(EHS55)

(EH56)
(EH57)

(EH58)
(EH59)

(EH60)
(EH61)

(EH62)
(EH63)

(EH64)
(EH65)
(EH66)
(EH67)

How heavenly powers ascend and descend, and reach each other the golden
buckets, — with bliss-exhaling pinions, press from heaven through earth, all
ringing harmoniously through the All.

What a show! but ah! a show only!

Where shall I seize thee, infinite nature?

Ye breasts, where? ye sources of all life, on which hang heaven and earth,
towards which the blighted breast presses — ye gush, ye feed, and am I thus
languishing in vain?

[He turns over the book indignantly, and sees the sign of the Spirit of the
Earth.]

How differently this sign affects me!

Thou, Spirit of the Earth, art nearer to me.

Already do I feel my energies exalted, already I glow as with new wine; I feel
courage to venture into the world; to endure earthly weal, earthly woe; to
wrestle with storms, and stand unshaken mid the shipwreck’s crash. —

Clouds thicken over me; the moon hides her light; the lamp dies away;
exhalations arise; red beams flash round my head; a cold shuddering flickers
down from the vaulted roof and seizes me!

I feel it — thou art hovering round me, invoked Spirit.

Unveil thyself!

Ah! What a tearing in my heart — all my senses are up-stirring to new
sensations!

I feel my whole heart surrendered to thee.

Thou must — thou must! — should it cost me my life.

[He seizes the book and pronounces mystically the sign of the Spirit. A red
flame flashes up; the SPIRIT appears in the flame.]

Spirit.

Who calls to me?

Faust (averting his face).

Horrible vision!

Spirit.

Thou hast compelled me hither, hast long been sucking at my sphere. And
now —

Faust.

Woe is me ! I endure thee not.

Spirit.

Thou prayest, panting, to see me, to hear my voice, to see my face.
Thy powerful invocation works upon me.

I am here!
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(EH68) What pitiful terror seizes thee, the demigod!

(EH69) Where is the soul’s calling?

(EH70) Where is the breast, that created a world in itself, and upbore and cherished it?
which, with tremors of delight, swelled to lift itself to a level with us, the
Spirits.

(EH71) Where art thou Faust? whose voice rang to me, who pressed towards me with
all his energies?

(EH72) Art thou he? thou, who, at the bare perception of my breath, art shivering
through all the depths of life, a trembling, writhing worm?

(EH73) Faust.

(EH74) Shall I yield to thee, thing of flame?

(EH75) I am he, am Faust thy equal.

(EH76) Spirit.

(EH77)"8 In the tides of life, in action’s storm,

(EH78) I am tossed up and down,

(EH79) I drift hither and thither,

(EH80) Birth and grave,

(EHS81) An eternal sea,

(EHS82) A changeful weaving,

(EHS83) A glowing life —

(EH84) Thus I work at the whizzing loom of time,

(EHS85) And weave the living clothing of the Deity.

(EHS86) Faust.

(EH87) Busy spirit, though who sweepest round the wide world, how near 1 feel to
thee!

(EHS88) Spirit.

(EH89) Thou art like the Spirit whom thou dost comprehend, not like me.

(EH90) [The SPIRIT vanishes.]

(EHO91) Faust (collapsing).

(EH92) Not thee?

(EH93) Whom then?

(EH94) I, the image of the Deity, and not even like thee!

(EHO95) [A knocking at the door.]

(EH96) O death!

(EH97) I know it — that is my famulus —

(EHO98) My fairest happiness is turned to nought.

(EH99) That the pedantic groveller must disturb this fullness of visions!

(EH100) [WAGNER enters in his dressing-gown and night-cap, with a lamp in his hand.

FAUST turns in displeasure.]

18 This speech of the spirit is a prose poem, hence each line is numbered.
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English Translation of Philip Wayne (1889-1963) (Wayne 1965: Reprint of
the original of 1949), pp. 43-48

(EW1)
(EW2)
(EW3)

(EW4)
(EWS)

(EW6)

(EW7)

(EWS)

(EW9)

(EW10)
(EW11)
(EW12)
(EW13)
(EW14)
(EW15)
(EW16)
(EW17)
(EW18)
(EW19)
(EW20)
(EW21)
(EW22)
(EW23)
(EW24)
(EW25)
(EW26)
(EW27)
(EW28)
(EW29)
(EW30)
(EW31)
(EW32)
(EW33)
(EW34)
(EW35)
(EW36)

THE TRAGEDY
NIGHT - FAUST’S STUDY (i)

In a high-vaulted, narrow, gothic chamber, Faust is discovered restless at his
desk.

FAUST. Philosophy have I digested,

The whole of Law and Medicine,

From each its secret I have wrested,
Theology, alas, thrown in.

Poor fool, with all this sweated lore,

I stand no wiser than I was before.

Master and Doctor are my titles;

For ten years now, without repose,

I’ve held my erudite recitals

And led my pupils by the nose.

And round we go, on crooked ways or straight,
And well I know that ignorance is our fate,
And this I hate.

I have, I grant, outdistanced all the others,
Doctors, pedants, clergy and lay-brothers;
All plague of doubts and scruples I can quell,
And have no fear of devil or of hell,

And in return am destitute of pleasure,
Knowing that knowledge tricks us beyond measure,
That man’s conversion is beyond my reach,
Knowing the emptiness of what I teach.
Meanwhile I live in penury,

No worldly honour falls to me.

No dog would linger on like this,

And so I turn to the abyss

Of necromancy, try if art

Can voice or power of spirits start,

To do me service and reveal

The things of Nature’s secret seal,

And save me from the weary dance

Of holding forth in ignorance.

Then shall I see, with vision clear,

How secret elements cohere,
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(EW37)
(EW38)

(EW39)
(EW40)
(EW41)
(EW42)
(EW43)
(EW44)
(EW45)
(EW46)
(EW47)
(EW48)
(EW49)
(EW50)

(EW51)
(EW52)
(EWS53)
(EW54)
(EW55)
(EW56)
(EW57)
(EW58)
(EW59)
(EW60)
(EW61)
(EW62)

(EW63)
(EW64)
(EW65)
(EW66)
(EW67)
(EW68)
(EW69)
(EW70)
(EW71)
(EW72)
(EW73)
(EW74)
(EW75)
(EW76)
(EW77)

And what the universe engirds,
And give up huckstering with words.

O silver majesty of night,

Moon, look no more upon my plight,
You whom my eyes at midnight oft
Have gazed upon, when slow and soft
You crossed my papers and my books
With friendly, melancholy looks.
Would that my soul could tranquil stray
On many a moonlit mountain way,

By cavernous haunts with ghostly shadows,
or thread the silver of the meadows,
Released from learning’s smoky stew
To lave me in the moonlit dew.

But, ah, this prison has my soul,
Damnable, bricked-in, cabined hole,
Where even the heaven’s dear light must pass
Saddened through the painted glass.
Hemmed in with stacks of books am I,
Where works the worm with dusty mange,
While to the vaulted roof on high

The smoky ranks of papers range;

Retorts and jars my crib encumber,

And crowded instruments and, worse,
Loads of hereditary lumber —

And this, ay this, is called my universe.

And shall I wonder why my heart

Is lamed and frightenend in my breast,
Why all the springs of life that start
Are strangely smothered and oppressed?
Instead of all that life can hold

Of Nature’s free, god-given breath,

I take to me the smoke and mould

Of skeletons and dust and death.

Up and away! A distant land

Awaits me in this secret book

From Nostradamus’ very hand,

Nor for a better guide I look.

Now shall I read the starry pole,

In Nature’s wisdom shall I seek

And know, with rising power of soul,
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(EW78)
(EW79)
(EW80)
(EWS81)
(EWS2)

(EW83)
(EW84)
(EW8S5)
(EWS86)
(EW87)
(EW88)
(EW89)
(EW90)
(EW91)
(EW92)
(EW93)
(EW94)
(EW95)
(EW96)
(EW97)
(EW98)
(EW99)
(EW100)

(EW101)
(EW102)
(EW103)
(EW104)
(EW105)
(EW106)
(EW107)
(EW108)
(EW109)

(EW110)
(EW111)
(EW112)
(EW113)
(EW114)
(EW115)

(EW116)

(EW117)

How spirit doth to spirit speak.
No dusty logic can divine

The meaning of a sacred sign.
Mysterious spirits, hovering near,
Answer me, if now ye hear!

(He opens the book and lights upon the Sign of the Macrocosm.)
Ah, strangely comes an onset of delight,
Invading all my senses as I gaze:

Young, sacred bliss-of-life springs at the sight,
And fires my blood in all its branching ways.
Was it a god who made this mystic scroll,

To touch my spirit’s tumult with its healing,
And fill my wretched heart with joyous feeling,
And bring the secret world before my soul,

The hidden drive of Nature’s force revealing?
Myself a god? — With lightened vision’s leap

I read the riddle of the symbols, hear

The looms of Nature’s might, that never sleep,
And know at last things spoken of the seer:
’Tis not the spirit world is sealed;

Thy heart is dead, thy senses’ curtain drawn.
But, scholar, bathe, rejoicing, healed,

Thy earthly breast in streams of roseate dawn.’

(He studies the sign.)

Lo, single things inwoven, made to blend,

To work in oneness with the whole, and live
Members one of another, while ascend
Celestial powers, who ever take and give
Vessels of gold on heaven’s living stair,

Their pinions fragrant with the bliss they bear,
Pervading all, that heaven and earth agree,
Transfixing all the world with harmony.

O endless pageant! — But a pageant still,

A show, that mocks my touch or grasp or will!
Where are the nipples, Nature’s springs, ah where
The living source that feeds the universe?

You flow, you give to drink, mysterious nurse,
And yet my soul is withered in despair.

(Disconsolately he turns the pages until his glance rests on the sign of the
Spirit of Earth.)
A curious change affects me in this sign:
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(EW118) You, kindred Sprite of Earth, come strangely nearer;
(EW119) My spirits rise, my powers are stronger, clearer,
(EW120) As from the glow of a refreshing wine.

(EW121) I gather heart to risk the world’s encounter,
(EW122) To bear my human fate as fate’s surmounter,
(EW123) To front the storm, in joy or grief not palter,
(EW124) Even in the gnash of shipwreck never falter

(EW125) The clouds close in above me

(EW126) And hidden is the moon;

(EW127) The lamp dies down.

(EW128) A vapour grows — red quiverings
(EW129) Dart round my head — there creeps
(EW130) A shuddering from the vaulted roof
(EW131) And seizes me!

(EW132) I know, dread spirit of my call, ’tis you.
(EW133) Stand forth, disclosed!

(EW134) Ah, how my heart is harrowed through!
(EW135) In tumult of feeling

(EW136) My mind is riven, my senses reeling.
(EW137) To you I yield, nor care if I am lost.
(EW138) This thing must be, though life should be the cost.

(EW139) (He seizes the book and pronounces the secret sign of the Spirit. A reddish
flame shoots up, and the Spirit appears in the flame.)

(EW140) SPIRIT. Who calls on me?
(EW141) FAUST (turning away). O fearful form!

(EW142)  SPIRIT. At length

(EW143) You have compelled me here. Your strength
(EW144) Has wrestled long about my sphere,
(EW145) And now —

(EW146) FAUST. I tremble: come not near.

(EW147) SPIRIT. With bated breath you laboured to behold me,
(EW148) To hear my voice, to see me face to face.

(EW149) You prayed with might, with depth that has controlled me,
(EW150) And here am I! — What horror now can chase

(EWI151) The colour from your lips, my superman?

(EW152) Where the soul’s cry? The courage that began

(EW153) To shape a world, bear and foster it?

(EW154) The heart that glowed, with lofty ardour lit,

(EW155) To claim ethereal spirits as your peers?

(EW156) Are you that Faust whose challenge smote my ears,

37



(EW157) Who beat his way to me, proclaimed his hour,
(EW158) And trembles now in presence of my power,
(EW159) Writhes from the breath of it, a frightened worm?

(EW160) FAUST. And shall I, thing of flame, flinch at the sequel?
(EW161) My name is Faust, in everything your equal.

(EW162) SPIRIT. In flood of life, in action’s storm
(EW163) I ply on my wave

(EW164) With weaving motion

(EW165) Birth and the grave,

(EW166) A boundless ocean,

(EW167) Ceaselessly giving

(EW168) Weft of living,

(EW169) Forms unending,

(EW170) Glowing and blending.

(EW171) So work I on the whirring loom of time,
(EW172) The life that clothes the deity sublime.

(EW173) FAUST. Swift Spirit, you whose projects have no end,
(EW174) How near akin our natures seem to be!

(EW175) SPIRIT. You match the spirit that you comprehend,
(EW176) Not me. (He vanishes.)

(EW177) FAUST (filled with dismay). Not you!

(EW178) Whom then?

(EW179) I, made in God’s own image,

(EW180) And not with you compare! (4 knock.)

(EW181) Damnation, that will be my Servitor!

(EW182) My richest hope is in confusion hurled:

(EW183) He spoils my vision of the spirit world,

(EW184) This lickspittle of learning at my door.

(EW185) (Wagner in dressing-gown and night-cap, carrying a lamp. Faust turns re-
luctantly.)

English Translation of Louis MacNeice (1907-1963) (MacNeice 1961:
Reprint of the original of 1951), pp. 8-10

(EM1)¥? NIGHT

(EM2) (In a high-vaulted narrow Gothic room Faust, restless, in a chair at his desk)
(EM3) FAUST:
(EM4) Here stand 1, ach, Philosophy

1 The correspondence to (GO1) is missing in this translation.
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(EM5) Behind me and Law and Medicine too

(EM6) And, to my cost, Theology —

(EM7) All these I have sweated through and through
(EMS) And now you see me a poor fool

(EM9) As wise as when I entered school!

(EM10) They call me Master, they call me Doctor,
(EM11) Ten years now I have dragged my college
(EM12) Along by the nose through zig and zag
(EM13) Through up and down and round and round
(EM14) And this is all that I have found —

(EM15) The impossibility of knowledge!

(EM16) It is this that burns away my heart;

(EM17) Of course I am cleverer than the quacks,
(EM18) Than master and doctor, than clerk and priest,
(EM19) I suffer no scruple or doubt in the least,
(EM20) I have no qualms about devil or burning,
(EM21) Which is just why all joy is torn from me,
(EM22) I cannot presume to make use of my learning,
(EM23) I cannot presume I could open my mind
(EM24) To proselytize and improve mankind.
(EM25) Besides, I have neither goods nor gold,
(EM26) Neither reputation nor rank in the world;
(EM27) No dog would choose to continue so!

(EM28) Which is why I have given myself to Magic
(EM29) To see if the Spirit may grant me to know
(EM30) Through its force and its voice full many a secret,
(EM31) May spare the sour sweat that [ used to pour out
(EM32) In talking of what I know nothing about,
(EM33) May grant me to learn what it is that girds
(EM34) The world together in its inmost being,
(EM35) That the seeing its whole germination, the seeing
(EM36) Its workings, may end my traffic in words.
(EM37) O couldst thou, light of the full moon,
(EM38) Look now thy last upon my pain,

(EM39) Thou for whom I have sat belated

(EM40) So many midnights here and waited

(EM41) Till, over books and papers, thou

(EM42) Didst shine, sad friend, upon my brow!
(EM43) O could I but walk to and fro

(EM44) On mountain heights in thy dear glow
(EM45) Or float with spirits round mountain eyries
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(EM46) Or weave through fields thy glances glean

(EM47) And freed from all miasmal theories
(EM48) Bathe in thy dew and wash me clean!
(EM49) Oh! Am I still stuck in this jail?

(EM50) This God-damned dreary hole in the wall
(EMS51) Where even the lovely light of heaven
(EM52) Breaks wanly through the painted panes!
(EM53) Cooped up among these heaps of books
(EM54) Gnawed by worms, coated with dust,
(EM55) Round which to the top of the Gothic vault
(EM56) A smoke-stained paper forms a crust.
(EMS5T) Retorts and canisters lie pell-mell

(EM58) And pyramids of instruments,

(EM59) The junk of centuries, dense and mat —
(EM60) Your world, man! World? They call it that!
(EM61) And yet you ask why your poor heart
(EM62) Cramped in your breast should feel such fear,
(EM63) Why an unspecified misery

(EM64) Should throw your life so out of gear?
(EM65) Instead of the living natural world

(EM66) For which God made all men his sons
(EM67) You hold a reeking mouldering court
(EM68) Among assorted skeletons.

(EM69) Away! There is a world outside!

(EM70) And this one book of mystic art

(EMT71) Which Nostradamus wrote himself,
(EM72) Is this not adequate guard and guide?
(EM73) By this you can tell the course of the stars,
(EM74) By this, once Nature gives the word,
(EM75) The soul begins to stir and dawn,

(EM76) A spirit by a spirit heard.

(EMT77) In vain your barren studies here

(EM78) Construe the signs of sanctity.

(EM79) You Spirits, you are hovering near;
(EMS80) If you can hear me, answer me!

(EM81) (He opens the book and perceives the sign of the Macrocosm)
(EM82) Ha! What a river of wonder at this vision
(EM8&3) Bursts upon all my senses in one flood!
(EM84) And I feel young, the holy joy of life
(EM85S) Glows new, flows fresh, through nerve and blood!
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(EMS6)
(EM87)
(EM88)
(EM89)
(EM90)
(EM91)
(EM92)
(EM93)
(EM94)
(EM95

(EM96)
(EM97)
(EM98)

(EM99)

(EM100)
(EM101)
(EM102)
(EM103)
(EM104)
(EM105)
(EM106)
(EM107)
(EM108)
(EM109)
(EM110)
(EM111)
(EM112)

(EM113)

(EM114)
(EM115)
(EM116)
(EM117)
(EM118)
(EM119)
(EM120)
(EMI121)
(EM122)
(EM123)
(EM124)
(EM125)

Was it a god designed this hieroglyph to calm

The storm which but now raged inside me,

To pour upon my heart such balm,

And by some secret urge to guide me

Where all the powers of Nature stand unveiled around me?
Am I a God? It grows so light!

And through the clear-cut symbol on this page

My soul comes face to face with all creating Nature.
At last [ understand the dictum of the sage:

‘The spiritual world is always open,

Your mind is closed, your heart is dead;

Rise, young man, and plunge undaunted

Your earthly breast in the morning red.’

(He contemplates the sign)

Into one Whole how all things blend,

Function and live within each other!

Passing gold buckets to each other

How heavenly powers ascend, descend!

The odour of grace upon their wings,

They thrust from heaven through earthly things
And as all sing so the All sings!

What a fine show! Aye, but only a show!

Infinite Nature, where can I tap thy veins?

Where are thy breasts, those well-springs of all life
On which hang heaven and earth,

Towards which my dry breast strains?

They well up, they give drink, but I feel drought and dearth.

(He turns the pages and perceives the sign of the Earth Spirit)

How differently this new sign works upon me!

Thy sign, thou Spirit of the Earth, ’tis thine

And thou art nearer to me.

At once I feel my powers unfurled,

At once I glow as from new wine

And feel inspired to venture into the world,

To cope with the fortunes of earth benign or malign,
To enter the ring with the storm, to grapple and clinch,
To enter the jaws of the shipwreck and never flinch.
Over me comes a mist,

The moon muffles her light,

The lamp goes dark.
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(EM126)
(EM127)
(EM128)
(EM129)
(EM130)
(EM131)
(EM132)
(EM133)
(EM134)
(EM135)
(EM136)

(EM137)

(EM138)
(EM139)

(EM140)
(EM141)

(EM142)
(EM143)
(EM144)
(EM145)

(EM146)
(EM147)

(EM148)
(EM149)
(EM150)
(EM151)
(EM152)
(EM153)
(EM154)
(EM155)
(EM156)
(EM157)
(EM158)
(EM159)
(EM160)

(EM161)
(EM162)
(EM163)

The air goes damp. Red beams flash

Around my head. There blows

A kind of a shudder down from the vault

And seizes on me.

It is thou must be hovering round me, come at my prayers!
Spirit, unveil thyself!

My heart, oh my heart, how it tears!

And how each and all of my senses

Seem burrowing upwards towards new light, new breath!
I feel my heart has surrendered, I have no more defences.
Come then! Come! Even if it prove my death!

(He seizes the book and solemnly pronounces the sign of the Earth Spirit.
There is a flash of red flame and the Spirit appears in it)

SPIRIT:
Who calls upon me?

FAUST:

Appalling vision!

SPIRIT:

You have long been sucking at my sphere,
Now by main force you have drawn me here
And now —

FAUST:
No! Not to be endured!

SPIRIT:

With prayers and with pantings you have procured
The sight of my face and the sound of my voice —
Now I am here. What a pitiable shivering

Seizes the Superman. Where is the call of your soul?
Where the breast which created a world in itself
And carried and fostered it, swelling up, joyfully quivering,
Raising itself to a level with Us, the Spirits?

Where are you, Faust, whose voice rang out to me,
Who with every nerve so thrust yourself upon me?
Are you the thing that at a whiff of my breath
Trembles throughout its living frame,

A poor worm crawling off, askance, askew?

FAUST:
Shall I yield to Thee, Thou shape of flame?
I am Faust, I can hold my own with Thee.
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(EM164) SPIRIT:

(EM165) In the floods of life, in the storm of work,
(EM166) In ebb and flow,

(EM167) In warp and weft,

(EM168) Cradle and grave,

(EM169) An eternal sea,

(EM170) A changing patchwork,

(EM171) A glowing life,

(EM172) At the whirring loom of Time I weave
(EM173) The living clothes of the Deity.

(EM174) FAUST:

(EM175) Thou who dost rove the wide world round,
(EM176) Busy Spirit, how near I feel to Thee!
(EM177) SPIRIT:

(EM178) You are like that Spirit which you can grasp,
(EM179) Not me!

(EM180) (The Spirit vanishes)

(EM181) FAUST:

(EM182) Not Thee!

(EM183) Whom then?

(EM184) I who am Godhead’s image,

(EM185) Am [ not even like Thee!

(EM186) (4 knocking on the door)

(EM187) Death! [ know who that is. My assistant!
(EM188) So ends my happiest, fairest hour.
(EM189) The crawling pedant must interrupt
(EM190) My visions at their fullest flower!

(EM191) (Wagner enters in dressing-gown and nightcap, a lamp in his hand)*

English Translation of Barker Fairley (1887-1986) (Fairley 1991: Reprint of
the original of 1970), pp. 8-10

(EF1)*! scene 1 NIGHT

(EF2) A high, narrow, vaulted Gothic chamber
(EF3) FAUST sitting at his desk, restless
(EF4)® Look at me.

20 The second sentence of (GO193) has not been translated.

21 The correspondence to (GO1) is missing in this translation.
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(EF5)
(EF6)
(EF7)
(EF8)
(EF9)
(EF10)
(EF11)
(EF12)
(EF13)
(EF14)
(EF15)

(EF16)
(EF17)

(EF18)
(EF19)

(EF20)

(EF21)

(EF22)
(EF23)

(EF24)
(EF25)

I’ve worked right through philosophy, right through medicine and jurispru-
dence, as they call it, and that wretched theology too.

Toiled and slaved at it and know no more than when I began.

I have a master's degree and my doctor’s and it must be ten years now that I’ve
led my students by the nose this way and that, upstairs and downstairs, and all
the time I see plainly that we don’t and can’t know anything.

It eats me up.

Of course I’'m ahead of these silly scholars, these doctors and clerics and what
not.

I have no doubts or scruples to bother me, and I snap my fingers at hell and the
devil.

But I pay the price.

I’ve lost all joy in life.

I don’t delude myself.

I shall never know anything worth knowing, never have a word to say that
might be useful to my fellow men.

I own nothing, no money, no property, I have no standing in the world.

It’s a dog’s life and worse.

And this is why I’ve gone over to magic, to see if I can get secrets out of the
spirit world and not have to go on sweating and saying things I don’t know,
discover, it may be, what it is that holds the world together, behold with my
own eyes its innermost workings, and stop all this fooling with words.

Oh if this were the last time the full moon found me here in my agony.

How often have I sat at this desk among my books watching for you in the
deep of night till at last, my melancholy friend, you came.

Oh to be out on the hilltops in your lovely light, floating among spirits at some
cavern’s mouth or merging into your meadows in the dimness.

Oh to be clear, once and for all, of this pedantry, this stench, and to wash
myself in your dew and be well again.

But where am 1 ?

Still a prisoner in this stifling hole, these walls, where even the sunlight that
filters in is dimmed and discoloured by the painted panes, surrounded from
floor to ceiling by dusty, worm-eaten bookshelves with this sooty paper stuck
over them, these instruments everywhere, these beakers, these retorts, and then,
on top of that, my family goods and chattels.

Call that a world?

Is it any wonder that your heart should quail and tremble and that this ache, this
inertia, should thwart your every impulse?

22 The prose from here on is printed as running text in the original. For clarity and ease of reference, the
individual sentences have been reproduced separately.
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(EF26)

(EF27)
(EF28)
(EF29)

(EF30)
(EF31)
(EF32)
(EF33)
(EF34)

(EF35)

(EF36)

(EF37)
(EF38)
(EF39)
(EF40)
(EF41)
(EF42)
(EF43)
(EF44)

(EF45)

(EF46)
(EF47)
(EF48)
(EF49)

(EF50)
(EF51)

(EF52)
(EF53)

(EF54)

When God created man he put him in the midst of nature’s growth and here
you have nothing round you but bones and skeletons and mould and grime.

Up then.

Out into the open country.

And what better guide could I have than this strange book that Nostradamus
wrote.

With its help I shall follow the movement of the stars.

Nature may teach me how spirits talk to spirits.

It is futile to brood drily here over the magic signs.

You spirits, hovering about me, hear me and answer.

He opens the book and sees the sign of the macrocosm

What a vision is this, flooding all my senses with delight, racing through my
nerves and veins with the fire and the freshness of youth.

Was it a god who set down these signs that hush my inner fever, fill my poor
heart with happiness, and with mysterious power make visible the forces of
nature about me?

Am [ myself a god?

Such light is given to me.

In these pure lines I see the working of nature laid bare.

Now I know what the philosopher meant:

‘The spirit-world is not closed.

It is your mind that is shut, your heart that is inert.

Up, my pupil, be confident, bathe your breast in the dawn.’

He contemplates the sign

Oh what a unity it is, one thing moving through another, the heavenly powers
ascending and descending, passing the golden vessels up and down, flying
from heaven to earth on fragrant wings, making harmonious music in the
universe.

What a spectacle.

But ah, only a spectacle.

Infinite nature, how shall I lay hold of you?

How shall I feed at these breasts, these nurturing springs, for which I yearn, on
which all life depends?

When these are offered, must I thirst in vain?

He turns the pages angrily and sees the sign of the Earth-spirit

How differently this sign affects me.

You, Earth-spirit, are closer to me, warming me like wine and filling me with
new energy.

I’'m ready now to adventure into life, endure the world’s joy and the world’s
pain, wrestle with its storms, and not lose courage in the grinding shipwreck.
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(EF55)

(EF56)
(EF57)
(EF58)
(EF59)
(EF60)
(EF61)
(EF62)

(EF63)
(EF64)

(EF65)
(EF66)

(EF67)
(EF68)
(EF69)

(EF70)
(EF71)
(EF72)

(EF73)
(EF74)
(EF75)
(EF76)
(EF77)
(EF78)
(EF79)

(EF80)

(EF81)

(EF82)
(EF83)
(EF84)
(EF85)

(EF86)
(EF87)
(EF88)
(EF89)

See, the room is clouded, the moon is hid, the lamp goes out, vapours rise,
redness flashes, terror comes down on me from the vaulted roof.

You spirit that I have sought, I feel your nearness.

Reveal yourself.

My whole being gropes and struggles towards sensations I never knew.

My heart goes out to you.

Reveal yourself.

You must, though it costs me my life.

He seizes the book and spells out the mysterious sign, a red flame flashes, and
the spirit appears in the flame

SPIRIT
Who calls?

FAUST with face averted
Appalling.
SPIRIT

You sought me mightily, you sucked and pulled long at my sphere.
And now?

FAUST
Ah!
I cannot face you.

SPIRIT

You begged breathlessly to see my face, hear my voice.

I yield to your implorations.

Here [ am.

And now, you would-be superman, what abjectness is this?

Where now is your spirit’s call?

Where is the heart that swelled to world-size, created its own world, and
cherished it rapturously, thinking itself the equal of us spirits?

Where are you, Faust, whose voice came to me with such pressure, such
urgency?

Is this Faust, shattered when my breath reaches him, a worm wriggling away in
terror?

FAUST

Must I give in to you, you flame-shape?
Yes, here I am.

This is Faust, your equal.

SPIRIT

In floods of life, in storms of action, I range up and down.

I flow this way and that.

I am birth and the grave, an eternal ocean, a changeful weaving, a glowing life.

46



(EF90)

(EF91)
(EF92)

(EF93)
(EF94)
(EF95)
(EF96)
(EF97)

(EF98)

(EF99)

(EF100)
(EF101)
(EF102)
(EF103)
(EF104)
(EF105)

(EF106)

And thus I work at the humming loom of time, and fashion the earth, God’s
living garment.

FAUST
You busy spirit, roaming the wide world, how close I feel to you.

SPIRIT

You are not close.

You are not equal.

You are only equal to what you think I am.
disappears

FAUST collapsing

Not equal to you.

Me created in God’s image.

And not even equal to you.

(4 knock)

Oh, death.

That’s my famulus knocking.

Oh that at the supreme moment this dull creeping fellow should spoil my
wealth of visions.

Wagner in his nightcap with a lamp in his hand. Faust turns in annoyance.
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9. On the English Renderings and the Notes to the Trans-
lations

The following translations are regarded from the point of view of the reader unable to read or
understand the original German text of Goethe. The simple English rendering accompanying
each translation therefore does not attempt to harmonise the Hindi, Bengali or Assamese
translation with the German original, but to reproduce how the reader of the translation would
presumably understand what Goethe is supposed to have said and meant. It goes without
saying that this does not necessarily lead to what he actually wrote, though it may.

The English rendering attempts, as far as possible, to follow the original in syntax and
word-forms while at the same time giving understandable and correct English (to which end
not all poetical turns of syntax are reproduced). The result may at times be a bit awkward, but
gives a feel for the original translation, while also showing the difficulties this translation may
occasion. To this end the English rendering also strives to reproduce the individual terms used
with one single English term inasmuch as this is possible — which is not so in every case —
without grossly distorting what is meant. The aim was not to make for pleasant reading, but to
be accurate.

In some cases the usages of tense forms in English and the respective South Asian
language do not match. An example is that of Bengali/Assamese and English past tense
forms, so that in English the past perfect form may be used for the Bengali or Assamese
simple past.

As to the notes, they too adhere to the principle of having the understanding of the reader
as their point of reference. To this end their focus is on the comparison of Goethe’s text with
the respective translation in a South Asian language. In those cases in which the translation
has been not from the original German, but through the intermediacy of an English translation
of this, no comparison has been attempted between the translation in the South Asian
language and its English language source, but only between the former and the German text,
though the English translation has not been neglected where it sheds light on the relationship
between those two.

This is a general principle, and needs no further highlighting in the notes on the
individual translations, even when these derive from an English translation.
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10. Hindi Translation (1): Bholanath Sarma

Bholanath Sarma® (1906-1960) was a professor and head of the Sanskrit department at
Bareilly College, about 250 km to the east of Delhi. He was self-taught in Greek, Latin,
French, German, Italian, and was also familiar with many modern South Asian languages.
Apart from Faust I he translated Immanuel Kant’s Kritik der reinen Vernunft and Friedrich
Schiller’s Wilhelm Tell from German into Hindi, and also works of Aristotle from the Greek.
He seems to have been markedly influenced by German Indology.

Sarma’s translation of Faust has recently been studied in some detail by Anandita
Sharma, who draws attention to its nationalist agenda (Sharma 2024: 35f.):

Firstly, by setting it apart from the Urdu translation of the same source text by Abid Husain;?*

secondly, by furthering of the process of standardisation of Hindi by generating knowledge
through translation of a Western canonical text of world literature; and thirdly, by the profuse use
of Sanskrit register while translating a source text which does not draw on archaisms or lofty
register in its source language. The site of translation thus becomes a conscious act of
‘constructing’ the target language in the service of a nationalist agenda. It is as if the target
language Hindi is being exposed to the German source text to invent it and at the same time prove
its existence. Sharma’s was not an isolated endeavour but part of the larger project of “planned
productions” in Hindi ...

The translation is preceded by a long Hindi prologue which is divided into several
sections. It gives Sarma’s purpose in translating Faust and the problems faced on the way,
along with the rationale behind his translation strategies. He also uses this prologue to
introduce Goethe and his literary life to the readers of Hindi. Sarma narrates the status of
German literature before Goethe, the life and works of Goethe, the history of the Faust
legend, and of the composition of Faust together with a summary and a brief review.
Additionally, he allocates a section to Goethe’s involvement with Indian philosophy and
literature and his poems about India. Sarma declares that for the first time in history this great
poet’s famous play Faust is being translated into Hindi for the service of Hindi language
users, and introduces Goethe as someone who greatly appreciated Kalidasa’s famous Sanskrit
Abhijiianasakuntala in translation. He presents his translation as a small effort to show
gratitude to Goethe. Acknowledging the dearth of material in Hindi on Goethe through which
Hindi users might familiarise themselves with the poet, he expresses his conviction that his
work will serve as a responsible introduction to Goethe until better and more exhaustive
knowledge is available.

Admitting his knowledge of the perils translation entails, Sarma says that he fully knows
that this work is not in his own full control. He opines that for a successful translation two
things are extremely important: firstly, complete (advanced) knowledge of German, and,
secondly, a high degree of poetic power. He does not call his knowledge of German complete

23 The biographical remarks following have been culled from various sources, both printed and electronic.
24 This refers to Husain 1931.
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in any regard, and his poetic power is, in his own opinion, nowhere near what is required for
such a noble task. For this reason, and also because in his opinion Hindi is not yet developed
above, he has been able to prepare only a prose translation, which he regards as an audacity,
so that had there not been prior examples he would not have tried to prepare a prose
translation of the poem. Sarma points out that Faust’s initial translations into English have
been in prose, as is also °“Abid Husain’s Urdu translation (i.e. Husain 1931). He adds that
Gotthold Ephraim Lessing’s Nathan der Weise has also been translated into Urdu in prose by
Na®tmur Rahman and published by the Hindustani Akéd émi/Hindustani Ekedemi,” though
the author also attempted to translate songs in verse, of whose success Sarma was little
convinced.

Referring to the Italian proverb Traduttore, traditore “Translators, traitors”, Sarma writes
that he considers this to be an overstatement with regard to the natural flaws of translation, for
in his opintion, while the best of the best translations cannot be equal to the original, even
worst of the worst translations can serve as an introduction to the original. His own translation
tries merely to give an introduction (paricay) and no more; one cannot expect more than this
of a first attempt. Even in English Alice Raphael was able to do a good translation only after
more than forty other translations, he says.?®

Sarma’s annotations are kept as brief as possible; some, considered extremely necessary,
are given at the end of his book.

Hindi Translation of Bholanath Sarma (Sarma 1939), pp. 144-150

(HS1) trejadi ka pratham bhag
(HS2) ratri
(HS3) (gauthik $aili ke iici mah'rab vale ek tang kam're mem faust udvign bhav se

kurst par desk ke sam'ne baitha hai.)
(HS4)?’ faust — ah sok!

(HS5) maimne darsan'Sastr, vidhan'sastr, evam vaidyak®® tatha dharm'Sastr bhi
gar'mdgar'm udyog se adi se ant tak parh dale!

(HS6) par maim mirakh, hit Gj bhi jaisa ka taisa hr.

(HS7) Jjit'nd buddhiman pah'le tha ut'nd hi is vidvatta ko prapt kar'me ke up'rant hit.

(HSS) maim $astri, nahim, nahim, acarya tak kah'lata hii aur in das varsom se ap'ne

sisyom ki nak mem nakel dale un'ko tipar nice, sidhe terhe man mane nacata
raha hii, par maim dekh'ta hit ki kuch bhi nahim jana ja sak'ta!

%5 No other particulars on this publication were available to me. The publisher’s name is given above as in the
modified Arabic (for Urdu) and Nagari (for Hindi) script.

% Alice Raphael (1887-1975) translated Faust in 1930 (Raphael 1959). This once popular translation has seen
various reprints.

27 The prose from here on is printed as running text in the original. For clarity and ease of reference, the
individual sentences have been reproduced separately.

28 Printed as vadyak.
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(HS9)
(HS10)

(HS11)

(HS12)

(HS13)

(HS14)

(HS15)
(HS16)

(HS17)

(HS18)

(HS19)
(HS20)

(HS21)

(HS22)

(HS23)

vah pratiti mere hrday ko bhasm kiye deti hai.

yvah to sac hai ki anya alp'mati sastriyom, acaryom, lekhakom evam up'desa-
kom se maim adhik catur hii, kist prakar ki cimtd ya duvidhd mujhe nahim
satati tatha narak aur Saitan ka mujh'ko tanik bhi bhay nahim hai.

isiliye mert sari sukh'santi vida hogai; mujhe na to yah visvas hai ki vastav
mem maim® kot jan'ne yogya bat jan'ta hii, aur na yah ki maim kuch diis'rom
ko sikha sak'ta hii athva manusyom ka sudhar ya mat parivartan kar sak'ta hi.

mere pas mal hai na rupayd paisda, samman hai na samsarik prabhutva, kot
kuttd bhi to aisa jivan vyatit kar'na nahim cahega.

atlev ab maimne ap'nd dhyan indrljal vidya sikh'ne ki or lagaya hai, sambhav
hai is'ke sahare maim atmaom ki sakti evam vani se anekom rahasya jan
sakiim!

phalltah mujhe ghor parisram pirvak pasina bahda kar vah batem na banani
parem jinhem maim nahim jan'ta; maim jagat: ki us nigiurh sakti ko pah'can
sakiim jo is'ko dharan kiye huye hai tatha samagratah vidhdayak sakti evam bij
ko khoj sakiim aur kore Sabdom ki tatol se mukt hojaii.

pirn'candr!

tum'ko kit'ni bar maimne adhirat tak jag'te huye ist desk par se dekha hai, kya
hi accha ho yadi aj tumhara prakas mere duhkh par antim bar pare.

o mere Sok-sakha ab tak tiine mujhe pustakom evam patrom mem hi vyast paya
hai! —

ah, kya hi accha ho yadi maim teri manoram cadni mem $ail Sikharom par
bhraman kar sakiim, atmaom ke sath upatyakdom mem mad'raii aur dhumdh'le
prakas mem maidanom ke ipar ur sakiim>°; sampiirn vijiian ke dhué ke bhar se
mukt hokar teri os mem svasthyaprad snan kar sakiim!

Sok!

kyda maim ab bhi in abhagi sili hui divarom se ghiri is tamg kal'koth/ri mem hi
para rahi?

jaham svayam sirya ka suhavna prakas ramgin sisom mem dhumdh'la ho kar
praves kar'ta hai.

faust, tert duniya in kivom ki khai hui tatha dhil se att hui pustakom se, jo*' ki
chat ki mah'rab tak ek dhiimil kagaz se sati cini hui haim parivestit hai, tatha
sisom, sanditkom ityadi se sab or thasdathas bhari hui aur paitrk saman-
yamtradikom>? se khacakhac hai!

vah re meri duniya!

2 Printed as mem.

30 The m is very faint, but still visible.

31 Printed /lo.

32 Printed with /; missing.
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(HS24)

(HS25)

(HS26)
(HS27)
(HS28)
(HS29)
(HS30)

(HS31)
(HS32)

(HS33)

(HS34)
(HS35)

(HS36)
(HS37)
(HS38)
(HS39)

(HS40)

(HS41)

(HS42)

(HS43)
(HS44)

It'ne par bhi tii piich'ta hai ki tera hrday kyom bhay'bhit hokar tere vaks'sthal
mem sah'ma ja raha hai tatha kyom ek ajiiat pira tere jivan ki sampirn
gatiyom ko av'ruddh kar raht hai?

sajiv prakrti ko chor kar, jis'mem viclran kar'ne ke lie par'mesvar ne praniyom
ko banaya hai, ti dhué aur saramd® se ghira keval pasuom ke asthipamj'rom
aur murdom ki thath'riyom ke bic mem baitha hai.

bhag!

uth, khara ho!

vistrt maidanom™* ki or ja!

nastradimas ke svayam apne hathom se likhi hui yah pustak kya tere lie
paryapt path pradarsak nahim?

tii tarom ki gati ko dekh, jab prakrti tujh'ko ddes degi to atmasakti tujh par ist
prakar prakat ho jay'gi jaise ek atma dis'ri se bol'ti hai.

nidist pavitra cihnom ke visay mem tera yah nisphal cintan vyarth hai.

o atmdaom tum mere as'pas mad'ra rahi ho, yadi tum meri bat sun'ti ho to
mujh'ko uttar do.

(pustak khol'ta hai aur us'ko brahmand ka citr drsti-gocar hota hai.)

aha!

is'ke darsan'matr se ek dam meri sampurn indriyom mem ananddtirek ka
pravah kaisa daur gaya!

jivan ka pavan evam yauvan'pirn saukhya mujhe pratyek sSira evam dham/ni
mem navin sphiirti se jag'ta hua pratit ho rahd hai.

kya is citr ko kisi dev'ta ne amkit kiya hai jo is'ne mere antar®® ki uthal-puthal
ko sant kar'ke mere akimcan hrday ko anamd se paripiirn kar diya evam rahas-
yapiirn aveg ke dvara mere carom or prakrti ki Sakti ko udghatit kar diya?
kahim maim hi to dev'ta nahim hii?

maim kit'na divya ho gaya!

in Suddh rekha cihnom mem maim prakrti ka rac'natmak svariip ap'nt atma ke
samaks prakat hua pata hii.

aj sab'se pah!li bar mujh’ko manisiyom ke in vac'nom mem sraddha hui ki
“pretllok lupt nahim hud hai, vastav mem teri akhem band hai aur hrday nirjiv
hai.

uth re sisya uth, aur avisrant bhav se ap'ne is mrnmay vaks ko usda ki lali mem
nimagn kar!”

(us cihn ka nirtksan kar'tda hai.)

is'ka pratyek amg kit'ni sughar'ta se sampiirn mem samahit hai aur anya amgo
ke sath sugathit hokar kam kar rahd hai evam anupranit ho raha hai.

33 Printed sadamd.

34 Printed memdanom.

35 Printed antar-.
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(HS45) divya Saktiyd kaisi carh utar rahi haim aur svarn'ghatom tak pahumc raht
haim®®!

(HS46) kalyan-vit'ran karne vale pamkhom par vah svarg se prithvi ki or barh rahi
haim evam nikhil avlyavi madhur samgit se ot'prot ho rahd hai!

(HS47) kyad hi tamasa hai!

(HS48) lekin ah, keval tamasa bhar hi to hai!

(HS49) anant prakrti!

(HS50) maim tujhe kaham svayatt kar paiga?

(HS51) kaham ho he stanom! —

(HS52) nikhil jivan ke srotom, jin par prthvi evam akas av'lambit haim, tathd@’ jin'ke
lie murljhayda hua vaks'sthal akul ho rahd hai; — tum uphan rahe ho, sab ki
pyas bujha rahe ho, par kya maim vyarth hi vyakul hota rahumga?

(HS53) (upeksa ke bhav se panne ulat'te hue vah bhiidev'ta ka cihn dekh'ta hai.)

(HS54) yvah cihn to mujh par ek bil'kul hi diis'ra prabhav utpann kar raha hai.

(HS55) bhudev'ta ki atma!

(HS56) tii mere adhik samip hai; lo itni hi der mem meri Saktiyam ubh'ri hui malum
dene lagim, mujhe aisd pratit ho raha hai ki manom maim navin madira pikar
mast ho gaya hiim.

(HS57) samsar bhar mem bhraman kar'ne ka sahas mujh mem dgaya malum par'ta
hai, mert himmat hoti hai ki maim samagr jagat- ki ved'na evam saubhagya ko
anubhav karii, adhivom se dat kar morca lim evam pot'bhamg ke karake se
bhay'bhit na hoi. —

(HS58) par yah kya, mere upar ghanamdh'kar chda gaya — jyotsna lupt hogai, dipak
bujha ja raha hai.

(HS59) kuh'rd sa carom or phail'ta araha hai!

(HS60) Sir ke carom or lal kir'nem til'lmilane lagim!

(HS61) chat ki or se ek vibhisika ne utar kar mujhe avestit kar liya hai!

(HS62) vinayahiit atma tii mere as pas cakkar lagati pratit hoti hai!

(HS63) ap'ne ko prakat karlde!

(HS64) oh!

(HS65) hrday kaisa vidirn hua jata hai.

(HS66) navin bhavaves mem mert indriyam suddh evam ucchvasit ho uthi haim.

(HS67) hrday pirnataya tere vasibhiit hogaya!

(HS68) tii avasya prakat ho, cahe mujhe pranom ki hi baji kyom na lagani pare, par ti
prakat hoja!

(HS69) (pustak ko tham kar rahasyamay prakar se bhiidev'ta ke samket®® ka uccaran
karta hai. ek rakt'varn jyoti dikh'lat deti hai aur us'mem bhiidev'ta prakat hott
hai.)

36 Printed hai.

37 Misprinted tatha tatha.
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(HS70)
(HS71)
(HS72)

(HS73)
(HS74)

(HS75)
(HS76)
(HS77)

(HS78)

(HS79)

(HS80)
(HS81)

(HS82)*
(HS83)
(HS84)
(HS85)
(HS86)
(HS87)
(HS88)
(HS89)
(HS90)
(HS91)

(HS92)
(HS93)

(HS94)

(HS95)

bhudev'ta — mera ahvan kis'ne kiya ?
faust — (thora muh pher kar) bhayamkar akrti!

bhiudev'ta — tii ne mujhe bar'bas khimc bulaya hai; ti itni der se to mere
mandal par akarsan ka prayog kar raha tha, aur ab —

faust — of! teri up/sthiti maim nahim sah sak'ta!

bhiudev'ta — tii ne atyant utkamthapiurvak mujhe dekh'ne ki, meri vani sun'ne
ki, meri mukhakrti ko nihar'ne ki prarth'na ki hai, teri atma ki abhyarth'nd ne
mujhe hila dala, at'ev maim up'sthit hiim.—

o atimanav sah'st tujh par yah bhiti ka day'niya® aves!

kaham gai teri atma ki pukar?

kaham hai vah tera sah'si vaks jis'ne ap'ne bhitar jagat: ki srsti kar'ke us'ko
dharan aur posan kiya tha, tatha jo anamdatirek se sphurit hokar ham
dev'taom ke sam'kaks ban'ne ke lie phiil utha tha?

kaham hai ti faust jis'ki vani mujh mem pratidhvanit ho uthi thi evam jisne
mujh'ko ap'ni piirn Sakti se akrst kiya tha?

kya vah tii hi hai jo mere nihsvasvayu se ghir kar antastal tak bhay'bhit*
kul'buldte hue kive ke sadrs: kap utha hai?

faust — are jvalakrti, kya maim tujh'se dar'ta hum?

hd vah maim hi hit, maim hi faust hit, terd sam'kaks!

bhudev'ta — pranom ka uth'ta prabal jvar

karmom ki cal'ti adht

maim donom mem lah'rati,

hit idhar udhar bah jati!

vah janm mrtyu ka khela,

sasvat sagar ki hela,

barh'ta pravah sa nit hi

bhasvar jivan jit tit hi.

gumj'rit kal'kar'ghe par yom kam kiya kar'tt hir**.

prabhu ka jivant paricchad nirman kiya kar'ti hit.

faust — ti jo is visal jagat- mem sarvatr bhraman karti hai, he kriyasil atma!
tit mujhe ap'ne bahut samip lag'ti hai!

bhiidev'ta — tii usi atmd ke saman ho sak'ta hai jis'ko teri buddhi grahan kar
sak'tt hai, mere saman nahim

(antardhan ho jati hai.)

38 Printed saket.

39 Printed day'nit.
40 Printed bhay'bhin.
4IThis speech of the spirit is in verse, hence each line is numbered.

42 Printed hii.
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(HS96)
(HS97)
(HS98)
(HS99)
(HS100)
(HS101)
(HS102)
(HS103)

(HS104)

faust — tere saman nahim?

to phir maim kis'ke saman hii?

par'mesvar ki to maim pratimd, aur to bhi tere saman nahim!

(kot dvar khat'khatata hai.)

oh, maut!

maim samajh gaya yah merd antevasi sisya hai.

lo, yah hud sarvottam saubhagya ka nas!

kya hi khed ka visay hai ki mere dev'tdom ke darsan ko, piirn saukhya ko yah
mirh bhediya yom dhvams kar'de!

(sone ke kap've aur topi pah'ne hath mem dipak lie vagnar ka praves. faust
aniccha se us'ki or mur'ta hai.)

Simple English Rendering

(HSE1)
(HSE2)
(HSE3)
(HSE4)
(HSES)
(HSE6)
(HSE7)

(HSES)

(HSE9)
(HSE10)

(HSE11)

(HSE12)

(HSE13)

The first part of the tragedy

Night

(In a narrow room with a high dome of Gothic style Faust is sitting on a chair
in front of a desk in an anxious manner.)

Faust — Ah sorrow!

I have studied with heated enterprise the authoritative knowledge of philo-
sophy, the authoritative knowledge of legislation, and medicine as well as the
authoritative knowledge of religion from beginning to end.

But I, the foolish one, am even today just such as [I was].

As intelligent as I was before, just that much am I after achieving this erudi-
tion.

I am designated one versed in authoritative treatises, no, no, even upto pre-
ceptor, and since these ten years, fixing a halter-pin in the nose of [my] own
disciples, I am making them dance up and down, straight and crooked, as the
mind favours; however, I see that nothing at all can be known.

This conviction/clear knowledge makes my heart be incinerated.

This indeed is true that I am cleverer than the other small-witted versed in
authoritative treatises, preceptors, writers and instructors; no kind of worry or
doubt troubles me; I have, as well, not a bit of fear of hell and the Devil.

For this very reason all my happiness and peace have gone away; neither
indeed do I have this belief that in reality I know anything worth knowing, nor
this, that I can teach others anything, or can effect the rectification or change of
view of humans.

Neither possessions nor money have I, neither esteem nor social might; not
even some dog indeed will wish to spend such a life.

Therefore now I have devoted my attention towards learning the knowledge of
magic; it is possible [that] with the help of this I might be able to know many
mysteries through the power and speech of spirits/souls.
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(HSE14)

(HSE15)
(HSE16)

(HSE17)

(HSE18)

(HSE19)
(HSE20)

(HSE21)

(HSE22)

(HSE23)
(HSE24)

(HSE25)

(HSE26)
(HSE27)
(HSE28)
(HSE29)

(HSE30)

(HSE31)

As a result, I need not with extreme endeavour, making sweat flow, invent
those matters which I do not know; I may recognise that mysterious power of
the world which is holding it, as well as find, completely, the ordaining power
and the seed, and become freed from the groping of empty words.

Full moon!

How many times have I seen you awake till midnight from this very desk, how
good would it verily be if today your lustre fell on my grief for the last time.
Oh my friend in sorrow, till now you have found me busy only on books and
papers/letters. —

Ah! How good it would be if I could wander in your charming moonlight on
the peaks of mountains, hover on the lowlands/in the valleys with spirits/souls,
and could fly over the fields in hazy lustre; [if I,] becoming free of the weight
of the smoke of the whole of science could take a health-giving bath in your
dew.

Sorrow!

Should I even now remain left in this cramped death-cell/dark dungeon
surrounded by these hapless walls turned damp?

Where the pleasant lustre of the sun itself enters becoming hazy through
coloured glass.

Faust, your world is surrounded by these books eaten by bugs and filled up
with dust, which are built up conjoined with smoky paper till the dome of the
roof, and is filled chock-full on all sides with glass bottles/mirrors, chests and
so on, and is packed with paternal luggage, instruments etc.

Bravo, oh my world!

Even after this much you are asking why your heart, becoming timid with fear,
is turning fearful in your bosom-seat, and why an unknown affliction/op-
pression is obstructing the complete motions of your life?

Leaving live nature, to roam in which the Supreme Lord has created the
creatures, you, surrounded by smoke and foulness, are sitting in the midst of
only the bones and ribcages of animals and the skeletons of corpses.

Flee!

Arise, stand up!

Go towards the extensive fields!

Is this book written by Nostradamus himself with his own hands no sufficient
way guide for you?

You, see the movement of the stars; when nature will command you, then self-
power will become apparent in you in this very manner as if one spirit/soul
speaks to the other.

This fruitless reflection of yours in the matter of advised sanctified signs is in
vain.
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Oh spirits/souls, you are hovering all around me; if you are hearing my speech
then answer me.

(Opens the book, and the picture of the cosmos becomes visible to him.)

Aah!

How at the very sight of it a current of abundance of joy has immediately run
through my entire senses!

Life’s pure and youthful state of happiness is becoming apparent to me as
awakening with new vigour in each artery and vein.

Has any deity drawn this picture [which is] as if it, having quieted the turmoil
of my interior, has fully filled my destitute heart with joy, and through
mysterious passion has revealed the power of nature on all my four sides?

Am I myself perchance indeed a deity, no?/indeed not a deity?

How heavenly/divine I have become!

In these pure outlines I am finding nature’s own creative form become apparent
in front of my own soul.

Today for the very first time I attained faith/respect in these words of the sages
that “The ghost-sphere has not receded, in reality your eyes are closed and
heart is lifeless.

Arise, hey disciple, arise, and in a tireless manner immerse this own earthen
bosom in the redness of dawn.”

(Regards that sign.)

With how much accomplishment every constituent of it is concentrated/com-
bined in the whole, and, becoming well connected with the other constituents,
is acting and is being invigorated/stimulated.

How heavenly/divine powers are rising and descending and reaching up to the
golden jars!

On wings disbursing weal they are extending from heaven towards earth, and
the whole body/aggregate is being permeated by sweet music.

What a spectacle indeed [it] is!

But ah, the whole indeed is but only a spectacle!

Endless nature.

Where will I be able to master you?

Where are [you], oh breasts! —

Currents/Springs of the whole of life, on whom earth and sky are dependant,
for whom, further, the withered bosom-seat is anxious; — you are upsurging,
quenching the thirst of all, still shall I in vain continue to be unquiet?

(Turning the pages in a neglectful manner regards the sign of the earth-deity.)
This sign is, however, generating a really totally different influence on me.
Spirit/Soul of the earth-deity!
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You are closer to me; behold, after so much, verily, of an interval my powers
have begun to make themselves known as swelling up, it appears to me such as
if I have become intoxicated drinking new liquor.

It seems that the intrepidity to travel through the whole of the world has
appeared in me, I am getting the courage that I may feel the pain and good
fortune of the whole world, against storms may firmly take the frontline, and
may not be timid with fear at the crack/crash of the shipwreck. —

However, what is this, a deep darkness has spread over me — the moonlight has
become extinct, the lamp is being extinguished!

A seeming haze is appearing spreading on all four sides.

Red rays have started to pulsate on all four sides of [my] head.

Descending from the direction of the roof, a horror has enwrapped me.

Humbly invoked spirit/soul, you appear spiralling around me!

Make yourself apparent!

Oh!

How the heart is being cleft.

In novel emotionality my senses have become impassioned and welled-up.

The heart has wholly become spellbound/subjugated by you!

You at all costs become apparent, even though however much I need to wager
my life-essences; you, however, become apparent.

(Holding the book, in a mysterious manner pronounces the sign of the earth-
deity. A blood-coloured flame shows itself and in that the earth-deity appears.)
Earth-Deity — Who invoked me?

Faust — (averting his face a little) Frightful shape!

Earth-Deity — By force dragging you have called me; since this long you now
have been applying attraction to my sphere, and now —

Faust — Uff! Your presence I cannot endure.

Earth-Deity — You have with great anxiety/longing prayed to see me, to hear
my speech, to see the shape of my face, the entreaty of your soul has swayed
me, therefore I am present. —

O superman courageous one, on you this pitiable accession of fear!

Whither is gone the call of your soul?

Where is that courageous bosom of yours which, creating a/the world within
itself, held and nourished that, and which awakened/incited by the excess of
joy swelled up for becoming the equal of us deities?

Where are you Faust, whose speech had reverberated/echoed in me, and who
had attracted me with his full power?

Is that really you who, surrounded by my breath-air, is quaking like a bug
writhing timid with fear up to [its/his] inner depth?

Faust — Hey blaze-shape, do I fear you?

Yes I indeed am he, I indeed am Faust, your equal.
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(HSES82) Earth-Deity — The rising mighty tide of the life-essences,

(HSES3) the moving storm of actions

(HSE&4) [ undulate in both,

(HSESS) Here and there I flow on!

(HSES86) This game of life and death,

(HSES87) the surge of the eternal ocean,

(HSES88) every instant indeed like a rising current

(HSES89) radiant life verily whithersoever.

(HSE90) On the humming loom of time thus do I keep working.

(HSE91) The Sovereign’s living attire I keep on creating.

(HSE92) Faust — You who journeys everywhere in this vast world, oh active spirit/soul!

(HSE93) You appear to me very close to myself.

(HSE94) Earth-Deity — You can be equal to that spirit/soul whom your intellect can
grasp/accept, not my equal!

(HSE95) (Disappears.)

(HSE96) Faust — Not your equal?

(HSE97) Then again whose equal am I?

(HSE9S) But I am the image of the Supreme Lord, and even then not your equal?

(HSE99) (Someone raps the door.)

(HSE100)  Oh, Death!

(HSE101) I have understood, this is my in-house disciple.

(HSE102) Behold, this has become the destruction of the best good fortune.

(HSE103)  What a matter of regret [it is] that this stupid snooper should thus destroy my
sight of the deities, [my] full happiness!

(HSE104) (Wearing sleeping clothes and cap, holding a lamp in the hand, Wagner’s
entry. Faust with unwillingness turns towards him.)

Notes

» (HS1) The significance of trejadi “tragedy” as available to the ordinary reader in a
vernacular South Asian context, and inasmuch as this foreign word be at all known, may be
far from the literary definition, and refer simply to a sad or terrible event (cf. the note on
(BR1)). The understanding of the type of work Faust is may be thus prejudiced.

* (HS3) It is doubtful whether a reader with no background of European literature or art will
easily understand what gauthik “Gothic” refers to. — In (GO3) Faust sits at his Pult, which
refers to a lectern, usually with a slanting top; it is not merely a desk as in all the English
translations. A lectern may be an isolated piece of furniture meant for standing at, or it may be
smaller, for placing on a desk; Goethe seems to refer to the latter. The Hindi translation
follows the English ones, but uses the English word desk “desk”, possibly to show that
something other than a mere table is meant, though leaving unclear what the difference is. In
any case, the use of an English loanword appears incongruous in a translation seeming to
favour Sanskritic vocabulary. — In (GO3) Faust sits on an easy chair, not just a chair.
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» (HS4) sok “sorrow” usually refers to a deeply felt feeling, such as mourning, usually asso-
ciated with death, loss and such grave events, whereas the German interjection ach! in (GOS)
has a wide gamut of connotations: exasperation, frustration, regret etc. It may also express
sorrow, but that is only one of its manifold usages, and the context does not seem to support
this interpretation as Faust here is not mourning the loss of anyone, but lamenting the futility
of his pursuits, which (EF4) attempts to capture with Look at me (whereas (EM4) simply
retains the German expression). Thus the Hindi expression is fit for a graver occasion than the
one in the text. By contrast, an interjection such as Ady, akin to alas in (EHS5) and (EW7),
could easily have expressed the intent of the original, so that one may ask what prompted the
use of sok here. Is it perhaps part of the seeming aim of the author to utilise a higher style
register, as evinced by a preference for Sanskrit loanwords (sok too is one) and Sanskritic
expressions?

» (HSS) vidhan signifies “legislation, regulation, ruling”, whereas Juristerei “jurisprudence”
in (GOG6) refers, rather, to the theoretical study of law, of its principles and codifications; as a
synonym the non-Sanskritic term @in could, hence, have been a better option. But here too the
author seems to prefer Sanskritised vocabulary even at the expense of accuracy. As regards
sastr affixed to darsan, vidhan and dharm, this by origin refers to authoritative knowledge, in
a scholastic and also codifying context, as opposed to, e.g., a term such as vidya “knowledge,
lore”. However, the two are today often used synonymously; nevertheless, there is the chance
that some might take sas#r in a sense narrowing down the scope of what Goethe intended. —
There seemingly being no true equivalent for “theology” as a system in South Asian tradition
(though what comes under its purview was, of course, studied in various manners),
dharm/Sdastr seems to have been created to fill this gap. It obviously recurs to the contem-
porary understanding of dharm, which, despite its traditional meanings, today has been
generally equated with “religion”. But dharm/sastr then is not really an equivalent for
theology, but rather for religious studies (in German Religionswissenschaft). Moreover, the
traditional Sanskrit term dharmasdstra- refers to codices usually associated with what we
would call law (and also conduct), and this term is well known even today. The use of
dharm/sastr with a newly created meaning here thus causes problems, as it may be assumed
that most readers will be familiar with the traditional term in its traditional meaning. —
Leider is left untranslated, and thus the negative implication attached to Theologie is not
evident to the reader. Perhaps the translator felt that the reader’s cultural background would
require an explanation of why theology may be viewed negatively, and thus deemed the
omission better.

* (HS6) Armer in (GO9) is left untranslated.

* (HS8) In (GO11) Faust talks about his titles, which are a measure of his academic achieve-
ments. The translator’s problem here is to determine an adequate equivalent through which
Faust’s academic achievements can be gauged in the way they are in Goethe’s text. Though
the British academic system, which more or less corresponds to the system presupposed by
the German text, was introduced into South Asia in colonial times and is the one common
there today, and as such would have been easily understood, the translator does not refer to
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this, but to the indigenous academic tradition of South Asia, which is problematic when
looking for correspondences. Thus, he translates Magister and Doctor as sastri “versed in
authoritative treatises” and acarya “preceptor” respectively; the whole is complicated by the
fact that today dacarya is also used as an equivalent for “professor”. Moreover, the words in
the translations are also arbitrary in nature in that they are not systemically related to each
other hierarchically or even institutionally, even though they do convey the sense of some sort
of senior academic positions. However, the use of indigenous terminology is in keeping with
the seeming quest to use Sanskritic and/or traditional vocabulary, even when other terms
better suited may be or indeed are available. — The approximate number of years in (GO12)
(an die zehen Jahr ,around ten years) has become a fixed number of ten years in the
translation. — Quer “transverse(ly)” of (GO13) is translated as sidhe “straight”. Possibly this
has been influenced by English translations; cf., e.g., straight in (EW14). — To lead an der
Nase “by the nose” in (GO14) has been explicated by the addition of nakel “halter-pin”,
which is not present in the original. The picture is thus of kine or the like being led by means
of a nose ring. This may indeed be what the German text presupposes, but it may also be a
simple grasping of the nose; this ambiguity is lost in the translation due to the explication.

* (HS9) Das “that” in (GO16) is rendered by yah pratiti “this conviction” or “this clear
knowledge”. So whereas the pronoun in the German text refers back to the whole conglom-
erate of what Faust describes in the lines preceding, saying that all this together is liable/just
about to burn up his heart (will mir schier das Herz verbrennen), the Hindi reduces this to a
conclusion (pratiti) which incinerates Faust’s heart, while leaving the nature of this conclu-
sion ambiguous, as the English rendering of pratiti shows.

+ (HS10) Laffen “coxcombs” (or “wiseacres”, as in (EH9)*) in (GO17) is reproduced as
alp'mati “small-witted”, which could be a noun or an adjective. The missing comma after it in
fact turns it into an adjectival explication of the following sastriyom etc., similar to silly
scholars in (EF9); however, this could be simply a typographical error, and with a comma
what would be meant is “the small-witted”, i.e. small-witted persons. — Doctoren, Magister,
Schreiber und Pfaffen “doctores, magistri, scribes and Holy Joes” in (GO18) is rendered by
sastri, acarya, lekhak evam up'desak (taking the nominative forms; the text has the oblique
forms due to the postposition se “than”) “[those] versed in authoritative treatises, preceptors,
writers and instructors”, which leads to the same problems as referred to in the discussion on
(HS8), and clearly does not capture the mediaeval European atmosphere conjured up by the
German text. Noteworthy also is that here too dcarya follows on sastri, thus making the
former correspond to Doctoren in (GO18), and the latter to Magister, whereas in (GO11),
where Magister precedes Doctor, it was the opposite. And the pejorative connotation of
Pfaffe, at least since the time of the Lutheran Reformation, is quite lost in up/desak “in-
structor”. In any case, here too one sees the difficulties inherent in transposing the contents of
one system of reference into another, alien one. — The word sSaitan “Devil/devil” has become
a general term in Hindi and is not usually associated with a particular religion; the specific

43 “Quacks” in (EM17). (EW17) has nothing corresponding to Laffen in (GO17), whereas Doctoren, Magister,
Schreiber und Pfaffen in (GO18) is rendered by “doctors, pedants, clergy and lay-brothers”.
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Islamic characteristics of this religious or mythological figure (Arabic a$-Saytan), found even
in the work of a modern Urdu poet like Muhammad Igbal (cf., e.g., Schimmel 1977), are,
therefore, not automatically associated with the use of the term, just as “devil” in English need
not be particularly associated with the biblical Satan.

» (HS12) Gut “property” of (GO25) has been reproduced as mal “possessions”. Whereas the
former encompasses mostly immovable, but also movable property, the latter usually refers to
goods, as well as to wealth in general. True equivalency is thus not given.

» (HS13) Magie in (GO28) refers principally to the knowledge of manipulating natural and
supernatural forces; it is not the same as the art of illusion on or off stage, which can be
subsumed in German under “Zauber”. Though the two terms are often used coterminously,
and cannot be clearly separated, this is an important distinction, which is nearly impossible to
reproduce in English, which generally uses “magic” in both cases (cf. on this Das 2003: 35f.).
There is, of course, also “sorcery” in English, but this has a different connotation, as is also
evident in various English translations of Zauberwesen at the beginning of the sixth scene
(“Hexenkiiche) of the first part of Faust I: “witchcraft” in Hayward 1892: 175 as well as
Raphael 1959: 83 and Fairley 1991: 38, “witch’s quackery” in Wayne 1965: 100, “witches’
craft” in Taylor 1941: 96, “wizard trash” in Martin 1954: 83, “magic-dealing” in Latham
1914: 109, to quote only a few; none use “sorcery”. The occultist Aleister Crowley (1875-
1947) attempted to create a terminological distinction through the use of “magic” and
“magick”;* today, not necessarily fully in accord with Crowley’s intentions, “magic”
corresponds more or less to “Zauber”, “magick” to “Magie”. If this distinction be adhered to,
then the Hindi indr/jal vidya “knowledge of magic” does not convey an accurate portrayal of
what Faust has turned to under the name of Magie, but leads the reader, rather, in the direction
of “Zauber”. — Geistes Kraft und Mund “power and mouth of spirit” in (GO29) is rendered
as atmdom ki Sakti evam vani “energy and voice of spirits/souls”. Though Geist, like the
English “spirit”, might also refer to the intellect of the individual, in this case Faust himself,
Mund “mouth” seems to exclude such self-referentiality. How, though, Geist is then to be
understood here is a matter of debate (cf., e.g. Beetz 2013: 542, where, however, other inter-
pretations, such as that of the intellectus archetypus, are not mentioned). Now since atma
(nominative of arman-) in Sanskrit refers to the self, one might suppose that the translator has
taken the German text in the self-referential sense. However, the oblique plural armdaom
precludes this assumption, all the more so since the Sanskrit term has, in modern South Asian
languages, though sporadically also used in the sense of “spirit” in the sense of some
apparation, as a rule taken on the meaning of “soul”, German Seele. A reader of the Hindi text
might, therefore, maybe presuppose either some airy natural incarnations, but much more
probably the essence of deceased persons, i.e. their souls, which could lead, maybe, into the
sphere of necromancy, but not into that of understanding the natural elements through the
power of the intellect. Possibly, the translator may have been influenced by the meaning
“ghost” which Geist may also have, but which is not appropriate here.

4 Cf., among his various publications, for instance Crowley 1976.
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» (HS14) Mit sauerm Schweifs “with sour sweat” (cf. (EM31)) of (GO31) is inadequately
reproduced by “making sweat flow” (pasina baha kar). — “That mysterious power” is clearly
an incorrect translation of the original was “what” in (GO33). But, as the note to (HK33)
explains, a mere pronoun would be ambiguous in Hindi. The translator has seemingly chosen
to expand the text to preclude this ambiguity. — Im Innersten zusammenhdlt, said of the
world in (GO34), is not the same as this being upheld, as the translation maintains. — The
Hindi translation of Schau’ alle Wirkenskraft und Samen “view all effecting force and seeds”
in (GO35) leaves the reader in the dark as to what exactly is meant, but that same fate is also
that of the reader of the German original, unless this reader be familiar with the esoteric
sciences to which Faust is obliquely referring; one interpretation, for instance, sees a reference
here to the Stoic /ogos spermatikos (Hamacher 1994: 131).

* (HS15) Whereas (GO37) addresses the full, i.e. radiant, moonshine, the Hindi translation
addresses the full moon.

* (HS16) (GO39)-(GO40) do not describe how many times Faust has seen the moon, but
how many times he has sat awake waiting for the moonshine; herangewacht is literally “been
awake towards”. — Manche Mitternacht “many a midnight” in (GO39) is turned to “till
midnight”. — On desk “desk” see the note on (HS3). — kya hi accha ho “how good would it
verily be” introduces a value judgment that does not exist in the source text.

» (HS17) Triibsel ger Freund “melancholy friend” (as in (EH16) and (EF19)) of (GO42) has
here become a “friend in sorrow” (Sok-sakha, literally “sorrow-friend”), loosely
corresponding to “sad friend” in (EM42). — Whereas in Goethe’s original the moonshine ap-
pears to Faust while he is busy at his desk, in the translation the moon finds Faust to be thus
busy; the nuance is not quite the same.

» (HS18) Hindi manoram ‘“charming” does not have the same nuance as lieb “dear” in
(GO44). — Um Bergeshohle “around the mountain cave” in (GO45) is wrongly translated as
upatyakaom mem “on the lowlands/in the valleys”. — On atmdaom see the note on (HS13). —
For weben “weave” in (GO46) the Hindi translaton has only “fly” (u7/nd, here compounded as
ur), which does not convey the same sense of movement hither and thither. — Von allem
Wissensqualm “of all the smoke/fumes of knowledge” in (GO47) has been reproduced as “of
the weight of the smoke of the whole of science” (sampiirn vijiian ke dhué ke bhar se). Maybe
sampirn “whole” is meant, rather, to be construed with dhué “smoke” (“of the weight of the
whole smoke of science) or bhar “weight” (“of the whole weight of the smoke of science”),
but the word order is not conducive to this. — Note the translation of ach! as ah “ah”, not sok
“sorow” as in (HS4).

* (HS19) On sok, here translating not ach!/, but weh! in (GO49), see the note on (HS4).

» (HS20) The translation conflates (GO49) and (GOS50), while at the same time not
adequately translating Mauerloch “hole-in-the-wall; rathole” in (GOS50), which (EM50)
correctly translates as “hole in the wall”. As to si/7 hui “turned damp”, one wonders what it is
based on, as the German text does not lend itself to this translation. Has it been influenced by
“musty” (for dumpf “close; airless” of (GO50) in (EH18), since mustiness may arise from
dampness in walls etc.?
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(HS21) (GOS51) speaks of the light of heaven (Himmelslicht), not of the sun. Of course, the
light of heaven may refer to the sun, but the light of this would not be mentioned. — Hindi
suhavina “pleasant” does not have the same nuance as /ieb “dear” in (GO51). “Coloured” is
not the same as gemahlt “painted” in (GOS52).

» (HS22) kira (plural oblique form kirom), which reproduces Wiirme “worms” in (GO54),
refers to what is colloquially referred to as creepy-crawlies in British English, i.e. worms,
grubs, insects, spiders and the like. But since this term is quite colloquial and limited in usage,
“bugs” has been used here; though this often excludes worms, in several varieties of English it
does include them. Further, “eaten by bugs” refers to the result of the action, whereas in den
Wiirme nagen “which worms gnaw at” in (GO54) the action is not yet completed. — Mit
Gldsern, Biichsen in (GOS57) is translated as sisom, sanditkom ityadi se “with glass
bottles/mirrors, chests and so on”, in which “and so on” (ityadi) has no equivalent in the
original. As for Gldser, this can be variously interpreted, as the English translations “glasses”
(in (EH18)), “retorts” (in (EW59) and (EM57)) and “beakers” (in (EF23), with “retorts” for
Biichsen) show. As such, “glass bottles” makes sense. However, sisa, though it can indeed
mean this, is more common in the meanings “glass” (as a substance) and “mirror”’; though the
former of these would not fit here, the latter would in principle also be possible and might
therefore be taken to be the intended meaning by readers not familiar with the parapharnelia
of mediaeval European (al)chemists. Regarding sandiik, this signifies a chest, trunk or large
box, but not a can, tin or similarly sized box, as Biichse does. Altogether, the Hindi translation
of Mit Gldsern, Biichsen thus runs the risk of conveying a picture not intended by the original.
— Mit Instrumenten vollgepfropft in (GOS58) and Urvdter Hausrath drein gestopft in (GO59)
have been conflated into paitrk saman-yamtradikom se khacakhac “packed with paternal
luggage, instruments etc.

» (HS23) Though vah re meri duniya! “Bravo, oh my world!” is clearly no exact equivalent
of Das ist deine Welt! das heifst eine Welt! of (GO60), it does convey the essence of the
original.

* (HS24) According to (GO62), Faust’s heart “clamps” or “seizes” (klemmt) within his chest
in fear. The Hindi translation’s “is turning fearful” (sah'ma ja raha hai) clearly does not
convey this sense, besides adding needless duplication, as bhay'bhit hokar “becoming timid
with fear” has preceded this. — There is a difference between unerkldrt “unexplained” in
(GO63) and gjriat “unknown”. — Lebensregung in (GO64) literally means “stirring of life”
and can be variously interpreted; thus, (EH20) translates with “stirring principle of life”,
(EW65) with “the springs of life”, and (EF25) simply with “impulse”.*> The Hindi jivan ki ...
gatiyom (the oblique plural form of gati) “motions of ... life” seems close to the original, but
it is unclear how the reader will understand this.

* (HS24) The Hindi translation attempts to reproduce the hinein “into” of (GO66) with
Jjis'mem vic'ran kar'ne ke lie “to roam in which”.

» (HS29) Geheimnifsvoll “mysterious” in (GO70) is left untranslated. — It is likely that a
reader of the translation without the requisite knowlege of European culture will not know to

45 (EM64), by contrast, paraphrases as “throw your life so out of gear”.
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whom Nostradamus (ndastradimas) refers, and thus will not be able to fully appreciate what is
going on here.

* (HS30) Lauf “course” of (GO73) is not accurately translated by gati “motion, movement”;
“course” would be gatipath. And erkennen is not simply seeing, as dekh suggests, but implies
discernment or recognition too. Moreover, the German original says that Faust will be able to
see the course of the stars; it does not order him to do so. — Unterweist “instructs” in (GO74)
has been inappropriately translated as ades degi “will order”. — Whether the reader will
understand atmasakti “self-power” in the same manner as Seelenkraft “power of the soul” in
(GO75) is debatable. Of course atma® is, according to Sanskrit grammar, the compositional
form of atman- (whose nominative a@tmda commonly denotes the soul in New Indo-Aryan
languages; cf. the note on (HS13)), but then, and particularly as the first member of a
compound, usually means “self”, also as a rule in atmasakti. — tujh par has been rendered in
English as “in you” in (HSE30), in accordance with one of the various meanings of par.
However, given its basic meaning of “(up)on”, a reader might here see the power as bestowed
by an outside agency, and not as emanating from the person himself after being instructed by
nature. — On Geist (GO76) being reproduced by arma see the note on (HS13).

* (HS31) (GO77)-(GO78) state that “dry reflection” (trocknes Sinnen) will not “explain”
(erkldiren) the signs. According to the translation, however, “fruitless reflection” (nisphal
cintan) on the “advised” (nidist) signs is “in vain” (vyarth). This implies that some agency has
already explained the signs which according to the original are inexplicable, and must leave
the reader puzzling over who or what this agency is.

» (HS32) On atmaom (here the vocative plural) see the note on (HS13).

» (HS33) Though Makrokosmus “macrocosm” in (GO81) of course denotes the cosmos or
universe, the mention of the macrocosm also conjures up associations with the microcosm and
the mutual relationship between the two, as well as of mediaeval alchemical notions regarding
the order of the macrocosm, as the sign of the macrocosm alluded to too makes clear. This
background is unavailable to the reader of the translation without adequate knowledge of the
relevant European notions. Moreover, even though notions pertaining to the relationship
between macrocosm and microcosm have since antiquity been present in South Asia, there is
no equivalent terminology available in South Asian languages to describe this in the same
manner, for the oft-referred to pair of brahman- and atman- is of a different nature, as shown
too by the translator having had to use brahmand “universe” (Sanskrit brahmanda-, literally
“Brahma’s egg”). — Though, except for one other instance in (HS37), Zeichen is throughout
accurately translated as cihn, citr “picture” has been used here. One may surmise that this is to
unambiguously depict that what is referred to here is a diagram, and not only some letters.

» (HS36) Ich fiihle “I feel” in (GO84) has been translated as mujhe ... pratit ho raha hai “is
becoming apparent to me”, clearly not the same. — Lebensgliick (in (GO84)) is difficult to
render in English, witness “life-joy” in (EH30), “joy of life” in (EM84), “bliss-of-life” in
(EW86) and the muddled “the freshness of youth” (EF35) for junges, heil 'ges Lebensgliick of
(EF35). The translation jivan ... ka saukhya “life’s state of happiness” is thus in good
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company. — The Hindi navin sphiirti se “with new vigour” captures the essence of, but is not
quite equivalent to neugliihend “newly glowing” in (GOS85).

* (HS37) On citr see the note on (HS33). — Trieb “drive; urge” in (GO89) is translated with
aveg, which denotes an emotion, an inner passion or urge. This does not seem appropriate
here.

» (HS38) As the simple English rendering shows, nahim “no, not” is ambiguous, so that the
sentence can be taken to mean either that Faust is asking whether he is a deity, or else that he
is with a rhetorical question saying that he is a deity. The next line in the translation would
seem to imply the latter, though that cannot be said with certainty.

» (HS39) Mir wird so licht in (GO91), literally “it becomes so clear/bright to me”, refers to
Faust’s seeing in a bright light — whether actually or metaphorically, remains unsaid. The
expression has been variously interpreted by the English translators; see (EH33), (EW93),
(EMO91) and (EF38). According to (EW93) (“with lightened vision’s leap”) and (EF38)
(“such light is given to me), the illumination pertains to Faust’s own comprehension. This has
been carried one step further in the Hindi translation, in which Faust himself has become
divya “heavenly, divine”. Note, however, that this is not the same as the question “Am I a
god” (Bin ich ein Gott) in (GO91).

* (HS40) Though racnatmak can indeed mean “having the nature of creating”, i.e.
“creative”, and thus reproduces wirkend in (GO93) correctly, this may confuse the readers, as
rac'nd more commonly refers not to the action of creation, but to what has been created, like a
literary composition or an arrangement; racnatmak svariap could, thus, be taken to mean
“own form having the nature of a composition/arrangement” instead of “own creative form”,
which would make nature something passive instead of an active force as in the original. —
Note that afma here cannot but mean “soul”, as the word does not refer to any supernatural
entities (cf. the note on (HS13). This is close to the original, which has Seele “soul” in
(GO93).

» (HS41) Erkennen “realise, recognise” in (GO94) and sraddha hona (the latter here in the
past imperfect form Aui) “attain faith/respect” are clearly not the same. — While Geisterwelt
in (GO95) could indeed be taken to mean “ghost-world”, as pret/lok “ghost-sphere”
presupposes, this would not fit the context, for not the ghosts of the departed, which pret
refers to, are meant. Rather, what is clearly meant is “spirit-world”; pret/lok does not convey
this meaning, leading, as pointed out also in the case of (HS13), into the realm of
necromancy. — Todt “dead” in (GO96) and nirjiv “lifeless” are not quite the same. —
Though instead of the mind (Sinn in (GO96)) the eyes are here closed, the context makes it
obvious that this is not meant in a literal, but in a figurative sense.

» (HS42) (GO98) has ird’sch, i.e. irdisch “earthly”, whereas the Hindi mymmay means
“earthen” (in German irden). This must appear puzzling to the reader.

» (HS44) The active agency indicated by alles sich zum Ganzen webt “everything weaves
itself into the whole” of (GO100) is lost in pratyek ang ... sampiirn mem samahit hai “every
constitutent is concentrated/combined in the whole”. — In (GO101) the one acts and lives
within (in) the other. According to the Hindi translation, each constituent, becoming well
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connected (sugathit hokar) with the others, is acting (kam kar rahd hai) and being
invigorated/stimulated (anupranit ho raha hai). Not only is the mutual interpenetration of the
constituents thus lost, but /ebt “lives” is also mistranslated.

* (HS45) The Hindi ghat “jar” is not the same as Eimer “bucket” in (GO103). Possibly ghat
was used because it derives from the Sanskrit and is thus in keeping with the tendency,
remarked upon several times above, to prefer terms of Sanskrit origin, whereas the common
Hindi term for a bucket, namely bal'ti, derives from Portuguese and would probably be out of
place in this literary context. And, though there is another word of ultimately Sanskrit origin
for “bucket”, dol, this seems to have too much of a ‘rustic’ flavour too. In any case, the
picture painted by the German original is modified.

» (HS46) Segenduftend ‘“fragnant with benison” of (GO104) has been rendered as
“disbursing weal” (kalyan-vit'ran karne vale). — Whilst in the original the heavenly powers
penetrate or permeate the earth (durch die Erde dringen in (GO105)) from heaven, in the
Hindi translation they “are extending from heaven towards earth” (prthvi ki or barh rahi
haim). — In (GO106) it is the universe (das All) which the heavenly powers actively
permeate with sound (durchklingen), in the translation it is, clearly based on a wrong
interpretation of A/l, the aggregate or body (avlyavi), i.e. a whole composed of several
members, which “is being permeated” (ot/prot ho raha hai) passively.

» (HS47)-(HS48) Though both Schauspiel in (GO107) and tamasa can be rendered by
“spectacle”, what is conveyed is not the same. Whereas the former clearly refers to an im-
pressive sight, the latter mostly denotes something amusing, not impressive. — Note the
translation of ach! as ah “ah”, not sok “sorow” as in (HS4).

» (HS50) Wo faf3’ ich dich “where do (i.e. can) I grasp you” in (GO108) has transmuted into
“where will I be able to master you” (maim tujhe kaham svayatt kar paiiga), which could
possibly be perceived as his voicing frustration over having no control, even though what is
aimed at by the translation is most probably intellectual mastery.

» (HS51) The Hindi kaham ho he stanom “Where are [you], oh breasts” is off the mark.
Euch Briiste, wo in (GO109) continues the previous sentence, with euch Briiste in the
accusative, and thus means “where, you breasts, [do I grasp you]”.

» (HS52) Quellen “springs, founts” in (GO109) is reproduced correctly by srotom (vocative
form); however, the more frequent connotation of this word is “currents”, and this might be
what the readers will understand. — The translation superfluously adds sab ki “of all”, but
does not translate so “thus” in (GO112).

» (HS53) Unwillig “reluctantly” in (GO113) and upeksa ke bhav se “in a neglectful manner”
are clearly not the same. Moreover, according to the German original Faust turns over the
book (Buch), not the pages, though of course, since the context precludes his simply flipping
the book, the result is the same, and thus justifies the clarifying Hindi translation. — Here
(and in all the following occurrences of the term), the earth-spirit (Erdgeist, first occurring in
(GO113)) has transmuted into the earth-deity (bhiidev'td), which cannot but engender
different associations related to the supernatural in the reader.
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» (HS55) Geist der Erde of (GOI115) is translated as “spirit/soul of the earth-deity”
(bhidev'ta ki atma). One could consider an appositional genitive here, making “spirit/soul” an
alternative designation for “earth-deity”, but such a function of the genitive does not accord
with general Hindi usage. The formulation is, consequently, to be explained rather as
probably due to the oversight of not replacing bhiidev/ta with the simple bhii. — On atma see
the note on (HS13).

* (HS56) Whereas (GO116) and (GO117) have schon “already”, the translation has it/ni ...
der mem “after so much of an interval”, and also needlessly adds /o “behold”. Moreover,
whereas in the original Faust actively feels his powers swelling, in the translation these make
themselves known as swelling up, even though Hindi too can convey active feeling, e.g.
through anubhavimah'siis kar'na. — madira refers to an intoxicating, as a rule alcoholic
drink, which of course includes wine, but is not confined to this, as it is a generic term. Wine
as known in Europe is culturally not of great import in South Asia, and as such has no own
common specific term. Thus the nuance of the German original cannot be conveyed in the
translation.

» (HS57) Here too ich fiihle “I feel” of (GO118) has been reproduced not with reference to
something one feels, but which is being felt; cf. on this the note on (HS56). — Instead of mich
in die Welt zu wagen “to venture into the world” in (GO118), we have “to travel through the
whole of the world” (samsar bhar mem bhraman kar'ne). — In reproducing (GO119), a
superfluous samagr “whole” has been added. Also, in contrast to the German original, which
speaks of bearing the pain and joy of the earth, Faust in the Hindi translation speaks of merely
feeling these. — Knirschen “‘creaking, grating” in (GO119) applies to a wooden ship whose
planks are coming apart and thereby rubbing against each other, whereas karaka (in the
oblique form karake) “crack, crash” signifies the breaking up or bursting asunder of the ship.
In the former instance, the focus is on a drawn out process which thus becomes even more
terrifying, in contrast to the singular occurrence the Hindi term implies.

» (HSS58) The addition of par yah kya “however, what is this”, though superfluous, serves to
heighten the dramatic effect.

* (HS61) For the shudder or shiver (Schauer) that reaches out to touch Faust (fafsit mich an
“touches me”) in (GO127)-(GO128), the Hindi translation conjures up a horror (vibhisika)
that has enveloped (avestit kar liya hai) him, which probably encompasses ich fiihl’s “I feel
it” in (GO129), as this is not separately translated.

» (HS62) On atma see the note on (HS13).

* (HS66) According to the German text, Fausts’s senses are churned up towards (zu in
(GO132)), i.e. to give, new feelings. According to the Hindi translation, he experiences a new
emotionality (navin bhdvaves) which becomes impassioned, which turns the original on its
head. — “All” (in (GO133)) is missing in the translation.

« (HS68) (GO135) says: Du mufst! du muf3t! und kostet’ es mein Leben “You must, you
must, and should it cost my life”. The Hindi text is clearly no translation, but a much
expanded renarration. Note in it the plural of pran “life-essence”, literally “vital body-air”;
though this plural is often used in the sense of “life”, the English rendering remains literal to
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convey the Upanisadic flavour of the expression, as the reader might be led by the translation
to associate the original German text with the doctrine of the five vital airs of the body as
found in the Upanisads.

» (HS69) Here and in all the following cases in which Hindi requires gendering, the “earth-
deity” (bhiidev'ta) is feminine. Though this is because dev/ta is grammatically a feminine
noun, it nevertheless might colour the perception of the spirit, even if dev/ta usually does refer
to a masculine god.

» (HS70) The present tense of (GO138) has here turned into the past tense, even though this
is unnecessary.

» (HS71) Gesicht “face” may also, in literature, mean “vision”, as most probably in (GO141)
too; “shape” (@krti) is not the same in both cases.

» (HS72) Mdchtig “mightily” in (GO143) is not the same as bar/bas “by force”. — In
(GO143) the earth-spirit has been “attracted/drawn” (angezogen), whereas in the translation
Faust has called it (buldaya hai). — (GO144) has an ... gesogen, “sucked at”, which can be
reproduced literally in English, but not in Hindi; it is debatable whether akarsan “attraction”
quite captures what this implies, as it may imply that the spirit’s sphere is something that was
attracted towards Faust by his pull.

* (HS73) According to (GO147), it is not the earth-spirit’s presence (as in the Hindi
translation), but the spirit itself (dich “you”) that Faust cannot endure. — Note the translation
of weh! as of “uff”, not sok “sorrow” as in (HS19).

* (HS74) The present tense of (GO149)-(GO151) has here unnecessarily been turned into
the past tense. — Du flehst “you beseech” in (GO149) has been rendered as tii ne ... prarth'na
ki hai, which is ambiguous, as it may also mean simply “you have prayed”, which is not the
same. — The verb eratmen (in the form of the participle erathmend in (GO149)) is difficult to
translate, as the contradictory English translations “panting(s)” in (EH65) and (EM149),
“with bated breath” in (EW147) and “breathlessly” in (EF74) too show; it signifies deep
gasping, as in anticipation or anxiety. The Hindi translation has, in its stead, atyant
utkanthapurvak “with great anxiety/longing”, which does not do justice to the picture painted
by the original. — Seelenflehn of (GO151) has been translated as arma ki abhyarth'na
“entreaty of the soul”; it seems that, even though the original does not do so, the translation
strives for stylistic reasons not to use the same term (in this case prarth/na) twice in close
succession. On atma see the note on (HS40).

» (HS76) On atma see the note on (HS40).

« (HS77) As “a/the world” in (HSE77) shows, eine Welt “a world” in (GO154) is translated
ambiguously. — In accord with bhiidev'ta “earth-deity” (cf. the note on (HS53), den Geistern
gleich “equal to the spirits” in (GO156) is translated as dev/taom ke sam'kaks “the equal of the
deities”.

» (HS78) Mir erklang “(re)sounded to me” in (GO157) has been translated as mujh mem
pratidhvanit ho uthi thi “had reverberated/echoed in me”, which paints a different picture. —
The translation mujh'ko ... akrst kiya tha “had attracted me” says the exact opposite of an
mich ... drang “pressed on at me” in (GO158).
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* (HS79) “Surrounded” (ghir kar) is an approximation to wumwittert “(indistinctly)
surrounded in a mysterious manner”, in (GO159). More is probably not possible, even in
English. —antastal tak “up to the inner depth” is not the same as in allen Lebenstiefen “in all
life-depths” (whatever that may mean) in (GO160). — Wurm “worm” in (GO161) has been
translated as ki@ (on which see the note on (HS22)), even though, as kemcua “(earth)worm”
in (HK154) shows, a better translation was possible to more accurately convey the image of
the worm writing away. Further, it is in the German original not simply writhing, but writhing
away (weggekriimmt “bent away”).

» (HS80) Soll ich dir ... weichen “shall I yield to you” in (GO163) has been inaccurately
translated as kya maim tum/se dar'ta hiim “do 1 fear you™.

» (HS82)-(HS91) This verse portion of the translation follows (GO166)-(GO174) loosely,
but nevertheless reproduces it well, even though not accurately. The only exceptions worth
highlighting are barh'ta pravah sa “like a rising current” in (HS88) for ein wechselnd Weben
“a shifting/changing weaving” in (GO171), and gumj'rit “humming” in (HS90) for sausend
“whizzing” in (GO173). — On the plural of pran “life-essence” in (HS82) see the note on
(HS68). — In the given context of life a reader grounded in South Asian culture might take
karm (here in the plural oblique form karmom) in (HS83) to refer not to action, but to karma.

* (HS91) (GO174) speaks of the deity (Gottheit), not the Sovereign (prabhu).

* (HS92) On atma see the note on (HS13).

» (HS93) Though nah fiihl’ ich mich dir “I feel close to you” in (GO177) and tit mujhe ap'ne
... samip lag'ti hai “you appear to me close to myself” ultimately refer to the same situation,
there is a difference in perspective between the two.

* (HS94) On atma see the note on (HS13). — In contrast to the English “grasp”, it is
difficult to convey the comprehending aspect of begreifen (here as begreifst) in (GO179) only
through an appropriate Hindi verb, which is probably why the translation has added buddhi
“intellect”.

* (HS94)-(HS98) The slightly elliptical phrasing of (GO180)-(GO187) is fleshed out a bit.

« (HS96) (GO183) is missing. This might reflect the edition of the German text used.

» (HS98) The Christian notion of man being created in the image of God will probably be
unknown to many readers of these lines. Note, though, that (GO186) mentions not God, but
the deity (Gottheit); however, it is clear that the Christian God is meant.

* (HS103) The amplitude of visions (Fiille der Gesichte) of (GO191) has transmuted into the
sight of the deities (gods), and schonstes Gliick of (GO191), translated already as “best good
fortune” in (HS102), is translated again as “full happiness”. — “Dry” (trocken) is not the
same as “stupid”.

* (HS104) The translation adds “towards him” (us’ki or) to the text of (GO193).

Concluding remarks

The introduction to the translation discusses some of the issues the translator of Faust faces.
The problem concerns not only translating the poetry and the distinctive German culture of
the early nineteenth century, for Faust is the picture of a society, and the sociological and
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other indexes cannot easily, if at all, be translated into suitable equivalences in another
culture, such as that originating in South Asia. In mediating so many issues the very first
decision the translator Bholanath Sarma makes is to simplify the problem. He assesses his
poetic ability and sets a practical goal of translating Faust not in verse, but in prose, to be able
to translate other aspects of this great literature so that his Hindi readers, who otherwise have
no means to access this great work of literature, are able to understand realistically what
Goethe’s Faust is all about. Recognising the dissimilarity of the two linguistic cultures, he
thus sets a realistic goal for himself: he removes the versification issue and focuses upon
bringing his audience closer to the plotline, spiritual dimensions, character arc, picture of
society and several other important aspects of the work. But he does not alter the story or
organisation of chapters, and sticks to the original completely.

What we thus obtain is not a paraphrase but an exact line by line reproduction of the
German text in Hindi sans the varied verse. Nevertheless, the translator is very much aware
that troubles will catch up with him at every step. The many problems that stand in the way of
a translator can be studied with a careful reading of both the texts, as explicated in the
individual notes above. In the selected section it starts already with how the degree of
resentment, expressed by ach! and sok respectively, is different in the source text and the
target language, causing a misapprehension.

Such cultural misrepresentation repeatedly occurs in this Hindi translation. For example
the names of academic disciplines, academic degrees and titles, and the confusion of spirit,
soul and ghost, create misunderstandings. There is marked flux because both texts do not have
firm resting pillars suggesting the similarity and divide between the Western and Eastern end
of concepts; the readers understand whatever they can. Some lack of clarity reigns across the
two discourses as the notes above already show; the challenges Goethe’s text presents to its
understanding is thus compounded in the translation. Even though this strives to remain
faithful to the original, there are still particulars that are falsified.

Thus one can understand this text as a step towards bridging a cultural gap between two
dissimilar civilisations, not as the end of this road. Nevertheless, given the constraints that the
avoidance of extensive notes imposes, and the fact that, as pointed out in the biographical
notes on the translator above, Hindi itself was still in the process of finding its own firm
footing, Bholanath Sarma has succeeded in reproducing for the Hindi reader if not fully, then
nevertheless to a large extent an accurate picture of Faust that even after nearly ninety years
still maintains its validity, notwithstanding that from today’s point of view some particulars of
its style and vocabulary might to some seem a bit antiquated. On the whole, and despite the
caveats mentioned, the translation is quite loyal to the original.
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11. Hindi Translation (2): Visnu Khare

Visnu Khare*® (1940-2018) was a notable poet, translator, journalist and film critic with a
considerable body of work as a translator; in 1960 his translation of T. S Eliot’s Wasteland
and Other Poems into Hindi was published. Notable among his translations from various
languages, as a rule through the medium of English, are works by Attila Jozsef, Miklos
Radnoti, Czestaw Mitosz, Wistawa Szymborska, Jochen Kelter and others. He has translated
the Finnish and Estonian epics Kalevala and Kalevipoeg, respectively, into Hindi. In fact, he
has translated innumerable European, Latin American and American poets into Hindi, while
also translating into English several notable Hindi poets. Giinter Grass’s Zunge Zeigen too has
been translated by him into Hindi. Khare, who was also an editor of the Hindi daily
Nav'bharat Taims, received many national and international awards for his achievements. His
poems have been translated into various non-South Asian languages.

For translating Goethe’s Faust I, Khare used several editions of the poem. He knew
German to an extent, and looked at the German text as well as several English translations;
these sources are acknowledged and listed by him. He states that the translation by David
Luke*” is what he has made most use of. Khare prefaces his translation by a chapter on why
Faust should be read, but he does not say anything about why he translated it. However, he
discusses the significance of Faust as a literary text, which itself should be a reason for Hindi
readers to read it.

After a one-line summary describing Faust as depicting how an anxious intellectual
trapped in the temptations of Satan, the enemy of humanity, sells his soul and drives his lover
into deep moral and physical crisis, Khare initiates a discussion on Satan and his Semitic
(Jewish, Christian, Islamic) origins. He recounts that Jehovah, God or Allah brings into
existence different angels including Satan; they are immortal. When Adam was created in the
image of God himself, God wanted all the angels to bow down to Adam, which annoyed
Satan, who tempted Eve and caused Man to fall, as a result of which mankind became mortal.
Satan, Khare explains, cannot be destroyed by God, and always schemes to deceive Man.
Sometimes God saves Man, sometimes he does not. Khare holds that this concept of evil
somewhat resembles Mara in Buddhist and Jain philosophy. Apart from that, he is unable to
think of a character who is powerful, immortal and capable of challenging God, and stands for
evil and sin, in the grand conglomeration of beliefs known by the insufficient name of Hindu
religion (dharm). Sometimes it appears, he adds, that the Semitic Satan, who is Mephis-
topheles in Greek,* is a negative incarnation of God. Khare says that though it would have
been easier for him to use the common Perso-Arabic vocabulary familiar to his readers to

%6 The biographical remarks following have are based on various printed and electronic sources.
47 The translation of David Luke (1921-2005) appeared in 1987 (Luke 1987).

% Actually, the etymology of Mephistopheles remains unclear, the name being mostly explained as derived
either from Greek or from Hebrew. Since this is not clearly perceivable in either case, complicated arguments
have been adduced; see, e.g. Goebel 1904 and Radday 1997.
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denote God and Satan, he has deliberately stayed away from Islamicate names as that would
have imposed Middle Eastern culture on the whole text, which would also have entailed that
the characters of Faust use a vocabulary largely akin to Urdu, whereas he cannot boast of his
Urdu competence. He has, therefore, chosen words rooted in Sanskritic vocabulary rather than
Persian or Arabic.

According to Khare, Goethe’s Faust has a theme highlighting contrasts, such as just and
unjust, sin and virtue, crime and punishment, temptation and control, love and desire, bond
and freedom, individual and society, heaven and hell, man and woman etc. Satan is a
representative of negativity, darkness and temptation, Faust of doubt and greed, Margaret of
innocence, purity and a God-fearing attitude. But Faust is not a cliché morality play, though
its deep message cannot be ignored and it has all the qualities of a Greek and Shakespearean
plot, or the Mahabharata. In this, Khare holds Faust to be relevant even today. Goethe
imagined Weltliteratur, he says, but imagining things like the global market, neocolonialism,
world terrorism and so on were not possible for him, for the pace of events today is so great
that it is not even possible to imagine the next year, leave alone the next century: today, the
Mephisto of various countries, politics, leaders, deviant and anti-human versions of religion,
capitalism, marketism, mall culture, immoral ease, social media, mafia, advertisements, the
idea of carpe diem, and so on, are tempting young Fausts and Gretchens. In such a scenario,
according to Khare Faust becomes relevant. From this it is obvious that to him the translation
of Faust denoted more than a literary endeavour.

Khare draws attention to the numerous translations of Faust into various languages. He
highlights Bholanath Sarma’s Hindi translation and regrets that because it came out in 1939,
the year Hitler led Germany to war, it did not get the recognition that it deserved. In order to
introduce the readers to the background of the work and its author, Khare uses the detailed
introduction prepared by Sarma and modifies it a little. However, unlike Sarma, whose
translation is in prose, Khare tries to maintain the verse form, and changes in rhyme are also
maintained by him. He stresses that he values fidelity, wherefore the language used for this
translation is different from the language used in his other poems. Not a connoisseur of the
end- rthyme, he has, he writes, challenged himself like a wrestler over each line, word and
ending in order to remain faithful to Goethe in every rhythmic pattern he has used. His
success can, though, be measured only by the reader.

Hindi Translation of Visnu Khare (Khare 2009), pp. 58-62

(HK1) trasadi: pratham khand
(HK2) rat
(HK3) ek iici meh'rabi chat vile goth Saill ke sék're kam're mem becain faust ap'nt

mez ke sam'ne aram'kurst par baitha hua hai.

(HK4) faust: ghomt dale haim, ah, ab tak darsan,
(HKS) vidhi aur ayurvijian,
(HK6) dharm/sastr ka bhi durbhagyavas kiya hai adhyayan
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(HK7)
(HKS)

(HK9)

(HK10)
(HK11)
(HK12)
(HK13)
(HK 14)
(HK15)
(HK16)
(HK17)
(HK18)
(HK19)
(HK20)
(HK21)
(HK22)
(HK23)
(HK24)
(HK25)
(HK26)
(HK27)
(HK28)
(HK29)
(HK30)
(HK31)
(HK32)
(HK33)
(HK34)
(HK35)
(HK36)
(HK37)
(HK38)
(HK39)
(HKA40)
(HK41)
(HKA42)
(HKA43)
(HK44)
(HKA45)
(HKA46)
(HKA47)

or-chor se kar jvalant udyam mahan.

aur ab yahd khara hii, maim miirkh abhaga!

aur catur ut'na hi hii jitnd pah'le tha;

varisth snatak kah'lata hii, piirn acarya kah'lata hi,
aur das varsom se ap'ne Sisyom ko khimc'ta jata hit
ipar, nice, ara, terha, cahiior dhakel

nak mem un'ki dal nakel —

aur dekh'ta hii ki hamara jiian tanik nahim barh'ta hai!
Jjislse mera hrday bharak par'ta hai.

sac hai maim adhik catur hii un svagi logom se,
snatakom, acaryom, lipikom, dharm/guruom se;

Samka aur samkoc mujhe nahim satate,

narak ya pisac mujhe nahim darate —

isiliye chor gaye mujh'ko sukh sare,

maim nahim kar sak'ta ghamamd sahi jian ka re,
maim nahim kar sak'ta ghamamd ki maim manav ko sikha sak'ta hi,
use Sresth'tar ban'ne yd parivartan ki rah dikha sak'ta hi.
mere pas kot sampatti nahim hai aur na dhan hai sambhav,
na samsarik samman aur na vaibhav,

kutta bhi aur nahim cahega jind aisa jivan!

isiliye kiya hai maimne ap'ne ko indr'jal ko arpan,

kyd mujhe atmdom ki sakti aur jihva se

anek rahasya jiiat nahim ho sak'te;

mujhe age kabhi bahakar ap'na khara sved,

vah na kah'na pare jis'ka maim svayam na janii bhed;
maim pah'can sakii use jo

antartam se badhe hai is jag ko,

sampiirn karyasakti aur bijom ko dekh sakii,

aur Sabdom ki chan'bin ab band karil.

o purn'candrika, yadi tu leti nihar,

mer1 is pird ko antim bar,

maimne ardh'ratriom mem anek

isi patal se tujhe dekha hai nirnimes,

in pustakom aur patrom se utar'kar

meri dukh ki samgini tu damak'ti thi mujh par!

ah! yadi tere pyare prakas mem ja pata

giri-Sikharom ko maim chii ata,

kand'raom mem atmaom ke sath dol'ta,

prant'rom par tere maddhim prakas mem ap'ne pamkh tol'ta,
sare jnan-dhumr ke bojh se mukt ho pata,

tert os mem svasth svayam ko nah'lata!
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(HK48) hay! kya maim ab bhi isi kard mem rahii para?

(HK49) abhisapt sila hua yah divarom vala garha,

(HK50) Jjahd svayam sirya ka pyara ujiyara

(HK51) abhiramjit kac ke pallom se hokar dta hai dhiidh'laya!
(HK52) sak'ra bandte haim jise pustakom ke yah dher,

(HK53) Jjin'he kire kutar'te haim, jin par dhil ati hai,
(HK54) Jjin par kaks ki chat ki toran tak ko gher

(HKS55) dhuéle pattar ki ek parat lip'tt hai;

(HK56) kdcom, petiyam ka yaha paravar,

(HKS57) yantrom se thasathas bhara hua,

(HK58) purkhom ka amgar-khamgar sab or bikh'ra hua —
(HK59) vah hai tera samsar! yah kah'lata hai samsar!
(HK60) aur ti ab bhi pich'ta hai, kyom yah hrday tera
(HK61) akul tere vaks mem sim'ta jata hai?

(HK62) kyom ek anljand kles ghanera

(HK63) tere jivan-avegom par av'rodh lagata hai?
(HK64) us jivant prakrti ke sthan par,

(HK65) Jjise raca tha isvar ne manav ke liye

(HK66) tujhe gher'te haim pasuom ke har manusyom ke pamjar
(HK67) keval ap'me dhué aur phaphiid se®

(HK68) bhag! nikal! cald ja yahd se vistirn jagat ko!
(HK69) aur rahasyom se bhard hua yah granth,

(HK70) svayam nostradamus ke hathom se likhda gaya jo,
(HK71) kya paryapt nahim hai dikh'lane ko tera panth?
(HK72) tab jan paega tii naksatrom ki gati,

(HK73) aur jab prakrti tujhe degi nirdesan,

(HK74) tab tujh par prakat hogi vah atmik sakti,

(HK75) Jaise ek atma diis'vi atma se kar'tt hai sambhasan.
(HK76) in susk mastiskom ne vyarth

(HK77) tujhe sam'jhaya hai in pavan cihnom ka arth.
(HK78) tum atmdo, mere samip tum mad'rati ho,

(HK79) mujhe uttar do, yadi tum mujhe sun pati ho!
(HK80) vah ek pustak khol'ta hai jis'mem use brahmamd ka citr dikhai detd hai.
(HKS81) aha! is ksan kaisa ullas daur'ta hai svacchand
(HK82) meri sabhi indriyom se mujh'mem acanak!
(HK83) navoddipt™® yuva, pavitra jivinanand

(HK84) maim anubhav kar'ta hii bah'ta nasom-nariyom tak.
(HKS8S5) kya vah kot dev'ta tha jis'ne yah cihn ukere,

49 The period at the end is missing.

%0 Printed navodipt.
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(HKS6)
(HK87)
(HKS88)
(HKS9)
(HK90)
(HKO1)
(HK92)
(HK93)
(HK94)
(HK95)
(HK96)
(HK97)

(HK98)

(HK99)

(HK100)
(HK101)
(HK102)
(HK103)
(HK 104)
(HK105)

(HK106)
(HK107)
(HK108)
(HK109)
(HK110)
(HK111)

(HK112)

(HK113)
(HK114)
(HK115)
(HK116)
(HK117)
(HK118)
(HK119)
(HK120)
(HK121)

jo mere ant'rik kop ka kar rahe saman,

jo anand se aplavit kar rahe merda man

aur rahasyamay avegom se carom or mere
prakrti ki irja ka kar'te udghatan?

kya maim kot dev'ta hii? maim hit kit'na alokit!

in Suddh rekhdom mem dekh'ta hii maim pratyaks
sakriya prakrti ko udghatit meri atma ke samaks.
ab pah'lt bar jan paya hii vah jise manist ne kiya hai ghosit:
“band nahim hud hai abht atma ka samsar

teri cet'nd lupt hut hai, mara hai terda hrday!

uth, siksarthi, aklant pakhar

usa ki lalima se ap'ne parthiv vaks ko abhay!”

vah citrom par vicar karta hai®!

kaise sab kuch sampiirn mem gumphit hai

ek sakriya hai diijje mem aur jivit hai!

divya Saktiyd kaise iipar-nice rahim vicar

aur saumpti jati haim svarn'kalas paraspar
asirvacan-sugandh bikher'te pamkh sahit

ve svarg se dharti par hoti haim av'tarit

un'se hi hai akhil visva samgit-susamgati se anugiijit!

kaisi bhavya prastuti! kintu ah! matr ek prastuti!

kaise badhii tujhe maim o anant prakyti?

he stano, kaham ho? tum jivan ke srot sakal,

Jjin par svarg aur dhar'ti haim nirbhar,

jin'ke lie yah asakt vaks hai katar

tum phiit'te ho kahim, mitate ho pyas, aur maim viphal hii vihval?

khinn man se vah pustak ke panne palat'ta hai aur [prthvi ki atmaj> ka cihn

dekh'ta hai.

kit'na alag prabhav hai is cihn ka mujh par!

ti, prthvi ki atma, hai mujh'se adhik nikat;

maim ab hi se adhik sakti ka anubhav kar'ta hii utkat,
Jjaise damak rahd hii kisi nai madira ko pikar.

mujh'mem ab sahas hai sakal visva ka sam'na kar pane ka,
samsarik dukh samsarik sukh ka vahan kar jane ka,
amdhar se tak'rane ka,

pot titne ki kar'kar se na ghab'rane ka.

mujh par ghataé ghah'rati hain —

®1 The period at the end is missing.

52 prthvi ki atma is missing in the printed text (only the genitive suffix ka is present) and is added here based on
(GO113), (GO115) and (HK114).
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(HK122) candrama ap'ni jyoti chipata hai —

(HK123) diyd bujh gaya!

(HK124) dhundh uth raha hai — lal-lal kir'nem

(HK125) mad'rati haim mere sir par — chat se bah'tt

(HK126) ek kap'kapt utar'tt hai

(HK127) aur mujhe jakart't hai!

(HK128) mujhe lag'ta hai, yacit atma, tu mere as'pas mad'rata hai.

(HK129) prakat kar svayam ko!

(HK130) oh, yah mera hrday kaise vidirn kiye jata hai!

(HK131) nat anubhiitiom ki disa mem

(HK132) khod'kar marg banati haim meri sari cet'naé!

(HK133) lag'ta hai mera sampiirn hrday hai tujh'ko arpan!

(HK134) prakat ho! prakat ho! bhale hi is'kd mulya ho merda jivan!

(HK135) Jhapat'kar pustak utha leta hai aur atma ke cihn ka uccaran kar'ta hai. ek lal
lapat bhabhak'ti hai jis'mem visva-atma prakat hota hai.

(HK136) atma. kis'ne mera ahvan kiya?
(HK137) faust: (mur'kar) bhayavah akar!
(HK138) atma: tune kiya hai bal'piirvak mera amantran,

(HK139) bahut kiya hai mere lok ka sosan,

(HK140) aur ab —

(HK141) faust: ha! maim sah nahim pata terd yah av'tar!

(HK142) atma: yacak-jaise tiine pratyek sas mem mujhe mere darsan kar'ne,
(HK143) meri vani sun'ne, mera mukh dekh'ne ko bulaya hai;
(HK144) tert ballvati atmiya prarth'na ne mujhe jhukdaya hai.
(HK145) to maim ab yahd hii! — kaun se dar lage jakai'ne

(HK146) tujhe day'niya atimanav! kahd hai vah atma ki pukar?
(HK147) kahd hai vah vaks jo svayam mem ek visva ko deta tha akar,
(HK148) use dharan, posit karta tha, jo hokar pul'kit

(HK149) thik ham atmaom jaisa ban'ne ko ho jata tha garvit?
(HK150) kahd hai tii, faust, mujh tak giiji thi jis'ki vani,

(HK151) mere samip sare bal se khimc aya tha jo prani?
(HK152) kya tii hai vah, jo meri sds se sihar'ta hai,
(HK153) ap'ne antartam tak tharrata dar'ta hai,

(HK154) ek bhay'bhit kul'bulata piche hat'ta kemcua?

(HK155) faust: kya maim, o jvalakar, tujhe samarpit ho jaii?
(HK156) maim hii vah, faust hit, thik tujh jaisa hii!

(HK157) atma: jivan'plavan ho ya karmom ka jhamjhavat uph'na hua,
(HK158) maim lah'rata hii nice ipar

(HK159) age piche bun'ta jata!

(HK160) Jjanm aur mrtyu ke prahar,
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(HK161)
(HK162)
(HK163)
(HK164)
(HK165)

(HK166)
(HK167)

(HK168)
(HK169)

(HK170)
(HK171)
(HK172)
(HK173)
(HK 174)
(HK175)
(HK176)
(HK177)

(HK178)

ek sasvat sagar lah'rata,

ek badallta vayan,

ek damalk'ta jivan;

is bhati maim kal ke giij'te kar'ghe par ractd hit

aur 1$var ka jivant paridhan pura kar'ta hit.

faust: ti, jo is vistirn visva mem vicar'ta hai,

sakriya atma, maim kit'na nikat anubhav kar'ta hii tere!
atma: tii us atma ke saman hai jise tu grahan kar'ta hai
nahim mere! (adrsya ho jata hai)

faust: saman nahim tere?

tab kis'ke?

maim, svayam isvar ka pratirip!

aur saman tak nahim tere! (dastak hoti hai.)

are maro! maim ise pah'can'ta hii — yah hai merd anucar —
merd sundartam saubhagya ab sam!jho hua nast!
samrddh divya darsan ki ist bela par

is matimand ucakke ko sab kuch kar'na tha bhrast!

sone ke kap'fe aur rat ki topt pah'ne, hath mem batti lie vagnar ka praves.
faust beman se mur'ta hay.

Simple English Rendering

(HKE1)
(HKE2)
(HKE3)

(HKE4)
(HKES)
(HKE6)
(HKE7)
(HKES)
(HKE9)
(HKE10)
(HKE11)
(HKE12)
(HKE13)
(HKE14)
(HKE15)
(HKE16)
(HKE17)
(HKE18)

Tragedy: First Part

Night

In a Goth style narrow room characterised by a high arched roof the uneasy
Faust is sitting before his own table on an easy chair.

I have choked down, ah, till now philosophy,

laws and the science of the lifespan;

of the authoritative knowledge of religion too I have unfortunately done study
from one end to the other, making blazing great effort.

And now I stand here, I, foolish, hapless!

And clever I am that much as I was before;

am called senior graduate, am called full preceptor,

and am since ten years continously tugging my own disciples,

shoving up, down, transversely, crookedly, to [all] four sides,

fixing a halter-pin in the nose —

and see that our knowledge does not increase [even] a bit!

Through which my heart blazes up.

True it is, [ am cleverer than those masquerading people,

than the graduates, preceptors, clerks, religious instructors;

misgiving and hesitation do not trouble me,
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(HKE19)
(HKE20)
(HKE21)
(HKE22)
(HKE23)
(HKE24)
(HKE25)
(HKE26)
(HKE27)
(HKE28)
(HKE29)
(HKE30)
(HKE31)
(HKE32)
(HKE33)
(HKE34)
(HKE35)
(HKE36)
(HKE37)
(HKE38)
(HKE39)
(HKE40)
(HKE41)
(HKE42)
(HKE43)
(HKE44)
(HKE45)
(HKE46)
(HKE47)
(HKE48)
(HKE49)
(HKE50)
(HKE51)
(HKE52)
(HKE53)
(HKE54)
(HKES55)
(HKE56)
(HKES7)
(HKE5S)
(HKE59)

hell or ghoul do not frighten me —

for this very reason all happiness has forsaken me,

I cannot pride myself on correct knowledge, alas,

I cannot pride myself that I can teach man,

that I can show him the path of becoming best, or [of] change,
I own no property, and wealth is not possible,

not worldly prestige and not glory;

even a dog will not wish to live such a life any more!

For this very reason I have surrendered myself to magic,
whether to me from the power and tongue of spirits/souls
many mysteries might not be known;

may I not at some time in the future, making my own bitter sweat flow,
not have to relate that of which I myself know not the distinction;
[that] I may recognise that (one) which/who

has bound this world by its innermost,

I may see the complete working power and seeds,

and may now stop the scrutiny of words.

O full moonshine, if you [but] took regard

of this my affliction/oppression for the last time!

I have in the midnights many,

from this very table seen you unblinking;

descending to these books and papers/letters,

female companion to my grief, you used to shine on me!

Ah! If I were able to go in your lovely lustre,

I would return having touched the peaks of the mountains,
would sway with spirits/souls in caverns,

would upon/in the wide tracts ready my own wings in your dim lustre,
were able to become freed from the burden of the entire fog of knowledge,
could bathe myself healthy/bathe my healthy self in your dew.
Alas! Am I still left in this prison?

This cursed, walled damp hole,

where the dear light of the sun itself

comes [in], become hazy, by way of shutters of painted glass,
which this heap of books makes narrow,

which bugs gnaw at, upon which dust sticks,

on which, encircling, upto the dome of the chamber’s roof,

a layer of smoky paper clings.

This sea of glasses, hampers,

filled chock-a-block with instruments,

the ancestors’ junk scattered on all sides —

this is your world! This is called a/the world!
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(HKE60)
(HKE61)
(HKE62)
(HKE63)
(HKE64)
(HKE65)
(HKE66)
(HKE67)
(HKE68)
(HKE69)
(HKE70)
(HKE71)
(HKE72)
(HKE73)
(HKE74)
(HKE75)
(HKE76)
(HKE77)
(HKE78)
(HKE79)
(HKES0)
(HKES1)
(HKES2)
(HKES3)
(HKES4)
(HKES5)
(HKES6)
(HKES7)
(HKES8)
(HKES9)
(HKE90)
(HKEO91)
(HKE92)
(HKE93)

(HKE94)
(HKE95)
(HKE96)
(HKE97)
(HKE98)
(HKE99)

And you still ask, why this heart of yours

anxiously goes on contracting in your bosom?

Why an unknown excessive anguish

puts a bar upon your life-impulses?

In the place of that living nature

which the Lord had created for man,

the bones of beasts and the ribcages of humans surround you
only with their own smoke and mould.

Flee! Go forth! Be gone from here to the wide world!

And this volume filled with mysteries,

which is written by the hands of Nostradamus himself,

is it not sufficient to show your way?

Then you will be able to know the movement of the stars,
and when Nature will give you indications,

then in you that power pertaining to a spirit/to the soul will be revealed,
as a spirit/soul converses with a second spirit/soul.

These dry brains have in vain

explained to you the meaning of these pure/holy signs.

You spirits/souls, you hover around in my proximity;

give me an answer, if you are able to hear me!

He opens a book in which the picture of the universe shows itself to him.
Aha! At this moment what kind of rapture runs unrestrained
from all my senses in me suddenly!

Newly excited young man, the sanctified joy of life

I feel flowing upto the nerves and vessels.

Was it some deity who carved out these signs,

which are calming my inner rage,

which are flooding my mind with joy,

and with mysterious emotions on [all] four of my sides
reveal nature’s energy.

Am I some deity? How illuminated am I!

In these pure lines I see perceptively

active nature revealed visibly to my soul.

Now for the first time I have been able to know what the wise man has
proclaimed:

“The world of spirits/souls has not now closed,

your consciousness has receded, your heart has become dead!
Arise, [you] desirous of instruction, indefatigably wash

with the redness of dawn [your] own earthly bosom, fearless!”
He reflects upon the pictures.

How everything is intertwined in the whole;
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(HKE100)
(HKE101)
(HKE102)

(HKE103)
(HKE104)
(HKE105)
(HKE106)
(HKE107)
(HKE108)
(HKE109)
(HKE110)
(HKE111)
(HKE112)

(HKE113)
(HKE114)
(HKE115)
(HKE116)
(HKE117)
(HKE118)
(HKE119)
(HKE120)
(HKE121)
(HKE122)
(HKE123)
(HKE124)
(HKE125)
(HKE126)
(HKE127)
(HKE128)
(HKE129)
(HKE130)
(HKE131)
(HKE132)
(HKE133)
(HKE134)
(HKE135)

(HKE136)
(HKE137)

one is active in the second and is alive!

How heavenly/divine powers are roaming up and down

and keep on entrusting golden pitchers/jars [without handles or spouts] to each
other.

With wings dispersing the fragrance of utterances of blessing

they descend onto earth from heaven.

Through them indeed the entire universe echoes with the harmony of music!
What a splendid presentation! But ah! A presentation merely!

How do I bind you, oh endless nature?

Oh breasts! Where are you? You are life’s streams all,

on which heaven and earth are dependent,

for which this powerless/weak bosom is afflicted;

you gush/sprout somewhere, quench thirst, and I, unsuccessful, am perturbed?
With dejected mind he turns the pages of the book and sees the sign of [the
spirit/soul of the earth].

How different is the influence of this sign on me!

You, spirit/soul of the earth, are closer to me;

I from even now on feel more frenzied power,

as if [ were glowing having drunk some new alcoholic drink.

In me there is now the courage to be able to face the whole universe,

to go on bearing worldly happiness, worldly grief,

to take on a tempest/dust storm,

not to be alarmed at the crunching sound of the ship breaking.

Atop me the clouds surge —

the moon hides its own light —

the lamp has become extinguished.

A mist is rising — rays all red

hover around atop my head — from the roof a flowing

shudder alights,

and clutches me.

It seems to me, desired spirit/soul, [that] you are hovering round about me.
Reveal yourself!

Oh, how this my heart is being torn apart!

In the direction of new feelings

my whole consciousness carves out a road!

It seems my whole heart is an offering to you!

Become revealed! Become revealed! Even if its price be my life!

Snatches up the book and pronounces the sign of the spirit/soul. A red tongue
of flame flares up in which the spirit/soul of the universe/world is revealed.
Spirit/Soul: Who has invoked me?

Faust: (Turning) Fearsome shape!
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(HKEI138)  Spirit/Soul: You have by force invited me,

(HKE139)  have sucked/desiccated my sphere much,

(HKE140)  and now —

(HKE141)  Faust: Ha! I am unable to bear this incarnation of yours!

(HKE142)  Spirit/Soul: Like a supplicant you have in every breath, to obtain my sight,

(HKE143)  to hear my speech, to see my face, called me;

(HKE144)  your forceful intimate prayer has swayed me.

(HKE145)  Sonow I am here! — What sort of fear has begun to bind

(HKE146)  you, pitiable superman! Where is that call of your spirit/soul?

(HKE147)  Where is that bosom which in itself used to give shape to a world,

(HKE148)  used to hold, to nurture it, which, becoming enraptured,

(HKE149)  used to become proud to become exactly just like us spirits/souls?

(HKE150)  Where are you, Faust, whose speech reverberates up to me,

(HKE151)  the creature which came pulled to my vicinity with [its] entire force?

(HKE152)  Are you he who shudders from my breath,

(HKEI153)  trembles, fears, up to [his] own innermost,

(HKE154)  a writhing (earth)worm drawing back timid with fear?

(HKE155)  Faust: Should I, O blaze-shaped, be surrendered to you?

(HKE156)  Iam he, I am Faust, I am exactly like you!

(HKE157)  Spirit/Soul: Be it life-flood or foamed up violent gale of actions,

(HKE158)  Iundulate down and up,

(HKE159)  Go weaving forward and back!

(HKE160)  The periods of birth and death,

(HKE161)  an eternal ocean undulating/undulates,

(HKE162)  achanging weave,

(HKE163)  a shining life;

(HKE164)  in this manner I create on the reverberating loom of time,

(HKE165)  and complete the Lord’s living attire.

(HKE166)  Faust: You, who roams in this wide world,

(HKE167)  active spirit/soul, how close I feel to you!

(HKE168)  Spirit/Soul: You are equal to that spirit/soul which you accept,

(HKE169)  not me! (Becomes invisible.)

(HKE170)  Faust: Not equal to you?

(HKE171)  Then whom?

(HKE172) 1, the image of the Lord himself!

(HKE173)  And not even equal to you! (A knock is made.)

(HKE174)  Ohdie! I recognise him — this is my follower/retainer —

(HKE175)  Understand now that my most beautiful good fortune has now become
destroyed!

(HKE176) At this very time of an exuberant heavenly/divine sight

(HKE177)  this dim-witted rogue had to ruin everything!
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(HKE178)  The entry of Wagner, wearing sleeping-clothes and a nightcap, carrying a lamp
in [his] hand. Faust turns unwillingly.

Notes

* (HK1) trasadi (vulgo trdas'di) is a neologism created to resemble fragedy, and is
reminiscent of tras “dread, fear” or “distress”. Literally, it means “giving dread/fear” or
“giving distress” (the more common ending would actually be °da and not °di, but then the
resemblance to tragedy would be lost). In any case, the same considerations apply as in the
note on frejadi in (HS1).

* (HK3) On goth “Goth” cf. the note on (HS3). — “Table” (mez) does not do justice to the
German “Pult”; cf. on this too the note on (HS3).

» (HK4) ghomt dale haim “I have choked down” (ergative construction, with main ne to be
supplied) is not in accord with durchaus studirt “thoroughly studied” in (GOS), though
reminiscent of have I digested in (EW4).

* (HKS5) As the English rendering “laws” instead of “law” attempts to show, vidhi “rule”,
“ordinance” or “law”, is not quite the same as Juristerei; cf. the remarks on vidhan in (HSS5).
Also, ayurvijian “science of the lifespan” is strictly speaking not an exact equivalent of
Medicin “medicine”, though today widely used in this sense. However, cikitsa or
* (HK6) On sastr the same applies as in the note on (HS5). — On dharm/sastr cf. the note
on (HS5). — Leider in (GO7) is translated correctly as durbhdgyavas, but this also creates the
problem mentioned in the note on (HSS5).

* (HK7) An equivalent of mahan “great” is absent in (GOS8). Also, jvalant “blazing,
burning” is not the same as /eif3 “hot; heated”.

» (HKS8) murkh abhaga “foolish, hapless”, i.e. “a foolish hapless person”, is a good approxi-
mation to, even if not an exact rendering of armer Thor “poor fool” in (GO9).

* (HKI10) varisth snatak “senior graduate” and pirn dcarya “full preceptor” reproduce Ma-
gister and Doctor in (GO11) respectively, but do not clearly convey the titles Faust is talking
about, cf. the discussion on (HS8).

* (HK11) The approximate number of years in (GO12) (an die zehen Jahr ,jaround ten
years*) has become a fixed number of ten years in the translation.

» (HK12) cahiior “to [all] four sides” does not correspond to anything in (GO13).

* (HK13) On nakel “halter-pin” see the note on (HSS).

» (HK14) Daf; wir nichts wissen konnen! (GO15) stresses that it is not possible to know any-
thing. The translation does not come up with the same thing when it says that knowledge does
not increase.

» (HKI15) Schier in (GO16) is left untranslated; cf. the note on (HS9) .

+ (HK16) svagi logom has been reproduced as “masquerading people” in (HKE16) to catch
both nuances of svdgi, namely “mimic” and “pretender”. But in both cases, it does not
accurately reproduce Laffen (GO17), on which cf. the note on (HS10).
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» (HK17) On snatak “graduate” and acarya “preceptor” to reproduce Doctoren, Magister in
(GO18), see the note on (HK10). As to dharm/guru “religious instructor”, this is not usually
pejorative like Pfaffe (see the note on (HS10)), though it cannot be precluded that the
translator had some such thing in mind; at any rate, it is an attempt to find an alternative to the
usual purohit for “priest”.

» (HK18) There is a change of grammatical subject as compared to (GO20).

* (HK19) Even though there is a word in common use which would have translated Teufel
“Devil/devil” in (GO20) well, namely saitan (on this cf. the note on (HS10)), the translation
does not use this word, originally referring to Satan or the Devil, because of its Islamic
connection; this has been explained in the introduction to the translation above. But the
alternative chosen, namely pisdc, characterises a malevolent being variously translated as
“ghoul”, “goblin”, “fiend”, “demon” or the like, and often taken to eat flesh, including that of
corpses; sometimes this being is also taken to be the evil soul of a dead person. Whether the
reader will understand what is described here in the same manner as the Devil referred to in
the German text may be regarded as moot.

* (HK21) Was rechts in (GO22) refers to “something proper”, cf. anything worth knowing in
(EH12) and (EF14). This is not implied by sahi jiian “correct knowledge”.

» (HK22) Instead of Faust teaching a matter, namely was “something” (GO23), in the Hindi
translation he teaches persons, namely manav “man”, in the sense of humankind. In a way,
this anticipates Menschen “humans” in (GO24).

 (HK23) parivartan ki rah dikhd sak'ta hii “can show the path of change” is not the same as
bekehren “convert” (GO24).

* (HK24) dhan “wealth” is not coterminous with Geld (GO25), which latter specifically
means “money”’, whereas the former includes money, jewels and so on. The use of sambhav
“possible” is also unaccounted for.

» (HK25) samsarik “worldly” has no counterpart in (GO26).

» (HK27) On indrljal “magic” see the note on (HS13).

* (HK28) On atmaom ki “of spirits/souls” see the note on (HS13). — Mund “mouth” of
(GO29) is reproduced as jihva “tongue”, despite the fact that, even though miih can mean both
“mouth” and “face”, there would have been little chance of misunderstanding the latter word
here.

* (HK29) Manch “many a” in (GO30) is reproduced in Hindi as anek “many”. This makes
one wonder whether a German-English dictionary, or an English translation such as many a in
(EH15), might not have been utilised and misunderstood.

* (HK32) As (HKE32) shows, use is ambiguous, and can refer to either a person or a thing,
1.e. “that one” or “that”. This creates an ambiguity lacking in the German original. Cf. the note
on (HS14).

« (HK33) antartam se badhe hai is jag ko “has bound this world by its innermost” is am-
biguous, for se may also mean “with” or “from”, and “by” may have the sense of both “with”
or “at”, and be understood variously, depending on whether one takes “innermost” to pertain
to the active agent, “that (one)” in (HK32), or to the world. Obviously, the translator means se
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to be understood as “by”, as (HKE33) shows, but this does not fully preclude that the reader
unaware of was die Welt | Im Innersten zusammenhdlt “what holds the world together in its
innermost” in (GO33)-(GO34) may understand the Hindi translation differently.

« (HK34) Cf. the note on (HS14).

« (HK39) As in (HS16) (see the note on this), (GO39)-(GO40) are incorrectly translated.

« (HK40) (GO41)-(GO42) say that the moonshine finds Faust at his books and papers, not
that it shines upon them.

« (HK41) Because pirn/candrika “full moonshine” in (HK36) is feminine, the masculine
Freund “friend” of (GO42) has turned into a female companion (samgini).

« (HK44) Um Bergeshohle ‘“around the mountain cave” in (GO45) is not reproduced
accurately by kand/raom mem “in caverns”. — On atmaom ke sath “with spirits/souls” see the
note on (HS13).

« (HKA45) prantar (in prant'rom par), reproduced above as “wide tract”, conjures up the
image of wilderness, which neither Wiesen in (GO46) nor maidan “field” in (HS18) do. —
“Ready my own wings” is clearly not the same as weben “weave” in (GO46).

« (HK47) As (HKE47) shows, svasth svayam ko is ambiguous.

« (HK49) Mauerloch in (GO50) is not adequately reproduced; cf. the note on (HS20).

« (HKS50) “Light of the sun” (sirya ka ujiyara) is not quite correct; see the note on (HS21).

« (HKS53) On kira, which translates Wiirme “worms” in (GO54), see the note on (HS22).

« (HKS58) sab or bikh'ra hua “scattered on all sides” does not correspond to drein gestopft
“stuffed into” of (GO59).

« (HKS59) As “a/the world” in (HKES9) clarifies, samsar is ambiguous. The ambiguity might
have been removed by using ek samsar “one/a world”, which would have been more in
keeping with eine Welt in (GO60); akin to the German eine, ek would hardly have been taken
to be a numeral here. However, that might have caused metrical problems.

* (HK61) akul, though also translated as “anxious(ly)”, is not quite the same as bang
“frightened; anxious” in (GO62), as the anxiety of the former is, rather, a form of longing
unrest, not of fear.

* (HK63) Alle “all” in (GO64) is left untranslated.

* (HK65) According to (GO66) God created humans into nature, not nature for humans.

+ (HK66) (GO68) does not speak of the bones of animals and the ribcages of humans, but of
the skeletons of animals and the bones of the dead.

* (HK67) The translation adds ap/ne “own”, making the smoke and decay emanate from the
bones and ribcages; (GO67) does not say so.

* (HK70) On Nostradamus (nostradamus) see the note on (HS29).

» (HK72) On gati see the note on (HS30).

* (HK74) On tujh par see the note on (HS30), and on atmik “pertaining to the arma” the
notes on (HS 13) and (HS 40). It is notable that armik, and not artma, is used for Seelen® in
(GO75); is it to differentiate from arma of (HK75) as used for Geist in (GO76)? Nevertheless,
as the English rendering shows, the context may lead the reader to presume that not the power
pertaining to the soul is meant, but that pertaining to a spirit.
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* (HK75) As in (HS30), atma also reproduces Geist in (GO76).

» (HK76) mastisk “brain” inadequately translates Sinnen “reflection” in (GO77).

» (HK78) On atmdo (vocative) see the note on (HS13).

+ (HKS80) Faust does not open “a book™ (ek pustak), but “the book” (das Buch in (GO81)),
namely that of Nostradamus mentioned in (GO70)-(GO71). And, though the end result is
undoubtedly the same, there is nevertheless a difference between the picture showing itself to
him, as in the translation, and his perceiving it, as erblickt states. — On brahmand “universe”
see the note on (HS33). — On citr see the note on (HS33).

» (HKS&82) The rapture runs from the senses and not, as in (GO83), through them.

+ (HKS83) As (HKE83) shows, something is clearly amiss in this line; the adjective junges
“young” of (GO84) has been turned into the noun “young man” (yuva). One may surmise that
yuva is simply a typo for yuv “young”, but that requires prior knowledge of the German
original, which the reader of the Hindi translation may not have. Or is yuva here metri causa?
+ (HKS86) kop “rage” is not the same as Toben “uproar; agitation” in (GO87).

« (HK90) On Faust describing himself as illuminated cf. the note on (HS39), even though
here the self-ascription of divinity is lacking.

» (HK92) On atma see the note on (HS40).

» (HK94) On atma see the note on (HS13).

« (HK96) Though pakhar means “rinse clean; wash”, it obviously is to be understood as
“bathe” here. However, to a reader not knowing that (GO97) has Bade, that might be unclear,
so that the notion of some impurity needing removal might have been created.

« (HK98) On citr see the note on (HS33). — In (GO99), Faust does not reflect upon the
picture, but views it.

« (HK99) According to (GO100), everything is not intertwined in the whole, but weaves
together to give the whole. Cf. the note on (HS44).

« (HK102) Pitchers or jars [without handles or spouts] (kalas) are not the same as the
buckets (Eimer) in (GO103). Cf. also the note on (HS45).

* (HK104) Here, as in (HS46) (see the note on the latter), durch die Erde dringen in
(GO105) is misrepresented.

* (HK106) prastuti in the sense of “presentation” would indeed be in accord with Schauspiel
“drama; spectacle” in (GO107), but whether the reader unaware of the German original would
hit upon this easily is a moot point.

* (HK107) Binding nature is not what (GO108) envisages, as the note on (HS50) explains.

+ (HK108) Like in (HS51) (see the note on the latter), euch Briiste, wo? in (GO109) has
been misunderstood. — On srot see the note on (HS52) (there the plural oblique form
srotom).

* (HK110) asakt “powerless; weak” is not the same as welk “withered” in (GO111).

* (HK111) The translation has a superfluous kahim “somewhere”, whereas so “thus” of
(GO112) remains untranslated.

86



+ (HK112) “With dejected mind” (khinn man se) does not correctly reproduce the original;
cf. the note on (HS53), as also on the pages of the book being turned. (HK75) — On atma see
the note on (HS13).

* (HK114) On atma see the note on (HS13).

* (HK115) According to (GO116) the powers (Krdfte) are higher (héher), i.e. have risen and
become more powerful. According to the Hindi translation, however, the power (sakti) is not
only more (adhik), but also frenzied (utkat).

* (HK116) On madira see the note on (HS56).

 (HK117) Whereas (GO118) speaks of the courage to sally forth into the world, the
translation speaks of the courage to face the whole world, which is not the same.

« (HK118) “Worldly” (samsarik) is not the same as “of the earth” (der Erde) in (GO119).

* (HK119) amdhar “tempest; dust storm” may not fully reflect Stiirme (in mit Stiirmen “with
storms”) in (GO120).

* (HK123) In (GO124) the lamp is in the process of going out; here it has gone out.

« (HKI128) “It seems to me” (mujhe lag'ta hai) is not the same as ich fiihl’s “I feel it” in
(GO129). — Note that from here on arma (on which see the note on (HS13)) is masculine,
and not feminine as usual in Hindi; the word no longer follows its grammatical gender, but

that of the Earth Spirit.
* (HK135) According to (GO136) the book is held, not snatched up. Geheimnisvoll is not
translated. — On arma see the note on (HS13). — Though visva basically means “universe”,

it is, particularly as the first member of a compound, also used in the meaning of “world”.
What the reader will actually understand here is a moot point.

* (HK136) On atma see the note on (HS13).

* (HK137) On akar “shape” see the note on (HS71).

* (HK138) On “by force” and “invited” cf. the note on (HS72). — On atma see the note on
(HS13).

* (HK139) On this line cf. the remarks on the translation of (GO144) in the note on (HS72).
The attempt to translate the original German literally does not work in Hindi, all the more
since the translation could also be understood as referring to desiccation, and not sucking.

* (HK141) In (GO147), it is the earth-spirit itself that Faust cannot endure, not its incar-
nation (av'tar). — Note that weh! is translated here as ha “ha”, whereas (HK48), correspond-
ing to (GOA49), has hay “alas”.

» (HK142) It is debatable whether “like a supplicant” (ydcak-jaise) is a fitting equivalent for
du flehst “you beseech” in (GO149). On the difficulty of translating this line cf. the note on
(HS74). — On atma see the note on (HS13). — According to (GO150) Faust begs to see the
spirit’s countenance, not simply to obtain its sight.

» (HK144) datmiya prarth'nd is obviously intended to render Seelenflehn in (GO151).
However, though etymologically atmiya is related to arma (on which see the notes on (HS13)
and (HS40)), as a rule it means, in Hindi, not “pertaining to the soul”, but “pertaining to the
self”, i.e. “one’s own” and is in this sense also used, e.g., for those with whom one is intimate,

87



such as relatives or close friends. The reader would thus probably understand the text as
pertaining to prayers as to an intimate.

* (HK146) day'niya “pitiable” is maybe, with semantic licence due to the metre, meant to
congrue with dar “fear” in (HK145), thus agreeing with (GO152). However, its placement
immediately before atimanav “superman” links it to this in the estimation of one not knowing
what is in the German original, and this is reflected in (HKE145)-(HKE146). — On atma see
the note on (HS13).

» (HK148) pul'kit “enraptured” by origin refers to the rapture causing horripilation; though
the meaning has become more generalised, it as a rule does not refer to trembling, so that
(GO155), which refers to the trembling caused by joy, is not properly reproduced.

+ (HK149) Instead of the heart swelling up as in (GO156), it here becomes proud. — On
atmda see the note on (HS13).

* (HK151) jo prani “the creature which” is an addition, probably for metrical reasons.

* (HK152) Umwittert (on which see the note on (HS79)) in (GO159) is not translated.

» (HK153) antartam tak “up to the innermost” is reminiscent of antastal tak in (HS79); see
the note on that.

* (HK154) The act of writhing away (weggekriimmt “bent away” in (GO161)) has been split
into two: writhing and drawing back.

» (HKI155) Weichen “give way (to)” in (GO163) has been wrongly translated as “be sur-
rendered (to)”. Possibly the synonym “yield” of “give way”, as used for instance in (EH74)
and (EM162), has led to this mistranslation; cf. also “give in” in (EF83).

* (HK157) There is no equivalent of uph/nd hud “foamed up” in (GO166). — On atma see
the note on (HS13), on karm that on (HS82)-(HS91).

* (HK159) bun'na “weave”, in contrast to the English word as well as the German weben (as
webe) in (GO168), cannot be used intransitively/reflexively in the sense of “move here and
there”, but only transitively in the sense of “intertwine” (and so also “knit”). Thus, though
formally the same expression is used as in the original, the reader of the translation is led
astray.

(HK160) Not death, but the grave is referred to in (GO169).

(HK164) In (GO173) the loom is sausend “whizzing”, not reverberating.

(HK165) (GO174) speaks of the deity (Gottheit), not the Lord (isvar).

(HK167) On atma see the note on (HS13).

(HK168) grahan kar'ta hai “(you) grasp; accept”, the literal translation of begreifst in

(GO179), does not pertain to comprehension; see the note on (HS94). — On atma see the
note on (HS13).

» (HK170) (GO183) is missing; cf. the note on (HS96).

+ (HK172) See the note on (HS98).

* (HK174) The academic aspect of Famulus in (GO189), which (HS101) has sought to
express, is missing here.

* (HK176) (GO191) does not qualify the visions (Gesichte) as divine or heavenly.
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* (HK177) Describing the “dry sneaker” (trockne Schleicher) Wagner as a “dim-witted
rogue” does reproduce Faust’s contempt, but leads in a direction unintended in the original.

Concluding remarks

The basic difference between Visnu Khare’s translation and that of Bholanath Sarma is that
the former is in verse and the latter in prose, with some exceptions, as in (HS82)-(HS91).
There seems to be a marked influence of Sarma’s translation on Khare’s, and at times it
appears that some of the latter’s vocabulary and phrases are copied from the former within the
limits of the diction of verse. A few examples that even a cursory comparison turns up are
maim adhik catur hit in (HK16) and (HS10), antim bar in (HK37) and (HS16), teri os mem in
(HK47) and (HS18), jaham svayam sirya ka in (HK50) and (HS21), paryapt nahim in
(HK71) and (HS29), meri vani sun'ne in (HK143) and (HS74), atma ki pukar in (HK146) and
(HS76), kaham hai tii faust jis'ki vani in (HK150) and (HS78), bhay'bhit kul'bulata/kul’bulate
in (HK154) and (HS79); a more detailed perusal may turn up more. Although Khare often
mentions the work of his predecessor and praises his effort, such linguistic borrowings, if they
indeed be such, are not acknowledged.

Khare’s translation leaves the impression of being a development further than Sarma’s.
At the very start of the selected section we find a neologism created to resemble “tragedy” (a
concept which has no native South Asian equivalent): tra@sadi. As this shows, Khare was not
simply preoccupied with functional translation, and did not attempt simply a word to word
translation of the text either from the original or from a chosen intermediary text. He was
more theoretically inclined; a functional thrust was not his only aim. Thus his translation also
addresses some of the theoretical issues pertaining to literature and translation, and their
embedding society, as already drawn attention to in the prefatory remarks above. This
translation has been better able than Sarma’s to resolve translation related issues such as when
mediaeval European academic degrees and academic disciplines are concerned.

On the other hand, the usage of metaphors and imagery that take the language away from
Goethe’s usage, and possibly closer to the target language and its natural ways, are used with
spontaneity e.g., ghomt dale haim in (HK4), uph/nd hua in (HK157) and so on. There are also
the usual issues of cultural untranslatability, such as the translation of Geist as arma. But in
general, the presence of confidence and spontaneity accounts for the success of the
translator’s work. Overall the idea of Faust a reader of Khare’s translation will get seems not
to be a flawed one; the structure, events and succession are maintained with care, albeit with a
few errant transfers; various literary devices of the original are not easily translated, and so
Khare created his own literary devices, which, however, can also distract from the translated
text.

Often, though, creating own literary devices has proved not to be possible, particularly in
the context of using rhymed couplets. In such cases, merely succeeding to convey the content
of the original as literally as possible may itself be termed a success; some examples are aur
dekh'ta hii in (HK14) (und sehe in (GO15)), hrday bharak par'ta hai in (HK15) (will mir
schier das Herz verbrennen in (GO16)), atmdom ki sakti aur jihva se in (HK28) (durch
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Geistes Kraft und Mund in (GO29)), bahdkar ap'na khara sved in (HK30) (mit sauerm
Schweif in (GO31)), Sabdom ki chan'bin ab band karii in (HK35) (thu’ nicht mehr in Worten
kramen in (GO36)) and navoddipt yuva, pavitra jivinanand in (HK83) (junges, heil ges
Lebensgliick in (GO84)) (cf. too the note on (HKS83)).

What is notable is repetition of different kinds, sometimes of words, sometimes of
phrases. Such repetion, not present in the original of Goethe, is a device to add forcefulness,
vividness and persuasiveness to the translation. A few instances are: the conjunction aur in
(HKS8)-(HK14), the oblique plural case ending -om and the postposition se in (HK16)-
(HK17), the postposition kg in (HK117)-(HK120) and the numeral adjective ek in (HK161)-
(HK163). The effect of the repetition is further enhanced by the use of rhymed couplets, as in
the case of the passage (HK141)-(HK152).

All in all, the central idea or message of Faust’s isolation and causes of disappointment is
quite aptly conveyed, even if not true to the original in all aspects.
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12. Bengali Translation (1): Kanai Lal Ganguli

Kanai Lal Gangulr®® (1900-1969) was born in Burma. Shortly after his birth the family moved
to India; Ganguli grew up and studied in Bengal. After school he took up chemistry and
obtained a doctorate from Calcutta University. As a student he visited Germany and
concluded a part of his research in Munich. Back in Calcutta, he taught at Calcutta University
for a short time. Actively serving the cause of his country as a freedom fighter, he was in jail
with other prominent freedom fighters. Ganguli was also the editor of 4zad Hind, the organ of
the Indian Independence League. After his marriage he returned to Germany with his family,
but in 1939 was forced to return to India. Due to the illness of his eldest daughter on the way,
he had to stay at Gandhi’s Sabarmati Ashram; this sojourn ended with a short-term
engagement at the National Herald. Subsequently, Ganguli joined Lucknow University as a
professor of chemistry. He also began manufacturing vita butter. Taking early retirement, he
first went to Delhi, but spent his last days at Shantiniketan. He died while working on the
translation of Faust I1.

Gangult’s translation of Faust I is from the German original, and he admits to having
consulted German scholars for understanding critical areas of the text. In the preface to his
translation he delineates the traditions of Marsilio Ficino, Giordano Bruno, Paracelsus
(Theophrastus Bombast von Hohenheim), Jacob Bohme, Johannes Kepler and Gottfried
Wilhelm Leibniz, and their influence in the emergence of disciplines like chemistry,
astronomy, physics and mechanics, and mathematics. The emergence of pansophism in the
Middle Ages with the concepts of the macrocosmos and the microcosmos are laid out briefly;
it is to be noted that Gangult is the only one of the translators to mention and explain
pansophism. According to him, in order to check the progress of pansophists the Church
popularised the fantastic story of Doctor Faustus, which deals with the abominable
consequences of the scientific studies of the pansophists. But the story gained a wide audience
and huge popularity for its theme of an undaunted search for knowledge. Ganguli refers to the
appearance of Christopher Marlowe’s drama The Tragical History of Doctor Faustus, and
finally delves into the literary life of Goethe to give a brief account of how he has given birth
to the timeless classic Faust. At the end he highlights the various thyme schemes Goethe has
used, and how these change in accordance with moods and attitudes of the characters. He
remarks upon the difficulty of loyally following these rhyme schemes in Bengali as a
translator, and the method he has adopted to overcome this obstacle. But though he tried his
best to comply, as he says, ultimately it is impossible to adequately transcreate the rhyme
schemes in another language.

Bengali Translation of Kanai Lal Ganguli (Ganguli 1961), pp. 24-34

(BGI) pratham drsya

53 The biographical remarks following are based mostly on oral information given by the author’s descendants.
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(BG2)
(BG3)

(BG4)

(BG5)

(BG6)

(BG7)

(BGS)

(BG9)

(BG10)
(BG11)
(BG12)
(BG13)
(BG14)
(BG15)
(BG16)
(BG17)
(BG18)
(BG19)
(BG20)
(BG21)
(BG22)
(BG23)
(BG24)
(BG25)
(BG26)
(BG27)
(BG28)
(BG29)
(BG30)
(BG31)
(BG32)
(BG33)
(BG34)
(BG35)
(BG36)
(BG37)
(BG38)
(BG39)
(BG40)
(BG41)

nisith
(gumbajakar chadlyukta samkirna prakosthe dhalu tebiler pdase
upabista asthir'citta phaust)

phaust:

karinu to hay! adhyayan

ki durbhagya, dharmasastra ar,

path kari adyopanta, parisram kariya darun!
tabu ami abhaga batul

rahinu ye sei bijiia piirbe yaha chinu!
keha kay adhyaksa amake,

acarya kehaba,

dasek baras dirgha chatrader ghuralam kiba,
nasika dhariya,

tiryak, jatil pathe, iirdhbe nimne ar,
bujhilam abasese,

sadhya nai amader jian'labh kichu karibar.
dahiche darun kiba ei bodh hrday amar!
satya iha,

adhyaksa athaba yara dharmaguru han,
kimba sulekhak, baidya athaba kathak,
jnan mor thader hate samadhik!

nahi mor sandeher kichu,

nahi dbidha mor,

narake ba say'tane nahi kari bhay.

kintu hay eri tare

haralam sarbasukh ei jibaner!

nahi mor abhiman, ache satyajian,

nahi mor abhiman, kahakeo kari siksadan,
athabd sadhi ye karo unnatibidhan,

kimba ani kona bibartan,

bhiisampad kimba bitta kichu nahi mor,
nahi mor aisbarya dharar,

nahiko samman,

kukkuro cahena hena jiban yapite!

tdi aj kuhaker layechi saran.

vadi kono atmasakti kimba tar bant

kahi dey bahu kichu rahasya dharar!

tabe to samapta hay

gharmakta haiya hena se katha sikhano,
yar kono satyajiian nahi ache mor!

92

ceyare



(BG42)
(BG43)
(BG44)
(BG45)
(BG46)

(BG47)
(BG48)
(BG49)
(BG50)
(BG51)
(BG52)
(BG53)
(BG54)
(BG55)
(BG56)
(BG57)
(BG58)
(BG59)
(BG60)
(BG61)
(BG62)

(BG63)
(BG64)
(BG65)
(BG66)
(BG67)
(BG68)
(BG69)
(BG70)
(BG71)
(BG72)
(BG73)
(BG74)
(BG75)
(BG76)

(BG77)
(BG78)
(BG79)
(BG80)
(BG81)
(BG82)

tabe to janite pari,

kon antarSakti badhi rakhe e-dharant!
dekhi yata bij tar,

ar tar saktisalt bikaser lila!

tabe to samapta hay, ei mor kathar besati!
he piirna candrama!

ses'bar dekho mor e darun byatha.
kata ye binidra nisa

katalam tomd sane ei mor tebiler pdse!
ei sab puthi ar patrikar majhe,

he bisanna bandhu, tumi ese dekha dao!
aho!

vete yadi paritam ai girisikhar upare,
ei priya alo majhe bhdsi,

bhramibare asariri atmagan sathe
guhd hate guhantare!

o prantar ‘pare

bhasi rahi ai taba dhiisar kirane
abagahi taba Sisirete,

Jjnaner kuheli hate muktilabh kari
sustha hate yadi paritam!

ki yantrana!

ekhano abaddha raha ei karagare,

ei sikta abhisapta bisad'gahbare
pracirlbestani mdjhe,

vetha priya sbarger alok

pase sudhu bhed kari rafijita sphatik!
thasathasi hetha ei

stipikrta, kit'dasta, dhiilimay pustak patrika,
dhum'masilipta kagaj yahake rakhe
abariya ucce ai gumbaj abadhi,

yantrapati paripiirna rahe yar majhe,

peti, pan'patra biksipta sarbatra yetha,
prabista yahar majhe pitrdatta grha-as'bab
ei taba bisba? ihake samsar kaha?

pran kena hrdimajhe baddha rahe trase?
akathita byatha kena

ruddha kari rakhe nitya bikas tahar?
Jjibanta prakrti tyaji,

yar majhe bhagaban racechen manab/jiban,
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(BG8&3) rayecha abaddha ei dhiim ar pacaner majhe

(BG8&4) caridhare kakse taba

(BGS85) mrter kankal yata pasu, manaber!

(BG86) tyaja iha!

(BG87) bahiriya cala ai subistrta unmukta dharay,
(BG8S) sdathe laha mantragrantha nastradamuser
(BG89) sbahaste likhita.

(BG90) upayukta sahacar habe to ihai.

(BGI1) tarar dhaban'riti ihdi sikhabe!

(BG92) ar yadi siksa dey prakrti tomdke,

(BG93) mukta habe atmasakti taba,

(BGY%4) Sikhibe kemane hay bakyalap atmay atmay!
(BGI5) bisuska tomar ei citter nikate

(BG96) brtha ghose punya cihna ei pustaker,
(BGI7) “asariri atmagan! ghuritecha caripase mor,
(BGI8) kaha katha yadi Sona mor abahan!”
(BG99) (grantha khule “myakrakas -mas-” ba bisbayantra-cihna darsane)
(BG100) ha!

(BG101) sahasda e drsye bahe ki ananda mor

(BG102) samasta indriye!

(BG103) sarbasnayu, sarbadhamanite

(BG104) udbelita uttapta yauban,

(BG105) ucchalita kiba punya saubhagya nabin!
(BG106) kon deb ei cihna karila racana?

(BG107) prasanta haila mor bibhranta antar.

(BG108) ut'phulla haila mor rikta e-hrday.

(BG109) vena kona gupta sakti unmocita kare

(BG110) nisargake caripase mor!

(BG111) hanu ki debata ami?

(BG112) eta alo bhare mor prane!

(BG113) atmar samukhe mor e bimal drsyadhara majhe
(BG114) ltlayita prakrtir hay ki prakas!

(BG115) pratham bujhinu ami rsibakya ei pustaker,
(BG116) “he sadhak! ruddha nahe atmar jagat-,
(BG117) ruddha sudhu citta taba, stabdha sudhu hrday tomar,
(BG118) utha,

(BG119) laye taba parthib hrday

(BG120) niscinta antare kara prabhater raktdloke snan.”

(BGI121) (uttam prakare sei cihna niriksan kare)
(BG122) anu saha anu mili bastu sab kiba gathi lay,
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(BG123)
(BG124)
(BG125)
(BG126)
(BG127)
(BG128)
(BG129)
(BG130)
(BG131)
(BG132)
(BG133)
(BG134)
(BG135)
(BG136)
(BG137)

(BG138)

(BG139)
(BG140)
(BG141)
(BG142)
(BG143)
(BG144)
(BG145)
(BG146)
(BG147)
(BG148)
(BG149)
(BG150)
(BG151)
(BG152)
(BG153)
(BG154)
(BG155)
(BG156)
(BG157)
(BG158)
(BG159)
(BG160)
(BG161)

ek anu anya pare kari kriya hay pran'may,
saktidhara sbarger abiral uthiche namiche,
sbarnakumbha bhariya laiche,
asirbad'subdasita prakampan nami sbarga hate,
prabesiya e-dharant

Jhamkari sakali kiba race susamgati.

kiba abhinay!

kintu hay, sudhu abhinay.

he nisarga antahin!

kothd dhari taba kay? kotha stanya taba?
sarbajibaner ogo tumi miiladhar,

sbarga, marta, sarba kichu bhase nitya tomari bhitar,
toma prati nitya dhay rikta hrdi mama,
tumi baha, tumi dhalo prane eta ras,

tabu kena byarthatay suska e-jiban?
(grantha ultate ultate, atarkite ksitiyantra-cihna darsane)
kiba bhinna ei cihna kriya kare amar upar!
he ksitiatman™*,

tumi hao atisay nikat amar.

ekhuni ye kari anubhab,

Sakti mor hay samunnata!

pran yena dipta hay nabya-surapane.
bakse bhare bipul sahas,

bahiriya yete ei dharanir majhe,

bahite e dharitrir sarba duhkhasukh,
yvujhite jhankar sane, arnab'poter
bhangan'sbanane kabhu bhita nahi hate.
megh jame Siropare —

candra tar kiran nibare —

dip hala nirbapita —

baspa othe —

mastaker caridhare raktasikha sphure —
bhisan taranga nami gumbaj haite
prakampita kare deha mor!

hao unmocita!

ha!

hrday amar hay kiba udbelita!

indriye indriye mor hay ucchalita

ki nabin anubhiiti!

54 This word is misspelt; it should be ksiti-atman .
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(BG162) samasta hrday mor sapinu tomay,

(BG163) dekha dao!

(BG164) tahe yadi yay pran, yak, yak taha,

(BG165) abasya, abasya dekha dao!

(BG166) (grantha dharan'piurbak ksitiyantra-cihner guptamantra uccaran. raktabarna
agnisikhar sphuran, tar madhye ksiti-atmar abirbhab)

(BG167) ksiti-atma:

(BG168) ke dakicha more?

(BG169) phaust (mukh phiraiya):

(BG170) ki bhisan e-anan!

(BG171) ksiti-atma:

(BG172) amake karile tumi tibra akarsan,

(BG173) mor ksetre dirghakal karile sadhan,

(BG174) ar ye ekhan —

(BG175) phaust:

(BG176) ki yantrana!

(BG177) sahite tomake ami nahi pari ar!

(BG178) ksiti-atma:

(BG179) ruddhasbase karile prarthana

(BG180) Sunite amar dhbani,

(BG181) pdite darsan mor!

(BG182) durnibar se tomar praner ahban

(BG183) tibra akarsila more,

(BG184) tai hetha asinu ekhan.

(BG185) kintu ki darun bhiti Sihariche sarba deha taba,
(BG186) he ati-manab!

(BG187) kothay tomar sei paraner dak?

(BG188) kotha ba se hrday tomar

(BG189) apanar majhe yaha

(BG190) srjita, palita ar karita dharan

(BG191) niitan dharani?

(BG192) anander Siharane haye yaha kiba ucchalita
(BG193) cahita haite nitya amader atmader sama!
(BG194) nitya yar kanthasbar dhbaniyache srabane amar
(BG195) asite nikate mor ye cahita sarbasakti saha.
(BG196) tumi sei?

(BG197) antarer antastal taba

(BG198) hayeche sankita mor tejer prabhdabe
(BG199) bakramukh bhita kit sama!

(BG200) phaust:
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(BG201)
(BG202)
(BG203)

(BG204)
(BG205)
(BG206)
(BG207)
(BG208)
(BG209)
(BG210)
(BG211)
(BG212)
(BG213)
(BG214)
(BG215)
(BG216)
(BG217)
(BG218)
(BG219)
(BG220)
(BG221)
(BG222)

(BG223)
(BG224)
(BG225)

(BG226)
(BG227)
(BG228)

(BG229)
(BG230)
(BG231)
(BG232)

(BG233)

(BG234)
(BG235)
(BG236)
(BG237)
(BG238)

(BG239)

he mirta anal!

bhaye nahi sari yaba toma hate ami!

amii phaust — tulya taba!

ksiti-atma:

Jjiban prabahe,

karma-tuphane,

bhasiya saddi,

irdhbe, nimne,

e-dike, o-dike

caridike dhai,

kabhu jibaner,

kabhu maraner

raci anibar

badali, badali

dipta praner

cira parabar.

eiriipe buni

kaler sarab

tate paridhan,

bastra sajib,

vaha abariya

rakhe bhagaban.

phaust:

bistirna bhuban'byapi niralas he ksiti-atman!
kiba taba tulya ami kari anubhab.
ksiti-atma:

tumi tulya se atmar yake tumi bojha,

nahe mor. (antardhan)

phaust (bhene pare):

nahi matra tomaro saman?

iSbarer pratimurti ami

tabu ami nahi matra tomaro saman!

(dbare karaghat)

hda maran! eto jani, keba ei jan!

sahakart adhyapak eto sei mor!

binasta haila hay e sundar saubhdagya amar.
e piirna anandamdjhe e-darasaner

ase kina akasmat- suska nisacar!
(paridhane sayan'bastra, mastake tupi o mom'batir alo hate
prabes. birakta haye ‘phdaust’ anyadike mukh pherale)
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Simple English Rendering

(BGE1) First Scene

(BGE2) Night

(BGE3) (In a narrow cell furnished with a dome-shaped roof, Faust seated with restive
mind on a chair beside a slanting table)

(BGE4) Faust:

(BGES) I have, alas! studied,

(BGE®6) having read law, the authoritative knowledge of philosophy, the science of
medicine,

(BGET7) — what misfortune — and the authoritative knowledge of religion,

(BGES) from beginning to end, having done intense toil!

(BGE9) Yet I, hapless, insane,

(BGE10) remain who am that [same] learned one I was before!

(BGEI11) Some call me [academic] supervisor,

(BGE12) some again preceptor,

(BGE13) Approximately a long ten years how I have led the students around,
(BGE14) grasping [their] noses,

(BGE15) on crooked, complex ways, upwards and downwards,

(BGE16) have understood finally:

(BGE17) we have no capability for gaining any knowledge.

(BGE18) How this realisation burns my heart intensely!

(BGE19) This is true:

(BGE20) those who are [academic] supervisors or religious instructors,
(BGE21) or good writers, physicians or narrators,

(BGE22) My knowledge is exceedingly greater than [that] of these!
(BGE23) Nothing of doubt do I have,

(BGE24) no hesitation do I have,

(BGE25) I fear not hell nor the Devil.

(BGE26) But alas, for exactly this

(BGE27) I have lost all happiness of this life!

(BGE28) I have no conceit [that] [ have knowledge of truth/true knowledge,
(BGE29) I have no conceit [that] I impart instruction/education to anyone,
(BGE30) or that [ effect the provision for anyone’s elevation,

(BGE31) or bring any change,

(BGE32) I have no landed property or any wealth,

(BGE33) no worldly riches/splendour,

(BGE34) have no prestige,

(BGE35) even a dog does not wish to pass such a life!

(BGE36) So I have taken refuge to magic/delusion.

(BGE37) Whether the power of any spirit/soul, or its speech,

(BGE38) relate numerous mysteries of earth!
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(BGE39) Then indeed ends

(BGE40) becoming sweat-drenched teaching such [as] those words
(BGEA41) of which I do not have any true knowledge!

(BGE42) Then indeed am I able to know,

(BGE43) what internal power keeps this earth bound!

(BGE44) [Can] see whatsoever seeds it has,

(BGE45) and the play of its powerful manifestation/unfolding!
(BGE46) Then indeed ends this merchandise of my words!

(BGE47) Oh full moon!

(BGE48) For the last time see this terrible pain of mine.

(BGE49) How very many sleepless nights

(BGES0) have I spent with you beside this table of mine!

(BGES5T) Amidst all these manuscripts/traditional book(let)s and journals,
(BGES52) oh despondent friend, you come and appear!

(BGES3) Ah!

(BGE54) If I were able to go upon/above that mountain top,

(BGESS) floating amidst this dear light,

(BGES56) to wander with bodiless spirits/souls,

(BGE57) from cave to cave!

(BGESS) Upon/Above that wide tract

(BGE59) staying afloat in those grey rays of yours,

(BGE60) immersing in your dew,

(BGE61) gaining freedom from the fog of knowledge,

(BGEG62) if I were able to become healthy!

(BGE63) What agony!

(BGE64) Still do you stay confined in this prison,

(BGEG65) this sodden cursed melancholia-cavity,

(BGE66) amidst the enclosure of walls,

(BGE67) where the dear light of heaven/the light of dear heaven
(BGEG68) enters only by penetrating coloured crystal!

(BGE69) Tightly packed are here these

(BGE70) heaped up, bug-bitten, dusty books, journals,

(BGE71) which paper coated with smoke and ink/with the ink of smoke keeps
(BGE72) covered (on) high till that dome,

(BGE73) amidst which instruments are/remain crammed,

(BGE74) where hampers/chests, drinking vessels are scattered everywhere,
(BGE75) amidst which house-furniture given by the father(s) is entered.
(BGE76) Is this your universe? Do you call this the world?

(BGE77) Ask you yet,

(BGE78) why the life-essence remains pent up within the heart in dread?
(BGE79) Why unspoken pain
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(BGES0)
(BGES1)
(BGES2)
(BGES3)
(BGES4)
(BGES5)
(BGES6)
(BGES7)
(BGES8)
(BGER9)
(BGE90)
(BGE91)
(BGE92)
(BGE93)
(BGE94)
(BGE95)
(BGE96)
(BGE97)
(BGE98)
(BGE99)

(BGE100)
(BGE101)
(BGE102)
(BGE103)
(BGE104)
(BGE105)
(BGE106)
(BGE107)
(BGE108)
(BGE109)
(BGE110)
(BGE111)
(BGE112)
(BGE113)
(BGE114)
(BGE115)
(BGEL116)
(BGE117)
(BGE118)
(BGE119)

keeps its manifestation/unfolding obstructed perpetually?
Forsaking living nature,

amidst which God has crafted man’s life,

you perdure confined amidst this smoke and rotting,

on [all] four sides in your chamber

are oh so many skeletons of the dead, of beast, man!
Forsake this!

Set forth into that far extended unbounded earth,

take along the incantation-volume written by Nostradamus’s
own hand.

A fitting companion will indeed be assuredly this.

This assuredly will teach the mode of the stars’ chase!
And if nature gives instruction to you,

your soul-power will become free,

you will learn how conversation takes place between spirit/soul and spirit/soul!

To this dessicated mind of yours

in vain proclaim(s) the sacred sign(s) of this book:

“Bodiless spirits/souls! You are roaming on [all] four sides of me,
speak if you hear my invocation.”

(At the sight of the “macrocosmos” or mystical diagram sign of the universe

after opening the volume)

Ha!

What joy suddenly flows at this sight

in all my senses!

In all sinews/nerves, all veins,

heated youth is brimming,

how sacred new good fortune is upswelled!

Which god crafted this sign?

My confused/agitated interior has become tranquil.
This empty heart of mine has become blooming.

As if some secret power unveils

material nature/creation on [all] four sides of me!
Have I become a deity?

Such light fills my life-essence!

Before my soul amidst this pure sight-stream

what revelation of sportive nature occurs!

For the first time I have understood the sage-words of this book,
“O striver! The world of the soul/spirit is not obstructed,
obstructed is only your mind, numb is only your heart,
arise,

taking your mundane heart
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(BGE120)
(BGE121)
(BGE122)
(BGE123)
(BGE124)
(BGE125)
(BGE126)
(BGE127)
(BGE128)
(BGE129)
(BGE130)
(BGE131)
(BGE132)
(BGE133)
(BGE134)
(BGE135)
(BGE136)
(BGE137)
(BGE138)

(BGE139)
(BGE140)
(BGE141)
(BGE142)
(BGE143)
(BGE144)
(BGE145)
(BGE146)
(BGE147)
(BGE148)
(BGE149)
(BGE150)
(BGEI151)
(BGE152)
(BGE153)
(BGE154)
(BGEI155)
(BGE156)
(BGE157)
(BGE158)

with unperturbed interior bathe in dawn’s blood[red] light.”
(In the best manner regards that sign)

How atom uniting with atom sets together all substances,

one atom working on another becomes animate,

heaven’s stream of power is unremittingly rising and descending,
is filling up the/a gold-pitcher [without handle or spout],

how blessing-fragrant tremors, descending from heaven,
entering this earth,

resonating all, craft harmony.

What>’ acting!

But alas, only acting.

Oh nature/creation endless!

Where do I grasp your body? Where (is) your breast-milk?

Of all life oh you are the root container,

heaven, earth, everything perpetually floats within you indeed,
towards you my empty heart perpetually hastens,

you bear/flow, you pour in my life-essence so much juice/savour/sentiment,

Yet why is this life dry in futility?

(At the sight suddenly, while turning [the pages of] the volume, of the mystical

diagram sign of the earth)

How different this sign works on me!

Oh soul/spirit of the earth,

you are extremely close to me.

Even right now I perceive,

[that] my power becomes extremely elevated!

My life-essence as it were becomes enkindled by drinking new liquor.
Enormous courage lades itself in my bosom,

to go forth amidst this earth,

to bear all the grief and happiness of this earth,

to battle with resonance, not ever

to be timid at the sound of the breaking of sea-ships.
Clouds gather above [my] head —

The moon holds back its rays —

The lamp has become extinguished —

Vapour arises —

On [all] four sides of the head blood[red] flames awaken/shine/tremble —
(A) terrible wave(s), descending from the dome,
make(s) my body quake.

Become unveiled!

Ha!

55 “How” cannot be used for emphasis in this context in English.
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(BGE159)  How brimming becomes my heart!

(BGE160)  In each sense of mine becomes upswelled

(BGE161)  what new perception!

(BGE162)  All my heart I have surrendered to you,

(BGE163)  appear!

(BGE164)  If my life-essence goes through that, let [it] go, let it go,

(BGE165)  certainly, certainly appear!

(BGE166)  (Holding the volumepronunciation of the secret incantation of the mystical
diagram sign of the earth. Awakening/Shining/Trembling of a blood-coloured
flame of fire, within this the appearance of the of the earth-spirit/-soul)

(BGE167)  Earth-Spirit/-Soul:

(BGE168)  Who are you calling me?

(BGE169)  Faust (turning [his] face):

(BGE170)  How terrible is this face!

(BGE171)  Earth-Spirit/-Soul:

(BGE172)  You have acutely attracted me,

(BGE173)  have striven a long time in my sphere,

(BGE174)  and yet now —

(BGE175)  Faust:

(BGE176)  What agony!

(BGE177)  Iam not able to endure you anymore!

(BGE178)  Earth-Spirit/-Soul:

(BGE179)  With bated breath you prayed

(BGE180)  to hear my sound,

(BGE181)  to obtain my sight!

(BGE182)  That irresistible invocation of your life-essence

(BGE183)  has acutely attracted me,

(BGE184)  so I have come here now.

(BGE185)  But what intense timidity is shivering all your body,

(BGE186)  oh super-man!

(BGE187)  Where is that call of your life-essence?

(BGE188)  Or where is that heart of yours

(BGE189) that within itself

(BGE190)  used to create, nurture and hold

(BGE191)  a/the new earth?

(BGE192)  Which, how having become upswelled in the shiver of joy,

(BGE193)  wished perpetually to be equal to us, the spirits/souls!

(BGE194)  Whose voice has resonated every moment in my hearing

(BGE195)  Who used to want to come near me with all his power.

(BGE196)  You are he?

(BGE197)  The inner depth of your interior
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(BGE198)
(BGE199)
(BGE200)
(BGE201)
(BGE202)
(BGE203)
(BGE204)
(BGE205)
(BGE206)
(BGE207)
(BGE208)
(BGE209)
(BGE210)
(BGE211)
(BGE212)
(BGE213)
(BGE214)
(BGE215)
(BGE216)
(BGE217)
(BGE218)
(BGE219)
(BGE220)
(BGE221)
(BGE222)
(BGE223)
(BGE224)
(BGE225)
(BGE226)
(BGE227)
(BGE228)
(BGE229)
(BGE230)
(BGE231)
(BGE232)
(BGE233)
(BGE234)
(BGE235)
(BGE236)
(BGE237)
(BGE238)

has become perturbed at the influence of my energy/vigour
like a bent-faced timid bug!
Faust:

Oh embodied fire!

Not in fear shall I retreat from you!
I am Faust — your equal!
Earth-Spirit/-Soul:

In the life-current,

in the action-tempest,

floating always,

upwards, downwards,

in this direction, in that direction,
in [all] four directions I rush,
sometimes of life,

sometimes of death
uninterruptedly I craft,

changing, changing,

the enkindled life-essence’s,
eternal ocean.

In this form I weave

on time’s dinning

loom, apparel,

live cloth(es),

Which keep

God covered

Faust:

Oh earth-spirit/-soul, industrious, pervading the extensive world!

I feel how equal I am to you.

Earth-Spirit/-Soul:

You are equal to that spirit/soul whom you understand,
not to me. (Disappearance)

Faust (breaking down):

Am I not even equivalent to you too?

I am the image of the Lord,

yet I am not even equivalent to you too!

(A striking with the hand on the door)

Ha death! This much I know, who this person is!

This indeed is that assistant teacher of mine!
Destroyed has become this beautiful good fortune of mine.
In the midst of this full joy of this sight

suddenly this dry nightfarer actually comes!
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(BGE239)  (Sleeping clothes as apparel, cap on head and the light of a candle in hand the
entry of “Wagner”. Annoyed, ‘Faust’ turns his face in the other direction)

Notes

* (BG1) Der Tragodie of (GO1) remains untranslated.

* (BG3) The translation dispenses with the problem of gothisch in (GO3) by leaving the
word untranslated, in contrast to the two Hindi translations (cf. the notes on (HS3) and
(HK3)). — The problem of there being no equivalent for Pult “lectern” in (GO3) in Bengali
(cf. the similar problem in Hindi as discussed in the note on (HS3)) is dealt with by
translating the word as dhalu tebil “slanting table”. — In (GO3) Faust sits on an easy chair,
not just a chair.

* (BG6)-(BG7) On sastra compare the note on sastr in (HS5).). — On dharmasastra cf. the
note on dharm/sastr in (HS5). — On ki durbhagya “what misfortune” for leider cf. the note
on durbhagyavas in (HK6).

* (BGY9) (GOY) has armer Thor, which has been reproduced as abhdga batul “hapless,
insane”. Whereas “hapless” somewhat approximates armer, “insane” for Thor “fool” is no
good choice.

* (BGI11) The attempt to reproduce the academic titles of (GO11) in indigenous terms does
not seem successful; cf. the discussion on (HSS).

» (BG14) Here Faust grasps the noses of his pupils. The ambiguity of the original is here
lost, as the picture of the halter-pin is thus excluded; cf. the note on (HSS).

* (BGI15) “On crooked, complex ways” (tiryak, jatil pathe) does not quite correspond to
quer und krumm “transverse(ly) and crooked(ly)” in (GO13).

» (BG18) Based on the various other instances of the word in this translation, kiba has here
been translated a “how” too. But it cannot be entirely ruled out that here it is meant to express
soemething like “as if”, corresponding to schier in (GO16).

* (BG20)-(BG21) In contrast to (BG12), where Doctor in (GO11) is reproduced by dacarya
“preceptor”, for Doctoren in (GO18) baidya “physician” has been used in (BG21); clearly,
the translator thought that the German word applies to different persons in the two verses. For
Magister, however, the same Bengali term has been used. — On dharmaguru cf. the note on
dharm/guru in (HK17). — “Good writer” (sulekhak) clearly misrepresents Schreiber “scribe”.
— For Laffen (cf. the note on (HS10)) kathak “narrator” seems to have been used, which is
quite off the mark; due to this the pejorativeness of (GO17)-(GO18) is quite lost. It is true that
the placement of kathak at the end of the list of persons might speak against Laffen being
meant, since in the German text this word begins the list. But then kathak would be an
addition not present in the original text, and Laffen would remain untranslated; this is even
more problematic.

* (BG25) On say'tan cf. the remarks on saitan in the note on (HS10).

* (BG28) The German original has was rechts zu wissen in (GO22), according to which
Faust thinks he knows nothing worthwhile or of utility. This has nothing to do with truth or
true knowledge, which the translation implies irrespective of how one understands it.

104



+ (BG33) As the English reproduction “riches/splendour” shows, aisbarya is ambiguous,
even though “splendour” appropriately reflects Herrlichkeit in (GO26).

» (BG36) The ambiguity of kuhak, both “magic” and “delusion”, may lead the reader astray
with regard to the original. Moreover, even as “magic” kuhak corresponds rather to “Zauber”
than to Magie in (GO28). Cf. the note on (HS13).

* (BG37) As in kono satyajiian in (BG41), kono “any” in kono atmasakti should formally
pertain to the whole following compound, but the following tar bani “its speech” makes it
clear that kono must refer to the first member of the compound, namely arma. On atma itself
cf. the note on (HS13).

* (BG40) “Becoming sweat-drenched” (gharmdakta haiyd) does not adequately reproduce mit
sauerm Schweif3 “with sour sweat” (cf. (EM31)) in (GO31).

» (BG41) The connection with “words” in (BG40) precludes the ambiguity of satyajiian
which we find in (BG28).

* (BG43) “Keeps bound” and zusammenbhdlt “holds together” in (GO34) are not the same.

+ (BG44)-(BG45) This is an interesting translation of (GO35) (on which cf. the note on
(HS14)), but is not what Goethe wrote. Moreover, though /ilad does mean “play”, the frequent
use of this word for the sportive play of the Hindu gods, particularly Krsna, evokes unwar-
ranted associations not in keeping with the German text.

* (BG46) Kramen “rummaging” in (GO36) is related to Kram “stuff; odds and ends”, and
the translation seems to refer to this connection, but to falsely take the noun to refer to
merchandise (perhaps because of Krdimer “grocer; huckster”), and hence kramen to deal with
merchandise.

* (BG49) Mitternacht “midnight” of (GO39) is missing.

* (BG50) On “table” (tebil) translating Pult in (GO40) cf. the note on (BG3).

* (BG51) “Amidst all these manuscripts/traditional book(let)s and journals” is not the same
as tiber Biichern und Papier “over books and paper” (GO 41). This is all the more surprising
as Bengali has, in baipatra “books and leaves”, a near complete correspondent, even though
the Bengali term as a rule means “books and such like”.

» (BG52) ese dekha dao is ambiguous, as the English rendering “come and appear” tries to
recreate, for it could be present indicative (corresponding to erschienst du mir “you appeared
to me” (GO42)), or imperative; the reader not knowing the original has no means to decide
which is correct. This would have been avoided if dann “then” in (GO41) had been translated;
it is not.

» (BG53) Whereas the other instances of ach!/ in (GOS5) and (GO107) are translated as hay
“alas” in (BG5) and (BG130) respectively, ach! in (GO43) is translated as aho “ah”.

* (BG57) Um Bergeshohle “around the mountain cave” in (GO45) is not reproduced
accurately by guha hate guhantare “from cave to cave”

» (BG58) On prantar “wide tract” see the note on prantar in (HK45).

* (BG65)-(BG66) On sikta “moist” cf. the note on sili hui in (HS20). — Mauerloch in
(GOS50) (on which cf. the note on (HS20)) seems to be reproduced by “melancholia-cavity” in
combination with “amidst the enclosure of walls”.
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+ (BG68) “Coloured crystal” is not the same as gemahlte Scheiben “painted panes” in
(GO52). — Triib’ “dim(ly)” in (GOS52) is not translated.

» (BG70) kit in kit'dasta has been reproduced above as “bug”; the same applies to kit as to
kira in the note on (HS22). Dictionaries mostly give “worm-eaten” or “moth-eaten” as
English equivalents for kit/dasta, as the word is as a rule used for books, clothes etc. showing
holes or other signs due to worms or insects; “bitten” is, however, the literal meaning of
dasta. Cf. too the note on the action of biting/eating in (HS22). — As in (BG51), here again
journals are puzzlingly mentioned

* (BG71) There is no mention of ink in the German original.

» (BG73) paripiurna “fully filled” causes syntactical difficulties if reproduced literally,
which is why “crammed” has been chosen to reproduce it in English, since what is meant is
clear despite the problematic construction of the Bengali clause.

* (BG73) The mere glasses of the German original, obviously used for storage and/or
(al)chemical experiments, have mutated to “drinking vessels” (pan/patra).

+ (BG74) As the English reproduction shows, peti is ambiguous.

« (BG78) On pran “life-essence” cf. the note on (HS68). However, in Bengali the plural use
to denote “life” is a rule not found; rather, a singulare tantum is usually used, which is
facilitated by the fact that the singular and the plural of inanimates need not be differentiated
in Bengali except by the context. — Here the pran remains pent up within the heart (hrdi),
whereas according to (GO61)-(GO62) the heart (Herz) is seized up (sich klemmt) within the
bosom (Busen).

« (BG80) Here “its” (tahar, referring clearly to the pran) manifestation/unfolding (bikas) is
arrested, whereas in (GO64) all the movement/impulse of Life (Lebensregung) (cf. the note
on (HS24)) is hemmed. The movement of a living being may, of course, be a manifestation of
the life within it, but, as Regung “movement/impulse” shows, the German original might see
this movement rather in a figurative sense, which would not be conveyed by the Bengali term.
» (BG88) The translation’s “incantation-volume” (mantragrantha) and the “mysterious” (ge-
heimnifivolle) book of (GO70) are clearly not the same thing.

« (BG90) The question of (GO72) has been turned into a statement. Moreover, sahacar
“companion” is not quite the same as Geleit “escort” there. It is true that the sense of going
somewhere is present in both, but the does not furnish simple accompaniment, but, rather,
guidance (as here), protection or honour.

* (BG91) “Mode of the stars’ chase” (tarar dhaban'riti), though not quite the same as der
Sterne Lauf (GO73) in that the former speaks of the way or manner of movement, whereas the
latter refers to the path of movement, do approximate each other, as the mode of a star’s
movement is determined by its path. See too the note on (HS 30).

* (BG93)-(BGY%4) For both Seele in (GO 75) and Geist in (GO 76) the translator uses the
same word atma (on which cf. the notes on (HS 13) and (HS 40)); in the first instance, the
problem is the same as that discussed regarding armik in the note on (HK74). As regards
atmasakti used in (BG93) in contrast to atmasakti in (HS30), cf. the note on the latter.
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+ (BG95)-(BG96) The translator has misunderstood (GO77)-(GO78). The German text
speaks of dry reflection” (trocknes Sinnen) not being able to “explain™ (erkldren) the signs,
whereas in the Bengali translation we find a “dessicated mind” (bisuska citta) to which the
signs futilely proclaim a message; probably Sinnen and Sinn “mind” have been mixed up,
leading to the actual purport of the German original being lost.

* (BG97) On atma see the note on (HS 13).

* (BG99) The translator tries to explain the concept of the macrocosm by using Tantric
terminology, though it is unclear whether the average reader will understand the reference to
the geometrical “mystical diagram” (yantra) used in Tantrism, given that in modern Bengali
yantra as a rule means “machine” or “instrument”. Nevertheless, the explanation is apt as it
does give an idea of what the German original refers to, even though in a very different
mystical framework. — On bisba “universe” cf. the remarks on brahmand “universe” in the
note on (HS33).

+ (BG104)-(BG105) The young Lebensgliick (on which cf. the note on (HS36)) of (GO 84)
is turned to “youth” (yauban) which is “heated” and “brimming”. At the same time, we find
“new good fortune” “upswelled”. It seems that the Gliick of Lebensgliick has been separated
and furnished with an attribute, for which, as for “brimming” (udbelita) there is no
justification in the German original.

+ (BG106) (GO86) asks whether it was a god who wrote the signs, not which god wrote
them.

+ (BG107)-(BG110) The translator has not seen that all the verbal actions in these lines,
which correspond to (GO87)-(GO90), are brought about by the Zeichen “signs” in (GOS86).
Instead, they are presented in separate sentences not connected with cihna in (BG106). — It
seems bibhranta has been used in (BG107) to reproduce Toben “riot; clamour; uproar” of
(GO87). But even though “confused” or the like, as bibhranta usually means in Bengali,
might possibly have the sense of “agitated” here, as the cognates of the word may in some
other New Indo-Aryan languages, it is doubtful whether the reader would understand it thus,
and in any case even this meaning would not be adequate to the original. — The “forces of
nature” (Krdfte der Natur) in (GO90) are not the same as “material nature” or ‘“creation”
(nisarga) as such in (BG110).

+ (BG111) Whereas in the German original Faust asks whether he is a god, in the Bengali
translation he asks whether he has become one.

» (BG113) The “pure features/lines” (reine Ziige) of (GO92) have morphed into a “pure
sight-stream” (bimal drsyadhara). — On atma see the note on (HS40).

« (BGI114) (GO93) calls nature active or effective (wirkend), whereas in the Bengali trans-
lation it is sportive (/flayita). Moreover, this qualification evokes an unfortunate association
with /ila, on which see the note on (BG45). — Also, vor meiner Seele in (GO93) is left
untranslated.

» (BG115) In contrast to manisi “sage” in (HS41) and (HK93), rsi “sage” is tinged with the
religious imagery of ancient Hindu lore, and thus not a good choice in this context.
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* (BG116) Instead of the simple “pupil”, “student” or “disciple” (Schiiler) of (GO97), the
Bengali translation has sadhak, which signifies someone striving for perfection in something.
— On atma see the note on (HS 13).

* (BGI121) There is no counterpart to uttam prakare “in the best manner” in (GO99).

* (BG122)-(BG123) There is no basis for “atom” (anu) of the Bengali translation in
(GO100)-(GO101).

+ (BG124)-(BG125) It is not possible to say definitely whether saktidhara is “stream of
power” or “streams of power”. The plural would obviously correspond to (GO102), but the
reader without knowledge of the original could just as well see here the singular. In any case,
“filling up” is clearly not the same as reichen “pass to” in (GO103). — For kumbha “pitcher”
the same applies as for kalas in (HK102); see the note on the latter.

* (BG126) Schwingen “wings” in (GO104) has been mistranslated as “tremors”
(prakampan).

* (BGI128) As the English reproduction attempts to reproduce, sakali “all” may be linked
syntactically either to the tremors or to what is made to resonate. This mirrors the ambiguous
linkage of al/l in (GO106) to either Schwingen or das All.

* (BG132) “Your body” (taba kay) has been added and finds no basis in (GO108), which
also does not say anything about milk, but only mentions breasts. — Since Bengali nominal
sentences need no copula, kotha stanya taba could be understood not only as “Where your
breast-milk™ (asking where this may be grasped), but also as “Where is your breast-milk”,
which would falsify the German original even more.

* (BG133) muldadhar, though literally “root container”, is better known from Tantric texts as
the lowermost cakra-. Here too a Tantric connection for Faust could be suggested in the
reader’s mind, as in the case of (BG99) (cf. the note on this). This would have been avoided if
the translation had had mii/ adhar, which would not have altered the metre, but meant “root
container” too. Is it possible that mizlddhar originates from the printer, and not the translator?
In any case, “container” is not the same as Quellen “springs, founts” in (GO109).

* (BG134) According to (GO110), heaven and earth “depend” (hédngen); they do not “float”,
as in the Bengali translation.

» (BG135) The breast in (GO 111) is withered (welk), not empty as in the Bengali text.

* (BG136) As the English rendering shows, tumi baha can mean either “you bear” or “you
flow”. It seems obvious that it is the latter which reproduces ihr quellt “you swell/gush” in
(GO112), but without knowledge of the German text this cannot be deduced, which might
leave the reader puzzled. — On pran see the note on (BG78). — The pouring of ras
obviously attempts to reproduce ihr trankt “you give to drink; you water” (GO112). However,
ras (Sanskrit rasa-), though its basic meaning is “juice” or “sap”, is loaded with multifarious
meaning, and used in various contexts to denote, besides an exudation, a sentiment, savour, or
the like, as in poetics, rhetorics, dramaturgy etc., as well as religious devotion, so that what
the reader of these lines will actually understand is debatable. — There is no mention of the
life-essence, soul, heart or anything similar in (GO112).
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* (BG137) The German text of (GO112) speaks of “languishing” or “craving” (schmachten).
Bengali cannot reproduce this exactly, but the translation nevertheless paraphrases it well.

* (BG138) “Reluctantly” (unwillig) of (GO113) is wrongly reproduced as “suddenly”. — On
yantra see the note on (BG99).

* (BG140) On atma cf. the note on (HS13). Noteworthy is that the word is in the Sanskrit
vocative form atman (atman- in the translitertion system used here), though it has been
misspelt due to the lacking virama sign, i.e. 7 instead of . This archaism clearly seeks to
infuse a higher, learned register.

* (BG144) On pran see the note on (BG78). — sura denotes an alcoholic drink (usually
distilled) and poses the same problems as madira, on which cf. the note on (HS56).

+ (BG148) Clearly, “to battle with resonance” is a misrepresentation of mit Stiirmen mich
herumzuschlagen “to struggle/battle with storms” in (GO120). However, it may be that what
we have here is a printing mistake, and that jhankar sane “with resonance” should actually
have been jharijhar sane “with (the) tempest(s)”, the ligatures for 7ijha (®) and rnka (¥) having
been confused. But even if this indeed should be the case, it is of no avail as regards the
understanding of the text conveyed to the reader unaware of the German original.

* (BG152) In (GO124) the lamp is in the process of going out; here it has gone out.

+ (BG155) (GO127) describes a shiver (Schauer) blowing down from the arched roof
(Gewolb’). This has been turned into a wave that descends from the dome in the translation;
possibly the translator has been misled by the meaning “shower” which Schauer can also
have. Be that as it may, the image conveyed is not the same.

* (BG159) The tearing within Faust’s heart described by (GO131) has in the translation
transformed into his heart brimming.

* (BG163) Though there is no counterpart to this line in the German original, it does create
the dramatic effect intended by the latter.

* (BG164) On pran see the note on (BG78).

* (BG166) On yantra see the note on (BG99). — On arma see the note on (HS 13). — As
the English rendering shows, sphure has various nuances, and this multifariousness fits
zucken in (GO125) well.

* (BG167) On atma cf. the note on (HS13).

* (BG170) On anan “face” cf. the note on (HS71). The Bengali word does not signify
“vision” too.

» (BG171) On atma cf. the note on (HS13).

* (BG173) On this line cf. the remarks on the translation of (GO144) in the note on (HS72);
the remarks there apply to Bengali too. The Bengali translation moreover presents Faust not
as sucking at, but as striving within the spirit’s sphere. To the reader familiar neither with the
German original nor its cultural background, this might conjure up the image of an adept
practising austerities in some hallowed place to appease a deity and making it grant a boon.

» (BG178) On atma cf. the note on (HS13).
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* (BG179) Du flehst erathmend in (GO149) has been translated as “with bated breath you
prayed” (ruddhasbase karile prarthana), echoing (EW147). On the difficulty of translating
(GO149) cf. the note on (HS74).

+ (BG181) According to (GO150) Faust begs to see the spirit’s countenance, not simply to
obtain its sight.

» (BG182) The beseechment which (GO151) mentions is not simply an invocation. — One
wonders why for Seele the translator has used not atma, but pran (on which see the note on
(BG78)).

» (BG183) In (GO151) Faust’s entreaties make the spirit well-disposed towards him (mich
neigt), there is no mention of acute attraction.

* (BG185) Instead of the pathetic dread (erbdrmlich Grauen) that seizes (fafsf) Faust
according to (GO152)-(GO153), the Bengali translation makes intense timidity shiver all his
body (darun bhiti Sihariche sarba deha taba).

* (BG187) Here too the use of paran (= pran) for Seele in (GO153) is noteworthy. Cf. the
note on (BG182).

* (BG188) “Heart” (hrday) is not the same as Brust “breast” in (GO154).

* (BG193) “To raise itself” sich ... zu heben in (GO156) is left untranslated.

» (BG194) Though srabane amar means “in my hearing”, sraban is also used for “ear”,
which may anthropomorphise the spirit and thus falsify its image. — On atma cf. the note on
(HS13).

» (BG195) The translation, though not equivalent to an mich ... drang “pressed on at me” in
(GO158), comes close to conveying what is meant.

» (BG197) antarer antastal taba “inner depth of your interior” reminds one of antastal tak in
(HS79); see the note on that.

* (BG198) Hauch in (GO159) is reproduced by “energy/vigour” (tej), and umwittert (on
which see the note on (HS79)) seems untranslated, though maybe “at the influence”
(prabhabe) is supposed to account for this. In any case, the mysterious atmosphere of the
spirit surrounding Faust is lost to the reader of this translation.

* (BG199) kit “bug” inaptly translates Wurm in (GO161), even though Bengali has words
like kéco “(earthyworm”; cf. the note on (HS79). Also, “bent-faced” (bakramukh) only
imperfectly conveys the image of a worm turned to writhe away.

+ (BG199) Though “embodied fire” (mirta anal) is not the same as Flammenbildung
“flame-shape” in (GO163), it too conveys the image of the blazing spirit.

* (BG204) On atma cf. the note on (HS13).

* (BG206) On karma cf. karm in the note on (HS82)-(HS91).

* (BG207)-(BG210) The picture in (GO167)-(GO168) of the spirit undulating (wallen) and
weaving (weben) is lost in the translation.

* (BG211)-(BG216) The passage (GO169)-(GO172) is only quite loosely and inaccurately
reproduced. — (GO169) refers to birth and the grave, not life and death. — On pran cf. the
note on (BG78).

* (BG218) In (GO173) the loom is sausend “whizzing”, not dinning.
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+ (BG222) (GO174) speaks of the deity (Gottheit), not God (bhagaban).

* (BG224) On atma cf. the note on (HS13), on arman- (again misspelt as atman) the note on
(BG140). — As the English reproduction strives to emulate, according to the Bengali text the
spirit is industrious and pervades the world, or else is industrious pervading (i.e. throughout)
the world.

» (BG225) According to (GO177) Faust feels “near” (nah) to the spirit (which can be
understood both spatially and qualitatively), not equal to it.

+ (BG226)-(BG227) On atma cf. the note on (HS13).

* (BG231) See the note on (HS98).

* (BG235) Famulus in (GO189) has been translated as “assistant teacher” (sahakari
adhyapak), which is a misinterpretation of his role as a teacher’s assistant. It is unclear what
the reader of the translation without knowledge of mediaeval European academic life will
understand.

» (BG238) Schleicher “sneaker” has been replaced by nisacar “nightfarer”, but this often has
a sinister connotation, which in the case of Wagner would not be appropriate.

* (BG239) There is no mention of a candle in (GO193), just of a lamp. Neither does Faust
turn away from Wagner; the German text mentions only that he turns, and the context implies
that he turns not away from, but towards Wagner.

Concluding remarks

Ganguli, in a Bengali reminiscent of that used together with the amitraksar blank verse of the
late nineteenth century, assays a word for word translation, in which the Bengali version
endeavours to follow the word arrangement of the German original; this can be observed from
the very beginning, and is in accord with his promise of literalness. It may be that the fact that
Ganguli was a chemist by profession influenced this search for accuracy, but that can only be
surmised. At any rate, his translation shows the futility of attempting to maintain the word
order of the original, as the syntax of German and Bengali are different and require different
word placements. Yet the Bengali text may overall be characterised as reliable.

Nevertheless, there are some very obvious problems that are visible. Some words for
which an equivalent in Bengali does not easily present itself have remained untranslated, as in
(BG1) and (BG3). Other places are characterised by ambiguity, for instance (BG33) and
(BG36), or have a connotation which is probably not intended, as (BG238); this may lead the
reader astray with regard to the original. Or else a Bengali word is chosen which has various
connotations, as e.g ras in (BG136). And then there are also the various cases of obvious
mistranslation.

But such characteristics are also found in other translations. What is really striking in this
translation is the recourse to vocabulary which conjures up indigenous South Asian esoteric
thought and practice. While mantra in (BG88) might already point in this direction, the matter
is quite obvious in (BG99) and (BG133). These are instances in which the German text is not
only translated, but transposed into a culturally different environment, leading to associations
which are neither intended by nor consistent with the original.
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Ganguli is not on a mission to create an own poetic work, but attempts to represent
Goethe’s poetic content in a powerful manner in his own mother tongue. One can still locate
in lines like (BG101)-(BG105) an expression loyal to (GOS82)-(GOS85) that engages the
reader through Faust’s own sensory experience. It is difficult to find a doorway to the world
of a solitary scholar like Faust, but Ganguli does manage to provide the Bengali reader with
such a doorway.

As to poetic devices, note for instance the playful antithesis in (BG101)-(BG105), the
dichotomies of prasanta and bibhranta, utphulla and rikta. (BG112) (eta alo bhare mor
prane!) rhetorically adds emphasis to create a specific emotional tone. And in (BG65)-
(BG75) and (BG190)-(BG191) one finds an alliterative use of the p-sound and the r-sound>®
respectively.

As highlighted in his introduction, Ganguli paid particular attention, and devoted much
study, to Goethe’s various applications of metres and rhyme. He has attempted to use various
Bengali rhyme schemes to recreate these, but found, as he himself admitted, this to be a nearly
impossible task.

% Note that r is pronounced as |ri.
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13. Bengali Translation (2): Debabrata Rej

Debabrata Rej®’ (1917-1986) had a deep and creative interest in language and literature.
Besides Sanskrit and Bengali he had mastery over several European languages like German,
French and several Slavic languages, particularly Russian; in the 1960s he spent some time in
Moscow. After a stint as an administrative officer in West Bengal, he joined the Indian
Statistical Institute. Initially part of the team working with the Indian Planning Commission,
he later led the Institute’s Linguistic Research Unit.

Rej wrote in Bengali, English and German, and also translated into Bengali works from
English, German and Russian, including those of Aldous Huxley, Johann Wolfgang (von)
Goethe, Friedrich Wilhelm Nietzsche and Fédor Mihajlovi¢ Dostoevskij. He translated not
only literary works, but also books on higher mathematics and statistics from Russian.
Moreover, he was interested in linguistic theories and computer based translation, besides
psychology and existential philosophy. His literary oeuvre includes essays, novels and poems;
an association with Bengali avant-garde theatre led to several plays which were also enacted.

The translation of Faust I, directly from German without the intermediacy of English,
was completed in 1958 and revised in 1967, but remained unpublished during the translator’s
lifetime. It is in verse.

In his introduction to the translation Rej highlights the need to increase the acquaintance
with the mind of Europe. He regards Goethe as not only one of the creators of the modern
European mind, but also as a guide for the future Europe; to be familiar with him is to be
familiar to Europe. His translation of Faust serves this end.

This translation seems to have been copied from a handwritten manuscript and proofread
without due attention, which could explain the various misprints and omissions. Most of these
are obvious and pose little difficulty to the reader, but a few are problematic, especially if one
cannot have recourse to the German original.

Bengali Translation of Debabrata Rej (Rej 2015: posthumous publication of
the 1967 translation), pp. 22-32

(BR1) biyoganta nataker pratham parba

(BR2) ratri

(BR3) ficu gambujlola sbalpaparisar gathik kakser madhye phdust, tar desk sannihita
ceyare asanta bhabe upabista.

(BR4) phaust: sab sastra kar'lem Ses;

(BR5) darsan, nyay ar cikit-sabijnan

(BR6) tattbasastra suddha

7 The biographical remarks following are based mostly on the internet site maintained by the translator’s
descendants; the relevant page consulted is archived under <https://web.archive.org/web/20241212085604/
https.//debabratarej.in/biotraveldiaries. htmI>.
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(BR7) adyopanta hay, udagra nisthay!

(BR8) sab ses ka’'reo miirkher curanta
(BR9) saman jinanit

(BR10) yvathapirbam tathaparam!
(BR11) ami sarba Sdstra parangam,
(BR12) sarbocca upadhi amar,

(BR13) dirgha das barsa dha’re
(BR14) nake dha’re chatrabrnde
(BR15) ghuriyechi iirdhba’® adhah
(BR16) caturdike

(BR17) nana baka>® pathe.

(BR18) jan'lem abasese

(BR19) am'lra kichui parine jan'te!
(BR20) ei bhabanay

(BR21) antare jbala bare

(BR22) hu hu kare.

(BR23) anyasab yara bidbannamya® $astra parangam
(BR24) uccatama upadhi bhiisita,
(BR25) lekhak kimba purohit,

(BR26) tader sabdr ceye

(BR27) bijiiatara ami,;

(BR28) narake danabe nihsanka;
(BR29) tai, abalupta haye geche
(BR30) Jibaner samasta ananda.
(BR31) satya kono jana yay

(BR32) e alike nahiko bisbas.

(BR33) Siksaniya dache kichu

(BR34) alik e dharana

(BR35) amar bisbas.

(BR36) manuser mahattara kara
(BR37) kimba, dan kard satyer thikana,
(BR38) tahateo nahiko bisbas.

(BR39) amar nd ache bisay na dache dhan
(BR40) na dache konoi maryada,
(BR41) nai pade mananiya samdj samsare.
(BR42) ghrnya ye sarameya

(BR43) eta dirgha ayu

(BR44) bujhiba asahya hota tarlo.

>8 Printed urdhba.

59 Printed baka.

%0 Printed bidyannamya.
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(BR45)
(BR46)
(BR47)
(BR48)
(BR49)
(BR50)
(BR51)
(BR52)
(BR53)
(BR54)
(BR55)
(BR56)
(BR57)
(BR58)
(BR59)
(BR60)
(BR61)
(BR62)

(BR63)
(BR64)
(BR65)
(BR66)
(BR67)
(BR68)
(BR69)
(BR70)
(BR71)
(BR72)
(BR73)
(BR74)
(BR75)
(BR76)
(BR77)
(BR78)
(BR79)
(BRS0)
(BR81)
(BR82)
(BR83)
(BR84)
(BRS5)

tai bhoj bidya abhyasete

kar'lem atma samarpan.

dekhi yadi

sudhu matra atmar samarthye
kimba mdtra sukher madhyame
sbatahsphiirta hay keno
gopan'rahasya.

parityag karechi tai

nije yaha bujhinako tar

brtha byakhya

sbedlsikta parisrame.

achi apeksay

vadi dekhd yay tare

bisber marmake ya dey na bislista hate,
vadi dekha yay

srstir samasta bij, sakal prerand.
Sudhu katharanye disahara

ar nay, ar nay!

(baire cader dike ceye)

tumi, purnacandrer candrima,

Ses barer mato ceye nao

amar ei artatar dike.

ei asanete ba’se

kata madhyaratri

yapan karechi jege!

sei sab rate

granthastip ar kagajer kol ghése
he bisanna bandhu, tumi dite dekha.
parltem yadi

parbat srnger ‘pare

tomar plabaner madhye yete
bhasaman chaya sattader dale
parbat kandar majhe;

kimba

dhiisar prantare

bilin ya tomar pradose!

par'tem yadi

hrta sbasthya phire pete punarbar.
dhik', ekhano abaddha ami ei kardagare?
prdcirer chidratuku
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(BR86) abhisapta seo

(BR87) akaser rasya dyuti

(BR8S) seo ase mlan haye

(BR&9) ai pathe ceye

(BR90) ctiiye citrita kac.

(BRI1) granthastiipe path ruddha® caturdike;
(BR92) ei grantha, kit kate sudhu

(BR93) ei granthe astaran Sudhu matra dhiili
(BR94) uparer gambuj abadhi®*

(BR95) pacaner gandhe bhara

(BR96) stipikrta rayeche kagaj.

(BR97) kac saranjame

(BR98) thasa caturdik

(BR99) ar, nanabidha nale!

(BR100) nand yantre paripiirna thdai,
(BR101) tar sange thasathasi bhara
(BR102) piirbapurus prapta®

(BR103) puratan grha saranjam!
(BR104) hay ei bisba tor!

(BR105) e ek namer bisha!

(BR106) ekhano jijiiasa tor

(BR107) kena barambar

(BR108) hrday dk've dhare.

(BR109) pajar pracire?

(BR110) ekhano jijiiasa tor

(BRI111) kena ek niruttar byatha riipe
(BR112) Jjibane calaphera kareche arasta?
(BR113) ve jibanta prakrtir kole
(BR114) iShar sthapan karechen manus'ke
(BR115) bicchinna se lok theke
(BR116) tui magna sudhu hetha
(BR117) pacaner baspa loke

(BR118) Jirnatar majhe

(BR119) caturdike yar

(BR120) pasur panjar ar asthi mrtader!
(BR121) ore tui oth" aji

(BR122) pala sei pracur parisar dese
(BR123) nastradamuser nije hate lekha

81 Printed patharuddha.
2 Printed abadhi.

%3 Printed pranta.
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(BR124)
(BR125)
(BR126)
(BR127)
(BR128)

(BR129)
(BR130)
(BR131)
(BR132)
(BR133)
(BR134)
(BR135)
(BR136)
(BR137)
(BR138)
(BR139)
(BR140)
(BR141)
(BR142)
(BR143)
(BR144)
(BR145)
(BR146)
(BR147)
(BR148)
(BR149)
(BR150)
(BR151)
(BR152)
(BR153)
(BR154)
(BR155)
(BR156)
(BR157)
(BR158)
(BR159)
(BR160)

rahasyer ei piithi niye.

er ceye daksatara path'pradarsak
pabi nako ar.

jan'te par'bi

Jyotiska daler parikrama.

prakrti sbayam dile upades

atmar adim sakti

sbatahi utsrta habe.

prakrtir sange arma®*

rata habe bani binimaye

ek suddha satta

sange aparer kar'be alap'cari.
brtha asa!

pran'ras'hin amar ei indriyer dal
aksam

ei yantrer artha uddhare.

oki?

alaukik® sattara bujhi ele sab?
caturdike dcho bhese bhese?
tomdder kane yadi

pauchoy amar dak

tabe, sara dao! sara dao!

(sasabde puthi khule yantrer dike drsti abaddha kar'len)
ki dekh'lem! apiirba!

dekhamatra

cetanar madhya diye ba’ye gela trpti srot,
dhamani snayur pathe ucchrita hola
nabajibaner apapabiddha ananda.
€% jan eman cihna ékechen tini
debatd chilen®’ niscay!

drsti matra santa hok citter biksobh
hrday trptite!

ar,

prakrtir Saktira sab

abagunthan dile khule

durjiieya abeg bhare.

amio bujhi debata haye gelem

64 Printed ana.

% Printed alaukik.

6 Printed se.

%7 Printed chilem “I was”, which is meaningless here.
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(BR161) bilin ha’ye gela

(BR162) amar samasta bhar.

(BR163) dekhllem amar sammukhe
(BR164) prakrti Sayan rayechen
(BR165) tar adim dehake®® chariye diye
(BR166) srjaner abege carical

(BR167) ei yantrer parisare

(BR168) upalabdhite bujh'lem

(BR169) sei jiaani-prabarer bani:
(BR170) “adrsya sattader loke

(BR171) dbar bandha thake nd kakhano,
(BR172) sudhu ruddha thake tor
(BR173) apan indriyer sab dbar,
(BR174) sudhu tor

(BR175) nijer hrday thake mare.
(BR176) he sisya, utthita, jagrata
(BR177) prabhater arun adhare®
(BR178) hrday'ke chariye

(BR179) pabitra hao sei snane.”
(BR180) (phaust yantrati paryabeksan kar'chen)
(BR181) ki apiirba!

(BR182) sab kichu mile ha’ye geche ekakar,
(BR183) eker jiban sphiirta bahur asraye,
(BR184) eker srjan cale anyader majhe!
(BR185) ki sundar dekhi,

(BR186) dibyasakti yara

(BR187) tader uday-asta

(BR188) kanaker sudhabhanda hate.
(BR189) dibyalok theke

(BR190) manda andolane

(BR191) as-chen neme!

(BR192) srstir asis bapan ka're
(BR193) marmamiile dharanir!
(BR194) eker jhankar baje

(BR195) bahur marmete.

(BR196) apurba e ranga natya?

%8 Printed deha ke.

% The printed text has amare “(to) me”, which makes no sense and is obviously a mistake. One surmises that the
handwritten original would have a word for “light” or the like in the locative case, but any possible Bengali word
could not so easily lead to a confusion. On the other hand, dha (¥) and ma (¥) might indeed be confused if
handwritten. Of course all this is conjectural.
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(BR197) bujhi, natya sudhu?

(BR198) tomar kothay dhari balo to prakrti?

(BR199) kothay tomar dui pin payodhar

(BR200) Jjibaner yugal ut-sa ?

(BR201) ye stanayugale

(BR202) stanyapan kare

(BR203) ei akas prthibi?

(BR204) tomar dui stan theke jhare sudha,

(BR205) pan kare typta’ ora!

(BR206) ar, ami?

(BR207) matra ami painiko khiije’!

(BR208) mari byartha khede!

(BR209) (phaust adhir bhabe puthir pata ulte ye ‘yantre’ prthibir sattar bhab'riip chila
sei yantra niriksan kar'len)

(BR210) ki ascarya.

(BR211) amar opar

(BR212) anyabidha prabhab dekhi

(BR213) e jantrer!

(BR214) he atma’® dharitrir

(BR215) ghanisthatara™ ha’ye ele tumi

(BR216) sange sange bardhita hola amar samasta bal.

(BR217) ujjbal ha’ye uth-lem yena

(BR218) natun colai kara made:

(BR219) prthibir madhye abhiyaner sahas

(BR220) sanicarita hola.

(BR221) ar,

(BR222) prthibir yata byatha yata ananda

(BR223) sab sahya karar samarthya!

(BR224) Jharer jhap tar sange

(BR225) dig-bidike dch're parar sahas

(BR226) ar,

(BR227) sagar dubir mukhe

(BR228) jahajer mar'mar sabde abicalita thakar dhairya.

(BR229) mathar opar jam-che megh

(BR230) cad tar lukiye nile alo

(BR231) pradip gela nibhe!

(BR232) kotha theke baspa uthe ase.

70 Printed tupta.
" Printed khuje.
72 Printed dtnd.

73 Printed ghanistatara.
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(BR233)
(BR234)
(BR235)
(BR236)
(BR237)
(BR238)
(BR239)
(BR240)
(BR241)
(BR242)
(BR243)
(BR244)
(BR245)
(BR246)
(BR247)
(BR248)
(BR249)
(BR250)
(BR251)
(BR252)
(BR253)
(BR254)

(BR255)
(BR256)

(BR257)
(BR258)
(BR259)
(BR260)
(BR261)

(BR262)

(BR263)
(BR264)
(BR265)
(BR266)
(BR267)
(BR268)

amar mdthar opar caturdike

raktabarna sikhara ha’cche bicchurita
ki ek bhayer siharan

gambuj theke neme

acchanna kar'le amake!

tomar sparsa pacchi ami

he asariri banchita upasthiti,

anubhab kar'chi tomar saricaran

amar caturdike!

abih!

ah! hrdaye ki ullas!

indriya kul

hola unmesita

naba naba anubhabe.

samagra hrday amar

haralem tomar kache.

amake grahan

tomay kar'tei habe

tate yadi

Jjiban'tai yay bali

yak:.

(phaust granthati’® dhir rahasyapiirna uccarane “bidehir” mantrati par'len.
eklta raktabarna Sikha abirbhiita hola ar sei Sikhar abayabe abirbhiita hola
prthibir satta)

bidehi satta: ke ahban kar'le amay?
phaust: (tar dike mukh phiriye) ki mirti, bhayankar!
bidehi: amay tumi akarsan karecho bale:
bahudin dha’re tumi

Stanete amar

chile pan'rata!

ar, aj

phaust: uh, asahya! asahya tumi!

bidehi satta: dasankay sbas dirgha hola,
kamana karecho tabu

niritksan kar'te amar abayab khani,
sun'te amar kanthasbar,

dekh'te amar mukhacchabi.

tomar atmar akul prarthana

74 Something is clearly missing here. One could surmise the locative granthatite, or an absolutive verbal form
such as khule after granthati.
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(BR269) prasannd kareche amay tomar prati.
(BR270) anukampa udrek kara eki bhay
(BR271) kareche acchanna

(BR272) tomar mato atimanab'ke?
(BR273) kothdy tomar atmar jayolldse?
(BR274) kotha sei hrday tomar
(BR275) va

(BR276) natun'bisba syrjan kare
(BR277) bayechile tar bhar

(BR278) ar,

(BR279) bhanan theke raksa karechile tare.
(BR280) ve hrday

(BR281) anander bhitkampane’®
(BR282) udrikta’® haye

(BR283) ceyechile pauchate

(BR284) alaukik satta abadhi
(BR285) amdder mato.

(BR286) kotha tumi sei phaust

(BR287) ahban yar

(BR288) tulechila pratidhbani

(BR289) amar sattay?

(BR290) ye amay samasta saktir bale
(BR291) karechila dakarsan?

(BR292) ei tumi, sei tumi?

(BR293) amar nihsbas bege eman bepathu?
(BR294) sattar atal abadhi

(BR295) kampaman ?

(BR296) bhayete bihbal yena kit
(BR297) bhaye bakradeha

(BR298) bhrasta nija gatipath theke?
(BR299) phaust: Sikhasbaripini!
(BR300) bhebecho ki

(BR301) tomar sannidhye

(BR302) paranmukh ami?

(BR303) sampurna tomar samakaksa!
(BR304) dekho, ami sei phaust.

ideht: sabalil jiban'prabaha
(BR305) bideh balil jiban'prabah

75 Printed bhukampane.

76 Printed uddritta ($%3). The original udrikta assumed to have been in the manuscript is Sf4@ (there probably
as the variant SW® uddrikta) in the Bengali script.

77 Printed alaukik.
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(BR306)
(BR307)
(BR308)
(BR309)
(BR310)
(BR311)
(BR312)
(BR313)
(BR314)
(BR315)
(BR316)
(BR317)
(BR318)
(BR319)
(BR320)

(BR321)
(BR322)
(BR323)
(BR324)
(BR325)

(BR326)
(BR327)
(BR328)
(BR329)
(BR330)

(BR331)
(BR332)
(BR333)
(BR334)
(BR335)
(BR336)
(BR337)
(BR338)
(BR339)
(BR340)
(BR341)
(BR342)
(BR343)
(BR344)

kimba

sakriya jharer mato

kakhano uddam

kakhano stimita ami

dik theke digantare kallolita
Jjiban ar mrtyu mile

sasbata samudra ek,
tarangita rup theke ripantare
jbalanta jiban!

mahakaler

satata dhbanita tar mathay ba’se
ami srstirata

calechi bune

iSbarer pranir bas

srstite srstite.

phaust: bistirna bisber 'pare
dhabamana

srstisil tumi,

tomay anubhab kar'lem aj
kata kache.

bidehini: upalabdhi kar'le tumi
ye sattake

tumi dharan kar'le

tar'li riip;

se riip amar nay! (balei bilin)
phaust: (bismayahata)

ki ballle?

se rilp tomar nay?

tabe kar?

iSbarer pratibhas ami

tabu nai tomar matan?

(bdire darljay kardaghat)
mareche.

cend sabda suni

amar'i’® snatak sahakari,
anupam abes amar

ebar bilin.

kt birakti!

akhanda drstir ei rasabes

78 Printed am'rai.
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(BR345) ksunna habe ekebare
(BR346) ei biras anadhikar prabeser ghaye.

(BR347) (ratribas parihita, mathay ratrir tupi, hate pradip, bhagnarer prabes: phaust
anicchay tar dike mukh pheralen) )

Simple English Rendering

(BRE1) First chapter/part of the drama ending in separation

(BRE2) Night

(BRE3) Faust within a high-domed Gothic chamber of little extent, seated in a
disquieted manner in the chair adjoining his desk

(BRE4) Faust: All authoritative knowledges have I finished;

(BRES) philosophy, justice, the science of medicine

(BREO6) complete with the authoritative knowledge of ontological concepts

(BRE7) from beginning to end, alas, with severe/extreme diligence!

(BRES) Even after finishing all [I am] the acme of the foolish,

(BRE9) equally knowledgeable

(BRE10) as before, so after!

(BRE11) I am proficient in all authoritative knowledge,

(BRE12) the very highest is/are my title(s)/academic degree(s),

(BRE13) through ten long years

(BRE14) seizing the students by the nose

(BRE15) I have led [them] around, up, down,

(BRE16) in [all] four directions

(BRE17) on diverse crooked ways.

(BRE18) I have come to know finally

(BRE19) we are unable to (come to) know anything at all!

(BRE20) At this thought,

(BRE21) the blaze in [my] interior increases

(BRE22) roaring.

(BRE23) All the others who are to be bowed down to as learned, proficient in all
authoritative knowledge

(BRE24) adorned with the highest title(s)/academic degree(s),

(BRE25) writer(s) or priest(s),

(BRE26) than all of them

(BRE27) I am wiser;

(BRE28) dauntless regarding hell or demon/titan;

(BRE29) so extinct has become

(BRE30) all the joy(s) of life.

(BRE31) [That] one can (come to) know any truth
(BRE32) in this falsehood [I] have no belief.
(BRE33) [That] there is something learnable/teachable
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(BRE34)
(BRE35)
(BRE36)
(BRE37)
(BRE38)
(BRE39)
(BRE40)
(BRE41)
(BRE42)
(BRE43)
(BRE44)
(BRE45)
(BRE46)
(BRE47)
(BRE48)
(BRE49)
(BRES0)
(BRES1)
(BRES2)
(BRES3)
(BRES4)
(BRES5)
(BRES6)
(BRE57)
(BRESS)
(BRE59)
(BRE60)
(BREG61)
(BRE62)

(BRE63)
(BRE64)
(BRE65)
(BRE66)
(BRE67)
(BRE68)
(BRE69)
(BRE70)
(BRE71)
(BRE72)
(BRE73)
(BRE74)

this assumption is false

[is] my belief.

To effect better for the human

or, to bestow the address of truth

in that too [I] have no belief.

Not have I property, not have I wealth

not have I any dignity,

not am I in any position respectable in society and world.
The dog which is detestable

such a long lifespan

would be mayhap unendurable to it too.

So to the practice of magic/jugglery/illusion

I have yielded myself.

Let me see if

only solely through the capability of a spirit/the soul
or only through the medium of happiness

why manifested of itself is

the hidden/secret mystery.

So I have forsaken

of what I do not myself understand

the futile explanation

in sweat-sodden toil.

I am in anticipation

whether one can see that

which does not let the core of the universe be disjointed/analysed,
whether can be seen

all the seeds of creation, all urges/inspirations.
Directionless in the forest of words only

No more, no more!

(Looking towards the moon outside)

You, moonlight of the full moon,

take a look for the last time

in the direction of this distressedness of mine.
Sitting in this seat/posture

how many midnights

have I passed waking!

In all those nights

hugging the lap of volumes’ heap and papers
oh despondent friend, you used to appear.

If I were able

upon/above the mountain top
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(BRE75)
(BRE76)
(BRE77)
(BRE78)
(BRE79)
(BRES0)
(BRES1)
(BRES2)
(BRES3)
(BRES4)
(BRES5)
(BRES6)
(BRES7)
(BRESS)
(BRES9)
(BRE90)
(BRE91)
(BRE92)
(BRE93)
(BRE94)
(BRE95)
(BRE96)

(BRE97)

(BRE98)

(BRE99)

(BRE100)
(BRE101)
(BRE102)
(BRE103)
(BRE104)
(BRE105)
(BRE106)
(BRE107)
(BRE108)
(BRE109)
(BRE110)
(BRE111)
(BRE112)
(BRE113)
(BRE114)
(BRE115)

to go within your flood

in the aggregate of floating shadows and entia/shadow-entia
amidst mountain caverns

or

in grey wide tracts

which are dissolved in your twilight!

If [ were able

in the bath of your dew washing all the blaze of conscience [away]
to regain once more [my] borne off health.

Fie, am I still confined in this prison?

The bit of hole of the wall

even that is cursed.

The sky’s sweet glow

even that comes [in] having become pale

looking along that way

percolating the painted glass.

Through the heap of volumes the way is obstructed on [all] four sides;
these volumes, bugs rend [them] only

the layer on these volumes is solely only dust

till the dome above

filled with the smell of putrefaction

paper perdures heaped up.

With glass paraphernalia

all [four] sides are crammed

and, with diverse kinds of tubes!

With diverse instruments the place is filled,
together with them, filled tightly packed
the from the ancestors received

ancient home-paraphernalia!

Alas! This is your universe/world!

This is a universe/world by name!

Why does your question still

repeatedly

hold the heart grasped

in the walls of the ribs?

Why has your question still

in the form of an answerless pain

made moving about in life benumbed/inert?
In the lap of which living nature

the Lord has established the human
severed from that sphere
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(BRE116)
(BRE117)
(BRE118)
(BRE119)
(BRE120)
(BRE121)
(BRE122)
(BRE124)
(BRE123)
(BRE125)
(BRE126)
(BRE127)
(BRE128)

(BRE129)
(BRE130)
(BRE131)
(BRE132)
(BRE133)
(BRE134)
(BRE135)
(BRE136)
(BRE137)

(BRE138)
(BRE139)
(BRE140)
(BRE141)
(BRE142)
(BRE143)
(BRE144)
(BRE145)
(BRE146)

(BRE147)
(BRE148)
(BRE149)

(BRE150)
(BRE151)

you are immersed here only

in the sphere of the vapour of putrefaction

amidst decrepitude

on [all] four sides of which are

ribcages of animals and bones of the dead!

Oh you, arise today

flee to that region of ample extent

taking this manuscript/traditional book(let) of mysteries
written by Nostradamus’ own hand.”

A more competent wayguide than this

you will not obtain again.

You will be able to know

the circumambulation of the aggregate of celestial bodies.

If nature itself instructs

[then] the spirit’s/soul’s primaeval power

will be emitted of itself.

Together with nature the spirit/soul

will be engaged in the exchange of speech

one pure ens

together with another will converse.

Futile hope!

This aggregate of my senses devoid of the juice/savour/sentiment of the life-
essence

is incapable

of the retrieval of the meaning of this mystical diagram.

What is that?

Have you supernatural entia mayhap all come?

Are you on [all] four sides floating around?

If to your ears

my call reaches

then, give a response! Give a response!

(Opened the manuscript/traditional book(let) noisily and fixed [his] gaze in the
direction of the mystical diagram)

What have I seen! Unprecedented/Wonderful!

At once on seeing

Through the midst of [my] consciousness went flowing a stream of
gratification,

on the ways of veins [and] nerves has become heightened

the joy, unperforated by sin, of new life.

79 (BRE123) and (BRE124) have been interchanged in sequence due to the exigencies of English syntax.
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(BRE152)
(BRE153)
(BRE154)
(BRE155)
(BRE156)
(BRE157)
(BRE158)
(BRE159)
(BRE160)
(BRE161)
(BRE162)

(BRE163)
(BRE164)
(BRE165)
(BRE166)
(BRE167)
(BRE168)
(BRE169)
(BRE170)
(BRE171)
(BRE172)
(BRE173)
(BRE174)
(BRE175)
(BRE176)
(BRE177)
(BRE178)
(BRE179)
(BRE180)
(BRE181)
(BRE182)
(BRE183)
(BRE184)
(BRE185)
(BRE186)
(BRE187)
(BRE188)
(BRE189)
(BRE190)

The one who has drawn such a sign

surely was a deity!

At once on viewing may the mind’s agitation be quieted
in the heart’s gratification!

And,

all [you] powers of nature

opened up your veils

through the weight of passion difficult to know.
I too have mayhap turned into a deity
dissolved have become

all my burdens.

I have seen in front of me

nature perdures lying

spreading its/her primaeval body

restless in the passion of creation.

In the extent of this mystical diagram

I have understood in [my] cognition

the speech of that eminent knowledgeable one
“In the sphere of the invisible entia

the door never remains obstructed,

obstructed remain only all your

own senses’ doors,

only your

own heart remains dead.

Oh disciple, [be] arisen, awake

in the crimson container®® of daybreak
spreading the heart

become sanctified in that bath.”

(Faust is observing the mystical diagram)

How unprecedented/wonderful!

Everything, uniting, has become of one shape,
the life of the one is manifested in the shelter of the many,
the creation of the one progresses amidst the others!
How unprecedented/wonderful I see,

of those who are (of) heavenly/divine power(s)
rise and set

nectar-receptacles of gold in hand.

From the heavenly/divine sphere

with languid swinging

80 Cf. the note on the conjecture adhare for amare in the text of (BR177) above.
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(BRE191)
(BRE192)
(BRE193)
(BRE194)
(BRE195)

(BRE196)
(BRE197)
(BRE198)
(BRE199)
(BRE200)
(BRE201)
(BRE203)
(BRE202)
(BRE204)
(BRE205)
(BRE206)
(BRE207)
(BRE208)

(BRE209)

(BRE210)
(BRE211)
(BRE212)
(BRE213)
(BRE214)
(BRE215)
(BRE216)
(BRE217)
(BRE218)
(BRE219)
(BRE220)
(BRE221)
(BRE222)
(BRE223)
(BRE224)
(BRE225)
(BRE226)

[they] are coming down!

sowing the blessing of creation
at earth’s core root!

The resonance of the one plays®!
in the core of the many.

Is this unprecedented/wonderful entertainment a drama?
Mayhap, a drama only?

Do tell me, nature, where do I grasp you?
Where your two ample breasts

life’s dual source?

At which duality of breasts

this sky and earth

drink breast-milk?%?

From your two breasts streams nectar,
they are gratified drinking it!

And, 1?

I alone have not obtained [it] by searching,
die in futile regret.

(In an impatient manner turning the page(s) of the manuscript/traditional book-
(let), Faust regarded the ‘mystical diagram’ in which the conceptual/incep-
tive/transcendental/existential/factual form of the ens of the earth was)

What a marvel!

On me

another kind of influence I see

of this mystical diagram!

O spirit/soul of the earth

you have come as more intimate [than the previous ens]

instantly all my strength has become increased.

As if I have become radiant

through newly distilled liquor:

the courage for an expedition amidst the earth

has become infused.

And,

whatsoever pain, whatsoever joy the earth has,

the capability to endure all!

Together with the gusts of the storm

the courage to fling myself in all quarters

and,

81 This refers to music, melody etc. The ambiguity of the English “play” is inexistent in the Bengali haja, which
refers only to music or the like. English does not seem to have a similar expression.

82 (BRE202) and (BRE203) have been interchanged in sequence due to the exigencies of English syntax.
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(BRE227)
(BRE228)
(BRE229)
(BRE230)
(BRE231)
(BRE232)
(BRE233)
(BRE234)
(BRE235)
(BRE236)
(BRE237)
(BRE238)
(BRE239)
(BRE240)
(BRE241)
(BRE242)
(BRE243)
(BRE244)
(BRE245)
(BRE246)
(BRE247)
(BRE248)
(BRE249)
(BRE250)
(BRE251)
(BRE252)
(BRE253)
(BRE254)

(BRE255)
(BRE256)

(BRE257)
(BRE258)
(BRE259)
(BRE260)
(BRE261)

(BRE262)
(BRE263)

in the face of being engulfed in the ocean

the patience to remain unperturbed at the crashing sound of the ship.
Clouds are gathering above [my] head

the moon has hidden away its light

the lamp has gone out!

From somewhere vapour comes up.

Above my head on [all] four sides

the blood-coloured flames are radiating

some shiver of fear

descending from the dome

has shrouded me.

I am obtaining your touch

oh bodiless desired presence,

I am perceiving your movement

on [all] four sides of me.

Manifest!

Ah! What rapture in [my] heart!

The community of senses

have become unfolded

in various new perceptions.

The whole heart of mine

have I lost to you.

Accept me

you certainly must

if in that

life itself goes, I say

may it go.

(Faust recited/read the incantation of the “incorporeal” [in/after opening]®® the
volume in slow/steady, mystery-filled pronunciation. A blood-coloured flame
appeared and in the body of that flame appeared the ens of the earth)

Incorporeal ens: Who has invoked me?
Faust: (Turning [his] face to it) What an embodiment, frightful!

Incorporeal one: Because you have attracted me:
since many days you

at my breast

were engaged in drinking!

And, today ...

Faust: Uff! Unbearable! You are unbearable!

Incorporeal ens: In apprehension [your] breath has become prolonged,

83 Cf. the note on the conjecture granthatite or granthati khule for only granthati in the text of (BR254) above.
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(BRE264)
(BRE265)
(BRE266)
(BRE267)
(BRE268)
(BRE269)
(BRE270)
(BRE271)
(BRE272)
(BRE273)
(BRE274)
(BRE275)
(BRE276)
(BRE277)
(BRE278)
(BRE279)
(BRE280)
(BRE281)
(BRE282)
(BRE283)
(BRE284)
(BRE285)
(BRE286)
(BRE287)
(BRE288)
(BRE289)
(BRE290)
(BRE291)
(BRE292)
(BRE293)
(BRE294)
(BRE295)
(BRE296)
(BRE297)
(BRE298)

(BRE299)
(BRE300)
(BRE301)
(BRE302)
(BRE303)
(BRE304)

yet you have desired

to regard [this] body-unit of mine,

to hear my voice,

to see my complexion/countenance.
Your soul’s anxious prayer

has made me favourable towards you.
What is this compassion-rousing fear
[that] has shrouded

a superhuman like you?

Where in your soul’s victory-exultation?
Where is that heart of yours

that

creating a new universe/world

had borne its weight

and,

protected it from breaking.

Which heart

in the earthquake of joy

having increased

had wished to reach

till supernatural entia

like us.

Where are you, that Faust

whose invocation

had raised echoes

in my ens?

Who with the force of all [his] power
had attracted me?

[Is] this you, that you?

Such quaking at the impetus of my breath?
Till the abyss of [your] ens
shuddering?

As if a bug, perturbed by fear
bent-bodied in fear

is deviated from [its] own course?

Faust: (Female) flame-natured one!
Have you actually thought

[that] in your presence

[ am averse?

[ am] completely equivalent to you!
See, I am that Faust.
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(BRE305)
(BRE306)
(BRE307)
(BRE308)
(BRE309)
(BRE310)
(BRE311)
(BRE312)
(BRE313)
(BRE314)
(BRE315)
(BRE316)
(BRE317)
(BRE318)
(BRE319)
(BRE320)

(BRE321)
(BRE322)
(BRE323)
(BRE324)
(BRE325)

(BRE326)
(BRE327)
(BRE328)
(BRE329)
(BRE330)

(BRE331)
(BRE332)
(BRE333)
(BRE334)
(BRE335)
(BRE336)
(BRE337)
(BRE338)
(BRE339)
(BRE340)
(BRE341)
(BRE342)
(BRE343)

Incorporeal one: Like playful/easy life-current
or

active storm

sometimes impetuous

sometimes immobile am |

billowing from one direction to another direction
life and death together

one eternal sea,

from one undulating form to another form
blazing life!

Of eternity/Siva,

seated on its/his head perpetually resonating

I am engaged in creation

am going on weaving

the raiment of the Lord’s creatures

in creation after creation.

Faust: Upon the extensive universe
rushing,

creative you,

you I have perceived today

how near.

(Female) incorporeal one: Cognised have you

which ens,

you have come to hold®*.

that very one’s form;

that form is not mine. (Dissolved right upon speaking)

Faust: (wonderstruck)

What did you say?

That form is not yours?

Then whose?

I am the Lord’s counterpart

yet I am not like you?

(A striking with the hand on the door outside)
Done for.

I hear a familiar sound

[it’s] my own graduate assistant,
my incomparable absorption

is now dissolved.

What an annoyance!

8 I.e. “have taken up”.
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(BRE344) This unfragmented vision’s absorption in juice/savour/sentiment

(BRE345) will be frustrated completely

(BRE346) by the blow of this insipid unauthorised entrance.

(BRE347) (Entrance of Wagner wearing night-raiments, night-cap on the head, a lamp in
hand: Faust unwillingly turned [his] face in his direction)

Notes

* (BRI1) “Ending in separation” (biyoganta) is often considered the equivalent of “tragedy”
in Bengali, but that is problematic, as the idea behind this Western concept is different. What
a tragedy is has been debated since the time of Aristotle, who defined the tpaymoia as follows
(in the translation of Golden 1976: 22): “Tragedy is, then, an imitation of a noble and
complete action, having the proper magnitude; it employs language that has been artistically
enhanced by each of the kinds of linguistic adornment, applied separately in the various parts
of the play; it is presented in dramatic, not narrative form, and achieves, through pity and fear
(or more accurately through the representation of pitiable and fearful incidents) the catharsis
of such incidents.” Goethe himself concerned himself with the theory and aims of the tragedy,
and also translated Aristotle’s definition, though slightly differently (Goethe 1827: 85): “Die
Tragddie ist die Nachahmung einer bedeutenden und abgeschlossenen Handlung, die eine
gewisse Ausdehnung hat und in anmuthiger Sprache vorgetragen wird, und zwar von
abgesonderten Gestalten deren jede ihre eigne Rolle spielt, und nicht erzdhlungsweise von
einem Einzelnen: nach einem Verlauf aber von Mitleid und Furcht mit Ausgleichung solcher
Leidenschaften ihr Geschéift abschlieB3t.* It is obvious that Goethe saw in the tragedy more
than a “drama ending in separation”; for details on his own theory of the tragedy see, for
instance, Boyle 2010.

» (BR3) On gathik “Gothic” and desk “desk” cf. the note on (HS3). — In (GO3) Faust sits
on an easy chair, not just a chair.

* (BR4) On sastra compare the note on sastr in (HSS).

* (BRS5) Juristerei of (GO6) has turned to nyay, obviously in the sense of “justice”.
However, nyay (Sanskrit nydya-) is also a branch of traditional Indian philosophy. Though it
may be assumed that the context listing philosophy and medicine separately will lead to nyay
being understood as in the English rendering, it cannot be precluded that a misunderstanding
may crop up.

* (BRO) Theologie in (GO7) is translated as tattbasdstra “the authoritative knowledge of
ontological concepts”. It is difficult for the reader to understand what exactly is meant here,
for tattba (Sanskrit tattva-) in the singular or plural is translated by a wide range of English
equivalents, including “real/essential nature”, “spiritual/philosophical/ontological know-
ledge”, “principle”, “doctrine” and the like, depending on the context. Cf. too Ghosh 2020:
114 note 9: “The term tattva literally means “true form” or “exact meaning” ... . In religious
or philosophical contexts, it means the core knowledge or the theory or proposition upon
which a certain doctrine or concept is built. The word fattva also refers to the cause of
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creation or the creative principles... .” — Leider of (GO7) is missing in the translation; cf. the
note on (HSS5).

+ (BR7) “Diligence” is not the same as Bemiihn “effort” in (GO8). — Clearly, hay “alas”
translates ach! in (GOS).

* (BR10) This is a Sanskrit expression: yatha piurvam tathaparam (also possible: tatha
param).

* (BRI11)-(BR12) The translation seems to evade reproducing (GO11) with the academic
titles Magister and Doctor. However, since nearly the same terms (Sastra parangam and
uccatama upadhi bhiisita) are found in (BR23)-(BR24) are found for Doctoren, Magister in
(GO18), one might see the Bengali expressions as pertaining to these in both places. But then
it would be peculiar that the same expression used in one instance for Magister should be
used for Doctoren in the other, and the expression used for Doctor for Magister in the second
instance.

* (BR13) The approximate number of years in (GO12) (an die zehen Jahr ,jaround ten
years‘‘) has become a fixed number of ten years in the translation.

* (BR14) On Faust seizing his pupils’ noses cf. the note on (BG14).

* (BR16) This line has no equivalent in the German text.

« (BR17) “On diverse crooked ways” (nana baka pathe) does not quite correspond to quer
und krumm “transverse(ly) and crooked(ly)” in (GO13).

* (BR21)-(BR22) The onomatopoeic hu hu kare indicates the blazing of a strong fire in
Faust’s interior (corresponding to the German Herz “heart”). But it is the heart itself that is
burnt up in (GO16).

* (BR23)-(BR25) For Doctoren, Magister see the note on (BR11)-(BR12). — Except for
“writer(s)” and “priest(s)”, which reproduce Schreiber and Pfaffen in (GO18) respectively,
the rest of (GO17)-(GO18) is not found in the translation. But even “priest(s)” (purohit) does
not have the pejorative connotation of Pfaffen; because of this, it is doubtful whether
bidbannamya “to be bowed down to as learned” is meant sarcastically (cf. the remarks on
dharm/guru in the note on (HK17)) (note, however, that the compound bidbannamya, not
easily understandable at first sight, is a conjecture for a misprint). As for Laffen, there is no
equivalent for this, due to which the pejorative connotation of (GO17)-(GO18) seems
nonexistent here.

» (BR28) The translator has left out translating (GO19) before this line. — Instead of opting
for the common say'tan, on which cf. the remarks on saitan in the note on (HS10), the
translation has danab “demon/titan”, which is clearly not the same as Teufel ((GO20)); cf. the
note on (HK19).

» (BR33) siksaniya is ambiguous in that it can mean either “teachable” or “learnable”; the
former would be in accord with (GO23), the latter not.

* (BR37) “To bestow the address of truth” (dan kara satyer thikana) is an interesting way of
describing the conversion mentioned in (GO24).

* (BR39) On dhan “wealth” translating Geld in (GO25) cf. the note on (HK24).

» (BR42) ghrnya “detestable” is the translator’s own addition.
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* (BR43) (GO27) speaks of a dog not wanting to live longer in the manner described. A dog
not wanting to live such a long life, as in the translation, is not the same.

» (BRA45) bhoj bidya “magic/jugglery/illusion” (literally: “the knowledge attributed to [the
legendary king] Bhoja”) is not synonymous with Magie ((GO28)). The same applies to this
term as to kuhak in (BG36); see the note on the latter.

+ (BR48) As the English reproduction tries to show, arma (on which cf. the note on (HS13))
may be understood as referring to external forces, or to what is within Faust himself.

* (BR49) Mund in (GO29) has been puzzlingly translated as sukh “happiness”.

* (BR50)-(BR51) Manch Geheimnif3 wiirde kund “many a secret would be revealed” in
(GO30) is translated as sbatahsphiirta hay keno gopan'rahasya “why manifested of itself is
the/a hidden/secret mystery”, which is quite puzzling. One cannot but assume that keno
(CCAN “why” is a misprint for kono (CFIC) “any” (i.e. “is manifested of itself any ...”
instead of “why manifested of itself is ...”). However, this we can deduce only from a perusal
of the German original; the Bengali reader unable to understand the latter is left with a puzzle.
+ (BR52)-(BR55) According to these lines, Faust ceases looking for explanations as a result
(tai “s0”) of his actions and resolutions in the preceding lines. But according to (GO31)-
(GO32), these actions and resolutions are undertaken so that (daf3) he need not go on looking
for explanations. — On “sweat-sodden” (sbed/sikta) cf. the note on gharmakta haiya in
(BG40).

* (BR57)-(BR58) The idea expressed by (GO34)-(GO35) is expressed in a negative manner;
however, the purport remains the same.

+ (BR60) “All the seeds of creation, all urges/inspirations” is clearly not the same as alle
Wirkenskraft und Samen in (GO35). Cf. the note on (HS14).

* (BR61) “Directionless in the forest of words” is a mistranslation of in Worten kramen
“rummaging in words” of (GO36).).

» (BR63) This stage direction is not found in the German original.

» (BR66) Pein “anguish; torment” ((GO38)) is poorly translated as “distressedness” (artata).
* (BR67) Pult “lectern” in (GO40) has transmuted to asan “seat/posture”.

* (BR70)-(BR72) According to (GO41)-(GO42) the moonlight appears to Faust over his
books and papers; according to the translation the moonlight descends to him, hugging these.

* (BR73) Ach! in (GOA43) is left untranslated.

* (BR75) In (GO44) the light is “dear” (/ieb); this is missing in the translation.

* (BR76) As the English reproduction shows, chaya satta, corresponding to Geister in
(GOA45), can be understood as referring to shadows and entia, or to shadow-entia; the reader
has no way of deciding which is correct. As to satt@ “ens” translating Geist “spirit”, this
avoids terminological confusion with words also meaning either “soul” or “ghost”, but at the
expense of introducing a different lack of clarity, for satta also has other meanings in Bengali,
which may cause confusion.

* (BR79)-(BR80) Wiesen “meadows” ((GO46)) and “grey wide tracts” (dhitsar prantar) are
clearly not the same. One also cannot simply say that “grey” is an attempt to translate
Ddmmer, as this is adequately translated as prados “twilight”. Possibly, the qualification is

134



added to visualise bilin “dissolved”; but for this latter the German original offers no
justification.

» (BR82) Wissensqualm “smoke/fumes of knowledge” in (GO47) as referring to the
obfuscation due to knowledge which in Faust’s opinion is useless, has clearly been quite
misunderstood, leading to the puzzling translation “blaze of conscience” (bibeker jbala).

» (BR&83) Since the previous line has been misunderstood, Faust’s wish to become healthy
(gesund) in (GO48), clearly by ridding himself of the effects of the Wissensqualm, is
transformed into overcoming an ailment seemingly brought about by worry or the like due to
a guilty conscience.

* (BR87) For “sweet”, reproducing “dear” (lieb) in (GOS51), the obscure rasya has been
used, which most readers will probably not understand. Maybe it serves to portray Faust as a
scholar with an exalted vocabulary.

* (BR&89) Is maybe ceye a mistake for beye, the confusion of handwritten ca (v) and ba (J)
being not infrequent? The meaning would then be “flowing along that way” (instead of
“looking along that way”), and make more sense. But would the reader suppose such a
misprint here?

* (BR92) On kit “bug” cf. the note on (BG70).

* (BR93)-(BR96) These lines misrepresent (GO54)-(GO56), and turn the paper wrapped
around the books into a separate heap of paper. — The qualification “smoked” (angeraucht)
of the paper has been misunderstood, leading to the layer on the heap of books or to the
papers (both are possible) being filled with the smell of putrefaction (pacaner gandhe bhara).

* (BR97)-(BR99) Instead of being filled with glasses and tins/boxes ((GO57): mit Gldsern,
Biichsen), the room is filled with “with glass paraphernalia” (kdac saraijame) and “with
diverse kinds of tubes” (nanabidha nale).

« (BR105) This is a nearly literal translation of (GO60), and as difficult to interpret as the
original.

* (BR106)-(BR109) Whereas in (GO61)-(GO62) the question relates to why the heart is
seized up (sich klemmt) within the bosom (Busen), in the translation the question itself holds
the heart grasped within the ribcage. Not only is this difficult to understand, but the nature of
the question, which is here the agent, is unknown.

« (BR110)-(BR112) The translation turns the mysterious question into the agent here too;
this has the nature of a pain and makes moving about in life difficult. It has nothing to do with
the question asked in (GO63)-(GO64), namely why an unspecified pain stifles all the
movement/impulse of Life (Lebensregung). Now this latter is ambiguous inasmuch as it could
refer to a physical movement or one of the mind, i.e. an emotion or the like (cf. the note on
(BG80)). The Bengali translation obviously takes it in the former sense, but chooses as an
equivalent a word (calaphera) which the reader will most probably understand not just as
movement as such, but as moving about, as the English rendering makes clear. But what
“moving about in life” (jibane calapherd) then signifies is a puzzle.

* (BR117) The translation “vapour of putrefacation” is not of Rauch und Moder ((GO67)),
but of “Rauch des Moders”.
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* (BR118) This line is not found in the German original.

* (BR121) “Today” (&ji) is not found in (GO69), and serves no visible purpose.

» (BR124) Why piithi “manuscript/traditional book(let)” was chosen instead of a Bengali
word for “book” (for instance bai or pustak) for Buch “book” in (GO70) is puzzling. Maybe it
was because simply “book™ seemed too prosaic to the translator. But the original has thus not
been transmitted accurately.

* (BR128) Though circumlocutious, the translation does reproduce what (GO73) means.

* (BR130) atma (on which cf. the note on (HS13)) is used to translate Seele in (GO 75); cf.
on this the note on (BG93)-(BG94). The reader cannot see from the context whether the
reference is to some external or internal entity. — Kraft in Seelenkraft “power of the soul” in
(GO75) is inexplicably translated as “primaeval power” (adim sakti).

» (BR131) As the various other translations, including the English ones too, attest, (GO75)
is not easy to understand and reproduce, but it does seem to pertain to some unfolding of the
power of the soul. This translation “will be emitted of itself”’, however, serves rather to
obfuscate than to clarify what is meant.

+ (BR132)-(BR133) These lines, added by the translator, find no justification in the original.
— On atma here cf. the note on (BR130). If the word is understood as “soul” there, then in all
probability it will be understood thus here too. The same applies to “spirit”.

* (BR134) “Pure” (Suddha) is an addition not found in (GO76). — On satta, which
translates Geist, cf. the note on (BR76).

» (BR137) Sinnen “reflection” in (GO77) has been turned into the activity of the senses. —
On pran see the note on (BG78). — On ras cf. the note on (BG136). Its absence corresponds
to trocknes “dry” in (GO77).

» (BR139) “The holy signs” (die heil’gen Zeichen) in (GO78) have been transformed into
“this mystical diagram” (ei yantra). Not only does this mistranslate die heil’gen Zeichen, but
it also turns the undefined signs into a particular one, thus presupposing what will be
mentioned only later, in (GO81). — On yantra see the note on (BG99).

* (BR146) Probably misinterpreting schldgt in (GO81) as “hits”, the translator transforms
aufschlagen “flip open” into “open noisily”. — On piithi see the note on (BR124), on yantra
see that on (BG99). — The mention of the particular sign of the macrocosm in (GOS81) is
missing. This may be because the translation already assumes that Faust is looking at a
particular sign (see the note on (BR139)), so that it becomes superfluous to mention it here.
But it also absolves the translator of the necessity to reproduce Makrokosmus.

* (BR147) The simple Ha! in (GO82) has been needlessly expanded to fill this whole line.

* (BR148)-(BR151) These lines recreate (GO82)-(GO8S), but are no true reproduction.
Note that heil 'ges in (GO84) is translated by “unperforated by sin” (apap’biddha), and that,
whereas it is the Lebensgliick (on which see the note on (HS36)) which is qualified as
“young” (junges) there, here it is life itself.

+ (BR152)-(BR153) The question of (GO86) has been turned into a statement.

* (BR154)-(BR159) That the relative clauses in (GOS87)-(GO90) are dependent upon
Zeichen in (GO86) has not been seen, leading to this whole section being mistranslated and its
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purport not correctly communicated; though the individual clauses more or less follow the
original, their sum is incorrect.

* (BR160) The question of (GO91) has been turned into a statement.

+ (BR161)-(BR162) Mir wird so licht (on which cf. the note on (HS39)) in (GO91) has
turned to “dissolved have become all my burdens”.

* (BR163) In diesen reinen Ziigen in (GO92) is not translated.

* (BR164) Vor meiner Seele in (GO93) is not translated.

+ (BR165)-(BR166) These two lines have no basis in the original. The impression is created
that, perhaps to explain wirkende “acting” in (GO93), the translator portrays nature as a
woman giving birth in a recumbent position. But since neither the verbs nor the pronominal
forms of Bengali are gendered, it is difficult to be sure as regards this; the ambiguity has been
reproduced in English by “its/her” for tar in (BR165).

* (BR167)-(BR168) These two lines too have no basis in the original. On the other hand,
jetzt erst in (GO94) remains untranslated.

» (BR170) Whereas (GO95) says that the the world of spirits/ghosts (Geisterwelt) is not
shut, according to the Bengali translation the door in the sphere of the invisible entia (adrsya
sattader loke) is not closed; whereas the German original looks at this world from without, the
translation looks out of this world. — On satta, which translates Geist, cf. the note on (BR76).
— “Never” (kakhano) is not found in the original text.

* (BR173) Instead of the Sinn “mind” being obstructed in (GO96), the doors of the senses
are closed. This not only does not accord with the German original, but also leads the reader
into the sphere of traditional South Asian meditative practices, which often speak of closing
the doors of all the senses to attain the perfect meditative state. Clearly, this falsifies the
German text.

* (BR176) utthita, jagrata is an echo of the Vedic uttisthata jagrata “arise, awake” in
Kathopanisad 1,3,14. The Sanskrit plural imperative jagrata is in modern Bengali sources at
times confused with the Bengali present participle jagrata (the corresponding Sanskrit present
participle is, however, jagrat-, jagrat in the nominative), leading to the plural imperative
uttisthata also being replaced by the corresponding participle utthita (a loanword from
Sanskrit in Bengali), though this is a past and not a present participle. Whether the phrase in
the translation consciously adheres to the ancient phrase, or whether the similarity is
accidental or subconscious, is, however, a moot point. Be that as it may, it probably will lead
many a reader to associate Goethe’s text with a Vedic passage.

« (BR177)-(BR179) The translation presents the picture of a bathtub or the like, in which the
dawn is contained and the heart spread out to be bathed, seemingly like a piece of washing.
All this seems to be stimulated by bade “bathe” in (GO97), though it has no basis in the
German original.

« (BR181) This line has no correspondence in the translated text.

* (BR182)-(BR184) According to (GO100)-(GO101), everything/all (alles) is/are woven
together to give the whole (zum Ganzen), and one (eins) is active and lives within the other (in
dem andern). It is unclear whether the “one “within the other” refers to the various elements
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or the like (each active and living within another), or whether to “everything/all” within the
“whole”. In any case, the idea of the original has been only partially transmitted in the
translation, as the ambiguity of the original is not reproduced, and there is also no mention of
weaving, but only of uniting.

* (BR185) This line has no basis in the German text.

* (BR186) As a karmadharaya compound, dibyasakti is “heavenly/divine power”, but as a
bahuvrihi compound “whose power is heavenly/divine”, i.e. “of heavenly/divine power”. The
latter would also be implied if the word were taken to be a simple tatpurusa compound:
“power(s) of the heavenly/divine”. It is unclear whether the translation thus seeks to indicate
an ambiguity in the German Himmelskrdfte in (GO102).

* (BR187) As the English reproduction shows, auf und nieder “up and down” in (GO102) is
translated with terms associated with sunrise and sunset.

* (BR188) Whereas in the German text the powers pass golden receptacles to each other
((GO103)), in the Bengali text they merely hold these receptacles, which are, however, filled
with nectar.

* (BR190) The translator seems to have mistakenly analysed Schwingen “wings” in
(GO104) as the verbal noun “swinging”, which would, however, have required segenduften-
den to be “segenduftendem”.

* (BR192)-(BR195) (GO105)-(GO106) are misrepresented in the translation; instead of the
powers permeating/penetrating (durchdringen) earth from heaven, they are sowing the seeds
of creation within earth, and instead of resonating through the universe, the one resonates in
the core of the whole, showing that 4// has been misunderstood.

« (BR196)-(BR197) The statements of (GO107) have been turned to questions, and aber
ach! is untranslated.

* (BR198)-(BR201) While the German text has simply “breasts” in (GO109), the translation
turns these into nature’s breasts and enumerates them as two, obviously with the image of a
breast-feeding woman in mind, which also explains why the breasts are described as ample.
This is then emphasised by the reference to life’s dual source, though alles “all” is left
untranslated.

* (BR202) The drinking of milk is not mentioned in the German text.

+ (BR204)-(BR205) These lines are probably meant to reproduce ihr quellt, ihr trinkt in
(GO112), though embroidered with additions not found in the German original.

* (BR207) This line seemingly tries to reproduce (GO111). It clearly does not succeed in
doing so, for nothing of the German original shines through.

* (BR209) On piithi see the note on (BR124), on yantra see that on (BG99). — bhab'rip
(Sanskrit bhavariipa-) is a technical term with various meanings used in ancient South Asian
philosophical and religious discourses, as well as also in modern times to denote the
conceptualisation of something. The English rendering attempts to reproduce this polysemy at
least somewhat. What exactly is meant here is unclear, as is also what the reader will
understand.

* (BR210) This line is not found in the original.
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* (BR213) On yantra cf. the note on (BG99).

* (BR214) On atma cf. the note on (HS40).

* (BR218) Von neuem Wein “through new wine” (GO117) is translated as natun coldi kara
made “‘through newly distilled liquor”. On mad cf. the remarks on madird in the note on
(HS56). And since colai is usually used with relation to hooch and thus has a pejorative
connotation, it does not seem fitting in the context.

» (BR224)-(BR225) These lines clearly mistranslate mit Stiirmen mich herumzuschlagen “to
struggle/battle with storms” in (GO120).

(BR227) This line is an addition of the translator.

(BR231) In (GO124) the lamp is in the process of going out; here it has gone out.

(BR235) There is no mention of fear in (GO127).

(BR239) The spirit (Geist) of (GO129) has transformed into a presence (upasthiti).
(BR242) abih is, in the Bengali script, the Sanskrit adverb avih “manifest”, and is here
lacking an accompanying verb. Its use in this manner is uncommon in Bengali, and, like rasya
in (BR87) (cf. the note on this), might serve to portray Faust as a scholar with an exalted
vocabulary.

* (BR243) The tearing within Faust’s heart described by (GO131) has in the translation
turned into rapture within his heart.

» (BR248) Ich fiihle “I feel” of (GO134) is not translated.

* (BR249)-(BR250) The translator has clearly misunderstood (GO135), where “you must”
(du muf3t) does not pertain to the spirit accepting Faust (whatever that may mean), but to
manifesting itself.

* (BR254) para is ambiguous, as the English rendering shows; it may mean either “read” or
“recite”. — dhir “slow/steady” is an addition of the translator. — On satfa, translating
“Geist”, cf. the note on (BR76).

* (BR255) On satta cf. the note on (BR76). That the qualification “incorporeal” (bidehi) is
added here, is not only needless, but also inconsistent with the text, as according to the
following dialogues Faust clearly sees the spirit, which thus cannot be incorporeal.

* (BR256) The translation states the opposite of (GO140); there Faust averts his face,
whereas in the translation he turns towards the spirit. — On marti “embodiment” cf. akrti in
the note on (HS71).

* (BR257) On bidehi cf. the note on (BR255). — Michtig “mightily” of (GO143) is
missing.

* (BR259)-(BR260) The translator, misled by his insistence on portraying the earth spirit as
a female (as is evident from the following translations), has totally misunderstood (GO144)
and portrayed Faust as drinking from the spirit’s breast. Cf. too the remarks on the translation
of (GO144) in the note on (HS72). Note that the feminisation of the spirit is here due to its
characteristics in the translation, and not due to grammatical gender, as is the case in the note
on (HS69).

* (BR262) Weh! in (GO147) is translated as uh “uff’, whereas in (BR84), corresponding to
(GOA49), it is dhik- “fie”.
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* (BR263)-(BR264) On bidehi satta cf. the note on (BR255). — According to (GO149)
Faust’s breathing is linked with his desire to see the spirit, whereas in the translation it is
linked with his fear. This has necessitated the insertion of an additional “yet” (fabu) to bring
the rest of the passage in line with the German original. As to Faust’s breath becoming
“prolonged” (dirgha), cf. the note on (HS74) on the difficulty of translating (GO149).

* (BR268) On atma cf. the note on (HS40). — Mdchtig “mighty” in (GO151) is wrongly
translated as aku/ “anxious”.

* (BR269) Note that prasanna “favourable” is feminine; cf. the note on (BR259)-(BR260).

* (BR273) On atma cf. the note on (HS40). — The locative of jayollds, namely jayollase,
has been reproduced in English (“in ... victory-exultation”) as such, but makes no real sense,
as it would mean that the spirit is asking where in Faust’s soul’s exultation his fear is, instead
of where the exultation is that has been eclipsed by fear, which would correspond to the
purport of the German original. Is the locative e simply a printing mistake? — Ruf “call” in
(GO153) has baselessly become “exultation”.

+ (BR279) (GO155) says nothing about protection from breaking.

* (BR284) On satta cf. the note on (BR76).

+ (BR288)-(BR289) These lines find no basis in the German text. — On satta cf. the note on
(BR76). Note how here the word is used not for an external entity, but is self-referential.

* (BR291) An mich ... drang “pressed on at me” in (GO158) is wrongly rendered as
karechila akarsan “had attracted me”.

* (BR294) On satta cf. the note on (BR288)-(BR289).

* (BR296) kit “bug” translates Wurm in (GO161); on this cf. the note on (BG199).

* (BR297)-(BR298) The bug’s deviation from its course is not quite the same as the worm’s
turning to writhe away in (GO161).

* (BR299) The flaming apparition is feminine here; cf. on this the note on (BR259)-
(BR260).

* (BR305) On bidehi cf. the note on (BR255). — There is no basis for sabalil “playful/easy”
in (GO166), and Fluthen “floods” is not the same as prabaha “current”.

* (BR307) (GO166) speaks not of an active storm, but a storm of actions.

» (BR308)-(BR310) The picture in (GO167)-(GO168) of the spirit undulating (wallen) up
and down, is lost in the translation, which portrays it simply as at times moving, at times
immobile. The appropriate image might be conveyed by kallolita “billowing”, which signifies
the action of waves, but in the translation this appears where the German original speaks of
weaving (weben) from side to side.

* (BR311) (GO169) refers to birth and the grave, not life and death.

* (BR313) Whereas (GO171) speaks simply of ein wechselnd Weben “a shifting/changing
weaving”, the translation portrays change from one undulating form to another. Though it is
nowhere said so, in the context of a South Asian cultural background this may conjure up
images of transmigration.

* (BR315)-(BR316) These lines are fully the author’s own creation without any counterpart
in the German text. The epithet mahakal denotes not only infinity, but also Siva, and the
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image of the earth spirit on the deity’s head cannot but conjure up that of the Ganges (Ganga)
on Siva’s head, which the allusions to water in the preceding lines, as well as the spirits
femininity in the translation (cf. the note on (BR259)-(BR260)) reinforce. This imagery
creates a subtext of Hindu mythology in Goethe’s work that obviously was not intended by
him.

» (BR317) srstirata “engaged in creation” is feminine; cf. the note on (BR259)-(BR260).
Though this term takes up schaff” ich “I create” in (GO173), its placement isolates it and thus
conjures up the image of the (creative) energy (sakti-) linked with Siva in Hindu religious and
philosophical systems, the more so as in some of these systems Sakti- and material nature
(prakrti-) are considered to be the same, all of which might also colour the appreciation of
Goethe’s earth-spirit by the reader of this translation.

* (BR318)-(BR320) Time’s whizzing loom referred to in (GO173) is absent in the
translation; what we have instead is an entity busy weaving in creation after creation, which
cannot but lead to the image of the eternal repeated cycles of creation, preservation and
destruction, of Hindu cosmology. — What is woven here is not “the deity’s living garment”
((GO174): der Gottheit lebendiges Kleid), but that of “the Lord’s creatures”, which of course
falsifies the German original, but is in keeping with the image of cyclical creation and
transmigration.

* (BR322) dhabamand “rushing” is feminine; cf. the note on (BR259)-(BR260).

* (BR323) “Creative” (srstisil) does not match geschdftig “busy; active” in (GO177).

» (BR324)-(BR325) That the nearness to the spirit Faust speaks of relates to their natures has
been misunderstood, so that the Bengali text describes a spatial nearness.

* (BR326) On bidehini see the note on (BR255). The term is feminine here; cf. on this the
note on (BR259)-(BR260).

* (BR330) According to (GO181) the spirit simply vanishes, it does not dissolve upon
speaking.

(BR331) In (GO183) Faust is not wonderstruck, but breaks down.

(BR332) This line is the translator’s addition.

(BR335) Cf. the note on (HS98).

(BR338) mareche “done for” is literally “has died”, aptly for O Tod in (GO189).

(BR341) Contrary to the German original, “absorption” (@bes) here lends Faust’s state of

mind a meditative aspect.

» (BR343) This line is the translator’s addition.

* (BR344) The destruction of the unfragmented vision’s rasabes “absorption in
juice/savour/sentiment” (cf. ras in the note on (BG136)) is not in keeping with (GO191),
where it is the amplitude of visions (Gesichte) that is destroyed. It seems that rasabes has
been added to serve as a counterpart to biras “insipid”, literally “ras-less”, in (BR346).
Moreover, drsti does not imply “vision” in the sense of what is viewed, as in the German text,
but in the sense of the act or the organ of viewing; we thus have a falsification here, though
admittedly the difference is ultimately minimal.
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* (BR346) In (GO192) it is the “sneaker” (Schleicher) Wagner who is qualified as “dry”
trocken) and disturbing Faust; no “unauthorised entrance” 1s mentioned.

ki d disturbing F “ horised 71 ioned
* (BR347) “In his direction” is not explicitly mentioned in (GO193), but clearly implied.

Concluding remarks

When Rej translates Faust it appears he selects his priorities. He chooses an optical
succinctness of line length, though actually a single line of the original consists of usually
more than one line in his translation. At times he reorganises the text, seemingly striving for a
more pithy presentation, but more often than not actually falsifying it, as evident from the
notes above. Rej also adds extraneous matter at times, as e.g. in (BR132)-(BR133), (BR165)-
(BR168) and (BR315)-(BR316), while also significantly changing content, as, for instance,
the feminisation of nature and the earth spirit, or the introduction of traditional South Asian
esoteric notions, e.g. in (BR139), (BR176), (BR209) and (BR313)-(BR320), which have in
some cases led to further changes not in keeping with the original. At the same time, some
problematic parts are left untranslated, for instance in (BR11)-(BR12) and (BR146).

In various instances the translator seems not to have understood the original text properly,
examples being (BR82), (BR154)-(BR159), (BR291) and (BR331). Also, apart from various
cases in which the lack of real equivalence between German and Bengali vocabulary leads to
translations which do not accurately portray the original, at times Bengali words have been
chosen which convey various meanings and thus are ambiguous; examples are ras in (BR137)
and (BR344), as well as satta in several cases.

Rej translated Faust from the German original. What he saw as the German affinity for
classicism appealed to him, and he mirrored this by bringing in expressions drawing from
classical Sanskrit. Although clearly not ‘Goethe’, this does make the translation attractive to
the classically inclined Bengali connoisseur. Examples are to be found in (BR10), (BR23),
(BR87), (BR176) and (BR242). Such instances could, however, challenge many readers. Rej
may even have created some neologisms, unfortunately not understandable, if what have been
taken to be misprints in (BR23) and (BR282) are actually not so.

As is evident, Rej is quite creative in his use of language and poetic devices, introducing
elements to stimulate the reader’s imagination and wonderment; cf. for example “joy,
unperforated by sin” (apapabiddha ananda) in (BR151). At the same time, his Indianisation
of particulars serves to make the text matter more familiar to the reader.

Rej’s language inclines towards metaphors; examples are (BR31)-(BR32), (BR37),
(BR129), (BR201)-(BR205), (BR214) and (BR281). Noteworthy is the poetic image of a
question in the form of pain in (BR110)-(BR111). Strong poetic imagery is evident too in, for
instance, mukhacchabi in (BR267) (for Antlitz in (GO150)) and Sikhasbariipini in (BR299)
(for Flammenbildung in (GO163)).

Unfortunately, the text is marred by misprints.
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14. Bengali Translation (3): Mahtuddin Caudhurt

Mahiuddin (also Mahiuddin) Caudhuri®® (1906-1975), often simply Mahiuddin (as in
Mahtuddin 1973), came from modest origins and attained proficiency in English and Bengali
mostly autodidactically while working, already as a child, in Calcutta. He participated in the
Indian independence and trade union movements, the latter also in Pakistan, for which he left
in 1949. An influential author who wrote extensively in Bengali, he also edited the labour
union journals Jahaji and Nabik (both affiliated to nautical trade unions), and, later, Anna cdi,
alo cai. He wrote a few works in English too, and translated several works from English into
Bengali, among these the originally German Also sprach Zarathustra of Friedrich Nietzsche
and Goethe’s Faust. Though some of his writings were proscribed as seditious by the
Pakistani government, he nevertheless received a presidential award for his literary activities.

CaudhurT’s translation of Faust I is a translation not of the German original, but of the
English translation by Philip Wayne (Wayne 1965),% including its prefatory matter; however,
for some unfathomable reason at the end of the translated preface we find the name of the
English translator given not as Philip Wayne, but as “Phil'pi Osestan”. Whereas the first part
of this name is easily discernible as a misprint for “Philip”, occasioned by the /a lacking the
lower part of its vertical stroke on the right, the last part of the name is puzzling. The
publisher has obviously, but bafflingly, taken it to be a misprint for “Oyestan”, for the reverse
of the title page says in English: “Goethe, translated by Mohiuddin from Phillip Weston’s
translation”. However, as even a cursory perusal shows, it is very clear that the work is a
verbatim translation of Wayne’s book, not of some unknown Weston’s.

The Bengali translation provides a brief enumeration of scenes in the table of contents,
but otherwise contains, by way of an introductory preface, only the Bengali translation of
Wayne’s preface to his English translation, in which the latter discusses, among other matters,
the evolution of Goethe’s spiritual and poetic journey, the story of Faust as it has evolved
through ages, the character of Faust and Mephistopheles and the rhythmic and technical
variety in Goethe’s work.

In his prefatory remarks to the publication, May'harul®’ Is'lam, the then director general
of the Bangla Academy, in a veiled manner voices scepticism about the Bengali translation as
a successful work of literature.

Bengali Translation of Mahiuddin Caudhurt (Mahtuddin 1973), pp. 44-51

(BCI1) biyoganta natak
(BC2) (1)

8 The biographical remarks following rely on Bhattacarya 1990: 436f., Khan et al. 2011: 379f.

8 Chapha 1999: [31] surmises that Caudhur translated the English translation of Louis MacNeice (MacNeice
1951), but that is demonstrably erroneous.

8 In anglicised form Mazharul.
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(BC3) ratrikal. phauster path-kaksa.

(BC4) ticu chader samkirna gathik- garaner eklti prakosthe ekaki phaust. take
dekhdacche atyanta udbigna ebam cancal.
(BC5) phaust
(BC6) darsan ain o niti ar girha bhesaj bijnan
(BC7) samasta karechi aharan — pratyeker theke tar
(BC8) rahasyake karechi uddhar — dharmatattba adhyayane
(BC9) hayechi nirata. hay mirkha, eta duhkha eta sram
(BC10) tabu ami raye gechi yena temani ajian
(BC11) purber matan. padabi amar jiani-adhyapak;
(BC12) dirgha das barsakal klantihin karechi sadhan
(BC13) jaan'garbha siksabrata sisyader diyechi talim.
(BC14) bhramechi jiianer pathe kabhu rju kabhu bakratal
(BC15) niscita bujhechi Sese ajiiatai bhagya amader,
(BC16) ar ekathai pira dey more. jani anya sab
(BC17) manisi bidban purohit ar sadharan yata
(BC18) tdadere chariye gechi apanar sadhanar bale;
(BC19) pradamita kar'te pari dbidha bhay sandeha samsay
(BC20) Say'tan o jahanname kono rip Sanka nei mane —
(BC21) ar tari parinati, sukh theke hayechi baricita,
(BC22) Jenechi prajian amader kare ghora prabaricana
(BC23) manuser mangal sadhan mor sadhyer atit
(BC24) jani ya Sikhai tar antahsar'sunyatar katha.
(BC25) daridryer bahnidahe ciradin bidagdha jtban
(BC26) aihik samman taj sire kabhu hay'ni sobhita.
(BC27) kono bhdagyahin kabhu pare na e ripe dharlte pran
(BC28) tai lipta hayechi gabhir'tara jadubidya pane,
(BC29) cesta mor mantra yadi atmader rahasya-saktike
(BC30) pare mor sebay lagate, byakta yadi kare dey
(BC31) prakrtir gopan antar — yadi raksa kare more
(BC32) ajiatar duhkhamay ghiirni ghora abartan theke —
(BC33) tabe dekh'te pabo sbaccha pariskar drstir alote
(BC34) ki prakare gupta sab updadan'guli badhe dana
(BC35) bisba ki rekheche tar antarer abestan majhe,
(BC36) bisarjan debo brtha pragal -bha kathar becd kena.
(BC37) ratrir viipali dipti cad, takiyo na mor pane
(BC38) katadin madhyarate takiyechi taba mukhapane
(BC39) jabe sata sbapnatur mor grantha pandulipi ‘pare
(BC40) rekhe dhir padaksep byathita bandhur drsti hene
(BC41) cale gecho tumi. atma yadi mukta badhahin
(BC42) Jjhaner samkirna ei dhitmracchanna baddha grha ha’'te
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(BC43)
(BC44)
(BC45)
(BC46)
(BC47)
(BC48)
(BC49)
(BC50)
(BC51)
(BC52)
(BC53)
(BC54)
(BC55)
(BC56)

(BC57)
(BC58)
(BC59)
(BC60)
(BC61)
(BC62)
(BC63)
(BC64)
(BC65)
(BC66)
(BC67)
(BC68)
(BC69)
(BC70)
(BC71)
(BC72)

(BC73)

(BC74)
(BC75)
(BC76)
(BC77)
(BC78)

ber haye yete par'to udasin jyoch nd snata
parbater pathe — pret sama chaya sathe bhramita se
guha prante bhed kar'to prantarer ripali sbapan
snata kar'te sarba anga man mor joch nar Sisire.
hay ei kara mor atmake kareche abarodh

pracir sambaddha ite® abhisapta garter antare
akaser aloo pirita setha bicitrita kace.

sethd mor car'dike stip stiap® grantha rasi rasi
kiter ahar, dhulilipta, asamkhya kdgaj lipi

sari sari uthe geche chad pane, e samkirna ghar
kare artanad ei sab rasikrta bastu bhare

ar sab'ceye bharakranta kareche e ghar'khani
uttaradhikar siitre prapta nanda samagrir bhir
eikhane eka ami eta mor bisba apanar.

ami ki bismita habo amar bakser antastale

kena e hrday pivita byathay — jibaner yata
basanter din'guli halo mlan bibarna bibas?
allar pradatta yata prakrtivr mukta dan'guli
Jjibane ya dapani eseche tar binimaye ami

karechi grahan kankaler dhoya o samadhi mati.
utha, cala, nastradamaser apan hater lekha

e gupta lipika-granthe apeksa kariche mor tare
bahu diir des, er ceye srestha path-pradarsak

ar nei keu. ekhan naksatra bhara meru ami
kar'bo adhyayan, dtmar jagrata saktibale aj
kar'bo dhyan kemane atmar sathe atma bale katha.
pabitra sanket artha prthbir’® bijiian samadhan
pare nd karite. samasta rahasyamay datmagan
yara mor nikate rayecha amake uttar dao

yadi Sune thako mor katha!

(tini  granthakhanda khule dharllen ebam myakrokajam sanketer
manonibes karllen.)

takiye rayechi yabe

eklti ananda-ghana anubhiiti sarbange amar

cheye as'che krame dhire abhibhiita indriya nicay

Jibaner pabitra pulak sukh nayaner pate

Jjege uth'che prane, agni jbale uth'che’' mor sarbanger

88 Printed ife.

8 Printed stiip - stiip-.

% Printed prtthir.
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(BC79)
(BCS0)
(BC81)
(BC82)
(BC83)
(BC84)
(BC85)
(BC86)
(BC87)
(BC88)
(BC89)
(BCY0)
(BCY1)
(BC92)
(BC9Y3)

(BCY4)

(BCY5)
(BC96)
(BC97)
(BC9Y8)
(BC99)
(BC100)
(BC101)
(BC102)

(BC103)
(BC104)
(BC105)
(BC106)
(BC107)
(BC108)
(BC109)

(BC110)

(BC111)
(BC112)

Sonit dharay. e kon- debata yini racechen

ei rahasya-lipika santir paras'khani diye

sparsa kar'te mor atmar yatana, purna kar'te

pirita hrday mor pulaker anubhiiti diye

atmar sammukhe ante abyakta jagat, prakrtir
Sakti prakaser pracchanna prerand. rahasya ke jane,
amii ki sbayam debata? ujjbal drstir pate

path kar'chi prahelika pratik'gulir, sun-te pai
prakrtir Saktir spandan — abicchinna nidrahin,
jhata hai abasese ami bhabisyat- baktader
paribyakta bisayer katha: bandha nay kabhu bisba-
atmar jagat. mrta taba pran indriyer parda
nipatita. kintu he bidban, anande sinan kara
rog'mukta astitba marter alor joyar jale

golapi usar.

(tini nidarsan'ti paryabeksan kar'len)

dekha, prati bastu hay ekatrita

ekti ekake — ekibhuta kaj kar'te mile ek sdthe
samagrer sathe — bace tarda paraspar sahayoge,
vabe pay sbargiya ksamatd — ye Sakti niyata kal
sbargake pradan kare sbarner peyald, punah ney,
ve madhurt bahe tara tar gandhe amodita

tahdder dand — marte o sbarage sab kare tara
madhurya sifican, aikyasiitre badhe samasta bisbake.

hay antahin bicitra michil. sudhu pradarsant

sudhu ek bicitra michil, kare jena parihds

dhara, chooya, kimba sparsa, iccha ar basana amar!
kotha miil, prakrtir pran ut-sa rayeche kothay
samagra bishake rakhe sajibanta’ ye Sakti mahan?
anna dao, alo dao tumi more, he rahasyamayi

tabuo amar atmd dine dine nirasay mlan.

(asthir citte tini granther pata ul tiye calllen. abasese tar’® drsti nibaddha halo
prthibir pretatmar nidarsaner upar.)

e nidarsa®* ane ek paribarta®> dscarya prakar:

he priya atmiya mor atma prthibir, eso kache;

1 There is a comma printed here which is clearly misplaced..

92 Seemingly an ad hoc combination of sajib “with life” and jihanta “living”.

% Printed tar).

%4 The apostrophe shows elision; the word meant is nidarsan.

95 The apostrophe shows elision; the word meant is paribartan.
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(BC113)
(BC114)
(BC115)
(BC116)
(BC117)
(BC118)
(BC119)

(BC120)
(BC121)
(BC122)
(BC123)
(BC124)
(BC125)
(BC126)
(BC127)
(BC128)
(BC129)
(BC130)

(BC131)

(BC132)
(BC133)

(BC134)
(BC135)

(BC136)
(BC137)
(BC138)
(BC139)

(BC140)
(BC141)

(BC142)
(BC143)
(BC144)
(BC145)
(BC146)
(BC147)
(BC148)
(BC149)
(BC150)

jege uth-che ut saha amar — sakti halo begaban,
yena kono tran saricarini surar sutibra bege.
hrday karechi saktiman jay kar'bo prthibir

ye kono sankat; durbhagyer abhisap baye cal’bo
samunnata Sire, darabo jharer mukhe Sarnkahin,
duhkha sukhe maniba na ksay kimba labh apacay,
bharadubi haleo sagare ami rabo nihsamsay.

irdhbe jame uth'che megh stare stare. dheke geche cad;

alo hay mlan. — baspa krame ghana haye uthe jame —

rakta tir chute ase mastaker car'dik byapt

urdhba chatratal hate ase siharan sparsa kare

amar cetand. jenechi tomar abirbhab halo

atma bhayabaha. byakta hao riipe, sammukhe dardo!

hay mor hrday bhedeche, bhaber abeg bhare

bidirna hrday, alorita mor indriya nicay.

tomdte karinu atmasamarpan, Sankd nei prane

vadi dhbamsa haye yai. cai e kajer sampadan

mitlya tar yadio jiban.

(tini granthakhand dhar'len ebam pretatmar gopan sanket abrtti karlte lagllen.
eklti raktabarna sikhd jege uth'lo. ebam sei agnisikhar madhye dekha dilo
pretatma.)

pretatma

ke dekeche more?

phaust

hay bhayankar mirti!

pretatma

abasese enecha amake

eikhane deke. amar caudik ghire Sakti taba
bahuksan kareche samgram, tar'par eikhane —
phaust

Sankay kampita mana-pran: nikate eso nd mor.
pretatma

niruddha nihsbdase tumi karecha prayas abirata
dekh'te more mukhomukhi sun-te mor mukher bacan
prabal tomar iccha prabhabita kareche amake —
eikhane upasthit ami! ekhan kiser bhaye
raktahin bisanna pandur? lupta halo kotha taba
atmar himmat, he atimanab? kothd se himmat
yar bale srsti kar'te ceyecha natun bisbalok
ceyecha palan kar'te anurdge santaner mato?
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(BC151) kothd se hrday ye hrday taba chila diptiman

(BC152) ati ucca ut sahe ujjbal, sagarbe karecha dabr
(BC153) apanake debatar samakaksa bale? tumi sei

(BC154) sahasit phaust, spardha yar kareche aghat mor
(BC155) drpta gandadese — path kare eseche sammukhe mor —
(BC156) ghosand kareche jay — ar aj amar sammukhe
(BC157) patanger mato trase samkucita bhaye kampaman?

(BC158) phaust
(BC159) ami ki tomar bhaye bhita habo, he agnibaran,
(BC160) phaust amar nam sarbaksetre samakaksa taba.

(BC161) pretatma

(BC162) Jibaner prabaher majhe jhare o jhanijhar bege
(BC163) Jjanma mrtyu sitra gati dhara taranger ‘pare cali
(BC164) asim sagar — diye yai jibaner rilp nana

(BC165) abiram mirti o akar dipta o misrita.

(BC166) Jiban racand kari kallolita kaler joyare

(BC167) ve jiban debatdke niyata sajay ripe ripe.
(BC168) phaust

(BC169) antahin syrsti lila taba, he bandhu pretatma

(BC170) taba sbabhaber sathe amar nikat-atmiyata.

(BC171) pretatma

(BC172) ve atmake paro bujh'te tar samakaksajan tumi

(BC173) mor samakaksa nao. (se antarhita halo )

(BC174) phaust (bhay-bihbal citte)

(BC175) taba samakaksa nai’ ami!

(BC176) tabe kar samakaksa? srsti mor mahabidhatar

(BC177) apan rupete! tabu taba samakaksa nai ami? (dar'jay sabda)

(BC178) ananta narak bas, ei bujhi bhagyer likhan?

(BC179) amar mahati asa biparyasta niksipta hayeche:

(BC180) binasta se kareche amar drsti atma-jagater,

(BC181) Jjianer e tosamod'kari mor duyare dariye.

(BC182) (naisa-posak parihita ndit-kyap mdathay bhag-narer prabes. hate tar alo.
anicchakrtabhabe phaust takale or pane.)

Simple English Rendering

(BCE1) Drama ending in separation

(BCE2) (1)

(BCE3) Night time. Faust’s reading chamber.

(BCE4) In a high-roofed narrow cell of Gothic build Faust alone. He is looking

extremely anxious and restless.
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(BCE5)
(BCE6)
(BCE7)
(BCES)
(BCE9)
(BCE10)
(BCE11)
(BCE12)
(BCE13)

(BCE14)

(BCE15)
(BCE16)
(BCE17)
(BCE18)
(BCE19)
(BCE20)
(BCE21)
(BCE22)
(BCE23)
(BCE24)
(BCE25)
(BCE26)
(BCE27)
(BCE28)
(BCE29)

(BCE30)
(BCE31)
(BCE32)
(BCE33)
(BCE34)
(BCE35)
(BCE36)

(BCE37)
(BCE38)
(BCE39)

(BCE40)
(BCE41)

Faust

Philosophy, law and ethics, and intricate herbal science,

everything I have accumulated, from each its

mystery I have retrieved — in the study of the ontological concept(s) of religion
I have become engaged. Alas foolish one, so much grief, so much labour,

still I have perdured as if even so ignorant/unconscious

as before. Knowledgeable teacher is my title;

a long ten years’ time tireless have I striven

have, as one whose vow is education/instruction, given knowledgeful training
to disciples.

I have wandered on knowledge’s way, sometimes straight sometimes [on]
crooked surface

have definitely understood [that] in the end only ignorance is our destiny,

and this very word/topic afflicts/oppresses me. I know [that] all other

sages, learned ones, priests, and whatsoever ordinary ones,

them I have gone beyond by the strength of my own striving;

I can subdue hesitation, fear, doubt, apprehension

in my mind is no perturbation of any form regarding Devil and hell —

and the consequence of exactly that [is], [ have been deprived from happiness,
I have come to know that profound knowledge deceives us extremely
effecting the welfare of humans is beyond my capability

what I teach, I know about the vacancy of the inner essence of that.

In the conflagration of the flame of poverty my life is perpetually charred

the crown of worldly prestige has never been resplendent on my head.

None devoid of fortune can in this form ever retain [his] life-essence

so [ have become involved towards the deeper knowledge of magic,

my endeavour is if incantations can apply the mystery-power of the
spirits/souls

to my service, if they manifest

nature’s hidden/secret interior — if they protect me

from the grief-filled whirl, the extreme gyration of ignorance —

then shall I get to see in the light of transparent clear vision

in what manner all the secret ingredients granulate/crystallise

what the universe has kept within the enclosure of its interior,

I shall relinquish the futile selling and buying of garrulous words.

Moon, silvery radiance of the night, do not gaze at me

how many days at midnight have I gazed at your face

when, emaciated, [I was] afflicted by dreams upon my volumes and manu-
scripts

maintaining slow footsteps, darting the glances of a pained friend

you have gone away. If the soul, free, hindrance-less
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(BCE42)
(BCE43)
(BCE44)

(BCE45)
(BCE46)
(BCE47)
(BCE48)
(BCE49)
(BCE50)
(BCE51)
(BCE52)
(BCE53)
(BCE54)
(BCE55)
(BCE56)

(BCE57)
(BCE58)
(BCE59)
(BCE60)
(BCE61)
(BCE62)
(BCE63)
(BCE64)
(BCE65)
(BCE66)
(BCE67)
(BCE68)
(BCE69)
(BCE70)
(BCE71)
(BCE72)

(BCE73)

(BCE74)
(BCE75)
(BCE76)
(BCE77)
(BCE78)
(BCE79)
(BCES0)

from this narrow smoke-shrouded confined house of knowledge

could go out bathed in disinterested moonlight

on the ways of the mountain — it would wander like a ghost with
shadows/wander with shadows like ghosts

at the border of the cave would penetrate the silvery dream of the wide tract
to bathe all my limbs/body [and] mind in the dew of moonlight.

Alas this prison has obstructed my soul

in bricks joined together to walls in the interior of a cursed hole

the light of the sky too is afflicted/oppressed there by variously painted glass.
There on [all] my four sides heap on heap of pile on pile of volumes

food of bugs, dust-coated innumerable paper scripts

have risen up column by column towards the roof; this narrow room
groans/wails due to the burden of piled up substances

and most burdensome has made this roomlet

the crowd of various articles received through the connection of inheritance
here I am alone, this is my own universe.

Should I be surprised why in the inner depth of my breast

this heart is afflicted/oppressed in pain — whatsoever be life’s

days of spring have become pale, colourless, benumbed?

Whatsoever free gifts of nature bestowed by Allah

what has come into life of its own, in exchange of that I

have accepted the smoke of the skeleton and the soil of the tomb.

Arise, move, in this secret volume

written by Nostradamus’ own hand are waiting for me

many/very far countries, a better wayguide than this

there is no one. Now the pole filled with stars

I shall study, through the wakeful strength of the power of the spirit/soul today
I shall meditate upon/contemplate how a spirit/soul speaks with a spirit/soul.
The meaning of a/the sanctified sign earth’s science

cannot decide. All mysterious spirits/souls

who perdure near me answer me

if you should have heard my words!

(He held open the volume and applied his mind upon the sign of the macro-
cosm.)

When I am gazing

a perception dense with happiness on all my limbs/body

is gradually overspreading, slowly the aggregate of my senses is overcome
the happiness of life’s sanctified thrill at the casting of [my] eye

comes awake in [my] life-essence, fire blazes up in the

blood-stream of all my limbs/body. Which deity is this who has crafted
this mystery-epistle, with the touch of peace
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(BCES1)
(BCES2)
(BCES3)
(BCES4)
(BCES5)
(BCES6)
(BCES7)
(BCES8)
(BCES9)
(BCE90)
(BCE91)
(BCE92)
(BCE93)

(BCE94)

(BCE95)
(BCE96)
(BCE97)
(BCE98)
(BCE99)
(BCE100)
(BCE101)
(BCE102)

(BCE103)
(BCE104)
(BCE105)
(BCE106)
(BCE107)
(BCE108)
(BCE109)

(BCE110)

(BCE111)
(BCE112)
(BCE113)
(BCE114)
(BCE115)
(BCE116)
(BCE117)
(BCE118)

to touch the suffering of my soul, to make replete

my afflicted/oppressed heart with the perception of a thrill

to bring before the soul an unmanifest world, the concealed inspiration
to reveal nature’s power. Who knows the mystery,

am [ indeed myself a deity? Through the casting of radiant vision

I am reading the enigma of the symbols, I can hear

the pulsation of nature’s power — incessant(ly) sleepless,

finally I become informed of the predictors’ words about

a very distinct matter: never obstructed is the universe-

spirit’s/soul’s world. Dead is your life-essence, the curtain of your senses
is fallen down. But oh learned one, in happiness bathe [your]
disease-free existence in the tidewater of earth’s light

of the pink dawn.

(He observed the token)

See each substance becomes unified

in one unit — to act become one coming together

with the whole — they subsist in mutual cooperation

when they obtain heavenly might — the power that perpetually

bestows golden cups to heaven, again takes [them],

the sweetness that they bear, by the smell of that are gladdened/scented
their wings — on earth and in heaven they all

sprinkle sweetness, bind the whole universe with the thread of unity.

Alas an endless variegated/wonderful procession. Only a show/exhibition
only a variegated/wonderful procession, as if it ridiculed

my grasping, touching, or touch, will and desire!

Where is the root, where do nature’s source of the life-essence perdure
the great power which keeps the whole universe alive?

You give food, give light to me, o mysterious (female) one

still my soul is day by day pale in hopelessness.

(He went on turning the pages of the volume with a restive mind. Finally his
vision became fixed on the token of the ghost-spirit/-soul of the earth.)

This token brings a change [of] a marvellous kind:

oh dear spirit/soul of the earth related to me, come close;

my ardour is awakening — power has become impetuous,

as if through the very acute impetus of some liquor infusing deliverance.
The heart I have made powerful, will overcome any

critical situation of earth; will go on bearing the curse of misfortune

with elevated head; will stand in the face of the storm without perturbation,
in grief and happiness I will not regard loss or profit, wastage,
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(BCE119)

(BCE120)
(BCE121)
(BCE122)
(BCE123)
(BCE124)
(BCE125)
(BCE126)

(BCE127)
(BCE128)
(BCE129)
(BCE130)

(BCE131)

(BCE132)
(BCE133)

(BCE134)
(BCE135)

(BCE136)
(BCE137)
(BCE138)
(BCE139)

(BCE140)
(BCE141)

(BCE142)
(BCE143)
(BCE144)
(BCE145)
(BCE146)
(BCE147)
(BCE148)
(BCE149)
(BCE150)
(BCE151)
(BCE152)
(BCE153)

even at the sinking of [my] loaded vessel I shall perdure on the ocean
apprehension-less.

Clouds are accumulating above layer by layer. The moon has become covered;
the light has become pale. — Gradually vapour, turning dense, accumulates —
blood[red] arrows come running pervading [all] four sides of my head

from the upper roof level a shiver comes touching

my consciousness. [ have come to know that your appearance has happened
fearsome spirit/soul. Become manifest in [your] form, stand before [of me].
Alas, my heart has been penetrated, through the weight of the/filling with the
passion of emotion

rent is [my] heart, the aggregate of my senses is churned.

To you I have surrendered, no perturbation is in my life-essence

if I get destroyed. I wish the accomplishment of this deed

even though the price of it is life.

(He held the volume and began reciting the hidden/secret sign of the ghost-
spirit/-soul. A blood-coloured flame woke up. And within that flame of fire the
ghost-spirit/-soul showed itself.)

Ghost-spirit/-soul

Who has called me?

Faust

Alas frightful embodiment!

Ghost-spirit/-soul

Finally you have brought me

here calling me. Surrounding me on [all] four sides your power

has for a long while battled, after that here —

Faust

[My] mind and life-essence are shuddering in perturbation: do not come near
me.

Ghost-spirit/-soul

With choked breath you have incessantly endeavoured

to see me face to face to hear the utterances of my mouth

your mighty will/desire has influenced me —

here I am present! Now in the fear of what are [you]

bloodless despondent wan? Whither has receded

your soul’s valour, oh superman? Where is that valour

by the strength of which you have wished to create a new universe-sphere
have wished to nurture [it] with affection like an offspring?

Where is that heart, which heart of yours was enkindled

radiant in very high ardour, proudly have you claimed

yourself as equivalent to a deity? Are you that
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(BCE154)
(BCE155)

(BCE156)
(BCE157)

(BCE158)
(BCE159)
(BCE160)

(BCE161)
(BCE162)
(BCE163)
(BCE164)
(BCE165)
(BCE166)
(BCE167)

(BCE168)
(BCE169)
(BCE170)

(BCE171)
(BCE172)
(BCE173)

(BCE174)
(BCE175)
(BCE176)
(BCE177)
(BCE178)
(BCE179)
(BCE180)
(BCE181)
(BCE182)

Notes

courageous Faust, whose daring has struck

on the region of my flaming/haughty cheek — has, making [his] way, come
before me —

has proclaimed victory — and today before me

is like an insect shrivelled in dread shuddering in fear?

Faust

Shall I become timid in fear of you, oh fire-coloured one,

Faust is my name equivalent to you in all fields.

Ghost-spirit/-soul

Amidst the current of life in storm and tempest’s impetus

I move on the wave of the course of life and death’s thread
borderless ocean — I go on giving life’s various forms

incessantly, embodiment and shape enkindled and mixed.

I craft life in the billowing tide of time/in the tide of billowing time
the life that perpetually adorns the deity in form after form.

Faust

Endless is your play of creation, oh friend ghost-spirit/-soul
with your nature I have a close relationship.

Ghost-spirit/-soul

You are an equivalent person to the soul that you can understand
are not my equivalent. (It disappeared)

Faust (with mind perturbed by fear)

I am not your equivalent!

Then equivalent to whom? My creation is in the great regulator’s

own form! Still I am not your equivalent? (A noise at the door)

Endless stay in hell, is this methinks the writing of fate?

My great hope has become disordered, cast [down]:

He has destroyed my vision of the world of spirits/souls,

this sycophant of knowledge standing at my door.

(Wearing nocturnal garments, a nightcap on the head, Wagner’s entry. In his
hand is a light. In a manner formed of unwillingness Faust gazed at him.)

* (BC1) On “ending in separation” (biyoganta) see the note on (BR1).

* (BC3) The addition “Faust’s reading chamber” effectively circumvents the necessity of

translating am Pulte in (GO3), reproduced as “at his desk” in (EW3), into Bengali in the next
line; cf. the notes on (BG3) and (HS3).

» (BC4) On gathik “Gothic” cf. the note on (HS3). — That Faust is sitting on an easy chair
is not mentioned, as in the English translation.
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+ (BC6) “Ethics” (niti), tagged onto “law” (ain), is found in neither (GO6) nor (EWS5); the
addition is puzzling. Of course niti can also mean “policy”, but that, as a category separate
from law, would be even more puzzling. “Law policy” (ain'niti) would, by contrast, have
made sense, but is expressly precluded through o “and”. — Though bhesaj bijiian, literally
“herbal science”, is explained by modern dictionaries as both “medicine” and “pharma-
cology”, one may doubt whether the reader will understand the term in either of these
meanings, especially given the pre-modern context. — The ach! in (GOS5) is not translated.

» (BC7) This line, together with the first part of the next, following (EW6) is a quite loose
reproduction of (GOS).

* (BC8) On dharmatattba “ontological concept(s) of religion” see also the note on (BR6).

* (BC9) Leider in (GO7) is, against (EW7), reproduced here (as #ay “alas”) and not, as it
should have been, in (BCS); it is thus no longer associated with the study of theology, but
with Faust remaining foolish. Cf. too the note on (HS5).

« (BC10) Faust according to this remains not ignorant, but only “as if” ignorant, which is a
difference. Moreover, though gjiian can indeed mean “ignorant”, it is also common in the
meaning “unconscious”, which removes it farther from the semantic field of klug “wise” in
(GO10).

» (BCI11) The difficult to translate academic titles in both (GO11) and (EW10) (cf. the note
on (HS8)) are left untranslated. Instead, we find only the clumsy jiani-adhyapak
“knowledgeable teacher”.

+ (BC12)-(BC14) The approximately ten years of teaching students in (GO12)-(GO14), here
turned into exactly ten years, have here become secondary to Faust himself striving for
knowledge in this time, and this is topped by (GO13) (in which the students are led all around
by Faust) being falsified as applying to Faust’s own quest for knowledge — and only partially
translated at that. — The English rendering takes siksabrata to be a bahuvrihi compound
(“whose vow is education/instruction’). But while this makes sense, it is doubtful whether
most readers would analyse the compound in this manner. Probably, the most spontaneous
analysis would be as a tatpurusa compound, which would then give for (BCE13): “have given
training to disciples in knowledgeful vows of education/instruction”. That would, however, be
a puzzling statement. In any case, neither the German original nor its English translation
furnish a reason for sSiksabrata here.

* (BC15) “Destiny” (bhdgya) here might lead readers to see this not as a mere figure of
speech, but as the expression of a belief system contained in the German original.

« (BC16) (GO16) is markedly downplayed, even more than (EW16) has already done. — As
the English rendering attempts to show, katha has various nuances other than the literal
“word”, though how the reader will ultimately understand the term is, of course, uncertain.

» (BC17) Laffen (on which cf. the note on (HS10)) in (GO17) remains untranslated, as in
(EW17). — As to the nomenclature of the persons mentioned in (GOI18), and already
misleading in (EW18), the only term approaching the German original is purohit “priest”, but
even that does not convey the pejorative sense of Pfaffen. Moreover, readers might be
tempted to see bidban not as a member of a list of nouns enumerating persons, but as an
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adjective qualifying one of these, i.e. to understand not “learned ones, priests”, but “learned
priests”.

« (BCI18) It is not his striving (sadhand) that makes Faust surpass the others, but the fact that
he is cleverer (gescheidter in (GO17)). But at any rate the Bengali translation at least
mentions a characteristic by dint of which Faust surpasses the others; the English translation
does not, which makes one wonder about the source of or motive for the addition of the
characteristic in the Bengali translation.

+ (BC19) Whereas according to (GO19) Faust is not plagued by scruples or doubts, in the
Bengali translation, which follows (EW19) in this regard, he subdues these (along with other
feelings which neither the German original nor its English translation mention).

+ (BC20) While say'tan (cf. on this the remarks on saitan in the note on (HS10)) is not
usually associated with a particular religion, jahannam “hell” is, in contrast to narak, specifi-
cally associated with Islam (gahannam in Arabic), and its use here thus may lead the reader to
a corresponding association regarding Goethe’s work

* (BC22) This line, influenced by (EW22), is clearly removed from (GO22), which says
merely that Faust is under no illusion of knowing anything worth knowing.

« (BC23)-(BC26) Though not accurate, and overblown, these lines reproduce (GO23)-
(GO26) adequately. However, whereas in both (GO24) and (EW23) Faust expresses his
inability to change humans for the better, in the Bengali text he regrets only that he cannot do
anything for their welfare. — bidagdha has been used here in its basic meaning of “charred”,
stemming from its etymology. However, this might not be known to all, since the word is
used in modern Bengali as a rule with the figurative meaning of being matured, i.e. “learned”,
“erudite”, “cultured”, “virtuoso” or the like.

» (BC27) Despite (EW27), Faust’s statement of (GO27) that even a dog would not want to
live his life devoid of both wealth and honour has been changed to a complaint that his
poverty makes it impossible for him to carry on; the dog is not mentioned. — On pran see the
note on (BG78).

+ (BC28) Interestingly, the Bengali text is nearer to (GO28) than (EW29), which has
“necromancy”. But jadu “magic”, the term used, corresponds rather to “Zauber” than to
Magie in (GO28); cf. the note on (HS13).

+ (BC29) The power and voice of spirits has, despite the accurate English translation,
mutated into incantations for harnessing the spirits’ powers. — On atma cf. the note on
(HS13).

« (BC31)-(BC35) (GO31)-(GO32) are not translated. Conversely, the latter part of (BC31)
and the whole of (BC32) are absent in the German original, though it is obvious that they are
an inaccurate rendering of the clearly misunderstood (EW33)-(EW34), made worse by the
uncalled-for addition of “the grief-filled whirl of ignorance” (ajriatar duhkhamay ghiirni). “In
the light of transparent clear vision” (sbaccha pariskar drstir alote), a further elaboration of
“vision clear” in (EW35), is also missing in Goethe’s text. And, though the contents of
(GO33)-(GO34) are somehow present in the Bengali text, Schau’ alle Wirkenskraft und
Samen “view all effecting force and seeds” in (GO35) is not, in conformity with its absence in
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the English translation. Intriguingly, however, for “granulate/crystallise”, said with respect to
“all the secret ingredients” (gupta sab upadan'guli), the Bengali expression used is badhe
dand, which literally translates as “bind (together) seeds”; but this seems to be a coincidence.
— The simple mystery (Geheimnifs) of (GO30) has turned into nature’s mystery in (EW32),
and is as such reflected in the Bengali translation.

+ (BC36) We find a mistranslation here similar to that in (BG46) (cf. the note on the latter),
going back in this case to the mistranslation “huckstering with words” in (EW38).

» (BC37) Misrepresenting (EW40), the Bengali translation has Faust begging the moon not
to look at him, whereas in (GO37)-(GO38) Faust wishes that it were the last time the moon
looked at his plight. Moreover, misled by (EW39), it is also overlooked that the light of the
moon is “full” (voll) in (GO37). — The “full moonshine” (voller Mondenschein) in (GO37)
has, literally translating “silver majesty of night, moon” in (EW39)-(EW40), become “moon,
silvery radiance of the night” (ratrir ripali dipti cad).

« (BC38) The lectern (Pult) of (GO40) is missing, as also in the English translation.

» (BC39) Faust’s emaciation and dreams are found in neither the German original nor its
English translation. — sata “emaciated” is a quite uncommon word. Is it perhaps a misprint
for sayita “supine”?

» (BC41)-(BC42) In (GO42) the moon does not depart, but appears. — (GO47), aptly
translated in (EW49), has been quite misunderstood and related not to the obfuscating fumes
of knowledge (cf. the note on (BR82)), but to Faust’s chamber. Moreover, in the German text
Faust’s wish for release comes after the enumeration of the various activities he would
indulge in if he could, and is linked specifically with his bathing in the dew, which would free
him of the impurity of his contamination through the fumes, and heal him. This image is quite
lost in the Bengali text, but is in accord with the fact that in this it is not, as in (GO43), Faust
himself, but his soul that Faust wishes should go out into the moonlight; the misrepresentation
is due already to (EW45). — On atmad, only “soul” here, cf. the note on (HS40).

» (BC43) The dear (lieb) moonlight of (GO44) has become disinterested (udasin) here,
which is puzzling because the English translation does not characterise the light at all. — Ach!/
of (GOA43) is left untranslated.

» (BC44) On pret “ghost”, actually referring to the ghost of a departed person, see the note
on (HS41). — Despite the mistranslation of (GO45) by (EW47), the Bengali text could be
read more in accord with the German one, as one of the alternatives in the English rendering
above shows.

» (BC45) The German weben “weave” in (GO46) has, via “thread” in (EW48), transformed
here to penetrating. — On prantar “wide tract” see the note on (HK45).

» (BC46) Though according to (BC41) it is Faust’s soul that seeks to be released to perform
the foregoing actions, here suddenly it is his embodied self that seeks to bathe, no doubt due
to the ambiguous “me” in (EW50). — As in the English translation, gesund “healthy” of
(GO48) remains untranslated.

« (BC47) Following (EWS51), it is not Faust himself (as in the German original), but his soul
that is imprisoned. — On atma cf. the note on (HS40).
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+ (BC48) “Bricks joined together to walls” is an elaboration probably suggested by “bricked-
in” in (EW52); there is no justification for it in the German original.

» (BC49) Despite (EW53), “dear” (lieb) of (GOS51) characterising the light is missing.
Further, the light is here “afflicted/oppressed” (pirita), obviously because (EWS54)
characterises it as “saddened”, thus misrepresenting trib’ in (GOS52), which there clearly
means “dim(ly)”.

+ (BC51)-(BC52) The worms of the original and the English translation have turned to bugs.
On kit “bug” cf. the note on (BG70). — As in the English translation, the paper enclosing the
books has transformed into stacks of paper.

* (BC53) That the room “groans” or “wails” (kare artandd) is an addition of the Bengali
translation itself.

» (BC55) Though present in the English translation, (GO57)-(GOS58) are absent here.

* (BC56) This line misses the dramatic cynicism of (GO60), even though that is well
brought out in (EW62).

» (BC57)-(BC59) Following, but elaborating upon and also misrepresenting, (EW63)-
(EW66), which themselves change the original German, this section somehow reproduces
(GO61)-(GO64) through the English translation’s lens, but cannot lead the reader to really
appreciate these. The rhetorical question of the original is lost, as is the heart’s fear, but, worst
of all, the obstruction of “life’s stirring” (Lebensregung in (GO64), seemingly signifying
life’s emotions and/or impulses), has, through the misconception of “springs” (in the sense of
founts) in (EW65), transformed into “life’s days of spring”, which become pale and
colourless.

* (BC60)-(BC61) (GO65)-(GO66) are misrepresented, as already in the English translation,
particularly in that the original’s statement of God having created humans into nature is
turned into God’s gifting nature, obviously to humans. Particularly noteworthy is that the
word used for God is Allah (alld@), which Islamicises the text and thus markedly falsifies it;
one wonders why a more secular term such as bhagaban or isbar was not used.

* (BC62) That Faust has “accepted the smoke of the skeleton and the soil of the tomb” is a
strange, not to say weird, reproduction of (GO67)-(GO68), according to which Faust, in
smoke and mold, is surrounded by the skeletons of animals (Thiergeripp’) and the bones of
the dead (Todtenbein), and is all the more remarkable since the English translation, despite
taking its poetic liberties, basically reproduces the German.

+ (BC63)-(BC65) (GO69) exhorts to flee, not simply to move; the nuance of the original is
preserved in (EW71). — The statement of the German original that this movement is to be
into wide open spaces, whose wayguide is to be Nostradamus’ book, is, clearly on the
authority of the English translation, turned into the statement that these spaces are waiting
within the book.

+ (BC66) Misled by (EW75), the course of the stars (der Sterne Lauf) in (GO73) is turned
into the star-filled pole.
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+ (BC67)-(BC68) For both Seele in (GO 75) and Geist in (GO 76) atma (on which cf. the
notes on (HS 13) and (HS 40)) is used. — The instruction by nature in (GO74) is missing
despite (EW76).

+ (BC69)-(BC70) (GO77)-(GO78) state that “dry reflection” (trocknes Sinnen) will not
“explain” (erkldren) the holy signs. According to the Bengali translation, however, “earth’s
science” (prthbir bijiian) cannot “decide” (samddhan ... karite) the meaning. This is partly a
reproduction, partly a falsification of (EW79)-(EW80). — On atma cf. the note on (HS13).

» (BC73) That Faust peruses the sign of the macrocosm implies that he has already known
that it is where he sees it; in the German and English texts, however, he opens the book and
beholds it. As to the term “macrocosm”, the English term is given here without any
explanation; cf. the note on (HS33).

+ (BC75)-(BC76) According to the German original and its English translation, the percep-
tion flows through Faust’s senses, not his body as here. However, the senses are subsequently
also mentioned as being overcome.

+ (BC77)-(BC79) Though the essence of (GO84)-(GO86) is conveyed, it is neither accurate
nor complete. In particular, and against the English translation, the attribute junges “young”
of Lebensgliick (on which see the note on (HS36)) is left untranslated, and it is here not this
latter which courses glowing through the body, but some unspecified fire. — On pran see the
note on (BG78).

+ (BC80) Via “mystic scroll” in (EW88), “these signs” (diese Zeichen) of (GO86) has
transmuted to “this mystery-epistle” (ei rahasya-lipika).

« (BC81) Faust’s interior is here touched by the author of the epistle, instead of being stilled
by the signs as in (GO87). — On atma cf. the note on (HS40).).

+ (BC83)-(BC84) Amplifying the English text, the Bengali translation removes itself
somewhat from (GO89)-(GO90), though retaining the gist.

+ (BC85)-(BC87) Clearly misled by the English translation, the Bengali text changes Mir
wird so licht (on which cf. the note on (HS39)) in (GO91) into “through the casting of radiant
vision” (ujjbal drstir pate), and “pure features” (reine Ziige) of (GO92) becomes “enigma of
the symbols” (prahelika pratik/gulir). Moreover, the creative nature that Faust sees lying
before his soul according to (GO93) is turned into an incessant pulsation of nature’s power
which he hears.

« (BCB88) It is unclear whether Faust’s becoming informed of the message is to be
understood as become aware of the message, or of understanding it; this corresponds to the
ambiguity of the verb erkennen in (GO94). However, given the context, the latter is as a rule,
and seemingly rightly, taken to refer to understanding; this is not so clear in the case of the
Bengali text.

+ (BC89)-(BC90) The Geisterwelt of (GO95), correctly translated as “spirit world” in
(EWO97), for some unknown reason is transformed into the world of the “universal-spirit” or
“universal-soul” (bisba-atma) (on atma cf. the note on (HS13)). — For “heart” (Herz) of
(GO96), despite the correct English translation and also the presence of corresponding words
in Bengali (for instance hrday), we here find “life-essence” (pran), on which cf. the note on
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(BG78). — The statement that the curtain of the senses has fallen down is based, already in
(EW98), on a mistranslation of Sinn in (GO96); cf. on this the note on (BR173).

+ (BC91)-(BC93) Despite the correct English translation of this particular, it is not the
“earthly breast” (ird’sche Brust) of (GO98), but the “existence” (astitba) that is to bathed,
which makes no sense. This existence is, moreover, called “disease-free”, clearly due to
“healed” in (EW99), though this refers to the bather; in any case, this attribute in the English
text does not exist in the German original. Conversely, “assiduous” (unverdrossen) in
(GO97), applied to the bather, is absent in the English translation; its place has been taken by
“rejoicing”, which leads to “in happiness” in the Bengali text. Finally, Schiiler “pupil” in
(GO97) has, via “scholar” in (EW99), been transformed into “learned one” (bidban).

+ (BC95)-(BC97) Though the sense of (GO100)-(GO101) is reproduced, the image of
weaving, present in the English translation too, is lost.

+ (BC98)-(BC102) Seemingly misconstruing the English translation, the Bengali translation
is quite strange, the more so when compared with the German original. In the latter, heavenly
powers in a continual ascending and descending progression pass golden pails to each other,
permeating heaven and earth on fragrant wings and filling the universe with harmony.
According to the Bengali text, the — to the German original unknown — power which makes
all the substances of the universe work in unison perpetually bestows golden cups to heaven
and takes these away. Then we learn that the sweetness that “they” bear gladdens their wings;
not only is it not disclosed where and how this sweetness is borne, but, more importantly, the
plural used shows that not the power, but the various substances of the universe are thus
characterised, and this is reinforced by the statement that “they all” not only sprinkle
sweetness on heaven and earth, but also bind the universe into one, which refers back to
(BC95)-(BC97). What the reader will make of this is anybody’s guess, but clearly not
something related to Goethe’s lines.

+ (BC103)-(BC105) Misunderstanding “pageant” in (EW110), the Bengali text turns the
“drama” or “spectacle” (Schauspiel) of (GO107) into a procession. The superfluous “show”
of (EW111) is reproduced by pradarsani, which is literally “show”, but today mostly
understood in the sense of “exhibition”. As to the latter part of (BC104) and the whole of
(BC105), these are based on the English translation, which falsifies the German original; this
latter mentions no mockery or ridicule, and the image of grasping is not associated with the
Schauspiel, but with nature.

+ (BC106)-(BC107) The Bengali text not only follows the English text, which is in various
aspects not true to the German original, but changes this too. That the German text’s image of
grasping nature is missing is due to the English translation, but this does mention the breasts
of (GO109) (however, as “nipples”) in (EW112), whereas these are missing in the Bengali
translation. (GO111) is missing too, but that is so already in the English text. — On pran see
the note on (BG78).

+ (BC108)-(BC109) The mysterious female here, absent in the German original, is clearly
due to “mysterious nurse” in (EW114). That this relationship is at all possible is due to the
English translation mistakenly not attributing the feeding and nurturing mentioned in
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(GO112) to the breasts mentioned earlier, which has necessitated the insertion of some other
agent.

» (BC110) Unwillig “reluctantly; aversely” of (GO113) has turned into “disconsolately” in
(EW116) and then asthir citte “with a restive mind” here. — On pret see the note on (HS41),
on atma the note on (HS13). As a rule, pretatma refers to the soul/spirit of a deceased person,
so that the use of the term here may lead to associations foreign to the German text.

« (BCI11) (GO114) says merely that the new sign affects Faust differently from the
previous one, whereas (EW117) says that “a curious change affects” him. According to the
Bengali text, finally, a marvellous change is wrought, but what or where is unmentioned.

* (BC112) The spirit, not characterised in (GO115), is called “kindred” in (EW118), which
has led to both “dear” (priya) and “related to me” (atmiya mor) being applied to it in the
Bengali translation. — On atma cf. the note on (HS13). — In the German text, Faust calls the
spirit “nearer” (ndher) to himself; this is reproduced in English as “come strangely nearer”. In
the Bengali translation the participle “come” has been wrongly analysed as an imperative,
leading to Faust saying eso kdche “come close”.

+ (BC114) According to (GO117), Faust is glowing as if through new wine. In the Bengali
text we have, instead, the “acute impetus of some liquor infusing deliverance” (kono tran
sancarini surar sutibra beg). — The word for “liquor” is sura; on it see the note on (BG144).
+ (BC115)-(BC119) These lines convey the spirit and the sense of (GO119)-(GO121), even
though they are far from reproducing them with any semblance of accuracy.

» (BC122) The rays (Strahlen) of (GO125) (“quiverings” in (EW128)) have become arrows
(tir).

* (BC124) The shiver (siharan in (BC123)) touches Faust’s consciousness here, but
actually, as both (GO128) and (EW131) make clear, it is a quite physical sensation.

« (BC125) That the spirit is “fearsome” (bhayabaha), and not “invoked” or “beseeched”
(erfleht) as in (GO129), is due to “dread” in (EW132).

+ (BC126)-(BC127) Goethe’s text differentiates between Faust’s heart experiencing internal
tearing ((GO131)), and new feelings agitating his senses ((GO132)-(GO133)); this the
English translation reproduces. Here, however, this differentiation is lost: Faust’s feelings are
associated with Faust’s heart being “rent” (bidirna), whilst the churning of the senses is
mentioned separately as a seeming afterthought.

+ (BC128) Apart from the theme of surrendering (though said not of Faust as such, but of his
heart in (GO134)), this line, continued in the first part of (BC129), has no counterpart in the
German text, but reproduces the imprecise translation of (EW137). — On pran see the note
on (BG78).

» (BC129) “I wish the accomplishment of this deed” (cai e kajer sampddan) lacks the
dramatic urgency of “you must! you must!” (du muft! du mufst!) in (GO135), but that is
already the case in (EW138) (“this thing must be”).

« (BC131) Whereas according to (GO136) Faust utters the sign mysteriously
(geheimnisvoll), here, clearly misled by the English translation, he utters the hidden/secret

160



sign (gopan sanket), which, of course, does not fit the context. — On pretatma see the note on
(BC110).

» (BC132) On pretatma see the note on (BC110).

* (BC134) That Faust turns away is omitted.

* (BCI135) On miirti “embodiment” cf. akrti in the note on (HS71). — hay “alas” has no
equivalent in the German text.

* (BC136) On pretatmd see the note on (BC110).

+ (BC137)-(BC139) According to (GO143)-(GO144), Faust has mightily attracted the spirit,
and sucked long at its sphere. In the Bengali text, Faust has called the spirit and brought it to
him through his power, which has for a long time surrounded and battled with the spirit. This
mistranslation is evidently due to (EW143)-(EW144).

* (BCl141) Faust’s simple statement in (GO147) that he cannot bear the spirit has been
bloated with new elements suggested by the English text, but amplifying these. However,
weh! remains untranslated. — On pran see the note on (BG78).

» (BC142) On pretatmad see the note on (BC110).

» (BC143) Du flehst erathmend in (GO149) has been translated as “with choked breath you
incessantly endeavoured” (niruddha nihsbase tumi karecha prayas abirata), echoing “with
bated breath you laboured” in (EW147) (“incessantly” is seemingly an explication of
“laboured”); this also explains why the craving expressed through flehst is missing here. On
the difficulty of translating (GO149) cf. the note on (HS74).

» (BC145) iccha “wish/desire” is not the same as Seelenflehn ‘“soul’s beseeching” in
(GO151).

+ (BC146)-(BC147) The question of (GO152)-(GO153), namely what abject horror has
grasped Faust, is amplified in (EW150)-(EW151) into asking what horror has made his lips
colourless, and this has then been further amplified in the Bengali text, removing this even
farther from the German original.

+ (BC148)-(BC149) Despite (EW152), Ruf “cry” in (GO153) has been mistranslated as
himmat “‘valour”, which is then linked with the following creation of a world, against
(GO154), where this world is created (and not wished to be creaed) in Faust’s breast (Brust).
But the breast is not mentioned in the English translation, which helps to explain the Bengali
text’s misperception. — On atma see the note on (HS40).

+ (BC150) In the absence of the breast and thus of any location for it, it seems logical that
the bearing of the world should be absent, as here, even though it is present in the English
translation. On the other hand, its fostering, which is mentioned without further qualification
in both the German and English texts, has been expanded into nurturing like an offspring.

+ (BC151)-(BC153) According to (GO155)-(GO156) Faust’s breast swells up with tremors
of joy to raise itself to the level of the spirits, “like us” (uns ... gleich) as the spirit says. Since
the breast is absent in the English translation, this has inserted a heart, unknown to the
German text, and has, moreover, also changed the tremors of joy into glowing. This image of
the English translation has then been redrawn in the Bengali text, which, however, changes
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the spirits into deities (debatd), aided by the fact that “like us” is absent in the English text, so
that the linkage to the earth-spirit is lost.

+ (BC154)-(BC156) In (GO157)-(GO158) the spirit says that Faust’s voice carried to it as
he strove towards it with all his might. This has been needlessly changed into Faust
challenging the spirit, beating his way to it and proclaiming “his hour” ((EW156)-(EW157)).
This has been hyperbolically amplified in the Bengali translation, leading to further loss of
connection with the German original.

« (BC157) Despite the English translation, the image of a worm turning away in fear has
been transformed into that of a shrivelled, shuddering insect (patariga actually denotes a
leaping or flying insect, but is also loosely applied to insects in general, as seems to be the
case here).

* (BC159) In (GO163) Faust asks whether he should retreat or give way (weichen); this has
become “flinch” in (EW160) and “timid in fear” (bhaye bhita) in the Bengali version. —
Flammenbildung “flame-creation”, even though “thing of flame” in the English translation, is
here only “fire-coloured” (agni-baran).

* (BC160) Faust is no longer simply the spirit’s equal (deines gleichen), but equal “in all
fields” (sarbaksetre samakaksa), expanding on the English expansion (“in everything your
equal”).

* (BC161) On pretatmd see the note on (BC110).

+ (BC162) Although properly reproduced in the English translation, the German original’s
description of the storm as a storm of deeds (Thatensturm) has here been reduced to a mere
storm; there is no mention of deeds. The frame of the spirit’s statement is thus lost.

« (BC163) Not only is this a colourless reproduction of (GO167)-(GO168), but it has,
moreover, been conflated with (GO169) (doubtless due to (EW163)-(EW165)), although that
line belongs to the following description. — Though the English translation correctly
reproduces the mention of birth and the grave in the German text, in the Bengali version these
have turned into life and death. — gati dhara “course” 1is literally “stream of
motion/movement”.

+ (BC164)-(BC165) Despite the English translation more or less preserving them, the
images of (GO171)-(GO172) are lost in this garbled and amplified reproduction.

+ (BC166) Whereas in both the German and English texts the spirit crafts on the loom of
time, in the Bengali text it creates life, and the loom is missing, being replaced by a tide.

+ (BC167) (GO174) speaks of the deity’s “living garment” (lebendiges Kleid). This has
turned into the life clothing the deity in (EW172), and hence also in the Bengali translation,
which moreover adds a superfluous “in form after form” (ripe riipe).

+ (BC169) Misled by the English translation, Faust’s statement in (GO176) that the busy
spirit rambles around (umschweifen) the world has been turned into its “play of creation”
(srsti lila) which is “endless” (antahin); for this there is no justification at all in the German
original. Moreover, /ila evokes associations with Hindu mythology; cf. the note on (BG45).
— The spirit is not called “friend” in the original. — On pretatma see the note on (BC110).
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+ (BC170) Based on the English translation of Faust saying in (GO177) that he feels near to
the spirit (wie nah fiihl’ ich mich dir!), the Bengali text has “with your nature I have a close
relationship” (taba sbabhaber sathe amar nikat-atmiyata). Though a different statement, this
does reproduce what the German text implies.

* (BC171) On pretatmd see the note on (BC110).

» (BC172) On atma cf. the note on (HS13).

* (BC174) Whereas the German text describes Faust as breaking down (zusammenstiirzend),
and in the English translation he is “filled with dismay”, here he is “with mind perturbed by
fear” (bhay-bihbal citte).

» (BC176) bidhata is often translated as “God”, but it is unclear whether the reader will take
this meaning here because of the qualifying “great” (maha), all the more so as the term is also
used for providence personified.

« (BC178) “Endless stay in hell” (ananta narak bas) for “o death” (O Tod) in (GO189) is
clearly due to “damnation” in (EW181). Note the use of narak here, as against jahannam in
(BC20); cf. the note on that verse. — Despite the translation “that will be my Servitor” in
(EW181), das ist mein Famulus in (GO189) has strangely transformed into “is this methinks
the writing of fate” (ei bujhi bhagyer likhan).

« (BC179) Gliick “luck/fortune” in (GO190) has, following the English translation, been
transformed to “hope” (a@sa).

+ (BC180) Since the English translation turns Faust’s visions into a vision of the spirit
world, the Bengali translation does this too. — On atmd cf. the note on (HS13).

+ (BC181) The “dry sneaker” (trockne Schleicher) of (GO192) has become a “lickspittle of
learning” in (EW184), which explains the peculiar Bengali translation “sycophant of
knowledge” (jianer tosamod'kari).

» (BC182) That Faust turns is left unsaid.

Concluding remarks

Caudhurt does not translate Goethe’s work as such, but has taken what seems to have been the
only English translation available and turned it into Bengali more or less mechanically,
including even its introduction; there is, therefore, no literary rationale visible behind the
choice of this particular English translation over another. This points to a lack of information,
as well as of materials, as a serious issue in this geographical space. The unimportance
attached to the correct naming of the translator of the English version is also notable. Due to
the silence regarding other questions, one does not know what motivated Caudhuri and why
he chose to proceed in the manner in which he did.

The translator clearly knows his way between English and Bengali. However, as the
English translation itself takes notable poetic liberties with Goethe’s work, and since these are
then transmitted into Bengali here, it is obvious that authenticity is lost in the process, even
though a lovely lyrical image might be achieved in the process, as e.g. in the case of the
reinterpretation of voller Mondenschein in (GO37) (see the note above).
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Moreover, between an expression translated and retaining sense in the given scope of a
metred line choices may go awry. This is a problem in all metred translations, but is here
compounded by some linguistic particulars of the Bengali diction that are subject to debate. A
case in point is (BC13), problematic not only because of siksabrata (see the note above), but
also because a Sanskrit compound in a high style register is here combined with the Perso-
Arabic loanword falim, which is more colloquial and not usually used in a higher literary
style; the mismatch is further compounded by the addition of another Sanskrit compound,
jnan'’garbha, which is, however, not only redundant, but seems meaningless, and added
clearly only to reproduce “erudite” in (EW12), where, however, the wording and image are
different. A further problematic usage is that of pirita “afflicted/oppressed” in (BC49): due to
its etymology, this word conveys the image of some external agent causing the affliction or
oppression, as in the case of the heart in (BC58) and (BC82), or Faust himself in (BC16); in
the case of the dim light in (BC49), however, pirita is misapplied.

Sometimes the translation has gone wrong. Such occasions are many, for example
(BC37), (BC95)-(BCI7), (BCI98)-(BC102), (BC106)-(BC107) — to name only a few. A
striking example is (BC56), where Lebensregung in (GO64) has turned into “life’s days of
spring” through a misinterpretation of the English translation.

The ubiquity of blank verse lines is one of the major aesthetic landmarks of Caudhur1’s
selected section, apart from its concern regarding the language and form of the English text.
The use of figures of speech, poetic devices, diction, structure and rhythm seem to flow
automatically from this adherence. No regard to theoretical questions pertaining to translation
and cultural transference is visible, and as such this translation seems the most happy-go-
lucky one of the various translations discussed here. Caudhuri seems unafraid of the mighty
canon of Goethe; at least no striving to adhere to certain parameters is visible. Also, the
religious vocabulary in (BC60) has an Islamic touch, but the presence of debatad several times
contradicts any supposition of a covert agenda of Islamisation.

All in all, however, and even though what is presented to the reader is only a weak
approximation to Goethe, the universal themes of nature and human agony are nevertheless
expressed in the lines of the translated text, so that the reader does gain a passable
approximation of what Faust is about.
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15. Assamese Translation: Navakanta Baruva

Navakanta Baruva®® (1926-2002), a famous Assamese poet, novelist and children’s author,
was the recipient of various eminent Assamese and Indian awards. From an educationist
family background, he served for his whole active career in the sphere of higher education.
Besides composing works of his own, also under the pseudonyms Ekhud Kakaideu and Stma
Datta, Baruva translated into Assamese works from Bengali, Hindi and English; his
translations from the latter language included works originally in other languages, such as
classical Greek and Russian. Faust I too was translated from English, not from the original
German, which Baruva did not know.

This translation was part of a project under the auspices of the government of Assam to
bring the literatures of the world to speakers of Assamese. One of the reasons for choosing
Faust was, as the publisher points out in an introduction, that Goethe and his works were
more or less unknown to Assamese speakers. Even Baruva admits in his preface that he did
not know much about Goethe’s life and literature when embarking upon his work of
translation. He compares his labour of translating this text to having gone on a pilgrimage.
Aware of the pitfalls of translation, he draws attention to the Italian saying Traduttore,
traditore “Translators, traitors”.

For his translation Baruva utilised and compared different English translations of Faust;
he mentions those of Bayard Taylor (cf. Taylor 1941), Theodore Martin as revised by Walter
Horace Bruford (cf. Martin 1954), Philip Wayne (cf. Wayne 1949), Randall Jarrell (cf. Jarrell
1976) and Peter Salm (cf. Salm 2007). His aim, he writes, is similar to that of Peter Salm.
However, a comparative analysis of Baruva’s Assamese translation with various English
translations shows that he appears to have depended heavily on that of Philip Wayne.

The rhyme schemes of Assamese have been adopted by Baruva in imitation of Goethe’s
German rhyme schemes; he uses three different rhyme schemes, and assigns these to different
characters, though he keeps prose areas in Goethe’s text in prose, imitating Peter Salm. But he
also quotes Wayne’s observations of Goethe’s use of rhyme. Baruva also has attempted to use
different registers of speech for different characters, taking as his model the conventions of
language use (Sanskrit and Prakrit) in the Sanskrit drama.

The translation has been provided by Baruva with an introduction to Goethe’s life and
annotations explaining some of the relevant concepts which are otherwise unavailable to the
reader.

Assamese Translation of Navakanta Baruva (Baruva 1993), pp. 18-26

(AB1) rati
(AB2) phaustar adhyayan kaksa —1
(AB3) phaust

% The biographical remarks following have been culled mostly from electronic sources.
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(AB4)
(ABS5)
(AB6)
(AB7)
(ABS)
(ABY)
(AB10)
(AB11)
(AB12)
(AB13)
(AB14)
(ABI15)
(AB16)
(AB17)

(AB18)
(AB19)
(AB20)
(AB21)
(AB22)
(AB23)
(AB24)
(AB25)
(AB26)
(AB27)
(AB28)
(AB29)
(AB30)
(AB31)
(AB32)
(AB33)
(AB34)
(AB35)
(AB36)
(AB37)
(AB38)
(AB39)
(AB40)

(AB41)
(AB42)

darsan ayatta mor

samagra bidhan sastra aru ayurbed

pratyekar pard mai Gjuri anilo yiman gopan tattba,
dharma sastra, hay, tarei lagate.

mitrkha mai, ghamere ahrta ei bidyar bojare

mai yi achilo, thakilo seyei hai — ajiia cirakal.
acarya, kovid ... eibor mor upadhi bises!

purna ha’l dahota bachar, srantihin'bhave

kari dacho bidagdha adhyas,

naki jart dhari yena sisyasakalak mai karicho calana.
ketiyabd rju path, ketiyaba kutil sarani.

etiya niscit'bhave jano:

ajiiatai niyati amar. aru

take ghin karo mai.

sdca katha, ahicho anak mai pachat pelai thai
acarya pandit dharmaguru aru sadharan lok'samiihak,
sandehar byadhibor, bahutare, diba paro upasam kari.
aru, kono bhay nai mor cay'tan kimba narakar ...
kintu tare parinam: hrdayat harsa ndi mor!

karan mai ye jano,

bidyai keval matra chalana kariba pare,

manuhar santa citta ayattar bahirat mor.

mai jano, mai yi Sikao sei sakalo sunyata.

an'hdte, katdo akale mor daridra jivan,

nai mor parthib samman’’ .

pathar kukur eta — tatokai hin i jivan.

aru seibabe yaba khojo ag barhi

andha gahbarar phale indrajal bijiianar.

cesta kari cao, indrajale pare ne novare

Jjagai tuliba kantha natu Saktimatta

sakalo sattar. pare yadi indrajale

diyak unmukta kari prakrtir gopan rahasya.

kare yena mukta mok ajiiatar klantikar nartanar para.
tetiya dekhim mai nirmoha drstire

ki dare grathita hay srjanar gupta upadan purija,

ei brahmandai kak baru, kihak aguri ache?

ka’t ses ha’ba ei brtha bakyajal?

he candra, ripalt gambhir nisaprabha

nacabd nalage caba mor ei durgatir®® phale.

7 Printed sanman.

%8 Printed dugatir.
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(AB43)
(AB44)
(AB45)
(AB46)
(AB47)
(AB48)
(AB49)
(AB50)
(AB51)
(AB52)

(AB53)
(AB54)
(AB55)
(AB56)
(AB57)
(AB58)
(AB59)
(AB60)
(AB61)
(AB62)
(AB63)
(AB64)
(AB65)
(AB66)
(AB67)
(AB68)
(AB69)
(AB70)

(AB71)
(AB72)
(AB73)
(AB74)
(AB75)
(AB76)

(AB77)
(AB78)
(AB79)
(ABS0)
(ABS1)

(AB82)
(AB83)

kata maj'nisa mor caku duta thar hai thake
tomdkei cai cai. par hai yova tumi

mrdu jonakere mor ei tulapat aru

kitapar oparedi ...

hay, pariloheten yadi kono ek jonovalr rati
pahariya pathe pathe santa bhave epak phuriba,
nikufijar pretayita chayapunjar majere ...
naha’leba, ripovalt patharar maje mdje

andi banai, mukta hai bidyar dhovar para

snan kari niyar-semekd jonakat!

kintu hay, ei potasale bandi kari

rakhiche atmaka mor. ghrnaniya caudise itar gher
vena etda andhakiip. akdasar pritir poharo

iyat somaba pare bedandre sikta hai

ram sand kdacar mdjere.

tate bandi mai. poke kuti kuti khai.

dhiilimay kariche caudis. jape jape

elandhu kaliya tulapate cuiche gharar cal.

tarei majat mai.

patan yantrar cund, nali, nanabidh patra

thah khai ache ei prakosthat mor.

tate konomate ache mor sayya khan.

keuphale sicarati nana yantra. ito sito. tatokai adhik
mor kiman pracin abarjana — uttardadhikar ripe pova
nanan taijas patra. eye, erd, eye bisba mor.
gatikei ascaryar eko nai.

sbabhavikatei mor citta hai dche bhita pangu bukur mdajat.
kiya? kiya mor jivan nijara suska?

kiya nispesita?

prakrtir dan sau mukta bayu eri

kiya baru magna mai eibor baspar majat

dhova aru kamkalar para ut-sarita?

va't ache dhili aru mrtyu.

etiyai yam/gai olai.

nastrademdcar ei granthar bukut

bat cai ache ek sudiirar des mor babe.

ei puthikhan ha’ba si pathar sarathi sbarip,

aru eko nibicaro mai.

etiyd parhim mai tara bharda merur sambad,
sandhan karim mai prakrtir ajiieya bijiian,
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(AB84)
(ABSS)
(ABS6)
(AB87)
(ABSS)
(AB89)
(AB90)
(AB91)
(AB92)
(AB93)
(AB94)
(AB9S)
(AB96)
(AB97)
(AB9S)

(AB99)

(AB100)
(AB101)
(AB102)
(AB103)
(AB104)
(AB105)

(AB106)
(AB107)
(AB108)
(AB109)
(AB110)
(AB111)
(AB112)
(AB113)
(AB114)
(AB115)
(AB116)
(AB117)
(AB118)
(AB119)
(AB120)
(AB121)
(AB122)

atmar sakati mor lahe lahe ujjivita hai ahar lagate
janim atmdai ahi kenekai kathd kay atmar lagat.
dhuisar yuktiye yak dhukiye napay

tar jian diba pare ekoti pratike.

ahd, he atmar dal rahasya lokar para,

aha kas capi aru sahari diyahi mok

vadihe sunichda mor katha:

(phauste kitapkhan mele aru mahajagatar pratikat teor drsti nibaddha hay)
ah! ki bicitra ananda ek ahi mor

sakalo indriya yena kari dile abhibhiita

ei dibya pratikat drsti mor parar lagate!

tarun, pavitra ek jivan-aisbaryabahi ananda lahart
upaci pariche mor citta juri,

tar pice Satadhar hai bai gai

tejat tuliche mor agnimay uttejand.

yijane racile ei prahelikamay grantha

teo ki devatd kono?

Jjivanar asanta hindol niramay kari yena

anandar tarangere dile opacadi

mor tapita hrday. meli dile sammukhat

ekhan gopan bisba. prakrtir niyamak sakti

vena dile udanai.

mai, maye ne devata kono? udbhasita
poharar spandanat mai parho pratiki sathar
Suno yena prakrtir anidra tatar Sabda, aru
buji pao mantra drasta rsisakalar prati uccarita
el bani:

“ruddha hai thakd nai prthivir atma.

tomar hrday mrta, tomar indriya ruddha
kintu hera jiiananbest’, snan kara anandat,
niramay kard parthiv tomar hiya

prabhatar raktim dharat.”

(teo pratik'to adhyayan kare)

cova, pratyekei sukiya sukiva

athaca nirmita yuktabhave. yate

ekatbere yukta ha’ba pare samagrar sa’te
pratyekei pratyekere mili.

aru ei ye ahiche uthi

ananta mahimamay samahita Sakti

9 Printed jiananmesT.
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(AB123)

vi lay aru diye sbaragar jiya sopanat

(AB124) patra hiranyar, yar deukat asisar pavitra saurabh,

(AB125) sarbadrasta sei satta, ya't ek hay sbarga aru matir prthivi,

(AB126) gotei brahmanda yena kono ek sur samalayat nibaddha.

(AB127) aha ki ananta dysyavali! kintu i ye dysyahe mdathon,

(AB128) antahsar nai. mathon bidrip kare mok, novaro

(AB129) kariba sparsa, bakya mane dhukiye napay.

(AB130) ka’t dche amrta stanar brnta, amrta dharar ut-sa, yi

(ABI131) bisbak yogay pran'ras?

(AB132) bai acha aharaha, he rahasyamayr stanya pradayini,

(AB133) athaca mor ye atma bubhuksat marahi sukay.

(AB134) (asantabhave kitapar pat lutiyay. abasesat bhiimi sattar pratikat teor drsti rai
yay.)

(AB135) ei pratikat drsti nibaddha hovar lage lage

(AB136) cittalai ahiche mor acarit

(AB137) parivartanar bhab:

(AB138) he mor atmiya sattd prthivir!

(AB139) mor Sakti udbelita hai dche, mor sakti

(AB140) sbaccha aru drrha; yena mai pan kari uthicho etiya

(AB141) ek patra jivan'tosini surd.

(AB142) etiya sahaje mai ha’ba paro bisbar samukh.

(AB143) kono harsa, kono dbidha, kono bicyutir Samka nai,

(AB144) samudrat bhagna-tari thovaro asamka yena nai.

(AB145) davare dhariche chati iirdhbat akas,

(AB146) candrama abrta, pradip numal.

(AB147) ophandi ahiche baspa ek — raktim spandan

(AB148) caudise ghuriche'® mor miirar kasat,

(AB149) sarpil jatil ek siharan ahi

(AB150) mok yena dhariche avari.

(ABI151) mai jano, mor ahbanat ahi dichahi sahari

(AB152) he bhayamkar satta!

(AB153) tistha tistha, nijak prakas kara!

(AB154) ah, ki bhisan yantranat pista mor samagra hrday

(AB155) uttal bhavand tarangat bidirna hrday mor

(AB156) dcandrai samasta indriya.

(AB157) tomate arpilo mok, kuntha nai jadi mai

(AB158) dhbamsa haiyo yao. jivan ga’leo yaba

(AB159) karma mor pirnakam ha’bai lagiba.

(AB160) (kitap'khan hatat lai sei sattar gopan mantrato uccaran kare. eta rana pohar
talar pard uthi ahe aru tarei sikhat sei sattar abirbhav.)

100 Printed ghariche.
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(AB161)
(AB162)

(AB163)
(AB164)
(AB165)

(AB166)
(AB167)
(AB168)
(AB169)

(AB170)
(AB171)

(AB172)
(AB173)
(AB174)
(AB175)
(AB176)
(AB177)
(AB178)
(AB179)
(AB180)
(ABI81)
(AB182)
(AB183)
(AB184)
(AB185)
(AB186)
(AB187)
(AB188)
(AB189)
(AB190)
(AB191)
(AB192)
(AB193)
(AB194)
(AB195)
(AB196)

(AB197)
(AB198)
(AB199)

satta
kone? kone mok ahban karile?

phaust

(atari gai)

aho, ki darun marti!

satta

avasesat tumi mok badhya kari iyalai anila.
tomar Saktiye bahupar samgram karile
mor asray'lokat. aru etiya —

phaust

bhayat kampita mor deha, nahiba kdasalai.

satta

niruddha nisbase tumi achila apeksa kari

mok cabalai, sunibalai mor kantha,

mukhamukhi ha’balai more saite.

sarbasakti prayogere tumi mok

anicha ahban kari

karhi niche tomar othar ram, he mor atimanav?
ka’t tomar atmar krandan?

vi sahasat tumi natun ekhan bisba garhi

tak pratipal karar sbapna dekhichila —

ka’lai'® ga’l sei shapna, sei sahas?

Vi ucca akanksat

udbhdasi uthichil tomar hrday,

var sahasat tumi bhabichild asariri sattasamithar
samakaksa ha’ba buli,

ka’t sei uccakanksa?

tumiyei sei phaust neki?

yar pratyahbane aghat karichil

mor karnendriyat? yi jan darpita khojere

ahichil ag barhi nijei nijar agaman aru samay
ghosana kari

etiya tevei dekhon kapiche mor agat,

kuici muci hai paldi yaba khujiche

etd samanya kitar dare!

phaust

he agnimay satta, bhabichane mai bhay karicho sdacaye?
mor nam phaust, samakaksa sakalo ksetrate, tomar lagat.

101 Printed ka le.
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(AB200) sattd

(AB201) Jjivanar plavanat karmar dhumuhdt

(AB202) mor gatipath mor nija taranga srotata

(AB203) tariyai yao mai janma aru maran

(AB204) simahin samudrat ...

(AB205) mai bao jivanar bani

(AB206) ujjbal samil'mil canekire.

(AB207) enekaiye kam kari samayar ghiirnita tatat

(AB208) pavitra devatar babe mai prastut karo upayukta basan.

(AB209) phaust

(AB210) he begaban satta, mayo yena tomare nicind
(AB211) yar dcanir parises ndi ...

(AB212) satta

(AB213) tumi yi dekhicha mil, seya mathon

(AB214) tumi bhaba mor sa'te. Mor sa 'te tar
(AB215) kono mil nai.

(AB216) (antardhan hay)

(AB217) phaust

(AB218) tomar lagat mor mil nai?
(AB219) tente ka'r sa’te? mai, isbarar
(AB220) nija akrtit srsta mai, tomar lagat mor

(AB221) nahay tulana?
(AB222) (duvarat aghat)

(AB223) hatabhdga. eyd cage mor antebasi.

(AB224) cintare mahan mor asabor etiyai

(AB225) landa bhanda kari diba brtha bakyajale ...
(AB226) sattar lokat mor ei bicaran

(AB227) eor samsparsalai ahi nimisate ruddha hai yaba. —

(AB228) duvar mukhat thiya diche
(AB229) bidyaleht chatra mor ...

(AB230) (nisar pochak aru nisa pindha tupi pindhi vagnarar praves. hatat lanthan. )

Simple English Rendering

(ABE1) Night

(ABE2) Faust’s study chamber — 1

(ABE3) Faust

(ABE4) Philosophy is [in] my control

(ABES) the whole authoritative knowledge of legislation and Ayurveda

(ABE6) from each I have pulled in as many hidden/secret ontological concepts [as there
are],
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(ABE7)

(ABES)

(ABE9)

(ABE10)
(ABE11)
(ABE12)
(ABE13)
(ABE14)
(ABE15)
(ABE16)
(ABE17)

(ABE18)
(ABE19)

(ABE20)
(ABE21)
(ABE22)
(ABE23)
(ABE24)
(ABE25)
(ABE26)
(ABE27)
(ABE28)
(ABE29)
(ABE30)
(ABE31)
(ABE32)
(ABE33)
(ABE34)
(ABE35)
(ABE36)
(ABE37)
(ABE38)
(ABE39)
(ABE40)

(ABE41)
(ABE42)
(ABE43)
(ABE44)
(ABE45)
(ABE46)

the authoritative knowledge of religion, alas, along with that indeed.
Foolish am I, through this load of knowledge acquired through sweat
what [ was, I remained that very same — ignorant perpetually.
Preceptor, expert/skilled ... these are my special titles/academic degrees!
Ten years have become complete, in a tireless manner

I have practised virtuoso officiation/domination,

all my disciples I have led as if grasping the cord of the nose ring.
Sometimes a straight way, but sometimes a tortuous street.

Now I know in a definite manner:

ignorance indeed is our destiny. And

that I detest.

True words, I have come on keeping others left behind

the preceptor, the erudite, the religious instructor and the collective of ordinary
people,

the diseases of doubt, of numerous [of these], I can give relief.
And, I have no fear of the Devil or of hell ...

But the consequence of that: I have no delight in my heart!
For I do know,

knowledge indeed can only deceive,

the quieted mind of humans is outside my control.

I know, what I teach, all that is emptiness.

On the other hand I pass alone my poor life,

I have no mundane prestige.

A street dog — more base than that is this life.

And because of that I seek to go forward

towards the blind cavity of the science of magic.

Let me see by trying, [if] magic can or cannot

awaken the voice or else the powerfulness

of all entia. If magic can

may it make unbounded nature’s hidden/secret mystery.

So that it makes me free of the tiring dance of ignorance.
Then will I see with illusionless vision

how the mass of secret ingredients of creation become composed/strung,
whom, what, is this universe encompassing?

Where will this futile web of words end?

Oh moon, silvery grave night-belighter

you should not look, there is no need to look, towards this haplessness of mine.
How many midnights do my two eyes remain frozen

looking continuously only at you. You go across

with the soft moonlight above these my papers and

books ...
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(ABE47)
(ABE48)
(ABE49)
(ABES50)
(ABES1)
(ABES2)

(ABES53)
(ABE54)
(ABES5)
(ABES56)
(ABE57)
(ABESS)
(ABE59)
(ABE60)
(ABE61)
(ABE62)
(ABE63)
(ABE64)
(ABE65)
(ABE66)
(ABE67)
(ABE68)
(ABE69)
(ABE70)

(ABE71)
(ABE72)
(ABE73)
(ABE74)
(ABE75)
(ABE76)

(ABE77)
(ABE78)
(ABE79)
(ABES0)
(ABES1)

(ABES2)
(ABES3)
(ABES4)
(ABES5)
(ABES6)
(ABES7)

Alas, if  were able on some moonlit night

on various hilly ways in quieted manner to roam [for] a turn

through the grove’s mass of ghost-environed shadows ...

or otherwise, all amidst silvery fields

roaming around randomly, having become free from knowledge’s smoke
having bathed in the dew-damp moonlight!

But alas, in this prison/dungeon one has kept

imprisoned my soul. The detestable border of bricks on [all] four sides is
as if a dark pit. The sky’s light of love/delight too

can enter here [only] sodden with pain

through coloured glass.

Everywhere heap upon heap of a multitude of books.

In that imprisoned am I. Insects/Bugs chomping [them] into pieces

have made [all] four sides dust-filled. Layer by layer
soot-blackish/antiquated papers are touching the room’s ceiling.

Amidst this indeed am L.

The funnel of the distillation instrument, tubes, diverse kinds of vessels
are stuffed in this cell of mine.

In it somehow is my bed.

Everywhere scattered are various instruments. This and that. More than that
how much [of] my ancient garbage — obtained in the form of inheritance
various household utensils. This, yea, this is my universe.

Hence there is nothing of marvel.

[That] quite naturally my mind has become timid paralysed within my chest.
Why? Why is my life-spring dry?

Why crushed/trampled on?

Shunning nature’s gift, that free air

why am | immersed amidst these vapours

driven upwards from smoke and skeletons?

Where there is dust and death.

Right now I shall set out having emerged.

In the bosom of this volume of Nostradamus

1s eagerly waiting for me a faraway region.

This manuscript/traditional book(let) will be quasi the charioteer of that way,
and I will consider nothing [else].

Now I shall read the message of the star-filled pole,

I shall search for/explore nature’s unknowable science,

Along with my soul’s power slowly becoming resuscitated

I will know how a spirit/soul, having come, talks with a spirit/soul.
What grey reasoning cannot comprehend

the knowledge of that one symbol can give.
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(ABESS)
(ABES9)
(ABE90)
(ABE91)

(ABE92)
(ABE93)
(ABE94)
(ABE95)
(ABE96)
(ABE97)

(ABE98)

(ABE99)

(ABE100)
(ABE101)
(ABE102)
(ABE103)
(ABE104)
(ABE105)

(ABE106)
(ABE107)
(ABE108)
(ABE109)
(ABE110)
(ABE111)
(ABE112)
(ABE113)
(ABE114)
(ABE115)
(ABE116)
(ABE117)
(ABE118)
(ABE119)
(ABE120)
(ABE121)
(ABE122)

(ABE123)
(ABE124)
(ABE125)

Come, o aggregate of spirits/souls from the sphere of mystery,

come drawing near and do indeed, coming, give me an intimation

if you are hearing my words:

(Faust spreads open the book and his vision becomes fixed on the symbol of
the great world)

Ah! What a variegated/wonderful joy, having come,

has, as it were, overcome all my senses

with my vision falling on this heavenly/divine symbol!

A wave of joy carrying the wealth of young, sanctified life

is overflowing diffusing my mind,

is raising, in the energy/vigour flowing along after it having become a hundred
streams,

my fire-constituted excitation.

The one who crafted this enigma-filled volume

is he some deity?

As if making illness-free life’s disquieted oscillation
[he/it] has with waves of joy overflowed

my heated heart. Has spread out before [me]

a hidden/secret world. As if nature’s regulating power
[he/it] has exposed.

Am I, myself, some deity? In brightened

light’s pulsation I read the symbolic riddle

hear, as it were, the sound of nature’s sleepless loom, and

get to understand this message, pronounced to the sages,

the seers of (the) incantation(s):

“The earth’s soul does not stay obstructed.

Your heart is dead, your senses are obstructed

but hey knowledge-seeker, bathe in joy,

make illness-free your mundane heart

in the crimson stream of dawn.”

(He studies the symbol)

See, each one indeed is separate

yet constructed in a connected manner. So that

through unison can be connected with the whole

each one, uniting with each one.

And just here is coming up

a/the endless concentrated/combined power replete with greatness / a/the con-
centrated/combined power replete with endless greatness

that takes and gives on heaven’s live stairway

(a) golden vessel(s), on whose wings is the sanctified aroma of blessing,
seer of all is that ens, where heaven and earth of soil become one,
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(ABE126)

(ABE127)
(ABE128)
(ABE129)
(ABE130)
(ABE131)
(ABE132)
(ABE133)
(ABE134)

(ABE135)
(ABE136)
(ABE137)
(ABE138)
(ABE139)
(ABE140)
(ABE141)
(ABE142)
(ABE143)
(ABE144)

(ABE145)
(ABE146)
(ABE147)
(ABE148)
(ABE149)
(ABE150)
(ABE151)
(ABE152)
(ABE153)
(ABE154)
(ABEI155)
(ABE156)
(ABE157)
(ABE158)
(ABE159)
(ABE160)

(ABE161)

as if the entire universe is fixed in some same synchronism of tune/in the

synchronism of some same tune.

Ah, what an endless row of sights! But this here is just a sight only,

has no inner essence. [It] only ridicules me, I am not able

to touch [it], the mind cannot comprehend the words.

Where is the nectar-breast’s nipple, the source of the nectar-stream, which
supplies the juice/savour/sentiment of the universe’s life-essence?

You flow on day after day, oh mystery-filled (female) breast-milk bestower,
yet my soul does dry withering from hunger.

(In a restless manner turns over the book’s page(s). Finally his vision remains

[fixed] on the symbol of the ground-/earth-ens.)

Immediately with [my] vision becoming fixed on this symbol

to my mind is coming a wonderful/an astonishing
emotion/manner of change:

Oh ens of the earth related to me!

My power has become surging, my power

is transparent and firm; as if [ have [just] now risen having drunk
a/one vessel of life-gratifying liquor.

Now I easily can be in front of the universe.

No delight, no hesitation, no deviation’s misgiving is [there],

the apprehension of placing the broken boat on the sea is, as it were, not [there]

too.

A cloud has enveloped the sky above,

the moon is covered, the lamp has gone out.

A vapour is coming swelling up — a crimson pulsation

is rotating on [all] fours sides near my head,

a tortuous complex shiver has, coming,

as it were grasped me, covering [me].

I know, at my invocation you have indeed, coming, given me an intimation
oh frightful ens!

Stay stay, reveal yourself!

Ah, in what terrible agony is my whole heart ground

in violent waves of contemplation/anxiety my heart is rent

giddy are all senses.

I am committing myself to you, [I] have no hesitation if I

go to [my] destruction. Even should life go it will go

my work definitely needs to be [that] through which [my] desire is complete.

(Taking the book in the hand he pronounces the secret incantation of that ens.
A red light comes up from below and in the flame of that same the appearance

of that ens.)
Ens
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(ABE162)

(ABE163)
(ABE164)
(ABE165)

(ABE166)
(ABE167)
(ABE168)
(ABE169)

(ABE170)
(ABE171)

(ABE172)
(ABE173)
(ABE174)
(ABE175)
(ABE176)
(ABE177)
(ABE178)
(ABE179)
(ABE180)
(ABE181)
(ABE182)
(ABE183)
(ABE184)
(ABE185)
(ABE186)
(ABE187)
(ABE188)
(ABE189)
(ABE190)
(ABE191)
(ABE192)
(ABE193)
(ABE194)
(ABE195)
(ABE196)

(ABE197)
(ABE198)
(ABE199)

(ABE200)
(ABE201)

Who? Who invoked me?

Faust
(Moving away)
Alack, what a terrible embodiment!

Ens

Finally compelling me you have brought me here.
Your power has battled a long time

in/at my shelter-sphere. And now —

Faust
In fear my body is shuddering, you should not come near.

Ens

You were with bated breath waiting

for seeing me, for hearing my voice,

for being face to face with me.

Through the application of all power you have

by invoking brought me [here]

this, here now, am I. The terror of what

has snatched away the colour of your lips, oh my superman?
Where is the crying (out)/weeping of your soul?

In which courage you had seen a dream

of, crafting a new universe, fostering that —

Where to has gone that dream, that courage?

In which high desire

your heart had lighted up,

in the courage of which you had thought that of the collective of bodiless entia
[you] will be the equal,

where is that high desire?

Are you really that very Faust?

Whose counter-invocation/-summons had struck upon

my auditory sense? The person who through a proud quest
had come forward, his own arrival and time himself
declaring,

now he himself indeed is shuddering before me,
shrinkingly looking for escape

like a common bug!

Faust
Oh fire-constituted ens, are you thinking I am really fearing [you]?
My name is Faust, equivalent in all fields, with you.

Ens
In life’s flood, in action’s tempest,
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(ABE202)
(ABE203)
(ABE204)
(ABE205)
(ABE206)
(ABE207)
(ABE208)

(ABE209)
(ABE210)
(ABE211)

(ABE212)
(ABE213)
(ABE214)
(ABE215)
(ABE216)

(ABE217)
(ABE218)
(ABE219)
(ABE220)
(ABE221)
(ABE222)
(ABE223)
(ABE224)
(ABE225)

(ABE226)
(ABE227)
(ABE228)
(ABE229)
(ABE230)

Notes

my course is on my own wave-stream

I go crossing over birth and death

on the borderless sea ...

I carry the message of life

with radiant harmonised pattern.

In this way I work on time’s revolving loom

for the sanctified deity I prepare suitable clothes.

Faust
O impetuous ens, I too am, as it were, like you
whose scheme has no conclusion ...

Ens

The similarity that you are seeing, that only
you think is with me. With me it

has no similarity.

(Disappears)

Faust

With you I have no similarity?

Then with whom? I, I created

in the Lord’s own shape, with you my

comparison does not exist?

(A strike on the door)

I1l-fated one. This maybe is my in-house disciple.

My hopes great with thought now indeed

[he] will throw into confusion with a web of futile words/with a futile web of
words ...

This roaming of mine in the sphere of entia/the ens

will become obstructed in a wink coming [in]to contact with him. —

Come to a stop at the door’s mouth has

my knowledge-licking student ...

(Wagner’s entrance wearing night-garments and night-worn cap. In the hand a
lantern.)

* (AB2) The whole description of the study chamber given in (GO3), as well as the mention
of Faust’s lectern and seat, are missing.

* (AB4) The ach! in (GOS) remains untranslated.

* (ABS5) On bidhan “legislation” cf. the note on vidhan in (HS5). — On sastra compare the
note on $astr in (HS5). — The translation of Medicin ((GO6)) as ayurbed “Ayurveda” is
noteworthy. Whether intentional or not, this is a cultural adaptation which removes Faust
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from the world of mediaeval European scholasticism and sets him in a traditional South Asian
context.

» (ABG6) This line is clearly a translation of “from each its secret I have wrested” in (EW6),
which itself is a quite loose translation of (GOS8). — For tattha “ontological concept” see the
note on (BR6).

» (AB7) On dharma Sastra cf. the note on dharm/sastr in (HS5).— On hay “alas” for leider
cf. the note on durbhagyavas in (HK6).

* (ABS8) Seemingly misunderstanding “with all this sweated lore” in (EWS), the translation
turns Faust into a fool due to his learning and not despite this.

* (AB10) This unsuccessfully attempts to reproduce the academic titles of (GOI1) in
indigenous terms; cf. the discussion on (HSS).

* (ABI11) The approximate number of years in (GO12) (an die zehen Jahr ,around ten
years‘) has become a fixed number of ten years in the translation.

* (ABI12) For this line, an imprecise rendering of (EW12), there is no counterpart in the
German original.

* (ABI13) On the picture of being led by means of a nose ring see the note on nakel in (HS8).
+ (AB14) “Sometimes a straight way, but sometimes a tortuous street” (ketiyaba rju path,
ketiyaba kutil sarani) does not quite correspond to quer und krumm “transverse(ly) and
crooked(ly)” in (GO13).

(AB17) (GO16) is downplayed just as in (EW16).

* (ABI18) As in (EW17), Laffen (on which cf. the note on (HS10)) in (GO17) remains
untranslated.

* (AB19) In the enumeration of the persons mentioned in (GO18), already misleadingly
translated in (EW18), the only term approaching the German original, namely Pfaffen, is

dharmaguru; on this word cf. the remarks on dharm/guru in the note on (HK17).

* (AB20) Misunderstanding (EW19), here Faust can cure others’ doubts, regarded as
diseases; in (GO19) he himself has no scruples or doubts. It also remains unclear what
bahutare “of numerous” refers to, as the English rendering attempts to show.

* (AB21) On cay'tan cf. the remarks on saitan in the note on (HS10).

* (AB22) The deprivation mentioned in (GO21) is missing; instead, Faust simply has no
delight in his heart, which, missing in both the German original and (EW21), has here been
introduced.

* (AB24) Whereas (GO22) says merely that Faust is under no illusion of knowing anything
worth knowing, here he says that knowledge only misleads; (EW22) has been radicalised
further.

* (AB25) Saying that the “quieted mind” (santa citta) of humans is beyond his control seems
to mean that Faust has no hope of making humans have such a mind. If so, then it somehow
reproduces “conversion” in (EW23) and thus bekehren in (GO24), but still remains a rather
puzzling expression. As to the betterment of humans also mentioned in (GO24), this is
missing in (EW23), and hence also in the Assamese translation.
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* (AB27) That Faust lives his life alone (akale) is said by neither (GO25)-(GO26) nor
(EW25)-(EW26).

* (AB29) Turning the simple dog into a street dog, the basest of dogs, highlights the
abjectness of Faust’s perceived situation.

* (AB31) “Blind cavity” (andha gahbar) reproduces “abyss” in (EW28), but nothing in the
German original. — On indrajal “magic” see indrljal in the note on (HS13).

* (AB33)-(AB34) The translation misrepresents (GO29), on which cf. the note on (HS13).
has On satta “ens” (plural “entia”) for Geist “spirit” in (GO29) cf. the note on (BR76).

* (AB35) The unqualified mystery (Geheimnifs) in (GO30) has become nature’s mystery in
(EW32), which the Assamese translation reflects.

* (AB36) Reproducing (EW33)-(EW34), an embellished rendering of (GO31)-(GO32), this
twists Faust’s “weary dance of holding forth in ignorance” into a “tiring dance of ignorance”
(ajniatar klantikar nartan), so that the picture of Faust teaching what he himself does not
understand is effaced.

* (AB37)-(AB39) These lines reproduce (EW35)-(EW37), which contain only the gist, but
not the translation of (GO33)-(GO35).

* (AB40) Instead of Faust saying that he will stop wielding words, as in the German original
and its English translation, here he asks when this will end; there is thus no volition on his
part involved.

* (AB41)-(AB42) We have here the same misrepresentations as in (BC37), though of course
in different words; see the note on (BC37).

* (AB43) The lectern (Pulf) of (GO40) is missing, as also in the English translation. — The
past tense of the German and English texts has become the present tense here.

* (AB44)-(AB46) Instead of appearing, the moon here crosses over. And Triibsel ger
Freund “melancholy friend” of (GO42) is missing. — Though tulapat is usually translated as
“paper”, it more accurately refers to traditionally made paper (used for manuscripts too), and
as such fits the mediaeval atmosphere of Faust better than other terms like kakat or kagaj.

* (AB47) The moon’s light is characterised as “dear” (/ieb) in (GO44); this is missing here,
as in the English translation. — Though according to (EW45) it is Faust’s soul that should
wander, here it is Faust himself, as in the German original; possibly other English translations,
which have reproduced the German text more faithfully, have influenced this translation.

* (AB48)-(AB49) (GO45) is already mistranslated by (EW47), and the Assamese translation
is even further removed from the German original. — On pret “ghost” in pretayita “ghost-
environed” see the note on (HS41).

* (AB51) The German weben “weave” in (GO46) has, through “thread” in (EW48), become
“roaming around randomly” (anai bandai).

* (AB52) Gesund “healthy” of (GO48) remains untranslated, as in the English translation.

* (AB54) Following (EW51), it is not Faust himself (as in the German original), but his soul
that is imprisoned. — On atma cf. the note on (HS40). — “Border of bricks” obviously goes
back to “bricked-in” in (EWS52), for which there is no justification in the German original.
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* (ABS55) Apart from the fact that the actual description of where Faust is has here turned
into a simile (yena “as if”), “dark pit” (andhakiip) is an inappropriate translation of “cabined
hole” in (EW52) (which itself inadequately translates dumpfes Mauerloch of (GO46)), as
light enters it, even if dimly. As it is, andhakiip (literally “blind well”) originally refers to a
well which is dark due to its opening being obscured by plant growth, hence the use of the
term for a black hole or dark pit. However, in classical texts it is also used figuratively to
describe a mental state, e.g. of ignorance or illusion, and is also the name of a hell. Hence a
reader may associate such figurative, not to say religious, implications with Faust’s statement
here in the translation, associations absent in the German original.

* (AB56) That the light is “sodden with pain” (bedanare sikta) is an expansion on (EW54),
which characterises it as “saddened” and thus misrepresens #riib’ in (GOS52), which there
means “dim(ly)”.

* (AB59) Though pok mostly refers to insects, i.e. arthropods with feet, it may at times also
include worms or the like, i.e. be used like “bug”; cf. kit “bug” in the note on (BG70).

+ (ABG61) As in (EWS58), the paper enclosing the books has transformed into stacks of paper.
— Though the translation “soot-blackish” for el@ndhu kaliya clearly fits Goethe’s text, this
translation is problematic because this expression is today mostly used in the sense of
“antiquated”, due to kaliyad meaning both “blackish” and “related to a time/period”, thus
leading to a meaning “of the dark ages” or the like for elandhu kaliya. A modern reader
would, therefore, probably take the papers to be antiquated and not soot-blackish.

* (ABG62) In contrast to “in that imprisoned am I” in (AB59), which reproduces “hemmed
in” in (EW58) and thus beschrdinkt in (GOS53), tarei majat mai “amidst this indeed am I”” has
no counterpart in the German text.

* (AB63)-(AB64) This is an imprecise, but expanded reproduction of both (GO57)-(GOS58)
and their English translation.

* (AB65) This is the Assamese translation’s own addition.

+ (AB67)-(AB68) As the English rendering attempts to show, it is unclear whether what has
been received as inheritance is connected with the foregoing garbage, or the following
household utensils.

* (AB69)-(AB72) Through the eyes of (EW63)-(EW66), which change the original German,
this section somehow reproduces (GO61)-(GO64), but cannot do them real justice. —
(AB69)-(AB70) have been separated from the following lines, and hence no longer begin a
new train of thought, as in the original German text. This the translation seeks to compensate
by seeing the lines as a direct result of the aforegoing. The rhetorical question is lost, too. —
The “life-spring” (jivan nijara) is due to (EW65); it is not part of the German original, which
instead speaks of pain (Schmerz) in (GO63). — “Crushed” or “trampled on” (nispesita)
elaborates upon “smothered and oppressed” in (EW66), which translates hemmt “hems” in
(GO64).

* (AB73) (GO65)-(GO66) are misrepresented, as already in the English translation. There is
also no mention here of God as creating humans into nature.
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+ (AB74)-(AB76) Though, not the least because of the English translation, no exact
reproduction of (GO67)-(GO68), the import of the original is carried over.

* (AB77) The exhortation to set out has been transformed into a resolve.

+ (AB78)-(AB79) Similar to (BC63)-(BC65) (see the note on these), the “faraway region” is
here within Nostradamus’ volume.

* (ABS82) On the “star-filled pole” (tara bhara meru), whose message (and not course) Faust
will read according to the translation, see the note on (BC66).

* (AB84)-(AB85) On atma cf. the note on (HS13).

» (AB86)-(AB87) Whereas (GO77)-(GO78) state that “dry reflection” (trocknes Sinnen)
will not “explain” (erkldren) the holy signs, the Assamese translation, misrepresenting
(EW79)-(EW80), states that one single symbol can provide the knowledge which “grey”
(dhitsar, clearly due to “dusty” in (EW79)) reasoning cannot; the holy signs are not
mentioned either.

+ (ABS88)-(AB89) Here the spirits are not hovering around Faust, but need first to be
summoned from some mysterious world. — On atma cf. the note on (HS13).

* (AB91) The translation attempts to reproduce the concept of the macrocosm by using
mahdjagat- (in the genitive mahajagatar) “great world”. Cf. on this the remarks on brahmand
in the note on (HS33).

* (AB93) Joy does not flow through the senses here, but overcomes them.

* (AB94) The symbol is specifically mentioned as being seen; this is not so in the German
text, but is, of course, implied by Blick “sight” in (GO82).

* (AB95) Whereas in (GO84) the Lebensgliick (on this cf. the note on (HS36)) is
characterised as young and holy, here we have a wave of joy (@nanda) which carries life
characterised as young (tarun) and sanctified (pavitra).

* (AB96)-(AB98) (GOS85), already inexactly reproduced by (EW87), is expanded, in a
convoluted manner and with additions, to greater inexactness.

* (AB99) The signs (Zeichen) of the German original have been changed to a volume
(grantha) in the same manner as described in the note on (BC80).

* (ABI101) Whereas the signs still Faust’s inner tumult in (GO87) (mir das innre Toben
stillen), the author or the book (which, is unclear, as the subject is not explicated) here so to
say makes “life’s disquieted oscillation” “illness-free” (jivanar asanta hindol niramay kari
yena).

* (AB103) The poor (arme) heart of (GO88) has transformed into a heated (t@pita) one.

+ (AB104)-(AB105) Misled by, but also incompletely translating, the English translation,
here a hidden or secret world (gopan bisba) is spread out and likened (yena “as if”’) to nature’s
power exposed, whereas according to (GO89)-(GO90) it is the forces of nature (Krdfte der
Natur) which are revealed by means of a mysterious (geheimnifivoll) drive (Trieb). — The
German original knows nothing of nature’s power (sakti) being regulatory (niyamak).

* (AB106)-(AB108) (GO91)-(GO93) are misrepresented in more or less the same manner as
in (BC85)-(BC87); see the note on these latter verses. However, the sound that Faust hears is
that of nature’s loom (¢af), as in (EW95), and against the German original.
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+ (AB109)-(AB110) The message which according to (GO94) the wise one (der Weise)
utters is here turned into one which is conveyed to the sages (rsisakal) who are seers of
incantations (mantra drastd). The picture here is quite obviously modelled on that of Vedic
sages who see the divine Vedic hymns and convey these in speech to mankind. Very much in
accord with the intellectual world of probably most of the readers of the Assamese translation,
this portrayal is nevertheless a marked cultural falsification of Goethe’s work. — Cf. also the
note on (BC88).

* (ABI111) Here it is not the spirit-world, as in the original German text, but the earth’s soul
which is not obstructed, which seems senseless. — On atma cf. the note on (HS40).
 (AB113)-(AB114) Here we have deviations from the German text similar to those in
(BC91)-(BC92); see the note on (BC91)-(BCI3).

* (AB117)-(AB120) These lines partly reproduce (GO100)-(GO101); what is missing is that
the individual substances also work and live within each other, though this is clearly stated in
(EW103)-(EW104) too.

* (AB121)-(AB122) The description of the ascent and descent of heavenly powers is
reproduced not only incompletely, but also in a garbled and mostly incomprehensible form.

* (ABI123) “On heaven’s live stairway” (sharagar jiya sopanat) reproduces (EW106), but
has no counterpart in the original German.

* (ABI124) “Vessel” (patra) is not the same as “bucket” (Eimer) in (GO103). — Though one
could construe the phrase mentioning the wings with the power mentioned in (AB122), thus
creating a correspondence with (GO104), the placement of yar “whose” leads rather to
aligning the phrase with the vessel(s), which in this way end(s) up with fragrant wings.

* (ABI125) This line seeks to reproduce (EW108) (which imprecisely renders (GO105)), but
is bereft of sense in the context. — On satta cf. the note on (BR76).

* (ABI126) Here it is not the heavenly powers pervading the universe harmoniously, but the
universe itself seemingly fixed in tonal synchrony.

* (ABI127) “Row of sights” (drsyavali) translates “pageant” in (EWI110). — Ach! in
(GO107) is not translated.

* (ABI128)-(AB129) These falsify the German text in the same manner as (BC104)-
(BC105); see the note on (BC103)-(BC105).

* (ABI130)-(AB131) The image of grasping nature in (GO108) is missing due to its absence
in the English translation, but this does mention the breasts of (GO109) — as “nipples” in
(EW112), which is reproduced in the Assamese translation. However, Faust’s lament at not
being able to grasp these breasts is missing in the English, and hence also in the Assamese
translation. And, as in the English translation, (GO111) is missing. — On pran and ras see
the notes on (BG78) and (BG136) respectively.

* (ABI132)-(AB133) We have here the same mistranslations as in (BC108)-(BC109), and for
the same reason. See the note on (BC108)-(BC109). — On arma cf. the note on (HS40).

* (AB134) “In a restless manner” (asantabhave) has evolved by the same process as asthir
citte “with a restive mind” in (BC110); see the note on that. — On satta@ cf. the note on
(BR76).
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* (AB136)-(AB137) On these lines cf. the note on (BC111).

* (AB138) On “related to me” (mor atmiya) see the note on atmiya mor in (BC112). — On
satta cf. the note on (BR76).

* (AB140) “Transparent” (sbaccha) obviously goes back to “clearer” in (EW119); there is
no such expression in the German original. The following “and firm” (@ru drrha) is based on
“stronger” in the same English translation.

* (AB141) According to (GO117), Faust is glowing as if through new wine. According to
(EW120) he is exhilarated as if through “the glow of a refreshing wine”; the glow is missing
in the Assamese translation, and the liquid is called a “life-gratifying liquor” (jivan'tosini
surd). — On sura, the word for “liquor” here, see the note on (BG144).

* (AB142)-(AB144) Though not approaching accuracy, these lines do convey the gist of
(GO119)-(GO121).

* (ABI147) “Pulsation” (spandan) reproduces ‘“quiverings” in (EW128), not ‘“rays”
(Strahlen) of (GO125).

» (AB149) The shiver (siharan) does not descend from above here, though it does so in
(GO127). That this shiver is “tortuous” (sarpil) and “complex” (jatil) is an invention of the
Assamese translation; the former adjective may be due to “creeps” in (EW129) conjuring up
the image of a snake (sarpa). According to (GO126), the shiver wafts (weht) down.

* (ABI150) The shiver only seemingly grasps and covers Faust here. It does not, as in
(GO128), actually touch, or, as in (EW131), seize him; covering is not mentioned in both.

* (AB152) On the spirit being “frightful” (bhayamkar) cf. the note on (BC125). — On satta
cf. the note on (BR76).

* (AB153) The Sanskrit imperative form tistha “stay” might serve to underline the solemnity
of the situation. Or it may have been used as the proper medium of communication with
higher supernatural beings. In either case, the use of Sanskrit traditionalises Goethe’s
narrative for the South Asian reader.

* (ABI155)-(AB156) This is an imprecise rendering of (GO132)-(GO133); particularly the
association of the new feelings with the heart is missing in the latter, which speak only of his
senses being overwhelmed.

* (ABI157)-(AB159) These attempt to reproduce (EW137)-(EW138), which but imperfectly
translate (GO134)-(GO135). The dedication of the heart is not mentioned, and the urgent
“you must! you must!” (du mufst! du muf3t!) is turned into the lame statement of (AB159).

* (ABI160) On “the secret incantation” (gopan mantrato) cf. the note on (BC131) . — On
satta cf. the note on (BR76).

* (ABI161) On satta cf. the note on (BR76).

* (AB164) Instead of turning away, Faust here moves away.

* (ABI165) On mirti “embodiment” cf. akrti in the note on (HS71).

* (AB166) On satta cf. the note on (BR76).

* (AB167)-(AB169) The transformation of Goethe’s text in these lines is basically the same
as in (BC137)-(BC139); see the note on these.
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* (AB171) Faust’s simple statement in (GO147) that he cannot bear the spirit has been
changed following (EW146), with fear being added as the reason for shuddering. However,
weh! is not translated.

* (AB172) On satta cf. the note on (BR76).

* (AB173) (GO149) has been mistranslated similarly to (BC143); see the note on that.

* (AB176)-(AB177) These lines, building upon (EW149), are at variance with (GO151),
which states that Faust’s soul’s mighty beseeching (mdchtig Seelenflehn) has moved the
spirit; his power is not mentioned there.

* (ABI178)-(AB179) These lines translate (EW150)-(EW151), whereas (GO152)-(GO153)
ask what abject horror has grasped Faust, without embellishments.

* (AB180) On atma cf. the note on (HS40).

+ (AB181)-(AB183) Whereas (GO154)-(GO155) ask where the breast is in which Faust
created, bore and nurtured a world, the Assamese text, amplifying upon (EW152), asks in
which courage Faust had seen a dream of creating and nurturing a new universe, and where
that courage and dream have gone.

* (AB184)-(AB188) The problem of this translation is similar to that of (BC151)-(BC153);
see the note on those, though it should be noted that the entia (satf@) are not turned into deities
here. — On satta cf. the note on (BR76).

 (ABI190) It is unclear what pratyahban, literally “counter-invocation” or ‘“‘counter-
summons”, stands for here; is it a counter-challenge (which would correspond with (EW156)-
(EW157)), simply a response, or an echo? In each case it remains difficult to reconcile with
(GO157), which says simply that Faust’s voice had sounded for the spirit, i.e. so that this
could hear it.

* (AB191)-(AB193) In (GO158) the spirit says that Faust strove towards it with all his
might. The Assamese text has amplified this into an exhibition of bravado of Faust’s part,
with additional embellishments.

* (AB196) Since the worm of (GO161) has here been transformed into a bug, this cannot
simply cringe away like a worm. — On kit “bug” cf. the note on (BG199) (the equivalent of
Bengali kéco in Assamese is kécu or kecu).

(AB198) On satta cf. the note on (BR76).

(AB199) This is more or less the same as (BC160); see the note on this.

(AB200) On satta cf. the note on (BR76).

(AB201) On karma cf. karm in the note on (HS82)-(HS91).

* (AB202)-(AB204) This take on (EW163)-(EW166) is even farther removed from
(GO167)-(GO170) than the English translation is. — Though the English translation correctly
reproduces the mention of birth and the grave in the German text, in the Assamese version
these have turned into birth and death.

* (AB205)-(AB206) What has happened here is similar to what has happened in (BC164)-
(BC165); see the note on these.
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* (AB208) The deity’s “living garment” (lebendiges Kleid) in (GO174) has turned into the
life clothing the deity in (EW172). The Assamese translation speaks only of “suitable clothes”
(upayukta basan), and is thus unconsciously nearer to the German than the English text.

* (AB210) Geschdftig “busy; active” in (GO177) has become “swift” in (EW173), giving
rise to “impetuous” (begaban) here. And, since the English translation does not reproduce
this, Faust’s statement in (GO176) that the spirit rambles around (umschweifen) the world is
missing. — That the similarity to the spirit is only seeming is based on (EW174), not on
(GO177). — On satta cf. the note on (BR76).

* (AB211) This line is based on “you whose projects have no end” in (EW173), which
seems a further explication (beside “swift”) of geschdftig in (GO177). But instead of
signifying an ever busy nature, the Assamese version refers to schemes destined never to be
completed, i.e. ultimately to failure.

* (AB212) On satta cf. the note on (BR76).

* (AB213)-(AB214) That Faust’s similarity is only to the spirit that he comprehends
((GO179)) is, despite the correct English translation, lost here.

» (AB217) Faust is not characterised here in any manner, whereas (GO183) describes him as
breaking down (zusammenstiirzend) and (EW177) as “filled with dismay”.

+ (AB223) “Ill-fated one” (hatabhdgd) stands for “o death” (O Tod) in (GO189) and
“damnation” in (EW181). — Despite (EW181) inaptly translating Famulus in (GO189) as
“servitor”, the Assamese text has “in-house disciple” (antebdsi), which is much apter.
However, in the German text Faust is sure who the intruder is, whereas in the Assamese text
his identity is only surmised.

* (AB224) Gliick “luck/fortune” in (GO190) has, following the English translation, been
transformed to “hopes” (asabor).

* (AB225) The web of words is the Assamese text’s own invention.

* (AB226)-(AB227) The English translation turns Faust’s visions into a vision of the spirit
world, and so the Assamese translation does this too. — On satta cf. the note on (BR76).

* (AB229) The “dry sneaker” (trockne Schleicher) of (GO192) has become a “lickspittle of
learning” in (EW184), which explains the Assamese translation “knowledge-licking student”
(bidyalehi chatra).

* (AB230) That Faust turns unwillingly is missing.

Concluding remarks

As explained in the introduction above, this translation is basically a commissioned work for
which Baruva was considered the best choice: he was an eminent poet and had experience in
translating from English into Assamese, though both the German language and the back-
ground of Faust were, on his own admission, unknown to him. However, the text he
ostensibly translated and the one which his translation most closely resembles are clearly not
the same; the notes above bear ample proof of this. Further, the extremely close relationship
with Philip Wayne’s translation that the notes demonstrate makes one wonder what effects the
other English translations Baruva mentions actually have had, as the liberties Wayne’s
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translation has taken with Goethe’s text have clearly not been addressed by comparison with
other English translations, at least in the section examined here.

The reliance on the English translation mentioned has led to several omissions in relation
to the original German text; a few examples are to be found, e.g., in (AB43), (AB52),
(AB130)-(AB131) and so on. Apart from these, one also finds the elision of parts of the
English translation, as, e.g., in (AB2), (AB73). And then there are the not few cases in which
misrepresentations of the English translation are carried over into the Assamese text, and at
times even amplified or misrepresented; examples are, to name only a few cases, in (AB73),
(AB96)-(AB98), (AB104)-(AB105), (AB157)-(AB159). Further, there are instances in which
the author has inserted his own ideas, not found in either the English or the German text;
examples are (AB88)-(AB89), (AB109)-(AB110). The last example is particularly interesting
in that it has aligned this part of the text with ancient Vedic ideas having nothing to do with
Goethe’s text.

It can, however, not be denied that this translation of Faust has its own poetic appeal in
the Assamese language. Baruva has created a pleasantly readable Assamese text. His use of
metre and rhyme, of poetic devices and rhetoric, enrich the experience of the poem. He also
displays skill in creating vivid imagery, for instance in (AB6) (pratyekar para mai Gjuri anilo
“from each I have pulled in”), (AB9) (mai yi achilo, thakilo seyei hai — ajiia cirakal “what 1
was, | remained that very same — ignorant perpetually”), (AB16) (ajriatai niyati amar
“ignorance indeed is our destiny”), (AB17) (take ghin karo mai “that 1 detest”), (AB24)
(bidyai keval matra chaland kariba pare “knowledge indeed can only deceive”) etc. Metaphor
is consciously used, as in (AB26) (mai jano, mai yi Sikao sei sakalo siinyata “1 know, what |
teach, all that is emptiness”). And finally, rhetorical questions such asin (AB71) (kiya? kiya
mor jivan nijard suska? “Why? Why is my life-spring dry?”) and (AB72) (kiya nispesita?
“Why crushed/trampled on?) intensify Faust’s quest.
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16. Conclusions

The section of Faust chosen for this study, i.e. lines 354-521 of Goethe 2023, sets the ground
for the plot. Understanding this section is, therefore, basic for understanding the drama and its
conflicts. It gives insight into who Faust is and what his background and aspirations are. This
intense account of his frustrations, with its “cognitive bravado of phantasmic display” (Muen-
zer 2010: 144), ends in revealing what his motivation is, which in turn influences the plot of
the drama. A reader without an understanding of this section will be unable to capture the
conflict in its essence. However, as Sanford 2005: 47 points out regarding Faust:

It is not so much the story of the magician Faust who makes a pact with the devil , but it is much
more than that: Goethe’s Faust deals with the possibilities and limits of a human life in general. It
is a work that contains an abundance of thoughts to ponder, and as such this work will continue to
attract attention.

The various literary registers in this work, the different characters and voices, foreground
the social and political matrix in which the text inheres. Even within himself Faust is split into
contrary voices. Goethe in this regard is a precursor of modern psychology, anticipating the
fragmented psyche of a human in which multiple voices are active, sometimes cooperating,
sometimes in conflict with each other. So beyond the linguistic and cultural motivations the
human aspect of the story too contributes to the richness of the work.

But translation modifies the original text, and though the final outcome reaching the
reader has always something important to say, what exactly that is, is something that needs to
be asked. This is what the present study set out to answer in a modest setting (cf. Chapter 6
above), and the time has now come to sum up what the examination of the various translations
has yielded.

All the translations chosen belong linguistically to the New Indo-Aryan family, within
which Bengali and Assamese are much more closely related to each other than each to Hindi.
Since the translations’ languages are, thus, Indo-European like German, one might assume
that there are certain linguistic aspects which aid the translation process. However, the
relationship is today so distant that the gap between source and target language is large:
grammar and syntax are so dissimilar that the transformation needs to be not only in the
sphere of vocabulary, but also in that of sentence structure and grammatical congruences,
which clearly poses an appreciable problem for a poetic work.

Then there is the matter of cultural transference. The problems of translating Faust into
South Asian languages lie not only in the nature of the source text Faust, and that quite
different cultures between the source and the target environment need to be negotiated, but
also in the lapse of centuries between the original and its translation that needs to be taken
into account. Further, when a work is of the dimension of Faust, many subcultures of a
nation/culture too engage: the theological and the political, the scientific and the folk realities,
to mention only a few. Maintaining the same web of connotations is a daunting task.
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The various issues connected with intercultural translation, particularly as regards South
Asia, have been set forth in Chapter 3 above. The study of the various South Asian trans-
lations here has turned up various particulars which have bearing on these issues.

The first particular relates to language tradition. All the translations are clearly embedded
in a stable tradition deriving primarily from Sanskritic influence and word usage, and to a
lesser degree from Persianate sources. This is true also for Sarma 1939, for, though this
translation is associated with the process of the standardisation of Hindi and its disassociation
from Urdu while still in flux (cf. the introduction to Chapter 10 above), it nevertheless is
embedded primarily in the same Sanskritic tradition, which indeed is one of the main bases
for the development of both the Hindi language and modern Hindi literature.!? Unfortunately,
Urdu translations could not be considered due to language difficulties, but it may be assumed
that the findings would not have been the same in their case, the weightage of Sanskritic and
Persianate traditions being different. Be that as it may, in either case the translations do
validate Rosanna Rion’s assertion reproduced at the end of Chapter 3 above, namely “that
literatures which are stable tend to impose their own codes on the translated works” (Rion
2009: 164).

Another thing that is noticeable about the translations are their disproportionate numbers
(cf. Chapter 6). Among all the translations of Faust that could be unearthed, even when not
considered for this study, the highest number, five in all, is in Bengali, whereas there is only
one known Assamese translation. This is no wonder, for the number of Bengali speakers is
more than sixteenfold that of those of Assamese. Moreover, modern literature in a native
South Asian language evolved first in Bengal, due to this region — harbouring Calcutta, the
capital of British India until 1911 — being the main gateway for European modernism into
South Asia. Assamese, by contrast, could develop a modern literature only after an intense
struggle against the supremacy of Bengali, of which it was for a time even considered to be
merely a dialect; moreover, it was modern Bengali literature which served as a template.

So while the difference in numbers between the Bengali and Assamese translations can
be easily explained, that between the Bengali and Hindi ones is a more complicated affair.
For, even though statistical jugglery by the Indian state greatly inflates the number of Hindi
speakers (cf., e.g. Das 2014: 27f., 41-47), the number of Hindi speakers in South Asia is today
probably appreciably more than the number of Bengali speakers, not the least due to Hindi
increasingly supplanting other tongues as the home language. And in any case, as a literary
language, Hindi today reaches a much larger readership than Bengali. Nevertheless, it has still
to catch up with Bengali as a literary language, for its development as a modern literary
language came much after that of Bengali, and was influenced in the spheres of both literature
and literary language by the latter (cf. Das 2014: 22f.).

This is all the more evident when one considers that the number of Urdu translations of
Faust randomly found is four, which leads one to expect a more detailed search to turn up
more. Since Hindi was more or less created as a means of distancing from the traditional

192 On the complicated processes involved in the creation of modern Hindi language and literature cf., e.g., Das

2014: 28-41.
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literary language Urdu (both share the same grammar), it is obvious that it had to go through a
long period of consolidation, even while Urdu retained its status as an entrenched language of
literature, one which had begun to modernise even before Hindi could fully establish itself.

Though these are circumstances that do not directly follow from the analysis of the
translations themselves, they do serve to form assumptions with regard to these, as different
stages of literary consolidation might be expected to be reflected in their respective form and
content. For example, and as mentioned in the prefatory remarks on Chapter 10, Sarma 1939
translates Faust into prose and not verse not only because of his, as he modestly opines,
imperfect knowledge of German, but also because Hindi is not yet developed enough to allow
a verse translation. Khare 2009, by contrast, confidently uses verse. Similarly, all three
Bengali translations are in verse, and are despite their individual inadequacies healthy; this
health regarding reception, representation and manifestation does not suffer from a sense of
lack, essentially because the language and its codes are so developed. The Assamese Faust
derives from an English translation and not the German original, and, as detailed in the notes
to Baruva 1993, often shows a lack of comprehension. Nevertheless, in the hands of the able
poet-translator no signs of struggle are evident. Indeed, even when taking a course that rather
follows himself than Goethe, the translator expresses what the language is capable of.

There are various other factors which influence the shape the translation finally emerging
takes. Thus, while the translator tries to reproduce the intertextual layers of the source text, he
also integrates them into a new web of intertextual references, enriched by allusions to the
new cultural context. This process of cultural adaptation is of necessity present in each of the
choices a translator makes. But that also carries risks, like that of bending the import of the
text. For example, the protagonist of Faust is searching for meaning in his life. According to
the text this meaning was sought for, prior to the beginning of the drama, in the acquisition of
knowledge, but that then changes. If the translation should alter this basic action, then the
premise of the story would collapse. None of the translations is guilty of such fundamental
alteration. Nevertheless, an example of alteration, fortunately not a fundamental one, is found
in Baruva 1993, and shall be discussed below; it concerns the conflation of magic and science.

Then there are poetic nuances. On the one hand there are ambiguities. As Sanford 2005:
48 observes on translating Faust into English:

Goethe’s wording is often somewhat ambiguous — intentionally, I feel sure. It would be necessary
to render such ambiguities in the translation. Yet more often than not, that might not be possible.
Moreover, a certain set of ambiguities in the German original might not correspond to the same
set of ambiguities in English.

Needless to say, this pertains not only to English. However, in the extract studied, there is
only one case in which ambiguity becomes a problem, namely (GO76): Wie spricht ein Geist
zum andern Geist “How speaks one spirit to the other spirit”. This is because Geist can, like
“spirit”, be understood to refer either to the intellect or to some supernatural entity. Some of
the translations have kept the ambiguity, some have opted for one of the alternatives.

On the other hand, the poet may stretch the boundary of the language and enrich its
experiential repertory. Sanford 2005: 49 observes that Goethe’s “words are not necessarily
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new as such, yet they often attain a new and hitherto unknown meaning”. Reproducing such
is, clearly, a special challenge for any translator. Expressions in the Faust extract particularly
problematic for the translators, as discussed in the notes to the individual translations, are
Wirkenskraft und Samen in (GO35), Wissensqualm in (GO47) and segenduftend in (GO104);
in some cases the challenge has been elegantly met, as in the case of “disbursing weal”
(kalyan-vit'ran karne vale) in (HS46), but such has not always been the case. And these are
not the only challenging instances of this sort.

Further, there are culture specific issues. Faust is rich in ideas based on mediaeval
European lay and religious life, including metaphysics and theology, as well as references to
these. Such cultural constructs are difficult to reproduce in a different linguistic and cultural
climate. Khare 2009 has expressly discussed how the idea of Satan is impossible for an Indian
mind to grasp as there is no equivalent in the various cultures of South Asia (see the
introduction to Chapter 11); we shall return to this below. Other notable examples are
gothisch in (GO3) and Tragodie in (GO1); the various translations (or omissions) and the
notes thereto show the problems of reproducing these concepts, alien to South Asian culture,
for the respective South Asian readership. But the former term, though it gives the setting for
the scene and has a powerful symbolism,'* is ultimately of no fundamental import for the un-
derstanding of Faust; as to its visualisation, today Gothic architecture can easily be viewed on
the internet. The latter term, however, is important, as it situates the drama within a certain
genre which has continued to play a significant role in European literature since Greek
antiquity (cf. the note on (BR1)); this is something the readers of the translations examined
can hardly derive from these.

One could now pile one relevant example upon another, but multiple fragmented details
would serve no better than a few outstanding examples to illustrate the matter, and also run
the risk of not letting the reader see the wood for the trees. A few striking examples are,
therefore, discussed here.

The first example concerns a piece of furniture, the Pult in (GO3); this denotes a lectern,
an item non-indigenous to South Asia. Those that translate the term (Mahtuddin 1973 and
Baruva 1993 do not) use words for “table” ((HK3): mez) or “desk” ((HS3) and (BR3): desk);
the only exception is (BG3), where the term is translated as dhalu tebil “slanting table”, which
more or less accurately describes what is meant. Now a lectern, though commonly used while
standing, may also be used while seated, in which case it is lower, either as a stand-alone
item, or for placing on a flat table. In either case, the slanting plane of the lectern is, in
contrast to a desk, suited much more to reading than to writing; indeed, lecterns are tradi-

103 Berghahn 1987: 15: “Goethe’s characterization is, as his usually are, rather general, but it bridges the gap be-
tween Renaissance and Enlightenment. Faust becomes a symbol of modern man. His thirst for knowledge is not
only frustrated by the limits of scholastic sciences but also by the narrow confines of his life. His “narrow Gothic
chamber” is the most powerful image of Faust’s limitations. If we look at this scene from the perspective of its
origin, it bespeaks the spirit of Goethe’s Prometheus fragment of 1772, the protest of the self that wants to be
God. From a modern perspective, and in the context of the drama as a whole, it seems that Faust suffers from
lack of knowledge and of self-fulfillment. Therefore, Faust is not just the tragedy of a modern scientist but that
of modern man at large, who suffers from want of wholeness, of totality.”
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tionally usually used for reading, whether or not as part of an audience presentation. That
Faust is seated at a lectern is thus very much in keeping with his image as a scholar acquiring
knowledge through books and papers. This image is lost when Pult is not translated ac-
curately.

That Faust’s occupation is indeed more reading than writing is also shown by the second
item of furniture in (GO3): a Sessel “easy chair”. This too is conducive more to reading than
to writing. But with the exception of aram’kursi “easy chair” in (HK3), the other translations,
inasmuch as they are given (Mahtuddin 1973 and Baruva 1993 again offer none), are all for
“chair” (kursi in (HS3), ceyar in (BG3) and (BR3)). Thus in this respect too the image of
Faust as a scholar is not accurately transmitted.

The next issue concerns terms for emotions, such as ach!/ in (GOS5), (GO43) and
(GO107), and weh! in (GO49) and (GO147), which pose problems. For example — taking
Sarma 1939 as a representative of the various translations in Hindi, Bengali and Assamese —
ach! is translated as sok! in (HS4), but as ah in (HS18) and (HS48), while weh! is translated
as sok! in (HS19), but of! in (HS73). Not only the two German terms, but the various Hindi
translations too each carry different meanings, which thus does not lead to consistency.

Problems are also caused by leider “unfortunately” in connection with Theologie in
(GO7), as the notes on the various translations show. While the negative connotation of
theology is understandable in the light of Faust’s striving, as well as of the conflict between
enlightenment (4ufkldrung) and theology in the era to which Goethe belonged, even for many
European readers then and now this negative connotation may have been, or be, problematic —
how much more so for South Asians who, as a rule, view religion quite positively. So it would
require extensive notes to explain the negative connotation. Perhaps that is why some trans-
lators (Sarma 1939, Rej 2015, Mahiuddin 1973'%%) have simply left leider untranslated,
whereas others ((HK6), (BG7), (AB7)) who have reproduced it have avoided clarifying why
it is unfortunate to study theology, even though this must leave the reader puzzled.

A vexing problem is that of the academic disciplines listed in (GOS5)-(GO7): Philosophie
“philosophy”, Juristerey “jurisprucence”, Medicin “medicine” and Theologie ‘“theology”.
Even though Indological literature has equated the Sanskrit term darsana- with philosophy in
the European sense, the two are not identical, and whether or not traditionally there was philo-
sophy in the European sense is still a debated point. But the meaning “philosophy” is by now
established in modern South Asian languages adhering to Sanskritic vocabulary, so it is no
wonder that all the translations use this term (as darsan) for Philosophie, with or without the
addition of sastr(a), which refers to authoritative knowledge, in a scholastic and also codi-
fying context. Nevertheless, darsan continues even today to harbour religious overtones too,
as is evident in that the viewpoint of a religious system may also be called its darsana- (or
darsan). This is clearly problematic.

Even more problematic is the matter of Juristerey. A systematised and codified juris-
prudence based on abstract principles and procedural guidelines is not part of autochthonous
South Asian tradition. The nearest equivalent is dharmasastra-, though this follows different

104 Here hay “alas” (for leider) is misplaced; cf. the note on (BC9).
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principles. But the conflation of dharma and “religion” in the modern languages makes it
unsuitable as a translation here. The translators have offered various solutions to the problem;
these have been discussed in the respective notes. The only term more or less approaching the
concept of jurisprudence is the Persian loanword ain “law” in (BG6) and (BC6), in which
context it may be pointed out that legal terminology in most New Indo-Aryan languages is
still largely dependent upon Perso-Arabic vocabulary. But by those looking for a Sanskritic
equivalent @in quite obviously could not be considered.

For Medicin various terms have been used, all in the modern languages more or less
accepted equivalents for “medicine” irrespective of their traditional meanings. However, the
translations vaidyak (in (HSS5)), ayurvijiian (in (HKS5)) and ayurved (in (ABS)) use terms that
apply to traditional South Asian medicine, which might irritate some. On the other hand, the
medicine Faust has studied is traditional also, so that there the traditional Sanskritic terms set
him well in a traditonal context too.

The most problematic term is Theologie, an equivalent system for which traditional South
Asia did not possess. Except for two, all the translators have used a New Indo-Aryan descen-
dant of Sanskrit dharmasastra-, doubtless due to dharm(a) being today regarded as an equiv-
alent of “religion”, which it is by origin not. Quite apart from the translation then actually
implying religious studies and not theology — a distinction probably not apparent, and maybe
not comprehensible, to most of the presumed readers of the translations —, this is in conflict
with the traditional meaning of dharmasastra- (cf. above on Juristerey), as has been discussed
in the note on (HS5). The two Bengali translators who have eschewed the term have probably
seen this difficulty. One of them ((BCS8)) retains dharma, but uses dharmatattba, whereas the
other ((BR6)) translates Theologie as tattbasastra. The term tattba (Sanskrit tattva-) comes,
however, with a new set of difficulties, as has been set out in the note on (BR6).

As this summary shows, none of the translators has been able to transfer the system of
academic disciplines as they appear in Faust into the target language successfully.

Similar is the case with regard to the academic titles Magister and Doctor in (GO11).
None of the translators has been able to supply an appropriate equivalent term (cf. the notes
on the respective translations). (BR11)-(BR12) seem, indeed, to have capitulated to the im-
possibility of adequate translation, and hence have Faust say merely that he has become pro-
ficient in all authoritative knowledge and has attained the highest title(s) or academic de-
gree(s). However, this conclusion is not certain; see the discussion in the note on (BR11)-
(BR12).

These same titles are also found in (GO18), in a list of persons called Laffen “coxcombs”
in (GO17). Interestingly, the translations for Magister and Doctor are not always the same,
the most glaring case being baidya “physician” for the latter in (BG21), against acarya “pre-
ceptor” in (BG12). As regards the other persons, namely Schreiber “scribe” and Pfaffe “holy
Joe”, for the former, inasmuch as it is translated at all (Mahtuddin 1973 and Baruva 1993 do
not translate it), words for “author/writer” are used; only (HK17) has the more appropriate
“clerk” (lipik). One wonders why the even more appropriate mumsi (Hindi) or munsi (Bengali,
Assamese) “scribe, secretary” was not used; maybe it is because, in contrast to the other
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Sanskritic terms, it is of Perso-Arabic origin. As for Pfaffe, the various translations lack its
clear pejorative value, though dharm/guru/dharmaguru “religious instructor” used by some
translators, could perhaps be taken to have a pejorative undertone. The various translations of
Laffen too are not able to capture its import; the most obvious mistranslation, if indeed it is
one (see the note on (BG20)-(BG21)), is kathak “narrator”.

A major challenge is the translation of Geist “spirit”. Both terms can refer to either the
non-physical part of an individual, or a supernatural entity; in English the difference can be
nicely illustrated by “the spirit” and “a spirit” respectively. In Christianity, “spirit” in the first
sense is differentiated from “soul”; the latter is immortal, the former not. In the extract from
Faust studied here, however, Geist refers only to an immaterial or etheric supernatural entity,
which may, however, materialise; indeed, both parts of Faust are replete with such entities.
Apart from this, Geist can in common usage also refer to the soul of a departed human, i.e.
what in English may also be referred to as a “ghost”; such a meaning is not found in the
examined extract.

Unfortunately, the target languages involved have no fitting generic term for the super-
natural entities Geist “spirit” characterises, and so the translators have had to improvise. No
solution is, however, really convincing, and one is quite probematic, namely dev/ta “deity” in
bhiidev'ta “earth deity”, for the Erdgeist or “earth spirit” in Sarma 1939; this bestows the
entity a character which it does not have in the original text. Similarly, pret “ghost” in (HS41)
and (BC44) falsifies the original.

Overwhelmingly, though, afma is used. But this term, originally referring to the self, is in
the modern languages mostly an equivalent for “soul”, though it may at times also be used for
“spirit”. This means that the readers of these translations will be faced with what the majority
will probably take to be souls, and not spirits, thus clearly falsifying what Goethe alludes to,
since souls are, after all, intrinsically associated with humans. On the other hand, atma as a
rule also translates Seele “soul” of the text, so that the differentiation between Geist and Seele
is lost; thus the reader cannot be aware that the translation may actually refer to different
things by the same word. Finally, Mahiuddin 1973 translates Erdgeist as pretatma, which de-
notes the soul of a departed person, and thus a ghost, and is clearly not what the earth-spirit is.

Such problems seem to have been seen by Rej 2015 and Baruva 1993, where we find,
instead of atma, satta “ens” used for Geist. This translation obviously has its merits, but it
does not readily convey the image of an ethereal supernatural entity. Nevertheless, it attests to
rumination upon the problems associated with the translation of Geist. One may speculate
whether there is some connection between the two translations in this regard, but since Rej
2015 was actually completed in 1958, revised in 1967 and then published posthumously only
after a long delay, after Baruva 1993 had already appeared, one will probably have to assume
a parallel development, unless some evidence to the contrary turns up.

Other concepts of Faust seem to have defied proper transportation into the target medi-
um. One of these is Magie in (GO28); this concept, difficult already to reproduce adequately
in English (cf. the discussion on Magie and “magic” in the note on (HS13)), seems not to
have been understood properly even by the translators, so that none of the translations is able
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to convey to the reader what Magie is about, though much of what follows in the plot is
related to Magie and its command over the forces of nature in its deepest intricacies, and is its
result.

Magie is something Faust turns to in (GO28) because on his way to give his life true
meaning he is dissatisfied with the various scholastic disciplines he has studied, or, to put it
another way, with “Wissenschaft” (the German word is not found in Faust) or “science” (in
the original expanded sense corresponding to Latin “scientia”); this is obliquely referred to
disparagingly by Wissensqualm “smoke/fumes of knowledge in (GO47). Translating Magie as
“science of magic” (indrajal bijiian), as (AB31) does, creates an oxymoron, whether one
takes “science” to be an equivalent of “Wissenschaft”, or in the more restricted modern sense
to refer to the natural sciences. It goes against the plot and logic of the drama; obviously the
translator has not grasped the implications of his translation, and maybe also not what the
drama is actually about with regard to this particular.

The translation indrljal vidya in (HS13) does not create the same difficulty, as “know-
ledge of magic” need not be taken in the same sense. However, the possibility cannot be ex-
cluded, so that here too we have a potential serious misinterpretation of the text conveyed to
the reader unaware of what is happening.

Translating Makrokosmus “macrocosm” in (GO81) as “universe” (or “great world, as
(ABO91) has it) cannot convey what is meant, as the note on (HS33) makes clear. This diffi-
culty may account for the fact that a translation is missing in Rej 2015, and in Mahiuddin
1973 the English term is simply reproduced in another script.

As regards religious content, though the Christian God who converses with Mephisto-
pheles at the beginning of Faust has a pervasive presence in the text, there is hardly anything
associated with him to be found in the extract studied here. Indeed, the only place where the
monotheistic God is mentioned is (GO66) (Da Gott die Menschen schuf hinein); otherwise,
Gott refers not to “God”, but to “god”, or else Gottheit “deity” is used. These differences are,
on the whole, adequately reproduced in the translations through Sanskritic vocabulary which
today is delinked from a particular religion. The only problematic translation being alla
“Allah” for Gott “God” of (GO66) in (BC60). Though in Arabic alldah, in keeping with its
derivation as “the god” = “God” from ilah “god”, is in use as “God” also by Christians
(including in Arabic Bibles), Jews and others, in South Asian languages this general usage is
quite unknown, so that the term refers only to the Islamic God. Its use therefore places the text
in an Islamic context, something which the other translations of Go#f do not do, as they use
words derived from Sanskrit which today are regarded as religiously not specific.

There is also no specifically Christian belief mentioned in the text which would cause
problems for those (probably the majority of readers) unaware of them; the exception is the
reference in (GO186) to Faust, as a human, being in the image of God, which cannot simply
be regarded as part of the general knowledge of the average South Asian reader. On the other
hand, the various references to gods or a deity cannot be supposed to cause this reader unease,
as — even as a monotheistic Muslim — polytheistic notions are something he probably encoun-
ters on a daily basis. This is, however, not only an advantage, for the general European reader
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of Faust can be expected to have at least an inkling of many notions of classical antiquity
living on even in a Christian environment, whereas the South Asian reader not aware of this
tradition cannot but refer such notions to autochthonous South Asian ones, thus cutting
himself off from much of the understanding of Faust in its European environment, but sub-
stituting South Asian notions.

None of the translations has here been able to build bridges to facilitate understanding.
Indeed, in some cases they even hinder such understanding in that they intentionally align the
text with South Asian religious notions, for instance through the use of Tantric terminology in
several places by Gangult 1961 and Rej 2015, as well as Vedic imagery in (BR176) and
(AB109)-(AB110), or the reference in (BR173) to traditional meditative practices.

As to the Devil or Satan, he is alluded to only in (GO20), which mentions hell (Hélle)
and the Devil (Teufel). Though this of course is in keeping with Christian belief, it is not so
specifically Christian as to be problematic. This is also because one Islamic term for the Devil
has established itself in various modern South Asian languages (as saitan, say'tan and cay'tan
in Hindi, Bengali and Assamese respectively) in the same meaning as “devil” in English; i.e.,
though having theological origins, the term is in common use to denote a being personifying
or causing evil, even though the larger autochthonous South Asian religions have no figure
corresponding to the Devil.!% Thus, though problems may be present in other parts of Faust,
such as in the prologue in heaven (“Prolog im Himmel”), they are mostly not there in the
portion examined. Where a problem has nevertheless been seen by the translators it is not one
concerning the Devil’s Christian connections, but the Islamic ones (which are not identical),
leading to Teufel being translated not by the Arabic term, but as pisac (“ghoul”, “goblin”,
“fiend”, “demon” or the like) in (HK19), and as danab (“demon” or “titan”) in (BR28).

Hell is a concept common to all the major religions of South Asia, and the term narak,
though of Sanskritic origin, can be used for “hell” devoid of any special theological signifi-
cance. By contrast, jahannam in (BC20) has a clear Islamic connection. Together with alla
“Allah” in (BC60) this raises the question of whether this is unconsciously due only to the
Muslim background and environment of the translator, or a deliberate choice to make his
translation more appealing to a Muslim readership. In either case, Mahtuddin 1973 thus
islamicises the text, just as Ganguli 1961 and Rej 2015 bring in elements associated with
Hinduism, as noted above. Such religious reorientations are sporadic, and also subtle, but can
be expected to leave an impression on the mind of the reader and thus influence the under-
standing of Faust.

Before summing up the findings above, it needs to be pointed out once again that this
chapter is not only the introduction forming the basis on which the whole drama of Faust
rests, but is also quite replete with esoterism, making it on the one hand extremely difficult to

106

interpret, on the other open to the most diverse interpretations, "~ all based on a long chain of

105 We may dispense here with going into the matter of the differences between a$-Saytan and Iblis, as also be-
tween Satan and Lucifer (using the English name forms). For the average reader this is in all probability im-
material, the terms being respectively taken to be equivalent.

1% As an example, cf. the varying opinions on the nature of the earth-spirit (Erdgeist) in this chapter collected by
Beetz 2013: 546-548.
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thoughts and ideas developed over centuries in Europe. Dealing with it is thus a real chal-
lenge, which some might even characterise as daunting.

Now, as can be gathered from the introductions to the individual translations, the con-
ceptions and prerequisites that each translator has brought with him to his task vary, at times
appreciably, on the motivational, linguistic and theoretical level. So it is obvious that the re-
sults of the individual translation efforts cannot have been the same, all the more so since two
of the translations (Mahtuddin 1973 and Baruva 1993) were not even translations of the Ger-
man text, but of English translations of this, and as such already at the outset farther removed
from the source than the others. However, an evaluation of the worth of each translation as a
translation shall not be attempted here, as each evaluator may highlight different aspects, e.g.
form, content, accuracy, understandability, and so on. As in the evaluation of every literary
work, the verdict cannot but be subjective. In lieu of such an evaluation, therefore, attention
may be drawn to the notes on each translation, which offer ample material for own verdicts.

Of course any findings from the translations studied here relate only to these, and to the
portion of Faust that has been chosen for the study. Nevertheless, one does see that through-
out, and irrespective of what sort of theoretical considerations, if any, the translator has
brought to bear upon his work, at the point of decision it has been his feel for situation and
language that has influenced the outcome, however this may have turned out. And this
process seems more often than not to have been an ad hoc one, as is also evident from the fact
that similar cases have not always led to the same choices (cf. the example of the translations
of weh! and ach! above), though this has not always been the case (cf., e.g. the various trans-
lations of Geist, which, even when inadequate or problematic, are usually systematic within
the individual text).

Nevertheless, it may be deduced that the goal of bringing a target readership from not
only another linguistic, but also from another cultural background to an appreciation of this
difficult portion of Faust as intended by Goethe — with the caveat that it is never possible to
know what exactly an author ‘meant” when creating a particular work!'®” — or as understood
by readers more closely related to Goethe’s language and culture (though here we cannot, of
course, deal in absolutes), has all in all only been partially reached. This is, however, to be
seen in connection with not only cultural and linguistic distance, but also the complexity of
the material, which even for a modern German reader is in need of additional explanations
and notes beyond the mere text.

Still, we have seen, as demonstrated particularly in the notes to each translation, what the
strengths and weaknesses of the process are, and how differences can present seemingly in-
surmountable barriers, or else be bridged, though often only at the expense of falsification. In
the context of the latter we must of course ask about the intention of the individual translator,
namely, following Friedrich Schleiermacher’s representation of the matter in Chapter 2 above,
whether he intends to bring the reader to the author, or the author to the reader. Unfortunately,
none of the translators has given us an answer to this, though in the light of the findings above

197 And even if one could know this for a given point of time, it would not follow from this that the same would
have been ‘meant’ during each point in the creation process of the work.
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it would seem that for all the strategy has been to bring the author to the reader, i.e. to adapt
the former’s text to the latter and his environment.

If now it should be argued that these seem rather meagre results arrived at after such a
laborious process as the detailed studies above have entailed, then it may be pointed out that
any empirical study of how a text regarded widely as canonical has flown into other languages
and cultures helps us not only to understand the penetrating power, or lack of this, of that text
and its language, the points of differences between giver and receiver, and the limits of
cultural translatability of understandability, but also may show up the untranslatability of
various aspects of human civilisation in general, despite the ablest of efforts. This helps in
coming to terms with a sense of limit, and also constitutes an important lesson for the field of
intercultural communication.

But there are many successful translations out there: some have commercial success,
some become role models, some create robust paths between two languages, some initiate
new processes within the target language or readership, and so on. The successes are as varied
as the answers to the question about what success in this field actually is. If we correlate this
with what we saw above on the dependence of the translation result on the individual trans-
lator’s knowledge, motivation and skills, which will always vary, then we cannot but
conclude that what the ideal way to fashion a literary translation is, is a question with no
definite answer, also considering that to explore the unknown one must take into account the
immediate circumstances and available tools.

For words, and the senses they convey, are no fixed entities; they are embedded within
changeable and changing usage in a web of semantics, culture and society, and even in the
same environment may not have identical values. What then the translator, himself embedded
in similar variable webs, as well as the reader, similarly embedded, do with such variable
entities is also highly variable. The outcome cannot be foreseen, as the variables influencing
the process are innumerable; even artificial intelligence can deal with this problem only if the
programming curtails the number of variables — as, indeed, it must, at least until there is a
quantum leap in intelligent categorical data analysis in the case of infinite multivariate
categories.

Since translation is a process which is result-oriented, and since as a rule the result does
not tend towards alternatives, the translator finds himself in the same situation as the one in
which the economist Ludwig von Mises saw “acting man” as an economic actor (Mises 1949:
12):

But acting man chooses, determines, and tries to reach an end. Of two things both of which he

cannot have together he selects one and gives up the other. Action therefore always involves both
taking and renunciation.

Any theory dealing with translation claiming general validity must be able to foresee what is
taken and what is renounced. And the test such a theory faces is the same as that faced by
theories on economics (Mises 1949: 6):

The main question that economics is bound to answer is what the relation of its statements is to
the reality of human action whose mental grasp is the objective of economic studies.
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As we have seen above, however, “the reality of human action” in the case of the trans-

lations studied is not orderly. Also, the same characteristics apply to them as the ones Mises
1949: 18 highlights:

Identical external events result sometimes in different human responses, and different external
events produce sometimes the same human response. We do not know why.

We have seen above that even what seem to be similar cases within the same translation do
not necessarily lead to the same translation result.

There has been a theoretical discourse on translation for over two thousand years, though
translation has been a subject of human thought for much longer. But, as pointed out in Chap-
ter 2, only in fairly modern times was its focus on the empirical application of the translation
process replaced by a focus on the hermeneutics of translation as a process, and of the appli-
cation of translation concepts to the understanding of processes of transference other than
literary. If viewed in the light of what Ludwig von Mises pointed out with regard to the field
of economics, the relevancy of modern translation theories to the question of the effectiveness
of the actual transference of ideas through the actions of a single individual, namely the
translator, is something that may be questioned. As Das 2005: 4 puts it, again with reference
to the field of economy:

What is relevant here is not Mises’ concept of praxeology or on what ultimately motivates eco-
nomic action of the individual. Rather, what deserves to be highlighted is, firstly, the concept of
the individual entity as the starting point of discourse; secondly, the importance attributed to what
goes on in the mind and brain of the individual; and, thirdly, the non-standardisable nature of
such internal processes.

While it would be audacious to venture upon judging translation theories on the basis of a
quite limited study such as the one undertaken here, the correlation of the deductions from it
with the observations from the field of economics drawn attention to above do indeed give
some cause for scepticism. For if each translation is informed by individual proclivities, it
becomes difficult to subsume them under any overarching theory aiming at universal
applicability. Though obviously each translator has here in mind acquainting his indigenous
readership with what Goethe wrote, and though each translation has been evaluated as to how
what Goethe writes has thus been transferred, forcing this into an overarching framework
seems to me not possible. The most I can do is to point to the so-called skopos theory, which
holds that the act of translation presupposes some purpose (okomdg “aim’), and that its
information value is contingent on the latter (cf. Reil/Vermeer 1991: 119). This is, however,
basically the conclusion arrived at in this study even without recourse to such theoretical
considerations.
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Deutsche Zusammenfassung

Der deutsche Dichter Johann Wolfgang von Goethe (28.8.1749-22.3.1832), der als einer der
bedeutendsten Autoren der Neuzeit gilt, hat sechzig Jahre seines Lebens dem Verfassen von
Faust gewidmet. Das Werk wird allgemein als eine der tragenden Sdulen der européischen
Literatur angesehen; international besteht nach wie vor grofles Interesse daran, es zu lesen,
wiirdigen und verinnerlichen. Diesem Ziel gemiB ist Faust vielfach aufgefiihrt, iibersetzt und
fiir die Leinwand adaptiert worden, nicht nur in Deutschland oder Europa, sondern weltweit.
Auch Stidasien mit seiner Vielfalt von Kulturen und Sprachen hat an dieser Entwicklung
teilgenommen. Die Beschiftigung mit Faust hat in verschiedenen siidasiatischen Sprachen
stattgefunden, darunter auch den im nérdlichen Teil der Region dominanten Hindi, Benga-
lisch and Assamesisch. Hier nun werden Ubersetzungen in diese Sprachen betrachtet, um die
Ubersetzungsprozesse und deren Ergebnisse zu analysieren und zu vergleichen, und um aus
diesem Prozef} weiterfiihrende Schliisse zu ziehen.

Die Geschichte schriftlicher menschlicher AuBerung ist wohl von Anbeginn an mit Uber-
setzungstitigkeit und Uberlegungen zu dieser verbunden, und seit mehr als zweitausend
Jahren ist Ubersetzen ein Gegenstand theoretischer Diskurse. Der Prozess der Wiedergabe in
eine andere Sprache wird belastet von den Grenzen dessen, was wiedergegeben werden kann;
Goethes Faust ist hierbei keine Ausnahme. Eine Rolle spielt dabei, wie spétestens seit den
grundsitzlichen Uberlegungen Ciceros im ersten vorchristlichen Jahrhundert diskutiert wird,
ob die Wiedergabe sich primir nach dem Wort oder nach dem Sinn richten solle. Zudem
erweist sich, wie der gegenwirtige Diskurs belegt, auch die Interkulturalitit als ein zu beriick-
sichtigendes Problem.

In dem Prozess der interkulturellen Ubertragung gibt es verschiedene Hindernisse, z.B.
fremdartige Ausdriicke, fehlende Aquivalenz, Mehrdeutigkeit, mangelnde Kenntnis, kultur-
spezifische Termini, Uniibersetzbarkeit, Fehler kultureller Ubertragung, usw. Faust ist in
einer bestimmten Zivilisation entstanden und ist somit kulturell eingebettet; sowohl die ver-
schiedenen Rahmen als auch die Transformationen der Figuren sind fiir eine deutsche Leser-
schaft gestaltet, die eingebunden ist nicht nur in ihre eigene Kultur, sondern auch die eigene
Epoche.

Stidasien hingegen ist mit Europa in seiner Gesamtheit zu vergleichen: Es besteht aus
mehreren Léndern, die auch intern durch Mehrsprachigkeit, Mehrschriftlichkeit und Multi-
religiositidt geprigt sind; mit Ausnahme Bangladeschs und der kleinen Malediven fehlen
linguistisch definierte Nationalstaaten. Sowohl Ubersetzer als auch Leser sind somit in einer
Weise geprigt, die anders ist als diejenige des Verfassers und der anvisierten Leserschaft von
Faust; die fiir die Rezeption mitgebrachten Voraussetzungen sind nicht die gleichen. Dabei
gilt allerdings wie fiir andere Weltregionen: Von einer Kultur zu sprechen ist stets eine Ver-
einfachung, da es sich nur um einen Uberbegriff fiir ein vielseitiges Konglomerat handelt.

Da von der Beriicksichtigung des gesamten, volumindsen Werkes keine Rede sein
konnte, wurde fiir die Untersuchung eine Schliisselszene ausgewdhlt, namlich ,,Nacht“, der
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Anfang des ersten Aktes, Zeilen 354 bis 521 der kritischen Ausgabe Goethe 2023. Diese setzt
den Grundstein fiir die Handlung und ist fiir das Verstidndnis des Dramas und der darin dar-
gestellten Konflikte maBgeblich; aus ihr erfahren wir den Hintergrund und die Beweggriinde
Fausts, auf die sein Wirken zuriickgeht. Ein Leser ohne Verstindnis dieses Abschnitts wird
die inneren Konflikte Fausts nicht erfassen konnen.

Es wurden insgesamt sechs Ubersetzungen beriicksichtigt: zwei in Hindi, drei in Benga-
lisch und eine in Assamesisch. Weitere Ubersetzungen wurden entweder zu spit entdeckt,
oder aber die zur Verfiigung stehende Zeit reichte flir ihre Beriicksichtigung nicht aus. Bis auf
zwel, die auf einer englischen Zwischeniibersetzung basieren, fuBlen alle beriicksichtigten
Ubersetzungen auf dem deutschen Urtext.

Fiir jede Ubersetzung wurde eine Transliteration in die Lateinschrift angefertigt, wonach
der Text in ein Englisch iibertragen wurde, das ihn so prizise wie moglich nachbildet. Dann
folgen ausfiihrliche und auf kleinteiliger Analyse basierende Anmerkungen zum Text, gefolgt
von SchluBbemerkungen. Im Fazit werden dann die Ergebnisse der Einzeluntersuchungen
zusammengefalt.

Die Sprachen der Ubersetzungen gehdren alle der neuindoarischen und somit der indo-
germanischen Sprachgruppe an. Man konnte daher annehmen, daB3 es linguistische Aspekte
gibt, die fiir den UbersetzungsprozeB hilfreich sind. Jedoch sind Deutsch und diese Sprachen
so entfernt verwandt, daf die Kluft zwischen Ausgangs- und jeweiliger Zielsprache sehr grof3
ist; Grammatik und Syntax sind sich so undhnlich, da3 die Transformation nicht nur im Be-
reich des Vokabulars, sondern auch der Satzstruktur und grammatischen Kongruenzen statt-
finden muf, was fiir ein Werk der Dichtung eine betrichtliche Herausforderung darstellt.
Hinzu kommt natiirlich auch das Problem kulturellen Transfers.

Fiir alle Ubersetzungen war eine stabile Sprach- und Literaturtradition bereits vorhanden.
Eine solche vorhandene Tradition erleichtert einerseits das Anpassen der Ubersetzung an
bereits vorhandene Muster und ihre Einbettung in ein gegebenes Umfeld, 1duft aber dadurch
auch Gefahr, das libersetzte Original zu verfremden. Besonders bei Faust ist das von Belang,
denn das Werk enthélt eine gro3e Fiille von Ideen, die auf den weltlichen und religisen Ge-
gebenheiten des mittelalterlichen Europas basieren, wie auch ein Geflecht von Anspielungen
auf solche Ideen. Diese lassen sich nur schwer in einer anderen linguistischen und kulturellen
Umgebung darstellen. Khare 2009 hat in der Einleitung zur Ubersetzung beispiesweise aus-
driicklich darauf hingewiesen, daB fiir das indische Denken die christlich-européische Vorstel-
lung Satans fremd ist. Ahnliche Probleme bereiten in dem untersuchten Textabschnitt Aus-
driicke wie gothisch in (GO3) and Tragodie in (GO1), da die entsprechenden Gegenstidnde in
den Zielkulturen und somit die entsprechende Begrifflichkeit in den Zielsprachen fehlen.

Die Ubertragung in das andere Sprach- und Kulturumfeld erfordert Sensibilitit fiir die
Unterschiede auf mehreren Ebenen. In dieser Hinisicht weisen die untersuchten Ubersetzun-
gen einige Defizite auf, wie einige herausragende Beispiele verdeutlichen mdgen. Dall zum
Beispiel Faust gleich zu Anfang der Szene vor einem Pult auf einem Sessel sitzt, deutet an,
dal} seine Gelehrtentétigkeit eher aus Lesen als aus Schreiben besteht, denn dafiir sind diese
Mobelstiicke besser geeignet. Doch das den Lesern in ihrer Mehrheit wohl fremde Pult
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konnten die Ubersetzungen nicht darstellen, und den meisten ist auch die Bedeutung des
Sessels entgangen, so dal an dessen Stelle mit einer Ausnahme ein Stuhl erscheint.

Ausdriicke fiir Emotionen, wie ach!/ und weh!, sind innerhalb der einzelnen Ubersetzugen
nicht immer einheitlich oder addquat durch Interjektionen der Zielsprache wiedergegeben
worden, was Verfélschungen verursacht. Die Wiedergabe der akademischen Disziplinen in
(GOS5)-(GO7) kann durchweg als gescheitert angesehen werden; beim Fehlen einer entspre-
chenden historisch-traditionellen akademischen Struktur muflten Ausdriicke aus dem sprach-
lichen Wortschatz der Zielsprachen bemiiht werden, die weder die Disziplinen noch die damit
verbundenen Hierarchien bezeichnen konnen. Dabei stellt Theologie ein besonderes Problem
dar. Mit zwei Ausnahmen haben alle Ubersetzer eine neuindoarische Form des sanskrit
dharmasastra- dafir verwendet, wohl weil dharm bzw. dharma heute im Sinne von ,,Reli-
gion“ verstanden wird. Doch ist dharmasastra- traditionell ein feststehender Begriff fiir
etwas, das dem Bereich des Rechts angehdrt. Daher wird dem Leser nicht vermittelt, was es
eigentlich ist, das Faust mit /eider als etwas Problematisches kennzeichnet, und somit auch
sein Konflikt nicht nur mit der Wissenschaft, sondern auch mit der herkémmlichen Religion.

Eine besondere Herausforderung stellt die Ubersetzung von Geist dar. In den Zielspra-
chen existiert kein generischer Ausdruck fiir iibernatiirliche Entitéten, die mit dem deutschen
Wort, oder auch dem englischen “spirit”, bezeichnet werden. Somit muften die Ubersetzer
improvisieren. Die meisten haben sich fiir arma entschieden, das jedoch in den heutigen Spra-
chen eher fiir “Seele” verwendet wird. Somit wird nicht nur das von Goethe Gemeinte
verfdlscht, was insbesondere beim Erdgeist problematisch ist, sondern es wird nicht mehr
moglich, zwischen Geist und Seele im Text zu unterscheiden, da fiir beide die gleiche Uber-
setzung herhalten muB. Wenn zudem ein bengalischer Ubersetzer fiir den Erdgeist statt atma
allein pretatma verwendet, so bleibt die Verstidndlichkeit erst recht auf der Strecke, denn
dieser Ausdruck bezeichnet zwar auch einen Geist, aber als Seele eines Verstorbenen.

Auch die Ubersetzung von Makrokosmus ist problembeladen. Ohne das entsprechende,
aus der eigenen Kultur gewonnene Hintergrundwissen kann keine der Ubersetzungen, die in
der Regel das ,,Universum® bemiihen, dem Leser vermitteln, worum es sich handelt.

Faust wendet sich der Magie zu, weil er mit der Wissenschaft, auf die sich das abwer-
tende Wissensqualm in (GO47) bezieht, unzufrieden ist. Wie beim englischen “magic”, das
eine Unterscheidung zwischen Magie und Zauber nicht erlaubt, fehlt auch in den siidasiati-
schen Zielsprachen ein entsprechender Ausdruck, der das erlauben wiirde. Somit werden
Worter verwendet, die “Zauberei”, “Gaukelei” oder dergleichen bezeichnen; sie dienen
schwerlich dem adiquaten Verstdndnis der Handlung, die nicht nur, aber auch auf den Aus-
wirkungen von Magie basiert.

Was religiose Inhalte betrifft, so ist der christliche Gott, der zu Anfang des Dramas
erscheint, in dem untersuchten Abschnitt nicht prasent. Nur an einer Stelle wird dieser Gott
direkt erwédhnt, ndmlich in (GO66): Da Gott die Menschen schuf hinein. Wenn ansonsten von
Gott die Rede ist, dann ist nicht der monotheistische christliche Gott gemeint, sondern eine
Gottheit, und tatsdchlich findet sich auch Gottheit im Abschnitt. Diese Unterschiede werden
in der Regel in den Ubersetzungen mit dem Sanskrit entlehnten Termini, die heute

208



Allgemeingut sind, passend wiedergegeben. Der einzige problematische Fall ist die Uberset-
zung alla “Allah” fiir Gott in (BC60), wodurch eine Islamisierung des Kontexts erfolgt.

Auch Teufel und Holle stellen allgemein keine Probleme dar, obwohl, anders als im
Islam, in den autochthonen siidasiatischen Religionen eine entsprechende Teufelsgestalt als
Gegenspieler zum Schopfergott fehlt. Denn auch wenn, wie etwa im “Prolog im Himmel”, der
christliche Bezug zum Teufel eine wichtige Rolle spielt, ist das im untersuchten Abschnitt
nicht der Fall; daher sind die neuindoarischen Entsprechungen zum arabischen saytan fiir eine
Boses bewirkende tlibernatiirliche Entitét ohne spezifischen religiosen Bezug verwendbar. Nur
zwei Ubersetzer scheinen hier ein Problem gesehen zu haben, allerdings nicht wegen christ-
licher, sondern wegen islamischer Beziige; sie verwenden auf das Sanskrit zuriickgehende
Termini, die allerdings ,,Unhold*, ,,Ddmon®, ,,Titan“ oder dergleichen bedeuten und somit
unpassend sind.

Die Holle hingegen ist als Vorstellung in allen Religonen Siidasiens vorhanden, wenn
auch verschieden konzipiert. AuBerhalb spezifischer religidser Kontexte eignet sich als Uber-
setzung von Holle dabei vornehmlich das dem Sanskrit entlehnte narak, da das Wort heute
keiner speziellen Vorstellung zugeordnet wird. Hingegen gehort das urspriinglich arabische
Jjahannam, das (BC20) in bengalischer Form verwendet, in einen islamischen Kontext.

Doch auch hinduistische Elemente wurden in die Ubersetzungen eingefiigt. So finden
sich beispielsweise Beziige auf Tantrismus oder die vedische Kultur in Ganguli 1961, Rej
2015 und Baruva 1993. Damit wird Faust zwar in die bekannte Vorstellungswelt des Lesers
integriert, doch die eigentliche Aussage des Texts geht durch die Verfremdung verloren.

Dieser Abschnitt von Faust ist erfiillt von mystischem und esoterischem Gut, was seine
Interpretation einerseits sehr erschwert, andererseits einer Vielfalt von Interpretationen, die
auf jahrhundertelange Entwicklungen in Europa rekurrieren, Tiir und Tor 6ffnet. Sich mit dem
Abschnitt auseinanderzusetzen, ist daher eine grofle Herausforderung; umso mehr ist es der
Versuch, ihn adiquat in ein anderes Sprach- und Kulturumfeld zu transponieren.

Jede empirische Studie dazu, wie ein als kanonisch erachteter Text in andere Sprachen
und Kulturen einflieft, hilft uns nicht nur, seine Durchdringungskraft, oder das Fehlen dieser,
zu eruieren, sondern zeigt auch die Grenzen kultureller Ubertragung auf. Es geht dabei zudem
nicht um Konstanten, denn jede Textiibersetzung iibertragt Worter, deren Sinn keine unverin-
derliche Entitét ist: Sie sind eingebettet in ein verdnderbares und verdnderliches Geflecht von
Semantik, Kultur und Gesellschaft, dessen einzelne Bestandteile sogar in der gleichen Um-
gebung nicht identische Valenzen haben miissen. Wie nun der Ubersetzer, selbst eingebunden
in dhnlich variable Geflechte, wie auch der dhnlich eingebundene Leser mit solchen veridnder-
lichen Entitdten umgehen, ist auch variabel. Das Resultat ist nicht vorhersehbar, da die den
Prozefl beeinflussenden Variablen unzédhlbar sind. Somit l4uft alles auf die Mafgeblichkeit
des jeweils individuellen Wirkens hinaus, wie auch im Falle der untersuchten Ubersetzungen.

Auch wenn es kiihn wire, auf der Basis einer so begrenzten Studie wie dieser Aussagen
zur Wertigkeit von Translationstheorien machen zu wollen, liefern die obigen Uberlegungen
doch einigen Grund zur Skepsis.
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