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FOOP AND DRINK IN MEDIAEVAL BENGAL, AS
GATHERED FROM THE WORKS OF BALLALA
SENA AND GOVINDANANDA.*

By BHABATOSH BHATTACHARYA

Ballala Sena, the twelfth century (1158—1179 A.D.)
King of Bengal, wrote at least ﬁvegdigests on Smrti, Viz.
Danasagara Adbhutasagara, Pratisthasagara, Acarasagara and
V'ratasagara. Of these the first two only are extant and have
been published’, while the existence of thé third and fourth
is inferred from introductory verses 55 and 56 respectively
(p- 6 of the printed edition) and that of the fifth from two
references on pp. 52 and 59 of the Danasagara. Of the two
published works, the Danasagara is the moré voluminous
treatise, dealing in 75 chapters with 1375 kinds of gifts, reltat-
ing to everything under the sun. Eleven only of these 75
chapters, viz. chapter 13 and chapters 16 to 25, are specificallv
concerned with food and drink, while sixteen other ’chapter's.a
viz. chapter 87 and chapters. 61—75, also incidentally contain
gifts of the same (vide Appendix). The Adbhutasagara,

L4

* Paper submitted to the classical Sanskrit section of the All-
India Oriental Conference, XXth session, Bhubaneswar, 1959.

! Danasagara, edited by Bhabatosh Bhattacharya, das been pub-
lished *as work No. 274 ol the Bibliotheca Indica (=B.l.), Asiatic .
Society, Calcutta in 1956: and Adbhutasagara, edited by Muralidhar
Jha, has béen published by Prabhakart & Co., Varanasi in 1905,

o
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2 BHABATOSH BHATTACHARYA

another published work of Ballila Sena, deals with Sant: only.

Govindananda, a 16th century (1510—1540 A.D.) Smrti

writer of Bengal, wrote not only a commentary on the
Prayascittavive ka® of Stlapani, an earlier Bengali digest-writer
of the 14th century but also composed four Smrti digests, viz.

Parsakriyakeumudi  Danakriyakaumudi Sraadhakriya-

kaumudi and Suddhikaumudi’ The Varsakriyakaumu-
di, though the biggest of the four digests of this_
author, does mnot, however, contain a good many ,
instances of the then prevalent food and drink, concerned as
it 1s with the religious rites to be performed throughoxut the
year. The three rites, which contain incidental references to
food and drink, are the pipitaki-dvadasi-vrata, caturmasya
vrata and Kojagara.*. Of these the first, which is to be cele-
brated for four consecutive years on the twelfth tithi of the
bright half of the month of Vaisakha, contains the injunction
of making gifts of jars of scented cool water along with salt,
sugar, curds, sweets, rice, garlands and cloths (p. 252). The
second rite, i.e. the caturmasya—uvrata, is to be performed for
the four months, beginning with Asadha and ending with
Asvina, when the God Hari is supposed to be sleeping. The
perform'er of this rite should abstain from taking jaggery, oils,
betelnuts, ghee, fruits, curds, milk, honey, meat and two kinds
of Kalaya puises, blue and black (pp. 290—91|-). The third
rite is to be performed on the full-moon night of the month
of Asvina which is called Kaumudi, when one should keep

2 Published with the commentari« from Calcutta by Jivananda
Vidyasagara, 1893.

3 All these four works have been edited by the late MM. Kamala-
krspa Smrtitirtha and published in B.I., 1902—1905.

+ The word seems to be derived from the words F1 s1arfer contain-
ed in the following verse of the Lingapurana, quoted in the Varsa-
kriyakaumudi (p. 454):—

fasfig aar @edt &1 sSeifa swrfaeft )
S TFHT  TA B ATAS (AT

7 <9
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FOOD AND DRINK IN MEDIAEVAL BENGAL 3

awake and having put on a good attire, should worship with

N ‘highly scented articles the Goddess Laksmi and the king of

Gods, Indra seated on the airavata elephant and pass the night
in playing dice. One should propitiate on that night the
fathers and the gods and entertain friends with cocoanuts and
flattened Tice (cipitaka) and himself partake of #he cocoanut
milk (pp. 458—54). The Danakriyakaumudi is hot only the

Jshortest of Govindananda’s digests but also a much shorter
» treatise than the Danasagara, being nearly one-fourth in size of

the latter and though it has been obviously copied from it, yet
it nowhere mentions this earlier predecessor on Dana, That
Govindananda was aware of the existence of the Danasagara
and similar other works on Dana, containing detailed pro-
cedures of the sixteen mahadanas (i.e. great gifts such as the
Tulapurusa) and ten acaladanas (i.e. gifts of heaps of paddy
etc.), is evident from an extract® on p. 86 of the Danakriyakau-
mudi. Of gifts of articles of food and drink, this work has
specific sections on the gift of water (pp. 44—46), of dressed
betels (p. 47), of fruits (p. 49) and of paddy (p. 65). The
remaining two works of Govindananda, %viz. Sraddhakriya-
kaumudi and Suddhikaumudi, contain no information what-
soever of varieties of food and drink, prevalent at_the time of
their composition, concerned as they are with Sraddha and
Suddhi (including aSauca and malamasa) respectively.

Mr. Taponath Chakravarty has recently (24th Maxch,
1959) published from Calcutta an excellent monograph, viz.
Food and drink in Ancient Bengal. Though he has utilised
the Haralatd® of Aniruddha Bhatta a number of times arid
Raghunandana only once in the body of his work and has also

P IOTIRITR-IISIMEREIN qreeik-<uaa=egEiT  qoea-

Wﬂwrﬁqmmwmﬁmaﬁrmzmﬁn =T
amﬁm&mﬁmﬁl

adeted by MM. Kamalakrspa Smrtitirtha, B.I., 1909.
™
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-1 BHABATOSH BHATTACHARYA

mentioned along with others the Kptyaratnakara™ of Candes-
vara, a digest-writer of Mithila (modern North Bihar), in his
Select Bibliography (p. 55), yet he has nowhere utilised this
latter digest in the bqdy of the work. The author, Mr.
Chakravarty, says in the Appendix (p. 66) about Raghunan-
dana, ‘In his canonical work he deals with the Krtyas or
Krtyatattvas .etc.” Here the addition of the word ‘Krtya—
tattvas’ 1s wrong, as ‘Krtyas’ means ‘religious actions giuded by
the customary rules and regulations’ but Kytyatattva (and not
Krtyatattvas,) 1s the name of one of the 28 Tattvas of Raghu-
nandana, published as the Smytitattva in 2 volumes by, Jiva-
nanda Vidyasagara, Calcutta, 1895. The title of Chakravar-
ty’s monograph is also inaccurate. It should be ‘Food and
drink in dncient and Mediaeval Bengal’ and not ‘Food and
drink in Ancient Bengal', as it has utilised the Smrti digests
of Aniruddha Bhatta and Raghunandana of the 12th and 16th
centuries respectively, who thus belonged to the Mediaéval
period.® The author is also not correct in writing ‘Khecara-
nna’ on p. 6 as the Sanskrit original of the Bengali word ‘Khi-
curt’ (hodge-podge) and in connecting the Bengali word ‘ba-
rui’, the name of a caste, on p. 23 with another Bengali word
‘baraja’,- which means ‘betel-leaf plantation.” The Sanskrit
original of ‘Khicuri is Krsaranna or Kysaranna.” and the
caste-name ‘barui’ is probably derived from the Sanskrit
word ‘varijiv’ (i.e. one who ekes out a living by a calling in
corinection with water).

7 Edited by the same, B.1., 1925.
s Vide History of Dhaiinasastra, Vol. I, by MM. Dr. P. V. Kane,

‘ published by the Bhandarkar Oriental Research Institute, Poona,

1930.

» Vide Principal V. S. Apte’s Practical Sanskrit-English Diction-
ary (Revised edition ol 1957), Vol. 1, p. 600, where zzx or Fa<
means ‘rice and peas boiled together with a few spices (Mara,xhj

fa=<1
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FOOD AND DRINK IN MEDIAEVAL BENGAL 5
APPENDIX ’
Danasagara Food and drink )
Chapter 13- .. Gift of water. <
- 16 - 5 L Tice. i
» © 17 5 5 ., » other eatables, such as
cakes, fruits and escu-
lent roots. -
53 18 .. . s, salt. . ’
- 19 - ,,» s clarified butter. *
? . 20 .. ,, , curds. -
w 21 .., milk. °
n 22 .+ s ., jaggery of sugarcane.
» 23 5 s » » highly  scented: cold
drinks.
» 24 el »» 5 fruits
Y 25 .« s 5 honey .
5 37 35 »» s> sugarcandy, jaggery,
ghee, oil, salt, ginger,
mustard, turmeric, ~
. pulses and other spices '
in the topic viz. ‘gift of -
houses’. =
”» 61 »» .. cakes, along with salt,
ghee and jaggery.
» 62 s » » paddy, mudga pulses,
ghee, vessels of milk, -
. fruits, payasa with

ghee and honey, ricep
cakes, whey and salt.
" 63 - » » Gakes, jaggery, paraman-
na*', ghee and aksafu
(i.e. sunboiled rice)

- - L]
~18& 1! Payasa and praramanna are synonymous and mean ‘rice .
boiled in milk with sugar’.



6 JBHABATOSH BHATTACHARYA

Danasagara Food and drink

5 64 wi w . aksata (on the aksaya—
trtiya day), powdered
wheat with jaggery,
paddy, cooked rice and
krsara (i.e. a dish,
made of milk, sesamum
and rice).
. 65 .. .. 5 rice and drink, vessels,
filled with ghee along
with gold. "

- 66 .. .+ Payasa with ghee, milk,
rice and drink, along
“with ghee and meat of
unprohibited animals,
. krsara, cakes, products
of milk, rice mixed
with ghee and milk,
Kalasaka with roots,
fruits, and esculent
roots, curds, powdered .
barley, mixed with
water, ghee and sugar,
milk, mixed with ho-
ney and ghee, krsara.

67 s .» s ghee, milk or any pre-
- paration from milk,
such as curds, whey or

ghee.

> ’ 68 .. ., Powdered barley, mixed
2 with sugar and sugar-
candy, salt, ghee, fruits
) and haritaka (or Hatra-
$aka), paddy.
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69 .. ,» 5 Cold ,drinks, eatables
with astringent, taste
sand rice, powdered
barley with sugar-
candy, sale, ghee and

haritaka. °
70 .. ,» . DBarley and rice.
71 .. .. . Betels, fruits ‘and escu-
E lent roots, scented

drinks, $akas, jaggery,
sugarcane juice, salt,
vegetables, oil, -amala-
ka, honey, ghee, flour
mixed with curds, va-
o Tious preparations of
milk, solidified milk
for licking, milk and
mangoes for sucking,
sugarcane, bunch of
grapes, sweetmeats, de»
licious frufts, flour.

72 - .. .. Fruits with seeds.
73 _ » 5 Paddy. -
74 - . .+ Fruits and esculent

roots, heaps or sali rice.
-]
75 - - LR

, delicious sakas, alonge
with ghee, sugar and
non-marine salt.
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VARUNA CONNECTED WITH WAIJ'ER IN THE
SAMHITAS AND THE BRAHMANAS

By Dr. B. H. KAarapIa

[

o

Varuna is a god whose importance in thc::, sphere of

ethics is as great as Indra’s in the sphere of physical strength
and material victory. .
? Varuna’s connection with the water is found in the
thur\éeda. If one offers to Varuna in the waters that places
him in his own seat.! 7.S. 3.4.5.1 calls Varuna as tlie over-
lord of Water, ocean and of the rivers. Ait Br. 7.9.5: regard-
ing all types of expiations at sacrifices among them mentions:
One maintaining fire if he were to offer into the Agnihotra
without taking bath what is the sin for it? One should offer
to Agni and Varuna Asta-kapala cakge. Rrgarding the Sun
going down in the water K. Br. 18.9 states: When the Sun
sets in the water it becomes Varuna. Regarding the final
bath 7.S. 2.8.12.2; 6.6.3.1 states: Varuna_ is really in the
waters. 7T.S. 5.5.4.1: T. Br. 1.1.3.8 call water as the wife of
Varuna. T.A. 5.7.11 informs that in the waters Varuna is
possessed of Adityas. Mitra-Varuna are the <¢leaders of
waters.? 7.S. 6.6.3.4 assigns ocean as the seat of Varuna.
Varuna is in the ocean.

Standing waters pass off as the seat of Varuna. $ br.
4.4.5 10 gives prescription for expiation: Amongst the flow-
ing waters one should plunge in a steady lake. These waters
are seized by Varuna. Steady waters, amongst thé flowing
waters, belong to Varuna. 'The expiatory bath bélongs to
Varuna. When one does not find this then one should
plunge into any sort of waters. The water used as Vasat®

-

1 K. Br. 5. 4; 18. 10.
=7T.S. 6. 4. 3. 8.

o 9
F.2 o o

]



"~

10 . B. H. KAPADIA

‘vari should not be brought from steady waters. 7.S. 6.4.2.3

states: One should not fetch from steady waters for steady
waters are seized by Varuna. If one brings from steady
waters then ke should allow the sacrifice to be seized by
Varuna. Similarly is said about the Abhisecaniya in S$. Br.
5.3.4 12: Amongst the flowing waters one takes a place in the
steady waters...... really among the flowing waters that
which do not flow belong to Varuna. The Rajastiya is con-
secrated tn Varuna. Therefore, he consecrated with these
waters.

In the Yajus-texts Varuna is directly identified with the
ocean. M.S. 4.7.8 states: Varuna is the ocean. The ocean is
in the south. When a sheep facing the south and meant for
Varuna is cut it brings about the freeing of the sacrifice from
Varuna.

Even in the Mantras not belonging to the Rg-veda Varu-
na occurs as a god who lives in the water. As Maruts are the
lords of the mountains, as Vayu is the lord of the air, so
Varuna is the lord of the ocean.? A.V. 3. 3.3 orders the
banished king: Let king Varuna call you from the water, let
Soma call you from the mountains. This shows that Varu-
na’s dwelling place is the water as of Soma on the mountains.
A.V. 3.13.2 states about waters desired by Indra as one that
are sent by Varuna (presita Varunena). 7. S. 7.5.23.1 ex-
plains: He makes an obeisance to Varuna, he bows down to
waters, As Varuna stands in communion with waters so let
Iuck-bringing bowings bow down for me.

In A.V. 4.16.3 Varuna is mentionned as the dweller in

“waters. This earth is of king Varuna, as also the great heaven

whose ends are far off. The two oceans are the bellies of
Varuna as he is hidden in scanty waters. The verse describes
the wonderful being of the god. He is everything, even the
cceans are his parts and still he is in the scanty water.

In Kaus Br. 3.3 Varuna stands in close relation with

34. V. 5. 24. 4.
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water and ocean. Regarding the Mantras meant for water-
sprinkling we get: Come here, O godly }/Vaters, you who
are clad in nectar, having golden colour, you whose form is
blameless. I’et the water, the ocean, (z"md king. Varuna enjoy
the share at the inclination of the oblation. According to
Kaus. Bz. 92.8 the Maduparka consecrated for_Varuna con-
sists of water and melted-butter.

In the Paryaya 14. 1-12 of the vratyakanda of the 4. V.
°15.14.1-12 directions and the physical categories,are men-
“tioned towards which even the Vratya himself is moving who

durmg that time assumes the form of the god*ruling over the
direction or the physical category. There, the mind 15 bound
with the Maruts, power with Indra, offerings offered to the
seven rsis with Soma, Viraj with Visnu, plants with- cattle,
svadha call with the pitrs, the svaha call with men, the vasat-
call with Brhaspati, anger with the gods, Prana with the crea
tures, Brahmana with the Paramesthin. Varuna’s association
with the waters here is with purpose. As he moves towards
the western direction he moves forth like king Varuna.
During that time he makes water as his eatables®.

In the magic hymn against Takman Varunds residence
is indirectly mentioned as water.® As Takman originates in
water as a result of the mixture of fire and water*and due to
the course of Agni the poet of v. 3 expresses a doubt whether
he is the heat of the son of the king Varuna.

It is mentioned in the Mantras of Kaus. Br. 135: to pre-
vent the course of an evil omen the well known plants having
Soma as their king and the well-known plants having Varuna
as the king are mentioned (Osadhayah Varunarz'aj';ﬁih). Is®
this the only passage where Varuna is mentioned as the lord
of plants? The opinion of the poet is apparent to mention
both the types of plants, the land-plants and the water-plants.

115, 14. 3.
54. V. 1. 25. .

-~
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AN ETERNAL QUESTION “ABOUT THE ,
., STATE OF A STHITA-PRAJNA °~

By C. R. SANKARAN 2

Abstract:—This paper is an attempt at the reevaluation
of the Gita teachings in the light of General Semantics and is
an adaptation of S. I. HAYAKAWA'’S “The Fully F unctlon-
ing Personality”, etc., 13, 1956, pp. 169—181.%*

In the second chapter of the Gita, we meet with Arjuna’s
famous question about the state of a Sthita-Prajia. An ideal
person is kept in view. Such a oneis imagined to be
free of neurotic anxieties. He is, therefore, free of need
less defensive reactions. What wouwld such a person look
like? What would such a person like ‘to have around, to
talk with as a friend, to work with as one amongst us? In
short, how does he distinguish himself frogn people like us?
"This is the ancient question in the modern garb. The ques-
tion is as fresh and vital now as it was then. .

Obviously, such a person is really ‘sane’ witll an invigo-
rating mental health unlike ourselves. Because Jje is childlike,
in some respects, he may look as if he were even childish to
his friends and neighbours. The questions “What does this
‘sane’ person like to meet? What does he or she look like?”
are meaningless as we*probe deeper [rom the surface-level of

the mind. That is precisely the reason for the Bhagavan of the®

Gita not answering directly as it were what appears to the
superficial layer of the mind as the moot question 6f Arjuna.
Instead, the Lord skips over it with a pleasing and suggestive

* By Courtesy:

™

S. V. Union High School Magazine (1958. pp. 8—b), 414,
~Somwar peth, Poona—2.

o 13



14 C. R. SANKARAN

contempt. He ignores the questions which are real}ly meailj-
ingless at profounder and at sublimer levels.

Not that the really ‘sane’ person does not suffer from
anxiety and fear and doubt and foreboding. Only such feel-
ings arise to the mentally healthy person from outside—that is,
the non-neurotic sources in this troubled world. ‘The conse-
quence 1s that externally such a well-integrated person may
look just as troubled and act just as troubled as a neurotic
person. .This is inevitable as there are enough troubles
in the world which cause doubt, anxiety and fore-
boding. But’the troubles of the mentally healthy person are
real ones and not self-contrived ones. They do not matter
to him at all, in a deep sense; he does not exaggerate or mag-
nify any evil in the world. This distinguishes the Sthita
Prajna—the mentally healthy, the sane or the well-integrated
personality— from us who for the most part of our lives have
chosen to be insane with a false sense of static psychological
security whose other name is inertia. The Sthita Prajfia sees
the Divine even in the so-called evil, in the Terrible and in
Death while in the performance of svadharma.

The goal of the mental health is not the emergence of
completely happy people in a fully trouble-free world. Such

‘a goal is really an impossible and an actually unattainable one.

The goal of mental health is very much more modest. The
Sthita-Prajiia does not look forward rather ambitiously to the
solution of all problems (cultural, psychological, economic or
whatever). Only problems which we create for ourselves
through. lack of self-insight do not simply exist for the Sthita-
Prajha. This self-insight is the datma-tusti. The Delight
comes from within to the Sthita-Prajia.

Self-insight is necessary and prior to all other kinds of
(insight. Literature, poetry, dramas, and all the arts and
sciences, no doubt, give us ample insight. The study of
psychology, -cultural anthropology, sociology and general se-
mantics which is concerned with the role of language and

—
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other symbols in human behaviour and human affairs, may
order -and make meaningful the different acquired insights
within the frame of a strictly rigorous intelléctual discipline.
But Self-insight is increased only by a gotal awareness of ex-
perience and of a reflection upon experience. o

The Sthita-Prajna is ethical in the deepest sgnse of the.

term. His evaluations are at deeper levels, rather shan at the
superficial ones that most of us worry about. The ordinary
I?I‘IOI'EII problems too fade out of existence to the -mentally
heqlthy “It is not so much that the problem is solved as
it becomes clearly seen that it never was an 1ntr1n151c prob-
lem to start with, but it was only a sick-man-created “one”.1

The Sthita-Prajiia is always creative at all levels. He is
not only creative in any one of the well-known or familiar
fields like art, music or science, but is also creative in humb-
ler or lesssknown fields. But the healthy creativity 1is
nevertheless genuine in all cases. The Sthita-Prajfia may
work as an able carpentar, a simple farmer or a peasant or
even an ordinary house-wife. But the Sthita-Prajfia strikes a
unique and an original solution of any problem necessitated
by the sheer needs of a job at hand, out of the particular

materials at hand so that others are cornpelled to exclaim on -

witnessing this, “How did you ever think of that?”. Such
an all-round creative efficiency in all acts alone is equated

‘with Yoga.
This creativity is really living in the moment with am”

absence of rigidity, of tight organisation, of the imposition of

structure. Nor is this all. It implies a maximum adaptabi;

lity and a discovery of structure in experience. We; on the
contrary, in our supposedly ‘normal’ ways of living impose
some one structural pattern or another upon experience,

not accepting the real Reality of a flowing, changing organi-®

1AT H. Maslow, Motivation and Pc:sonahl)’, New YorL Harper,
1954. . “ 7

. L
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16 C. R. SANKARAN

zation of the Self and of personality. In a creative person,
“the locus of evaluation is in the self”.?

The mentally healthy person’s experience is accessible to
awareness. He sees alresh without any rigid categorizing or
labelling of the situation before him. The result is what he
thinks alone is that which matters. He ultimately is his own
judge of what is the needed solution for any given problem.
The Sthita Prajiia is open to the uniqueness of every object
and event. He is open too to his own feelings to the uni-
queness of his tensions and needs at the moment and of those
around him. ~“Such a perception of uniqueness everywhere
is the samatva the Gita speaks about as being equated with
Yoga.

“Our life consists in this achieving of a pure relationship

between ouselves and the living universe about us.”?
This is seeing Vasudeva in all. For, thus a soul is saved, “by
accomplishing a pure relation between me and another, me
and other people, me and animals, me and the trees or flowers,
me and the earth, me and the skies and sun and stars, me and
the moon: an infnity of pure relations, big and little. . ... ..
This, if you know it, is our life and our eternity; the subtle,
perfected relation between me and the circumambient uni-
verse” in the words of D. H. Lawrence.*

The Stkita-Prajia looks upon human nature both in
himself and others without either arguing the matter or de-
manding that it be otherwise. He does not argue with

2 Carl Rogers, “Towards a Theory of Creativity”, etc.,, 11 (Sum-
mer 195:), pp. 249—260. Cf. also, “The voice of my benig I may
never deny. ..cseesvsovsisasis the real guide is the Pure Conscience,
the voice of the self in its wholeness, the Holy Ghost.......... we
must depend on the wholeness of our being, ultimately only on that,

“which is our Holy Ghost within us”. D. H. Lawrence, Fanatsia of
the Unconscious, Central Book-Depot., Allahabad. Modern Book-
Stall, Poona—1, pp. 103-104.

3D. H. Lawrence, “Morality and the Novel”, in Phoenix,

Posthumous Papers of D. H. Lawrence, New York, The Viking Press,

1936.
4 See Gita, 6. 31.
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nature for not having constructed things to a different plan.

. ““The interesting point shows itself 1In scll’-acgualizing peoplc

by the lack of disgusts and aversions seen in average people
and especially i1l neurotics, ¢ g. .food anyoyance, disgust with

body products, body odours, and body functions........ b
One does not complain about water because it is_ wet, nor
about rocks because they are hard.......vs o, o> Here,

we have to remember the freedom from the *‘illusions of the
opposites’”’ or the “delusions of the dualities”” so pregnantly
stressed in the Gita as dvandva moha.®

" The mentally healthy, otherwise called séif-actualizing
ones, like children enjoy as ends in themselves hundreds of
little things that to ordinary people are only means. The
Sthita-Prajiia tolerates ambiguity where ambiguity exists and
receives much conflicting information without forcing closure
on the situation. For the Sthita-Prijfia, every sunset is

-.beautiful and any flower can be breathtgkingly lovely. “And

the thousandth baby he sees is just as miraculous a product as
the first one he saw”.” His social relationship is also re-
freshingly healthy. “They can be and are friendly with any
one of suitable character regardless of class, education, political
belief, race or colour. As a matter of fact it seems as if they
are not even aware of the differences which often®mean so
much to other people.”® That is why the Gita stresses
“friendship and pity for all beings and hate for no living

thing.”® The Sthita Prajiia sces only the Divine everywhere

in whatever is beautiful and glorious, mighty and forceful.?°

Summed up in one avord, the Sthita-Prajiia is primarily .

concerned with the social reality rather than the social facade.

5 Maslow.

&Y. 28.

7 Maslow. ~
8 Maslow.

® Gita, 12-138. o
10 Gita, 10. 41. :

F.3 .
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He is in and of the society of which he is a member. He is
not afflicted or troubled by the world hor is the world afflicted
or troubled by him." But he is never a prisoner of that
society. . ' '

We in our fancied state of static psychological security,
which can be pictured by thinking of the oyster inside its
shell, the érightened person behind his neurotic defences or
pre-war France behind Maginot Line, have built up and
mended enough protective walls and chosen to sit inside them,
By freshly giving up this limiting choice, unbound, we attain
to the state of Sthita-Prajiia, thus open to the stream of Uni-
versal Consciousness. May we raise ourselves up, abandoning
the fetters of our own making.'?

1 Gita, 12. 15.
12 Gitd, 6. 5.




SIMILES IN VIJNANABHIKSU’S ) e
® YOGA-SARA-SANGRAHA

By Dr. M. D. PARASHKAR

o

The main purpose of a simile is to introduce”’simplicity
and add elegance to the matter under discussion. Upamas
ave of immense help in elucidating abstruse matters in the
€astra and go a long way in bringing such matters within the

a

reach of the generally interested reader. It is with this pur-
pose of alarity and simplicity that similes are employed by
writers on Sastras. )
Vijfianabhiksu’s contributions to Sankhya and Yoga have
been accepted to be very valuable. His Yogasarasangraha is
a very useful manual on Yoga-$astra. Here within the short
canvass of about 75 pages, he has suc?assfull;r explained all
terms in Yoga-$astra. The choice of apt illustrations in ex-
plaining Yoga speaks of his mastery over the subject. A study
ol the similes employed by him is bound to prove fruitful as
well as interesting. Following is an attempt in the direction.
Fire (Agni) is used as an Upamana quite fyequently.
The notion of identity between fire and iron (ayah) formed
in a piece of red-hot iron (taptayahpinda) is chosen as the
Upamana for the notion of identity of the function namely -
sound and other objects of sense formed in the case of
knowledge in point of being illusory alike.! Fire which can
be said to exist in fuel, its Upadhi becomes the Upannina for
meditation of discrimination between spirit and the attributes
or meditation of Brahman which also can be located in a

=]

* Article read at the Oriental Conference, 20th- Session at
Bhuvaneswar, October, 1959. Relerences are to the edition of Yoga-
sara-sangraha of Vijhanabhiksu brought out by Shri Ganganath Jha,

published by the Theosophical Publishing House, Adyar, Madras,
in 1933.

1P, 54°L. 18. .
' @ 19 -~



20 ¢ M. D. PARASHKAR

specific place in the body with regard to several accidental
conditions of th= spirit and the attributes of Brahman.? The
capacity to burn which exists in fire, so long as the substance
fire persists, becomes the Upamana for the capacity to burn
the productivity of latent disorders which also exists in
knowledge so long as it persists. The point in the simile is
that the potency of the cause exists in the latency of the effect
and hence knowledge must be assumed to incapacitate the
disorders for further function®. Prasammkhyana i.e. percen-
tion of discernment is identified with fire and Awvidya with
other disorders with seeds (bija) in so far as the former des-
troys the latter in such a manner that the latter never re-
appear.* Fire and its sparks (sphulinga) become the standard
of comparison for Buddhi and Buddhivrtti as in both the
latter though arising out of the former cannot be considered
as part of the former.®

Avayava and Avayavin are brought in as the Upamana
for the syllables and the word made of them in respect of not
being separately employed.® Space (akasa) in its real form
which can be distinguished from the space in the jar (ghata-
kasa) due to discrimination is offered as the Upamana for the
direct perception of absolute consciousness apart from pheno-
menal existence which also can be perceived as being different
from the pexception of a portion thereof which is limited by
_the functioning of words and such objects as apart from the
function itself.” All-pervading root-Akasa giving rise to its
limited phase namely product Akase such as Ghatakasa etc. on
- account of limiting adjuncts is chosen as the Upamana for the
root-Antahkarana reasonably giving rise to its limited phase

2P. 45 L. 5.

3P. 3% L. 5—8.

4P. 32 L. 17-18.
5P, 3 L. 5—-17.

eP. 70 1. 13.

7P. 55 1.. 8 and 9.

e
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due to change of adjuncts.®? Atman of the Self becomes the
" Upamana twice. On one occasion, Atman is,offered as Upa-
miana for Antahkarana as in case of both the Sruti-text declar-
ing the movement i.e. gati is to be explaired as referring to the
accidental limitations in the shape of life-breath, sense-organs,
etc.® On another occasion, Self is offered as the standard of
comparison for Time according to the Naiyayikas and VaiSe-
sikas in respect of being eternal and indivisble.?

~  Desire (ichha) etc. is brought in as the dissimilar Upa-
mana for Buddhivrtti or the function of Buddhi as the latter
facilitating an action cannot be an attribute of Buddhi like
the former.l* The spider (ivrnabha) and insects (masaka)
(arising out of his body) become the appropriate Upamana
for the Highest Self and the emanations in cosmos as in both
the former create the latter from their own bodies and bind
them together'?2. The hail (karaka) etc. and water (salila)
are brought in as the standard of “%omparison for Jiva
equipped with Yoga and Brahman as in both the former be-
ing of the essence of the latter ultimately get themselves
merged into the latter.’® Actions like adwancing towards
(gati) and receding from (pratyagati) objects become the
Upamana for Function and Inhibition in point of being posi-
tive in nature. In a word, last letter preceeded by a series
of letters in a particular order can, according t=-she objector,
convey the meaning of the word, a composite whole without
the help of Sphota. This is compared with various parts of
the jar (ghatavayavah) serving the purpose of fetching water
(jalaharana) without tHe help of the jar (ghata) whjch is a

o

8pP. 73 L. 10-13.

P, 72 L. 10 and 11.

10p, 73 L. 16. ‘ -
2P, 8 L. Y. >

12P. 1 L. 4-7.

1313, 51 L. 14-—16. .

4P 4 L, 2 and 3.
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combination of parts. The common point is absurdity.!s

The space in the jar (ghatakasa) becomes the Upamana for

the experience of pain in point of being impermanent or
transient alike.®

The Medical science (cikitsasastra) treating of four parts
namely Disease. Diagnosis, Cure and Medication is offered
as the appropriate Upamana for Sankhya-Yoga i.e. the Science
of liberation which also treats of four things namely the thing
to be removed i.e. Heya, the source of removing i.e. Heyahetu
the process of removal i.e. Hana and the means of removal
ie. , Hénopiya.” Knowledge (jiiana) and  devotion
(Bhakti) are declared to be on par with Yoga-
discipline as the term ‘yoga’ 1is secondarily applied
to all in view of being the means of the accomplish-
ment of Yoga.’® The tendency left by knowledge (jriana-
vasand) becomes the standard of comparison for other tenden-
cies in point of being destroyed on the exhaustion of actions
which have started fructifying.’® Light (prukase) and dark-
ness (tamas) become the suitable Upamana for Spirit 1i.e.
Purusa and Macter i.e. Sattva in respect of being totally dis-
tinct from each other due to possession of contrary proper-
ties.?® The Bright lamp (pradipa) with its flame (Sikha)
becomes the Upamana for Buddhi and Buddhivrtti as in both
the latter is-#ke foremost point of the former helping concen-
tration.?? AMelted copper (druta-tamra) which on being
poured into a ¢érucible (misa) assumes its form becomes the
Upamaina for Buddhivrtti which also on coming into contact

5P, 69 L. 15—-20.
6P, 35 L. 13—14.
17 P, 35 L. 3—6.

1sp, 31 L. 11 and 12.
p, 21 L. 11.

20p, 54°L. 11.

21p. 3 L. 1.
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with external objects through senses, assumes the forms of
those objects.® A [loss of colton (titla) is chosen as the Upa-
mana for the body, which, though heavy becomes light due
to Laghima and~hence is able to float inqthe air.* -

The mirror (darpana) on one occasion, becomes the
Upamana for mind in respect of being of the nature of illu-
mination, all-pervading and hence capable of apprehending
objects.**  Being the cause of pain (dulhkha-hetutva) becomes
the Upamana for being the cause of pleasure in respect of
remaining in the same place namely disorders i.e. klesa.*’
Other qualities (dharmantara) occur as the starddard of com-
parison for Ananda in respect of being included in 24 prin-
ciples in the Moksa-dharma section of the Mahabhiarata as the
stress was on the identity of Dharma and Dharmin.?® Rivers
(nadyah) merging into the ocean (samudra) are offered as
the Upamana for Jivas merging into Brahman as in both

-merging of the former into the latter amopunts to the cessation

of the separate existence of the latter from the former.2” On
one occasion, ignorance is identified with darkness (dhvanta)
and preceptors like Patanjali, Vyasa etc. are identified with
fire (bhaskara) totally removing it.*s

Paramesvara is offered as the Upamaina for the aspirant -
who has achieved the Siddhi known as Vijoka in tespect of
the ability to direct the operation of all things and possession
of supremacy as well as irresistibility of will with regard to
Prakyti and Purusa.® The touch of an ant (pipilika-sparsa)
becomes the standard of comparison for the sensation through
which the place of inhalation in Paraka ranging from head -

2P, 3 L. 2—4. ’

*3P. 58 L. 6 and 7.

24P, 46 L. 17.

26P. 34 L.. 3 and 4. X ®

2P, 11 L. 18-19.

2T P. 66 L. 4-5.

2p,1 L. 8. 9. .

2 P, 60 L. 13—15.

‘®
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s

down to the soles of feet is to be ascertained in respect of be-
ing very subtle.” A person (purusa) who offering gifts to
supplicants is styled as the enjoyer of that wealth (dhana-
bLhokty) is given as the Upamana for I$vara who also makes
human beings experience the reward of various actions; but
1s styled as experiencing those rewards himself; as in both the
attributign 1s only figurative.®® The cognition (pratyaya)
namely ‘ekam wvanam’ is brought in as the Upamaiana for the
cognition viz. ‘eko ghatal’ as in both the notion of unity is
formed by a mere concatenation of parts.** Seed (bija) also
occurs as thé Upamana twice. On one occasion K,_Ieé.as. n
Yoga are identified with seeds of mundane existence.*® On
another occasion, a tree (vrksa) and Avidya, Abhimﬁiaa, Dvesa
etc. with its seeds i.e. (bzja). This takes the form of a Param-
parita Riapaka.®* Honey (madhu) becomes the Upamana
for Prajfia i.e. knowledge in the Madhumati stage in respect
of giving full satisfaction.®®

The fruit of sacrifices etc. (yajnadiphala) is offered as the
standard of comparison for the accomplishment of discipline
in respect of being based entirely on the sanction of scrip-
tures.®® A particular sacrifice (yajnavisesa) leading to the
attainment of a particular form of heaven due to the power
arising from the performance becomes the appropriate Upa-
mana for one _discipline bearing upon one thing bringing
about the knox‘vledge of certain other things due to the force
“of faculties born of meditation.?
Meditation (Yoga) becomes the standard of comparison for
Yoga-discipline as both lead to the attenuation of disorders or

30P. 41 L. 14 and 15.

a1 p, 31 L. 4 and 5.

32pP. 69 L. 20 to P. 70 L. 1.

ssp, 17 L. 6.

st P, 32 L. 19 and 20.

P, 16 L. 9.

s6 P, 57 L. 14. ' =
57T P, b4 L. 1-3.
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suffering.® A heap (rasi) is once given as an Upamana for
the letter and the word in respect of being non-distinguish-
able.*® The sound of conch (Sankha) or of the flute (venu)
is brought in as the Upamana for propunciation of Pranava
in point of being a particular type of (inarticulate) sound.*°
Functions (Vrtti) become the Upamana for Inhibition in
respect of producing impressions due to being -positive 1in
nature alike."!

Five disorders in Yoga-$astra namely Avidya; Asmita,
Raga, Dvesa and Abhinivesa are compared with bodily diseas-
es (vygdhi) in respect of disturbing the mind and hence be-
ing impediments in Yoga.** On one occasion, Yoga is identi-
fied with ccean (sagara), the work viz. Yogavartika with the
churning rod (acala danda) namely Mandara and the work
Yoga-sara-sangraha with pitcher (kumbha) wherein the essence
in the form of nectar (amrta) is placed after picking up as a
result of churning. This is a Sanga-Rupaka.*® The rise of
pleasure in case of ISvara following his omnipotence being
produced due to his award of pleasure to human beings is ap-
propriately likened to the origination of the desire to create
{(sisyksotpatti) in him as both are purely figurative as I$vara is
eternally possessed of bliss and has all desires fulfilled.**
Pleasure (sukha) is offered as the Upamana for pain and in-
fatuation in respect of being present everywhegre due to all-
pervading Prakrti consisting of three aspects in an even pro-
portion.** Heaven (svarga) becomes the standard of com-
parison for Sphota in point of being postulated on the basis of

38p. 31 L. 13.

3P, 70 L. 12.

0P 70 L. 18 to P. 71 L. 1.

41 P, 4] L. 6 and 7. "
2P, 32 L. b, >

48P, 1 L. 10 and 11.

44 P, 31 L. 8—10. >

5P, 11 L. 14 and 15.

F.4 °
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Scriptures and hence not standing in need of ordinary means
of valid knowledge.*®

As Vijinanabhiksu was not primarily interested in similes,
he is regardless of the form of expressing them. This gives
rise o constructional peculiarities. Among the Upamaprati-
padakas, vat.is more commonly used than iva. Disagreement
in gender as well as number among the Upamana and Upa-
meya is also very common. On one occasion, restrictive ad-
jective is-used with the Upamana with a view to make it
suitable for the Upama. Thus in the Upama where druta-
tamra and midd occur as Upamana for Buddhivrtti and exter-
nal objects in respect of tadakarena parinamah, the
Upamana tamra is restricted with the attribute druta as
otherwise copper would not assume the form of mugsa or
crucible. In two cases where the expression dagdhabijakalpu
occurs, the Taddhita termination kalpap is used as expressive
of Upama. This occurs according to Panini’s aphorism
‘Isadasamaptau kalpabdesvadesiyaralh’. There are two ins-
tances of Luptopama. Thus on one occasion, pipilika-sparsa
becomes the Upamana for dosa sparsa in Puaraka in point of
atisuksmatva which is however left to the understanding of
the readers. This makes the Upama Dharmalupta. At
times, one of the Upamanas is also omitted. Thus in the
Upama where, yajiiavisesa leading to svargavisesa becomes the
Upamana for anyavisaycka samyama leading to anyapadar-
thajfiana due to Yogaja-dharma. Here the Upamaiana corres-
ponding to Yogaja-dharma namely kratiuja-dharma is omitted.
At times the Upama takes a peculizr form. Once ghata,
ghag&&va}:ava and jalaharana are offered as the Upamana for,
sphota, anupuarvivisista-carama-varna and ekatvapratyaya.
Here the common point is avayavochheda prasangah which is
expressed in the form of an independent sentence in between
the Upameya-vakya and Upamana-vakya.

6 p. 70 L. 6-7.
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THE MATHEMATICS IN THE FIRST FOUR
MAHADHIKARAS OF THE TRILOKA-PRAJNAPTI

By T. A. Sarasvari, M A.

The Triloka-prajaapti or Tiloyapannatti, a harananu-
yoga text of the Jainas, deals with Jaina cosmograpny, expa-
tiating on the order, number and measurements of the dvipas,
and samudras, the heavens, the hellish pits or bilas, the moun-
taing and the rivers of the universe.  Since all, these are given
a regular pattern and a geomectrical shape, mathematics be-
comes an ipdispensable tool for this semi-religious discussion.
And if the unwillingness of the Jainas to change their fantas-
tic geography and astronomy in the light of the more advanc-
ed knowledge of the siddhantas, is a pointer to their strong
conservatism, the mathematical knowledge contained in such
Jaina works as the Trilokaprajriapti, the’ Jambudvipaprajnipti
and the Brhatksetrasamasa must be considered very ancient.
In fact, it is highly probable that even the present version of
the 7P is anterior to the Mathematician Makaviracarya and
even Sridharacarya.

But the date of composition of the TP has to be ascer-
tained laboriously from internal evidence and seeming cross-
quotations. From the list of kings, who reigne< after Maha-
vira given in the fourth Mahadhikira, the Manusyalokadhi-
kara of the T.P., Sri Nathu Ram Premi concludes that the
T.P. must have been composed about Saka 400.! This view
kas to be modified, according to Sri Phulchand Siddhanta
Sastri,®> when we compare the TP with other Jaina works.
For, the present version of the TP seems to be familiar with
the works of Akalanka of the 8th century and Virasena (9th
century) author of the Dhavala Tika. At the same time Vira-

1 Jain Sahitya aur Itihas” by Nathu Ram Premi, p- 5.
2 ‘gerAT ol o 9% AT st w7 faETe
by Phulchand Siddhanta Sastri. Jain Antiquary, Vol. X, No. 1.
° 27
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sena mentions the TP by name. So also the author of tie
TP, Yativrsabha is mentioned in Indranandin’s Srutavatara, as
the author of the Carnisittras of the second Srutaskandha.
According to Sri Nemicandra Jain,® the mathematical rules
in® the TP fall into different periods beginning with the
Vedanga [yotisa period and ending with that of Bhaskara II.
I doubt if we are justified in bringing down the date of the TP
on the basis of this classification; for, in India where Mathe-
matics is only a handmaid to astronomy, cosmography and
practical life, it is rather hazardous to assign a particular level
of Mathematical knowledge to a particular period. .

The TP in the original Prakrt was first begun to be
published in the Jaina Antiquary in 1936. But the serial
was not completed. Subsequently the first four Mahadhikaras,
edited by Prof. A. N. Upadhyaya and Prof. Hiralal Jain, were
published in book form in 1943 by the Jain-Samskrti-Samrak-
sak Sangh, Sholapur.* To my knowledge scholars like Dr.
B.B.Datta and Prof. H. R. Kapadia who studied Jaina Mathe-
matics for its own sake have not noticed the Mathematics of
the TP (most probably because the book was not available
to them). Hence, this attempt to separate out the mathema-
tical knowledge in the 7P and present it in this short paper.

After a lengthy introduction, the first Mahadhikara deals
with the umitsof length beginning with the invisible dimen-

—sion of the paramanu,® proceeding on to the thickness of the
hair of the inhabitants of several parts of the earth and ending

3 fgsrggurEt &Y wsfew Jaina Antiquary, Vol. X, No. 11.

4 The second part also has been published, but this survey does
not cover it.

5 But for the fantastic stretches of imagination of the Jainas,
one would have been tempted to depend on the scientific implications
of V. 95 which rendered into Sanskrit reads

TFvd GFOAAd a5 9 ¥& WOl X9 3fa

Fziz 9 g AR wafa e

A differentiation akin to that between crystals, molecules and
aloms
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with the angula, pada, yojana etc. Though the Jainas have
the scientific cubic angula, cubic rajju etc. as nnits of volume
they make use of huge imaginary pits of circular section for
measuring large periods of time and evaluating huge num-
bers. When one yojana in diameter and one yojana in
depth these pits or palyas are called vyavahara palyas. The
time required to empty such a palya filled with hairs at the
rate of one hair every hundred years is called a vyavahara-
palyopama. In this connection the formulae for finding the
circumference and area of a circular figure are given

QagaegTEan I et afefeiEfa >

fremeg vt afdfaza =7 &a%eq 1
When the square of the diameter of a circle is multiplied by
ten and the square root of the product is found, it becomes
the circumference. When a quarter of the diameter is mul-
tiplied by the circumference, it gives the area

i.e. circumference =

/10 72=+/10 d and area = @ ce ><—:—= ,\/F)-%—z— :
where d is the diameter and /70 is the familiar rough appre
ximation for the value of =

*» The area of section of a vyahara palya oo
— 12 19 1 19
= ../ | g sy SR i
o Wiy G 4 24 =

The next verse gives the same number as the =w&sws , the |
capacity of the palya
The volume of a cylinder = area of section X height
Then the author perforrﬁs a long string of multiplications to
arrive at the number of hairs in Vyavahara palya as
TR I°d [T G TAGshgiaent: |
qeaAaageRaan: gaaal (7)) wwhERmTE s
graseafaAug g1 g aageAtior = | 8
THFFIEHT ¥ a & HAT geaer 1l 1. 123 and 124

¢ In most of the quotaitons from the TP I have given the chaya
only. ~
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l.e. 413 452 630 308 203 17774 9512 192 followed by 18 zeros.
This is only one example of huge numbers expressed by the
figure forming the digits of the number given in order with-
out any attempt to spzcify the actual value of the digits a con-
vincing proof of thorough familarity with the decimal place
value system of numeral notation.

I: 165 gives the rule for finding the volume of a solid
figure resembling a ‘vetrasana’ (a cane seat) i.e. a trapezoi-
dal solid—

FEM AR aET T gaeaar 9 399 |
CERANE A9ed IETEAE a9 '

Half the sum of the face and the base multiplied (by the
height) and then again by the thickness. Thus the volume
of a trapezoidal solid is to be arrived at.” The occasion for
the rule is the discussion of the shape, volume etc. of the uni-
verse. The vertical section of the Jaina universe will be
something like the attached figure.

L ] —ay,

The lower part, ‘adholoka’ is shaped like a vetrasana
(cane seat).or ardhamuraja and the upper part ‘Grddhvaloka’
is shaped like a full muraja.

7 My translation differs from the translation given by Pt Bala-
candra Sastri. The Pandit takes ‘ghanaganitam’ in the sense of area,
whereas I have retained the sense of volume.
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A The base of the lower trapezium is 7 rajjus or one jaga$- .
reni, its top one rajju and its height 7 rajjus. The middle

of the upper part is 5 rajjus and the top is again one rajju.

The height of the upper part also is 7 raijus, as also the thick-

ness everywhere. 2

2l A

s. The volume of the adholoka = *7==196 cubic rajjus

2
: . " 541 7
tlie volume of the tirddhvaloka=2 (_;_3_"7+ 7 )

-~
-

= 147 cubic rajjus.
2 -
Altogethgr the universe is 3843 cubic rajjus or one cubic
jagasreni.
V. 176 indicates the method for calculating the rate of
increase or decrease of the top or the base of a trapezium
with the height.

2

e g faeier Sagd qEn s |
g9 @Ag SEw afggmr il

The quantity obtained by subtracting the top from the
base and dividing the difference by the height is the rate of
increase or decrease from the top or the base. Rate 8F increase
of the top or decrease of the base of a regular trapezium=—

2—4" where a and @ are the base and top and & the height.

r

2
V. 180 calculates the height of the lower world at di-
flerent distances form thie edge

STl Wafa qEiarsT S rHgarRaar: |
FrerRsosyan S fEmadasiz=t i
when we enter the world from the eastern and western ends

to distances of 3 rajjus, 2 rajjus and 1 rajju, the height be-
comes one jagasreni, two-thirds of a jagasreni and one-third
of a jagasreni.

4
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A B C D i1s the sectica
- of the adholoka and K D,
' G H, E F are the heights
P at distances of 3, 2, and 1

’ rajjus respectively from
E the edge A. Then, sincé
- the base is 7 rajjus and
the top is one rajju, it is
A F-«H K B obvious K D=the lleiébt
of the trapezium
"=7 rajjus or 1 jagasreni ,
Again from the similar triangles AKD, AGH

P

AG _ GH __ .. AGXKD
AK. ~ KD U T T AK
. rajjus
. 5
= J.5.
Similarly EF = ;f rajjus =3 Jo S8.

The next verse i.e. 181 sets about giving the rule for

finding the volumes of these 3 divisions of the triangular wing
of the adholoka.

_ Aefretafedte g=<ee  ATaqRaaagad |
TFHTAqETg: ATaTaaass J=ga: ||

8 This verse has this diagram attached. to it. I do not understand

why. But, in the TP, diagrams are given now and then wi.ich do
not seem to help in understanding the text.
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% Half the sum of the opposite sides, which 1is the
breadth, multiplied by the hecight and the thickness is the
volume. For the figure with the one upright arm only, the
volume is that Upright arm multiplied by half the breadth
and the thickness, i.e. the verse gives formulae for finding *he
volume of solids whose sections are (1) strips like EGHF
and G D K H and (2) right triangles like A EF. ‘Then the
volume of the trapezoidal solid with G D K H as base =

-

> sy E_I_}_'%ISP., %X GH thickness
> 14 el
. =Tt 3 x1x7 =—2435—
= 2
5 ) i
= 40 s cubic rajjus
EG. HF as base = ._EF;'ﬂ, EG} thickness
Y § 14 49
=gty HIXT=-5

2
= 24 } cubic rajjus

The volume of the prism with A EF as section

a®

= EF X -ATE- thicknessﬂ

—

>

7 1 o 49
=5 TXT§
= 8 } cubic rajjus

These are the volumes given in the next verse as
fractions of the volume of the whole universe.? ,

V 215 to 267 speak of different kinds of ksetras catu-
rasra, jyavamuraja, yavamadhya, dasya, mandara. girika- -

° I-I?re again my translation differs from Pt. Balacandra’s, which
makes ti:e first formula apply to a triangular prism and leaves the
second part vague.

F. 5
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taka etc. But the volumes are given only as fractions :f
the whole volume. And it is not possible to determine the
geometrical shape of these ksetras.

The second M=ahadhikara gives some remarkable re-
sul's connected with series in Arithmetical Progression
(A.P.)). "The occasion for the disquisition is the account
ol the 84 lakhs of hellish pits distributed all over the seven
earths Ratnaprabha to Mahatamahprabha. These are of
three types indrakas, srenibaddhas and prakirnakas, of whfi"_ch
the first two form a regular series of groups. In the highest
earth Ratnapi*abha there are 13 indrakas. This number goes
on decreasing by 2 in ecach earth, so that the lowest earth
Mahatamahprabha has only one indraka. The S$renibad-
dhas are attached to the indrakas in rows like the spokes of
a wheel, with 4 rows in the quarters and 4 in the sub-
quarters attached to each indraka. The first indraka has
49 srenibaddhas in each of the quarters and 48 in each of
the subquarters. The second indraka has 48 in each quar-
ter and 47 in each subquarter, while the last indraka has
4 s$renibaddhaz in the quarters only. Thus the total num-
ber of $renibaddhas attached to each indraka goes on dimi-
nishing by 8. To calculate the number of pits in each
earth and the total number in all the seven together, Vati-
vrsabha gives. many formulae and incidentally for finding
the period, the common difference and the first term of an
A.P.

The particular A. P. with which the TP is concern-
ed is '

(49 +-48) 4, (48 4 47) 4... 2+ 1) 4, (1 +0) 4

Since 49 is the number of indrakas, 1.e. the number of
terms in the series, the series can be written in general

terms as

(n+n-1)4, (n—14+n-2)4............
ie. @n—1)4, (2n-—3) 4...

-
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er, if the indrakas also are to be included the series will be
" (2n—1) 441, (2n—3) 441...13, 5
ie. {8(n-1y45} {8(n—2)+5}..(81 5), (8 0+5)
So to get any term in this A.P. the rule is

geeaaUaEIAT FAa=aTaa deearisarn ﬁrzmql

AT gSEEIgAAT  FEHdEwT: WAt |l IT 59
49 diminished by the (ordinal) number of the desired
group is to be multiplied by 8. This when combined
wich 5 is the number of indrakas and $renibaddhas in the
desired group.

‘i.e. Tr= (n—r)d + a in adecrcasing AP. whose last
term is 2 (= 5), the number of terms is n ( = 49 ) and the
common “difference is d (= 8)

Similarly, to find the ordinal’ number of the term-from
the amount of the term, subtract 5 from the term and di-
vide by 8. Subtract the quotient from 49
Ifgw g9 WId AW [TIATHTAA |
THIATSHIRT ¢ AOEAARST : Waf= 1 II. 60
Tr—a
d 5
The expression for the sum of an A.P. is contained in
verse 64.
JagafsgHIE  TONsIAT [Ta=agEaq | .
EfiasaT 49 sRIeiE waiq gsfeaqn
The number of terms diminished by the desired num-
ber is multiplied by the common difference and then com-
bined with the product of the desired number as diminish-
ed by one into the common difference. This sum with
twice the first term added to it and then multlphed by the
period is the sum of the series

i.e. {(n—1)d-{—(1--‘1)d—§—,’2.a}2 »
where the iccha, which seems to stand for the number of

the earth, the total number of the pits in which is sought
to be known. But actually the two ids cancel each other

L |

ie. r=n -

»
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[ 4

and the formula reduces to the usual formula for the sum
of an A.P.

i.e. S= {Za— (n—-l)d}—%

But we have t¢ remember a is the number of pits in
the' lowest group in the particular earth and has to be cal-
culated separately. The introduction of the superfluous
‘iccha’ in‘the formula seems to be an attempt to bring in
the number of the earth, though the formula is quite a
general one. For, a sort of gloss is added to the rule in the
form of an example to calculate the number of pits in ‘the

Jst earth which is = { (13-1)8+ (1-1)8+2:293 } 2>
— (96+ 586)5 = 4433

An alternative formula for the total number of pits in
any one earth given in V. 65 is more interesting.
TH AT FESAG (AT a7 (gl gaadad |
HCAO TSI T REArisd  JEA A 1
The number of indrakas in the particular earth is di-
minished by ome, halved and squared and the square is
then added to its own root, multiplied by 8 and combined
with 5. The sum so obtained when multiplied by the
number of indrakas in the earth, gives the total number of
pits in the earth.
- i 5= [{(22)s 25 Jasre]a
where n is the number of terms i.e. of indrakas on that
~ earth, d the increment in the number of $renibaddhas for
each indraka (i.e. 8) and a (=5) is the lowest term in the
larger series of 49 terms. The expression may be arrived
-at in the following way.
The series covering all the pits in all the 7 earths is

a, a-+d, a+2d, a+3d), (a+4d, a 5d, a+6d,r
d+Td, +8a)ceeeeiiceuiansresoceccscns upto seven
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groups, each group containing 2 more terms than the pre-
ceding group.

Now the sum of the group containing n terms.

] ;
== ey { Ist term - last term } i

Let the 1st term of the group be the kth term in ;_he
larger series.

>

Then k = (1 +3+..+1172) 4 1

-

In the A. P. within the brackets with common differ-
ence=2, let (n—2) be the pth term >

Then n—2 =142 (p—1) =2p—1

n—=1
5

-

or p. =

Thenk =(1 +3 4+ ..4+#8-2) +1

—‘;—(1 Ea—~2) 41

__qu-=1 n—1)\2

= (53z) (1) +1= (3 ) +1

s The kth term in the larger series
= a+ (k=-1)d

= o+ {(&H) H1-1}a -

a—}—(”_‘l)ad \

2
The sum of the group of n terms

=L2’)[2 { a +(”;l )2} d+(7:-1)d]

=ﬂ{a+ (”;1)2 d+_”____!..d } 5 o

2
which is the same as_the formula given in v. 65
This fgrmula is certainly better and more convenient

>
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P

for the purposes of the T P, since separate calculation of
the lowest term in each group is obviated.?®

V. 70 gives a slightly different formula for finding the
totai number of pi{ts in the 7 earths togetner, i.e. for the
sum of the larger series

TgRatefasT’ GHTfaaefna=ag =y |
feeiaasaw 49 geseuid wWafa  dsfoad |
The period increased by an optional number is mul-

tiplied "by the common difference and then diminished by
the common difference as multiplied by the optional num-
ber iacreased by one. The difference when combismed with
twice the first term and multiplied by half the peviod gives
the sum of the series x

fir. - {(n B Yl :'+d)d+2a} s
which again reduces to § = {( #—1)d + 2a } %—,

as the terms involving ¢ get cancelled, and poses the
question “why should the ista have been introduced at all?”
V. 71 gives the ordinary rule for finding the sum of
an A. P. with the superfluous 7sta removed, but not in gene-
ral terms
sceacaTi@ gfoa qford sl aswrEagaH |
FATSARIGT Sgd @agd  warq gfadEr i

, 48
. €. S—-——Q—08+5}49

n—1
— { D) . d—i—ﬂ} n.
V. 76 simply expands this expression removing all

brackets.

gyga =ggga  fenrfuarsga qoraaegET |
gfggausfadi= afod STET: 6o |

101 am grateful to Miss Igbal Unnissa of the Dept. of Mathe-
matics, Madras University for help received in deriving this formula.
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.. The square of the period multiplied by the common
difference is combined with the product of twice the period
and the first term and diminished by the product of the
period and thé common difference. The whole when
halved is to be known as the sum of the series.

n%d + 2 na—nd
2
V. 8l. is another expansion of the same expression

7]

i.e. S = 3

qeai qaifEgd Favfng axgarfEaanea, | 5
' qAISTATaT qgaa wafa xfoaq
The square of the period diminished by the period is
multipied by the common difference and combined with the
product of the period and the first term. The whole when
halved and increased by the product of half the first term
and the period is the sum of the series
i n%2—n)d+na na
i B B
The expression for the first term of an A.P is em-
bodied in V. 83
IS gaa®ioa  geedl IaaaadFTaq | s
sqAssIfas E=a e AaEETigd IATiE: 1
The sum is divided by half the period and combined
with the product of the common difference and an®optional-
ly chosen quantity. From this the product of ,the period
combined with one less than the optional quantity into the
common difference 1s subtracted. The difference when
halved gives the first term.

S .
;}l—z-—{-m’—(ﬂ—[-r—-l)d 4

ie. a= S
which is easily got from
5 - %{ 24+ (@ —-1)d }

Here also why should the iccha be introduced merely
to be cancelled ?

2

4
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e

V. 84 presents an expression for finding the commgn
difference, d

wamaaséwmga T foataaat<qTor |
AFIIMET ga e WA qF Ja=97: 1)
n. From .the sum divided by the number of terms as di-
minished .by one and multiplied by half the numbers of

terms, subtract the first term divided by half the number

of terms diminished by one. The remainder is the com-
mon difference.

=

) S a

i.e.. d = — !
7n—1

- (n-1) 5 5 2

For, S = {Za-l— (n—-l)d} _'2’_
S

or (ﬂ-—l)d=-—ﬂ— — 2a
2
I 2 n rxil
(”_1)7 5

Verses 85 & 86 give expression for the period, n.

TOEueERtod  SageiEaTe  AE HagE |
A% qEaeE SEdlagdal ad g 9EHgEr |l
The sum multiplied by half the common difference is
added to the square of half the difference between the first
term and halt the common difference. The square root
~ of this diminished by the square root of the former square
and divided by half the common diffcrence is the period.

i.c.rx'-——{,\/S——l-(a d/z) f_;_d}—fﬂ
2

{2a+(.-:—1) d}% =S
' 2] d
i.e. +”2 _32__._‘3
. 2a—d\ _ 28
n +”(T =
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b 2a—d\*_ (2a-d\* 28

. _2 d a—d2\2 2a-—4d
3 e RVCE R

RSN 0 RS

>

V. 86 is only a variation of this same expression. The
third Mahadhikara does not contain any thing of mathe-
matical interest except the formula for the sum of a geo-
metrical progression which occurs in connection with the
calculation  of the anikas  (tne armies) of the
Indras. Each Indra has 7 anikas. Each anika has 7
kaksyas (divisions) and the number of the individuals in
each kaksya goes on doubling itself. In one€ such anika the
first kaksya has 64000, so that we are faced with a G.P. with
first term = 64000 common ratio — 2 and periqd = 7

The rule for summation is given in V. 80.

T=8EH O gL quriaatm E«qﬁgﬁ%’r-;?
RIEIfaWa O S8R IORTHT )

The common ratia, taken as many times as the num-
ber of terms is multiplied together and is then diminished
by one. This is to be divided by the common ratio dimi-
nished by one and then multiplied by the first term. The
product gives the sum of the G.P.
-1

r-—1
common ratio, n the number of terms and a the first term.

F. 6

]

~

ie. sum of a G.P. = ( ) a where r is the

he ]



-

42° T. A. SARASVATI

As i1s well-known to students of Indian Mathematics, this
formula was known in India at least from the time of Pin-
gala, the author of the Chandah siitras. As for the method
of derivation, we can only conjecture.

The fourth Mahadhikara deals with manusyaloka (the
world of the mortals), which spreads out in circular rings.
In conng‘étion with determining its area etc., the TP re-
peats the formulae for the circumference and area of a
circle already given in I. 117 and finds the square roof of
a big number. :

4500000% > 10 (Verse 9). Verses 50—55 work ‘out
the circumference of Jambiidvipa into very small magnitudes
ending in paramanus. The quantity here evaluated is

- /10 %1000002 yojanas. The approximation for-

mula /A = ./a*Fr = a +-—24L (where a® is the nearest

square number and 7=A —?) is used to find the square
root of this non-square number. 4/70 also is only a rough
approximation for Still, with the characteristic love
of calculation of the Jainas, Yativrsabha takes the long cal-
culation to its tedious end.

¢ AL Verse 70 running
- faramresdren fapom ae fedax @)
RN GURTITASHIISRT gifa SOl 11
(e mzsfafarr ga ey €91 (or sfar ?)
T ISEOTHGATIIGT W S HO

is elliptical. But the sense seems to be the same as that
~taken by the translator Pt. Balachandra Sastri.

i.e. the square of the chord in a fgawax i.e. in a quadrant

-2(4)
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. The root of the same when multiplied by 5 and divid-
ed by 4 becomes the arc of the quadrant

/\/ 52(12 ‘\/1.0d a d
.I. ¢. A1rC = = —

Z

L)

And of course the chord is

2 2 2
ST = )
» These are but easy derivations from the formula tor
the ‘circumference of a circle and the theorem of Pythago-
ras. 7 2
IV. 280 gives the chord of a segment in terms of the
height and the diameter of the circle

T (7)) 3qEE i@ RS |
FA AGIOHS SEET WaEid g )
Half the diameter diminished by the height is squared

and subtracted from the square of half the diameter. The
square root of four times the remainder gives the length

of the chord. ?

iz.e. chord of an arc /_ .
- & T

For in the figure

2
AD? —-'é-f—- = AO? — OD?

d \2 d
={gi=lz= ]
IV. 181 is an attempt to find an expression for the arc _
of a segment in terms of the diameter and the height of the

segment
AVITRETI  daHIa raigeEr feporsa: 1 )
gewed WAl @eg FION ATOew  gferTr: i
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[ o

Subtracting the square of the diameter from the square-of
the sum of the diameter and the height, double the differ-
ence. The root of this quantity is the length of the arc

fe. are = /{(d+h ) —d*} 2.
© This seems to be the result of a rough and ready appro-
Ximation ,from the expression for the semi-circumfer-

ence i.e. ~the arc of a segment whose height = half the
diameter. ‘

L~

-

Semi-circumfirence - —ﬂ2i-= e 4 ‘1_6--(-21— a
. 3 10 42 ;
= 7
548
=\/ 2
9 22
=,/ 2 (—4—-— d")
. _ o
- . —_— 2
—\/2 { # ok 2) ¢ }
_ =,\/ 2 (d4h)2—ds

This expression for the arc in terms of the diameter of
the circle and the height of the segment is different from
the one usually given in Jaina works, viz

e 11
arc® = 4 b (d + _éi)

V. 182 reverses V. 180 and gets an expression for the
height of the segment in terms of its chord and the diameter
of the circle.

JaTslaglais AEEsa AEfaEr 9859 |
TETaia G e gmue afErmn

re. h =g - '\/(‘g‘)z“%

11 See S»i H. R. Kapadia’s introduction to his edition of the
Ganita Tilaka p. xlii and Dr. B. B. Datta’s artlc}e on the “Mathe-
matics of Nemicandra, Jaina Antiquary Bhiaga 2, Kirana T, pp. 34—38.
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-, Verses 284—309 are devoted to a consideration of the
divisions of time beginning with the infinitely small samaya

" and ending with the immense period “acalatma’ which is

equal to 84% years. This number will run to 90 zeros,
Yativysabha informs up here.” If $inya means notatio.al
place 84°* will have only 60 places, and if 84 means 84 lakhs
in the context the number oi places or of zeroes will'-be great-
er than 90.

. Verses 310 to 313 with long prose passages interipersed,
teach us how to have an idea of the value of the practically
infinite gumbers included under the categories ‘asamkhyata’
and ‘ananta’. As in the ‘Dravyalokaprakasa’ this is accomp-
lished by a laborious exercise of the imagination—making
4 circular pits with the diameter of the Jambudvipa as
their diameter and depth = 1000 yojanas, filling one of
these with mustard seeds and emptying it by throwing the
seeds one by one into the concentrically spreading out dvi-
pas and samudras, marking the completion of each empty-
ing by a witness seed thrown into one of the remaining
three pits, constructing the emptying pit to 2ver larger and
larger proportions, and continuing the process till the 3
witness pits are filled etc. etc. By all this we arrive
only at the value of the lowest type of ‘asamkhya-
ta) the jaghanyaparitasamkhyata. From this, ~the next
higher type the Jaghanys-yuktasamkhyata is got by a
process called wviralana’ i.e. separate out the number into
units and substitute these units by the number itself and
then multiply together 1e. if Jaghanyaparita samkhyata is
represented by N, Jaghanyayuktasamkhyata =N ~ The next
variety Jaghanya-asamkhyata-asamkhyata is the square of
J.Y.A. §

— ()2 = N®¥ = A (say)

-

MTP, IV 808
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numbers are all many times grearcr

‘Then the ananta
than ‘
A

‘ s,
A 17

| (£ ,

| L{(AAI)?}_J y

this rising to a power equal to the number itself Leing re-

peated A times; i.e. greater than
A+1
K41 A+1 A+1+A
A+1 A+1+4A A+1+A +A
$-A +A +

A+4+14+A
A
A
In the account of the pithas, which are also circular the
value of TT is taken as three® and something more than

three'*. In the account of the mountains occurs the formula
for finding the sianting side of a trapezoidal solid.
Tavqfafiorgfaar wiTd  SagatEgEaq |
ITH S AT T qrRE ST 115

Half the difference of the top and the base is squared

and added to the square of the height. The square root of

-~ the sum is the flank-side of the mountain.
If ABCD is the section of the

D c
trapezoidal mountain, the flank A D
= \/ DE? 4 AE?
i - AB—DC
AT E . B = /e (25=)

In the last third of the long Mahadhikara mensuration
<onnected with the circle and the segment are

formulae -
1 TP, XV. 1793.

T 1aT.p. 1V. 869.

4 TP. 1V. 885.
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again .taken up. For finding the diameter of the circle in
terms of the length of the chord and the height of a seg-
ment, we get the rule.

SfreamaT: At &9 ST AT e 0
TUEgAd: qaeaq aeg facme: 118 ;

The square of the chord divided by four ¢%imes the
measure of the arrow (height) and then combined with
the arrow is the diameter of the circle determined by them.

» le. d= % + h. , where c is the chord and h, the
height of the segment. If AB is the chord and CD the
perpendicular diameter bisecting c

AB at E _\
A £ B

H ]
A E3 — (_g-) — CE.ED

= b (d-b)
= dbh-—}2
2
db = E_ + b2
C
d = 3B >

V. 2374 embodies the expression for the area of a seg-
ment.

FqUTIfTaSiaT et g9eT gt |
¥ AR &7 T Wafa gEawsd |

The product of the chord and the quarter of the height
is to be multiplied by ,./10 The root of the square of this
is the exact area of the segment. °

The latter part requiring us to square a quantity and
then find the square root of the same square seems redun-
dant.

Perhaps the author’s meaning is; ‘square the factors
separately before the multiplication is performed, and then

16 TP, 1V, 2025.

?



48 ‘ T. A. SARASVATI

o
find the square root of the product. This avoids multi-
plication by the irrational quantity +/i0 and the device is
often resorted to.

"The formula then is

area of segment = .\/(—f— X \./‘T(-))2 = 4/10. —c—b— = 7 .
Like the formula for the arc of a segment, this also
seems to be a generalisation from the area of a semi-circle
i.e. a segment with height = half the diameter and chord
= the diameter.
For aréa of semi-circle

f.

, md d|2 c. h
2 4 = 'ﬂ'd.-—-4 =1'r.-—---—-4

While calculating the areas of the continents and
oceans which stretch out in concentric circles round Mount
Meru, Yativysabha ‘gives the formula for the area of an
annulus.

frisag=arn: seawam e |

e sERusta AamEEsarn: ot

TorfacaT SRITAEAAl AoAR! a1 S |

SCETHEATHIX G a Mg geawsd 17

Subtract twice the breadth of the desired annulus from

twice the outer diameter and multiply the square of the re-
mainder by the square of half the breadth and by I0.
Know the square root of the product as the exact area of
the desired annulus. N

. Z \2
i.e. area of annulus = '\/ 10 (__2_) @ d—2£)

where d-is the outer diameter and t the breadth of the annu-
lus.

-

17 TP. IV. 2521 and 2522.
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For the area of the annulus — area of outer circle—area
ol |
of inner circle. i

m d? (d;Z!)”

- l( d2—d? 4+ 4 dt—4 :al)

2 2

- %’.( 2d-2¢ )=,\/IB.-%.(2 d—2 2

o tz
) =\/10.-4—(24—2 £)2

While verse 182 finds an expression for the height of
the segment from a consideration of the right triangle form-
ed by the chord, the radius at its end and the arrow. pro-
duced, verse 2597 derives it from the formula for the chord

i c2
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The square root of the difference of thé squares of the
chord and the diameter when combined with the diameter
and halved becomes the straight arrow in Dhatakikhanda
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-

Verses 2598 and 2818 are repetitions of verse 2025
with an insignificant variation in the expression for the
diameters of a circle in terms of the chord and height of a
segnient. So also verses 2617, 2761 and 2763 respectively
repeat the formulae for the circumference and area of a circle
and .the area of an annulus.

The.T P brings in Mathematics only as an aid to the
description of the universe, which is its set aim. Hence
there is no systematic treatment of any mathematical sub-
ject except perhaps of arithmetical progressions and the
mensuration Of circles and segments. And whatever Mathe-
matics there is, is treated from the practical point of view.
Thus the many rules and formulae that are given, are never
accompanied by an attempt-at proof. This remark is ap-
plicable to the whole of Indian Mathematics in general and
to Jaina Mathematics in particular.

The numeral terminology in the TP is the same as the
one usually used in India eka, dasa, sata, sahasra, ayuta and
lakse, denominations above which are seldom used. For
larger numbers the usual practice is to enumerate the
figures forming the digits one by one in order beginning
from the right end and proceeding to the left, the method
familiar 'in Indian word-numeral and alphabetic systems.'®
A good example contained in I. 123 & 124 has already been
quoted. The ‘use of word numerals is uncommon though
not unknown,' whereas there is no instance of the use of
alphabetic numerals. Very large fractions are of common
cccurrence. Surds are familiar and 'the irrationality of surd
numbers is recognised. The concept of the arddhacheda

18 The Trilokasara employs both the right-to-left and left-to-right
mode of enumeration. Vide “Mathematics of Nemicandra” by Dr.

B. B. Datta in the Jaina Antiquary WrT 2 .[&<@ 2.

19 TP. 1. 124. Even in these instances it is only for zero that
other words are used.
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i.c> the logarithm of a number to the base 2 is also known.*°

Arithmetical progressions find full trecatment with- se-
parate formulae for finding the first teim, the common di-
fference, the period and the sum. The series which oZca-
sions these rules, is a rather complex one of 49 terms with
7 groups within it, which themselves are separate prog-
ressions, whose periods again form another arithmetical
series. The expression

&:ﬂl'a+(”;1)2d+”_2'l—d] >

for the sum of any group within the series is a distinct con-
tributions of the 7 P to series Mathematics. The treat-
ment of geometrical progressions is comparatively meagre.

Amongst mensuration formulae those for the area of a
trapezium, a circle and a circular annulus, rough approxi-
mations for the area and arc of a seé‘ment, the formulae
for the chord and height of a segment etc. are given. These
imply a familiarity with the properties of right triangles
and those of similar figures. The value of TT is wusually
taken as »/70 and its incommensurable nature is implicith
recognised. The volumes of trapezoidal solids, prisms and
cylinders are also known. The terminology is usually the
same as that found in Indian Mathematical works. But
‘rumdaphalam’ tor volume and ‘rumda’ for diameter seem
to be peculiar to TP. The use of the word ‘pratara’ affixed
to the linear units in the sense of the corresponding unit of
area is also noteworthy. e.g. pratarangula — square angula.

jagapratara®! — square jagasreni

20 IS8T TRTHLATANRHTA + ;
T SA @A iTa gH SRS vt |
The meaning of the verse is not clear, but 83 evidently stands
for 3TT=oR
21 T.P.1. 182
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SOME VAISNAVA LEGENDS IN VEDANTIC
TEST-TUBE'

-
o

By BHABES CuANDRA CHAUDHURY

-

IN the $rimat-Bhagvata Puranam there are very many
legends or episodes, relating to the life of Lord "Krsna, par-
ticularly of his early life. His Govardhana Lila, Vyndavana
Lila, Mathura Lila, etc. are too well known to need a new
introduction. '

Still, some may think that they are, however, just so
many pieces of fine parables or legends, poétical in certain
places, but not with any precise sense or utility .... at
least—a pragmatic philosophy—in so far as their contextual
bearing upon life, is concerned. But a close study in
between the lines of these stories not only dispels such a
notion as vague and ponderous but reveals deep, penetrative
nuggets of philosophic truths and Vedantic ethics behind
them. "

To an inquiring soul, there might be discerned much
also, in the sequence or the order in which they come and also
in the very words in which they are described in every detail;
and it is evident therefore, that every one of them contains
some very cogent truths fnlaid in symbolic precepts—indicat-
ing the way in which a spiritual aspirant may hope to over-
come the various difficulties in the path of attaining bliss in a
rather frail ephemeral existence—called LIFE.

We just take, as a first instance, the first three -episodes
of the ‘Gokula Lila.’

As one knows the first Asura, the first obstacle, to wit,
which Lord Krsna has to fight, comes in the shape of a very

33
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exquisitely beatutiful woman, who desires to suckle Zim
from her breart; and the baby Krsna—just a tiny tot of about
two months old—makes haste not only to take what the lady—
Pitanid by name—offers him but all that she can possibly
spnre. #

He drinks it and takes it in without making any discri-
mination, whatsoever, between milk and poison, and then
gives her the bliss which he gave later also to his own foster-
mother, Yasodi, and then sends her away to Gokul—a fact,
which appears to be rather a piece of a strange conduct
towards an Asura, who had just sought to kill hir.

This is the first shot which he has fired in his life’s first
victory over a deadly foe.

And, what is the inner psychology behind this?

When, one has made up his mind to enter the path of
self-enlightenment or Sadhana with a firm will and iron zeal—
the first hurdle to cross over is to fight for the disentangling
of oneself from the ties of the insrcutable force of a mother’s
love. '

Surely, this has occurred in the lives of saints—like that
of §ankara and Caitanya and, this happens every now and
then in ‘kistory.

Then comes the story of the trundle that almost rushes
upon him to crush him to death.

But divine help enables him to escape from it unhurt
and he overturns it in a trice.

The chariot carried good delicious food and victuals,
like sweets, milk, curd—almost overloading it.

Now, what’s the ethics behind the psychological make-up
of this Lila of Lord Kysna?

Does it not remind us of the physical organism that carries
us along in the world? Does it not, indeed, incidentally re-
fer to the Vedantic concept of the ONE SUPREME REALI-
TY, such as, hinted in the lines of Upanisads.
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- This physical body which Lord Krsna turns turtle, in-
deed, makes its purpose different from that which it was in-
tended for. ’

And, does not this chariot symbollze—Probably—the gorss
physical body of the senses—with all the strength, vigour and
sustenance that it affords—in keepmg us fit; but al§;o create
the triple Vedantic ‘Mala’—viz, impurities—such as, lust,
anger, greed; Viksep—distractions and Avarana—the veil of
ignorance, that seck to create the bondage of mind by-shack-
ling it up to carnal sense-objects or desires?

And, should not we just overturn it—so that it meets an
avowed end—mstead of blocking or jamming a traffic route—
the eternal Route to final release, Moksa, which SANA'T-
KUMAR revealed to NARADA, as being attainable only

through crushing of all the head of his infirmities.

The next or third obstacle appears in the way of Lord
Krsna—as one remembers—when, the Asura pounces upon
him in the form of a violent tornado and lifts the baby very
high up—like banners in the sky. But, always and ever,
eternally cool as cucumber, the divine child alfows himself to
be smoothly lifted aloft in this air-worthy fashion—to the
utmost stratospheric limit as the Asura could ascend; and,
then comes a moment when the latter can no longer pull him
up any higher but rather feels the weight gravitating down
in a mysterious way, because of the ever-bulging mass of the
baby-body that he is carrying, and finally he has to collapse—
as we know—and the Lord finds himself in original trim, viz,
quite safe and ready, to go on with his mundane round of
works—as an exemplary ‘Karma-Yogin.’

The psychological implication behind the symbol of this "

Lila is quite evident.
The play of environment, heredity and association on
mind, as a valuable adjunct in the education of the individual

In society is inevitable as well as indispensable.



56 BHABES CHANDRA CHAUDHURY

So, FEUERBACH, rightly observed, inter alia,/viz,
“Mann ist was er isst”, that is, man is what he eats.

The edﬁcators—sa}, the parents, the teachers and the
village-elders or those who have something to teach us as we
know it, as per ustal fashions of the day—do bring us up as
h1gh as they could afford, and no wonder, the divine baby
Krsna demonstmtmcr to us as to how one ought to take
advantage of all that and accept to be brought up by the
educators around us! ¢

But then, there comes the psychological moment, when
they have nething more to give us; and if we desire still, to
pursue the end of self-dedicated Way of Bliss, then should n't
we venture upon the same responsibility ourselves and go
ahead with our own progressive spiritual unfoldment un-
interruptedly ?

Indeed, viewed in this analogy, if one studies
the episode of the Trnavarta (blade of a grass in a
whirlwind), he most probably would light upon some
very finer gems of wisdom—scattered hidden across the vast
profundities of it.

And, when rightly sorted, cleansed and refined in the
assaying instrument of pure detached, ego-less, discriminative
consciousness and, dispassionate mind—they are symbolically
confirmed and found to be no other than so many nuggets of
Vedantic teachmgs, for gradual transformation of life, so
that one could take advantage of all these, in his pupillage of
nurture, but when the saturation-point is reached—it is dis-
carded sine die, viz, in matured stage of wisdom.

The above three Lilas, or symbolic demonstrations of
the Divine Dispensation of Lord Krsna, may however, appear
to the critical thinker as so many obstacles which one has to
get over—not because things are bad in themselves—but
because they contrive to put hurdles in our way at a certain
stage,—the same that one must overcome before he can hope
to attain divine grace or Sadhana. And, no wonder, at that
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tim¢ when Lord Krsna does overcome those obstacles, pari
passu,—he is acclaimed fit enough, as well, to be put in charge
of cows, that is to say, of the most useful and docile of fauna
among nature’s éifts to man—as his domestic pet of quadru-
peds—since early dawn of civilisation—which are called GO
in Sanskrit, but also means ‘“rays of the Sun,” that is, “divine
light,” too.

That is to say, after he has over come all those prelimi-
nary obstacles, he is equal to life’s bounden duties of manag-
ing these gentle things—symbolic of purity, honesty, mother-
ly self sacrifice and divine compassion! ’

Does ,_it not, in a sense, symbolize then, the psychological
fact—behind this particular Lila—that transformation of
“Lord Krsna” into GOPALA, means some way Or
other—the progressive advancement of the Lord of
spiritual glorification in a mortal frame: such as, that of
a homo sapiens? ;

Coming next to what is known as the Kaliya Lila, one
may however, recall incidentally as to how Lord Krsna tram-
pled upon the head of the fabulous septa-hooded King-Cobra
which was lying in the Yaumna river. The legend tells that
it was so lethal that even the people and animals who came
near the bank of it—dropped down dead on acfount of
poisonous infection of atmosphere there about by the ser-
pent’s venomous inhalations.

Now, Lord Krsna—as the legend relates it—on hearing
about him climbed the tree and leaped on the central hood
of the great serpent and-"finally the latter had to submit to
the Lord.

And, then some miracle happened.—Kaliya had taken
refuge in the Yamuna to be free from the constant fright of
death from the attack of Garuda, Lord Kryspa, how-
ever, the Eternal Lord of Mercy and compassion,
does not kill him altogether, but ‘deports’ the reptile by way

of an exile—to the far southern seas under-charge of Garuda,
F. 8 :
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who would henceforth—so the Lord enjoins—continue-to
remain his pretector—instead of a destroyer.

A striking note in this episode is the display of Serpent’s
humility and Lord Krsna’s divine mercy and compassion for
the penitent reptlle when the former lays down his hoods
at the fegt of the latter, in self-surrender and vomits black
poisonous venom.

But, when severely rebuked by the Lord for his deadly
careers-in the Yamuna and other riverine realms of him so
long—the ever crest-fallen Hydra politely answered, with
eyes bathed “in tears: '

“Lord ! I can only offer you what thou hast kindly
given unto me!

What you have put into me was the deadly venom
and, what, indeed, can your creature but hope to offer
now, in return—except that—unto your lotus-feet!”

This Lila embodies then, the beauty of Vedantic philo-
sophy—illustrative of the entire self-abnegation and desire-
less surrender to the Lord—bordering on Vairagya or dis-
passionate spirit of service unto God! Does it not, also, re-
veal a stage in spiritual advancement of God-realization
when—tire Creator, Preserver and Destroyer merge into the
Ultimate Reality of the Vedanta.

What happens after that Lila?

The legend adds that, immediately after this episode—
Lord Krsna and Baladeva and the Gopas fall—in a myste-
rious circumstance—asleep on the very bank of the Yamuna
and a very few hours afterwards, Agni appears in the forest.

This is, indeed, the only case perhaps in the ‘Srimad-
Bhagavatam’ wherein a symbolic stress is laid on the psycho-
logical effect of two Lilas, in which it is said that only a few
hours after one episode the next one took place.

If the ‘Srimad-Bhagavatam’ devoted a few words, to say
so, it must have been a mighty kind of an episode still.



VAISNAVA LEGENDS 59

What then, could as well, be the precise philosophic
IliI{t over which that “Forest-Fire” hangs ? i

Well, this evidently is the puckish trick of Agni.

Surely, many explanations are given to Agni and his
devastations.

But, Sri Aurobindo’s explanation seems to“be quite
satisfactory, viz, that God Agni represents the power and
consciousness of the Divine Will. |

» If immediately after complete surrender to the Divine
Wili, the same in the garb of Agni visits a spos, there must
be some reason for it, and what does Lord Krsna deign to do
with the ¥Forest Fire ?

Surely, he does not seem to go forthright into the alar-
mist predicament of a modern Fire-brigadier at the out
break of this Great Puranic Fire.

Neither does he—in a frenzy seek to put it out himself,
altogether.

What does he do then?

Well, as we know—he immediately drinksz it in or rather
gobbles it up entirely!

Then he manages to digest it, without self-burn or
injury, in the bargain, to his body!

This episode, therefore, only proves that if ‘one could
successfully drink in the power of Divine Will—after com-
plete self-surrender to it—it must needs work miracles—a fact,
which is also, confirmed by the following prophetic utterance
of Jesus Christ, claiming the triumph of FAITH over doubt
and misgivings—viz, in the life of Sadhan3’ (spiritual
exercise):—

If ye have faith, and doubt not, ye shall :mot only
do this which is done to the fig-tree but also if ye shall

say unto this mountain: Be thou removed, and be
thou cast into the sea; it shall be done.

L]
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And all things, whatsoever ye shall ask in praver,
believing, ye shall receive.’*

The most important Lila comes in what is called the
Vastraharana episode—often characterized by the intellec-
tually debilitated class as somewhat indecent and irreverent!
In this, the cow-maids,—Gopis, are said to be bathing in the
Kalindi and the Lord ‘loots’ their clothes; gets up a tree
with the booty and finally, when they emerge out of water,
hiding "their body with hand in shyness, the great Lord of
Universe—assures them, adding, inter alia: ;

“Hiding absolutely nothing come all of ,ye unto
me!”

This piece is, therefore, as much Vedantic in thought,
psychology and philosophy as a Vedanta should really be.

The cow-maids have been undergoing hard penance of
Katyayani-Vrata to win Lord Krsna's favour.

They had also propitiated Mother Durga with Pajas;
after this they bathe in the Kalindi as do the celestial
nymphs and gods in the “Surasuri” of SIVA. The Surasuri,
is a river of Paradise under SIVA, who is identified with the
supreme ‘BRAHMAN’, viz, such as hinted in the following
texts of the Upanisad.

Sivam prasantam amytam Brahmayonim........
Samasta Saksim tamasah parastat.”

Does not, then, this heavenly river, typify—speaking
allegorically—the psychologically elevated mood, akin to a
state of consciousness when one does no longer experience
that efrernally conflicting quibble bétween the Sura and the
Asura—between God and Demon—the good and the bad—
when the spiritual aspirant rises above the Vedantic notions
of dualism, viz, of I§vara (God) and Jiva (Being) and is as
such, frée in the truest sense of a Jivanmukta?’

1“The Barren Fig-Tree” St. Matthew XXI, 18-22.

2 ‘Kaivalyopanisad’.

e e aa A
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.. The cow-maids, Gopis, likewisc do bathe in the Kalindi
—a water having neither name nor shape—speaking allegori-
cally—is past, NAMA and RUPA. ,

Now, according, as we know, to the Vedanta Philo-
sophy—Maya has dual power, viz, one of the nature of pro-
jection (Viksepa) and obscuration (Avarana); from the in-
teraction thereof the world is created—from subtle bodies to
cosmic—eggs. So that, the other power obscures, viz, Ava-
rana—the difference between the seer and the seen within and
that between ‘BRAHMAN’ and the world without:

The, ‘existence’, ‘manifestation’, ‘lovability”, ‘name’ and
‘form’—these constitute the pentavalent aspects of the Uni-
verse.

The first three, viz, “Asti, bhati, priyam” are the - first
aspects of BRAHMAN; the other two, viz, Nama and rapa
are the aspects of the world.

This gives, in a succinct, what Vedanta does compre-

hend as the Oneness of the Ultimate Reality and; Vallabha
carya, the great scholar, himself, confirms also, apropos—that
a head-long dip into the bottomless deep of.the Brahmanic
consciousness or for the matter of that ...... into the
complete absorption of Nirvikalpa-Samadhi—the super-cons-
ciousness, only hasten all conceptual conflicts of Nama and
Ripa to disappear. N

And what wonder then that, our cow-maids in the
Lila, referred to, should hasten to attain—through rigorous
austerities, and hard Vratas, Tapas, and Saucas, Piijas and
Avagahanas—the acme of Brahmanic elixir and enjoy the one-
ness consciousness of “Sarvam Khalvidam  Brahma”,
by even surrendering all i.e., their life, honour
and body, the attributes of Nama and Ripa—unto the
Great Lord. ~

All aspirants in Sadhana, possibly realize that it is some-
what easy to surrender the mind and the heart to God; but
it 1s not so—rather almost impossible for the ordinary people,

-
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indeed, to completely give over the soul unto the Spirit
Divine. '

This means of spiritualizing gross is a harder task for
the - Sadhakas than the mind. And, just as—unless you get
a copper wire properly insulated, it cannot carry the full
load of electucal energy, so also in Sadhana the adhara (ve-
hicle) must needs be maintained in a state of absolute purity
and evil-proof, to have access to the divine impulse.

After this state of spiritual attainment comes in the
Rasa Lila—the Festival of gaiety, dance and men“y—rna_k‘ing,
which, indeed, would not have been, as such, possil;_le before
the event of complete disenthralment of senses and surrender
unto the Lord in the Vastra-paharana Lila, aforementioned.

.There may be some who wish to see the Rasa Lili—
because they like to enjoy it—on the religious conviction—
that by witnessing the Lord’s Lila they would likewise attain
to an equal height of divinity; but possibly do they bypass
the great psychological pre-requisites, viz, that of the Vastri
fraharana—of bringing down the Divine Consciousness right
into the physical body, which is an essential pre-requisite,
before the Rasa Lila can be enjoyed with avid spiritual
relish.

Fon,-is not the spiritualization of mind and thought, as
symbolized in the former Lila, after all a likewise spiri-
tualization of the body, as effected in its counterpart of the
latter Lila?

Besides the above episodes there are also other Lilas,
viz, those of Mathura, the Govardhana episodes etc. etc. con-
taining as they do, very many gems of Fedantic truths, as se-
curely embedded perhaps, in their hidden symbols—as the
kernels are.. in nuts—for the purpose of popularizing reli-
gious education among the common folks of the Puranic
days.

Even down to the minutest details of Sadhana—both in
the study of each individual episode and in their order and
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sequence, and also in all the particular words—which are
used to describe them in the great scriptures, every word
thereof appears to contain some beautiful philosophic truths
hidden in the allegorical narratives of L1las referred to.

Indeed, the philosophy behind the Lilas, starting from
the story of Patana to the Govardhana or Mathura annec-
dotes with which the “Srimad-Bhagavatam” is replete—only
reiterates the indispensability or for the matter of that—their .
inevitability in the significant garb of symbology, as so many
ethlcally formative forces, stressing the imperative need of
self-exalting Sadhanas—viz, of ‘Satya’ (truth); ‘Brahmacarya’
(Vow of moral-cehbacy and control); ‘Ahimsa’ (non-injury);
"Asteya’ (non -stealth or non-guile) and ‘Aparigraha’ (non-
covetousness).

When there is ethical purity, then only one will be es-
tablished in “Nirvikalpa-Samadhi”’; and he who is in ethical
perfection can only be entitled to have access to the darsana
of Lord Krsna in the Rasa-Lila—in the loftiest ecstasy of
God—realization.

And why? Because, to win the Lord’s love—the heart
must be purified by Vratas and surely, do not humility, sere-
nity, tolerance and holy grace always take their abode in the
pure heart? e

“Vigil” is another essential discipline not only to the
Easterners but also to the Westerners too—in 5p1r1tual pur-
suits! And, so in the Bible does not Lord Jesus enjoin, in
“The Parable of the Ten Virgins” viz, “WATCH, there-

fore, for ye know neither the DAY nor the HOUR wherein
the SON OF MAN cometh’?3 ’

And, no wonder also—one finds the legendary cow-maids
in the above episodes—undergoing fasts and penances—trying
to keep awake at nights and spending time in spiritual devo-

3 St. Mathew XXV 1-—13.

»
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-

tions and meditation of the Lord’s Satcidanandam Svari-
"y P

pam.” £

X It is, therefore, emphatically stated in the GITA, as

sucln. ’

—

- Vihaya Kamanyah Sarvan Puman Carati, nisprhah
»~ Nirmamo nirahamkarah S4 Santim adhigachti”!*

[Peace is attained by annihilation of all desires and
cravings through practice of dispassionate exercises of non-

~

egoity and austerities] .

And what wonder then, that unless one does fully burn
out the lust before it burns one up—as in the case of cow-
maids who did wholly, and in a way, incidentally, succeed 1in
spiritualizing their cravings— (material trsnas)—and then
sublimated them into Vairagya, viz, by banishing all selfish
thoughts and wordly-life of the five-senses, for attaining the
eternal bliss of God-consciousness, in Lord Krsna—no real
Santi as referred to, in the above text of the Gita can other-
wise be realized by the devotees altogether?

Indeed, how can then anybody—otherwise than the
devotees like the cow-boys and maids of the Lilas—who don’t
strive to realize the Lord of the Gopuram—the symbolically
Ultimaté ™ Reality; not doing any Katyayani—Vrata; not
keeping Vigils; not practising penance or reciting Japas of
“KRSNA”; “KRSNA”; “KRSNA” in every “lub” and
“dub” stroke of the heart, possibly expect to attain .... the
goal of Beatitude—the state of Vedantic Kaivilya or ne plus
ulttra? ‘

In the Gita, Lord Ksrna tells about Bhakti-Yoga 1.8
Path of devotion. It is a spiritual method of self-abnegation,
surrender, acceptance, passivity—asking nothing in return,
viz, by dedicating one self completely unto the Divine Will

4 Chapter, 1I, 71.
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These are passive virtues: which are regarded more as femi-
nine than masculine.

Therefore, it is said: ,
Bhagavan Sarvesam Purusih. =~
(God is immanent in all)

That is, there is only One Ultimate Reality' (Purusa)
in the world.

And, what wonder, all of us should be regarded as
G(;pis. That is, “Stripriyam itarat Sarvam’:

(Spouse is only agreeable and dear all élse is abomi-
nable).

In other sense, one’s i.e., votary’s attitude ought to be
one of a fervid prayerfulness; of dependence; of dispassionate
surrender, self-abnegation, passivity and acceptance!

“Do not demand or desire! Ask by putting your hand to
work and giving your mind over to God—only for His Bless-
ings!” This, then, constitutes the essence of all essences of
the “Bhakti—Yoga”’—in a nut-shell!

Is it not possible for the humans then, to adopt this
method easily?

And, could there be any wonder, as such, that the Gopis
should run about praying to God, appealing to Eim to be-
come their husband.

So it comes to this, when Rasalila is referréd to, the
meaning of it is that there is the Universal Lord petitioned
and appealed to and begged for favour by all the individuals
of the world.

The integrity of that One Omnipotent Reality is’not in
any manner affected by the approaches made by millions of
individuals.

The universality of the Supreme Lord or Reality and
the multiplicity of the supplicant individuals, that is what is
attempted to be brought about by the symbology of
Rasalila)

F.9
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e

One Supreme Lord, so to say, as if, faces each indivit{i__ual
and because he faces some, it does not follow that he does not
face others.

*Well, that is the idea, then, which seems to be brought
about by the conc’gption of the Rasalila, which has been so
thoroughly misinterpreted and misconceived by the common
folks also.

We, thus, realize that—it is the method of Bhakti—it is
the method of devotion, that is, the spirit of the oft-quoted
words of Arjuna, viz.,, ‘Karisye vacanam tava’ akin to
CHRIST’S: "Thy Will Be Done’! .

The Visnu Purana, inter alia says, therefore:f

“Those people who merely cry out the name of

God without doing His Will are enemies of God.”

That is:

Svadharma Karma Vimukhah Krsna Krsneti vadinah,

te harer dvesino miidhah dharmartham janma vyadi
hareh.” ' :

(Those who are indifferent to their duties but only
slouch about muttering ‘Krsna’ ‘Krsna’ they are anti-Krsna’
in faith!’)

They are ignorant, deluded, ill-conceived mortals.
Even, He~i, for the bonds of creation, for the advancement
of the world—passed through so many ordeals.

When, HE has set an example for us, is it right for us
then to abstain from the great Lila, and the Ultimate
method of Release by adhering to the path of Bhakti—such
as the Gopis did unto the Great Lord in Rasalilas?

The only prayer of the Gopis consisted, as such, in be-
ing one with the Lord—not merely through craving of the
flesh or by undergoing penitential practices such as are tra-
ditionally resorted to by devotees in attaining God! Fasting,
watching, praying, kneeling self-scourging, hair-splitting,
Lard-beds or whatever it may be—are helpful, no doubt, for
Truth-seeker or God-searchers—because our body and flesh
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stand perennially opposed to Spirit. Indeed, the Spirit is
not—so the Scriptures, enjoin all over the world, of all Faiths,
at home here, where the body is! So, just to help the spirit
over in a mortal pang or distress and with a mind to put a
bridle upon the flesh, obviously, such ‘practices might be
deemed indispensable, as are referred to in the texts dealing
with the efficacy of the six auxiliaries of YOGA.

But, the Gopis do prove as well as the Gita does main-
tain in the bargain, that to conquer and curb the flesh it is a
thdusand times better to put on the bridle of LOVE!
Indeed, they demonstrate by Rasalilas, as it were, that ‘Love’
is like the~f=4er’s bait: Once the fish does take it, it is done
for, the Tisher is certain of his catch. That is, when the
symbol is uncovered it suggests, inter alia however, that Lord
Krsna lies in wait for the mortals with the bait above all.

He who has found the “WAY of LOVE’ would seek no
other. He who hangs on his baitedhook is so fast caught
like the Gopis that foot and hand; mouth and eyes; heart and
soul—and verily all that is mortal’s is entirely bound to be
Krsna'’s.

Whoever is caught in this: whoever gaily rejoices in the
Sadhana of such Bhakti’s Way, whatever he does then, is as
such, done through—LOVE, which is no other than that
spiritual elixir, viz, “Krsnendriya Priti banchha tari bati
prem”—that is, LOVE is the only insatiable desire for com-
munion with Lord Krsna (God) and none else—a prerequi-
site solvent of all conceivable anodynes of moral pangs and
pains—the master-key to the possibility of attaining oneness
with the Absolute: the “Raso vai sah” of the Vedanta, whence
the word Rasa spirit of the great Lilas might as well be con-
ceived, too, to have been brought into figurative usage of the
immortal “Puranic” legends of the Bhagavata!

And, what wonder, Candidas, the great fifteenth-century
“Vaisnava” bard of India, incidentally warns the legendary
love-begone cow-maids (Gopis), too, not to lose heart but
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await the baited-hook, so as to be entirely and full-heartedly
caught—the more surely caught so much the more surely re-
leased! _

For, does not he—for all that—-—metaphofically warn the
legendary cow-maids (Gopis), viz, in these suggestive lines of
his'immox;tal work of Vaisnava lyricism, in the bargain:

“Tora Param Pati Sané
Sadai gopane
Satata Karibi Leha.
Neer na chhuibi,

Sinan Kairibi

Bhavini bhaver deha.

Tora na hoibi sati

na hobi asati

bhavini bhaver deha’?
That is:

“Thou shalt seek always company with the Supreme

Lord (Sri Krsna); neither shalt thou touch nor
dip into waters (of the river Yamuna) lest thou
beceme absent-minded—but keep thy thought
wholly fixed upon the Lord’s (Sri Krsna’s)
Love—never caring a rap as to whether that may

bring some stain on thee—as becoming of women
of easy virtue!”

-

It may be pertinent, however, to point out that the word
“leha (licking)” in the above verse does convey some suggestive
hint as to how Rasa appears to be etymologically cognate in
sense or for the matter of that: co-extensive in import, with
the Upcanigadic counterpart, viz, Raso vai sah (Almighty is
Bliss)—Chadogya Upanisad; as well as in the undernoted
text—from the Rg-Veda which also, incidentally throws some
guiding light on this, viz:

“Patangamaktam asurasya mayaya hrda

Pasyanti manasa vipascitah
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Samudre antah-kavayo vi caksaté
maricinam padamicchanti vedhasah.”’?

The text, as per Sayina means: i

The Vedic seer witnesses the “Jivﬁtn%i” enveloped in
“Mays” having triple edowments (Satva, tama, rajas) by
wholly renouncing ‘“nama’ and “rgpa’” as well as_ through
dispassion and ‘‘Vairagya”. Regard may, incidentally, be had
to the fact that Rasa means juice or essence of a fruit
and “Rasa” is the spring-festival of Lord $ri Krsna with
cow-herds and cow-maids as per “Pauranic” legend of the
Bhaguvata. ’

It is_only through selflessness and detachment that the
Jiva can hope, therefore, to attain the super-consciousness
of the Paramatma or the Reality and, realize all else as
“maricinam,” viz, something like a delusive non-entity of
the nature of a ‘mirage’ in the desert!

Viewed in the contextual sense of the above lines does
Krsnadvaipayana Veda-Vyasa, the author of the Bhagavata
appear to have intended, so to speak, to introduce any wun-
holy, unvedic concepts in the immortal legends of the Rasa
and other Lilas, altogether? In the tenth ‘skanda’ of the
Bhagavatea there is a mention of the name of Visnu the most
ancient and holy word for the name of “Sri Kr¢iia”; and
towards the end of the description of the entire Rasd Lila
episode has he not written, inter alia, to the key:

Vikrtam vrajavadhubhirinca Visnu etc? (Rasa displays
manifestation of Visnu—the Supreme Almighty Brahman)

And, 1is not Brahman too, basically identified with
‘Visnu’ in the ‘Kaivalyopanisad’ of the Yajur-Veda.

Can there be any doubt then, that Rasd Lila, is nothing
but a manifestation of “Visnu,” also, in multiple forms of
Purusa and Prakrti such as, prophesied in the text, yiz, Eko-
ham bahu Syam prajayema of the Gita, to proclaim the glori-

s Rg. Veda, 10—177.
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fications of ‘Vibhuti’ of Lord Krsna in—human gmbs—on
this mundane plane at certain epochs?

There is an essence an elan vital in Life which may not
be easy to realize and yet that is within everybody’s Atman!

Some mysticS named it SOUL; the Greeks called it
‘IDEA’; the Hebrews, 'RUACH’; Platonists—'NOUS’; the
Vedas, ‘BRAHMAN’, and the Vaisnavas ‘Lord Krsna' and
so on!

The consciousness in man’s soul of union with the ONE
and ALL is, therefore, the real Rasa-Lila—the only effective-
ly symbolic religion (binding)—“dharman,” to God!

There is no God but this One-ness, of ....Cm Gopis
(Cow-maids) know nothing—unless they are aware of the
great Divine Spouse’s reflections in the Yamuna of their
hearts!

Lord Krsna, has as such, no interpreters but “Gopis,” as
it were, hearkening, and the non-believers may or may not
speak HIS Voice! His voice is, indeed, too high for some to
hear and too low for others and surely, it does not exist at all
for the many—many who are otherwise deaf!

It rings through the morning gleam of a sun-kissed
meadow; the melancholy flute of bittersweet “Stavas” (Pra-
years) ard “Stuti” (praises) of the cow-herds; the angry wails
of love-wrecked—disappointed cow-maids (Gopis) and “Vra-
ja-Visis” {folks) marooned by the Yamuna-bank; the years of
patient ‘Vratas” (rites) or “tapas” (austerities) and “‘tyaga”
(self-sacrifice); heavenly miracles and divine manifestations
in varied forms of displays of the holy Vyndavana: where
Lord Xrsna held his divine sway over all mortals and celes-
tials as per Bhagavata.

What wonder, then, that the Soul of Lord Krsna should
be in the souls of the Gpois. Surely, there can be no Krsna
but in the consciousness of innermost—bhavini bhaber deha,
Gopis—such as mentioned by Candidas in the afore-quoted
text from his ‘““Padavali”’ (Lyrics).
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The Rasa-Lila, tells then, that the essence of all Gopis
or symbols is ONE, and there human wisdom- ends!

But this one feels and does realize as well as believe—
with what his little soul can really grasp the thought, viz,:—

THE WAY TO KRSNA’S DIVINEDOM .is
through Gopi’s” LLOVE—unalloyed, unsullied, unso-
phisticated and serenely pure.

Indeed, it is only by our devotion to all that we can
serve the good great Lord Eternal, best like the Gopis.

If that be not so, then, do not they remain a lot of mor-
tals merely_, in the sub-human levels, overwhelming others,
often, or succumbing to them in mortal brawls, sometimes,
with—never the blessings of solace and beatitude—despite
occasional prayerful beggings and servile offerings to the
Divine Feet of LLord Krsna?

Again, referring to the Gopalatapaniyopanisad of the
Atharva-Veda, it appears that Gopala, -is stated to be the
basic entity completely identical with the Supreme, “BRAH-
MAN,” too! Devotion to Him is said to be the means for
release: viz,

“Krisnam tam vipra bahudhaa yajanti

Govindam santam bahudha-aradhayanti, .,
Gopijana vallabho bhavanani dadhre
Svahasrito jagadaijit suretah .

Samprapya mathuram ramyam
brahma rudradi vanditam
Samkha cakra gada-$arnga-raksitam
musaladibhih
Yatrasau samshitah Krsnah Stribhih
$aktya samahitah
Ramaniruddha pradyumnai rukminya «
sahito vibhuh

[Wise men perform sacrifices to him Krsna, In various
ways. ‘They worship Him who is Govinda, in various ways.
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The lord of milk maids supports the worlds. Relying
on ‘SVAHA, he impels the world, being endowed with energy,
. (The gods live) having gone to the beautiful Mathurj,
whizch is worshipped by Brahma, Rudra and others, which is
protected by the onch, by the disc, by the club, by the bow
and by the mace and other things, where abides this KRSNA
in the company of women and of SAKTI, the Iord accom
panied by Balarama, Aniruddha, Pradyumna and Rukmini.]
Hence, it is evident that what is Vairagya in the Bhage-
vata, viz, complete spiritual detachment or total dispassion, is
not only thén, acclaimed by the Vedantic philosophy as the
gate way to BRAHMAN but also to Vrndz'lvauzi—"tfhe Earthly
Paradise of the Vaisnavas (adherents of Lord Visi_lu) or for
the. matter of that—the Lila—Nikatana (Play-field) of the
divine hosts, “Gopas” (cowherds) and Gopis (cow-maids)!
What wonder, then, that herein one should, as per the
great writer of the “Srimad-Bhagavata, Vyasa, find the fabled
“KALPA-TARU” (The WISH TREE) where the Lord
does perform the delectable tricks or Lilas—days in and
days out, of His divine “Satyam” (truth); “Jfianam” (wis-
dom); “anantam” (infinity); “Vijiianam ghana” (wisdom-
saturated); ‘“‘@ananda ghana” (Blissful); and ‘“Cidghana”
(super-¢cnsciously conscious) nature, for the release of the
souls of His millions and millions of legendary “Gopas” and
“Gopis”-—?:he selfless; desireless—human symbols of votaries,
who are sitting in “dharna” (devotion) eternally—under its
cool shade, as such, for His ever blissful “daré$ana” (favoura-
ble sight)—in complete faithful anficipations of the under-
noted® prophetic tenets of the “Gita”:—

Sarvadharman Parityajya mamekim $aranam vraja,

Aham tva sarvapapebhyo moksayisyami ma $ucah™

[Fersaking All, anchor thy love unto Me alone! I will
release, thee, then—don’t worry for this!]?

¢ X VIII—66.



THE BIRTH PLACE OF SRIHARSA, THE
AUTHOR OF NAISADHA-CARITAM  °

(Mainly based on Maithila evidence)
By Dr. H. VEDANTASASTRI

THE aim of this paper is to finally dispose of the
tedious question that gave rise to a long and heated contro-
versy amongst our scholars, namely the nativity of Sriharsa,
the author ot the Naisadha-Carita, on the basis of some new
materials that have been available to us. Sriharsa
has given a brief account of himself in the verses that ‘are
found at the end of each canto of his work. From these,
it is known that he had several other works to his credit,
of which the Khandana-khanda-Khadya, the Vijaya-Pra-
sasti and the Gauda-urvisa-Kula-Prasasti are the most im-
portant for our present purpose. He has given the names
of his parents as Srihira and Mamalla Devi -and has also
stated that he received favour from the ruler of Kanya
Kubja. '

In his Khandana, he has spoken of Udayana of the tenth
century, and has himself been referred to by, Gangesa
of the thirteenth century; hence his date falls in the twelth
century.

Prof. Dinesh Chandra Bhattacharjya was of firm opinion
that he flourished in Bengal; and such is the view énte{tain—
ed by Pandit Haridasa Siddhantavagisha and Sri Nila Kamal
Bhattacharya. On the other hand, Sri Handique, has disputed
the point and behind his back stands Dr. S. K. De, who thinks
that Sriharsa’s being a native of Bengal is but problecmatic.
Dr. Candrika Prasad Sukla has gone a little further; he has
tried to show in his thesis on Sriharsa and his work that Sri-

* It is a matter of great sorrow that the author has passed away.
73
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harsa was a native of Madhyadesa, that is, the country, round
about Kanauj, where he lived for a’ considerable period of
his life. ,

" Now, let us judge impartially the internal and external
evidence upon which stands the presumption of his beinga
Bengaleg'

In his Naisadha* tharva has mentioned the utterance
of the Ullube sound at the time of the wedding of Nala and
Damayanti. Mallinatha, who hails from the south writes in
his commentary, the Jivatu that this is a Northern Custom.
Murari Misra has also spoken of this sound at the time of
the wedding ceremony of Rama with Sita in nis A narghara-
ghava;® and his commentator, Rucidatta Upadhyaya, himself
a Maithila, writes that it is a custom prevalent in the south.
From these it appears that the custom is neither
northern, nor southern. It is either western or eastern.
But Narayana Vedarkar, who hailed from western India,
writes in his commentary on the Naisadha that this is the
custom of Gaudade$a and the author is a native of this
country. Till now, nowhere is uttered this sound at the
time of marriage, save and except in Bengal. On the basis
of this, Haridas Sidhantavagi$a passed his judgment that
Sriharsi~was a native of Gaudu, that is, Bengal.

But this sound is as old as the Chandogya Upanisad,
wherein it occurs as Uraru. Further, Sri Handique has
shown that some Jain commentators of western India have
also spoken of this sound. Hence, this cannot be taken as
the conclusive proof of Sriharsa’s being taken as a native of
Bengal, though it gives birth to a very strong presumption.

Chandu Pandita and some other commentators of the
Naisadha have held the view that Sriharsa was a protege of
King Jaya Chanda of Kanauj and this view has been endors-
ed by Rajasekhar Sari in his Prabandhakosa, composed in

1XIV. 51
2 1I1-55.
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in 1348 A.D. From the historical point of view it gives
1ise to no anachronism; and on the basis of this Dr. Bhan-
darkar has identified the Vijaya of Sriharsa’s Vijayaprasasti
with the father of King Jayachanda, who really underwent
the said name. But Gopinatha Acharyya,' very likely the
man, who married the sister of Vasudeva Sarvabhama of
the late fifteenth century, has written in his commentary
on the Naisadha that the Vijaya of Vijayaprasasti is identical
with King Vijaya Sen of Bengal; and in view of the fact that
$riharsa composed Gauda-urvisa-Kula-Prasasti, Dr. R. C.
Majumder has taken the statement of Gopinath as correct.

It is nuc Casy to give verdict in favour of this or that
Vijaya; but Sriharsa’s authorship of Gaud-Urvisa-Kula-Pra-
sasti certainly establishes some connection of his with Gauda.

Vidyapati, who was contemporanious with Rajasekhara
Stri, indeed a junior contemporary of his, states in his Puru-
sapariksa (Medhavi-Katha) that in “the country of Gauda
flourished a scholarly poet, Sriharsa by name. He composed
a Kavya on the life-story of Nala and in order to show it to
scholars, he repaired to Benaras.” This clearly shows that
Sriharsa was born in Gauda. This is practically corroborat-
ed by the said Rajasekhara, who informs us in his Praban-
dhakosa, that Harihara, a descendant of Sriharez*was a
native of Gauda and he made his way to Gujrat.

The Khandana-Khanda-Khadya of Sriharsa has been re-
pudiated by Vacaspati Misra II (who was a native of Mithila
like Vacaspati Misra I as well as Vidyapati) and in his re-
joinder, which passes by the name Khandanoddhara, Vacaspati
calls him a Gauda, that is, a native of Gauda. ;

Thus, it can be safely assumed on the authority of
Rajasekhara, Vidyapati and Vacaspati that Sriharsa was
born in Gauda and hence, he was of Bengal entraction.

A set of scholars has stressed upon the Gaudi style of
Sriharsa; but since we find his marked preference for Vaidar-
bhi style in the line swnfe dafir! wiieard: |
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it proves nothing, though it is not a negligible factor; others
have pointed, to his non-discrimination betwen the three
sibilants, between ¢ and 7, between B and 7 and between j
and- y.  But this proves nothing in as much as, such a thing,
especially the noridistinction between j and y is to be found
also in Gujrat. But these two factors plus the Ullulu Sound
1aise a strong presumption in favour of his being a native

of Bengal, which is proved conclusively from the statements
of aforesaid three persons. An objection may be raised,

and indeed, it has been actually raised by the aforesaid Dr.
Shukla with* §ri Mitthulal Sastri behind him, against the
identification of Gauda with Bengal. Relying-Lpon a vague
verse of the Skandapurana, running as:— “‘@r&a@n:  Fwagear
TISATYS Iq@®T: | T=91ST 3 &gl [aregea@Ertaq:”’ they argue that
by Gaudadesa is implied upper India, including Madhya-
desa, that comprises Kanauj and this assumption of theirs
they buttres by a line of the Hitopodesa, that states that .“in
Gauda, stands a city called Kauambi.

Now, upon the verse of the Skandapurana, we are to say
that it is a bit vague; in it the five classes of Northern Brah-
manas (including Gauda) have been called Paifica-Gauda.
It reminds us of a popular saying that ssza4at which, in its
right asgoct should be uwzazgligas wqoaars. In like manner
instead of saying sitsTfad= @tgror: it has been said 953r=T: Be that
as it may; but here we get a division of people from the
social and cultural aspect of view, which, itself is an antethe-
sis to Pafica-Dravida; otherwise, from the Historical and
Geographical point of view, this $loka does not imply that
Gaudade$a is upper India. Indeed nowhere and in no cen-
tury, has the word Gauda been employed to indicate any
other part of India save and except Bengal. We are adduc-
ing here proof, century by century.

(1) In the present century, the Vaisnava faith of Bengal
is called Gaudiya Vaisnava Dharma.

(2) In the second half of the 19th century, Michael re-
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ferred to the people of Bengal as Gauda Jana, in his Megha-
nida Vadha; and in the first quarter, the Bengali Grammar
by Raja Ram Mohan Roy was known as “Gaudiya Bhasara
Vyakarana.” g

(3) In the 18th century, Valadeva Vidyabhiisana,
himself an Oriya, refers to Bengal as Gauda in his commen-
tary on the Tattvasandarbha.

(4) In the 17th century, Gagabhatta of Banaras, who
initiated Sivaji with the sacred thread, writes the following:—
T A eqieq: ? Al @@ aq A sd Aty ader
Evidentl;s-he. refers to the Bengalis and Maithils, who were

staunch «protagonises of Navya Nyaya.

(5) In the 16th century, Vrndabana Dasa refers to
Bengal as Gauda (ifis i&i@) in his Chaitanya Bhagawat; and
Narothama Dasa calls it Gauda Mandala in his Prarthana.

(6) In the 15th century, Vacaspati II a Maithila, re-
fers to Sriharsa by the phrase &= iga (tena Gaudena).
This mention by a Maithila cannot refer to any other part
of India except Bengal; since in that case, it loses its signifi-
cance.

(7) In the 14th century, Rajasekhara Siiri calls Hari-
hara, a descendant of Srihar$a, a ‘“Gauda-de$ya”’. 43 7T )
In the case of Sriharsa he has mentioned Benaras and Kanya-
kubja separately; hence the Gauda desa stands’ here un-
doubtedly for Bengal.

(8) In the same century, Vidyapati wrote that Sriharsa
was a native of Gauda and he made his way to Banaras.
Thus Gauda lies outside Banaras; and that by Gauda; he has
referred to Bengal is proved from the following:—

(@) A lyric of Vidyapati says:— fa&sir g g=wiiew@}
certainly the word Pafica Gauda- stands

for a country, not for a group of people. Gauda
is called Panica Gauda because it had five divi-
sions, Radha, Vagri, Barendra, Vanga and Mithi-
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la (where Vidyapati was born). Such a practice

= E r
obtains till now. We call Barha Vangla ar<g et
since at one time Bengal (the west as well as

' east) was held by twelve Bhuiyans such as
Kedar Paay, Chand Ray and so forth.

(b) Another lyric of Vidyapati says” fa<sira sfraganr-

" @y . It prays  for the longevity of

Sultan Giyasuddin—certaily he is the Sultan Giyas-

uddin of Bengal who reigned from 1392 A.D.

to 1410 A.D. and was thus a contemporary of

Vidyapati. Giyasuddin Tugluk, the Emperor of

Delhi died decades ago before “ii~pirth ol

Vidyapati.

Thus Vidyapati states in unambiguous terms that Sri-
harsa was a native of Bengal.

(9) In about the thirteenth century, we meet the
following definition of Gauda in the Sat-paficasat-desa-
vibhaga-kanika—

qEHAT AT I&T AT TIHTAET FTAL NS qHrATar G a7 fassfa”

(10) In the 12th century (the same century in which
flourished $riharsa), Dhoyi, a court poet of King Laksman
Sen refers to Bengal as Gauda desa, in the sixth verse of his
Pavanadatan.

(11) In the eleventh century, Abhinanda, a native of
Kashmir, cdlls himself a Gauda in his Kadambari Kathasara,
since Sakti Swami, the grand father of his grand father went
to Kashmir from Bengal in the train of King Lalitaditya of
Kashmir (who invaded Bengal) and settled there. The
Yasastilaka Campu of Soma Deva of the same century speaks
of Tirhut and Gauda separately. In the same century
flourished Bhatta Bhavadeva in the village Siddala in Dak-
sina Radha. He is known as Vala-Valabhi-Bhujangama.
The word Vala before Valabhi indicates that it was junior
or Little Valabhi and thereby presupposes the existence of
one Vrddha or Big Valabhi. The Sarvadeva Pratistha Pad-
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dhati by Trivikrama Suari (of uncertain date) states that in
Gaucda de$a, there is one Vryddha Valabhircertainly this
Gauda desa is Bengal. i

(12) In the 8th century, Vakpatiraja composed his
Gauda-vaha, which describes the defeat ot the king of Maga-
dha and Gauda at the hands of Yaso.,Varman, King of Kanuj.
Certainly Gauda stands here for Bengal.

(18) In the seventh century, Harsa, ruler of Thanswara,
marched against Sasanka, King of Gauda, who was partly res-
ponsible for the death of Graha Varma, King of Kanauj,
who married Rajyasrece, Harsa’s sister. Bhaskara Varma, the
ruler ot‘Assa‘fh took the side of Harsa.

Thus it is an undeniable fact that $asanka’s Gauda is
Bengal (or the West Bengal, as the case may be).

(14) The Kama Sutra of Vatsayana (2.4) speaks of
Madhyade$a, Kosala and Gauda separately. The commen-
tator Yasodhara understands the eastern country by Gauda
desa. Thus the Gauda desa in the work of Vatsyayana
stands by all means, for Bengal.

All these go or to show that never was the word Gauda
employed to denote Madhyadesa or upper India. It always
stood for Bengal or some part of it. Now, as regards the
second argument, namely, the Hitopode$a passage, we are to
say that nowhere and in no century, the country, of which
Kausambi was the capital, has been called Gauda desa, it
being always known by the name Vatsa-desa. Bhasa in his
Swapna Vasavadattam and Sri Harsa Kavi (Emperor Harsa-
vardhan) in his Ratnavaii have denominated Udayana, ruler of
Kausambi as Vatsaraja. A verse of Meghadiitam (it may or
may not be an interpollation) also points to the same direc-
tion. Thus the Kauéambi of Gauda desa as mentioned in
the Hitopode$a is a different place. Where 1is it? The
Rampala Caritam of Sandhyakara Nandin writes that in his
campaign against the Kaivarta Chief Bhima, King Rampala
succeeded in securing the help of Twelve Feudatory Chiefs
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of Bengal, one of which was Dworapa Vardhan of Kauambi,
And this Kausimbi has been identified by some historians,
with a village Kusamba in the Rajshahi district and by
others, with a vil}gge Kusumbi in Bogra district, both of
which are now in “East Pakistan.

r Pandit Mitthulal Sastri argues that by Kau$ambi, we
must take the famous Kau$ambi to have been mentioned.
This is absurd. The Rehala of Ibn Battuta speaks of Kan-
dahar (Gandhar). This is not the famous one of Afghanis-
tan, but a port near the mouth of river Narbada (vide Re-
bala by Dr. H. Hussain of 175). Again Abul Hassan al
Masudi visited India in 915 A.D. He speaks 6t Kanauj in
Sind in his work “‘Miraj-Udh-Dhahab,” which is certainly
different from the Kanauj in Madhyade$a. There is one
Aurangabad in Bengal, another in Bihar (in that part, which
was called Magadh) and another—the most famous one, in the
Maharatta portion of Bombay State. If somebody writes
“There is a city called Aurangavad in Magadh,” then are we
to say that it certainly refers to the most famous one and
thereby force the issue by holding that Magadha is identical
with Maharastra ?

Again Dr. Sukla and Pandit Sastri hold the view that
as Srihar§a”iras himself stated that the Madhyadeéa is liked
by all, so he must be a native of Madhyadesa. To meet this
argument, we say that it proves nothing, especially against
the overwhelming evidence, we have adduced. Babu
Govinda Chandra Ray, the author of the well known piece of
composition “Yamuna Lahari” (in Beagali) lived at Agra and
commanded a large practice in Homeopathy. Repeatedly
requested by his friends to come to Calcutta and settle
down there, he refused, saying” deaea FHATHIR drawfararEL|
Trd q ooty e steaaaa 1 “Evidently Agra, with the
Yamuna flowing past it, was hot favourite with him.
Does it prove that he was not a native of Bengal ? Or take
another instance. Vopadeva the author of Mugdhabodha
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Vyakarana was a Brahman f{rom Maharashtra. But his
gra.amar has no locus standii anywhere save some three or
four districts of Bengal. Does it show that Vopadeva was a
Bengali? Besides Sriharsa has said * s=gZ=r: waamfag: ;
does it show #%: i.e. anybody or evervbody belongs to
Madhyade$a ? Thus the said line of Sriharsa goes in 'no
way against his being a native of Bengal. k

Now there is left only one point to be disposed of; it is
that tradition holds Mamalla devi, the mother of Sriharsa,
to "be a sister of Mamata Bhatta, the author of Kavya-
Prakasa, a Kashmirian. Sri Nilkamal Bhattacharya has dis-
cussed thi™ »aint and has observed as follows:—

(1)“*The name Mamalla appears more to be Kashmirian
than Bengali.

(2) Marriage between Bengali and Kashmiri Brahmans
was not prohibited in those days. '

(3) And if, on this presumption, Sriharsa’s mother be
held to be a Kashmirian, well let it de so; but from his
father’s side, he was certainly a Bengali.

Upon these we are to say the following:—

(1) That Mamalla was a sister to Mammata rests on
mere tradition; it lacks in historical foundation.

(2) Marriage between Brahmans of different nprovinces
has never been prohibited by the author of Smrti works. It
is still permitted though in actual practice, such' cases are
few and far between.

(3) The name Mamalla is not a Kashmirian one; re-
cently a scholar from Andhra told me that it is a Telegu
name. ‘ o

(4) Bengali ladies were not rare, who had names like
this in those days. For examples’ sake, we may cite the
name of the mother of Sridhara, author of Nyaya Kandali
of the tenth century, It was Abboka or Achchok Devi.
Hence the mere name, Mamalla, cannot go against her be-
ing a Bengali lady.

F. 11
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(5) Even 'if the tradition be accepted as true and be
admitted that Mamalla was a sister to Mammata, then wkere
is the proof to'show that the family of Mammata did not
migrate from Bengal, as it is in the case of Gauada Abhinanda,
the author of Kadambari Kathasara and son of the famous
Jayanta Bhatta, the author of Nyaya Maiijari and Agama-
dambara »

Hence the tradition is of no value against the evidence
of Rajasekhara Suri, Vidyapati and Vacaspati Misra II,
none of whom were Bengalis and thus what has been prob-
lemetic with Dr. S. K. De is now proved to be fact, namely
that Sriharsa was a native of Bengal. i

-
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IS VYASA THE SAME AS BADARAYANA?,
By PENDYALA VENKATA SUBRAHM NYASASTRI

For the past about seven cen'turies Veda “yasa and
Badarayana were regarded to be the same individual under
different names by Sanskrit scholars like Mallinatha and
Venkatadhvari and Andhra writers as Tikkana and $rinitha.
But on the following 14 grounds I venture to, bring to the
notice ¢f the world that they were neither 1dent1cal nor of
the sam3s age.

1. The Mahabharata was written by Vyasa and his
disciples. On about 70 occasions in that epic his name found
a mention wherein he was referred as Vyasa, Dvaipayana,
Krsna-dvaipayana, Satyavateya Parasiarya but never for once
as Badarayana. >

2. Some derive the word Badarayana from ‘Badari’ a
tree which abounded in ‘Badarivana’ meaning thereby as ‘one
living in that forest.” The word Dvaipayana means one who
lives in an island. Badarivana is on the banks of the Ganges,
whereas the island, Vyasa’'s birth-place, is on n_the , Yamuna.
So, how can the two localities be considered the same ?

3. Nannaya, the foremost Andhra poet and gramma-
rian, refers to Vyasa in 13 places in that part of the Maha-
bharata written by him. But nowhere is found the mention
of the word Badarayana.

4. Ksemendra, a famous poet of Kashmir, was a con-
temporary of Nannaya. He was the writer of 38 works of
merit. In his Bharatamanjari he writes that Vyasa appeared
to him in a dream and blessed him and said “You will ex-
pound the truth of my Mahabharata,” in obedience to which
he wrote ‘Bharatamafijari’ of 8800 slokas. He wrote Vya-
sataka and his extreme devotion for him made him call him-

83
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-
self “Vyasadasa.” In 30 places of Bharatamaiijari there is a
reference to V) asa but not even once as Badarayana.

b. Bemg the ‘Vedavibhagakarta,” Vyasa, throughout
the ﬂIczhabhmam 1s found sermonising on thie importance of
‘Karma’ or action pnd the fruit thereof. Jaimini his disciple,
closely following his master’s foot-steps wrote the ‘Parvami-
marsa’ < which advocates ‘Karma.” Some  Pandits
believe that it inculcates ‘Atheism.” A few may
say ‘does not the Bhagavadgita, part of the Maha-
bharata teach Brahmajiiana > But Lokamanya Tilak, one
of the eminent thinkers, avers that it teaches Karmayoga.
Vidyasekhara Pandita Akkiraju Umakantap>—<zatributed
certain’ articles to the monthly Andhra Varigmaya to the
cffect that Vyasa's teachings were more for Artha and Kama,
l.e., wealth and want, than for Dharma and Moksa i.e., duty,
and salvation.

6. In his Sariraka-Bhdsya (commentary on the Brahma-
sitfras) His Holiness Sri  Sankara-Bhagavatpadacarya cited
several authorities from the Bharate and Bhagavadgita in
support of the views of Badarayana as he was considered by
him to be different from Vyasa. If they were one and the
same, Sri Sankara would never have committed the error of
quoting his writing in his own support. So, even in Sai-
kara’s op1n1oh Vyasa and Badarayana were two different in-
dividuals. - ‘

7. Lokmanya Tilak, author of the Gitarahasya wrote
that he was of the same opinion and that subsequent writers
might have considered him as almost identical with Vyasa as

he might have supplied certain portions of the Mahabharata
that might have been found wanting by his time. The late
$r1 Paranapanda Mallayya Sastri also was of the same
opinion as is evidenced by the foreword to his translation
of the B¥ahmasutra-Bhasya into Telugu.

8. Sri Sitanatha Tattvabhiishan, the famous writer in
English of Kysna-gita, Krsna-Purana, Sastriya-Brahmavada,

m
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explicitly asserted in his translation of the Brahma-sutra
Bhasya in English, the same fact. "

9. Sri Saprey in his Bharata-Mimarnsa wrote that
Bidardyana lived in the 3rd century B.C. It must have been
so as is apparent from his denunciation of 3uddha and Jaina
principles that originated about the 5th century B.C. and
were gaining ground gradually.

10. One other fact confirmed me more in my convic-
tion. Vyasa had five disciples: Sumanta, Jaimini, Paila,
Suka, and Vaisampayana. Badarayana in his s&itra ‘Dhar-
mam Jaiminiratayeva’ considers Jaimini’s principles as long
prior to hi, s&4as. If Badarayana was Vyasa it could never
be imaginied that he would have referred to them as long
prior to his. Hence Badarayana can never be the same as
Vyasa (Krsna-dvaipayana), the teacher of Jaimini and his
mates, nor even his contemporary.

11. When I with a full knowledge of the above facts
finished my History of the Mahabharata’ agreeing with them,
[ happened to come by, while studying Panini’s grammar
for a certain purpose, the several lists of wordg regarding the
formation of their derivatives, the rule ‘Nadadibhyah Phak’
(4.1.99) in that group which indicated ‘gotrapatyavidhi,
how to form the words indicating the genealagical descent
from a single root. In the list beginning with ‘nada’ is in-
cluded the word ‘Badara.” The rule lays down that the first
syllable is to be elongated adding ‘“Ayana’ to the last. Then
the words will read as Nadayana, S$akatidyana, Jalandhara-
yana, Badarayana etc. Now, their meaning has to be ascer-
tained. It is apparent that they must be next in descent or
by two or more removes from their origin. Not resting
with the above Panini laid down another ‘Ata I# to
differentiate subsequent descent, in consequence of. which

the first descent transforms ‘Nada’ as nadi and ‘Badara’ as
‘Badari.’

12. Badarayana in his Brahmasiitras mentioned the
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views of ‘Badari’ his father or grand-father. For the above
reasons ‘Badardyana was conclusively either the grand-son or
the great-grandson of ‘Badara’ his son being Badari. Vyis
is"the son of Parisara whose father was Sakti-maharsi who
was the son of Vesistha. The above facts set at rest beyond
arfy doubt the controversy respecting the identity of Badara-
yana ana Vyasa who are two different individuals, of two
different ages. '

13. I was for sometime doubting whether the word
‘Badara’ was not wrongly included in Nadadi list of 60 words.
But after a-time it so chanced that I had a look into the
‘Ganaratna-Mahodadhi’ the work of $ri Vardb=-==\1a Pandita
of the 12th century A.D. My doubt was dispelled by finding
the word ‘Badara’ in his ‘Nadadi’ list. He wrote that his
work was composed after consulting eight grammarians.

14. The Veda is more authoritative to us than even
grammar. Now are extant nine Samaveda Brahmanas of
which Tandya is tke biggest. Vamsa-Brahmana, a portion
of the Tandya, gives as here-under a list of teachers of
Samaveda in their order:

’ Prajapati
B;‘halspati
Nér.’!lda
Visvall-:sena

Parasaryavyasa
Jaimini
. Pou._sy&yalana
Parasarydyana
Bédarla'yana
TﬁAdi

|
Satyayana
|

e |
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who in their turn taught it to several others. From the above
it is evident that Vyasa is five generations and Jaimini four
above Badarayana. There is one Badarayani the son of
Badaryana in the list of teachers in order of Atharva Védec.

These 14 grounds give quietus to the aforesaid contro-
versy. Now the question why and from when Badarayana
was regarded as Vyasa remains:—  °© *

Mahavira, the 24th Tirthankara, of the Jain religion,
introduced certain changes in the principles then prevailing
in the 5th century B.C. Later, they were attempted to be
enforced by Kharavala, the king of Kalinga. Bnt as Nagar-
juna and ¥ ~tamipufradatakarni for the spread of the Maha-
yana principles, and Kaniska and other kings of the Kushan
House in the North for the spread of the Hinayana principles
of the Buddhistic religion, did their best, the Jain religion
began to decline in the 2nd century A.D. But in the 11th
century A.D. Calukyas whose capital was the Western
Kalyanapura adopted the Jain religion and worked for its
expansion. Their Jainism included the principles of
‘Parsvanitha’ the 23rd Tirthankara of the Jain religion.
The most prominent of the Calukya rulers between 11th and
12th centuries was Vikramaditya VI. He reigned over a
large part of the Bombay Presidency, s=hduced the
modern Madras Presidency and Naizam Dominions and had
spread Jain religion. )

But that religion had many draw-backs, which to
counter-act and put down Virasaiva, Visistadvaita and Madh-
va sects did their utmost. That is why less denunciation
of Jaina principles is found in Sankara-Bhasya than in-those
of Ramanuja and Madhva-Bhayas to the Brahma-Sttras and
in the Gita-Bhasya also.

Only when Jain religion was at its zenith great Telugu
poets like Tikkana worshipped Parvanatha said to combine
the qualities of Siva and Ke$ava, as Hariharanatha. Like the

Jains Viradaivas also not recognising the supreme authority of
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the Védas, cohdemned, the Brahmasiitras which treated their
professions very lightly. They were audacious enough to
imagine and aver that the Védavibhagakarta and the author
of-the Brahma Sutras were one and the same as Vyasa
Badarayana. I\-Ia‘g_ly ancient works are published now and
this is the age of research. Truth will be out in time.
Mere cramming never helps a man. An intelligent criti-
cal study of the concerned works will bring them into lime-

light dispelling all haziness and discovering them as two di
fferent individuals living in two different ages.

r
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ISAVASYA UPANISAD—A NEW INTERPRETATION
D
By DR. RAMESHCHANDRA SUNDERJI BETAI _

History rightly tells us that India of old took the deepest
interest in the problems of life and this-wordly happiness and
also'for developing the highest philosophy of the life here-
after, and realising God, the Supreme, after understanding
the futility ~F, this world and its mortal happiness as an end
and be-al: of man’s life, and hence practising meditation and
Yoga and approaching the ultimate reality after the due up-
lift of life.*

It was due to the parallel running of these two currents
that the Hindu culture remained firm, upright and alive
even after suffering the severest odds and onslaughts, just
when the world saw the crumbling down to dust of so many
glorious and highly developed civilizations. The Roman,
Greek, Sumerian, Phoenician, Egyptian and so many civiliza-
tions died and yet the Hindu civilization lives in all its glory.
This tendency also included the performance of sacrifices, as
laid down in the Vedas, which led to realisation of higher-
life than the present one, but which, known as tlie attain-
ment of Svarga, is much lower than the attainment of God,
which meant attainment to perfection. This also explains
the development of the philosophical speculations of the
Upanisads as a part of the Vedas and also the belief that the
Vedic texts, the Brahmanas, the Aranyakas and the Upani-
sads, all of which form the Veda, are respectively to be
studied and practised, in the four A§ramas of life. The
Upanisads which Vaidya rightly called ‘the noblest part of

1Vide in this connection the fine verse in the $akuntalarm—
gtafa  anfwragaas e o)
F89
f 5
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the Vedic literature,” are our invaluable inheritance of th!:
knowledge of the ancient days. “The Upanisads, bemg
vehicles of illumination and not obstruction, composed for
seekers who had 'llready a general famlllarlty with the ideas
of the Vedic and “Vedantic seers and even some personal ex-
periences of the truth on which they were founded, dispense
in their style with expressed transitions of thought and the
development of implied or subordinate notions.” says Sri
Aurobindo.®* Edgerton is right when he states that ‘“Thus,
the Upanisads, broadly speaking, are the prime source of all
the rival philosophies of later India. But they themselves
are more modest. They do not claim to hamgeeded in
bringing under one rubric the absolute and complete truth
about man and the universe.?” Yet, the western scholars
have rightly taken the deepest interest in the Upanisads and
they have mostly showered the finest praises on them though
some have even criticised them. Of about 200 Upanisads
available to us to-day, ten are known as the principal ones
and the pundits of old have accepted these as the best and
highest authority in the sphere of Hindu philosophy. The
word * gufqaz ’ is derived from ‘s7 + f7 4 @g ’ ‘to sit nearby’
or ‘to sit close by’ and means ‘the secret doctrine’ ‘the mys-
terious knGwiedge’ and so on. This knowledge was very
important and sacred and difficult to understand and so very
few people could understand or had the inclination to under-
stand 1it, that it was imparted almost secretly by the
teacher on the deserving student. The pupil had to study
so many things prior to the study of the Upanisads and had
to prepare hard before he came to the stage of deserving
the knowledge of the Vedanta—a word used for the Upani-
sads in the sense that the whole knowledge of the Vedas
culminated ultimately in the knowledge of the Upanisads.

2 Vide his History of Sanshrit Literature.
3 Aurobindo in ISAPANISHAD, p. 15.
4 Vide his Bhagvad Gita, p. 7 Intro.
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In the ten Upanishads, traditionally accepted as the best and
completely devoid of any touch of sectarianism, the Man-
dakya is the smallest and the most abstruse. The Karika
of Gaudapada also fails to bring out its meaning to the full.
Next comes the ISavasya Upanisad, with™ts just eighteen
mantras that give in a nutshell almast all the principal doc-
trines of the Upanisads systematically.

To the casual reader, the teaching of this small and re-
nowned Upanisad is simple and clear. But its simplicity
and clarity are not actually existent in the Upanisad and the
simple minds that find simplicity and clarity in this, will not
understand thé>real meaning of this Upanisad. It has led
to so ma‘ny conflicting opinions and interpretations when
various scholars like Sankara, Ramanuja etc., write commen-
taries on it and the five great Acaryas quote almost all the
verses from it at various places in various contexts in their
Bhasyas® It is yet not fully understood from the point of
view of the original writer, who probably means something
else. It is therefore necessary to try to know his views with-
out allowing our minds to be coloured by the interpreta-
tions of scholars, and without inflicting the later developed
philosophical thought on this Upanisad.

We will start our interpretation with an a:2713sis"of each
mantra in the Upanisad. The 18 mantras of the Upanisad
have each a doctrine to teach and all the doctrines systema-
tically develop into a whole philosophy.

First Mantra

The whole mortal world is enveloped by God., Man
should not discard or disregard his duties in the world,
though he must discard the works of the world in the sense

b Vide Sri Aurobindo “Every verse in the Isha Upanishad reposes
on a number of ideas implicit in the text but nowhere set forth ex-
plicitly; the reasoning also that supports its conclusions is suggested
by the words, not expressly conveyed to the intelligence.”"—Isa U pa-
nisad, p. 15.
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that he should perform his works dispasionately. Man
should develop on his own achievement in this and the other
world and he should crave after the wealth of none, be it

material or spil‘itual wealth.
<z

Second Mantra

All ‘the actions in the world should be performed in
such a way that man is not bound by them, i.e., they should
be performed in a spirit of detachment because, being bound
by action leads to a continuity of births and deaths, a state
that is hardly desirable. With this end in view, man may
desire to lead a long life and this desire is not™5ad. It can be
seen that the Upanisad hates not this world. The world is
not an illusion as Sankara would have us believe, though
it is not clearly stated to be an external manifestation of

God, as Vallabha would opine. The Rsi is extremely
healthy and optimistic in his outlook.

Third Mantra

For doing work in this world, for knowing which
actions bind and which bind not, man must know his self.
Knowledge of the self is the first step to the knowledge of
God. If this.is not understood, man will be damned into

a life of ignorance and downfall. One who knows the self
i1s sure to know God. -

Fourth Mantra

God the supreme, characteristically enough, comprises
of opposite qualities. It is the very essential nature of God
to be possessed of opposed attributes, to be Viruddhadhar-
masraya, as Vallabha would have us believe. God is so
very abstruse and so very far beyond the reach of all that
even gdods have not easily known His secret. The life in
man, the soul in him is God’s power. The idea is that the
self is of the nature of God. That God and Atman are
one is a current coin of all the Upanisads.
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Fifth Mantra

God is beyond all comprehension, and ohe that cannot
be measured or valued or conceived in human ideas  or
human language. He is present in all, enveloped around
all, above all, and there is no atom in this“Vvast universe that
is devoid of Him and yet, He remcins when you take the

whole universe out of Him. He 1is supreme, myste-
rious and beyond grasp.

Sixth Mantra

It is laid down here that next to realising ones Self is
the stage of eXperiencing that the self in living beings is the
same. The Aham of man thus expands and by slow but
sure degrees, grows vast and vaster, ultimately to become
the all-pervading God. Such a man will hate none and
love all because man never hates his self.

Seventh Mantra & '

To a man who knows this essential basic unity of the
self in all, all beings are like his self and such a man never

suffers sorrow or delusion and rightly taps reality.
Knowledge is that essential.

Eighth "Mantra T ey

God is described in positive attributes as ‘the be all
and end-all of the universe, possessed of supreme attributes.
He 1s far above all that is best in our universe. The uni-
verse, with all its vastness expects that its starting point
must be eternal and far superior to the universe itself and

that is the reason why the poet describes God in all the
attributes that he possesses.

Ninth Mantra X

Knowledge in all its essentials is laid down as the basic
need in the 7th mantra. But the Rsi is opposed to mere
knowledge and opines that those who do not know the
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essential purpose of knowledge and also good works, are
blinded by igrorance and illusion, while those who indulge
in mere knowledge and thus neglect wordly action and duty
in the spirit of abandonment of attachment as laid down in
the first mantre§ are in greater delusion. Thus, Jiana-
marga is coupled with,Karmamarga as essential to a man-
desiring salvation as also success in this life.

Tenth and Eleventh Mantras

Knowledge, only when it is coupled with concentration
on good works performed in a spirit of detachment, in a
spirit of duty, is real knowledge. Man must=kmnow this as
also its absence. Knowledge is to be followed by action
and practice and its absence should also be known, just to
keep ones self away from what is bad and binding.

Twelfth Mantra

Knowledge of this sort does not mean mere reason,
because, God cannot be conceived of by mere reason, though
reasoning on God and the world is necessary within its own
limits. g

Thirteenth Mantra and the Fourteenth Mantre

Man sk=2+1d be guided by faith in his existence and the

existence of all, without which man can cultivate no faith in
the existence of God. If man knows existence, he attains to

eternity and absolutism by faith in it and by knowing its
converse, he knows death and crosses over it.

Fifteenth Mantra

Truth can be known by jiiana and effort, but not merely
that. The favour of God, which can be won by prayers and
unstinted devotion is essential. Thus, for a Jfiani engrossed
in Jnana and Karma, Bhakti is necessary. Thus three paths
out of four are combined. It seems that where there is
Jiiana, there is Karma and Bhakti; where there is Karma,
there is Jfiana and Bhakti and so on.

bl
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Sixteenth Mantra

_ The lustre of Jfiana, sought from God,‘in His multi-
ferious forms, leads man to becoming vast like the universe.
Man wins the lustre of God as a favour and becomes God

Himself. 4

Seventeenth and Eighteenth Mantras

An evident Brahmanic and Karmic influence on the
Upanisadic doctrine. Knowledge, action and devotion lead
man on to the right path and lead him to prayers with which
the Uparisad ends. It is said that this is the path by which
man will be kept away by the Gods from grave sins. ‘“Here
the offering is that of completest submission and the self-
surrender of all the faculties of the lower egoistic human
nature to the divine will-force, Agni, so that, free from inter-
nal opposition, it may lead the soul of man through the truth
towards a felicity full of the spiritual riches, RAYE."”®

This analysis of the mantras as they are, without. the
influence of the interpretations of scholars, will now natural-
ly lead us to the doctrines propounded here. It will be seen
that, though in brief, almost all the doctrines of the Upani-
sads are placed in an attempt at giving a systematlc philo-
sophy. In brief, the doctrines are as follows:=

Nature of God

(1). God, who is the root secret of the Universe, the
cause of birth and death of all, is ultimately of the nature
of Saguna-Sakara, possessed of all the supreme attributes,
nay, combining even the opposite attributes in Him; thus
showing that He is far above the whole Universe and He
remains unaffected and what He is even when the whole of
the universe is deducted from Him. His knowledge 3 there-
fore the highest aim of man’s life.

Sri Aurobindo in ‘Isa Upanisad’, p. 11.
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(2) This supreme being is of the nature of Satya which
should at all costs be known. - The knowledge of this satya
is- the highest aim of man’s life.

Nature of Atman

« (8) The Atinans in the living beings are after Him,
they are Z1is lustres and'so, the first step to the knowledge of
God is the knowledge of the Self and loss of all illusions
about the self and its place in life and the body.

(4) Atman is the working energy in the human body,
remaining at all times unaffected by the influences that
affect the body. In this sense also it is similar to the ulti-
mate reality, God. The adverse influences of Karma are
expected not to influence the Atma.

Stages of Realisation

(5) The stages to the realisation of God are as follows:—

(1) Knowledge of the mortality of the Universe and
the limitations of life. Knowledge of death and

the limitations of mere knowledge, reason and
illusion.

(i) This will naturally lead man to the knowledge

™ <fhe self after the darkness in the form of
_ignorance and the misconception of karma and
its adverse effects is no more.

(iii) Next comes the knowledge of the self in all the
living beings and the realisation that all selves
are like one’s own and so, no hatred or partiality
is worth having.

(iv) This leads man to the knowledge of God as the
final aim of life. This knowledge convinces
man that ultimately, he is to become Brahman
Himself and that is the highest aim of life and

all lives.

Lol
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Ways to the Realisation

(6) The Rsi starts with Jfhana that is the best and
noblest thing worth having in life. God is of the nature
of Jiiana and the lustre of Jfiana is meant, not only to en-
lighten man about reality, but also to mak: him free from
misconceptions and ignorance about the reality of God and
the self and the universe. .

(7) He next combines Karma with it and states that at
all stages in life, a proper unity must be fostered between
the two. Karma of the good type is to be cultivated in a
spirit of detachment and dispassionateness, so that it is not
allowed to inflisnce man’s personality adversely.

(8) Next comes Bhakti. It is stated that all Jfiana and
Karma will fail if God’s favour is not showered. Man should
therefore pray to God and strive to win his favour at all
stages in life.

Is the World an Illusion ? \ :

(9) The world is not an illusion or unreality or Maya.
It is a manifestation, though mortal, of God, and is envelop-
ed by God, who is again, present in all its atoms. Its mor-
tality and other limitations should be known. Man should
not neglect success in this life and hence always resort to
good works and duties to be performed in a spirit of dispas-
sionateness. '

(10) Man should depend entirely on his own self and
purushartha and on none else. He has of course to win the
favour of God, but he has to deserve it and that expects his
rise and achievement. Man should deserve before he de-
mands.

(11) If at all there is Maya, it is in man’s own mind
that misconstrues the nature of God, Self, the universe and
works and consequently, becomes engrossed in the darkness

ol ignorance. To this Upanisad, ignorance and illusion are
synonymous.
F. 18
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Other Ideas (

(12) Only God is known as Satya in the sense that He
is the highest, supreme reality to be realised. This does not
nfeap that the self and the universe are Asatya.

(18) The #tress on faith, and devotion is remarkable
of this Upamsad \

Belore giving our own independent rendering of the
Upanisad, we may at this stage mention two very prominent
interpretations by two great scholars—Sankara and Sri
Aurobindo. With all respect and reverence for the learn-
ing and vision of these sage Acaryas. it may be added that
they have read in this Upanisad. things th<t the writer of
this Upanisad does not mean because they mainly worry
about reading their own biassed views in the Upanisad and
not about reading the views of the sage.

View of Sankara

At the outset, Sankara lays down that the primary pur-
pose of this Upanisad is that, like all other Upanisads, the
present one also has its purpose fulfilled in describing as He
is, the supremie Being in His relation to the Atman and to
the world.” This God is, in His realistic form, pure, sinless,
One, g@emabﬁx«dthout a body, and all-pervading. All these
attributes are opposed to Karma and so, the mantras of the
I$a are not to be interpreted with reference to a justification
of action.® He starts with this assumption and adds that the
primary purpose of the mantras is to develop the knowledge
of the unity of Souls as also of the Soul with God, which is a
means to the destruction of the 'ignorance that leads to
sorrow, illusion etc., of the world.” This happens after the

7 EATIAATAT FHAT ATATFAFTAAT ATCATITT TITHTIaH  AATH
o [EdgEa: . .. AT sETE  (FaEeTTRa e |
8 ZErraTEatHeaTa A AT FHEGFIFT: |
 gaTaTafasT ATcHgTATeRfAEqAas q&TaTd | AT AIErEa ot
QLA |
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basic reality of the soul is known. Ile¢ therefore under-
stands the reference to the Karma in the seconhd mantra as
necessary for the wordly man, who is yet incapable of grasp-
ing the knowledge ol God.' And the Karmas that he per-
forms must be those that are laid down in “the S$astras. In
the third mantra, again, by Loka he anderstands ‘the conti-
nuity of births in which the fruits of actions are enjoyed and
hankered after.” He holds that the eighth mantra describes
Atma. By Avidya in the ninth mantra, he understands
Karma, which is diametrically opposed to Vidya. By Vidya-
vam ratah in the same mantra, he understands knowledge of
God only. It hardly needs to be argued that Sankara inflicts
his own ideas, theories and bias on the Upanisad and the
theory is hardly consistent and fails to bring out the meaning
in the mind of the sage.

The interpretation on Sri Aurobindo, who severely cri-
ticises Sankara at several places, is much better. His view
may be stated in his own words as follows:—

First Movement

In the first, a basis is laid down by the idea of one and
stable spirit inhabiting and governing a universe of move-
ment and of the forms of movement. (Vlerse 1. line )

On this conception the rule of a divine life for man is
founded, - enjoyment of all by renunciation of all' through
the exclusion of desire. (Verse 1 line 2)

There is then declared the justification of works and of
the physical life on the basis of an inalienable freedom of the
Soul, one with the Lord, amidst all the activity of the mul-
tiple movement. (Verse 2)

Finally, the result of an ignorant interference with the
right manifestation of the one in the multiplicity is deslared

to be an involution in states of blind obscurity after death.
(Verse 3)

10 3 SAXITATCHTIAAT ATHARITT ARG 55 ST |
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Second Movement

r

In the second movement the ideas of the first verse are
resumed and amplified.

*The one stable Lord and the multiple movement are
identified as on(fBrahman of whom, however the unity and
stabilitycare the higher truth and who contains all as well as
inhabits all. (Verse 4, 5)

The basis and fulfillment of the rule of life are found
in the experience on unity by which man identifies himself
with the cosmic and transcendent Self and is identified in the
Self, but with an entire freedom from grief and illusion, with
all its becomings. (Verse 6, 7) -

Third Movement

In the third movement there is a return to the justif-
cation of life and works and an indication of their divine
fulfillment.

The degrees of the Lord’s self-manifestation in the uni-
verse of motion and in the becomings of the one Being are
set forth and the inner law of all existences declared to be
by His conception and determination. (Verse 8)

Vidya and Avidya, Becoming and Non-becoming are
reconciled by their mutual utility to the progressive self-
realisation which proceeds from the state of mortality to the
state of immorality. (Verse 9—14)

Fourth Movement

The fourth movement returns to the idea of the worlds
and the figures of Stirya and Agni the relations of the Sup-
reme Truth and Immortality (Verses 15, 16), the activities
of this life (Verse 17), and the state after death (Verse 18)
are symbolically indicated.”

Though highly enlightened, the interpretation suffers
from the following drawbacks:— (1) It only emphasises the
unity of the apparently incompatible opposites, as the main
thought of the Upanisad.
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(2) The essential unity of Jfiana, Karma and Bhakti,
which the writer stresses, is not revealed by Sri Aurobindo.

(8) The relation of God and the world and the nature
of the world as revealed by the Rsi are not stressed by him,
even in his learned analysis. ™

(4) The vision of Brahman for-this Upanisad is accord-
ing to him,—"“This is the transcendental, universal and indi-
vidual Brahman, Lord, Continent and indwelling spirit,
which is the object of all knowledge. Its realisation is the
condition of perfection and the way of Immortality.”

We will end this discussion with our own translation
of the Upanisiiad. '

(1) All moving in the Universe!
By God is enveloped;*?
You give it up and happy be
Desire wealth of none.

(2)** Man does his duty in the world
To lead a long long life;

O, let your outlook be the same,
For, action binds not man.

(3) Those men who know not Self their own _
Will cross this world to reach |
A world of darkness blind and deep,**.
A damned world it is!

11 Aurobindo explains:—‘...... individual universe of move=
ment in the universal motion.’

12 Aurobindo—‘is for habitatoin’. S$Sankara— a[7s

13Vide Aurobindo “He ($ankara) interprets KARMANI in the
first line in the sense of Vedic sacrifices which are permitted to the
ignorant as a means of escaping from evil actions and their results
and attaining to heaven.... The verse, he tells us, represents a
concession to the ignorant; the enlightened soul abandons works and
the world and goes to the forest. The whole expression and cons-
truction in this rendering become forced anc 1.”"  Ibid.,
P 2. > ;‘“'1‘-

4 There are two readings, T




102 RAMESHCHANDRA SUNDERJI BETAL

(4) The Supreme One in steadiness
Is swifter than the mind;
Gods™ in old days reached Him not,
[t’s still and vet beyond all speea.
The Efe in man His power is.’®

(6), He moves znd yet He moves not ever,
He’s far and yet He’s near,
Being present in all objects here
He is above us all.’?

(6) Man must see all as His Selfl
And love all as his own;
Hé¢ finds his Self in all the men™
And thus he hateth none.'®

(7) All beings are just like his own
For himm who knows the Self;
How delusion or sorrow can
Touch hym? all oneness known!

(8) It’s scatheless, bright and incorporeal,
Encircling all, it’s sinewless,
Ungierced by evil, seer,” wise
Self-existent and everywhere,
All things it appropriately
Did distribute eternaliy.'

15 Hume—Sense-powers, Radha—senses. Both follow S$Sankara,
But the simple explanation °‘Gods’ establishes the supremacy of
Brahman in that even Gods cannot.attain to Him, though with effort.

*¢ Radha—All-pervading air. Humc—In it Matari§va places
action’. The PRANA is the life-force in lnmg beings. So, I prefer
this meaning as more forceful.

17 Vide Radha on this—‘“The supreme is one essence, but has two
natures, an eternal immutability and an unceasm% change. It is
stillness and movement. Immovable in Itself, all things are moved
from It. The unity and manifoldness are both aspects of the life
divine.” P. 571 in ‘The Principal Upanishads’.

18 Aurobindo—Shrinks not. Hume—Does not shrink away from
Him. Radha—Does not feel any revulsion. Our simple explana-
tion is better than all.

19 This mantra establishes that God is far beyond all human

conception and thinking.
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(9) Blinded by darkness deep are they
Who know not knowledge or good works;
In greater darkness are they lost
In mere knowledge who are merged.?

(10) The ancient selfless sages all
Who show His Self to vs have said ‘
That knowledge is just one thing, while
Its absence quite the other is.*

(11) A man should know what knowledge is,
As also absence of the same;.
Its absence known leads over death,
Wiiile knowledge to eternity.??

(12) To them who just non-reason?® know
Have darkness deep their only lot;
Deeper darkness enter they
Who know just reason and just that.

20 This mantra has confused almost all including Sankara, He
feels that Vidya cannot lead to darkness. He therefore, distorts the
meaning of the word ‘Avidya’ in the context. The meanings given
by Him are ‘Ceremonial piety’— "grfiq t=rrfs Serorfg and Vidya' as
‘knowledge of the deities’— 3IgarsitTa The real reference seems to be
that both blind work not leading to knowledge and mere knowledge
not leading to work and higher concentration are bad.

21 fgerat and 31 fg=rar are explained as ‘result of knowl-
edge’ and ‘result of ignorance’ by Radha. S8ri Aurobindo follows
the same. Hume and Sankara understand these as in their explana-
tion of the previous mantra. Our meaning ‘Knowledge’ and ‘ignor-
ance’ should be understood as in the previous mantra.

22 Sankara just fails to explain the purport. Here his exposi-
tion is weak. See—

faert =Tfrert = YqamEE 9 Y@ awRagad aERe gRe
F(RT AT etc.

28 Sankara understands these as ‘Prakrti’ and ‘Hiranvagarbha’.
Radha follows him. Aurobnido is better in his meanings ‘non-birth’
and ‘birth’. Hume takes these as ‘non-becoming’ and ‘b _coming’.
In our explanation, we more or less follow Sankara.

24 The latter half of the mantra emphasises that mere knowledge
of Prakrti is no knowledge, and the knowledge even of the higher
self is not full. This would be in confirmity with the synonym of
‘Vina$a’ of ‘Asambhiiti’ in mantra fourteen.

-
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(13) The ancient selfless sages all
Who show His Self to us have said ‘
That existence is just one thing
. Its absence quite the other is.
(14) A m#n should know by all means here
Existence and its absence both;
Destruction known leads over death,
Existence to eternity.?®

r

P

(15) 1It’s golden disc that covers up
The face of Truth, O Pushan, thou,
Do uncover that we may see
The real nature of the True.2¢ <

(16) O Pisan, unique seer thou,?”
O Yama, Sturya, Lord of beings,
Do spread your rays and gather them;
I seek the lustre, thy fairest form
And Pusan too, and know I am the same.
" (17) My body will to ashes turn,
Unite my breath, nay, with the wind!
Eternal, O my mind, do thou
Remember actions once for all.?®

25 Vide Radha: “The verse asks us to lead a life in the mani-
fested world with a spirit of non-attachment, with the mind centred
in the unmanifest. We must live in this world without being chok-
ed by it. We must centre our thoughts in the eternal remembering
that the eternal is the soul of the temporal.” P. 577 ibid.

26 The best explanation of the mantra is given by Sankara and we
follow him. God is ultimately of the nature of Jfiana of the higher-
type, represented as glaring lustre that we dare not look at as we do
at the »un. If the sun favours us, we can see his real nature. So
with God. The mantra is very popular and highly philosophical.
It finds a parallel in Brh. Up., V. 15. 1-3.

27 The mantras 16—18 are written more in Vedic style and glar-
ingly show the influence of the Bralimanic code on the philosophical
speculations of the Upanisads.

28 For the meaning of Kratu, vide Aurobindo—"“The vedic term
Kratu means sometimes the action itself, sometimes the effect'!ve
power behind action represented in mental consciousness by will.
Agni is this power.” P. 10 ibid.
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(18) By good paths Agni, lead to wealth,
Thou knowest all the ways, O  God,
From crooked sin away you keep
Uc all, we offer fullest praise.? ?

£
i

=3

_ 2 The last three mantras aré used even to-day by some of the
Hindus in funeral rites.

F. 14






A CRITICAL SURVEY OF INDIAN AESTHETICS
By H. L. SHARMA ’

(FOOT NOTES) p: |
CHAPTER 1 '

1 Clive Bell—“Art’’ Clive Bell points out three cha-
racteristics of Primitive Art. They are, 1. Ab-
sence of representation; 2. Absence of techni-
cal swagger; 3. Sublimely impressive form.
These are also the characteristics of India’s Pri-
mitive Art.

2 'The Vedic lyrical poetry in its best form appears
in prayers and praises of the sun, the Aurora,
the black roaring clouds and the rushing streams.
Such examples are too numerous to be quoted
here. We give below a few : aT $sui7 I=raT IaqIAT
fd=mmad a<d =\ fgwada afaar Qa7 97 arfq gIarta
9349 Il 5] 33-¥32 1l Below we quote a Rk. which
contains an invitation to the warrior Indra, the
giver of wealth through wars : @ g3% ANIHIH=-
wferaR qaw aToETEt | uERaEad ey Sed AR
afsed gaMT | Fo o 3-30-IR FTE P. 861.

3 Examples of Vedic Simile are the following :
“FfTTETaEREaT AT FedT:  THAHTEET A | O
qTT: FIAEY TEeaar STt gafa sTaasr” o Fo W-KeR
g P. 595,

gAY qaTfe AW A9 ¥ AEl gRasATaand | T e o
FEAT A IICAoTS (ST J&H | o To Lo-20-23 AT
P. s510. ;

4 Let us take, for example the word &=’ Its con-
ventional meaning is “‘the Hindu God of rains.”
But its dynamic sense which can create an imme-
diate and intimate experience of its meaning is

107 -
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brought out by process of Nirukta, which is to

- tracé out all the relevant verb-roots form which

this word can be formed. Durga puts it : =

FEATa ? g0 guITla gia a1 g3 s dvanfy, gonfa faaraf,
FiFefeaisg @i et afcastar isd— s

< &7 =1 Thatis to say, Indra is the energy by
~means of which the seeds split up and sprout

forth. But why the word Indra has been used,
which does not contain the obvious meaning of

~it? The reply given is: The gods do not like
"to ‘be known by obvious names. They like to

be known by their analogic s§fmbols fasmaa
fe—"wfimr g7 fg F|am: gwwfgs:” P. 718. Not
only this one; the word ‘Indra’ has several other
meanings also derived from the root-verbs
traceable in it. The conventional meaning of it
is a result. of restriction on its full sense in

~which it tends to develop by the process of

Nirukta, which we have called the process of

Art-creation and enjoyment.

s Vide for full treatment chap VI section 5. For

-

the present; Abhidha is the Primary and con-

- ventional meaning of a word, for that matter,

of any sensible element in Art. It is held that
the Primary meaning comes first. Then we
have Laksani, the extended sense of a word
under specific circumstances. It strikes the mind
next in order. Then we' have Tatparya, the -
total substance of a sentence. The last to come
is Vyafijand, which i$ the aesthetic meaning of
it, the full and intimate sense. Our contention
is that the reverse is true. The first impact of
the mind on the objects and their meanings is
full and intimate. ‘This first and pure experience

is aesthetic par excellence. But however valu-
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able it may be from the point of view of beauty-
preception its practical and logial value is doubt-
ful. Hence we move gradually towards the
conventionalized and restricted meaning which
we call Abhidha. 9

6 grEEfAEEasTR AT —"fFad Tfane g ety
FAFATA (AIgasa 3fa ? I=Ta——3F qraa— a9 vITeqTa-
sitf amath’ gfa fagreat ... aaa gia wfgarsz gra=ar
qraa: @fed sfend gaala, arEq: §d a sfzaes fqat=a:
fe wreom 7 fasigssusmee™Ei ) 9 8 o famia-
wEegaTar Fifazfaa adswisafaea, == e | ag
T FifassI—araaaa  igai fog sfend wad—
FgET g IgEIEaEs (Ao aug: 1t Pp. 7-8.

7 A word in Science and life is a2 ‘sign’ inasmuch as
it conveys precise sense. A green flag on the
railways indicates some definite direction of
action. In art, poetry and painting the material
of art does not convey some restricted sense.
It is full of various suggestions. In a painting,
for example, green colour indicates several har-
moni€s with other colours and their aesthetic
effects on human sensorium. Thus a sign is
unisense or unisign, that is, conveyidg single
sense Oor meaning. In art, the symbol is multi-
sense or plurisign that is conveying many sugges-
tions and meanings.

By means of Nirukta process, “each word
in a Vedic"Rk. becomes a symbol conveying as
many meanings as verbs can be traced in it.
The total meaning of a mantra thus becomes
rich and dynamic. The way of Nirukta thus
seems to be the common way of aesthetic inter-
pretation.

8 greifETwTE—auEETeETEfakd quedr  arfiEast a3 |
@ IRUTse ARHILEATET 1| Sraiend grFa
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JNDF  qUAT  FIF AGAM | GHTIT FANIT  GAITHY
ggaa: | '
9 Ibid:—The real creation is done by the Sub-cons-
‘ cious. When the seer begins to be aware of his
creatios coming up to the conscious from with-
_in, he feels a-stir of joy. This he expresses as

below :—

FFeufag @19 waw frama ) W geer aeRgsmaY
AT Il AT FHAC SIAAT I00S AH | SIRATITIEHA
THATATIHTHA |
Taking a ‘dip’ in the ‘river’ is clearly symbolic
here. <

10 Ibid. :— ey fagaes g@id  amfassa: | s S<freay

foewe a1 & difeudarg Sweaw wdas |

WAt g fred gezar s o fror o qarfas fest gean

frares frorfaaw | =T dufamae $1 aaaa— 11 AT

frare wfaesi @wm: aread: T | g tagATRHaaH:

g FTAAIETT || Tehed gaafzawar awa gfe draa: | Fr-

T g f6fE srgd maTtn aREgisawmEEATea-
Fafea: | AT gl § SIS AGg q+99T |

11 Ibid. :—sufa a7 afe  wracersfoamy |l agREa

AAET  FTeAIfEeATATRET: 1| QAaiaadr T -

qIA: | THATT q@l AT Tg@AAICTH 1| 01F  qaTEad

FET AT ST [F=0T | A59=12T I g Tg9d a&=Gdl ||

e Wi wee F' @Hfaaadl ... . gEIEiEEgig:

qIasfiar AEfauT | WISTATEOMEHA: T1h: IS IHeaqId: 1|

AT IEG GHA qEATGAIga (g7 | cFaATaTS AT II

e o 1l AR grasHfa: feuaar  garswfe: |

T T RIS TG 1| a9 qwafa aufer aoad
FrmATiEa: | 9)T A fagd qroEtaes g4r i

12 We may distinguish here two architectural forms

°  of art-creation. One may be said to be unili-

near. Its psychograph will trace a single-line

development in which the climax is the highest

point. Our music, drama and other literary
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forms of art may take this form. But the other
form is in which there is ‘aesthe*ic irradiation’
from the central motif and all lines run back and
forth between the central and other elements.
Painting, sculpture and archijecture generally
take this form. Both tke forins, however, are
not exclusive. '

13 This is known as Prof. Ballough’s Principle of
Psychological Distance.

14 Indian Sculpture—O. C. Gangooly—The Cultural
Heritage of India vol. III ““It is clearly under-
stood that this symbol (pratika) or image (Prati-
ma) is not the Divinity itself, but suggestion to
the finite human mind, of a fragment of the
Infinte Being. It is a mere aid, an instrument, a
sidhana for the attainment of yoga or union
with the Divinity.” P. 537.

15 Ibid.: ‘“Now these images or imaginative forms of
gods and goddesses are not the result of caprice
or individual fancy of the image-maker or sculp-
tor, but are such forms as gifted persons, seers,
prophets or rishis have visualized in the course
of their search after the Divinity; they have set
down the plastic conception in appropriate ver-
bal pictures, called the dhyina mantras, or
contemplative verses, by means of which the
forms can be called up, conceived or invoked.”

P. 537.

CHAPTER II

1 o Fo “Aig ST A AN ATHILTATNG, | SAATAATSI-
arar fg goEeRRIsERaEET @rfafal’’ g Poo2g
Sankara in his commentary further reveals
the positive and creative character of H:

—



112

H. L. SHARMA

‘TR AT oF SR W O qFEe Rt ga-
fa=ad ) a7 A sEaEaar gar fostaeaar g
gy Iraan:  ¥RfQ’ P. 42 w g womfa. .. oqw
A T, . . qorE: Ry fraaa ssafaafass e
Y : IqﬁSH'Tﬁ'C‘ﬂ'?I‘ ? fi: | SisvsEgTeata<e Somafy: |
P. 45" ﬁlso "guREaN S qusaAfoaa w9 ar ey
. aa&%’rr&ﬁr—cm” Ay P. 52 $agkara: a1 T TTauda
aar. Wafqa | &1 81 ? qEETEAASaE GhararaTee-
Yerg fawsar. .. @1 gy Penfrg e wenda aa
wafa ag@ wesq: Pp. 62-63
T HIUHRAT T qfg T 73T s AT gFa: |
AT TAT TF GEATETAT 9T fSFogara; 0-333%
TH ATHITHAGT THgaASTHd qfos qaqr 3849 | -
IgdarEfufegd  aREaIaE A ZATIEaSE 1| %Ko o {o-
{R-3  Vide 8ro To wiIg¥I¢where ‘ez’ has been
regarded as an Ultimate category.

Also Fo Fo ¥1313R TS I AT CAEAATAREATIT HaTh

ATATGSE A |
k! AHET AT ATHIG | q@T § WIAMAT ; qQICATH CGIHFEA |-

7% TCgFd W T T | W Pad wesarasaryafa | #1 garar-
T MTOTA, | F_T ATHTR FTART 7 ... To Fo -9-¢
P. 161 Anand, the supreme emotion as the main-

* spring of all creation, is positive, Ref. To To
R-¢-3-¥ P. 171 Vide: sra: gqar freazs gaseAcea@=a
faeae: gadsam: | saew waf agdy wew a9 yafasy
TATAT HR11IR P. 69 Ibid 3-%-%

3 FraRrgas afeaarta warfa sraeq ) smaRe srarfe safea
e gaea fwE faadrfa | Its effulgent, transcendent
and vital nature is also shown 7 @ gaf wifd 7 F7=-
ar<w, aar fagar wifka gavsaafe: q@e wraagarfa @6
qeg et ¥4 fag frarha | 7o Yo -0 P. 78 faxomd ™

T e T fawe g frerew | asgwe safaut safasaaTtast
fag: i P. 6.

4 The same Upanisad in the same context which

lays down Rasa or .Ananda as the supreme crea-

—
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tive energy also lays down that the same energy
is the supreme terror; ATEATZNT: qaa | HEIRfd
gd: | WarenTefmER qaaiEafa o==ma: o Jo R-¢-3
P. 70 The Gi7 gives the best account of this
_tremendous emotional energ¥ 1rnpellmg thc
" entire cosmic current to-its fuifilment.

The emotional lyrical character of the primal

energy is contained in the following prayers,
which, we may remember, are the main form of
the Vedic poetry. 79 amar =&atay 99 @t faveaa:
ATEAH: Feca e 11§ || 79 Jaqqargdr  JgRamgd &
g9 GreEg 9 A e 1| AEATAT FAefaaTAt weg gd |
ATSANITAT wasg A: 1<l Rg. veda 1 -9o-6-8 Tsiisfa
ot wfg &g awfe NT #@fq afg aeafa as =#fa afg
ssisfa et @fg 9fg w=gfe s =f7 afg) @ isfa
ger #@lg afg uge age %

6 In innumerable places, the creative emotion is 1dent1—

2 7.

Fl 15

fied with =a; vide Fo o -3 g&: AR, ... &A
gaa. In India aesthetic discipline is akin to Yoga,
and arz-forms take their birth in the perfectly
integrated contemplative state (@wifa). AWIEA con-
tain the following ‘@< ¥wg: @edisaea™d, U}  The
soul returns to its primal state. fazieT arsatfasw«l,
21351 The mental stream then is without
anxiety (Freudian complex) and eﬁ'ulgent -
T ax g9r 121¥<¢.  The mind then overflows with
%d. Vydsa comments on this: afem wwifeaf~wsr
(integrated mind) AT AT ATAT TAT FHIEAMT FAT A4~
fir 1 st = @11 werda faufa, 7 9 fAuaterdisawitia

P. gy,

In this I rely on the great authority of Coomarswanmy

On Indian Art ‘“The whole process, upto the
_point of manufacture belongs to the established
order of personal devotions, in which worship
is paid to an image mentally conceived (saTET
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ﬂ'ﬁtﬁ‘) in any case, the principle involved is that
" true knowledge of an object is not obtained by

- merely empirical observations or reflex regis-

tration, but only when the knower and known,
seer an’l seen, meet in an act transcending distinc-

 tion. To worship any Angel in truth one must

beco e the Angel’”” Pp. 6-7 The Transformation
of Nature. Here Coomarswamy takes his autho-
rity from To Jo 7 TF IITE FARMEHIT ¥ T |9 WaAfq. . . |
T AISAT @ATHATEISATSHTTAISTHEANT 7 @ I F41
qRE § [[AETH1U¥I0 P, 225.

8 The Sinkhya Kirika of Ishwara Krfna uses meta-

phoric language profusely, such as, I Fafgcar
fad adar 79T T | RIS qarssaE et fafe-
AT TIFM: YR 1 5 gFET@R F  fafsagefa ¥ afq-
Yafa | a1 geTsefa gad s afa gRas ng g

Further, the purusa becomes a fit &= (spec-

tator) when he distances himself from Prakrti :
T qear e 9 ¥ agfaaataed | afawarfeyg
Faoead AMH NEY 11 ga fAgavaamdarmasasafa-
frgam | wfa Twaft gew: Sawagafead: w@ws: gy 1)
T. As the dancegirl having performed her

" dance, disappears from the stage, so Prakrti,

after revealing herself to purusa, retires. §59.
In my opinion, there is nothing more sensitive
than praketi, who knowing that once she has
been looked at, does not reappear before purusa.
61. Thus after disciplined practice of truth
when he knows : there is nothing mine here,
the right and irreversible attitude is generated.
64. Then the purusa sees the prakrti as the puie
spectator who retires from s&% and Wmds up all
her seven forms. 65.

Vernon Lee in his book “The Beautiful” develop-

ing his conception of Aesthetic Imperative says :
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““Meanwhile all we can venture to say is that as
satisfaction derived from shapes we call beautiful,
undoubtedly involves intense, complex and rei-
terative mental activities as it has an undeniable
power for happiness and heace for spiritual
refreshment, and as it moreovér tends to inhibit
most of the instincts whose superabundance can
jeopardise individual and social existence’ P. 155.

ro The first reaction against Cartesian Rationalism in
Europe was in Schopenheurs’ Will-to-be. It was
also a possible development of Kant’s Trans-
cerdentalism. The pre-Kantian speculation may
be called Rational mataphysics; but the modern
developments of it are decidedly anti-rational.
We have now a metaphysic of Will, in Niet-
zsche’s Will-to-power, James’ Waill-to-believe,
and, finally in Kanovitch’s ‘Will-to-beauty. The
conception of Will is that it is a conative-affec-
tional urge, and, that it is ultimate and
metaphysical in nature. In the Upanisads also,
Ananda is the source of our being. We are
children of Amrta and Ananda, and, incessently
move towards it. But our present perisonalities
are circumscribed by the conditions of psycho-
somatic existence. We can break through the
bonds and realise bliss which is infinite.

IT §o So W To3T ¢—%

12 9 Jo ¥-3-x% T 74T fSraar fexar gafasar 7 arg o=
AT ATARATT GRA: ITHAATHAT GrOfeaqsar 7 are o=
ag arad | Coomarswamy interprets the above
as below : “In India we could not escape
the conviction that sexual love has a deep
and spiritual significance. There is nothing
with which we can better compare the ‘mystic
union’ of the finite with its infinite ambient, that
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one experiences which proves itself and is the
only - ground of faith than the self-oblivion ‘of
earthly lovers in each others arms, where each
is both’>—Dance of Siva P. 103.

3. Vitsydyana identifies kima (sex urge) with kala. Ref.

e

' FHYT AT FITHS@AE 1-3-19 P. 36 Yasodhara
. ‘comments on this FTwEr gRwHTEIRRE  Sgafea-
Wraeata P. 6.

To him Rasa, Rati, Priti, Bhiva, Riga, Vega
etc. are synonyms 2-1-65 P. 76 But priti can be
caused in four ways : srETERBTATATST TAT -
it fquawmzs dasn fifarg=gieam uvugn
P. 8o. Whether priti is seatfast (Function
pleasure), smiwATHEFT cum wEEETiAEmT  (Fancy
pleasure) or fagarfsr (Factum pleasure), it is
always a kind of sinking forgetfulness. The
climax of sex love is reached in this: “wraTaar:

 wmET S ATTssag e g3’ P, 88,

14 Historically though Bhoja comes after Bharata
whose approach is psychological, yet we have
strong reasons for regarding hini as a metaphy-
sician of Aestheties. Unlike Bharata, Bhoja

*~ thinks that Srigara is the only Rasa which does
not arise from sthayi Bhava, Rati, but from Ego
(Ahasikira) which is a metaphysical state of the
self. Rasa does not' spring from Bhavas, but
Bhavas rise as reverberation from Rasa. Rasa that
is, aesthetic emotion is Rasyamanata (emotional-
ization) of Ahathkara Videsa, which is the
energy of the soul FAT W & WHIIAATHIFA AT

gfagafaaarwifda: 1 The following from the

- g;ﬁgiraprakis’a contains his view as interpreted
above srufasfowaar aaaT g4 A raggfertmm: |
(73T @ | WA aaTssAREy warE AT @)
T sanaas faafsarft v gafEafaaagEr waf<
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wgaTLacantaa: afaras: awrf=ag Afa=ar g agaf= o
ATATAA [QAHAA(TAT STAT GFATEIT AT ATATAT T AT |
AT ATEATIGAd T T AT grEFar gia 9Easd @ |
Ref! wmasstamd Introduction P. 28 !
ISSASAISAIT p. 299 “A1gATE ATATTATEA ATF 3559 |
fafasraena = s saafatar ue 4 Ibid. P. 302 siaT
TEATFAT F_AATRKEAFTIFA | ATEAKIOTRTAT a2 & g1
zfad szma u 1 Ibid P. 303 g1 9 WIEST g9 XL
s |
Ibid. P. 303 “&r amaT SOWRMEIEATRg @RI’ ST
is a relation immanent in the relata, Ibid P. 304
“TAT FTFTOEITATHIATITIF saaT 1 -
‘ST AR IJ[HTHOAT: | SErfaarfaiasars  Srear

Farfea: s=aa’’ Ibid. P. 304

18 Ibid. P. 305 ‘ATGF ATH JEET I GqTY ATRAT
19 Upddi SAtrz are the forerunners of Panini sttras.

20

The method of Sanskrit Grammar is as old as
Yiaska’s Nirnkt , or, even as the Brahmanas, the
vedic commentaries. The method simply is to
trace every word to a root-verb and then indi-
cate its development according to phonetic and
other universal linguistic principles.
WRTaa— (TS cIair fod %0 IHAaRdasaayad | faaa
WHTEd HATSE Agal asT T araa’ 121213 QIkI<Co
P. R wrraaATeesaq | The Bhagawata is profusely
strewn with verses containing exposition of
Bhakti Rasa. We quote here only a few from
the beginning argas wEfa wiEgaw  SFE@: )
SAGEATY a0 AW 9 d<eqHd || Fwer afmaififasr
ST ATaar | FgEaTiadr gEan: FHafratraraay | o
HIfaaTeasd FT T FATHATIGH | qET SAHIAET: HTH-
FIAEARA F | I CaATiag: fead wwed sfefi | 47 wa-
ATHT WAEAGAFTAEE: | ATaacaaae fFaag e A |
ey graafrafeasy a9 ey sty sAifr g
TaTHAIRAR 1 ete. R P. j§-jw)
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21 ATo Wo o ‘OT @RHT THAAEAT IR | JHIEEEIT T 1 3|
gewasal IUT faaY Waagar walq gar wafq s
fEimgesia, 7 gfte, 7 T, eaEy wafg g1 a=amn
Tt Wafq, @t wafq, seATIHET waid g | qr A Se-
F1AT fAQEsTETg 1o 1 P, g3, and further aaeesam
- teol Pixs Lave in Bhakti isqorzfas smwar<faa shreo-
FeaAaf~sd  GEaaaNas H 1KY | THTTqRETE-
@I TqF TATUET KR 1l AT ETeaHT = EqT=y
Ngo Il
22 Sandilya $ata siitriyam: 5= 3ts saiy=ror whaa T 393
T SO AR AT ALATT Fouar | STHIH G WIaTaaTed-
MF AT TR 7 S TS A A @l TR T T & &7 I ferre -
arg’ P. 7 wr axmfEmdmtie P.o¥' Devotion
as an emotion is not a blind urge. It is creative
and self-revealing, as is shown in the Gi# :
Hfs=ar AAQIATOMT S1aa: T | Fagwaza af fad
geafa = Wi = 1 Ja7 gaagaami wsar sffagasq |
, zaTfr afgart & aq wrgaarta 1
23 wiagatraaa . Madhustidana discusses the nature
of these stages from P. 41 to P. 67.
He defines Bhakti as : ga&x wirag« tgrrarfegsai av |
gaa #war Ffavfafafriayuasy P 23
WEATIOUATNT  FEIATTRTARIIAL GG Zaraedi
e fawrer arerEnfedr ar s 3wt RmrEaEreTar
qeareTw@a fg @7 gfassraisss gy P 3
He cites wrimaa 31R% in his support : aguu=faamao @iy
qd T | g RraafsesT agr TETRIEIs Al | sE
irarrer frfuer gagad o P. ¥
Madhusidana thinks that Rasa-experience is the result
of liquification or emotionalization of soul
substance, ez fg Sgaa T@wER HEATHST |
¢ grEfarddit zae SRTEA 1 STEHITNGEAEEY A HIE-
ST | qIOHTRESIgATeeral wfedg aq 1 ¥y 1l
P. ¥
In emotional apprehension, a cognition is enrich-

-
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ed with concreteness which 1is not the case
in the cold intellectual version of it : 3z faw
fafafegea: @Ry a5g aEgATI H’WW
T 1 fafaararaameg 7=1 TeTEarTh: | A7 B
aeg faafa araaraw == ngug,eir ¢4 The Philo-
sophy of Bhakti Rasa is’based on the Vedinta
theory of perception which is identical with
Infeeling or sympathy (Vide chap. VI sec. 4).
This helps it to distinguish aesthetic “emotion
~ from the instinct & (ii) to explain why feel-
ings of anger, fear etc. empirically painful be-
com@ aesthetically enjoyable fasaafeadaaia
gFTFegaAaeaTssaarssfawifacd araEdil areE e 7
Sifpswerti T sIaua:, ad qaEaisedaal-
TEHAT WIFd: THONE A FA @ SAar i o aTa=<ed Siiws <
g fauarafcoads M= TOE aam<s gaad,
gerRAf g SifFaEraat d=a: 13 P e
AT Wﬁﬁmﬁﬁ?mﬁﬁ?m
@Tq gEHacafaaf T g WET axagH@Era faar F
TTRTETaE T aXa e 9 gEsTarq 9q9i Wit
gauacasty e s EaTaead | P ]
24  STNEATHS ME—8<T TaHAa4ar gfa: @rarfast g ar |
srferfiraT wrTadY Wi fad TOaeaT | GETIES a1 AeEy
a1 gfa<rfaar. . .wwa g fqeuwtaieacaa SaamEn
T FSTITATIATAT AT VT Wiaq: |t a'smmmﬁu#’r
STy AT Hrw fnaaast agr i P ove.
25 New Introductory Lectures on Psycho-analysis and
Beyond the-Pleasure Principle.
26 Kretschner — The Psychology of Meén of
Genius.
» 27 This idea seems to have captured the imagination
of all modern thinkers. Bergson’s thesis in his
Mind Energy seems to be just this : Mind energy
is constantly struggling to uplift against matter
which subdues it in death. In Matter and Me-
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motry, Bergson teaches us that consciousness
.meais orientation towards action. |

Jung : Unconscious P. 416

Jung : Contributions to Analytical Psychology
Pp. 2-28

Ibid. P. 248

J. M. Thorburn : Art and Unconscious.

Bergson—Matter and Memory P. 168

Drieseh—Cirisis in Psychology.

Angarika B. Govind—Art and Meditation Pp. 14-15

Ibid~Pp. 14-15
According to Freud and his schools all art is sym-
bolic. Symbolism is the way of Unconscious
functioning. A symbol is the surrogate for
direct wish-fulfilment. Through art-creations,
man gets surrogate satisfaction of the libido.
Indian art is highly symbolic, and admits of
psycho-analytic interpretation. We must admit
this interpretation is true partly. Quite a large
amount of it, however, requires a spiritualistic
interpretation for its symbolism. Our approach
differs from that of the Western Metapsycho-
logy in this : We regard art symbolism to spring
from the depths of spiritual illumination, which
according to psycho-analysis, are the dark depths
of the ever-surging Libido.

36 ARTAAA—ASAAFA=SH] §8 N o FLAAQ | TEATHAT-

q¥ I§ U=9H grEaiosEd 219°¢-3M P, 2.

37 Ibid siwETaa@st aead war FA@ 120203 P. 1

AFTHTATE TS ATATIEATANCARH | B ATLHI0 AT
A=At T 1 QLU SHATIAASATT AT FHAHAY |
feadmros  ATeadagwfasafa 1o FEfaEH:
Fafachier Fafaarr: araﬁrmr | Fafagred FafEwE,
Fafagd: Fafaga: 191 oyll TACTT AATIAT TR
qufeaary (frafiasad aiF Aeaaaaaread | T af=y
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T afsoed 7T AT T AT T T FFET T THH A=
AR T 2T 11N AT @Ta T "Shed gag: aa-
faa:  argrafraedr aeufrataEsas nggku
From Pp. 1-12 \

a1 faar grfa faeatfa ar afaa==s %ﬁzawwﬁmeﬁm
STTERfETT ATEETAd 131851 Pl 3

Bharata’s social and idealistic outlook is contamed

in verses chap. 22, 284-288. Everywhere in his
gastra, care is taken to see that the code of social

decorum is fully maintained.

38 In chap., VIII, Bharata lays down the . nature of

Abliinaya and its four types. The main purpose
is communication of aesthetic suggestions of
Abhinaya through body—movements, language,
disguise and emotional expression. With minute
details, he describes the delicate modulations of
eye, brow, pupils, etc. in various emotional
and Bhiva conditions, and their applization
in dramatization Fg WET WiHT gEg@Ag Tf4-
fizar: 1| geeat fy gl W aweTEy AR 131k
P. 215

39 Bharata shows even a hedonistic tendency : =g

saw At gafresft w@ar) gEeE = et w1
aETreSTES ar: g UR¥IR3IN This is follwed by
description of women of all types : Verses from

14-137 chap. 24

Bharata stresses on realistic and naturalistic approach,

wnfag I fad Ted Ireras e 1183 FET-
ST THad: aﬁ%mzrﬁ'l%rfmm TEATERIETAT g §

ArETTAELT: R%138% chap. 25 P. 416
- AN TEATATAR: aEEaEeda fgrea ngkel
chap. 25 P. 416

40 wHTHaEg Frfaar gwla: afefaar ot = gearar 3§ STAr-

Fl

16

gHHASHT: 11, P. 392
Chapter 24 contains his type theory Pp. 392-402
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41 W AT ;r. With Abhinavabhiarati  Vol. II =¥ ar
fefaer” shemT war qF fesiaam: 11 sifEay areaet 5 @-
LTI SO 0 TWTEANTETNE & g fagd qor| Srenarsi
FreTrgeteTiaaisad | @mearfraaa amreigearsaT |
F]T WANTET [waHT @ §T At N rfqaraatmay-
AenfraifaawEsT | Sergeahid AT
SfEaq 1leN and so on  AISH  EWWTET INFE FAG:-
ST | QISEHITaadadr Aresadi gHiaar <ol
and so on WA FEANTE: WAl WIAAATSHT: | AFTOFI-
JeeT g ARTEHT FHRIaEAr 1<y
chap. 13 Pp. 216-219
Abhinava commenting on this say$': gagsd wafa-
7T SfeaaEaargaTs auafq qezw asEw, T g @dfera
O ATAfasd, TATIARNEGTRT A HTAT: TA-
ATRT ISIAHAETT G941, Freaareddiig IHman<ca
ar Sfgsmaificd ar wW:l... w9 aeaadf  emafe-
gfagrarfearramfasra trF(ﬁvaﬁr' Fias feaa Ao vaa<-
gafaad: P. 215

42 . AT [AT. JIT AT@IRATT T AT TIQ: | TEATIOFA

A TEATIHAET IR g sl

q Masrgsas T ATqd TTATEIH | qmma%a RSEEUICE

.. STETfEy 7 1L.3%<
That dance need express no meaning is made
<lear in the following :(—
FATAT 9 @ead Ffaagauaad——fFeg an  sHadiaal
99 Safaad §R TEW  gESEmE qAfAE @WEd: |
ATgeaafd F@T T FaAaq THifaad | Rvel faAEHT
3fq etc. 271 chap. 4 P. 61°62
43 Ibld TRIRHEATAN Ja&d X0 waq 1¥13e1 P. 38,
The same chapter gives us the bodymovement
(#rgzR) P. s59. "

44 Ibid wFmRyET 7 WrER@fvdEd |l fgaE FAT ag
FIO ATH TEAAD 1131 FIOAT GHIEET: @8 ZAEAAT |
gueferfuzagivatl dgaa  @wves waq u¥n chap. 1o
P. 178
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45 Ibid. srgzreaay@ g wrosara fadad ) @9 @ frasd =
THE AFAZT ¥R CR AATFATIRATAA AT A159 F T2 1
P. 63chap. IV qar@axw &4 daFar: aaATss9 1 &9-
gsfaedasa  dArmAaafaar) 987 @fMag g diad
gaaeg®d | P. 64-65 .. a9T SATIAT I FOAAT T8¢ |
Ro% 1 P. 65 a a

46 Ibid. P. 66. !

47 Ibid. chap. 8 fawraafa awarsw ammgifg I9F@: | TTET-
FTgaLFa@EERaTa: ¥a: el P.o135

48 A. K. Coomarswamy—The Dance of Siva P. 74

49 Ibid. Pp. 75-76 .

so dTo T Chap 29 TSHET=aadl 99 ISIHAT T4 7 | TSHA-
AOHATZATHTE  MTFIEIEAN: 111l gISsit @arfy 59
E]im  9f@ege | AIRERasaa Jasar A R
UM FAIRT FOEY AEERr ggaR iy | F'0 F 9 FET
sTfTAfETE: N30 gt deaard g ARy @uaTES |
gadl FRO  FrsaT  AeER TS I and so° on
upto 15. Pp. 453-455

s1  D. P. Mukerji-Indian Music P. 38.

s2 Ibid. p. 23

s3 Ibid. Pp. 17-18

54 AT T[T g fg wraen wmmtaEgfa: P gg

55 S. Alexander-Beauty and other forms of Valae P.

56 Mecdougall-Energies of Men. Here we may note
that Mcdougall thinks our Empirical Psychology
cannot give any clue to the understanding of the
mystic nature of aesthetic experience. It almost
eludes intellegtual grasp. Therefore he regards it
as frontier problem’ (Frontiers of Psychology).
McDougall is right in regarding that there is a
‘hormonic’ urge behind aesthetic experience, and
that it is not based on mere ‘perception™ ’But
that ‘harmonic urge’ is the beauty-impulse itself.
He quotes A. N. Whitehead in his support :
“Sense-perception, for all its practical impor-

-

Ny
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tance, is very superficial in its disclosure of tke

naturs of things”
57 @ femEraEsfraifea e fafa: s P os.
58 A distinctly self-conscious Theory of Aesthetic
" Causation features the Kavya Prakisa of Mam-
. mata T[/MFET FEATT gegarfr o = <R
© wrfaay S arft SmEgsemE: ukn et sEn
Fogea safr=tioon | sF: @ dfawmEr: amEy <@
T 1IRCH 9gd IeoT9 pp. 85-86 Wezdew, AEF,
WeeaTas and ATMTITT have given their philoso-
phical expositions of causation according to
Mimadrtnsa, Nydya, Sankhya and Alankira schools
of Philosophy respectively. We have considered
them in chapter on the Principle of Sonus ahead.

FT. 7. P. 87.

59 - AT.—"TaT g FET ) fF waf wEr ? A Tee-

wifq wEm ) SErggEnaEmg SEEsfa wET .,
gar = wifaad  arfag gar&rm&ﬁ—cm:r: ﬁ —chezm'q‘l

TG, ATE ATET e—a%rm m‘rﬁmwam-mmﬂ—cr
@A | gETaEREHET wET faear aresgEghn nin
Pp. 104-105.

6o “ibid. sra fawra gfq FEwT ? S=aq—faaray Arw fasreTd
fevma: o fafew ggfdfa st fewsasasss arrg-
et T favre | aar frarfad faaraate
W1 P. 10
feamatfeast = fawEarfaerErma ) q@ar arars-
qeaTfagEaequEfeaas  aRe i et
FrERAradl gl fawmEn’ | aEadET ST
P. 86

61 Bharata’s conception of acsthetic cause (frw@) is

’ faulty because he does not regard it as an orga-
nized sum of exciting (Ié199) and sustaining
(aT&%aT) causes. Saradatanaya a later, author

"= however, conceives it as a unity, and, characteri-
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zes each type of unity in each’Rasa”emotion with
its outstanding qualities The full devclopment
of his theorv is to be seen in WEFIFTTT-TGHI5-
fawm: P. 45.

For instance @fear, sfearara:, fegtiz=mn av gﬁrl
werewr fafearesa fagarsfg = Ao P. 4.

. W1 AT, fq FEATH 7 I=AT | ATATHASAT ITH -

gxazarstaa: sfa P. 105

Bharata also shows the perwasive character of
harmonious Rasa-emotion.

ArsAT IAWATAT & WTET WRAT: | ALK TG a9
Ao, FTSAATiAAT Nell s=am « Pl 105
sfwatfor  sfa swag . . fafagmfmas &g sww@ifa
sgfa=Tieor: | anTgaTa mar YR W Tg<iIQ sarT=arir: |
What can be the modus of Conveying a Rasa-
emotion ? ATE——FF TI [[A-S=AA-S [ (GG T JIT
gd 2 AAAH G AGQIT | T F I JIgHT Fhead AT
AT ... IS TG A= satastir a—qa'rréaan
gfau P ) oy &8

The following Sloka from Bharata also shows
that me had clearly thought of a theory of body
resonance.

AT, [T 9w T 4 g TqTEE @H 0§ g a9t
datea g sarfacaanmEn: 1e1ge P. 132

Dr. S. Shankaran. Theory of Rasa and Dhvani,

64 @r. =M. with Abhinavabhirati : &8 *Mg=s™ A

65

FEATIATHTT | T FRTATATERG G99 T3a: T IRERI
AT FTATT  ATATENTAE g Farar | faargur FUAT
fag fg Wisgyas —=am™a Q1%

Commentaty : dAeHTEAT fAagmsgyaE: Foaa: | @&
fg arfa srearft @ s EaET gFaT  aeaE@agrtT gEara
wafe, AFa9T THAEEar GEr 9 & g9 Pp 428-

429.

Paulhan—The Laws of Feeling P. ?
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66 ATEEIT—NTINHTITH —F (CTFTATARIHT  TFI: TTEAT-

70

71

fag: 1 sEETUiNEETTET arataT TRl gET oA
AT T FEAASTAT | TEATITHAT W wrTa=aar-
TNT | SETSAEIRATIAT  Shaeq gaq: | gy
T gTOAT Wal@ TFeH 1l and so on  grstwRTATfRET
gfasaafafeam=: | argmat sraead gy -
a1 arfa @ fawmarfewseas sarfa =1 fawman
sfear  geamaEsatratfchn: i ger warfafe saa -
I aEAT: | &7 " SASOUT  SEEEgar g, gar-
el qEAEl Gy @ TEddl @ Tt s
Ty ¥ d:1 and so on

The whole view of Siraditanaya here is that the

‘nature of Vibhiavas as =fea, sfeaniarfeax, fa=

etc. along with comparative predominance of
of sattva, Rajas etc. determines the nature of
Rasa experience Pp. 41-45

Tafa-samaian-uaT @ Feo g Fiaavggfa: qag

g firarsay - faaat | smagagagacg AT FFa s
g7 giowowd g qoaAerd 113-¥u

Ao ATo T & fAfAOwTATE ATAGATA: Saaar | AT T

=T wvq qasaa chap. 7 p. 104 -

WETRIAAHA-AN @aFIgdr gragami  JartHa aad

TEFTASTET: | ATATAA A TA (AATTT T8 TH9T A9
aweagsta 1111 P. 56, Its philosophical statement
‘we find in Dhvanyiloka as follows: @t fg aw&-
refmdsaafearfawafafseda  amaaew 3fa 7 wiEe
qIgTAT 7 gEagarany: aaty fg geaneTdsead | Abhi-

nava Locana P. 205.

Fo Fo ‘@ F AT I qEATRFTH T Wy ¥ facad=eq | @ -

aTeTE F9T SgEiEl arafcasdl @ gARaeaT  gaIsIra-

goa: ofaew g STHEdT aenTfeeRgITeTaT @ gfa g

TATZ ATHICFICTCHTIAATHIR: (e aT qQ@a QF af awwawal
AT FarEeal U¥i1y Poo1ss

FTAgAH—"'ggIfy 7 aegax s’ RNUke Jayamangala

commentary: G 7 FEq THTET: FTHATA,
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afr g gracdatr FORY FFai fdaaq:, Fa¢ Fnfamonaar
#ar Afgwfeaar saagrad saasara=y | PV 85. Its poetic
version we find in Bhartrhari SgmEaFE——33
P. 68;

FHETRAHA—  ATTEAHHTR FAoagat Faqa9H 3y P. 76,

and further : ATEIREE “fa=a” FTiaTt ARG
agvg | =4t fagwar: g ey mvﬁrramfmln
3% 1l P. 76, a8 ST af=H7 7 qeqTqles g aeasaiq aega-
aq | Aregena T faafrad e graseg 9 sfvagea: 11¥ell
P. 79. Bhartrhari singsin this strain up to 6o
s P. 89. ’
"N F g fanHang SITFWW g’ p. 8z.
The man at last is awakened from infatuation,
and feels that he has been deceived by his own
senses ‘‘zg fg wawhd Taiazaisw wg<fa gl rsal
T ¥ A fa gaara fifesd wivamr @fea-
FLOEA: TANE (oaarsten ligy 1, P. 86

Ibid. “f& wrae afs ar 7 shafa Srrﬁrf%rﬁrm'raq'r&r%m
TAINET AINTATGHT T TqTha gfgs: @m‘f‘wm” HEg N
P. 93,

awmw-—aﬁaﬁawﬁmwﬁcmmgﬁ SroT-
TfaS SRS HAATT THE | 37 :Ths T g fa-
oM saTed=a: ggafr AifmT fasaa sy
geugn P orxx

Ibid. “w=a ATGIfAUR A 7 fFfemews P 5 § &
This strain continues long in this part. Further,
WRIT 7 FAT 9999 AU L T @ agug awar: | FTor
AT TART ATATETST T Short agdT sorf: 1o 1 P 114.

Ibid. wrean: fya: asessmgEaa: & etc. usen
P. 156.

A selection from Gorki: “In Gorki’s aesthetic
theories. . . he often spoke of the need for a new
romanticism in Soviet literature: ‘“Romanticism
as the advocate of an active attitude to reality,
as homage to labour, as the means to develop

-
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the will to life and the spirit that will creatc
new forms of life’” P. 29
Vairagya satakam-"ws e mﬁmﬂ BT T
T 1Yo ll P 138
Ibid “srmarRTawEE gHigaT St axwafir Qoo P T8,
Wildon QCarr-rhe Philosophy of Croce, P. 6.
Croce—Aesthetics. P. 76.
Wildon Carr—P. C137.

Dhvanyialoka with Locana: 3§ Ta 783 9% TEoTa
W Tad sregutiae wrad afafassi e u
FER aTsrTed 89 9 TH9ad | ATIG ATEAT aThy aqsr-
fa=w w: e n Pp. 205-207 e
RN T AT SEF+F Fregaiad: | ageafaey qrafar-
sy smafeaaw un P 208.

TIbid. wadsed ST=0%7 g ¥4 W@ I | @ TYRY 0T 79 99-
ATETIOA: 11201l Locana comments on: EEa: gTEas
HFRFaa] a1 Sgee fasragdaar Sisisf sgeefafa
g gar 1 P. 212 Thus fawfagfa (liquification),
i@ (illumination) and fewfaw e (expansion)
are three types of aesthetic effect. In Laughter
there is expansion of faw accompanied with
liquification and illumination of the mind.

“Are amo THITE TIgTredt UaTs= FRUT Iq: | etc. §1¥ol
P. o4.

McDougzall : Introduction to Psychology.

Gregory—The Nature of Laughter ‘“According to
Hobbes men laugh when they have too little
sympathy; according to NMcDougall they laugh
to avoid having too much’ P. 7.

88 Bergson. A New Theory of Laughter. Also we

¥ «

cite below Gregory’s exposition of Bergsosn’s
theory of Laughter. The restricted animus of
laughter according to Bergson is applied as social
discipline to punish human beings for acting
like machines or automata, instead of meeting
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circumstances with plasticity and initiative, as
living beings should. The laughable element
is ““mechanical inelasticity”” Nature of Laughter
F. 35

Schopenheurs’ Philosophy is negative and his
theory of Laughter squnds,the same note: To
him Laughter is ‘aesthetic withdraw4l from the
practical urgency of life’ Saradatanaya also gives
a negative conception. He defines ‘ludicrous’
as wfearta and Laughter’ as sggmwma Vide,
aragstz=d =g ¢ P4,

WTFAFTATA—F  Teeqadr Wﬁﬁﬂ%ﬁﬂ%l T aﬁrzﬁ?:r%r
FTT qFreTad FIra9 1 o0=q1a R P52

Gentile Theory of Mind as Pure Act :—““This in-
dividuality, personality, immediate subjectivity
is not opposed to the impersonality which has
been rightly held to be an essential character of
art.” P, 23 ° >

Mo Ao “geged gfewmariy = wwadfs =1 &=
aEaFafa @ AEd Taw: A 4R EEEESS ay
afeaq Ifga=T 1 @ a7 TaHT FAT [OE@IA: YR 1
FeqTa e Pp. 423-424

Vide more of this in chapter :—The Principle of
sonus.

a1 — TR FoTas: craﬁ—af‘ﬁ'f‘q @ | Fqfa-
THERT=T gEarfe st W o froamr e
fassfa | grewgReagaaft wig scivaa 1 =T aifa a<F
AXEMIIRAA= | qarshvsgsaa @9 geuer  faafi=ea: i
erfw-ara?r%@'zrf T FodEa 1 P, 52 fEdmEstawme

Ibid. “sererfsasaar fHeaefman=< 1 o (Sag=rd
AZATIEH LT | AT qeaparca T feaaw | s
a9 fegar Wi, Wetsfas: g P.os3. i

TS with Sea—"erqueafggarar seaq’”’ P, 21

E. B. Holt : The Freudian wish and its place in
Ethics.
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98 waTew with SVET——"397 FrearieAraTaaRTEaE @
TEY  AUNIERANTTaEaar & e aran e
wgsarn | ggiad (Bharata) “avsat gawaey @ wEl
LA | TR [T A7 Y wresfaariar 1’ Pp. 38-
39. aTsiar, a gloss on @r=w adds : ‘‘<@=FvATAT

. @Y g5 ¥ yrs: P30, _

99 fa=Tew with Stew-"F=awr gEfaaria sgadea g
qTgad sa AR caar a: Ard: wqriawEy FAdeayee .. @
T QN ETEagaTHaaNEaaa uar  ggaaareaadi-
WIABATRIE T HTAGT  fAaH:  FROEIAT B ((haha -
sgfafiaat @eagfaamaraad sfaaar wafgergar-
ﬁﬁf—aﬁa%rm ENEEEfasangass  audm-
Gacasty  feagfsasswatizit maTsasadararEm

T seR TR T wesTar Sra——ar ..
T g qA: S M Awaegq) T %Hﬁra'c:gmq‘tsﬁgﬁﬁ
zfa g waaraafa AEsE 9391 7 7 grEgmaa
Riwl T@  SFOIaaR & e AT TS & T A v o=
| SEIES IR Hrqa wTegegTHT Pp. 85-87.

100 Ibid. firg sifeaw FESTONLATIRAT degagaal faamarfcs
SfaqerwTT UF 7 areves Sfarea, ofy § zeasaemaia-
ggEgEIRaRigaaal  QoirfasagaTETRTg A AT
TRufeafraATedd  aeRd TR e o ST L.

" s faaeR e @A L . . ST e
sifacarg=aq, afgwETTE e e o eRTgra A vt
T |

safr=ard g Fagsarereasfy geafeagfaoas o 9e9d |
zfa fwmargaEwed wfwg:
. Locana concludes: sTearasaregfAeiiSaa q==« T
gz Pp. 155-158.

ror Ibid. fFg =ar wdtfaaraeamrfafaceadsfy  sreafasy, -

gy, armEcaT, SRhramEar, AfTTaEsT T SdfaEag-
Foerogreda, qgfegmfy  SARETIREATRANRITIATAT

wagll P. 187
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CHAPTER III

|

' PETERMANN—The Gestalt Theory P. 16-Exner-

quoted P. 201

PETERMANN—The .Gestalt Theory P. 46.

AT ATEA——TATAFATIS qTST TFTAT E—

TTH aTIH gaqegaasad Sacd: Neoll
Mraarfeaarea, Soraiasig = |
aTg A A1es guear =T 1ol
AFUTFAAET  Haaresariaad |
ATUSTTIH, §H 99 gieaeaea=aq e

’ P. 427 srsgmT 27

Ofaaear steasg—P. 3 FTaamesrEgan  also  fafarer

ggear <rfa: P. 3.—ibid.

Vamana gives three forms (Zifd) which are aesthe-
tically valuable. They are J&¥T, MFHAT and =T
He adds : warg fagy Oftg JarfeEs ﬁﬁm FIAH
sfafesaq u ibid P. 5

TTAT-HFTA TS HTCLATT— AYUaTHRST: [/ wqored a1
gfens, wfq ag=afy sEATagIET.. P. 27

ART-MEHAA—"TqF M 7 979 ¥ A" 7 Sfaarsmg—sea-
s=afaw Fxead aeadEq: il k¢/en P. 430

FrA—"qgmaaad, Atgaq 3/2/R¢ P. 28

Ibid—faseEqarar U T faeeawargaTaT|
afene afq Toawa 9= ST FUET A1 | SroraarTe-
facgd: P. 209.

Ibid srigraese: watfe: 1 3/¢/e P. 27

Sseaed IedT—rgrnfaara Fafag waorfeart @«
Nfvgagwfa ae afafa seaq1 P. 272

Ibid-aaTHaY sEEATREE Hara<T | Sarfa asgy st
afegieaa 1l P. 273. Vi§vanitha in his commentary
writes: BEAMATRKI®E aigEAATEY | Jfq  F=wwErar-
fagarsa IAFUHTT=ovT T FTAT FEAA Ao (AL =qA

Tq9g: 1
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cf. clso Abhinava in his Locana commentary on
Dhyanyiloka: staed {g amragaasq@riwagaaaaa-
spfafaay ania@ea | 7 SrEgarawg [ iaar av aaa e
T STIFH, TS A9 G HTFF TR ITraadragag -
AASFAATHN STEAFLATAT  s@amIaamwT swmfs=-
TSI EFA AT FgEA™i @ L Pp. 49-50
A. K. Coomarswamy—The Transformation of

Nature in Art—quotes the Sukranitisira chap. 4.
section 4, verse from 7o onwards.

14 SSaudeAN—IgIagaEi 7 gfaaar aqifaad giee-

A IS

" faraETaaE =g fRdE T 110 Anandacandriki
comments on this: SIEMT ITEATHE] TATHT Tve-
TRrSHfrara AT aqifaad aieasTdagedred  aq
a7 gugfaan wafa qeafowra afadmn gfes: gafsd
AESEFTIAT: THAT FHROGREET aear gfeag @@
P 274

Ibid =TT vicedY  awagiase feaqw | arsw wafq
TRAAEE ag=aa 13 P. 274.

16 Ibid. =9 fFrafat=a sawigda=aa | sTRgFRIfaanE!-

it afesfad qaa fafy FdFgaa Saar=s: a=1 7
sy forg wAGEEE™ S aemgaw i1 Pp. 275-
276.

17 -Herbart Read—The meaning of Art PP. 94-95.

18
19

20

21

22

Ibid. Pp. 76-77.
Jung—Psychological Types P. 5o07.
Hiega™ 9 (& I—aTaeq fq:—

FATADT SIEAAFS DT FEAT: TAT: GHATAT THATA: |
FAT T AT STUATUT NS Siged i qFaHiTt gaear il P. 1,

-ARAATEAA—AAT Wafa Fgnu—DP. 95 aq fFfacad

fa FeggsSTed IFAE a1 qEEFRUEHRT | P, 95

Isvaw Areafn—Vigvanitha makes significant remarks
on the nature of Syﬁma in his Commentary : Kgsna
is wEgmFEia: | “qeumgfafcand vy AgTRaatad
wagdreTE aTfagerifeaaa, AmaETsEsT- q9-
TFIIEeTd 9 safqaqg n P. 7.
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\ 23 AEHATEAH — )
WFTfg WagrEar URT=9 FIOT - s

; A= EaaRafadiearsd  HATE: U¥oll
ggrmEfaal g @ grem gfa @f@a: °

TEEda T AHH F FA: FIOT YR

fregrfs 9 gehd WIsEHA: , gfEad: |
rcaga gea 94 @ g wATw: ¥R P.oo4.
24 Viévanitha taking hint from Bharata and Ananda

sums up the opposition of Rasa-emotions in the
following verses :—

3T FEROAT@ NI LATAD: |,
> WATHST  FeuAra greEar  falraamE |
FEROT FIEATFIIATHTHT qIEr: |
Tzeg ST G TA AT S W@ T 11

VITAST [qTFaT qaT S & |
T RIE T TATH AT 1|
AT ATOTHFTRR G H AT : | .
RO g drvew gearearar fadfam
grfgeago P. 263
25 aregareaH—The following indicates the relation
of Rasa emotion and colour.

TR wata g fadt gran: swiaa: | o
FUIG: FEUI=RG  War A5 AEifdaa:
TR g fasta: Foussa WA | *

ooy drvea: frazaasa: &a: 1 P. 95
Bharata’s theory of primary (¥@wrasr) and secondary

(@¥gwrst) colours is given below :(—
faay froww draww Ig4ql &T TT |

Ty TNTESIT JUIT 4 FTF agaua
HARMST: ga&a=a  Suauit Wafea =1 « s

qqTE ATILATIH g7 FAT: TAIERA: 1
feaflaemm@ . g sfa aa:

feaE@aamEr: . gwaa gfa s
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fecdflomwm@mm F&EY A STEy o
Nateaumanmg sf@r  am s

ASEAGHENG  FTAET G197 733 | _
THIGIIIHTANR TR s@fasiaa n P, 338,

Ref. to chapter vi sec. 5 for meanings of these terms,
where we discuss the nature and function of

© language in Art and the form of aesthetic cogni-
tion.

(a) “It would be vain to deny that certain kinds
and tones of colour have a real correspondence
with emotional states of mind’> P. 153 Laurance
Binyon quoted by M. R. Ananda.

Vatsyayana gives a list of 64 arts (Kala in which
painting occupies fourth place : <, I, 94,
JTSEH etc. p. 29. His commentator, Yasodhara,
cites the following which cryptically contains
the six laws :

TIHS: TAT(M WEASTEEESTE | 98d airarTy 3@
e gsg=afa 1 P. 301 Obviously this alludes
to many Silpasastras which contain these terms.

Mulk Raj Ananda—The Hindu View of Art.

A. N. Tagore—Indian Artistic Anatomy. P. 1.

Masson—Ourel quoted by M. R. Ananda—The
Hindu View of Art.

Sadrsya is an impotant term in Indian Aesthetics.
Ref chap. iv sec. 2. Nature and Function of
metaphor. .

arrETiae @rgEat arEEsfaeed | g fGE g aEdia-
FZAT 11 ol 11,

Rati Vilipa : Lord Siva burnt to ashes Kima by the
fire of his third eye. Rati, Kama’s beautiful
consort, wept for her Lord. Ajavilipa; Aja
was the son of Raghu monarch. Indumati was
a heavenly lady cursed to take human form.
She came to be the wife of Aja, who lost her in
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a sad incident. Kilidisa in both of these vilipas
(Elegies) presents in a masterly way the most
human sentiments of man and woman for each
others. The metre in them is viyogini. The
canon governing its metrical from is : “faudr wgem
& T AT SI1sq qefagiiEr’ Its scansien is as

follows :

¥ & & 7 ¥ W T & M
UuuU-,UU-,U-0,-U0-,-UU,-U-U-
(odd quarter) (even quarter)

where U=un-accented @9 and-=accented %
The feeling of grief in Viyogini starts from
‘low’ to ‘high’, and again and again, asserts
to rise. Yet we feel weighed down by an
irresistible sense of sound. Ksemendra, a
Kashmir poet—philosopher, clearly indicates
in his Suvrttatilakam (ggofossy, qEET o
Pp. 15-20) emotional fitness of each metre. "§1=4
THTAHTOT FUOATAOT o, FA G GagaraT (Gaa [ e |
gty @@ttt seafaq 1 He points out that man-
dikrainta metre is mainly elegaic’ wradT=rafassT
O3 geET WIEHT | TEE Sar9eaad  HeaEral (S |
and this metre is one in which Kailiddsa shines
best’” gazm FTfesras w==Hiar Saarfa’ while other
poets excell in other metres.

34 ctgOTeE — Sfagfa SeramT  AmTEfAErET ) TR E@IsgI-
FASAEAATHERY (H=3aT 1R Q| WFAEATIR: THTE 0=
7: | Augragar Wise s ATaTiE: 1k Py 378
Also WrasTHTRI=H Saradatanaya develops his theory
of harmony as emotional fulness (z@afwaia) both
negatively and positively in the following
verses :—

AFTHAET FAAT T TTAAISEG: | Oy gy -
grfcawsafrarfhn . swEfersearatr warfaar safa-
aifefn: 1 agE:  dwegwig: qfwug s
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Ty mnETFIfraT ) sETTRs T ah—;ré:
FErEw 1| F o SrfaRaal avg gRiaf=ewdr 74 | warra

' T esEassrw@e: | P, 235,

35 SATSIESIEa— rgAaray @rainr  Efararfeare

ey gafy sseafenarfor saeTneEar s,

e - gafy @ SHeETCETEAT | afigea fasmafa & g

IO AE T | gaaa gty arasaaaiga: 0

Abhinayva quotes Bharata in support of his

view that the ‘part’ gains more to itself by

subordination to the ‘“whole’ g wawar “qun

%'GT'WHWF{ staTe Sfaaera srmm'a‘ltrmi‘ fg @ar safa

gaa’ . P. 379

36 SO H— TEIEHTT TEHAATT J9T SRS

IS Feoda 7 9 SAFAL GHEAT T F q: qHgar-

T T STAFIHTE, 999 qSaraee afeas
ammar Gy 7 sfeg’'—P. 380.

- 37 Ibid—"ag Aut wmi SIS a9 Ay
WETETEA: AT FTAEOaar 1 FIRIEHual:
STETAN@AET T Waeagrigara: | a9f g F9 wagwi
e} aregarasATE: (Incompatibility as Ananda
puts it—aAlfE TATASATHSqAa QN a: J9T  TFI-

oe  ETECEAT:, ATRAARAT AL FIAET I Pp. 381-382.
38 s=aa@im—Ananda sums up his statement of three
“ laws as follows :—
srfarET et a1 @ sigh W@ T at ) afkdis 7 Saeawar
wrefadfaar n¥n P, 382.

(i) =sfghr <@ may ggREY Taraeaga afw afa<dr
Fardyeft o7 <ar: afcds 7 S | aETfaeT wenty-
WTEATERqATiaed ° aweeataead Sgw: qfa-
gfgr 1 P. 382. .

(ii) wifgzafaegmt safir=rfoort sraonfree, fFams
ar famfw—crﬁﬁmqaﬁrﬁﬁr a1 P. 383.

(iii) esrgas gm: O TEa@maiey  FAATeEATag I T
ety qdra:1 P. 384 swar fewmasfy swrw
I AT: |
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N 39 Ibid.—As we said, harmony is the niutual intensifi-
cation (SuFTAMAEFTIHEATET AT ) of;Rasa emotions.
., This is possible in an artistic form to achieve
eithier (1) if we regard all emotions various’and
and self contained and self sufficient, or (ii) as
capable of uniting becanse of the overflowing
nature of each emotion. This is mmade clear
by Ananda and Abhinava in the following extract:
Ananda: “ugzw @4a: FaT T @A gty wafa gfa
A arAAAT=ad | AT AT TqTAAT WIET STATLEH-
Fread IFaTETATHE  (Afaiadaa 1 Pp. 385-387.
Abhinava : “‘SYFTATIHTEATET HET AT TGoHEHT-
farsaraeaTd, J=a4T TAETANIG, TRITS 9 SIAFIgAA
Aqi wa d<fa seafazae 9Fead @ Taragraseaaa a1
FTeq T AT AT AT (A (T q Tt QaT=g4T-
qAqUN:, WA TGHGUHEI @ Wrad ] T HEq
ggfaafefa gaafe 7 @ sgfac@Ra @3 TS TE-
e 1 . .. Jgar Eagfasaat wamt 78 a9 9ge - €9
FAISTS ¥ TAENE:, @ 9 W@l dworang: 1’
“Pp. 385-387 i
40. 'The religious character of Indian Art cannot be
too much emphasized. Below we quote a few
authorities on Indian Art, who have laid their
finger just on this aspect of this. “The Indian
craftsman often cultivated a profound’ vision and
a faultless technique by the intense religiosity of
his nature and raised his work from the static
elements of his material to be the bearer of an
ecstatic message—the vehicle of a prophacy™
P. 174 (Mulk Raj Ananda : Hindu view of Art.)
“The dominant motifs governing its evolution
from the third century B. C. onwards, aud' upto
the close of the eighteenth century, are devotion
(bhakti) and reunion (yoga)” P. 28 (A.K.
Coomarswamy—The Dance of Siva)
F. 18



H. L. SHARMA

““In festhetic contemplation as in love and know-
ledge, we momentarily recover the unity “of -
our being released from individuality” P. 44
(The Dance of Siva) ’

“Dans P Inde, en particular, une image symbo-
liqe representant P'un on P'autre des attributs
divins’, et quiest appelee pratika, ne’st point
une’ idoli. car elle n’a jamais ete prise pour autre
chose que ce qu’elle est reellement, un support
de meditaion et un moyen auxiliare de realiza-
tion.”” P. 157

Guenon quoted by Coomarswamy : The Trans-
formation of Nature in Art.

[“In India, in particular a symbolic image re-
presenting one or other of the divine attributes
and which is called pratika, is not at all an idol;
idol, for it has never been accepted for anything
other than-it really is, that is, a support of medi-
tation an auxiliary means of realization. Trans-
lated rJby me.]

- CHAPTER 1V

1 %Y@ ATo =To In ATewramed, artificial means AT

2

3

In chap. 21, Bharata gives an account of smgmf-
B ——rrgE g fasm: searrgEa: | e s
oo gfafsa: 11 ATgEa =T a1 59y Saegsy fafq: )

T FHE: A TG ACATT FATATSAT || ATATGEAT: TFAq:
TE AT =T | FFTR e Eeagea:

R2ULR1 Pp. 330.

Ibid : woan{us F14 FogREada =1 fqos: g=@@r =

wagaustayaud 1| =3 99 fasig  wagaeay o i
AT GEOUT o GFATAT: FAaamw=T: | gaar arfa g
. qEUesg e il RN p. 333.

Ibid:: wrEFIcoT=sa: d TETATES U 97 | F9T-1149-

TaTaEd fasrdd TASEd 1l p. 334,
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4 1bid: qutat g fafa sicar qa: azfawra =1 gaETeg =0

e fmer 11 gaTTER F9EAT 36T SEearEd:

Tq 4T 9 FTAT IASATGOTT=T: 11 PP. 343-344.

s Ibid: srRzrsit fg aasg 7 @t swfacafa Fasefa a3 =71
grEaTAa ST 1| 4T Sifaawrearar WTﬁr—'aTﬁm I
3q: TR foTaTaramaonEt T p. 337.

6 Ibid: sEeqarey Ffa:  wTAT TERTEEHAT | mma'rgwm‘r
o sgGEAT AT ATFA N Ke Il p. 346

7 A philosophical culmination of this trend we find
in FTAT—ASHILGATIO——FT% TTEHSHTTA N 2 11
qFEIAaFTT 1l p. 1. E

8 arafﬁﬂiea'«frﬁ{—with Jayaratha’s commentary: Ruyyaka
invokes the goddess aT% : T9TF@ 9 a149 AT =fa=-
fawzm 1 Jayaratha explains the meanings of a1

~

etc. with the help of the philosophy of Grammar

a7 famgsr=qq qErasacsia: | @9 9 9@ =T 930 IEri-

AT 11 ATITEAT gANAT Sraedw gfeqar)  sETiEfEEET

§a qEAT aEEAGTEAY 11 TR e aaT TeRaed aeerT |

faradasdwTam SFaT SFET Tq: | FO0 WeR(AOT (A s T

AT | IfETA e TR gENT agE  Eed U p.I

9 Ibid: %fa9MT g 9=AT @Eq: WEAHAT| TEISAT(qaTa:-

gEAT FEAITHAT 11 Jayaratha comments ,on this

AfTARMT—TAFF IITIATHFII0  FUET (GaFTg =T | 3T

Uq HEAHATI qUATES Sy SHRT Sl

T Sifars @97 (g @afqariant  aEaaa TragEd-

Neragfaa afegefo<t Seagsear  aw@ET asgEEREar-
TEqT qETAT GRAAR TR 1 ‘

10 Ibid: sa-@FeTSAT AT  FASITEIRAT SO A e

weguT 9w Sadal Jayaratha—ugaesgamia  GHar-

TAT ACHHIEIAT TG (OAqhed S AAT AT 1T (-~

Tfgar, FASYrFaTaHr ATafasauarsn Ghay GFEst

HEQAT STa | p. 2.

11 Ibid : wamyg faqd am@t gaadaiEgrl  S@d arEEE
srorgfafasaat il Jayaratha—e S OISO FHASTRTAT
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¢ )
straTEgg AR R TR R R feTaiE-

FTATE A e @9 =T 0 p. 2.

Bergson : Matter and Memory p. 194.

FBFIE T—d—Ry  Aerfanar—afa-wgfa-saagre-
Te-we-Fri-a-riag’ zfr amd T FHTHT ST

. afwwal $AET NGUT T ... GHESSrT e q9r
AT AIATeaaqal: @iEaard  sqfaasrd | 9T FIgqET
g qAm=arEaT . p. 2.

FTEAHAET—SRE@—aT @arfT T gaa  swfakrgfy-
g | gfe T sfsawat ar gfaaT: st p. 28.

. 319 GIHITEHIA—NXICIL p. 12.

Jung :"The Psychology of the Uncofiscious : Jung
here relies on the authority of Ta¥@ 3. sgww@IZo
g. 3. His page ref. p. 179.

Ibid. p. 18s5.

ggafsg—From collection of Upanisads : s™
Fofa fawmay ggEol fEraa 9@ a9 7@-
Frgg=d | gavs ofeqred Ty asfedamaswtd o
! PP- 5547555

FreaHAiTT—with agga—""rfa: sEfcgrafos frs-

WA | faEETETEEeETeT 9 @ Il ¥ ace-

ZaTad ATEAY afsa: i | FAATEIAT=A1T §@T S1d Fia

gfa:n p. 28.

Oe

'Wﬂm—-aﬁa@?ﬁ T’ 7 sEHes (FHeg arswIiaia sero

wl%rt Tasa AASFAl Zd ASNSEFeATeavadaraassr
o fAEoEr ) TmaEdl g f9’Y ST 1 p. 15,

FISATEA—IVEI—gg3d GEASAT ¥ FTAHAHAATH | FIH-
ATTHT 2T AT ATAFGET AT p.° 232,

Ibid : sra@ETdFTeT  STETANEEUE | ISFTEANEE

frgamafay a@aa 0 p. 224.

Ibid : svrEEae: Ffaq sarfgasy A= p. 228.

Ibid : a™TETd T &9 reng fageady | @wE e
arfazacarar @rseEf@gdar STt TR s HIET-
EMIHGIH | AT qTASE St agaarioaad Il
PP- 96-99-
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Y25 Ibid : SfaPEATTIESRETRY dE afeAT adaEOETERd

qHTgEIa® 4Tl p. I52. - _

26 > Dewey : Art and Experience : Dewey’s theory of
art is in agreement wih his general philosophical
outlook, which is that there is“the direct bridge
from the actual to the ideal, from ordinary.to
extra-ordinary. i

27 A. K. Coomarswamy—The Transformation of
Nature p. 12

28 A —FHANHAEI——3THFT AFHT AT A AHTAZA |
waafa ATy Tt afger Ia:n p- 6

29 Ibid ~OHFEERTEATIARGAGAT | g WA A=A
g&:11 : p. 71. Elucidating the above, Appaya
continues : gAAT FIiaAcarcH4 |

30 SEAMEA—ITN——AG R AL A RFATATE T |
gFed ¥ IUGATIISEd || ARG iaaTRand: | agad-
EIATHTOF: | FIETH %rq-amﬁza'r fagor Wgﬁr—
@H | p. 204

31 Ibid : Ffaauecags $9 AP TEHSANG g T AT |
THGF ATANETHAF (HATTSET:  AIOTHGZ AT (7 -
STRATHT: HTeATAT:  WTE=aT gfrm&mm ATES TS -
FIATA | SUHTATHIAT: WWWW g19-
sl p. 205.

32 Ibid : 9% g sream: sfeaaiaarar Wmnmmﬁwm
FTAAIATATE: | T | FIGAET FHGH QI AT [qe4aT-
faaaq 1  afasfiaess saq s@I™@EE I p. 206.

33 Ibid : STRFEEIATEEET  ST@TEROEEE gat
HIEH SATAST=qaqIaT T TOEHeIATgaAT a1 g: |
T IATCHSATEIATASA NS F9 ATH I&gA 1 (AT KT -
fagdsamas WS g IF@E  FREEEIETEia
aT=aH | TR TATA AT ST Feqararaar a4t fAsafa-
wWae gFa argRogRae | smwg  GrafataiEe
gf@ s=Efsad ) pp. 207 -208.

34 J. Middleton Murray Shakespeare in criticism—
Metaphor.
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1bid pP. 234. 4

STHT FTISITEET WRAWAEH  etc. | '

SITAT—I/TH T o-FF@arqrd e fasar g agyes-
LMETUIEH THAATSFHIT: | Nagesa comments on this :

TAFSATTATIT  GFSATFATAET qread fFaasa=T | p. 209.
Ibld po. 226—228.

39  To Fo p. 1298. TEAIFMAATI € 131.... 23 11

40
41

4
43

44
45

- 46

Herbart Read : The Meaning of Art p. 42.

TrSRE —Fwi e FEtaT——Far g ar saaf: gi1fa sEmr-
aEg gAY gAfa1 p. 40.

Herkart Read : The Meaning of Art p. 48.

I.,eubda : The Psychology of Religions Mysticism
pPp. 216-217.

Lyttleton—Cur Superconscious Mind p. 14.

Jung : Psychological Types : quoted by Lyttle-
ton.

Kretschner—The Psychology of the Men of
Genius p. zo.

47 SE@I—FTAHAET p. 67.

48

Ibid : z1= far s<fE= w=afa=r = Fasagaionr =T |

TTAFSATTTATOT A a7 | 9T F F¥: SGAGIT T 9ra-

g1 Here Rajasekhara on the authority of
Kialidasa, holds that both the forms of creative
genius are functionally different. ‘gaitg {gwfaamg
WEwed, WTaFET=s  Fiaeaw, =TasifzaTdasTsT | pp.

45-49-

19 W. Basil Warsfold: Judgment in Literature chap IV.
50 ] H. Cousins—Aesthetical MNecessity in Life p. 70.

51

FAATT-TATRTo—ATETHFIATTEAGTI  ATGALH T FTHTLOAT-
Frafa: | p. 406.
Ruyyaka— usaread —aaafrroamsaiaatataafgoi-
ssqgaTa: | p. 70 Nigarana may be defined as
a form of mental superimposition. Appaya defines
F=0eT in FaaeaiaT as follows: FATATH @Fa=aIE-gcal-
qafFraa | gFa fz aeaEreamasiar g=9ey 1 He  eluci-
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s3 This passing of the mind from the actual to the
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dates it : F&: AFATAATATA | 7 @FFTINA N 9% FATIFA-

ARETEAREATEA qFA(AAAUHTIAT TF  FIATT  IeAATE -
Teaeat | pp. 86-87.

imaginal form is not possible if we stick to the
primary meanings. An gxtreme form of ‘Re-
presentational Literalness’ is not tenabBle in art.
We shall discuss the various forms of implica-
tion in chapter on Dhvani, “Child is fire”
safmag wroras: | ““Butter is  life”” sma3@ gaw Ref.
FragTcIBATIIA | ¥12< p. 45.

»N

Ruyyaka——s@FTea@d @@q— q=qaaq1d SATNIHTGE FeTaT

p- 69

FragTe with Visvanatha’s commentary on the same:

‘oreged [FEE TSI AIGATAEEH g TR A A E T T -
11 p. 46.

Ruyyaka s@-wd@d I, T FA@TAaEaa-
qE: |l Ia: sgrareTaTad | fwdy a7 ﬁ'ﬂ'ﬁvﬁﬁﬁ—

AT GeIaT S| g 9 qdewTaca -

WTHET | A g faaarar=a91 p._ 71.
TTATI— TG T o~ (WAEAT qEuTacad a7 e gareden

I A aA T I IR (faas acad  qgea
a1 FEATETHAT L PP. 3747375 o

Here Jagannitha holds the view that thé ideal
form results from some reference or telation to
the actual. It becomes aesthetic, if the reference
is A | Jagannitha defines ToiTaT as SiaEsT®
SFATEAl | St of aesthetic experience.
ST T ATESTHIA AP AT A STHIFTART AT~
fagia: 1 wis not ‘cognition, he says, but reitera-
tive form contemplation.’ v ¥ FEAFAWEAT-
feia: gagaegararenT Nagesa I ¥ WEATSTHT 79 | -
PP- 4-5.

58 Ibid : Ffo=aHIoiisaa™T a1 Twm  Faaiw=n: |

| A4g AT Rafe g g G

- -

*
—
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Jaganniatha continues: Jaz =ATTAEE, HAAT GF
aErSaATHaE: | DaEweeatft  faraaiaErenmieTa:
P. 379-380.

“ 59 Ibid : @r IwvyaT fafgar——arsar saaaTr =) ms&r BRE]
HiaaT, T RN, gq"sr_m HSRAAT Ffq 1 T SArfaor-
Famsasarat geaEEaen 9 9=igET e AR ar

M £ o E S L e R R E e R I G R R R Gt
fFosifreraat Afveydaddamys sfaqorframsz -
HITAAY, TEIRIAT | qorfaaa Aiaddgaayd ggeam
TATET  JEIET BOHRUT |r=ad . pp. 376-377 At
angther place we find : T3 §97 gHSATESLTT T q:
G® ARSI FISHATHIO FIEROIFar AHETH L p. 400,

6o Ruyyaka quotes wgam—3Far Tgar a7 fafawaar @t g=<
AT AGIATAATE | H(FHAT @A AR AT @R
FEAEA I

61 SEETA—-& o fefaay fg gragwila &@a  wa |rgr,

TN O TG SATHTETONISTT  ATETONSaz | AT
THTORT FASiq AR [ &7 [dTEhed (9 LgI | ATETIoi-
F0 g Sfqaeastaaarafafa u pp. 404-405.

6z A. K. Coomarswamy—Transformation of Nature
in Art p. 717! ‘

63 1Ibid :

64 ~Ibid : p. 129.

- J. H. Cousins : Aesthetical Necessity in life
66 WTET——TT  MIHIAad  AGAIERTLIUEET:  FOIQETNY
qEq: | FEqeea AfqRdat IewwawEur  AaFmTasas -
fafF= 120 111 2R | FJuiErraH

67 C. E. M. Joad : Guide to Philosophy : Chap. on
Aesthetics.

68 Most of these scenes have appeared as frontis-

pieces in the Modern Review and are valuable

paintings of Shri Nand Lal Bose and his school.

69 Graham Wallace—The Art of Thought.

70 Tapas is an important concept of Indian Meta-
psychology. TIts real nature and true signifi-

r
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cance have yet to be examined. It may be said
in passing that tapas is the process of self-
v growth. In man evolution is self-conscious
and self-directed through Tapas, the mechanical
obstructions to growth are ‘overcome.
71 Jung : The Psychology of the Unconsious p. 199.
72  SEEATI——I@THTo Jagannitha makes a happ? departure
from the usual classification of literary art into
three classes. According to-him, the classes are
four in the descending order of their capacity
to thrill the mind and to take it some ‘distance’
beyond the sensible element in-Art. T=zT4i I
efrTfaareRTT FAadafrassawE=EH )l p. 11
73  SIfeTg—FATLEEIT——0F arfafq 991 fag: a9 FErgET |
SYSTHFASIATION TOATATH AT 11
74 SEATE—TT ASITATATTHT TeaAGH TR0 A% (Ea 199 | p. 20
75 Ibid : Both the third and fourth classes of art can
be termed as pictorial % SSTFTHRETATATATITH T
AT AR LTI | Wmﬁ ST
qeEH TG 1 PP- 22-23
76 ATAR-TEATo “'eqTATeNN HTR :rwi%ﬁa*mn RESIEIR]
TaTied fauswT fagaa: 11 ¢41 R. 218
77 Ibid: s gffa<Rrfaa——rfaaaar oo =" Tty
WA | ATAIATIS AT S q@ R L&) PL219.
78 Ibid: fMoramE=daash awesem  @TESads e
TFEFAY WIS, Hisfe sEE wa: | qEE @R
fad: 1 pp. 220-221
And further JWTHE ¥ T  SHUATTAS (A (HIT
A1 W TrgusIafaae FASTIRET qIEATHA ™ gera-
wifegaer o @ 7 wrghhfe) oo% 5 S@w6ST
fggas Brawra faeda aorawfarg smafa p. 221
Thus, according, to Ananda, the idea of Tmrgar
is important. It determines the place and
function of non-aesthetic elements in art-
experience. The figures, decorative devices in

F. 19
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all arts, even the theme and narrative materidl,

are dll extra-aesthetic elements which are taken'

over by the artist and fused in his art. Dut the
success of artistic fusion lies in the artist’s
achievement of wargar. At another place,

‘ Anandz poinis out the way it can be achieved.
© wfa FreamafrasTar aateAr wawzaFor wirmeaT | p. 336

79 1bid: smwramfn & fGsawmgdemafy wwaafea-
Saq: SfawEaa: saErqfasar gvaatal ... .. qEATH
dar aExga wifvasat walfa & asgf aesmafr
FIEET | T ggaT I Ag1da: | pp. 221-222

8o Ibid: 0w =w AqT qr=ATT T FA(EAAA L ASHRI: QI

BT AT sa=agat @t 1 p. 278

Ananda lays emphasis on the point that orna-

ments come to have aesthetic value when they

participate in Rasa and are indicated by the
theme itself sasa=q FEFATAT ASTSFAATART LA wa-qFaAT

qrET HrEAAEEEATIR | R] p. 279.

81 A RFAT—sT-ATo-[AAGATATAT ATIFead FA(AT| FIS o
oA, Arfafaaguiaar i ffader  arfy Srg@ adw
TAIHANH | TIHE@HIET A Taaraqaq | 21 pp. 223-
224.

2= Abhinava makes the five laws clear in his Lo-
" cana commentary as followsi—
“(2) FweHX gawaaAr {geafa wifgaa) () a#aas
Teatf, (3) FHagy o, (¥) aaasa Fakfhssia
(k) ¥ FHATETIT TATAT | § TF IAATZATHT HIM-
=fFaggaair | p. 223.

c

CHAPTER V

- - "

1 Fifgafaarra g i——airg—, ‘e FAH IO
FF0r | I@Sfaayasy el FEIASTAT 1 p. 1
2 Ibid : #ii=d sarfy sfaga—p. 2.
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Ibid :——wremearema®Te: & faear afaasta: | =g SiEa-
#ifaea Fafeeearia 7 297 11 AFHETAEAAHT TOT TF o0
qaT | gifEex wiazer el wreaer Srfaaq o Ifeasam-
ﬁ?ﬁ'ra'ra"régﬁrtaffﬁrzl Arfgeamg=gar @ Serord T
TOT: 0 P. I, . )

Ibid : z#\T: gwEwiaEgn AFET I TUOHAGETAE-
AT e Afaaderraer i gAfl aEEa-
THAFT FAW: TIC2T F FEgiazfaaa: p. 13.

Ibid : a<atfacd zfagaTe—FTad ~gRIEATT FATAT -
T | aAfaarfaaraT argaregat Fa:1 p. 25. "

Ksemendra discusses w=if=aa, %’sﬁﬁl—a, FTAT A, AAT -
oo, sedifaea etc.

Ibid : foss fawet giawiasafed =9 F=ETE Fegi)
Fd TS FT7EAH 11 ¢ 1

Ibid : zea=ifgas afgza 39 99074 9% gRAfG@aIgATR-
arfa p. .

Ibid : sfad asguam@i: aga &Fs 797 791 EFaa'Rr ¥
7T wrarﬁa"‘rﬁ—zrsrw%: Ds 2o

In Sanskrit there are many big works on ‘metre.
But Ksemendra’s #Faw@s® is unique in that it
contains, within a brief compass, a close psycho-
logical analysis of the texture of each metre and
its psycho-aesthetic fitness. The bookles Yequires
a detailed study. ?

SN T——GIA TS H—GIAGATT TG W15 SYAT T@H |
o faafa fAfass awo@ 9 oA (@&aw 988 aig-
gaafaama: | s 997 9 fFfEq siFzdam p. 7. 12

Ibid: : zaqTewdlT =Fd TAWL 91| SAOd@ FiEE™
TAEHAATTIT I € 11 P. 9. 13 >

Ibid: fasfrard wweareat ATfeAr 97 | 99T HSATAT
AITHTHALT 7T 11RR p. 10,

Ibid: s=tsqwed wifesat fomrfa fawar  y&EaNET-
qrAThy aT=T T, T a1 28 : p. 10.
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CHAPTER VI

<1 The rendering of Dhvani as the Principle of Sonus
is mine. My only justification is that other
renderings, such as ‘suggestion, empathy etc.

- ao not convey the exact sense of Dhvani, and
are burdened with other associations. Dhvani
is, in my, opinion, a discovery of original func-
tion of aesthetic consciousness and requires an
original translation.

AT AISE: AEIATATA: FTATH T FEad: | AT=AAA -
ATATEAT TET AIMEAT TATI pp. 42-43.

3 Ibid : SAEHETE GATIART FEAET ATINY HETHATH |

N

ot fagEaarataa  fawrfa sEvafmargarguen

pPp- 48-49. .

T @AY ST gqsAawE A (Afaeragaataits
fFagmass  4dggs=MEa gealal dgad a@Isd|
P- 49

4 Ibid : 77 S19 qrag AfafEa gfaaq | sda= § afeds
T S, §X g afafE a4b9fa | a7 gdemme qrag g i1y
—@l(o®:, DEAATIRPIEARAT | SI(HHT T TEGIR-

oo FTEAAl dRIAZ (AT L. - . . TEF TICASH ki TaaTegaT=aY, T

| FifFwegagriaa: F g aReanHTTgRaR AR Al
TN TEaA fAa s fa  {aee T feaTa T TG E ATEd (4aT -
TG MTATIEA FEAT T ST =y |-
=i, @ = =fFE@n pp. so-52.

s Ibid: @weady w@Tg dedasg ModrRw™T  "wgdi A |

| ymmETETIAEAad TREgTa TaaTEaaH g 1p. 91.

6 Ibid:uad wgwerkMglReamaIsIoETH TS Ear sgewa s aqf
faiefa sgaga: | p. 133.

.7 Ibid: ®rsimgsAtmETASiAETET  HYAd | G Sd-
=T ar wsETar wgrEa: <l p. 97.

g8 Ibid: stemmTdt agr Hafmgat  FEarsSE: | qgaragar

qZZD AT=A qIEga: 1% 11 p. 99.
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9 Ibid:gszgqat «fh wah: F=0 wwafazgr | aF aar gt
qIATT T LAT ¥ 1 p. 528, )

10" Ibid : & qat mzqsafa: T AT FIAT FAFT GATFAT: | T h"HT-TT
frarorraat ar gEfEETNETT It p. 539. :

11 THET | CegEa: @ diadrarE: warfrarEt @ e n” gfa
agFdr  aAfaataadiEa: | st wimaon fHa ) g49; &
sreratfeT fafegdr Soeataadt afgar gzam gEEaE,
@ F THTAG | TAHICHT 9T 9avd  fararfaaatedan
TATEA | A7 B TTTA 07T FIE Tesea e aora: 1. . . Sq=or-
frraTfead o Ao AeafafaeTaTETeT-
faaralt <& S99 L. . . . (AATATEEA A TR TR T T,
frgsrat =i Wsrmra;a"arq Farrarisfir eqrdt 7 ST |
pp. 26-27.

12 Ibid ——=gr fawmEtfrsgamfgsT aggae  Aeagsaar-
gaifafags  gacsqraafgataasaaRTHIa qaranad
M=oy aarsTay, qadvEatEafa aEg) =T
T T S gara<ararr;, SR E R EINES TNl
TEAEg  TATATSBAT WA {939 @1 gad9 =961
fafrreereaet fasiaor fasiea’ at fadwramame o @dsea
7 fagd | FFom qTE SIEEIOre] CF ST, JETat-
TradOEaail 39 9 I@ISERIG GATA(GSETT,
femaTfefaraaaieafaem=reraaaa | w=ar 5 s1eu=at-
IIHTAE | pp. 27-28. " oo
That Art appeals to the pure man and not to-
the complex socio-moral self as he has made
of himself is made clear in the commentary—
FqTt gaETfy s s caaisoaaarasan, e A
FOT AT ITATHRT @, 9T §  TEHATATHE: | F=qT-
e g feaafawm=ady wafq) s@  sw<isats,
A F I TIIwDIA (ST 1l P. 27

13 9T AT WA TS ST SOme:, 71 e garfaasi (7e: 1
gt froafafea: ﬁfga'ﬁ'a?%ﬁ AR AGEEaT AT l
sg+qT foot note : p. 138.

14 TEEI : 7 qreifer wisfa arearal a7 AqEEEETaqE o
AT THONIATHG TWAfa | p. 23.
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Ibid :* seawfaaaaari fGeaegwmT @y mﬂémﬁwﬁg
AR, ATETIATN | ETETEET AT 56
Facera | ax  fawETRiwaaass wer @gRariam o
F1 1T 37 X 7 SEr AT ATATART TRATE T

TEIHTURATA 11 p. 62

EeqTo : AWIE AT, FAAreE @ P qEqar a0y

©aT {F STEEHiES AW 1 pP. 145-144,

Vernon Lee—The Beautiful.

EFqTo: TEaB P aAHTLIHT  THITATE: ST (e rarig-
FAUTITOAT TR ATNSaFET fEadwrarsiwaea:. .
A § EEINIROEAEEgIETEnFaadr  quirfac-
ZATEATRT U ATAATARA AT TN TAATTT T = )-
=R sToEaT pp. 155-156.

Ibid :

Ibid : SEFag=aLoNRET TO=ATRE  THIIAT | JA=ET sq=Sahai
fawrg s=gFafaedvaa il p. 146. .

Ibid : wear mEwfafrmwesg, fyamfr  sdfaamssdarn-
MOT Ssag  Argard 3o 1
TAAATT=STAT A AHEA QAT g AR R ©qT | ST -
sRwEaTaT ArwafasTEIaaaTEIT AT . .
sTETEaigonr g ssarawasr i@yt awe Geam
TAMMAEHTOFIUETE 9gd 3@ WO R d ool

- fESpfFr@aag i pp. 475-476.

Vernon Lee—The Beautiful p. 42

Bergson—Matter and Memory.

Vernon Lee—The Beautiful p. 64.

Ibid : Chapter VII.

=eqTo: @ATIEAqT qaEfeaariaa  gaa faazafa -

- frarar @1 safa fawes=er aroft 1nAbhinava comments-

wfa=<r goeEsat  fawer  FEEr avgma ) sfawen
FIONAT FTHd SFEFAA | P. 527

ITTET: A< FOEATRH (EAT 1A qaa'q%qawrl qqcaTdascd o adl-
AEAITEAA N1 RN

Thid : g9 g asar araraE 991 far o afa a9y
qaq asam fafz asEruian




29

30

31

A CRITICAL SURVLEY OF INDIAN AESTHETICS 15]

Ibid : @way&a Id% wWrERaAAHIaT | afaawar fawEag
aesam fafz arfeasrg n2cizo 1 '

qifgcdo Fo @ ATARFIZAVIHIRTATAR AT | AT
TRIAT  AFEEREE RN TAE AT E A
geafAgisaa 1l p. 71 ‘ ,

gTaaforar—" ‘fafag 9aa gwgAEae gqEad  Fua-

daed Jfq | @ "germafsed Fw ﬁqa%%raqu -
FOETIA =z qad TATMHTAH | AAFa =9 a7
IHTIATAT || P. 22 ‘

Ibid : = 74qT aewiEs feaTfada Faareaar o SEw
qEIT FICHIMTATHTL AT TAT TTGHT HLOTHIT AELT1E-
gres fien werfEfauggst wear werfefaarsrsor afworaT )
g w3 9fo™ET gEfg=aa) p. 23

33 Ibid : 3@ "z TATE T@aTds HeR@IIHIEAT  digiwd

34

35

W qHIITTOgHAE 89  Aa-aASud, R
ForgfaaeRfaaaaiiwaseaas  deeEEE | 39T
e 30 THaTaS GeEaaHeaa aar serEfveaaada-
T AIETAT g9 geAEe qein SAEEH 1 pp. 23-24

wamTo “@Ted wafaar @af, A ArET A FRERTATG || WeeEw
quoted on p. 39 .

The ‘meaning consciousness’ or ‘significance’ is
a fact which proves completely the spirituality
of perception. The only recent work in this
connection is ‘““The Meaning of Mcaning.”

TN o——"37d = FATFAET: TERT: MUT FH=FQ | M0 TG~
argar ggrfa gaEada o, . . . FagRiaes: | p. 183

FTAT o— ‘WrATTES(qad  Arsawfad & ar=a: Ne 1l
qET FATHHATAT Faval Jad § J& qr=a: |

T Y TEqor 7 A7 Ty, Meartrarasa i gfq

FIATFTA—TEATAATT qTERT T realsd SFTSEre |
HIsAT SEaq a1 SEOTAGAr FRTn p. 4o.

FTeameaaal— AET qeard ariaat adt A fardany s
gafa, aq geodaa sgoar|t The same author con-
tinues : eI fATATA (TS IsHTaT 7a: 1 @@ T q=qa-
grargafaest wafa seoringecn p. 44.

——
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41 Ibid { smmga-—gEaTdaTaTiREgAATARGT A1 SewwE-
TR AT AR ST p. 44. S

42 THIT o ——TFOHEAHT SEAOT | A0AT 919 gfq qrved™ | qa-

' TE TR WY | AfaxFsaarEt e —smae ay
TATRT HILOCATIATT AFAET JATART SETOTRrTfT 1)

. PP 185-186¢

43 An oft quoted Kairikd of Kumarila :

AEAT eI, IS qHaTad: | o R
ST 49T 7T 1 '

44 FTEasTISAl— MaTEF:’ TRt AerdEr  greniaan:
SEATRIATAT aTd ANGaT G ATAIAS TS TR =T -
TOUAFAT ATENHT FEAT | P. 43. 9

45 Ibid: “gmm: wfawfa’ TR FET ISAHITT q9GTY-

FTIFTEIA@ Fradara: AT FEAA | P. 43.
46 Ibid: “mgr swEH@E WEH@: oA WINEARET MR-
qE  TAFE;  SE19a19: | SAIsal @arsayasd awqd-

. e FINEIENEAEE SATATSTHIT P. 44

47 Ibid: GRam@Evma——"wg@ a9 TEEATAH p. 44.

48 FTAAFTI—— ATHIEAT - TTAAT - FA(TIATEEAATIETEITOT
@A g9ead  aroatal  fadaagaerdist Ty
FeTad e igaraaartfeat qaaq’’ p. 26

49 ~ZAGTo——"FqT TAT ATITA: FITA—IITTY GTHATETHT-

< AT, guarda AT R aa fag afrar ) p. 56.
so 1bid : “mmafzsdar fawa sararoamE:’ A arfivar
Teoa,  eralEaEaR g g artrarsae T
TG AATRATTL N P. 55

ST @To To——FwHT (@ATGNIIATIT & &I TG TATH - FHIFI T
At gfaafad @A™ 1Rvoell P. 344
AT GFAAOEGATANEATEGEGET T IRTS G-
AT quEH | T aiaar @i, 7 fg fawarafa-

g AEAT GEMAA, T AIFEATGIHIAA | I T @ -
TERATIHAT TF IAT 19 QA(d G&qTH: | Fafa=9 “STFI-
AT’ TRl TARERATIAGTASIT F  qeddra:, g «a-
TJFTATAR=q<¢ATd 1. 345
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o Fo——qTaATAfGIET=H g=aFaed 9 =afd:1 graq

FEIGICATT Aread 7 g&19a9 1| p. 347

Ibid : TgATFA—ATRAARIIRATST qTad GA AT HAIH,
AT CASTATRAATgHTATHT qaza FTeG AN
fadforagaramaaaaa  afqrradfaesdar: T9wdi-
qIEAHIA TS, mmmvmaﬁtﬁmﬁ
Uq FEEAEIEdT | ‘g e  a=1a’ =fr wamar-
fefa p. 349.

E. T. 52 Vyafjana is not Dhvani (assumed as the

4

53

58

20

fourth function of language), for it is nothing
different from Titparya, which functions till the
end is achieved (the end being aesthetic enjoy-
ment) Tatparya is not measured with scale and
weight. (It is not a restricted meaning).

. T. 53 It has been said, ‘““All propositions, script—

ural and non-scriptural, point towards some
result (of action), without which they are mean-
ingless as the words of a mad man. And there
is no purpose, the instrument of inclination,
of the poetic words other than the uncondi-
tioned bliss, so it seems that the unconditioned
bliss is to be defined as the purpose hese, for
“the meaning of a word is what it leads 20.”

Ibid: FgrasrweaTfaas o™ STt
AR st s njein p. 352.

ST @: I IIF AT @ oA OEAT | I @
g fa@er smaa g TR garan: | Rgveda X 71, 4.

afgmer—eafrafades: | '

SATo—aTaed fg  weafaqeer fag smon sgatasret-
T FRfAATNTaT q&d Sfage | %raaﬁm?r ﬁmﬁr-
FET | pp. 436-437.

Ibid: afy = sqeorreroaTY 7 TERTEAE:, ¥ TegwErr-
TaHfa 7 sofEfafafraoramefa) a=maafe sfw=

Wy Bt g8 5 a




154

H. L. SHARMA

T GERFET  ATSAATIS N AT A  Ud  sqsed-
SEIY ST QIHATa@ETaiarias: Jaaal | o9
T FIESETAOE (@ua:l p. 436.

" 59 Ibid : s gafraawaals T TgEqqdierar 7 Abhinava

comments on it: AfMaacaragrsfassda qrETias
&9 Auia, A SrEwEa: odeeeda 5@ op. 437
6o ‘1bid : s=mTHOAITERE T AT ATIFATHTET T =47
seafaga | afe fg aras@Easar  a@@  AI=o=RTHN
faqar-sE=sEad | p. 438. Also d9 W, Fa:
TR qETfaaaE 9 g @faed saasan | p. 437.
61 Ibid: ‘& gracfama:;, gwmrt g1 =T hafaaat fasa
T Sdaa gF | q4r fg arawcasEauT ST AR @iy-
fGaa: TAscaemuTIgiaaad: 1 gmETfgeuNswE-
TaEataTaE: gafag: . =aadisfy afaz oa, 9 f§ dar-
e GarmmmfE: | sErassT Nawsar: |Wrk-
SHTATETASIATT, | AAREATT  FeeTgTFmmafasg: I
pPP- 416—1};1 7
Gz 1Ibid : =S FJIEFET  ARAMHATIFET T Afqea«=T-
AYEEATH F  JRREET Iq gaaraavafagaa qear-
ggaa | wweRHd Wi fg gugsar  Jgrasdr g
FagaTiegw fAeaafaesg f&faar ey
- PpP- 446-447 Abhinava comments on this
WA AfT—agmaaTaadd g ad cda= s aATaarar-
[AGTITROTTAIASTN: | P 447.
63 FTATFTA—aFALA GAFTRAT ATFIATATFA (AT TEATaLT-
FTSTEE (TeeaTa TAATIATH | FisTEaT=argey  Fgea
EFaE ATl p. 72

64 .1bid : Tty warEH ' -'saAa ww.’ a7 wwisew’ gdEw-
wTfes ara—-aarsatafa wa: @rer 7 aafafa aaagas
FHa 9 g AaTETgaRAaNaiaar  faeguar -

- © genicEEa TEisatafa sfaatan p. 86.

65 Ibid: wTaEmaraHasissaTEEqaiaaERETeesT o
qEAT  THTEG:  SIURTIEEHIRT:  FfFa<ty  qgr-
TFBTargATA AT TaTsaaesd:  HARMT RIS WIE-

-
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A FHEAATHIST FEERAaSIE Mg rH -
ATAESET:  TqIAET EATIATT TR G &A= -
fa H'NTFWT JIEAAT  FAATOT T fa wFE pp-

89- 90
THAAT—: ASATEY HT ATST F FaaT A27 F Toraaq fGar-
FIfzq, sg=S=aTIIer IR AFaeraar T:"lﬁTqT

ATYSE ¥ GgsddlesTiaqed  WraaTaaceges arae
afgmT Fferagaaaraseifta @aaamEa=ea ga-
FIAFS 3T TOAEUS:  FHOTHATAISHI FAAT . . . 7T |
p- 30.

Ibid : =@ = st Frafaagsa p. 3o.

Ibid : ==gqafafeaas <earfaaT WEWW
™1 FoEITEEIY | p. 30.

Ibid: 7 z97 SfEs GrEacHTd warR: FaEad fGuaagaans
qeoia: L wfT g WH: 1 pp. 32-33.

Ibid : o7 fg SIS EEaE@IET  Afgdr, g Sgr=ar
HATHOAT AT TR 9141 ATegISHS I STl §
fasegot fg 99T FTATTATT FTETE:  TATTTIHTS -
AMETE | p. 32, =

WEAIFTIAA—qd 7 dwgafad oty 99 ggo-
fiyar.a feagonfeastn 5 fofag Tt == sfH-
ATHATH | 93 sf0 aaafz=ageneT 7 eniagn p. 1.

Ibid : z®r gudframdAawal w1 G _aTHT-
WA T FFIRELAT || THFIEAIaseT a8 g5
TR FadsatRarsaanat awReEEe 1 ° pp. 51-52.
E. T. when in Nata we come to have a Rima-
consciousness which is capable of leading to
successful result, then we speak of its validity
for want of any factors that may contradict it.
The success of result from Riama-consciousness
is because of the fact that the spectators
experience Rasa in the adroit Nata.

There are four prominent schools of opinion in
regard to Rasa-enjoyment : They are weqfg-
aw of weEwlewe, (2) sfafrare of wfgawee |
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2

-Jung : Unconscious :

H. .. SHARMA

(3> wieae of weewmas and, (4) saf@a _of
Anunda Vardhana. «
T 3T T =T T TS AT S T S TS 7 (A v e

.. e sSTEseEay  fAamEa ) ‘p. 28.

Ibid : “weseds W@NAIQEATEATIEH | ATHIARAA
Sl gHe: | et ararfaw s st |

e ' fEaT fAavEERTSTEREr @RS | p. 28,

ST Q9 7 AQAS ARgdd Artsasay s w11 F @
AEABEW FTATCHT: [Wea T SAJATIFIZA | TATIHETT-
Feq ATAGIAT, WEHE Wl EOTH], WRTEHE  qGgsa-
fraafafe w=isse@r s p. 182,
wEraeTeal feda sar, agmaieT e | aea-
TATEHed AT WA SNfa aewTeEsr e wETEET qraror-
@9 AT L p. 183,

Ibid : wifad 5 @ =@ W AsyIamOTfaafaat fas-
gu wa gfafawmrdfesamar  sanEfa=amfaaas-
aatasitacenafag fafasnfasam gwagmeTeataT: |
P. 183: e ,

TT—: qerreireaaT fqafear: gwmat wEwasTarr sy -
AT Eifaaas oz FrraTaT G T RS -
JRERT LOMEEATAN | T8 qIauiiaade  aaagasTaa-

FIoad1SaedqTg, 907 g samqreAtgnfy gaaem Wiea-
. AT Aigrr fAaoray  resaaRsizaaaasitaay fa-

faa @wafAg fesnfaeaua geesa Gefs:
HTEA I FIATOMRAT AT AT IF/: 1 p. 29.

CHAPTER VII

The words “matter’ and
‘mother’ come from the common root ‘meterio’.
Ibid : p. 235.

n

*Ihid -3 p..236.

Ibid : p. 417. y
Ibid -z p. 419,
Ibid : p. 96.
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Ibid ‘2 p: 227 .

Ibid ¢ p. 228: /

Ibid: +=p. s

Ibid 32 p. x1y.

Ibid : p. x25:

To To ‘% IuT AT zaed Wewew fw | gATEEElE:  F,
ATaARAAaTa:, Tacas  ARAT ' Zaed~ egeg'| 4t
qeEAafEaaL etc. p. 14 Sankara comments :
fore: wramaT, &< yam aQTEgEEE ) p. 15

Ibid : FreTRgea: fax  arfkg faosy SmoEE =
TATTAEETATUAU | FIoo [Hagal  @reariasd 7
gaTqfaca &<or Jal: | UF =ar g smmrf'-r facretias -
fas sfqwr=t p. 16. :

Ibid : gdz=ay: farEIsT=<aLcand, zgarrfazaa‘a'rﬁn 1Y
STOT ATEEATATATA |

Fo Jo [TA faga TE@AMHIATL: | FATAN  ATAINA 4T~
qafacagf, gaetfmsaaa | p. 16.

WG ATe AMo—FIU fasu@agar grea: gwaaaa: | U=y
sErfadaca: FRUT THEEq: || Fracasa w:..qrfa%a‘r
WAEF: | FI AFEIALATEEAAT  Agaad: 1S1¥,¥S |
p- as- "

Much of this section I owe to Syt. A. B. Govinda,
on whose work, ““Some Aspects of Stg]?a Sym-
bolism’ I have drawn. I beg to acknowledge
my debt of gratitude to him. |

A.B. Govind : Art and Meditation : Vide his theor*.
of abstract art.

Ibid : Art and Meditation p. 38.

Ibid : Some Aspects of Stupa Symbolism p. 5.

Ibid : pp. 2-3. 1

Ibid = ps 3- 3

Ibid:: D2, ;

Ibid : pp. 3-42

Ibid : pp. 45.

Ibid : p. 4.
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CHAPTER VIII e
1 ATAA—STASH T GATr—‘qorfaaedaren=t AT | ©
2  FrEgSFTI——SAEIEOEEsft O g@@ p. 263)
3 Ibid : =Ey: g=wl fEIuadw i p. 263.
4 Ibid: weardgla<ial, @I HEATETHANETT: L p. 263.
.5 Ibid : w7 giafamra: & 5 Q9o @1 gy, gedafy @ry-

© FIG | gEETEewvEaefd T daw zlawssrasd-
Friw@ara il p. 264. .

Ibid : =W A== FEITETSATTAEISTHT g TE: |
ST gF HET WA AT ——AARITaaaT Sfq qarn-
ATATEH | (G § MR AT T A eaq—FTa-
frar et gaETRAEH | @i STEOneITET
FEMEAETRSA G qauma, & g areEafzia
p. 264.

7 1Ibid : sEwwEifa: Eaaeaasasat gfaaesre: | sgaar =
gdrfa:  Wadfasfraamese@faaar a1 sfwmrfa-
feamasr S’ p. 265.

'8 1Ibid : The tefms “words’ and ‘language’ are used

" in a general, extended and enriched sense : =
A ARIE ARFT FreqAsAAG AT AfqITEATHS-
AEATSATITIFAT: gFTFIATETa | p. £64.

9 =EaTeEm—EtawmaratafaaEartfeafagy GwrrfEa-

-. Ifd  FEGAISAE FGAH | FwT9E T fafssfaTes
T gFTAA | qiqid @iy g 99 | W
Grfeltam gegif=caas 10 p. 361.

10 SEATI—IAATEIRI—ATHHOH | p. 63.

11 =eaTe e fgfaet g fa—saerafasaissfasazs” p. 316

12 Ibid: s afafaon s aadaagfaar qaaisseaarTiead |

- Ffaragra IfTaasaasgy A g IHIS IASq | p. 317.

13 Ibid : s=gmafazar o wwar d@fdaw F30  awEwla-

G

o Faeaed | Hlegaaraal p. 316. _
14 -Vide : my paper : A Functional Approach to the
) Problem of Values—published in the Journal

of the Ganganatha Jha Research Institute, Alla-
habad. Vol IV parts 3-4 May-Aug. 1947.
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PRATYABHIJNAHRDAYA OF KSEMARAJA, Edited with trans: and -
intro: in Kannada by J. Rudrappa pp. LXX: iv: 79: 16
Price Rs. 2-50 ordinary and Rs. 3-50 Calico Published
by the author at No. 112,-4th Cross Road Gandhinagar
Bangalore. 2.

Kashmir Saivism known as Sivadvaita is one of the three
main Saiva systems that are now practised,” the other two
being the Viraéaivism in Karnataka and Andhra and the
Saivasiddhanta in Tamil land. The beginnings of Kashmir
Saivism go back to the 8th century A.D. when the earliest
work on this system, Siva sutras, revealed by God Siva
so goes the belief~to Vasugupta who thus was the frst ex-
pounder of Kashmir $Saivism. Among, writers on this system
subsequent to Vasugupta was Utpalacarya who wrete his
“Pratyabhijna Karika and Ksemaraja who came later wrote
Pratyabhijiahrdaya in twenty sutras with his own commen-
tary, explaining the doctrine of Pratyabhijiia. According to
Kashmir $aivism the supreme self, Paramatmacis the only
ultimate reality and all else that appears is nothing, but the
manifestation of His energy in different forms within Himself
and so is not different from Supreme Siva. Similarly the
individual self is Siva himself with self-imposed limitations,
in the form of three malas, namely Anava. Mayiya and
Karma. The moment the individual realises through certain
Yogic practices that “I am Siva” the whole universe dis-
appears to him and losing his individuality he becomes ong
with Supreme Siva. The present work noticed here. contains
the original text of Ksemaraja’s Pratyabhijifiahrdaya with-a
Kannada rendering of it by Sri J. Rudrappa. By bringing
out this book Sri Rudrappa has not only enriched the Kinnada
literature but has also done a commendable service to the

; 159
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Kannadigas whc:“may not have adequate grounding to under-
etand the text in its Sanskrit original. The scholarly intro-
duction surveying the doctrine of Pratyabhijiia in detail is
illuminating. The language is simple and the exposition is
clear and lucid. The glossary of technical terms occurring
in thie text.'s verychelpful.

V. HANUMANTHACHAR

L3

S1vAsTCTRAGALU OF VasucuprTA Edited with trgns: and intro-
duction by J. Rudrappa. pp. 77:87: Rs. 3|- ordinary Rs.
4|- Calico. Published by the author at No. 112 Gandhi-

nagar, Bangalore. 9.

Like all the systems of Indian philosophy, Kashmir
ivism is also based en a set of aphorisms known as Siva
s. - These stitras, it is said were carved on a rock in
nir, and were discovered by Vasugupta by the grace of
Siva in the 3th century A.D. These sfitras are seventy

h in number and are arranged in three sections or un-

.uesas—22 ini the first unmesa, 10 in the second unmesa and

45 in the third. Monism is the basic principle of this sys-

tem. The characteristics of the supreme self, Paramatma,

the nature of the three malas, or impurities namely, Anava-

»nala, Mayiyamala and Karma mala and their influence on

the individual self, the nature of Bandha, are discussed In

the opening stitras of the first unmesa. " The process through
which the individual self overcomes the influences of the
~hree malas and realises his real nature that “I am Siva” in
gradual stages by observing certain Yogic practices, is known
as upaay. There are three such upayas, namel'y Sarnl.)havo-
paya Saktopaya and Anavopaya. These and allied topics are
explained in the subsequent siitras 0? the three sections. .In
the present book Sri Rudrappa has given the text of the Siva

-
-
’
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Sttras in original and his running translatlo 2 in Kannada of
Ixsemra]a s commentary. - In his claborate and scholarly
introduction he has discussed the principles of Kashmir
Saivism so as to give a bird’s eye view of the entire systérn to
the reader. The glossary of technical terms added’ to the ~
text i1s very useful. Kannada reading -public, should be
1ghly grateful to Sri Rudrappa for his valuable work.

<= V. HANUMANTHACHAR

MimAmsA Vol, 1T by G. V. Devasthali Professor of Sanskrit,
H.P.T. College Nasik. pages X and 248. Price Rs. 17-50.
Booksellers’ Publishing Company, Bombay.

This is the first volume of the thesis on Mimarsa called
also the Vakya Sastra of Ancient India which was accepted
in 1946 for the author’s Ph.D. degree by the Bombay Uni-
versity; and we sincerely congratulage the author for this
publication. In recent years the Sastra received an impetus
due mainly to the labours of Mm. Ganganatha Jha and Mm.
Kuppuswami Sastry and their disciples in the north and
south India respectively. -

The main purpose of the Mimarmsa Sastra is to ascertain
the Vidhi or injunction of the Vedas and Dharma $astras.
Dr. Edgerton rightly calls this Vidhi as the heart of the
Vedas; and all other rules work towards this injunction.-

All the minute rules of the $astra as are explained in
this volume are marked by clarity of presentation and depth
of scholarship. And the entire work is very useful to the
student of Law and Sanskrit, lawyer, judge and legislator.

At first sight the rules may appear recondite but their
practical importance cannot be over-estimated. "On the
construction of the Vedic text DAY TAA —where
though the masculine gender is used it is construed that the

word refers to all persons having desire_to attain Svarga—
P @k ;
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awaits further research. Another important fact is that the
commentaries oy Sankara’s minor works like the Duvadasa- -
inanjarika and Satpadi Stotras are still unpublished.. The
Government of India might well reserve a few scholarships in
Humamtles for these fruitful subjects of research and publi-
catxon

~

N

<o

HisTory oF DHARMA SAsTRA Vol. 'V Part I by Mm. P. V.
Kane Pages 718. Bhandarkar Oriental Research Insti-
tute Poona 1958. Price Rs. 25|- '

This work consists of two sections. The Trst section in
462 pages deals with the Vratas and Utsavas; and the second
in 256 pages with Kala, Muhitirta and the influence of astro-
logy on Dharma S$astra and calendar. The learned savant
has given a detailed historical account of the Vratas in 250
pages and in another 210 pages has given a brief and correct
account of the Vratas which had existed in India through the
ages. Especially in the field of Vratas, Indian history has
shown how dynanfic it has been. The aim of a Vrata or vow
is threefold: expiatory, propitiatory and corrective and
hence woulc account for the popularity of vows all through
the ages especially with women even though Manu (V 155)
has prohibited the wife doing the Vrata without the co-
operation of the husband.
. We are indeed grateful to the prodigious industry dis-
played by the author in this treatment of Vratas. There is
still work_to be done but in a different direction. The
modern student of social institutions will have to make a
practical field-survey in the whole of India as to what Vratas
are observed and in what manner. The second part deals
in" an exhaustive way with the growth of the Jyotis Sastra
from its inception as the practical Vedanga to the later
developments in the full-pledge works on Astronomy and
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Aatrology We look forward at a very early date with great
plet sure to the second and concluding Part! “of the Dharma
Sastra which would mark the fruition of the labours of Prof."
Kane now the¢ National Professor of Indology; and - this
part would contain the advice of the author as to the right
place of Dharma $astra in the future of modern India.

>
b ]

[
-

REVELATION AND REAsON IN ApvAarTA VEpANTA by K. Satchi-
dananda Murty, Head of the Department of Philosophy,
Andhra University, Andhra University Series No. 64
1959. Pages XIX and 365. Price Rs. 25.

The material in this book was originally submitted as a
thesis tor the Ph. D. degree of the Andhra University and is
now, in a revised form, published with the help of the sub-
vention of the Spalding Trust, Oxford. We warmly com-
mend this work as a text-book for the gu1dance of the M.A.
students of our universities. |

The relation between Revelation and Reason—between
Sruti and Yukti is one of the pivotal problemo of Indian
Philosophy; and Samkara claims to have solved thls-..problem
in this two fold way: (1) It is the Sruti which is giving us the
foundations of all Vedanta Philosophy. But reason adds
strength to this knowledge obtained from the $Sruti, which,
knowledge finally ends in  s@wg  or experience. Advaita
Vedanta is not mere reason as some may claim. (2) With this
composite knowledge, the systems foreign to the Vedanta are
assailed by Samkara solely on the basis of reason. The
whole of the polemics in the 2nd Pada of the 2nd :Adhyaya
is a refutation of reason (of the other rival systems) Ly
reason (of the Advaita Vedanta). In the beginning of this
discussion Samkara definitely states that he is refuting the




-
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Samkh)a theory by independent arguments and not by refer-
ence to Vedic \2xts. c

“ The author of the work under review has clearly
brought out in all details the amplification of‘these two fun-
damental rules as laid by Samkara and as equally established
and followed by his successors in the Advaita tradition.

‘There 55 in BSok 2 Part 1 of this work a detailed account
of this aspect as dealt with in the other systems of Indian
Philosophy. There is in thebéoncluding part a discussion of
this question as dealt with in Western Philosophy. The
reader would be convinced that the fight between Revelation
and Reason had been as acute, if not more, 1n the West as
in the East.

It is a credit to the author that the Columbia University
America has brought out an American edition of this work.

The author has begun the work by stating ‘“‘Prof. Karl
Jasners, one of the foremost living philosophers told me [the
author] in 1954 that there was no metaphysics superior to
that of-‘8arhkara’”’; but having shown his leanings to Ramanuja
and Jayanta, he should have put forward the case of the
Advaita in a fullér and more complete form.as dealt with by
the Advaitins subsequent to Ramanuja and Jayanta.

We _re¢commend that in the 2nd edition the f{ootnotes
should b=z given at the end of each page and should not be
relegated to <the end of the book as is now done in pages
334-356. We look forward to the review of the other works
of the author.

s

L)

LARSMITANTRA. Edited by Pandit V. Krishnamacharya with
) commentary and introduction. PP: 55:324. Published

by sthe Adyar Library and Research Centre. Adyar
~  Madras—20 Price Rs. 30.

This Tantra of the Paficaratra school is intended to
glorify Goddess Laksmi in her various forms. Indra lord

-
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of the devas was once advised by his precejtor, Brhaspati
that in order to retain his power and glory permanently and,
undisturbed he should propitiate Laksmi. Indra accordingly
did long penance and Laksmi pleased with his penance
appeared before him. To the request made by Irndra to
explain to him her real nature. Lalsmi says— :
ST WETHET AT €& AAFILHT | E1Z AT a7 J1esh Waral q9 AT
A detailed exposition of what.-is stated in this verse consti-
tutes the subject of this Tantra. It is said that this ‘work
was originally more extensive and the present text is- its
abridged form. This Tantra which was first revealed to
Indra by Goddess Laksmi was later narrated- to the sages in
Malaya mountains by Narada and this was again told by
Atri to his wife Anasiiya. Besides the greatness of Laksmi,
topics such as sigeasa (ch. 13) zeimeg s (ch. 21) qrs=
with all its angas (ch. 24) @ar=x  (ch. 27) gzaiaw= {ch. 31)
amfafer  (ch. 34) also find a place herein. This work™in
Anustup verse is in the form of dialogue between Indra
and Laksmi in fiftyseven chapters. It is called Paficaratra
Laksmitantra in order to distinguish it from the Maha-
laksmi tantra orn’ the greatness of Kamaksi and the Laksmi-
tantra on the worship of Siva.

Pandit V. Krishnamacharya is too well known-as editor
and author of several works to need introduction. Well
versed in Vaisnava literature he is eminently shited to edit
this work and he has achieved the task with success. His
scholarly introduction setting forth the doctrines of the
Paficaratra system is.instructive. The differences between
the Vaikhanasa and the Paficaratra systems, the authorita-
tiveness of the agamas, the Vedic origin for Paficaratra the
earliest date for the Paficardtra tradition, nature of worshig
for one’s own sake and for the benefit of others, nature of
Parabrahma, nature of Moksa and its means, idol worship,
Sankhya ideas in Paficaratra are some of the topics discussed

in the introduction supported by copious quotations from
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various texts. A short commentary and some useful indtxes

.are also furnished.

‘The publications of the Adyar Library are rusually
marked for their elegance and accuracy and the present pub-
lication is no exception to it. We congratulate the authori-
ties of the Adyar Library for publishing this important work
on the Puiicaratra system and look forward for more works
on this system from this leazred institution.

L

V. HANUMANTHACHAR

€ [

AN InTrRODUCTION INTO LAMAIsM. The Mystical Buddhism
of Tibet by R. P. Anuruddha. pp. XVI: 212 Published
by the Vishveshvarananda Vedic Research Institute:
Hoshiarpur: Price Rs. 8|- .

" The book under notice is about the fundamental fea-
tures of Lamaism—the Tibetan form of Buddhism, its history
rituals, Tantricism, iconography etc. As a preparatory to
the understanding of Lamaism, which follows the Mahayana
tradition of Buddhism, the principal teachings of Buddha
viz., the foyr noble truths of suffering and the noble eight fold
path ar€ éxplained with a brief sketch of Buddha’s life. An
account is next given about how the Hinayana and Mahayana
schools of Buddhism came into existence as a result of dis-
putes among the disciples of Buddha on doctrinal questions,
‘how Buddhism was first introduced into Tibet and was dec-
lared to be the religion of Tibet during the time of king
Khri- Sron Idebstan A.D. 755-797 through the agency of a
Buddhist Monk Padma Sambhava of the Nalanda Uuniver-
Sity and how it was firmly established by Guru Atisa in 1033
A.D. -In this connection the author has given an interesting
story about the present Dalai Lama. With this historical
background about the spread of Buddhism into Tibet, im-
portant features of the Buddhas, Bodhisattvas and tutelarry

-
"
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deities whose images are worshipped in ‘T'ibetan temples and
moaasterics are explained and a lengthy des“ription is given
about .the rituals of the Lamas which occupy most of their
time. Here he author makes it clear that the Buddhists
deities have no separate existence but only a subjective exis-
tence in the mind of the worshipper. An interesting dis-
cussion is next given about the Tantric “teachirgs in “Bud-
dhism. The author maintains that the Buddhist Tantras
were not at all influenced by Hmdulsm on the other. hand
he holds the view that it is Hindus who have borrowed from
Buddhist Tantras, and warns against confusing Buddhist
Tantrism with Saktism of Hindu Tantras. Nagarjuna’s
Stinyavada is briefly explained on which the doctrines of
Lamaism are based. Lamaism recognises Yoga.as a means
to attain Buddhahood and Nirvanic bliss. The author men-
tions the various types of Yogic practices such as Hatayoga,
Mudrayoga, Yantrayoga. Layayoga, Dhyanayoga, Rija-
yoga, Karmayoga and Saktiyoga and .explains their charac-
teristics. In this book the author has taken the oppertunity
to answer the critics of Lamaism.

Although Tibet is long associated Wwith India spiri-
tually, very little is known about the exact nature of the
philosophical conceptions of its people. The present volume
comes to our aid in this respect. The Buddhist doctrines
are by nature too subtle to be grasped. But the author by
his clear and lucid exposition has acquainted the reader with
the main principles of Buddhism in broad outline. Bud-
dhism is showing signs of its revival in the land of its birth
and books which throw light on its teachings are quite
welcome. We hope to have more books on this ancient sys-

tem from the learned pen of the author. )

V. HANUMANTHAGHAR

¥ 22 :
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THE IpEAL ELEMENT IN LAw, by Roscoe Pound, Dean of thé

Harvard Law School, Tagore Law Lectures 1948.
«  University of Calcutta 1958. "Pages XIII and 370 Price

Rs. 20. 5 &

The Tagore Law Lectures have been the pride of the
“Calcutta Univ ersity; and the present work may justly be taken
to represept-one of the Dest in the series. Roscoe Pound is
the foremost jurist of America; and the Calcutta University
and .of course India is really “grateful that the foreign jurist
has given the result of his experience of more than 50 years
as the Law Teacher and Dean of Harvard, in the course of
the 12 lectures ‘coinprising 285 pages. India had the con-
tact with Engll:,h Law and Jurisprudence. especmlly when
Indian Courts administered with adaptations English Law
and Justice for nearly two centuries till 1947 when India
attained Independence. The Privy Council sitting in Lon-
don_as the highest court over Indian Appeals acquired for
the quality of its judgmeents a name equal to the merit of the
Appeal <ases of the House of Lords. After the attainment
of Idependence the question has assumed a new form: how
best is India to cortinue and follow the same lines. A similar
question faced America when America declared her indepen-
dence; and history shows that America followed fully and adap-
ted the English Law and Jurisprudence for over two centuries.
As a result America stands next to England as the best coun-
try administering Law and Justice. It is this which has
indaccd the Calcutta University to invite Roscoe Pound to
give the results of the American experiment and the result
is the work under review. -

India‘is grateful to the Jurist when he points out that
what has been worked out by experience and reason by some
of the most acute intellects for the adjustment of relations
and oréering of conduct towards th¢ satisfaction of human
claims and demands and expectations from the classical
Roman Jurists to the twentieth century codes, from the



5 REVIEWS O BOOKS 17.1 -

King's Hall of Henry II to the Royal Courts of Elizabeth
11, irom the courts of American colonies to the constitutional
systeni of American courts of today, should not be lost. And
as Mr. Justice Holmes said, historical continuity is not a

duty but it is a necessity. At all events,” the lcarned Jurist

Roscoe Pound concludes, “the waw in which the task has
been achieved by one free¢ people [America] may justify con-
sideration by another [ree peonle [India] confronted with a
like task.” S -
The main purpose of the work is to show that bzhind
the apparent maze of case-law and legislation especially of
the 18th, 19th and 20th centuries there is an ideal element
running behind both the case-law and législation.ﬂ The
various currents and cross-currents which that-ideal stream
has brought forth are all explained in the most illuminating
manner. The lectures are model of correct thinking and
compact writing. With 1020 footnotes giving the further
authorities to which the anxious teachier and student may go
in for study and with a bibliography of-27 pageslisting the
names and the works on Jurisprudence actually referred to
in the lectures,~the work under review stands out as one of
the best works on Jurisprudence. It should be admitted
that no justice could be done in this short review, to the
wealth of material contained in the lectures. Bat the re-
viewer whole-heartedly commends that this work should be
studied and taught as a text-book in all the Law Colleges in
India where Jurisprudence is taught. With this end in view,
the authorities of the Calcutta University should issue a re-
print edition of the work at a price absolutely cheap so that
every student of the Law School should own a copy.
; Lecture 1 discusses the question: Is there an ideal ek=-
ment in Law. Undoubtedly there is; and text-writers and
decisions are quoted in support. Lecture 1I deals with the
Jus Naturale of the Greeks, Jus Gentium of the Romans and
the Natural Law of the mediaeval ages fructifying into the

T
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International Law ol the modern centuries. Lecture JIT

discusses the ret‘atlon between Law and Morals. Law Tfad’

its origin in morals, was brought up by morals; and" today
the task of adjusting law to morals is left not to the judge
deciding the case in the Law courts but to the legislator ini-
' tiating legislation and the answer which history has given to
this questioil down the course of centuries has been well set
out in the 33 pages of this lecture. Another lecture deals
witiz ~the end of Law and the answers from the time of
Socrates to modern days when Socialization of the Law is in
the air and 1is pr’lctised in some countries are all set forth.
Certain definitive tendencies noticeable in the last three
centuries are déalt with in the rest of the work. The last
lecture deals-with the modern danger of most countries, and
India is catching the infection, where Law is sought to be
wiped cut or submerged in the authoritarian state; and all
terdencies leading away from the Law, are argued argainst.
India is grateful to tlre American jurist to the courageous
lead given“to her.

The work under review naturally leads us to another
fundamental ques‘fion to which India has to give an answer:
what should India now do with at least 20 centuries of
her cwn Pdlitical thought, Law and Legal Institutions.
What weclth does the Law in the Sutras, Smrtis, commenta-
ries and Nibandhas contain and how much of it could be
utilized at the present day are questions not merely of histo-
rical interest but of an intensely practical nature. In such
portions as Marriage and Religious Endowments ectc. where
the courts.of the land have even today to deal with the law
in its historic perspective and continuity the question and
th1e answer assume a greater importance. . .

Tke” arguments of Justice Holmes and of the Jurist
Roscoe Pound should be applied here also. Historical con-
tinuity is not a mere duty but it is a necessity. How to
assimilate this volume of Law demands a detailed answer.

-
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The Indian Philosophical Congress has taken this up from
onc¢ ' angle in its symposium on ‘“Dharma Sastras and the
modern age.”  An article on this subject has been given in this
Journal of the'Ganganatha Jha Research Institute Vol.nXVI
Pages 325 to 3738 by Prof. P. T. Raju. A discussion and a
detailed answer would be given by Mm. Dr. Umesha Mishra,
the Editor of this Journal, in the next issue in "the form of
a special article, stress having to, be laid on the Dharma Sas-
tras with the portions dealing with the Vyavahara Law~apart
from the fact that the Dharma Sastras are to be taken also as
text-books on Ethics and Religion both serving as handmaids
to Philosophy. . T

A. S. N;\TAR;&JA AYYAR

o/’

NYAYA-SUDHA OF JavaTirTHA Vol. I with Karpnataka Tik% by
Pt. Ke$avacarya Jalihal. Pub. Késavacarya Jalihal Sriman
Nyayasudha Prakasana karyalaya., Agrahar;,~ Gadag
PP: XXVIII: 525. Price Rs. 12.50.

Nyaya-Sudla of Jayatirtha is a commentary on S$ri
Anandatirtha’s (Madhvacarya’s) Anpwvyakhyana, which in
turn, is a commentary in verse on the Brahma-stfras. - This
i1s the master work of Jayatirtha in which he has brought out
to the fullest measure the mighty philosophy of Sri Madhva-
carya in all its grandeur which had been condensed by him
in his pithy verses of the Anwvyakhyana. In this, as in his
other works, Jayatirtha has adopted a language, style, logic
and reasoning which are all unique to him alone, Starting
from Mangalavada, Jayatirtha has discussed threadbare the
highest and most intricate problems of philosophy and hss
unequivocally proved and established that the:views of
Anandatirtha alone hold good. He anticipates doubts ahd
objections of all kinds and offers appropriate explanations
to them in advance. When he constructs the piirvapaksa,

-~
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Jayatirtha would assume the role of the adversary in . all

earnestness and®argue his case so thoroughly that even® the

‘best exponent of that system would wonder whether his
system had such formidable points in its favour only to be
disillusioned when. next Jayatirtha turns round and exposes
the hollowness of those pomts of the Puarvapaksa one by one.
That is the genius] that is the learning and that is the psycho- "~
logy of Jayatirtha who is the unrivalled dialectician of the
Dwaita School and no wonder, that Nyaya-Sudha which is the
product of such a master mind is a master work of philosophy
and occupies the highest place in Dvaita Literature un-
challenged to this day.

Sri M. R. Gopalacarya in his short critical foreword has
almost exhausted phraseology in his appraisal of the all round
learning of jayatirtha and the excellences of Nyaya-Sudha.
Pt. Kedvacarya in his learned introduction in Kannada lan-
guage has given a short biographical note on Jayatirtha and
on the place which Nyaya-Sudha occupies in Dvaita litera-
ture. Blyaya-Sudha has been completely translated into
Kannada language by Sri Agrahara Narayana Tantri and has
been published by the Madhva Muni Seva.Samgha, Udipi,
Mysore state. In this the author has given a somewhat
Iiberal tranilation bringing out the full import of the text
keeping i view the Tikas and I'ippanis by eminent scholars.

In the present work under notice the author has given
a literal translation of the text of the Nyaya-Sudha as well as
of Parimala which is a commentary on the Sudha by Ragha-
vendratirtha, under Videsartha. This volume contains the
text of the Sudha and its Kannada translation for 27 verses
of the Anuvyakhyana ending with JfAanabadhyatva Nira-
lwrana. In his chaste and simple Kannada language P,

Kesavagaiya has successfully tried to make the subject as clear

as possible. For those who have a fair grounding in some
of the Prakaranas of §ri Madhvacarya this work will be of
much help in grasping the meaning of the text. This is
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1'e'a1.1y a daring attempt on the part of the learned author to
havce undertaken such a labourious though scliolarly, work of
translacing the Nyaya-Sudha which is highly technical. We
wish him success in  his enterprise and await releases of
succeeding volumes. ¢

V. Hanumanthachar

L 3>¥

KALIDASA  SamiksA Ed. by Dr. E. R. Srikrishna Sarma.
Pub: by Sri Venkateswara University Turipati PP:
VIII: 122. Price Rs. 4]|- ’

Kalidasa has been recognised as the foremost classical
Sanskrit poet by Indologists all over the world 4nd it is in
the fitness of things that he is remembered and honoured by
Sanskrit scholars by holding seminars and making speeches
on the greatness of Kalidasa and his works. The busk
under notice contains the proceedings of the Kalidasa Sam:iksa
a seminar, held under the auspices of the Sunskrit Department
of Sri Venkateswara University, comprising of three Presi-
- dential speeches, two short talks in Sanskrit, six research
papers and two general lectures. They are all on different
topics connected with Kalidasa and his works, and throw
much light on some interesting features about I{aliddsa’s
works. Such seminars are most essential and’deserve en-
couragement for while they keep our memories fresh about
our great poets, they create interest in our young men ina
Sanskrit literature. /At present, lovers of Sanskrit learning
are holding Valmiki day and Kalidasa day all .over the
country. So far so good: But there are many other Sanskrit
poets e.g. Bhasa, Stdraka, Bhavabhati, Magha, Bharavi.
Sriharsa, etc., who, though not of the same calibre as~Valmiki
and Kalidasa, were poets of no mean order and their contri-
bution to Sanskrit literature was not negligible. As a matter
of fact, the works of Magha, Bharavi and Sriharsa are included
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in the five Mahakavyas along with those of Kailidasa ;mrd
Bhavabhiiti was' so confident of his learning that he had the’
‘courage to say AT g ww S1fg gara 997 etc.  Semindr’s on
suche poets will not only pay homage to them which they

richly deserve, but-also go a long way in promoting the cause
" of Sanskrit learning which seems also to be the policy of the

~ . -~ = - - - - . 9
Government. It 1is for our learned institutions, like Sri

Venkateswara University, to,look into the usefulness of such
activities and do the needful. We congratulate the Sanskrit
Department of Sri Venkateswara University for conducting
this seminar and hope that it will make this an annual func-
tion for other 'Igz'irne‘d institutions to emulate{.

- "

V. Hanumanthachar

YaiopHARA CariTaAM by Vadiraya. Edited by Dr. K. Krishna-
murthy. Publisked by the Karnataka University,
Dkarzvar: PP: XVIII: 233 Price Rs. 5|-

Jainism lays down ahimsa in thought word and deed as

the highest virtde, recognises the existence of Jiva as a

separate real gntity and believes in the law of Karma and

transmigration of soul. These fundamental tenets inva-
riably fins a place in tne Jaina Kavyas, puranas as they are
styled, dealing with the lives of Tirthankaras. In this short

Kavya in four Cantos, Vadiraja has clearly set forth these

tenets, which is evidently his object, illustrating them with

the story of King Yasodhara and his mother Candramati, who
poisoned ro death by the immoral queen Amrtamati take
seven different births. In point of language style, poetic
isnagination and high morals which it teaches, this Kavya dg-
cerves, as'the learned editor has claim_ed for it, a place among
the mahikiavyas. The various Colophons from - Vadiraja's
works cited by the editor speak for scholarship of Vadiraja.
The text contains the commentary by LaksnE;e.a.

r
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In his critical introduction which runs up to'i86 Pages -

' Dr.Krishnamurthy has discussed at length, the views of ear-

lier writers regarding the time and place of Vadiraja and has
recorded his own dispassionate views in the light of latést re-
searches. A, short account of Vadirajas life and his works, an_ -
analytical study of Yasodhara Carita—its characters and
sources, details about the commentator Laksrnana are the -_
other salient features of the introduction which make it-
thoroughly informative. The English translation of the Z1éxt

is clear and apt. The various indexes appended are svery
useful and add to the utility of the, text. The Kannada
version of Yasgdhara Carita by jannfﬁ)ﬂas been prescnbed as

a text book in some universities for its compactness and the
high-morals which it teaches. For the same.reason, “this
Sanskrit work of Vadiraja deserves to be a text book and the
present edition containing all the requisitions well serves the
purpose. We congratulate Dr. Krishnamurthy for bringing

out this scholarly edition of a high ¢lass Sanskrit work.

— —

N V. Hanumanthachar

-

l'\
SUDDHADVAITAMATE BRAHMATATTVA NIROPANAM ~by Dr.

Arunachandra Sastri: Pub: by Chunilal GanGhi Vidya-
bhavan. Surat Pp. iv: 56. Price Rs. 1-56.

Suddhadvaitism  founded by Sri  Vallabhacharya
is one of the well known systems of philoso:
phy commanding , a large following. This short
treatise under notice in Sanskrit language divided into o
three chapters gives a birds eye view of the Suddhiadvaita -
system. In the first chapter as a sort of prelude, the authcr
has given a sketch of the growth of philosophical thought
in India from the earliest Vedic times.” In the second
chapter he has selected certain important topics and ex-

pounded them from the stand point of Suddhadvaitism, e.g..
F. 23

-
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what corstitutes Sabda pramina which alone is capabie, St
revealing the real nature of Brahma, whether Brahm3 is
with or without attributes, whether Brahma is knowable or
not knowable, is the universe real or illusory, what is the
relation between Brahma and Universe, is Brahma material
cause or instrumental cause of the universe, what is the

nature of (Jiva, whether it is eternal or created, what is its

relation with Brahma, what is the nature of Mukti, what are
thénmeans of attaining Brahma etc. In the third chapter
the 2uthor critically collates Suddhadvaita with Kevaladvaita
of Sankaracarya and Visistadvaita of Ramanujacarya and
states that it stands bciiveen the two. Bhakti as the means
of realising Brahma is of two kinds-Pustimarga and Maryada-
marga—and It occupies a very important place in Vallzabha’s
system almost amounting to the very end itself:cf (P. 45)

£ gRewritan: Marf wiw TEE geaET s TRt
IR | Faeadr W QA FRAA @ EREEd b Iftenanie |

But this_conception of bhakti naturally involves the problem
of duality which comes.in conflict with “Vallabha's basic
concept of Abhed~. The author has explained how Vallabha
gets over this difficulty by accepting Sayujya type of Moksa.
This treatise {irnishing within a small compass a clear idea
about the main principles of the Suddhadvaita system speaks
for the author’s command over the subject. The language is
chaste and the exposition clear and lucid. This is the re-
ceipient of the ‘‘Suratwala Goswami Shri Vrajaratnalalji
Maharaj Golden Jubilee Suddhadvaita Vedanta Prize” for
the year 1954. The Chunilal Gandhi Vidyabhavan has
done well ‘in publishing it which is a valuable addition to

the literature bearing on Vallabha’s system.
V. Hanumanthachar.

o °*
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1. Sanskrit Decuments ~

(13

. it will be very usecful to historians of that period in its

presentation of unique and interesting material. T hope that the

great riches of the National Archives will continu® o be
published in such wvaluadle form”.—Dr. Horsee T. Poleman,
lerarmn, India Section, Congress Library, U. S. A.

““Splendid publication J?—QGiuseppe J?m.m Institute Ifalianc
Per II Medio e@Estremo Oriente, Rome.
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‘ Thpugh pri ’ 3
e : primarily interesting of course, on account ¢ ¢ tlwu
istorical contepts, the documents also contain some Imml:- i
0

_interest for the student of Indian 1#nguistics...the lear “ed s iy

ee‘.‘[} to ll{l.ve .tlli-hll(ld th(‘.ll tablc very \Vbll.”'—"{)l 0};. 10 .B-J_ I{u]per,
Prof. of Sanskrit, State University of Lieyden, Netherlands.

..highly interesting and valugble publication. Tt is, if T am
not mlquen. the'hnt yvork of the kind, and very useful to be
aware that Sanskrit was not only a language for kavis orf
philosophers, but also a J.H‘GCISG instrument for every-day
twrgoses. Your edition is ex®ellent, notes and indexes are
particularly well arrhnged and complete.”—Prof. Jean Filliozat
S&retaire, Societe Asatique, Paris.

“ I have re\d-thlg\“ Lul™le book with great interest and great
profit. 1ne goﬁnmenﬁf themsedres are very injeresting and the
ngtes a.ud commentaries are full of useful information. Some
of the text®wublished are real “ human documents” whiah shed
licht on the history of Indian (‘vilisation during stirring times.
Moreaver, they show how Sanskrit continued to have a hold on
aducated pconle.”—Dr. J. Gouda, Prof. of Sanskrit, StateUniver-
sitzr of Ut.x.'echt, Netherlands.

“« Dha. Documents are a really valuable collection, ably
edited and translated, for they throw useful a2/ interesting side-
lights on the poljtical and social events of their time. ”—Dr. L. D,

Barnett, Liondon. -
‘(" _ -
2.. Mimamsa t\Jt.u.r'it?.];)ra.:.dttermcc: or the Sources of
- ¢ ¢ Hindu Law

T. R. "Venkatarama Sastri, ex-Advocate.General and Law
‘\Icmber, Government of Madras—** Your book is good.”

A. Sankaran, M.A., Ph.D., Professor of S'mskrlt and Com-
parative Philology, Presidency Colleg,e, M

¢ Mo A. S. Nataraja Aiyyar’s book béars ample evidence of the
author’s deep learning, extensive knowledge and mastery of the
principles of Mimamsa. His exposition of the principles of Mi-
mamsa;and their application to Hindu Law and legal texts is quite
clear and accurate ; and his investigatigns open a Very fruitful and
necessary field of research in independent India and they richly
deserve recognition,”

P .
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