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STUDIES IN THE HISTORY OF KOSALA
By RAJENDRA BiHARI PANDEY

The history of Kosala and the cultural attainments of its
people occupy a place of pre-eminence in the annals of India’s
glorious past. Tradition, the Epics and subsequent literature
allude to it a hoary antiquity but the word Kosala either as a
place-name or as the name of a people does not find mention
in the earliest literature of India, the Rg Veda.! It is only
in the later-Vedic literature that our attention is drawn by
some texts, viz., the Satapatha Brahmana and the Kalpa-
Siitras towards the existence of a country like Kosala. Since
then it became the centre of intense political activity and
came to be regarded as one of the sixteen great states of
Jambiidvipa, i.e., Bharatavarsa.? Its prominence is further
confirmed by Buddhaghosa's commentary on the Dhammas-
angani, where Koéalas figure as one of the great Ksatriya
tribes in the times of the Buddha® The famous Sanskrit

1The Rgvedic Aryans had (even assuming that the Aryans came
from outside India or even from the land of the Seven Rivers) not
penetrated into the mainland of the country beyond the Yamuna,
which is definitely referred to in the Rgveda. The reference to
Gangi is to be found in one of the ‘Balakhilyas’ whose incorporation
in the body-text of the Rgveda may or may not have taken place till
a considerably later period.

2 Anguttara Nikaya, Vol. IV, p. 256; cf. Visnupurana, Ch. IV.
Arnéa 4.

8 Atthasalini, P.T.S., p. 805; see also Khuddakapatha commentary,
pp. 110-111.
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STUDIES IN THE HISTORY OF KOSALA
By RAJENDRA BiHARI PANDEY

The history of Koséala and the cultural attainments of its
people occupy a place of pre-eminence in the annals of India’s
glorious past. Tradition, the Epics and subsequent literature
allude to it a hoary antiquity but the word Kosala either as a
place-name or as the name of a people does not find mention
in the earliest literature of India, the Rg Veda* It is only
in the later-Vedic literature that our attention is drawn by
some texts, viz., the Satapatha Brahmana and the Kalpa-
Siutras towards the existence of a country like Kosala. Since
then it became the centre of intense political activity and
came to be regarded as one of the sixteen great states of
Jambudvipa, i.e., Bharatavarsa.® Its prominence is further
confirmed by Buddhaghosa’s commentary on the Dhammas-
angani, where Kosalas figure as one of the great Ksatriya
tribes in the times of the Buddha.® The famous Sanskrit

1 The Rgvedic Aryans had (even assuming that the Aryans came
from outside India or even from the land of the Seven Rivers) not
penetrated into the mainland of the country beyond the Yamuna,
which is definitely referred to in the Rgveda. The reference to
Ganga is to be found in one of the ‘Balakhilyas’ whose incorporation
in the body-text of the Rgveda may or may not have taken place till
a considerably later period.

2 Anguttara Nikaya, Vol. 1V, p. 256; cf. Vispupurana, Ch. IV.
Amfa 4.
8 Atthasalini, P.T.S., p. 305; see also Khuddakapatha commentary,
pp. 110-111.
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Grammarian, Panini, too, does not lose sight of it, and men-
tions it in one of his siitras.* It is, however, unfortunate
that such a prosperous and powerful kingdom could not stand
the tides of time and disappeared from the political horizon

because of the growth of Magadha Imperialism which usurped
its supremacy within a very short time.”

Location.

Scholars differ regarding the location of Kosala.
Macdonnel and Keith are of the opinion that Koéala lay to the
north-east of Ganga and roughly corresponds to the Oudh.®
According to Rapson too, the kingdom of Kofala lay to the
cast of Paricdla and to the west of Videha and represents the
modern province of Oudh in the Uttar Pradesh.” Elsewhere,
its northern frontier is stated to have been in the hills in
Nepal, its southern boundary the river Ganga; and the eastern
limit the Sakyan territory.®! Prof. Rhys Davids also thinks
the probability of the Ganga being its southern boundary, the
Gandaka as its eastern extremity and the mountains as its
northern limits.* According to the Ramayana the kingdom
of Koéala was bounded on the west by the Gomati, and in the
south by the Sarpika or Syandika (Sai) river.! It included
the territory of Kalamas of Kesaputta,* possibly on the
Gomati, and that of the Sakyas of Kapilavastu in the Nepalese
Tarai, within its jurisdiction.

1 Astadhyayi, IV. 1. 17.
5 See Cambridge Hist. of India, Vol. 1, pp. 308-9.
8 Vedic Index, Vol. I, p. 190.

7 Rapson, Ancient India, p. 164; Camb. Hist. of India, Vol. I,
p. 117 See also p. 308.

¥ Cambridge Hist. of India, Vol. I, p. 158.
® Buddhist India, p. 25.
19 Ramayana, ii. 49. 11-12; 50. 1; vii. 104—15.
1 Anguttara Nikaya, 1. 188 (P.T.S5.).
o
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Who were the Kosalans?

The Kosdalans were undoubtedly the natives inhabiting
the entire regions of the kingdom of Kosala. They were en-
tirely the descendants of the Aryan race, and, as suggested
some where, belonged to the Aditya (solar) race of Iksviku
and descending from Manu.* It is further asserted in the
later Vedic literature that the Iksvikus were originally a
branch of the Puru tribe and were the kings of Kosala.?* The
Puranas give the etymological derivation of Iksvaku who was
so-called because he was born from the sneeze of Manu.*

History of Kosala.

The earliest Brahmanical text referring to Kosala and
its .people, the Satapatha Brahmana, mentions Kosala with
Videha and refers to the river Sadanira as the dividing line
between these two tribal states.” The same text informs
that king Para atnara Hairanyanabha of Kosala performed
an Asvamedha sacrifice.’® It appears that Brahmanism was
by then fully established and the kingdom of Kosala had by
this time embarked upon a scheme of gaining political supre-
macy. It lost no time in making up with Kasi and Vedeha
both,’ and emerged as a great imperial power in the Epic
age. In the Ramayana, Kosala maintained its friendly rela-
tions with the eastern kingdoms of Videha, Anga and Maga-
dha, the north-western kingdoms of Kekaya, Sindhu and
Sauvira, the western kingdom of Surastra and the Daksinitya
kings.®

The Mahabharata, however, throws considerable light
on the history of Kosala. In one of its parvas Kausalya is

12 Camb, Hist. of India, Vol. I, p. 305.

18 Ibid., p. 308.

14 I'bid., p. 305.

18 Satapatha Brahmana, i. 44.

18 Ibid., xiii. 5. 5. 5.

17 Sankhyayana Srauta Stutra, XV. 1. 9. 13.

18 C.f. Pargiter,,dncient Indian Historical Tradition, p. 276.

-
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. said to be the mother of Janamejaya, one of the earliest kings
of the Paurava family. She was probably the daughter of a
king of Kosala.'® At the time of the battle of Bharata,
Brhadbala was the king of Kosala, who is said to have been
subjugated by Bhima in the course of his expedition of con-
quests by Yudhisthira for the performance of the Rajasuya
sacrifice.”® Later Kosala was conquered by Karna, too, who
extracted tributes from the king.** Since then the Kosalan
king took the side of the Kauravas against the Pandavas.*
After the conclusion of the great war, we again notice the
Koé$alas being attached and conquered by Arjuna before the
commencement of the A$vamedha sacrifice by Yudhisthira.?®

Extent of Kosala Kingdom.

Koéala during the age of the epics, must have been a
flourishing state and a great centre of all political, economic
and social activities. The use of chariot in Ayodhya, the
capital of Kofala, suggests existence of good roads in this
country.®* The Jataka stories refer to merchants going with
their merchandise in loaded wagons through Kosala from
Magadha up to the western and north-western frontiers of
India. In the Ramayana during his exile when Rama passed
through the Kofala country and crossed the Gomati and the
Syandika in the south, he pointed out to Sita the wide plain
given by Manu to the originator of the family, Iksvaku.
“Proceeding towards the extensive Kofala plains, he left
behind him the Koéala region and reached the Ganga upto
which river evidently the Ko$ala dominion extended. Here .
he arrived at S§ragaverapura which was the seat of the N1sada

19 Mbh. i. 95.

20 I'bid., ii. 30.

21 Ibid., iii. 253.

22 Ibid., v. 97; vi. 16; vi. 45, etc.

23 Ibid., xiv. 42.

24 B. C. Law, Ancient Indian Tribes, Ch. 11, p. 40.
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king Guha.”? the chief of a non-Aryan settlement.
Cunningham identified this Nisada land of S$rngaverapura
with the modern Singror or Singor on the left bank of the
Ganga and twenty two miles of the north-west of Prayaga or
Allahabad.?®

In the Buddhist period, Koéala proper contained three
great and prosperous cities, Ayodhya, Saketa and S$ravati,
besides a number of minor towns like Setavya®” and
Ukkattha.2® In the time of Pasenadi, “'the Kosalan monarchy
had spread its tentacles over a vast area extending perhaps
from the Gomati to the little Gandaka and from the Nepalese
Tarai to the Ganga, possibly even to the eastern part of the
Kaimur range.”*®

Ancient Kosalan Kings and Chronology.

The chronology of ancient Kosala is in a state of utmost
confusion. According to Puranas, Iksvaku had a large
number of sons ruling in different parts of India. The Vayu- -
Purana states that it was the children of Iksvaku'’s son Vikuksi
who ruled in Uttarapatha and Daksinapatha.?® The Visnu
Purana, however, holds that the sons of Iksvaku who were
hundred in number became the rulers of India. Fifty sons
with Sakuni at their head became the protectors of Uttara-
patha, and forty-eight established themselves as rulers over
Daksinapatha.®* The Bhagavata Purana mentions the twenty
five sons of Iksvaku as kings in the front portion, i.e., in the
eastern districts of Aryavarta and an equal number in the

25 Ibid.

28 Arch. Su.vey Report, Vols. XI. 62 and XXI. 11 and see also
Pargiter, J.R.4.S., 1894, p. 281 et. seq.

27 Payas: Suttanta.

28 Ambattha Sutta.

20 H. C. Ray Chaudhry, Pol. Hist. of A. India 1953 Ed. See iii,
p- 199.

30 Yayu-Purana, 88, 8—11.

81 Visnu-Purana, iv. 2. 3.
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hind portion, i.e., in the west; two settled in the central
regions or the Madhya-desa and the rest in other parts of the
country.®*
The Puranas turther inform us that Vikuksi ascended the
throne after the death of his father Iksvaku and reigned over
N the country in conformity with the law and custom. The
next king after him was Paraiijaya who obtained the name
of Kakuftstha. His supremacy can be well imagined from the
fact that even the Devas pressed by the Asuras sought his
help. King Sravasta was the sixth in descent from Kakutstha
who is said to have founded the city of Sravasti, the future
capital of the northern Kosala.?® His grandson, Kuvalayaéva
became the most powerful ruler who overthrew an Asura,
Dhundhu. According to the Puranas and the Mahabharata,*
the son of Sravastava was King Brhadasva.
A few generations after Kuvalayasva, we hear of the great
monarch Mandhata who exercised his imperial sovereignty
" over the entire earth with seven continents, the dvipas and
came to be known as a Cakravartin.®*® So extensive was his
empire that the sun never set in his domains.** His son,
Purukutsa married a Naga princess and went to the Naga
land where he defeated and suppressed the Gandharvas who
were troubling the Nagas. The son begotten on this Naga
queen came to be known as Trasadasyu and succeeded -to the
throne of his father. His son was Anaranyu who is said to
have been killed by Ravana—a fact which is more mythical -
than historical.
It is after a lapse of several generations from the Trasa-
\ dasyu that we hear of a king of Kosala who was known as
Trayyaruna and his son Satyavrata also known as Trisanku,

32 Cf. B. C. Law, Ancient Indian Tribes, pp. 4142.

3 Visnupurana, iv. 2. 12; Vayupurana, LXXXVIII, XXVII.
% Mbh. iii. 201—203; see Vayupurana, LXXXVIIL.

35 Vayupurana, LXXXVIII, LXVIII, Vispupurana, V. 2.

3 Visnupurana, 1V, 2, XVIII.
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L .
whose son Hariécandra became a monarch of universal repute.

This Kosala king performed a Rajasiiya-yajha and became an
Emperor.”” The Mahabharata also makes a glorious refer-
ence to the attainments of king Hariécandra of Ko$ala,®® and
highly commends him as a magnanimous donor.*

The Puranas record the name of Vahu who came to the
throne of Kofala several generations after Hariécandra. The
‘supremacy of Kosalan power suffered a great reverse during
his reign. The confederacy of the Haihayas, Talajanghas
and other allied Ksatriya tribes gave him a crushing defeat
and compelled him to abdicate his throne. His son, who was
born in the forest and was reared and brought up by Rsi
Aurana, showed symptoms of greatness and wanted to restore
the fallen fortunes of his family by reviving the glories of
Kosala. This prince was known as Sagara who completely
trampled down the Haihayas and was bent upon exterminat-
ing the foreign tribes living on the frontiers of India, but
desisted to do so at the request of his family preceptor,
Vasistha. Sagara had two wives. From one he had one son
Asamaifijas and from the othér he had sixty thousand sons.
King Sagara also performed the Asvamedha sacrifice. Instead
of giving preference to his son Asamanjas, Sagara passed the
throne of Koéala to his grand son Ams$uman. 1

After Arh$uman, we hear of his grandson, the great
Bhagiratha as the successor to the throne of Kosala who made
his powers felt far and wide and came to be known as a
Cakravartin.®® He became famous for his severe penance
through which he succeeded in bringing down the divine
river Ganga from the Himalayas** to the plains.

After Bhagiratha, we are told of a number of kings who

87 Vayupurana, LXXXVIII. 118.

38 Mbh, ii. 12.

8 Ibid., xiii. 65; see also Santiparva, chs. 20. 3.
40 Ibid., iii. 108. )

41 Ramayana. i. 39—44, Mbh. iii. 106—109.
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ruled the kingdom of Ko$ala. In the list of Kosalan rulers
we come across Rtuparna who was a contemporary of the
Vidarbhan king Nala.** His son was Sudasa. Sudisa’s son
was Mitrasaha Saudasa later came to be known as Kalmasa-
pada. Saudasa’s grandson was Vilika. About him the
Puranas inform that he was saved from the wrath of Para$u-
rama who was bent upon exterminating the entire Ksatriya
race on the earth as he was always surrounded by a number of
naked women. For this reason he was nicknamed also as
Narikavaca, that is, a person protected by women. He also
acquired the designation of Mulaka for his being the Mila
or source from which future generations of Ksatriyas sprang.

The fourth king after Mulaka was Khatvanga who is very
highly spoken of by the Puranas for his being an unequalled
mighty sovereign on the earth and whose help was sought
even by the gods in their fight against the Asuras.*®* His
gréndson was the great Kosala Raghu who gave his name to
the illustrious family of Dasaratha who was the grandson of
Raghu. In Rama, the son of Da$aratha, culminated the
glory of the royal Kosalan dynasty. After Rama, the Kosalan
empire was partitioned amongst the sons of the four brothers.
The sons of Satrughna ruled at Mathura. The sons of
Laksmana established two kingdoms in far north in the
neighbourhood of the Himalayas, while Bharata’s sons found-
ed the cities of Taksasila and Puskalavati in the Gandhara
country as the Vayupurana informs us.** KoSala proper was
divided into two parts, Ku$a, the elder son of Rama became
the king of southern Kofala and transferred his capital from
Ayodhya to Kusasthali which he built at the foot of the
Vindhyan range.*” Rama’s younger son, Lava became the
ruler of northern Koéala and set up his capital at the city of
Sravasti or Saravati.

42 Mbh. iii. 71 fi.
3 Visnupurana, iv. 4. 39, Bhagavatapurana, ix. 9.
4 Vayupurana, 88. 189-190. % Ibid., 198.
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The kings that followed Kusa in the main line of the
Kosalan monarchs were of no great significance until we
come to Hiranyanabha® Kausalya. Several generations after-
wards we come across with Brhadbala under whose leadership
the Kosalan troops marched to the Bharata war. He was
slain by Abhimanyu, the son of Arjuna. Most of the
Puranas close their list of Koéalan rulers with Brhadbala as
the last one, while some add a few more names who are called
the future kings of the Iksvaku family.*” The Bhagavata-
Purana*® states that Sumitra would be the last king of

46 While it is tempting to establish the identity of Hiranyanabha
or his son with King Mahiakoéala, the famed conqueror and father of
King Prasenjit, it is difficult to accept them as one. Buddhist records,
which stand on a surer footing than the Puranic chronology, no-
where mention Hiranyanabha., At the most it can be conceded that
references in the later Vedic literature allude to some predecessor of
Prasenajit, possibly an ancestor of Mahako$ala of the Buddhist litera-
ture. The synchronism of Hiranyanabha and Suke$a Bharadvija and
Kauéalaya Advalayana may be accepted on the authority of the Prana
Upanisad, but Kau$alaya Asvalayana and the Assalayan of the Bud-
dhist texts could quite possibly be two different persons. Kausalya
Afdvalayana was a contemporary of Hiranyanabha who (assuming him
to be identical with Mahikoéala) must have ruled for quite a long
time, which is a necessary premise in view of his extensive conquests
and performance of an Asévamedha sacrifice. Prasenajit died at
quite an advanced age. Now A$valayana of the Buddhist texts was a
contemporary of the Buddha, and as such he could not have been a.
contemporary of Hiranyandbha unless we allow him an exceptionally
long life of more than 100 years. Besides there is nothing in the
Buddhist traditions to suggest that he pre-deceased the Buddha. At
the same time, the Puranas do not mention Hiranyanabha as a king
in their geneological table of the Iksvakuids. Consequently, it would
be safer not to base the indentity of Hiranyanabha with Mahakoéala
on the slender ground of the similarity of names (Kaudalya Asva-
layana and Asévaldyana of the Majjhima Nikaya), for ancient tradi-
tions similar names and Aévalayana of the Buddhist traditions might
have been a descendent of Kaudalaya Aévaliyana of the later Veidc
literature. For another view c.f. Rayachaudhuri—P.H.4.]., pp. 102-3.

#7 Commenting upon the value of the Puranic lists of framing
the dynastic history of Ko$ala Dr. H. C. Raychaudhuri rightly remarks:
“No doubt they contain names of some real kings and princes. But
they have many glaring defects, defects which are apt to be forgotten
by writers who make these the basis of early Indian chronology."*—
Pol. Hist. of Ant. India, 1953 ed., Ch. iii, p. 103.

8 Bhagavata-Purana, ix. 12. 16, See also Vayu P., Ch. 99.
B. 2
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Iksviku line in whose reign there would be the advent of
Kaliyuga.

Kosala in Buddhist Literature.

Kofala again comes into limelight as the most important
and famous kingdom in northern India during the lifetime
of the Buddha and Mahavira, as evidenced by both the Jain
and Buddhist literary texts. At the time of Mahavira’s
death it had probably formed a confederacy with Kaéi,*® but
it is reasonable to infer that Kasi had already been annexed in
and appended to the Kodalan kingdom during the reign of
Prasenajit’s illustrious father, Mahakoéala, who had embark-
ed upon a plan of extensive conquests. In the time of
Prasenajit, the contemporary of both Mahavira and the
Buddha Kasi was already given away as Bath-money to his
sister Kosala Devi, when she was married to King Bimbisara
of Magadha, during the lifetime of his father. On the
authority of Kalpa Satra, Prof. Jacobi observes, *“According
to the Jains, the Licchavis. and the Mallakis were the chiefs
of K3l and Kodala. They seem to have succeeded the Aiks-
vikas who ruled there in the time of the Ramdyana.”™ In
the time of the Buddha, Koéala undoubtedly occupied a very
supreme position. But we learn from the Mahdvagga that
during the period of the earliest Brahmadattas of Kasi
Kofala was a poor and tiny state with meagre resources.’
Apart from its being one of the sixteen countries (Janapadas)
of India,* it also came to be counted amongst the four power-
ful states. But by the time of King Prasenajit (Pasenadi of
Buddhist literature) it was a part and parcel of the Kofalan
empire. Pasenadi, who succeeded his father Mahikoéala at

*® Kalpa Sttras, 128, $.B.E., Vol. xxii, 266.
50 Jain Sutra, Pt. 11, p- 321, n. 3. .
%t Sacred Books of the East, Vol. xvii, p. 294
"2 Anguttara Nikaya, iv, 256,
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the throne of Kosala,® was, as pointed out, a contemporary of
the Buddha. He was educated at Taksasila and was the class-
fellow of Mahali, a Lichchavi prince, and a Malla prince of
Kusinara.®

Pasenadi’s political career is brought to limelight in the
Pali texts for his declaration of war against Ajatasatru for the
village of Kaséi in which he was thrice defeated by his nephew.
But, in the end, he succeeded in capturing Ajatasatru, only
to return Kasi to him once again as bath-money, this time in
favour of his daughter.

The Sakyas of Kapilavastu became the vassals of king
Pasenadi of Kosala who received homage from them.*® The
political subordination of the $akyas to the Kosalan King in
the latter half of the sixth century B.C. is quite apparent from
the evidence of the Aggarniria Suttanta® and the introductory
portion of the Bhaddasala Jataka.>

According to Tibetan Buddhist texts®® this Xosalan king
visited the capital of the Sakyas where he saw the beautiful
Mallika, a slave girl of Mahanima and enamoured of her
beauty, expressed a desire to marry her. Mahinama agreed
to this proposal and the King took her away to Savatthi where
she gave birth to a child who came to be known as
Viruddhaka. The Mahavastu Avadhdna, however, gives
another version of this story. According to it, King Pasenadi
had a great admiration for the Buddha owing to which he
desired to have a connection with the Buddha’s family by
matrimonial alliance.  He demanded the hands of a §akayan
princess which, however, was not acceptable to the $ikyas as

58 Digha Nikaya, Vol. 1, p. 108. See Sumangalavilasini, Pt. I,
PP- 244-245.

8¢ Dhammapada commentary, I, pp. 337-338.

55 Dialogues of the Buddha, 111, p. 80.

88 Digha Nikaya, 11I, 33; Dialogues III. 80.

57 Bhaddasala Jataka, No. 465; Fausboll, IV. 145.
58 Rockhill, Life of the Buddha, pp. 75—77.
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they thought it to be below their dignity.*®* In order to get
rid of the wrath of the Koéalan king that might have begotten
them, they sent a girl named Vasabhakhattiya, born of a slave
woman from one of their leading chiefs, Mahanama. In due

course of time she gave birth to a son who was named
Vidiidabha.

APPENDIX I

When Vidadabha was seven years old, he .expressed a
desire to visit his maternal grandfather’s home and hoped to
receive some presents which his companions received by their
maternal grand parents. But his mother Vasabha-Khatiya
prevented him from going there lest he might detect the
fraud practised against his father. At his early age of sixteen
he, somehow, got his mother’s consent and set out for Kapila-
vastu with a large retinue. No body paid obeisance to him
as the young Sakyans had already been sent away at a distance,
leaving only the seniors in age to him. This was enough to
create some suspicion in his mind about his position. But
on the last day of his stay one of his retinue overheard a con-
temptuous remark passed by a slave woman who was washing,
with milk and water, the seat on which Vidiidabha had sat.
This incident was brought to his notice and he somehow or
the other managed to detect deceit practised on his father.
Henceforth, he determined to take vengeance on the Sakyans.
We are told that Pasenadi cut off all honours from Vasabha-
Khatiya and her son. But, at the Buddha’s advice restored
them to their respective positions. _

The Buddhist texts inform us that three years after the
marriage of his sister Vajira with Ajatadatru, Vidadabha
revolted against his father with the assistance of Dirgha-
Carayana, nephew of Bandhula, the commander-in-chief of
the Koéalan army. Once, when Pasenadi was detected by his
father was deceived by the Sakayas and henceforth determined .

% Buddhist India, p. 11.
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to take revenge. He succeeded in conspiring against his
father and with the help of his commander-inchief Dirgha-
Cirayana deposed his father and thus became the sovereign
of Koéalan empire. After ascending the throne he started
his campaign against the $akyas and ultimately massacared
the entire $akyans without any consideration of age and sex.

APPENDIX II

On a visit to the Buddha at Medatalumpa, leaving the
royal insignia with his commander-in-chief Dirgha-Carayana,
the latter took advantage of this opportunity and withdrew
the king’s body-guard leaving behind only one single horse
and one female servant. He hurried to the capital and
crowned Vidiadabha as King. When this news reached the
ears of Pasenadi, he proceeded to Rajagrha to enlist Ajatasttu’s
support. But as misfortune never comes alone, he found
that the city-gates were closed and hence, exhausted by his
tiresome journey, he bade farewell to the world outside the
city-gates of Rajagrha.

At the day-bieak, when news of the death of Pasenadi
reached Ajatasattu, he came and performed the funeral-rites
of the deceased king with great pomp and show. He wanted
to wage war against Vididabha but on the advice of his minis-
ters he desisted.®

APPENDIX III

After the death of Pasenadi, Vidiidabha recollected his
oath to take revenge from the Sakyans and set out with a large
force. Knowing this the Buddha stood under a tree, with
scanty. shade, just within the boundaries of the §ikyan king-
dom where stood a banyan tree giving deep shade. Seeing
this, Vidadabha asked him to sit under the shady tree. But
the Buddha said: “Be not worried, the shade of my kinsmen

% Majjhima Nikaye, 11, 118, M.A. 11. 753 ff. Dhammapadattha-
katha, 1, 153 ff. Jataka (Cowell), IV, 150 ff. R
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keeps me cool.” The king understood it well and made a
retreat. We are told that he marched against the S$akyans
three times but had to come back every time owing to the
Buddha. - Finally, when the Buddha new that the fate of his
kinsmen could not be averted, he kept himself away. This
time the Kosalan army reached Kapilavatthu. The Sikyans
went armed into the battle, but not wishing to kill, they dis-
charged their arrows without any proper aim into Vidiidabha'’s
ranks which resulted into no casuality. Vidadabha ordered
his army men to kill all the Sakyans excepting the followers
of the §akyan Mahanama.

Diplomatic Relations of Kosala with Other States.

According to a Jataka story the King of Varanasi gave his
daughter in marriage to the prince of Ko$ala named Dighayu
and established him in the kingdom that belonged to his
father.®* Kodala also established matrimonial alliances with
Magadha. We are told that Mahakosala, father of King
Pasenadi of Kosala, gave his daughter Kosala in marriage to
King Bimbisara of Magadha and presented her a village in
Kad yielding a revenue of a hundred thousand for bath and
perfume money.®? When Ajatasatru killed his father Bimbi-
sira, Pasenadi of Kosala waged a war against him and usurp-
ed the village of Kaéi. But, after defeating Ajatasatru he gave
him his own daughter Vajira in marrriage® and thus renew-
ed the old friendly ties. ‘He gave the village of Kasi to her
“which was for a long time of bone of contention between the
two families.”®* | - '

Expansion of Kosala.

The great kingdomn of Kosala was by far the most impor-
tant state in the northern India in the sixth century B.C. Suc-

61 Jataka (Cowell), 111, pp. 139-140,
62 Ibid., 11, p. 164, IV, p. 216.

%3 Ibid., IV, pp. 216-217.

4 Carmaichael Lectures, 1918, P 7.
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cess, however, did not remain long with Kasis.®* In che time
of Mahakosala who flourished about the middle of the sixth
century B.C. Kaéi formed an integral part of the Kofalan
monarchy.®® We learn from Mahavagga® that a brother of
Pasenadi acted as a viceroy of Kasi. Kasi was the first state
to be absorbed by Kosala. The Jataka refers to the old
rivalry between the two states owing to which there had been
a constant warfare between these two neighbouring states,
with fluctuating fortunes. Once, we are told. the King of
Varanasi, marched against Kosala, and killing the king, car-
ried away his queen to his own harem. But the son of the
deceased king escaped and shortly afterwards collecting a
mighty force, blockaded the city of Banaras and ultimately
took possession of the city.®® Thus, there had been a constant
fued between the two neighbouring states of Kasi and Kosala
which ultimately resulted in the extinction of the former and
its annexation by the latter. The Jataka stories preserve
various tales to this effect.”

Kosala and Magadha.

Bimbisara, who was a contemporary of the Buddha, was
given the hands of the daughter of King Mahako$ala, Kosala-
devi in marriage and thus obtained a village of the Kaéi-
country. ‘This matrimonial alliance strengthened the friend-
ly ties between these two great and powerful states. It must
also have favoured peaceful penetration in-the east and left
the king free to organise his kingdom: and deal drastically
with robbers and savages who menaced the road from Siketa
to Savetthi, and interferred with peaceful life of the monks."”"
But in course of time this relation could not last long when

% Jataka No. 100. _

60 See Harita Mata Jalaka, No. 239; Vaddhaki Sukarc Jataka,
No. 283, Dialogues of the Buddha, 1, 288—97.

678, B, E., XVII. 195. 88 Jataka (Cowell) I, 243.

8 Ibid., 1, pp. 128—138; 111, pp. 0-10; pp. 76-78; V, pp. 166-167.

0 H. C. Ray Chaudhuri, Pol. Hist. of A. India, 1953 ed. » Pp. 199-
200,
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Ajatasatru put his father Bimbisira to death and Kosala Devi
died of grief in consequence with the loss of her husband.
Pasenadi could not see that treacherous Ajitasatru continuing
to enjoy the revenues of that village which was given to his
sister, for, he “resolved that no parricide should have a village
which was his by right of inheritance”. He therefore con-
fiscated it. Since then Kasi became the bone of contention
between these two kings. The war between Pasenadi and
Ajatasatru proved disastrous to both of them. Ajatasatru
became victorious at first but was ultimately taken prisoner
by the Kosalan king. He was, however, released after some-
days and was given the hands of Vajira, the daughter of
Kosala king in marriage and the village of Kasi was given
back.™

Kosala also counted amongst its vassals several rajas, in-
cluding the rulers of Kasi, the $akyas and the Kalamas.
Among its officials were two Mallas, Bandhula and his nephew
Digha Carayana.™

Extinction of Kosala.

The flourishing period of the sixteen Mahajanapadas
came to an end in the sixth and fifth centuries B.C. Their
subsequent history is marked by the growth of the empire of
Magadha and their gradual merger into it by a series of
conquests. '

‘The Buddhist legends contain an interesting account of
the fall of Kosalan power.. According to them, Vidiidabha
after killing the entire Sakyan clan pitched his camp on the
dry bed of the Aciravati where during the night there was
a sudden flood and Vidiidabha and those of his retinue who
slept in the river-bed were washed away into the sea.™

1 Carmichael Lectures of Dr. Bhandarkar, 1918, pp. 76-77. See
also Cowell, Jataka, iv, pp. 216-217.

"2 Majjhima Nikaya, ii, 118.

" Dhammapadatthakathg i ¥ i, N .
and iv. 146 . lg’]“[.a..hafatha i. 346—9, 857—61; see also Jataka i. 133



STUDIES IN THE HISTORY OF KOSALA 169

Kosala, once counted as one of the great monarchies of
India, showed signs of disruption towards the beginning of
the fifth century B.C. Dr. Bhandarkar points out that some
parts of Kosala were annexed to the kingdom of Magadha
during the reign of Ajatasatru.™ Koéala disappears from the
political scene as an independent kingdom and was evidently
absorbed by the Magadhan Imperialism.™

In the Nirayavali Stitra we are told that when Ajatasatru
declared war against Chetaka of Vaisali, the latter called to-
gether the eighteen Ganarajas of Kasi and Kosala, together
with the Lichchhavis and Mallakis. That Ko$ala and Vaiali
maintained friendly relations is not only attested to by the
Niraydvali Siitra but also by the Majjhima Nikaya.™ Dr.
Ray Chaudhury aptly points out that “the Ko$alan war and
the Vajjain war were probably not isolated events but parts of
a common movement directed against the establishment of
big conflagration.””” The defeat of the mighty Vajjains thus
marks the final extinction of the Kosalan power from the
political horizon of the times.

The history of Kosala is shrouded in darkness after its
absorption into the vast dominions of Ajatasatru, the king of
Magadha. Since then there are no references to Kosala as an
independent or semi-independent state. It is 0n1ydu_ring the
reign of the Pusyamitra Sunga that Kosala seems to have gain-
ed the status of a vice-royalty governed by a relative of the
emperor Pusyamitra. The existence of this viceroyalty is
confirmed by an inscription discovered at the door of a temple
at Ayodhya recording the erection of a “Ketana’” (abode) by
a Kisaladhipa who was the sixth (brother or descendent) of

™ Carm. Lectures, 1918, p. 79.

78 Smith, Oxford History of India, p. 46.

6 Majjhima Nikaya, 11, p. 101

77 Raychaudhri: Pol. Hist. of Ancient india, p. 213
E.3 .
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Senapati Pusyamitra, the performer of two sacrifices.”™ This
inscription, in several ways, is unique, as probably being the
first inscription in Sanskrit found so far and for retaining the
connotation ‘Senapati’ to the name of Pusyamitra, whose rise

from that rank to that of an emperor is an established histori-
cal fact.

Kosala—the centre of Buddhist activity.

The Kingdom of Koéala was the scene of intense early
Buddhistic activities during the lifetime of King Pzasenajit,
who was an ardent admirer of the Buddha. The latter too
reciprocated by favouring his kingdom and capital with fre-
quent visits, as attested by the numerous references and stories
in the Buddhist texts. The Sarmyutta Nikaya records the
conversion of Pasenadi at Jetavana where being impressed by
the answers of the Buddha he became his disciple.”™ Since
then the Kosalan king received frequent and timely pieces of
advice from the Tatha-gata on various aspects of life.®* The
Buddha spent much of his time at Savatthi and most of his
sermons were delivered there. The Sarhyutta Nikdaya informs
us that Buddha delivered a sermon on self to the Brahmana
householders of the village in Ko$la.®* The Majjhima Nikaya
preserves an account of the conversion of the Kosala.country
to the Buddhist faith.®? The Buddha visited Lala, a village
inhabited by Brahmanas and within the territory of Kosala
kingdom, where he gave a discourse to the inhabitants on his
principles, nihilism, karma, kaya, etc.,, whereupon they
became his life-long disciples.®

78 Nagari Pracharini Patrika, Vai§akha, Samvata, 1981; J.B.O.R.S.
X (1924) 203; xiii (1927) facing 247. Modern Review, 1924, Oct.,
p- 431; LH.Q. 1929, 602F, Epigraphia Indica XX. 54 fE.

™ Sarnyutta Nikaya, Vol. I, pp. 68-70.

*0 Afiguttara Nikaya, 111, p. 57; pp. 216-217; Dhammapada Com-
mentary, 1. 64. Sarmyutta 1, 10—82.

81 Samyutta Nik&ya, p. 352 foll.
52 Majihima Nikaya, 1, 285 foll.
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There is yet another instance of the Buddha visiting
Nagaravinda, a Brahmana village in Kosala and of converting
the householders to his faith through his sermon. The
Majjhima Nikaya relates many such missionary activities of
the Buddha at and within the kingdom of Kosala.?*

The Buddha had some of his main followers at Kofala.
The Vinava Pitaka states that the Bhikkhus of Ko$ala used to
recite the Patimokkha in an abridged form to avert imminent
danger.*® Udena, a lay-devotee of Kosala, dedicated his
vihara to the Bhikkhus for their use.®® Nanda, a cowherd,
obtained the first stage of sanctification.’” Aggidatta who
was the royal chaplain of Pasenadi and his father were also
converted by Moggallana with his disciples.®®

Administration of Kosala.

The account of the international organisation of the
kingdom of Kogala presents some interesting information on
this subject. The form of government was monarchical.®®

The kings of Kosala, during the early days of Buddhist
activity in that country, combined in them the highest civil,
cxecutive and judicial authorities and were thus both ‘de facto’
as well as ‘de jure’ heads of the State. A body of Ministers
of State did in fact assist them, but the former had little
control over the whims, caprices and autocratic tendencies of
these kings. Yet the names of some illustrious ministers are
preserved in traditions and texts which refer to some import-

58 Ibid., I, pp. 400 .

84 Mjjhima N., 111, 290 Foll; see also dAnguttara N., I, 213; IV. 253,
256, 260, II1. 301—303; Sutta N. 79—86

8 Vinaya Texts, Pt. 1, p. 261.

86 Ibid., 302.

81 Dhammapada commentary, 1, 322-323.
88 Ibid., 111, 241 foll.

8 Elist, Hinduism and Buddhism, Vol. I, p. 181; Cf. Bhandarkar,
Carm, lectures, 1918, p. 114.
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ant state-ministers like Mrgadhara,®® Ugga, Siri, Vaddha,
Kila and Junha.

Capital Cities of Kosala.

The kingdom of Kosala owes much of its importance,
halo and reverence to its memorable association with its epic
capital Ayodhya, where the line of Iksvakuids produced some
famous mythical kings including Rama, whose life and deeds
have profoundly influenced and shaped to great extent the
later course of Hinduism. The capital city later became
famous by the name of Saketa as shall be presently seen, and
had yielded its place of importance to Savatthi or Sravasti
which was the principal city and capital of Koéala during the
days of pre-Buddhist and early Buddhist activities.

Savatthi.

Thus Savatthi and Saketa were the two capital cities of
Kosala. Savatthi corresponds to modern Saheth-Maheth on
the banks of the Rapti, which now lies on the borders of the
districts of Gonda and Bahraich in the Uttara Pradesh.”
According to Buddhaghosa, it was originally known as Savat-
thi because it was the dwelling place of sage Savattha. There
are various other interpretations with regard to the origin of
the word Savatthi.

The Paparicasiidani commentator, however, gives a total-
ly different version. According to him the city was so-called
because of its flourishing condition as it could meet every
possible human requirements (Sabbam-atthi=Savatthi).**
The Puranas hold that this city was bult by king Sravasta.”

%0 Hoernle, twdsaga-dasao, 11. Appendix, p. 56, and Dictionary
of Pali Proper Names, 1, 332, 572, 960; 1I, 1146.

91 J.R.A.S., 1909, p. 1066 q. and Cunningham, 4GI. 469.
2 Papaiichasidani, I, pp. 59-60.

93 Visnupurana, Ch. 2, Améa. 4; see also Matsyapurana, XXI, 30;
Kidrmapurana, Ch. 23, Sl. 19; Lingapurana, Ch. 95, cf. Bhagavata-
purana, 9, 6. 21. -
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Being the capital of the most eminent of the kings of
northern India, $ravasti came into still greater prominence in
the time of the Buddha and his illustrious contemporaries,
who frequently visited the city. There arc numerous refer-
ences to it in the early Buddhist texts, but by far the most
important from the geographical point of view is that of the
Majjhima which mentions Savatthi and Vanasatthi as the two
important stopping places on the high road starting from
Rajagrha as far as Alaka and Assaka.**

Savatthi was situated on the bank of the Aciravati.®
Besides its stately halls, palaces and pallisades, the city con-
tained two famous Buddhist monastic establishments known
as Jetavana and Pubbarama. Prince Jeta who had laid out.
owned and maintained the famous garden of Jetavana was
counted among the wealthiest of nobles of Sravasti.*

Much of the prosperity of the city of Sravasti was due to
the fact that it was the meeting place of the three most im-
portant ancient trade-routes and consequently a great centre
of business. Since it is reputed to have housed and accom-
modated 57,000 families,”” it must have extended far and wide
in all directions save the river side.

The material prosperity of Sravasti due to its being the
resort of many wealthy nobles, Brahmanas, heads of houses
etc.”® A Jataka story informs us that there dwelt a rich
merchant who was worth eighteen crores.” Anathapindika
was another example of a wealthy man at Sravasti. The city
housed many merchants who used to go to Videha with cart-
loads of merchandise to sell their wares and there they used to
take commodities from Videha. Some went to Suvarnabhiami
in a ship; some went to the northern regions taking with them
five hundred cart-loads of merchandise.?®

% Majjhima, I, 473. % Vinaya; Mahavagga, pp. 190-1, 293.
9 Paparichasudani, 1, p. 60. % Samantapasadika, p. 614.
98 Buddhist Suttas, S.B.E. 99. 99 Cowell, Jataka, VI, 38.

100 Buddhist conception of Spirits, p. 26, 38, 76.
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Sravasti was not only a centre of great commercial acti-
vity but was also a great centre of religion and culture.
According to the Jains it was the birth place of Sambhava-
natha and Candraprabhanatha, the two famous Tirthan-
karas.’®® Mahavira visited the city many a time and spent
one rainy season there.’® The other religious sects com-
monly found here were the Tatilas, the Niganthas, the Acela-
kas, Fkasatakas and the Paribbajakas.!*®

The Buddhist texts are full of praise and often refer to
the glories of the city which was a favourite resort of the
Blessed One. As already noted, the Buddha delivered here
many discourses. Sravasti also contributed a large number
of the Bhikkhus and Bhikkhunis'®* who acquired fame and
renown in the Buddhist congregation for purity of their lives.
He had strict adherence to Vinaya rules. He is also reputed
to have spent thirty rainy seasons at §ravasti.

Sravasti, being a centre of Buddhism was visited by the
two famous Chinese pilgrims, Fa-Hien and Hiuen-Tsang in
the fourth and seventh centuries A.D., respectively. The
former noticed only a few inhabitants in the other famous city
amounting to about a hundred families. He refers to king
Pasenadi of Kosala and noticed the place where the old Vihara
of Mahiapajapati Gotami was built. He also saw the wells
and walls of the house of Anithapindika, and the site where
Angulimila attained Arhatship.’® According to Hiuen-
Tsang, although the city was mostly in ruins, there were some
inhabitants. The country used to grow food crops. There
were some hundreds of Buddhist monasteries most cf which

101 Jain Harivarsa-purana, p. 717, Shah, Jainism of Northern
India, p. 26.

102 Kalpasiitra, Subodhikatika, 103, 105, 106 Avasyaka-sitra, 221;
Stevenson, Heart of Jainism, 42.

103 Sarnyutta, 1. 78.

104 Dhammapada Comm. I 8 ff, 37, ff, 11 260 . Psalms of the
Brethren, pp. 7, 13, 14, 19, 20, 25.

195 Legpe, Travels of Fa-hein, pp. 55-56.
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were in ruins. There were some deva temples and non-
Buddhist shrines as well in number.?%

$ravasti showed signs of disruption even in the days of
the Buddha as it began to decline in wealth, population and
political supremacy. The famous capitalist of his time
Anathapindika died penniless after spending crores of coins
on the erection of the Jetavana-Vihara, losing eighteen crores
in business and a further eighteen crores were lost presumably
due to floods in the river Aciravati which washed away his
entire hoardings on its bank.’” Jetavana was the solitary
reminiscent of the glorious Sravasti which, however, conti-
nued to be the centre of Buddhist charm from the days of
the Buddha to about the middle of the 12th century A.D.*%®

Saketa.

Saketa was another of the important towns of Koéala
which was certainly its capital in the pre-Buddhist times.1®
Cunningham has convincingly shown that this Siketa can be
no other than Ayodhya, in modern Oudh.’*® It was one of
the most important towns on the south western territorial
jurisdictions of the Kosalan kingdom. In due course it came
to be counted amongst the six great cities of India.’®* The
Vinaya Pitaka informs us that the road from Saketa to
Savatthi was haunted by robbers who were dangerous to
passers-by.’** It was a very important city wherefrom one
might travel to Kosambi across the Yamuna. It could be
reached from Savatthi by a chariot-drive with seven relays of

106 Watters, On Yuan Chwang, 1, 8717, 11, 200.
107 Dhammapada Commentary, III, 10.

- 108 See B. C. Law, Sravasti in Indian Literature (M.4.8.I., No.

) -1109 Cowell—Jataka II1. 270. 15. Cf. The Carmichael Lectures, 1918,
515
110 grchaeological Survey Report 1, 320.
11 Digha Nikaya, 11, 146.

12 Vinaya Text. 1, pp. 220221,
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the best of steeds.” Tt was at this city that the banker
Dhananjaya, the father of Visikha-Migarahata lived.** Sari-
putta also once stayed here."® Jivaka also visited this place
and cured the ailing wife of a banker.'® Saketa still had a
halo around its name, as some ten centuries latér we find it
proclaimed as a part of the Gupta dominions.

Setavya.

Setavya was also one of the important towns of Kosala'
along with Dandakappaka,'*® Nalakapana,’® and Ponkadha
and was situated near Ukkattha. There was a road from
Ukkattha to Setavya.”*

It is also reputed to have been the birth-place'* of one
of the Pachcheka-Buddhas, Kassapa and according to another
commentary Kassapa died in the Setarama of the city of
Setavya.l?®

Jetavana Monastery.

Like other monasteries of India, the Jetavana served the
cause of Buddhism well and truly in its period of early acti-
vity, and became one of the favourite retreats of the Buddha.
It was situated at a distafice of one mile towards the south of
the city proper of Savatthi. The Buddhist texts inform us
that it originally belonged to Prince Jeta who laid out the

113 Majjhima Nikaya, 1, 149. According to Mahévagﬁf_z (vii. 1. 1,
S.B.E. xvii), the toron saketa was siX leagues.from Savatthi. __And we
also learn from Visuddhimagga that the distance from Saketa to

Savatthi was seven leagues (p. 390).
114 Dhammapadae Comm., Vol. 1, Pt. 2, pp. 386-7.
115 Yinaya, 1, 289.
116 7pid., 170 ff.
117 Digha Nikaya, 11, 316.
118 4aguttra Nikaya, 111, pp. 402 foll.
119 Jhid., IV. pp. 122 foll.
120 Ibid., 1, p. 236.
121 Ibid., 11, 37.
122 Ihid., 504.
123 Buddhavamse Comm. (S.H.B:), 223.
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Jetavana garden,’?* which was later purchased by the banker
Anathapindika (Anathapindaka or Anathapindada) at a fabu-
lous price of as many coins as could cover the ground of the
park,—a faithful representation of which is to be found in the
Bharahut and Bodha-gaya reliefs.”?® The Vinaya text informs
us that the banker caused to be built therein a number of
buildings including dwelling rooms, retiring rooms, store-
rooms, éetc.

The Buddha spent nineteen rainy seasons in Jetavana.'*
According to Fa-Hien'*" the Vihara mas originally seven
storeyed and housed all kinds of offerings to the Blessed One.

Jetavana has been identified with Saheta'?® in the
extensive ruins of the locality of Sahetha Mahetha and is on
the southern side.

Aciravati.

The river Aciravati is known by various names such as
Ajiravati or Airavati '** and Eravai'® Yuan Chwang mentions
it as A-Chi-lo, flowing south-east-wards past the city of
Sravasti.’® According to I-Tsing, Ajiravati derives the name
from Aji (a dragon).!3? ‘

The river Aciravati has been identified with the modern
Rapti in Uttara-Pradesh, on the western bank of which stood
the ancient city of Sravasti.’*® According to Pali commen-

124 Dictionary of Pali Proper Names 1, 963.

21725 3Barua, Gaya and Bodhagayda, 11, 104-5 and Barua, Bharhut,
II, 27-31.

126 Dhammapadatthakatha 1, 3, Buddhavamsa Comm. 3; Manorat-
thapurni, Anguttara Comm. (S.H.B.) I, 314.

127 Giles, pp. 81. 38.

128 Arch. Survey of India, 1907-8, pp. 81—131.

120 4vadanasataka, 1, 63; 11. 60; Panini. iv. 3. 119.

180 Kalpasiitre, p. 12, Brhat-Kalpasiitra, 1. 33.

131 Watters, On Yuan Chwang, 1, 399—99.

182 Travels of Fa-Hien, p. 156.

123 Weber, Dasakumaracaritam in Indische Srcilen, Berlin, 1868.
F. 4
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taries, it originated from the Anotatta lake,”® which along
with other rivers flowed, glided down and tended towards the
east.™®™ This viver was regarded one of ‘the sacred rivers of
the Buddhist Midland.*

The river Aciravati flows through the districts of
Bahraich. Gonda and Basti and joins the Saraya or Ghaghara,
west of Barhaj Bazar in the Gorakhpur district. The Chinese
traveller Yuan-Chwang mentions it as flowing south- eastwards
past the city of Sravasti.’®?

Decline of Kosala.

The extinction of Kosala as one of the foremost para-
mount powers of northern India coincided with the rise of
the Haryanka Dynasty in Magadha. But Sravasti, the capital

" of Kosala, continued as a centre of immense Buddhist activity

even till the 12th century A.D. Some of the foremost disci-
ples of the Buddha. viz., Ananda, Kassapa and others conti-
nued the pioneer work of spreading Buddhism in that king-
dom at important places like Sravasti, Tudigama, Setavya
(subsequently known as Payasi or Bayasi) and many others.
Since the unnaloma of the Buddha was enshrined within a
stipa in Koéala,*® the latter continued as a land of holy pil-
grimage for Buddhists from far and wide. Evidently, some
parts of Koéala were annexed by Ajatasatru,® which was, eco-
nomically, a far more flourishing state (one Kosalan pattha, a
measure, being equivalent to four Magadhan patthas),*® than
Magadha itself. Subsequently, Magadha, with its capital at

133 Papaiicli.siidani, Sinhalese Ed., 1I, 586, Manorathapiirani,
Singhalese Ed., II. 759-60; Sutta Nipat Comm. P.T.S. 437—439, etc.

135 Samyutta Nikaya, V. 31. 134; II. 135.
136 Vinaya, 11, p. 239.

157 Watters, On Yuan Chwang, 1, 298-99.
138 Buddhavamsa (P.T.S.) XXVIIL 9.
189 Carm. Lectures, 1918, p. 74.

140 Sutta Nipata, Commentary, 11. 476.
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Rajagrha and Pataliputra, under successive imperialist dynas-
ties, absorbed the entire Koéala kingdom within its domain.**

One aspect of the hey-days of Kodalan supremacy in
northern India is of special notice and importance. Right
from the later vedic times Kaéi and Kosala were associated to-
gether, as evident from the expression Kasi—Kosala, occuring
very often in the later vedic literature.”** The Buddhist
literature too, has innumerable references to the same effect.

In the Digha Nikaya we are told that Pasenadi, King of
Kasi-Kosala, collecting taxes from the inhabitants of these two
countries and shared his income “vith his subordinates. The
Mahavagga, however, mentions a Kadika-rdja (King of Kasi)
who sent a robe to Jivaka.!** Buddha-ghosha refers to him as
a brother of Pasenadi, and son of the same father.’** He was
probably a sub-king under Pasenadi,'*” who with his extensive
territories reiganed as a supreme monarch with four sub-kings
under him.”*® We have seen how Kosala subsequently form-
ed a part of the great Magadhan Kingdom. There is no-
thing surprising about this course of events, for, as pointed
out by scholars,*” India in those days appeared as a number
of kingdoms and republics with a constant tendency towards
amalgamation of one into the other.

141 Smith, Oxford History of India, p. 46.

142 Vedic Index.

143 Vin,, 1, 281.

144 Pinaya Texts, 11, 195, n. 2. .

146 Malalaskeera, Dictionary of Pali Proper Names, S.V. Kasi.

148 See article, ‘Kosala’, B.C Law, Indian Culture, Vol, 1, No. 3.
4T Cambridge History of India, Vol. 1, p. 190.






$RI RAMA AND THE MORAL IDEAL (DHARMA)
By Dr. P. Nacaraja Rao

I am most grateful to the executive members of the
Sanskrt Academy, Madras, for the honour they have done me
in appointing me to be the Srinivasa Sastri lecturer for the
current year’s Valmiki day celebrations. I am well aware of
the limitations I labour under and I shall not presume to
attempt, to do more than essay a few observations on the signi-
ficance and the splendour of $ri Ramachandra’s character,
based on some little study I have made of this great adi kdavya
by Valmiki—the poet’s poet. I think it is only proper for me
to pay a tribute, not to the mere statesmanship nor merely to
the powers of speech but to the depth of culture and the re-
verent devotion to the Ramayana of the distinguished savant
to whose memory this lecture is dedicated. I was one of those
whom he honoured with his most touching and affectionate
friendship. I was one of those privileged listeners to those
invaluable discourses of the Ramayana he delivered shortly
before his lamented death, under the auspices of the Sanskrt
Academy.

In my approach to the study of Sri Rama’s character
needless to stay, I shall be treading over again the well trodden
ground. Reverent admiration for Sri Rama’s character is a
part of the fundamental faith of every devout Hindu, be he a
Saivate or a Vaisnava. Whether we look upon Rama as an
avatara of Visnu or as a human being who succeeded in being
a perfect exemplar of all the human virtues, we shall be com-
pelled to confess ourselves unwearied admirers of Sri Rama’s

transcendental excellence. Those who look upon Sri Rama
as an avatira seek, indeed to trace his perfection to his being

ad hoc human manifestation of the divine person; on the other

hand, those who regard $ri Rama, as a perfect human being.
181 ‘
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seem, Lo my view, as also doing justice to his character. in that
the perfection of his character is regarded as the result of his
strenuous self-discipline, not the mere gift of the divine.
However, it is perhaps fair to say that the difference between
the two iews seems narrower than is.often thought. Human
qualities in such perfection are not indced anything but a
product of the grace of the divine.

The study of Sri Rama’s character has a terrific topical
value to us Indians to day and to humanity at large that lives
under the shadow of the alarming nuclear developments.
In our world of hectic hurry, and over-organised technocracy.
we are ceasing to be human. We have no time or inclination
for anything except the pleasure of the passing hour. No
ideals attract us except the excitement of the moment. We
live intensely in the present, we do not look before or after.
We are striken by psychic anxieties, cloven by emotional con-
flicts, beset by economic insecurities and are above all assailed
by political doubts. We want to fly trom ourselves. Twen-
tieth century man “encounters halt-iaiths, fragmentary creeds,
unaesthetic arts, and doubtful political nostrums.” In the
words of T. S. Eliot “the best lack all conviction, and the worst
are full of passionate intensity.””* Men in their quest for
false happiness spare no efforts, they count that opposing
dangers and suffering, as nothing. Recent psychologists have
lamented the modern man’s pre-occupation with sex. Men
have become extremely sensitive to sex. They go (uite mad
in its pursuit. Sex is the fire in the blood and burns up the
whole personality in man. Society and the new psychology
have boosted it up and advertised it a thousand fold.?

To us today the Rdmayana has an imperative message.
The poet’s poet Valmiki has given us through the medium of
great poetry the picture of the great man, growing and mani-

" T. 8. Eliot: The Second Coming.

= Sorokin:  Power and Morality and “Reconstruction of
{umanity,

1
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festing his greatness. The Ramayana is neither old nor new.
It is eternal. ‘“‘Modernity is not a matter of date, but of out-
look.”

The classics have a very important function. It is
wrong to regard that the classics are “‘merely guardians of the
past, for they are equally the heralds of the future”. They
are dead if they are mechanically and unthinkingly read.
When we read and ponder over the verses of the Ramayana,
they reemerge in answer to our present problem. They have
the power to produce from age to age the necessary correction
to men'’s sense of values and the conduct of life by creating the
moral ideal which gives them the vision of truth.

The Ramayana of Valmiki is hailed as the first piece of
great poetry and Valmiki as the first great poet. It is the
adikavya and Valmiki is the adikavi. All the great poets
that followed Valmiki have paid their tribute to his genius
with great love and respect. Kalidasa refers to him with res-
pect in his Raghuvamsa. He hails him as the sage of former
times and humbly describes his role as one who makes a string
of the already perforated and drilled precious stones, made
ready by Valmiki. Valmiki is described by Professor Hiri-
yanna as the morning star of Indian classical poetry. The
circumstances asscciated with the birth of Ramayana are
significant “Valmiki the great sage of Kosala, was thinking of
describing in a worthy manner the fortunes of Rima the
divine hero of his country. Resolving this idea in his mind
he one day went as usual to the river Tamasa to perform his
mid-day ablutions. But on that day it so happened that he
saw in the vicinity of the river a fowler killing one of a pair
of lovely birds that were disporting themselves on the branch
of a tree. The fowler singled out the male bird and brought
it down with his arrow. Seeing the bird lie on the ground,
weltering in its blood, its mate began to wail in plaintive
tones. The soft hearted sage was moved to intense pity at
this sight; and his grief spontaneously burst forth in the form
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of a Sloka which according to tradition was the first rhythmic
utterance outside the old archaic language of the Vedas.
Vilmiki looked upon this $loka as suggesting to him the key
note of tite contemplated work and under the spell of its in-
spiration composed his great poem—The Ramayana and
became celebrated as the adikavi.”™

Fhe great poet Bhavabhiuiti derived his inspiration for
his drama Uttara Rama Carita {vom Valmiki. He regards
Valmiki as the essence of poetry. Valmiki is the sage ““who
has realised the supreme being in the form of sound. Brahma
exhorts Valmiki to ¢xpound the story of Riama and crowns
him as the first poet. Valmiki's Ramayana has made our
world beautiful. That is the verdict of Bhavabhiiti.

The author of the Anargha Raghava, Murari raising the
question as tc why he again chooses to write on the same
story of Rama, answers, that there is no second Rima than
the one created by Valmiki. He is inexhaustible in his signi-
ficance. The great Ananda Vardhana who restricts the list
of great-poets to three, heads the list with Valmiki. Further,
he declares that Valmiki is the greatest among the past poets
that has realised and produced a great work of poetry whose
essence is dhvani.

The Ramayana has inspired a modern scholar in the east
and the west. $r1 Aurobinda Gosh writes “Not all perhaps
can enter at once into the spirit of this masterpiece, but those
who have once done so will never admit any other poem in
the world as its superior.”

Sir Monier William writes “There are in the whole
range of worlds literature few more charming poems than
the Ramayana. The classical purity, the clearness and the
simplicity of 1:- style, the exquisite touches of rare poetic feel-
ing with which it abounds, its graphic description of its heroic
incidents and of Nature's grandest scenes, the deep acquain-
tance it displays with the conflicting workings and the most

3 See M. Hiriyanna: Sanskrit Studies, p. 4.
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refined emotions of the human heart—all entitles it to rank
among the most beautiful compositions that have appeared
at any period in any country.”

Although the Hindus, like the Greeks, have only two
great Epic poems, namely, the Ramayana and the Mahabha-
rata, yet compare these with the Iliad or the Odyessey is to
compare the Indus and the Ganges rising in the snows of the
world’s most colossal range, swollen by numerous tributaries
spreading into vast shallows or travelling into too deep diver-
gent channels with the streams of Attica or the mountainous
torrents of Thessealy.”"

Principal Griffith writes “Nowhere else are poetry and
morality so charningly united, each elevating the other as in
this really holy poem.”

The immortality of the Réamayana is proclaimed by
Brahma “‘As long as the hills endure and rivers flow, till that
date Ramayana will continue to flourish.”®

The personality of $ri Rama is a thoroughly integrated
entity. It is a rounded personality. There is no lop-sided
development in him. No God is cheated of his due and none
1s over paid. All the faculties are present in their due pro-
portion and necessary form. He was the ideal man looked
on by all alike. Valmiki has expressed the widespread total
influence of Rama'’s greatness on all his contemporaries in a
memorable verse. ‘“He who has not seen Rama, nor he who
has not been seen by Rama, stands censured not only by
society but is condemned by his own self.”® Rama’s popu-
larity was immense. All gazed on Him and were gratified.

The most outstanding great quality of §ri Rama’s charac-
ter—the quality that compels not admiration alone, but the
deepest respect and the most reverent study, the quality that
in itself embodies a philosophy of conduct of astounding com-

4 Sri K. S. Ramaswami Sastri: Studies in Ramayana, p. 2.
5 Ramayana, 1-2, 36, 37.

8 Ibid,, 11-17, 14, 15.
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prehensiveness is that Rama is essentially a dharmatman. The
term dharmatman is all inclusive. If one were to put the
question, adopting the language of the Gita ‘what is the lan-
guage of the Dharmatman? How does he speak, how does he
sit, how does he walk? We have to read Valmiki’s account
for the answer. All the qualities of Rama follow his dharma-
nisthata. He is anchored in Dharma.

Dasaratha described Rama as the ‘wise elder’ in the
practice of Dharma (dharmajyestha).” Rama subordinated
the two values-possessions and passions to the behest of
Dharma. Rama declared to the irate Laksmana, when he offer-
ed martial assistance to put down all opposition to him;
“human experience makes clear that the pursuit of dharma
alone brings in its trial wealth, pleasures and all else, in the
manner one attains all aspirations from the marriage with a
beloved that obedient woman.® Sri Rama’s beloved Sita
described Rama as the very embodiment of perfection to
Anusiya, “‘How could one like me not bear the great love I
have towards a person like Rama? He is a2 man of controlled
senses and permanent affection and absolutely righteous—one
who reveres other women as his mother.® Sita in a mood of
appreciation exclaims “the evil born of desires is threefold.
They are falsehood, association with other’s wives and being
harmful to men without any cause of hostility. Falsehood
has never been thine, nor can it ever be thine. Thou art
never even in fancy guilty of going after others’ wives, which
sin destroys all religious merit. Thou art always attracted
by thy wife alone and by no other woman." Rama believed
in the practice of the concrete dharma. He never merely
lectured or talked a lot about Dharma. He first of all prac-
tised Dharma in all his activitics. He stuck to it in an un-

7 Ramayana, 11—12—16.
8Ibid., 11—-21-57.
®Ibid., 11—118, 3—6.

10 Ibid., 111-9, 3—6.
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fAinching mannci.  Fhis attitude induced love of righteous-
ness in his neighbours and thus he extended the rule of
Dharma.?

Kaugalya, the mother of Rama, testifies to Rama’s im-
pregnable faith in Dharma. In her exhortation to Rama she
says “‘that Dhrma for which you have decided to undergo the
task of going to the forest for fourteen vears, that very same
Dharma will protect you.” Marica describes Rama as the
ido] of Dharma (ramo vigrahavan Dharmah).

Though Rama was anchored in Dharma, he did not
ncglect the other aspects of human life.  Valmiki's presenta-
tion gives us the integrated picture of Rama’s character.
Rama had all the excellences that one marks of perfection.

Sri Rama’s physical personality has cxerted on the
readers an enduring influence. His is the most “‘auspicious
resplendent form (divya-mangala-vigraha). He had impos-
ing lovely and proportionate limbs that attracted all. He is
known for his pleasant personality traits. He had self posses-
sion above all qualities (niyatatma). This did not make him
indifferent to others troubles. He showed sympathy to others
with a rare detachment. He loved life and indulged
in desires and activitics without endangering his firm
stand on Dharma. He knew all the fine arts. He
was a visarada and vicaksana. He had tastes and
powers of discrimination. He had keen perception
and correct judgement of men and things. At all times
he remained unagitated with perfect poise. He spoke first to
strangers and disarmed rhem. He always maintained an ever
pleasant countenance (Sadaika-priya-dar$ana). He was ever
calm and exerted perfect self-discipline. He never insulted
or spoke harshly to others. He had no love for gossip, scandal
or useless little talk.

His moral qualitics have inspired many heroes through
all the ages. The foremost among his moral qualities are his

1 Ibid., 1, 1-13—14.
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superhuman passion for Dharma, (from which flow all his
other qualities); serenity in the most trying circumstances,
coupled with his undaunted courage to implement his moral
resolve without any fuss or theatricality in the face of all odds.
One has to turn to the debate between Bharata and Rama
when the former begged him to go back to Ayodhya. Several
clever men tried their best to confusc the issues adroitly in the
mind of Rama. Some said that he should live the life of a
householder and not abandon his asrama and go to forests.
Others pointed out that it is not Ksatriya-dharma (the duty
of king) to go to forests for a long period. He should protect
his subjects and carry out the work of his father and complete
it. Jabali the cunning Brahmana advises Rama not to give up
the pleasant fruits of this world in favour of a doubtful, un-
real and unknown fruits in a life hereafter. Vasistha asks
Riama on his authority to go back to Ayodhya. Rama listens
to all and answers each and refutes their arguments. Any
man of lesser resolve and lesser devotion to Dharma than Rama
would surely have been confounded and confused and gone
mad. Rama stood like a rock of ages. He did not resort
to casuistry or quibbling. He followed the spirit of his
fathers words. He stood unassailed by anything. When
Rama was being sent to the forest Dasaratha suggested to-the
minister that he should furnish Rama with enough goods and
money to enable him to live in ease for a period of fourteen
years. Kaikeyi resented it and Rama said that it is not the
spirit of his father’s promise. The promise implies that he
should live like a poor man. Rama always stuck to the spirit
of a decision and did not swerve from it, under any pretext.
He never slackened his resolve. When Rama was about to
leave for the forest Kaikeyi felt that Rama might not do so,
taking advantage of his father’s state of health, and banking
on the popular support he had. Rama assured the doubting
Kaikeyi, letting her know his strength and stature. He said
“Oh queen, I am not a materialistic worlding clinging to pos-
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sessions and power. I am the equal of the sages who always
uphold nothing but Dharma”.'* The sheet-anchor of Rama’s
character is Dharma.

$ri Rama had an active love of truth and justice. He
had an unconquerable faith in the triumph and ultimate
victory of Dharma. He led an unremitting moral life
against all odds. His intellectual powers were matched to his
moral earnestness. His acuteness of intellect was responsible
for the probity of his conduct. He had a rare tenacity in
holding on to his convictions. He never went back on his
promise. He never spoke twice. His loyalty to his friends
is unmatched. He never suffered injustice when he en-
countered it. He put it down with amazing courage. He
had a judicious mind which was not swayed by the impulses
of the moment or disturbed by prejudices. He weighed the
pros and cons of an issue in an instant. He spoke little but
when he did it, it had tremendous force and effect. He had
a balanced mind and an intuitive sagacity all his own. He
had a profound sense of humour and a capacity for pointed
remarks. We see his humour in the way he fooled Sirpa-
nakha.

When Vibhisana sought refuge with Rama Sugriva
advised Rama that he should not be taken as he has deserted
his own brother, and, Heaven knows what he would not do.
Rama replies “brothers are much the same everywhere, except
in my household”. That silenced Sugriva and put him in his
place.

The character of $r1 Rama was independent, critical but
not cynigal. He was never down cast or felt helpless. He
never exhibited adinata. He had a wonderful power of
forgiving men of their faults. When any one spoke harsh-
ly to him, he did not retort. He expressed his sense of-grate-
fulness even for a single act of kindness done to him by others.
He never remembered even if one rendered hundreds of un-

12 Ramayana, 11—-19—20,
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kind acts. He was the prince of forgiveness. He always
judged himself and his conduct by the strictest standards.
He was lenient to others and condoned their lapses. He was
never vindictive in his acts. Sita in a celebrated passage ap-
peals to his sense of compassion and says “Be they good men
or bad. be they deserving of death, still they must be pardon-
ed and treated with mercy by one claiming to be Arya. For
no one is above error (na kascinnaparadhyati). She uses a
double negative. Compassion for all, is the general character
of Rama.

Sri Rama was of easy access to all. He was a ifriend to
all. All that lived loved to gaze on the ineffable charm the
transcendent loveliness of the radiant personality of Sri Rama.
Fach sought him as his ultimate refuge in distress. They
saw in his abounding compassion an assurance they will be
saved. Rama never gave sway to any passion that violated
Dharma. He was against the exclusive and excessive pursuit
of any one value of life. Dharma helps us to restore this
balance. Rama spread Dharma from personal example and
not verbal propagation. He loved truth (satya) and lived
dharma in which satya found its fulfilment.

The theistic vedanta of Ramanuja looks upon the Rama-
yana not merely as a great literary classic but as the sacred
book of the gospel of Saranagati and prapatti. Rama the
divine incarnation is described in the dhyana sloka thus “when
the supreme principle which is to bé understood by the vedas
took shape in the person of Dadaratha’s son, the vedas trans-
formed themselves into the words of Valmiki as the story of
the Ramayana”. The Ramayana is the sacred book of self-
surrender. The ideal of God-love is the supreme act of self-
surrender which means wearing oneself away from all other
worldly ties. Rama declares in a well-known verse ‘“Whoso-
ever but once in his sincerity of heart confesses ‘O Lord, ‘I am
thine’, make him fearless from all. This is m} vow to those
who unload themselves of all their personal concern in the
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matter of their salvation. This is called prapatti in the
vaisnava terminology. The doctrine of self-surrender has a
redeeming simplicity, hard to beat. It is superior and more
easy than bhakti. It is open to all irrespective of their creed,
sex, age and merit. The Lord never probes into the merits
and demerits of the suppliant. He saves the refugee with his
unbounding grace. Grace is no commercial transaction.
There is no bargaining here. There is no “give me and I
shall give Thee.”” It is a spontaneous act of the Lord. The
Bhakta, like Hanuman must realise his utter nothingness.
The Lord responds to it. Rama is described as the protector
of all-Sarvaloka Saranya. 1t is declared, where there is Rama,
there is no fear, there is no defeat. There is victory.






A NEW INTERPRETATION OF THE
VEDIC WORD MANUSA

By Dr. Ram GorarL, M.A.. Pu.D.

Every student of Sanskrit is familiar with the common
word Manusa which finds {requent occurrence in the entire
range of Sanskrit literaturc froim the Rgveda to the Paiica-
tantra and which is seemingly so simple as to present no for-
midable problem of interpretation. Accordingly the Vedic
exegetes seem to have given no serious consideration to the
task of ascertaining all the possible senses conveyed by this
word: and most of the Vedic cominentators, lexicographers and
translators are content with interpreting Manusa as ‘human,
belonging to mankind, a man, etc.” There is no gainsaying
the fact that the above-mentioned interpretation of this word
is undoubtedly admissible in a majority of Vedic passages and
claims the near unanimity of most authorities on the subject.
but in a number of important Vedic passages it does not fit
into the context and fails to convey the exact sense of the
word; and in the explanation of such passages the exegetes
strain their ingenuity to the utmost to hammer the said inter-
pretation of Manusa into the context without any apprecia-
ble success. Tt is, therefore, worth while to explore the
possibility of ascertaining the exact meaning of Manusa in
such passages.

The most important Vedic passage which should claim
our attention first is Rgveda III, 3, 4 cd where the word
Manusa occurs in conjunction with the names of the three
famous rivers, Drsadvati, Apaya, and Sarasvaii.' 1t is interest-
ing to see how various Vedic scholars from Sakalya to Geldner
have endeavoured to construe the word Manusa of this pas-
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sage. According to the Pada-patha of Sakalya, the inflicted
form of Manusa in the above verse is ‘Manuse’ and almost all
the commentators and translators excepting Grassman endorse
Sakalya’s analysis of the text. But Grassman prefers to cons-
true it as ‘Manusas’, i.e., a nominative singular of Manusa
meaning ‘Mensch™®. Though Grassman’s analysis of
‘Manusa’ may not be dismissed as grammatically unwarranted,
the sense of the entire passage, as we shall presently see,
favours Sakalya’s analysis, and ‘Grassman’s’ bold departure
from the traditionally accepted analysis of the text fails to
bring out clearly the sense of the passage. In fact Grassman
has proposed the new analysis to connect this problematic
word in sense with the first half of the verse, as one can clear-
ly see from his German translation of the verse: “Dich setzte
ein der Mensch im Kreis der Erde, in Sitz der Andacht, in
der Tage Gliickszeit; Erstrahle schon, O Agni, an den Fliissen;
Drsadvati, Sarasvati, Apaya”. Though the transference of
‘Manusa’ from the second half of the verse to the first one rids
us of the difficult task of fitting its interpretation with the
sense of the second hemistich, the interpretation of the word
as attempted by Grassman does not quite fit in with the sense
of the first hemistich either.

Sayana who regards ‘Manusa’ of the passage as a form of
the locative singular interprets it as an adjective of ‘Tire’
(‘the bank of the river'), which he imports into the sentence
to support his explanation.? But as a matter of fact the word
‘Tire’ imported by Sayana is quite redundant and syntactical-

2 Rgveda I, (Anmerkungen), p. 571.
Woriierbuch Zum Rgveda, s.v.
“gearfa st gerafa | It | FEEH aTw FTfEEEy aET |
HTAT wAAcaEEofaTq @I ATIUTATH | ATHAT AT FIEEET aAT
TEACAT AATH | THT SAAY £4H9 & @qaagdaa q9r wafe @ fdify
ZYqET | WETA: ALK a @ AMIRHATAFI: | G4 T AR — Ty
Faceeat axmad (TodTo 3, 44 )7fa’ 1 Siyana on Rg. 1IL. 23, 4 cd.
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ly unadjusted, for the locative forms of Drsadvati, Apaya and
Sarasvati clearly signify the banks of these rivers and leave
little scope for importing any word like ‘T'ire’ to convey this
sense. It must be admitted that so far as the sense of ‘Tire’
is concerned it is unmistakably conveyed by the other loca-
tive forms used in the sentence, but the word "Manusa’ re-
mains obscure in the absence of this imported word. So
Sayana's interpretation merely bypasses the main problem and
does not solve it. |

Venikatamadhava's approach to this probicmu i1s a bit dif-
ferent. He cxplaius ‘Manuse’ as *Yajainanértham’, but offers
no justification.* Since there is no trace of another stem
Manus which could account for the formation of Manuse
the dative singular, Manuse must be regarded as a locative
singular of Manusa and interpreted accordingly. We see no
reason why the locative in ﬂ/lﬁnrf._\'(' should be interpreted to
stand for a dative. ;

Most of the modern Vedists concur with Sayana in accept-
ing Manuse as a locative singular of Manusa and offer the
traditional interpretation such as human, belonging to man-
kind, a man, etc." As this interpretation is obviously incon-
gruous with the context, they advance various conjectures to
supplement it. Ludwig who interprets Manuse as “‘am men-
schlichen Orte” translates the passage as follows: “am men-
schlichen Orte, an der Drsadvati, an der Apaya, an der Saras-
vati erstrale herrlich, Agni.”® Griffith gives the following
translation of the passage: ““‘On man, on Apaya, Agni! On
the rivers Drsadvati, Sarasvati, shine richly.”® Though
Ludwig's conjecture conveys some sense, Griffith’s rendering

4 g @' uERAT FREadl T | 9NYEH | IHEEE | e | A9-
AATOATATE g | Jqefaq: SN U Joaraed gwaarntafy
AT FA: FY FAFOAT qF dowiata n”

Venkatamadhava on RV. II1. 23. 4 cd.
5 Ludwig, Der Rgveda, 1, p. 345.
® Griffith, Hymns of the Rgveda 1,, p. 339.
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of Manuse by “on man” is utterly literal and vague. There
seems to be no cogent reason in support of Muir's rendering
of Manuse by “in the assembly of men.”  Geldner's interpre-
tation of ‘Manuse’ as “Unter dem Menschengeschlecht™ s
based on the analogy of “Manuge Jane" occurring in RV. V.
21. 2. But the adjectival use of ‘Manuse’ in RI". V. 21, 2
does not solve our problem, because the main ditficulty in the
interpretation of ‘Manuse’ occuring in R.I'.'lll, 23, 4 arises
due to the fact that it does not quality any noun and thus gives
rise to various speculations concerning its exact accepta-
tion.

It is in tact the context of a word that could render
maximum help in the elucidation of its meaning. The cir-
cumstance that the Manuse ot IX.I”. 111, 23, 4 closely concurs
with Drsadvatyam, Apayayam and Sarasvatyam in respect of
case and number should not be ignored in the interpretation
of this word. Since the concurrent words Drsadvati, Apaya
-and Sarasvati denote the names of certain rivers belonging to
the eastern part of the Punjab,’ it is worth while to ascertain
whether Manusa also stands for any geographical name in
conjunction with the names of these rivers. In this import-
ant task of ascertaining the meaning of Mamusa, the Maha-
bharata (111, 83) which eulogizes Kurukseira and the Tirthas
situated in it, renders a signal service to Vedic exegesis by
throwing a good deal of welcome light on the geographical
names mentioned in R.V. III, 23, 4. Delimiting the boun-
daries of Kuruksetra, the Mahabharata refers to the rivers
Sarasvati and Drsadvati as follows: ““Those who live in
Kuruksetra to the south of the Sarasvati and to the north of

7 Original Snskrit Texts, 11, p. 346.

8 Geldner, Der Rgveda 1, 357: “Ander Drsadvati, an der Apaya,
unter dem Menschengeschlecht, an der Sarasvati leuchte prangend, O
Agni. “Footnote 4 c:" manuse sc. Jane, Vgl. 5, 21, 2, ua.’

% Macdonell and Keith, Vedic Index Part I, pp. 58, 374; .Parl: II,
. 484-35. Pischel, Vedische Studien, II, p. 218: Manusmyti 11, 17.
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the Drsadvati live in heaven”." Then the Epic gives the
following information on Manusa and Apaga** which is un-
doubtedly identical with the Apaya of R.VV. III, 23, 4: “O
Lord of kings, one should then go to the universally renown-
cd Manusa where, O King. black antelopes pierced with
arrows by a hunter attained manhood, after having plunged
into that lake. Having taken ablutions at that T'irtha, a celi-
‘bate and devout man is purged of all sins and glarified in
heaven. To the east of Manusa at a distance of just one krosa,
flows, O King, the famous river named Apaga which is fre-
quented by the Siddhas.”* The testimony of the Mahabha-
rata that the river Apaga, which is identical with the Apaya
of the Rgveda, flows in the vicinity ol Manusa lake makes it
almost certain that the word Mdanuse which precedes Apaya
in R.I". 111, 23, 4 stands for the Manusa lake described in
the Epic.

Allusions to the existence ol a Manusa lake are met with
in certain Branmana-passages also which have not been clear-
ly understood by the commentators and translators. Narrat-
ing the legend of Prajapati's union with his daughter, the
Aitareya Bralimana remarks: ‘that outpoured sced of Prhjé.—

10 zfegor  gREARAT TUEITIT A |
7 qafra Fre ¥ gaf Ffaseq (o

11 Venkatamadhava in his commentary on R.T. III, 23, 4 says,
“aTedcaTaTaTg e+ CE Vedic Index 1, 158:
Altindisches Leben, p. 18; Vedische Studien, 11, p. 218.
B qdy 158 T ToeE AT STefasia |
A FOTHAT (A AT AT NSy 11
femrer afen axfa arEeaqamEr: |
TR 73 wear agrardr awifE o
YATIAAZHT TRtaTd AgH |
ARTET g q@0 DI GG U 1

AT AR faegmer 790 fagfafaar usen
Mbh. 111. 85, 65—G8.
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pari flowed down indeed; it became a lake (Saras). The gods
said, ‘Let this seed of Prajapati not be spoiled’. Since they
said, "Let this seed of Prajapati not be spoiled’ (ma. .. .....
dusad), it became Madusa (not to be spoiled); that accounts
for the nomenclature of Madusa. That which is now
Manusa 1s in fact Madusa by name: They cryptically desig-
nate as Manusa what is Madusa, for the gods are fond of the
cryptic as it were.””*® Since the commentators and translators
of the Aitareya Brahmana fail to realize the full significance of
the nexus between Saras and Manusa in the above passage, they
advance all sorts of conjectures to explain Manusa.'* That
the word Mdnusa in this passage refers to the preceding word
Saras is confirmed by the Jaim. Bra. also which narrates the
same legend as follows: “The seed ol that pierced (Praja-
pati) fell down. It came down on the Himalayas (Himavat)
and became Manusa. Having approached it together the
gods and seers said, ‘Let this not be spoiled’. Since they said,
‘Let this not be spoiled,” that accounts for the nomenclature
of Madusa. That which is now called Madusa is 1n fact
Manusa by name. They set it ablaze on all sides and the
Maruts blew on it.”"*?
L gzr 58 g9Make: faaanyiEd aq aUsAaq ) @ 837 §999—
‘g TGN @1 gUg ifq 1 gEHF——"9% gNqa @1 gug sfa, qeargy-
TAF | qeATgueT AIGUCTE, | HIgH g 7 ATAqE FWiAYA | T AIEN §7

arafrerrsad adEw, glatrar fz ann 4it Br. 111 33
14 Explaining Manusa Sayana says; ~ JEAFAT  gUIGcqag&aewTy

Sra<faaer TaaT argafala ara FOA, | ST IRITAN AFL Afereq
FrafalE args 'TqT%rmFa?rt’rwwa' !
On this point Sadgurusisya remarks:
‘qrE’ ﬁer‘r‘er gemy ATgT araaraq: | F4 TRIEG TR L1479 -
"‘?D‘?’r \"" Bhaitabhdskara says, ‘A FTWATRIIOATGTALT

Tﬂu:f: @ e =gy gt Ffgasad 1

M. Haug in his I'.nfrhsh Translation of the A:tmcyn Brahmana
renders * muwsa by “a man”, while Keith translates it as “‘connected
with man.’

15 g fag=r @ 9794 | a?'ﬁrrraf‘:r seafassd, | T:rmwwaa I
AT RAEAGFIA ITAHAA T —~— A4 §9% &0 | AT, F7——%g gug’ gfa,
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It follows {rom the foregoing discussion that the word
Manusa occurring in the R.V. III, 23, 4 in conjunction with
the names of the threc rivers Drsadvati, Apaya and Sarasvati
denotes the name of a lake which finds mention in the Maha-
bharata as well as in the Brahmanas. In two other
Vedic passages also the word Manusa seems to denote a local-
ity which is in all probability the same Manusa lake as is
referred to above. The use of Manusa in R.V. VII, 18, 9 is
very similar 1o that in II1, 28, 4 discussed above. for in both
of these verses Manusa has been used in the locative singular
and does not qualify any noun.’® So the commentators and
translators who interpret it as ‘human, a man, etc.’, advance
various conjectures to justify this interpretation. Both
Sayana and Venkatamadhava supply ‘Loke’ to complete the
sense of Manuse in R.V. VII. 18, 9: and most of the mcdern
Vedists have also not been able to improve upon the expla-
nation suggested by Sayana. T.udwig and Grassman inter-
pret ‘Manuse’ in R.V. VII, 18, 9 as “dem Menschen”, whereas
Griffith treats it as an adjective of Sudas and gives the follow-
ing rendering of the verse: “As to their goal they sped to
their destruction; they sought Parusni; even the swift return-
ed not. Indra abandoned to Sudas the manly, the swift-flying
foes. unmanly babblers.”'”  Griffith’s rendering of ‘Manuse’

TEAIGHET AZAA | ArgS g9 amiqT aenrAafacearad | gafiEar
qIFF | agarsang | Jaim. Bra. 111, 263. In the English Transla-
tion of the Pajicavimsa Brihmana (p- 166. footnote 38), Caland refers
to this passage of the Jaim. Br. and regards the Manusa lake of the
Jaim. Br. as “the forerunner of the classical AManasam Savas”. But
the Mahabharata which supplies most copious information on AManusa
Saras makes a separate mention of Manasa Saras in three verses (II,
28, 4; XIII, 152, 12-18) and thus draws a clear distinction between the
two. It is highly unlikely that the later writers of Sanskrit could have
confused Manusa Saras with Manusa Saras. They are entirely differ-
ent {rom each other.

Wil 7 o quefeeddfrfd s
T 577 GIHt afmamvageams afe ar
) R.V. V11, 18, 9.

" Griffith, Hymns of the Rgvedu, 11, p. 18.
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1s quite arbitrary and unwarranted. So far as I know, the
credit of suggesting the right interpretation of ‘Manuse’ in
R.I".VII, 18, 9 goes to Geldner who renders it as “‘in Manusa”
and remarks in a footnote: ‘9 d. manuse’: Manusa war nach
Jaim. Br. 3, 244 die Ortlichkeit der Zehnkonigsschlacht.
Vgl. Caland z.d. St.”*® In spite of all the divergent explana-
tions of the said verse, it is admitted on all hands that the
verse in question alludes o the victory of Sudas in the
Dasarajna battle. Therefore, the occurrence of ‘Manuse’ in
a similar context in the Jaiminiya Brahmana renders it high-
ly probable that Manusa in R.V. V11, 18, 9 denotes a locality.
Since the only locality bearing the name of Manusa is, as far
as my information goes, the Manusa Saras referred to above,
it may be reasonably assumed that the word Manusa in R.V.
VII, 18, 9 stands tor the same Manusa Saras.
A similar use of the word Mianusa is met with in the
Atharvaveda (VIII, 5, 14 c¢d.) which glorifies an amulet
(Mani) and attributes Indra’s victory at Manusa to the wear-
ing of the amulet™. ... Allusion to Indra’s famous victory at
Manusa reminds us of R.V. VII, 18, 9 which, as we have seen
above, states that Indra won a victory for Sudas in the Dasa-
rajia battle at Manusa. If the above-mentioned sense of the
word Manuse is borne in mind, the meaning of the verse is
quite clear. But the misinterpretation of this word creates
confusion and obscures the sense of the verse. Sayana ex-
plains Manuse as ““Manusesu madhye” and ‘Jayati’ as “Ajayat”
without any justification.” Griffith’s rendering of Manusa
13 Geldner, Der Rgveda, 11, p. 196. CL
a9 4 Jaed qae &% A THIaEd 7 |
(Jutm Br. 111, 245 (Nagpur Edition).
© gffawiY e fasd @AfwiswEg ) AV, VIIL 5, 14 od.
0 Sayana on 4.V. VIII, 5, 14 cd.—
“g7 qrefraat el s saath afereas’ gfa ) gy
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is highly improbable and astounding. He translates this
hemistich as follows: “Indra wore thee, and wearing thee,
won in the wrestling-match with man.”* Whitney who
entertains a doubt about the right meaning of ‘Manuse’ and
‘Samsresine’ gives the following translation of the hemistich
with an explanatory note: “Indra bore thee in human
(wise,?); bearing [thee], he conquered in the conflict (?)....
The obscure manuse, in ¢, the comm. explains as [a collective]
=manusesu madhye; he reads in d samsresane. which is much
more acceptable: one is inclined also to conjecture samsresina
‘7ayat’.*

Since the R.V. VII, 18, 9 and the Jaim. Br. III, 245, as
discussed above, locate at Manusa Indra’s great victory for his
worshipper Sudas in the Dasarajiia battle, it is quite reason-
able to see an allusion to that celebrated victory in the 4.V.
VIII, 5, 14 c¢d where the use of Manuse, is identical with that
found is the R.V. and the Jaim. Br. It follows from this that
the word Manusa in A.V. VIII, 5, 14 signifies the famous
Manusa lake described in the Mahabharata. Moreover, the
correct interpretation of Manusa also contributes to the inter-
pretation of the obscure word ‘Samsresine’ which is read as
Samsresane in Sayana's commentary on A.J7 VIII, 5, 14 and
which is proposed to be emended as ‘Samsresinas’ by Whitney
in his explanatory note quoted above. In pursuance of our
new interpretation of Manusa, Samsresine, may be construed
as a dative singular of Samsresin, corresponding with the
dative form Suddse occurring in R.V. VII, 18, 9. So this cor-
respondence between Samsresine and Sudase, coupled with
the identical use of Manuse, suggests that ‘Samsresine’ which
literally means “for one who is attached, i.e.,devoted” stands
for Sudais, the devotee of Indra. W ith the new interpretation

FfenT: IR0 FaAT | TEATRA QEAT T AMY | A@EHITTH | |-
99 #ed faerq qUT: GHq0, qREIE@TATTT AT A, wafq n”
21 Griffith, the Hymns of the Atharvaveda I, p. 402.
22 Whitney, Atharvaveda Samhita, p. 492.
¥. 1
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of these two important and obscure words, the 4.V. VIII, 5,
14 cd. may now be translated as follows: “Indra bore thee;
bearing (thee) he won a victory for his devotee (Sudas) at
Minusa.”

It is thus possible to put a new interpretation on the
Vedic word Manusa which has hitherto been explained mere-
Iy as ‘human, belonging to mankind, a man, etc.” The new
interpretation of Mianusa as Manusa Saras aptly suits the con-
text in all the Vedic passages discussed above and elucidates
the sense of other obscure words contained in them. It con-
tributes to our knowledge of Vedic geography and puts the
problem of Dasardjiia battle in a new perspective.



THE RG-VEDIC DANASTUTIS
By Dr. B. H. Karpia

As is well-known the Rg-veda is the oldest and the most
important sacred record of the ancient Indians. This liter-
ary collection that has come down to us traditionally and is
preserved only in the Sakala recension consists of 1028 hymns
(including the I Valakhilya hymns) divided into ten books.
There are two ways of dividing the Rg-veda: (1) Astaka,
Adhyaya, Varga and (2) Mandala, Aniivaka, Stikta and the
Rks. The former division is useful from the point of giving
instruction to the students while the second is scientific.
The one is formal, the other is scientific. A large part of
the hymns of the Rg-veda is secular in nature and is dedi-
cated to various gods like Indra, Agni, Soma, Varuna, Usas,
Maruts, Vayu Parjanya, A$ivins, Adityas, Savitr, etc., etc.
They are recited at the ceremonious soma-sacrifice. These
hymns are invocations, invitations and praises of these gods.

The poets of the Rg-veda were not merely priests who
ruled over the sacrificial technique but were masters of words.
Poetry was the pivot of the sacrificial ceremonial. The sacred
poetry was bequeathed only in definite limited circles of
families. They became the means of their livelihood.
Many a famous father took his sons to the country side, to
the rich lords, kings, chieftains, offered their services as sing-
ers and if received favourably recited their newest composi-
tions at a sacrifice. If the sacrificer was pleased with the
performance, the poet obtained his expected reward, the
suitable honorarium the so-called Daksina.

An important role is played by this Daksina in the
Rgueda. Almost all hymns in which there is talk ol gene-
rosity allude to it. The poet rarely demands his reward: at
times he alludes to it through a flower or makes the sacrificer
acquainted with his wishes.

203
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The DAKSINA is glorified in X. 107 The leading
thought of this hymn is that the Daksina is the definite gift
of gods and it is to be considered as the divine gift. A
hymn or a verse which contains direct reference or indirectly
conveys his idea is called the DANASTUTI.

The expression danastuti first occurs in the Brhad-devata
(VI. 45). No work that is earlier than the Brh. D. knows
this word. It does not occur in the Nirotkta of Yaska. In the
Brh. D. and the Anukramani dinastuti has become a definite
term.

Literally the compound-word Danastuti means stuti
(praise) of gift or generosity (dana). According to Indian
tradition every verse in which thanks for donation is express-
ed is not a danastuti but one employs this term for a definite
form of thanks-giving. Thus, many verses which lay claim
to be treated as danastutis are not so inspite of it. Danastutis
as understood by the Brh. D. or Anukr. either form a conclu-
sion of 2 hymn® or are independent hymns?.

The account of the Anukr. in its introductory ch. (2.23)
says rajiam ca danastutayah. The danastutis are dedicated
to kings. Only a royal donor is the object of a danastuti and
this should not occur inside a peculiar hymn is the explanation
of the Indian commentator. According to him, the donor
assumes the role of a god, devata. Those verses which are
not taken as danastutis even though they are such are: (1) they
are attributed to a god, (2) the donor is not a royal family,
(8) he is not mentioned with his name, e.g., 1. 100. 16-17
clarifies the point. So also 6. 45. 31—33. Here the donor

Brbu Taksan is not of royal origin. Danastuti verses 19. 24
occurring at the end of 4. 32 even though they are closely knit
with the hymn proper are not recognised as such as the name
of the king is not mentioned in it.

' VI 31-33; 2. 4142; 3. 21—-24; 4. 19-21; 5. 85—cd—39; 6.
46—438 etc.

21. 125; 126; VIII. 55. 56 etc,
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The compound Dinastuti is derived from  dana-}-stu.
It occurs in the R.V. 5. 83. 6.2 Raibhis, Narasamsis and the
Gathias of the later literature are as good as the danastutis.
Raibhis are definite verses in the ritual* The word is
derived from rebha. They are verses of bards..A4.V. XX.
127. 4—6 are Raibhis. The word Narasamsis® occurs fre-
quently. Nara and $ams occur at 2. 34. 6; 6. 24. 2, $amse
naram at 3. 16. 4. Nirukta 9. 9. states: Naraméamsyah yena
narih prasamsyante sa narasamso mantrah. A mantra with
which the lord is praised is naraiamsa. Naraamsis are con-
cerned with the living princes and sing their generosity. Br.
D, 3. 54 states:

satfor a1fw: sfaaifa war qrafn Searaswerari

Aoty 7 an gdar gt gty @ i
Those verses in which the deeds of kings and their large,
small and middling gifts are recounted are the Narasamsis
since through these the praise of the kings is expressed in the
ten books of the Rg-veda. Gargya Narayana in his com. on
Asvalayana Gr. S. III 8. 1 thus differentiates between the
Gatha and the Narasamsi:

TrEaT Ty EifEmar geEaraeg: | gfesmet sraasr sdEETeT
& T T | ATUNEIA T T 38 991 ITHE AR |

‘The gathas are special verses, e.g., Indragithi and others.
The five verses “Yad Indra”, etc.® are Indragathas. Nara-
Samsis are the verses “Idam janah upasrtah”™ and others.
Sayana on Ait. Br. V1. 82. 3 states:

ATTIET T o1 gy faon: =) araaan |

According to Ait. Br. Vi. 27. 14 Nibhinedistha stkta
(X. 62) is a Naradamsi sikta. Sayana explains:
TG . .« . A AT = FEAQA FIERA FIY qOI007A |

3 Prarya stuse tuvimaghasya danam.

*T§S. VIL 5. I1. 2; Ait. Br. Vi. 82; K. Br. XXX. 7).

¢A. V. XX. 128. 12-16. 8 cf Avestan Nairyosanha.
4. V. XX, 127. I-8. .
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The expression Githias in this context is to be compre-
hended in the latter technical sense. Yajfiagathas have the
the same significance. In A4it. Br. VIIL 21. 8 verse Asandivati
dhanyadam, etc., is a yajiiagatha. §. Br. XIII. 5. 4. 2 takes it as
gatha only. What is said in §. Br. XIIL 5. 4. 14 as gatha
in Ait. Br. VIIL. 28. 2 is said as $lokobhigital;.

Post-vedic Prasastis are a later form of Narasamsis and
Dana stutis. These often occur in the inscriptions and have
a wide range. They praise princes, their warlike deeds,
booty and generosity. The prasastis of the Gupta kings of
400 A.D. can be compared with the narasamsis.

Since the composition of the Brhaddevata vedic scholars
have made an attempt to find out hymns or verses which can
be looked upon as danastutis. Danastutis are also accounted
for even in the Anukramani ascribed to Katyayana by tradi-
tion. About him we know very little. According to
Macdonell the Anukramani can be assigned to middle of
400 A.D. These two are the first attempts ta fix up the
danastutis. The author of the 4nukr. to a large extent follows
the Brh. D. and hence the great deal of uniformity between
the two. Among Western scholars the following have made
an attempt to fix up the Danastutis:

Max Miiller in his Index of Devatas,® Grassmann in his
supplement (Kommentar) to his translation of the Rg-veda,
(besides all those passages recognised as danastutis by Brh. D.
and the Anukr. has a few more,) Th. Aufrecht (in his in-
dices of pretended authors, gods and metres of Sarvanukra-
mani, Vol. I, p. 463), follows the Anukramani Ludwig (in
his tr. of R.¥V., Vol. I11, pp. 274 ff.), Oldenberg in his “Noten”,
Geldner (in his Kommentar, Der Rg-veda im auswahl, Pt. 11,
Stuttgart, 1909). Dr. Manilal Patel has his own addition.’

These scholars have tried to fix. up the number of the
danastutis. After having fixed up the number of the dana-

8 Vol. VI. of his large ed. of the R: V.
® Die Danastutis des Rig-veda pp. 20-28.
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stutis we may try to answer the question as to what is the rela-
tion between the danastutis and the hymns in which they
occur. Should we consider like Grassmann and other
scholars!® as later additions? Is Kaegi justified when he
writes, that they are interpolated in the peculiar hymns or
are supplementary portions wherein the singer of the later
time praised the generosity of the donating prince? Here,
entire Hymns which are danastutis are out of question. To
this belong (1) 1.125 containing a praise of Daksina, (2) 1.126
a danastuti of the poet Kaksivat with reference to the king
Svanaya Bhavya for multitude of donations at the end of a
big satra, (3) 5.27 a thanks-saying of many kings, (4) and (5)
8.55 and 56 (the two valakhilya hymns).

All the remaining danastutis as well as those which
occur as constituent parts of big hymns may be divided into
two groups: (a) hymns whose connection with the corres-
ponding hymns can be proved through internal basis, and
(b) hymns in which such connection cannot be found out
directly. From the thorough investigation of such hymns it
cannot be asserted that as they do not suit the context, they
are latur interpolations!! as is done by Grassmann. For, the
poct of the danastuti and the poet of the corresponding hymir
are one and the same person. In a few cases, the verse preced-
ing the danastuti builds a bridge for it or at times the persons
and the gilts about which the danastuti is concerned
are referred to in one or many verses of the same hymn or in a
hymn preceding the danastuti-hymn. In other hymns, in
which there is the talk of the war, we notice that the danastuti
is composed to glorify the king or kings who give a part of
their booty to their praisers as gifts. In other cases, a poet
recites the hymn before the rich lord on the occasion of a

0 Keith in “History of Sanskrit Literature”, p. 49 considers
diinastutis as added verses.

1 Olderberg (ZDMG 39, 83 ff) and Pischel (Vedische Studien
1. 4) have tried 1o show that the usual opinion about danastuti that
they are later additions is wrong.
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sacrifice. The poet donated, adds a few stanzas as thanks in
order to praise the king who is the donor.

Particularly remarkable is the usage of the aorist in the
danastutis, e.g., 5. 80. 12. 15. In these verses the use of the
aorist shows that the poet Babhr thanks king Rnamcaya for
the gift given on that occasion.

The names of the kings referred to in the danastutis
are:—Nahus, Somaka, Sahadeva, Tryaruna, Tradsadasyu,
Prayiyu, Vayiyu, Purumilha, Abhyavartin, Turvasa, Brbu,
Divodasa, Sudas, Svanadratha, Tirindira, Par$u, Prthusravas,
Manu Savarni or Sivarnya. About the following persons we
know nothing more than their names:—Svanaya Bhavya,
Rnamcaya, -Satri, Srtaratha, Rathaviti, Darbhya, Puraya,
Sumilha, Peruka, Sanda, Purupanthana, Ninditaéva, Prapa-
thin, Paramajya, Vibhindu, Pakasthaman, Kurunga, Kasu,
Citra, Varo Susaman Uksahyayana, Harayana, Vasurocis,
Dasavyo Vrka, Indrota, Sara, Srtarvan, Duhsima, Prthavana,
Vena, Rama, Tanva, Mayava.

We thus see that the danastutis throw little light on the
historical form of the Rg-vedic time. No sufficient hsitorical
evidence is obtained from the hymns. Only here and there
we find reference to the Aryan folk wandering or advancing
through the land of the five rivers.

As the rivers are mentioned their account is clear. The
rivers that are mentioned are:—Sarasvati (8. 21. 17-18),
Parusni (8. 74. 15), Gomati (8. 24. 30), Suvastu (8. 19. 37),
Yamuna (5. 52. 17), Ganga (6. 45. 31) and the Sindhu (X. 62.
9). This shows that the poet had proclaimed the gift to
homely rivers. From the mention of the names of the
rivers we get the idea of rivers on whose banks the sacrifices
were performed. Counting from the West to the East they
are: Suvastu, Gomati, Sindhu, Parusni, Sarasvati, Yamuna
and the Ganga. The region of these rivers is really the home
of the Rg-veda.

As regards the authors of the dinastutis no more account
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besides their names can be had. Only occasionally we come
across a detail here or there.

The poets naming themselves in the danastuti-hymns
are: Rjra§va, Ambarisa, Suradhas, Sahadeva, Bhayamana,
Kaksivat, Dvita, Mrktavahas, Babhru, Samvarana, Medhyati-
thi, Medhatithi, Sobhari, Nabhanedistha.

The following names are not mentioned in the dana-
stutis but from the context it is probable that they are the
authors of the danastutis. They are:— Vamadeva, Visva-
manas, Bharadvaja, Payu, Parasa, Satayatu, and Vaisistha.

The following names are given by the Anukr.:—Prabhu-
vasu, Angirasa, Bharadvaja, Samy:, Barhaspatya, Devatithi,
Brahmatithi, Kanva, Vatsa, Nipatithi, Pragatha Kanva, Priya-
medhas. Round the persons of these authors a web of myths
and legends has been woven which was handed down to us by
the later Vedic literature and behind that much may lie that
is historical.

The Daksinas of the danastutis consist of domestic
animals, cows and horses of all colours, rately camels, sheep,
asses and dogs. Besides the usual sense the word, Dana is
employed in the Rg-veda in the sense of the animal that was
donated, e.g., in passages like: 5. 27. 5; 7. 18. 23; 8. 46. 24.

Let us cast a glance over the daksinas that were given:
Rjraéva and his colleagues received a chariot yoked with cows
and red-brown mare (1. 100. 16). Prksayama got hundred
cows (1. 122. 7), Kaksivat got hundred dark-brown. horses
(1. 126. 2-3) that pulled ten chariots (v. 4) and a herd of
sixty-thousand cows (v. 8). The poet of 4. 32 received ten
jars with golden articles (v. 19) and two brown mares (v. 22
—24). Dvita Mrktavara received a chariot and fifty horses
(v. 83 and 5). Babhru received four thousand cows from
Rnamcaya (5. 30. 12). S$yavasva received hundred cows from
each of his patrons on the bank of the river Yamuna (5. 52.
17).  Atharvan and Payu got ten chariots with double horses
and hundred cows (6. 47. 24). Bharadvaja of 6. 63 r.eceived
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two quick-running mares {rom Puraya and hundred cows
from Sumilha (v. 9). The poet of 8. 4 got hundred horses
of Kuranga (v. 19), and drove home a herd of sixty thousand
cows (v. 20). The poet of 8. 5 received from king Kasu
Caidya hundred camels and ten thousand cows (v. 37). The
poet of &. 6 received hundred cows from Tirindira, thousand
from Parsu (v. 46) three hundred race horses and ten
thousand cows (v. 47) and even camels (v. 47). Vasa Aévya
received from Prthusravas sixty thousand horses (8. 46. 29),
a mytaid of cows (8. 46. 30), two thousand camels (8. 46. 31),
one thousand dark-brown mares and thousand mares with
three red spots (8. 46. 32) ten Mathra horses (8. 46. 23) a
golden chariot (8. 46. 24), thrice seven times seven cows (8.
46. 26). Further he received sixty thousand strong horses
(v. 29), hundred camels (v. 31), and two thousand cows (31).
Dasavye Vrkas gift amounted to hundred white bulls (8. 55.
2) hundred dogs (v. 3), hundred sheep, four hundred red
cows (v. 3), and a black-brown mare (v. 5).

Besides animals they were also given women, useful
articles, clothes, sacrificial apparatus (5. 30. 15 c¢d.), the skin
on which the Soma was pressed. Probably the large number
of animals that are mentioned, e.g., 60,000 horses, myriads of
cows, 2.000 camels. 1,000 dark-brown horses, mares, 1,000
with three red spots. 10,000 cows (8. 46. 22) belong to the
realm of phantasy. In many a case they were exaggerated.
It may be as a result of self-indulgence or boast.

The danastutis have developed a peculiar style. Only
in a few instances the danastutis have the tone and the
characteristic of the preceding hymns, e.g., 7. 18. Mostly
through their peculiar language and metre they differ from
the others. The danastuti verses are not so clear as the re-
maining verses. They are rich in ellipses, e.g., in X. 83. 14c.
one should take the verb from v. 15. Often the sentence con-
struction is difficult, the position of words is very {ree, e.g., in
8. 1. 30d. (Maghasya is wide apart from Manhisthaso. 8. 4. 19).
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Dinstuti poets loved definite words or usages, e.g., cit “to
catch the eye, to become characteristic” in 1. 100. 16 (ciketa),
1. 125. (cikitvan), 5. 27. 1. (cetistha and ciketa), 8. 1. 3lc.
(ciketatti), 8. 68. 18 (cetat), B. 56. 5a (cikituh). »/san with
saca in 1. 122. 8; 8. 25. 24, and 68. 17, asura in 1. 126. 2;
5. 27. 1; X. 93. 14b. samaha in 8. 70. 14; 1. 120. 10,
sadyah in 1. 122. 7; 126. 2; X. 62. 8; 6. 45. 32; X. 93, 15 cd.
62. 10 (smaddisti in 6. 63. 9, 8. 18. 23; X. 62 10. It is at
times ironical in tone. Many a time the recipients were
not satisfied with what they got. Puruhanman and two
others recite an ironical danastuti of $ara (8. 70. 13—15) who
gave a calf only in common tc all the three (v. 14). When
women are donated the tone is different. 1. 126. 6. 7 are
erotic, also in 8. 1. 34.*®

The danastutis are praises for gifts received from the
donors. Still the poets take it that they were received
through the gods; the donors are the intermediaries. Thus,
the gods mentioned in the danastutis are: Indra, Agni,
Maruts, Asvins, Vayu, Usas. In the first instance, the dana-
stutis turn to the same god as is the case in the preceding
verses, e.g., Asvins in 63. 9-10; 8. 5. 87, Agni in 5. 18. 3;
5. 27. 1. ff. to Indra in 1. 100. 16 and 17. It is striking that
occasionally the poet of the danastuti turns to a god different
from the god of the hymn, e.g., in 5. 30 verses i—II praise
Indra; from 12ab the danastuti begins, the poet turns to Agni
the real tutelary deity of the poet and the priest. Likewise
Indra in 5. 34. i—8 and Agniin 9. Im 6. 27. 1—7 Indra and
in the danastuti v. 8 Agni, in 8. 1. i—29 Indra, in v. 33 Agni.
In 7. 18 the first 21 verses are to Indra; in 22 Agni, and in 25
the Maruts. Similarly, the Maruts in 5. 36. 6 although in
the preceding verse the god is Indra. In 4. 15. 9-10 the poet

12 Sayana gives the full itihasa. King Asanga became impotent
through some curse of god. His wife Sasavati was pining for it.
She performed expiation and through this he got back his manhood.
One night to her utter surprise she saw that he had received back
his manhood. cf. Brh. D. 6. 40, $ank. $r. S. 16. IL. 17. '
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addresses to the Asvins whereas in the previous verse the god
is Agni. Why the poet suddenly turns to another god is not
clear. ‘

Other gods occuring in the danastutis are Mitravaruna
(1. 122.7-9, 15), Usas (1. 122. 14), Indra and Agni (5. 27. 6.)
Even the Goddess night is invoked by Syavasva in 5. 61. 17.
18. The invocation to the night may suggest that the singer
expects the gift on the next morning with eagerness.

In 5.7.10; 6.37. 4; 4. 32. 19; 1. 120. 20 the poet speaks
of the gifts as if they are received from the gods.

The above brief discussion shows, that the duty of the
danastutis is interesting and instructive. It is educative from
many sides. They give us an insight into the relation of
Vedic poets and their patrons. The donation was indeed a
ceremonious act. The poet of 1. 126 gives a lively descrip-
tion of the ceremonious procession of the donated animals.
At the head of the procession were the dark-brown horses then
followed ten chariots with women (v. 3). Stanza 4 describes
further. Forty red horses decorated with pearls yoked to ten
chariots led a row of 1000 cows. The first donation is fol-
lowed by the second, consisting of three yoked chariots, eight
cows'® for the relatives of the poets (V. 5). The entire court-
yard was full of ladies who were present at the time of the
donation. 8. 1. 34 refers to the wife of. the sacrificer and
8. 56. 4 informs that even the mother of Dasavye Vrka, the
wife of Putakratu were present in their best decorations.

Many singers conjointly sang the generosity of many
princes assembled, e.g., 8. 1. 16 expressly states that it is a so-
called Sadhastuti (a joint song of praise). The praised ones

13 The cows given in daksind were blessed while they entered
the house of the singers, the new possessors. Perhaps with hymn 6.
28. In the later ritual, it was employed for the blessing of the cow
that was returning home. e.g. Kaus. 21. 8, $ankh G. 8. 8. 9.; 4. V.
4. 2l i.e. R. V. 6. 28. I-7. The sacrificer expects the cows meant for
the daksina see Vait. S. 21 24.
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were Asanga, Svanadratha, Ninditaéva, Prapathin and Para-
majya (8. 1. 80. 82. 33).

The main singer with his family (1. 126. 4 cd.)
was present at the sacrifice. 7. 18, v. 21, leads to the conjec-
ture that the singer accompanied the” patron to the battle-
field. The sacrifice took place after the victory (7. 18) and the
reward was distributed from the war-booty (6. 27. 22).

The singers praised the donors in the highest tone. For
them he was the noblest man of the world (8. 5.39; 21. 17; 46.
24; 6. 27. 8; X. 62. 8), the most beautiful of all (8. 3. 21), the
most manly of men (5. 30. 12). The singer of 1. 125. 7 says:
The donor should not fall in sin and debt. The patron, true
to duty, should not be weak on account of old age. Someone
should relieve his miseries. The sorrows should visit the
greedy. The generous should not come to shame. (8. 65.
10). By Daksina one gets fame (X. 62.7 c¢d). They not only
praise the patron in terms of flattery but are not tired of
singing the praise of their generosity (X. 107). The dona-
tion as it were competes with the rays of the sun (X. 62.11b).
The joy regarding the gift assumes a poetic expression (8. 4.
21). :

The self-consciousness of the poet is always occupying
the forefront. The poet prays the gods to grant protection
(5. 27. 2) and long life (X. 62. 11, etc.) to his patron.!
Thus in the danastutis the poet expresses his thanks directly
to the patron and indirectly to the gods.

As regards the Vedic poet one can say that two souls
lived in him. On one side, he tries to describe the most
honest respect that he pays to the gods and thereby to get
honour through his poetic faculty. On the other hand, the
Vedic poet prepared the patron for good humour to realise
that one can compose good poetry only when one is well paid.

* The wishes and the prayers which the poets express for their

patrons are of wide variety e.g. I. 123. 13; 79. 6—7; 8. 20, 24; 8. 8; 5.
9; 16. 7-9; 82. 7—15; 84. i8; 90. 9 etc. etc.
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This is true, so far as all the poets of the past, the present and
the future and of all climes are concerned. There were
poects who composed poetry as a means to earn their liveli-
hood. Besides poets who composed through inner urge,
there were poets who implored the rich patrons to give good
reward.

From the above survey we can safely infer that we comne
across large number of danastutis in the 8th Mandala of the
Rg-veda and there too in the first prt of it, viz., hymns 1. 66.
This part can be called as the family book of the Kanvides.
As a result of this we can infer that the Kanvides specially
liked the danastutis.

The danastuti-verses and hymns occuring in the ten
Mandalas of the Rg-veda recognised by the Brhaddevata, the
Anukramani, Dr. Manilal Patel, Max Miiller, Grassmann,
Th. Aufrecht, Ludwig, Geldners, Kommentar, Mandala-wise
are:—

Mandala Hymn Total
] 100, 122, 125, 126 4
2 30 1
3 nil 0
4 15, 82 2
5 18, 27, 30, 33, 34, 3%, 52, 61 8
6 27, 45, 47, 63 4
7 18, 30, 32 3
8 1,2,3,4,5,6, 19, 21, 24, 25, 34, 46, 54,

55, b6, b7, b9, 63, 65, 68, 70, 74 22
53, 58 2
10 32, 33, 62, 93, 107 5

The above analysis of the verses or the hymns in which
the danastutis occur shows that statistically the eighth
Mandala has a large number of them and that too in the first
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part of it which belongs to the Kanvides. In the third
Mandala surprisingly there 1s not a single one.

The above discussion shows, that there is a whole class
of hymns commoiily known as the Danastutis or praises of
gifts. They are the thanksgivings of certain priests for pre-
sents received from their royal patrons. All of these, like
the Latin panegyrics, betray a modern character and must be
referred to as belonging to the Matnra period. In the Brah-
mana period, however, not only are these panegyrics known
but the liberality of these royal patrons is held up to the
admiration and imitation of later generations by stories
which had to be repeated at the sacrifices. In the $ankha-
yana-sutras (XVI. II) the following stories known as the
Narasamsa (neuter) are mentioned as fit for such occasions.
The story of Sunahsepa; of Kaksivat Au$ija who received
gifts from Svanaya Bhavyaya; of Syavasva Arcananasa who re-
ceived gifts from Vaidadasvi; of Bharadvaja who received gifts
from Brbu, the carpenter, and Prastoka Sarnjava; of Vasistha
who was the purohita of king Sudis Paijavana; of Medha-
tithi; and of Asanga Playogi having been a woman became a
man; of Vatsa Kanva who received gifts from Tirindara
Para$vyaya; of Vasa Asvya who received gifts from Prthusravas
Kanina; of Praskanva who received gits from Prsadhra
Medhya Matari$va, of Nabhanedistha Manava who received
gifts from the Angiras. All these acts of royal liberality arc
recorded.in the hymns of the Rg-veda but the hymns may
safely be referred to as those hymns which can be considered
as having modern trait. They cannot be classed as earlier
hymns but as later hymns. In the Rg-veda there are certain
signs tc judge earlier and later hymns. The Dianastutis can
fall under the second category of hymns.






CONCEPTION OF GOD IN THE MUNDAKOPANISAD
By RAMESHCHANDRA S. BETAI

“These are really the thoughts of all men in all
ages and lands; they are not original with me. If they
arc not yours as much as mine, they are nothing or next
to nothing.” Walt Whitman.

“At the core of all historical religions there are
fundamental types of spiritual experience though they
are expressed with different degrees of clarity. The
Upanisads illustrate and illuminate these primary cx-
periences.” Radhakrishnan. '

Of all the Upanisads, the Mundaka and the Mandikya
have created so many controversies. It is known that the
Kathakopanisad has in it, $O many ideas, similar to those
found in the Mundakopanisad. Again, it is Mundaka, to-
gether with the Kathaka, that has left a permanent influence
on the Gita. Besides the Br. Up., and partly Ch. Up., it is the
Mu. Up. in particular, that discusses multifarious probelms
associated with the rise of man towards enlightenment and
the ultimate dissolution in the Divine after His realisation.
With all this, singular credit goes to this Upanisad for showing
how a man, desiring Moksa, rises and develops and progresses
by slow but sure steps and how, at every step, his vision of
God becomes more clear. Belvalkar and Ranade find several
contradictions in this fine systematic Upanisad.! But, as we

! As to whether there is in this Upanisad an artistic design and
a coherence in the development of thought, or whether it is merely
a congeries of dispersed fragments and occasional meditations;
opinions differ. The Upanisad seems to justify neither of these
extreme views, though it is somewhat hard philosophically to recon-
cile the various statements scattered through the text, some favouring
the monistic (I11. ii. 8) others the qualified monistic (I11. i. 8) and
yet others the dualistic conception of metaphysics.” CREATIVE
PERIOD p. 278. Also vide p. 94 and 278.

217
F. 9
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will presently discuss and decisively prove, these are contra-
dictions only superficial. while internally, there runs a con-
sistant systematic thread of thought that knits together all the
principal ideas as also the theories of almost all the Upanisads,
the principal ones in particular. It is rightly observed that
the general tendency of the Upanisads is to discuss the various
approaches of man towards the philosophical vision of life
in this and the other world.® In fact, the spiritualists see a
continuation between life in this world and the life hereafter.
What is Man? What is his relation to the worid? Who
created Man? What is birth and death? Is there anything
like life before and after death? What is Life? These are
some of the problems that have struck the minds of our old
enlightened sages and they have given their solutions as they
experienced them in their life. To the sages of the Upanisads,
philosophical problems and their solution was not a matter of
theory but of practice, not of mere belief but of experience.
It is not therefore a surprise when we find several such con-
tradictions in the Mu. Up. and at the same time a systematic
development of thought as we find it in the Br. Up. and Ka.
Up. In the present article, an attempt is made to show and
reconcile all the contradictory statements with regard to
BRAHMA, and also to prove how, the same idea of God
runs and develops throughout the work.

It would, first of all, be proper to examine in brici the
main ideas developing in all the six Khandas of the three
Mundakas into which the work is divided.

2*The ideal which haunted the thinkers of the Upanisads,
the ideal of man’s ultimate beatitude, the perfeciion of knowledge,
the vision of the Real in which the religious hunger of the mystic for
divine vision and thz philosopher’s ceaselcss quest tor truth are both
satisfied is still our ideal.” Radhakrishnan in THE PRINCIPAL
UPANISHADS p. 18 Intoduction. Also Vide Deussen and White-

head, in “The Upanishads’ and ‘Science and the Modern World,” p-
238.
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First Khanda of the First Mundaka.

In this section, a great householder® approaches a teacher
and asks a fundamental question touching the very core of the
Hindu philosophy. “What is that, by the realisation of
which all else is realised?”’* The teacher divides the Vidyas
into two, the higher and the lower.® The lower is Vedas,
etc.,’ and the higher is that by which the Aksara is realised.”
This AKSARA is described in negative aspects in 1.1.6,° and
again in 1.1.7," the same AKSARA is said to be creating the
Universe, without any effort as it were on His part and without
being affected by His creation.’® Thus, the Ultimate that is
to be attained and realised by a Sadhaka is laid down. It is
NIRGUNAKARA-BRAHMA to be realised by self-control.

enlightenment and austerities.**

Second Khanda of First Mundaka.
We have a description of APARA VIDYA and the conse-
quent Karma. This Vidya is not bad, Karma is not bad, the

3 #grars:  This proves that when the pupil approached the
teacher, he was more than conversant with the ways of the world
and the futility of this life and works with relerence to God had
become known to him.

4 mfere warat famma w4 e fass wafq ?

bg faur afaosd, aur ataxr T4

¢1. 1. 5.

7 91 90 AT q& HIGTHA |

8 IAIAT AN TN AATOGATELANA  GRATOIITRH |

faca fo{ wand gyew agead ggaatia afasafra o n

That which is unperceivable, ungraspable, without family, with-

out caste, without vision. or hearing, without hands or feet, eternal,

all-pervading, omnipresent, utterly subtle, and the undecaying, per-
ceived by the wise as the very source of beings.

¢ gEoraThn: gy Ty 7 747 ¢ fasarmieay: waf
TAT T RIRPAG AT TETTICEAaAIg a1
10 Also Br. Up. 2. 1. 20—
gare: gaT faegfenn opsaxfa gaRare@raT: &3 qom: 95
aaT: gaaar: gatfo yarfy sgswfar
122 7:51.5:8 1.8
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fruit of good deeds in this world in the f[orm of Svarga is
worth desiring.™ But this is not $reyas,' it is not highest
knowledge and it does not lead to the highest, though mo
doubt, it prepares man for higher enlightenment. This
requires JNANA plus SRADDHA plus Brahmacarya plus
service at the feet of a teacher.

First Khanda of the Second Mundaka.

Man next naturally thinks of the relation between ATMA
and PARAMATMA. It is emphasised again in 2.1.2 that
God 1s ultimately NIRGUNA-NIRAKARA. But it is
{from Him that all Souls naturally come out.** God, in His
SAGUNA aspect is the creator of the Universe. He creates
all, maintains all, pervades all;'® it seems that He is just an-
other personality or aspect of the Ultimate Reality. From
Him, the Universe, with all its aspects is born."

Second Khanda of the Second Mundaka.

Once this is experienced and understood, the double
personality of God is clear before the inner eyes of the
Sadhaka. Once this is known, man concentrates on Him,
and by knowledge, austerities, etc., tries to realise Him fully.
Here he realises the fact that all other things, concrete and
abstract, are engrossed in Him and only He deserves to be
known.’* ‘T'he Rsi here refers to Him also as SABDA-

121. 2. 1 L. 2.8 181. 2.7 to L 2. 1
14 Compare 1. 1. 6 with 2. 1. 2. Vide $Sankara on 2. 1. 2.

151, 1. 7 to be read with 2. 1. 1. In the latter verse, Sarikkara
should have emphasised that the mantra shows the relation between
Atma and Paramatma, with' the fine exposition that he gives.

12, 1. 8. By 'TIEHNE ° in this mantra, Hume understands
“From Him”. This is better than Sankara’s interpretation that it
refers to the TEATATH=ETHIFINE’ because in the context, it should

better refer to 'L 9T AT of the previous mantra. The Upanisad
therefore does not Iook_ upon SAKARA BRAHMA as different or
low_er. The same NIRAKARA BRAHMA is, as the creator of the
Universe SAGUNA and SAKARA.

2. 1.410 2. 1. 10. 2.2 1.



CONCEPTION OF GOD IN THE MUNDAKOPANISAD 221

BRAHMA and JYOTISVARUPA,' and comes to the con-
clusion that God is all-pervading (SARVAVYAPAKA) arnd
of the nature of all (SARVASVARUPA).*

First Khanda of the T'hird Mundaka.

The Samkhya has conceived of and explained fully the
macrocosm of the Universe on the basis of the microcosm of
the human body. The relation of ATMA and Paramatma
as also PARAMATMA and the Universe is based on the rela-
tion of JIVA and SIVA or ATMA?* in the mortal body. It
is also emphasised here that God is of the nature of SATYA
and, DHYANA, JNANA and PRASADA plus his favour lead
to His realisation.®* For that the first step is the realisation
of ATMA.*

Second Khanda of the third Mundaka.

This Khanda gives us the conclusion, in which it is laid
down that with all the necessities, His favour to the deserv-
ing and strong-willed is the main necessity.** It is stated that
NAMA-RUPA-NASA is the highest state* and also that the
knower of Brahman is Brahman.*

After this brief narration of ideas in each Khanda it
would now become fairly easy to prove that God, as conceiv-
ed of in the Upanisad, is of the nature of NIRGUNA-

1092 2 :
202. 2. 11 emphasising that Brahma is SARVAVYAPAKA and
also SARVASVAUPA.

A 3.1, 1zr gaorf qq«r q@Er e & afaeas iy |
Aoy faoue samsgaasa sthrsrsaifa o

223 1. 8 and 8. 1. 4.

283. 1. b and 8. 1. 7.

243. 2. 3 and 3. 2. 5 emphasising that above all, god’s favour is
necessary for his realisation. Also 3. 1.8. Also that the highest
state is that of engrossment in Bramhan. S$ankara harping on his

own theory interprets the word TY¥' a8 AT THEATAAIT fagm’
%5 2.5, 8.2.6,3.2.8
M8 2.9,
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NIRAKARA-BRAHMA, though of course, Sankara’s inter-
pretation and reading of his own philosophical theories will
not be justified by the work as it is. The following facts
should be noted in the matter:

(1) After mentioning that Vidyas arc two,* the teacher
describes God in all negative and absolute aspects? and thus
establishes that NIRGUNA-NIRAKARA-BRAHMA is the
highest state, the topmost ideal to be attained, by the man
who has entered the life of SADHANA at the initiation of a
teacher,* after of course the rise of JIJNASA in the pupil’s
mind.3°

(2) The author hurries to add that, from this Aksara,
the Universe has its birth in its natural course, as if without
any effort on His part.** This lack of effort and natural
course suggest that, while God creates the Universe, He is
in no way affected by His creation.

(3) In 2. 1. 2. again, God is described in His NIRGUNA
aspects, as higher than AKS4ARA, which, in the present con-
text, means SAGUNA-BRAHMA. The same NIRGUNA-
BRAHMA is described as the highest in 2.1.10, 3. 1.2 and
3.2.8 adds that the end of NAMA-RUPA 1is the highest state
for any Sadhaka.

(4) It is also stated that this absolute reality is of the
nature of OMKARA?®*? and is JYOTISVARUPA.*® This

27 §
28 ]
20 |

301, 1. 3. It should not be forgotten that the normal course
accepted is that the desire to know Brahma arises after the Karma
etc. are known. That also explains why the author has described
Karma first.

a1], 1. 7. Vide Radhakrishnan There is no suggestion

here that the world is an illusory appearance of Brahman. The

illustrations are intended to convey that Brahma is the sole
cause and there is no second to Brahman which can be used by
Brahman.

822 % 22.2.9.

- 4.
. 6.
. 12,

PO i
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shows the attempt of the poet to establish that God is far above
the Universe and the limitations of the world cannot apply
to Him. It also shows that He is far above the Universe and
yet the creator of the Universe.* The world, nay, the whole
Universe is dependent on Him. _

(5) It is again interesting to note that the Rsi refers to
tiie double-fold nature of God in 2.1.3, 2.1.4, 2.2.1 and the
double-fold nature is carefully emphasised in 2.2.7 and 3.1.7.
All these. read with the mantras referred to in (3) would go
fo nrove that, in the opinion of this writer:

(@) NIRGUNA NIRAKARA-BRAHMA is the high-
est reality. |

(b) The same God, in His capacity as the creator of
the Universe is SAGUNA and SAKARA.

(¢) According to this Upanisad, these two aspects of
of God are almost like the two sides of a rupee.

(d) Even the symbolical narration of two birds on the
same trec® goes a long way in proving this theory,
though establishing at the same time that the
highest state in which we conceive of God is His
NIRGUNA-NIRAKARA state. It is a state in
which He is not affected by His creation and Him-
self remains the supreme lord of the Universe.

Thus, Sankara will not find [ull justification for his
theory in this Upanisad, because,
(1) The SAGUNA-SAKARA aspect of God is referred
t as His creative aspect and not as lower Brahma, as Sankara
CONCCIVES
(2) It is not stated that the NIRGUNA-BRAHMA. does

nuching, though it is emphasised that whatever He does is in
1t~ natural course.

84 2. 2. 11 describes the BRAHMAMAYATVA of the Uni
and it should be read with 8. 1. 3. as also 1. 1. 7. e Unierse

%3 1.1



224 RAMESHCHANDRA S. BETAL

(3) He is referred to as the source of HIRANYA-
GARBHA, as also of the Universe. His will creates all.?

(4) The Upanisad thus wants to suggest that the real
nature of God can be understood only when both the negative
and positive aspects of God are emphasised.

" (5) 2.2.7 continued in 2.2.8 and fully exposed in 2.2.9
shows that God is the lustre of all lustres. This would mean
that,

(@) God, who is of the nature of the lustre of know-
ledge, is the highest knowledge.

(b) All other knowledge is inferior to and merged in
this knowledge.

(¢) Once God is known, nothing else remains to be
known.

This too would refer to God as the highest and of the
nature of NIRGUNA-NIRAKARA. while the Universe is
His manifestation.

When, in the same verse, it is stated that the knowers of
Atma know Him, it supports and finalises the view of the
Upanisad that the knowledge of Atma leads to the higher
knowledge of Brahma.

(6) 2.2.4 states that “Man takes hold of the bow in the
form of OMKARA, the arrow in the form of Atma and his
aim is Brahma. Man should strike at it with full alertness,
and, like the arrow, become engrossed in Him.” ‘Fhis clearly
indicates that OM is the external manifestation of God, is
SAGUNA-BRAHMA, whereby the final reality is to be at-
tained. This final reality is NIRGUNA-NIRAKARA-

BRAHMA.

Atma and Paramatma.
It is the general view of all the Upanisads that ATMA is

BRAHMA. It is also stated that the realisation of ATMA
is the first step to the realisation of BRAHMA. The relation

36 Vide also Manusmrti 1. 8 and 9.
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between ATMA and PARAMATMA is explained in the’
symbolical illustrztions of a bucket full of salty water, the
object in the middle of several mirrors reflecting innumerable
images and so on. The views of this Upanisad on the topics
of ATMA and PARAMATMA are the same as those found
in most of the other Upanisads. In the third Mundaka, we
have the symbolical narration of two birds sitting on the same
tree. The two birds are JIVA and SIVA according to
Saukara, who wants to establish thereby that PARAMATMA
guides the JIVA in his onward march. The tree is the body.
In a broader sense, if we were to state that the tree is the
SAMSARAVRKSA, and then add that the two birds are
ATMA and JIVA or PRANA, we will come to the final con-
clusion that JIVA or PRANA is, after all, the active aspect of
the same ATMA that lords over the body. For a while, the
JIVA becomes attracted by the mortal creation and suffers
pangs,®” but his original nature ultimately guides him on the
right path. This original nature is ATMA. The teacher
wants to stress that (i) the realisation of ATMA, together
with a full knowledge of the functioning of the whole body,
is the first step to the realisation of God and His functioning
in the Universe. (ii) It is mainly on the basis of ATMA
that the conception of PARAMATMA can be understood.
In a wider sense, we can state that the same is the case with
NIRGUNA and SAGUNA Brahma and the SAGUNA-
SAKARATVA of God is only this creating will. No creation
is possible without will and its decision, and this will is ulti-
mately to merge in the original nature of God, the NIR-
GUNA-NIRAKARATVA. It is here that the interpreta-
tion and theory of Sankara are nearest to truth with regard to
God and His relation to ATMA in the UPANISAD, though
of course his interpretation is not absolutely-correct. As we

378, 1. 2. wATY ¥ TR Frwmvsdroar sl weawr:
w2 gar qemeaegATRer wigaratafy A n
F. 10
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have referred to above, the full exposition of the Nature of
God is made on the basis of the relation between ATMA and
JIVA, and the same relation as between the ATMA and
JIVA is expected to persist between SAGUNA and NIR-
GUNA Brahman. There are several verses referring tc
SAGUNA BRAHMA and that is the main reason why it s
accepted as a great authority by the SUDDHADVAITA
scholars. But, the fact remains that NIRGUNA BRAHMA
1s accepted as the final reality by this Upanisad and SAGUNA
BRAHMA is only the other side of the same, just as is the
case with ATMA and JiVA.

Is Apara Vidya Avidyar?

This is again an important question to be discussed and
without that, it would not be possible to understand the con-
ception of God that this fine Upanisad wants to lay down.
Verse 1.1.4 lays down that “Two Vidyas deserve to be known;
they are the higher and the lower.”*® Sankara specifically
states that this APARA VIDYA means AVIDYA. Radha-
krishnan notes that ‘It is a kind of knowledge. not BHRAMA
or MITHYA JNANA, error or falsehood. It also aims at
knowledge of the highest reality even though in a partial or
imperfect manner.** We should try to establish the view of
the Rsi with regard to this.. The following points should be
noted:—

(i) With PARA VIDYA, APARA is also stated to be
that ‘which deserves to be known.*

(ii) Itis said to consist of the Vedas and all other litera- -
ture excepi possibly the Upanisads.*

38 7 faar FfzasT a0 99T =)

30 Vide “The Principal Upanishad’ p. 612.

40 Z fag Ffgass 9T 97T T |

], 1.5, TANMIEEE F94%: guREsadag: foar el
sginn fAesd seavsarfaafafa
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(ii1) The second Khanda of the first Mundaka estab-
lishes that the Vedas, etc., i.e., the APARA
VIDYA leads man to (a@) success in this life and
world and also (b) to Svarga, the blessed world
that many aspire after.*?

(iv) It also makes man’s character and personality dcve-
lop. Actually it seems to make man ready for the
higher Sadhana. When Saunaka, the great house-
holder approached the teacher, he was well pre-
pared in the same manner.

(v) The study and practice of this is said to be very
much necessary and that is the reason why
APARA VIDYA is important in its own way.*?

(vi) APARAVIDYA leads to the knowledge and study
of Karma and this is in no way less important.

(vit) Those who do not practice AVIDYA are expected
to be cursed and condemned.

(vitt) The APARA VIDYA and the actions that it
teaches should not be known as the highest and
should not be totally relied upon with reference
to God’s realisation.*

All this would establish that _
(I) APARA VIDYA is lower knowledge and not
AVIDYA. Sankara’s famous theory that the

Vedas are the outcome of man’s ignorance, will
not find support here.

21. 2. 1. Laying down that the Karma in the Vedas must be
performed. It is great, noble and useful in its own limits.

1. 2. 3, the necessity for sacrifice has the llmlted success in this
world and the attainment to Svarga.

441, 2. 8 to 1. 2. 10 Sankara insists that the three verses refer to
Karma devoid of Jfiana. The real fact is that they refer to Jfidna
but not of the Ultimate Reality. They refer to Jiiana of the world
and Svarga. Sankara does not emphasise here that even this is neces-
sary though of course not the final thing to be had in life.
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(2) Yet APARA VIDYA is not expected to lead to the
knowledge of God even in a limited sense as
Radhakrishnan contends.

(4) Both with reference to this world and with refer-
ence to Svarga, this APARA VIDYA is not
AVIDYA.

(5) It 1signorance only if man solely depends upon it
for the highest realisation just like Virocana in
the Chandogya Upanisad.*®

View on Karma.

. This naturally leads us to the next question. What is
the view of this Upanisad about KARMA? Is a state of
AKARMA agreed to by this Upanisad? Is KARMA oppos-
ed with reference to God-realisation? Does a man realise God
by mere JNANA? There are several verses referring to this
problem. If we read them all together, the whole question
will be solved. The verses are these:
1.2.1—It is the truth that the actions that the sages visioned in
the mantras of the Vedas were greatly prevalent
in the Treta Yuga. If you desire the truth, regu-
larly perform these; in this world, it is this that is
the path of good deeds.

1.2.7—These (actions) of the form of sacrifice are boats that
are not firm, though in these, eighteen types of lower
Karma is spoken. Those fools who welcome this as
‘blessedness, experience old age and death again (and
again).*

1.2.8—Those who remain in Avidya and yet believe that they
are wise and learned, are ignorant men who move
on (in this world) like blind men led by the blind.*

45 Vide Chandogypoanisad, 8. 7. 2 on wards.

46 Sankara is here of the opinion that the sage is critical of Karma
without Jiiana. Vide.
47 Also vide Katha 1. 2. 5 and Maitri 7. 9,
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1.2.9—Those who remain in the midst of Avidya constantly
" and yet assume that “we have our aims fulfilled,

“are only ignorant like little children. Through
attachment, these followers of Karma do not know

(truth); they are therefore extremely unhappy.*®

1.2.10—Those who look upon sacrifices and utilitarian works
as the best, are fools that are not destined to realise
any blessedness. They enjoy the fruits of good

deeds in Svarga and then enter this or some other
lower world.

2.2.9—When that Supreme One is realised, all the knots of
the heart break down, all doubts disappear and all
the actions of such a man are destroyed.*®

.3.1.10—A man with his pure character and self attains to that
blessed world by the mind for which he had a
genuine desire. He wins over that world and those
desires, and therefore one who desires Divinity,
should pray a knower of the Self.5

3.2.2—Thinking over them, one who nourishes desires is born
by the same desires wherever he should. The
desires, however, of a man, whose actions are fully

satisfied and whose Self is fully satisfied, come to an
end in this world itself.

These are the verses that discuss more or less the same
subject. When they are read together, when we read in
particular 1.2.7, 1.2.8 and 1.2.9, the 1.2.10 and 3.1.10, and

1.2.1 and 2.2.8 together, we come to the following important
conclusions:

(1) Actions, as we conceive of them in the world,

48The word TFTI in the mantra is explained as FTHEHESIEIT
firwafafasq by Sankara.

4 Vide also Katha. 6. 15.

50 Vide Radhakrishnan “See B.U. 1. 4. 15. ‘The knower of the

self has all his desires fulfilled and can obtain any world he may
seek,” " p. 689.
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through our mortal senses, lead to Svarga at the
most with all their nobility and greatness. -

(2} This fruit of these actions is only temporal, and,
there is nothing short of rebirth and for that,
return to this world when once the stock of
PUNYA is exhausted.’! _

(3) Yet, actions are not bad and are not to be aban-
doned, in so far as they serve their limited purpose
and lead man to the development of his Person-
ality and to the noble state of entering into
Sadhana that is destined to lead man finally to
the realisation of God, to MOKSA.

(4) The desire for the knowledge of God and the con-
) sequent actions of the higher order as described

in 3.2.2 are very happy and fully welcome.
Karma in this sense, :.€., ennobled Karma, is not
therefore bad, though Karma, as described in
1.1.12%* must of necessity lead man to detach-
ment, i.e., 2 state in which man will not be bound
down by the actions that he performs.

(5) In the realisation of God, knowledge, austerities,
taith plus the favour of God, all combined in one
are necessary. LThe author describes higher
Vidya and yet is not a2 mere JNANAVADIN as
Sankara would have us believe. The favour of
God comes again to a Sadhaka, who is devotedly
attached to God and concentrates on Him.

(6) All the four paths proclaimed as those that are
likely to lead to the rcalisation of God are here
combined as follows:—

The highest is the state of the knowledge of God. For

this knowledge, JNANA-JIJNASA is necessary and this

51 Vide also &1 997 Aed@® fqarfeg |/
62 o 7veg FIEEFAAAEARN Fianrareeg s T waw )
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comes through detachment from worldly Karma and
and attachment to higher Karma. All this requires
alertness, awakened consciousness and fullest concentra-
tion. Thus, Karma and Dhyana are combined with
jiana. The poet has not again failed to stress that with
all this, His favour is absolutely necessary, and this
favour will be available only to 2 man who is devoted tc
Him. This naturally combines Bhakti with the other
three paths.

Life and Philosophical Vision.

It should be noted that Saunaka, the great householder,
comes to the teacher with the main question on which the
preaching and instruction of the Upanisad are based. The
very fact that he comes, inspite of all the happiness that he
must have enjoyed in life and all the great actions that he
must have performed in life, shows that he is not satisfied even
with the best that the mortal world of living beings has given
to him. Some inner thirst of the Soul urges him and he ap-
proaches his great teacher. The teacher accepts him and
replies to all his queries. The path that is shown to him is
the path that a Sadhaka is expected to traverse. The vision-
ing of God, now one and then another is the visioning that
- a Sadhaka will have, as he comes nearer and nearer to God.
It should also be noted that this Upanisad is known as the
Upanisad of the = shaveling. The first meaning of
‘MUNDAKA' that will strike to us is ‘a Samnyasin who has
renounced the world’. But Radhakrishnan explains this
better when he states that “The name is derived from the root
‘MUND’, to shave”, as he that comprehends the teaching of
the Upanisad is shaved or liberated from error and
ignorance.” Hume in fact takes it too literally when he
states that “But it is more likely to be ‘shaving the nead’ as

% Vide Supra. p. 669.
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Buddhist monks did later. This preliminary requisite to
the study of the Upanisad doubtless gave it the title. The
Shaveling Upanisad’, or, the Upanisad of the tonsured’.™
Sankara believes that this is the vow of carrying fire on the
head.®® All this should bring us to the following conclusion

about life

and philosophical vision that this Upanisad is

expected to give to us.

(1) Life as it is, is not likely in any way to satisfy a man

whose soul has its thirst awakened. Even the
best that life gives, is not likely to satisfy man
and his inner urge.

(2) Yet, it is necessary that man passes through the

(3)

(4)

(%)

ordeals of life and does all his duties and works.
It is necessary that he tries to perform sacrifices
and takes his Self to the higher world of the Gods.
But it should be borne in mind that this is not
the final thing, not the ultimate aim of man’s
struggles.

It is necessary for man to pass through life so that
he realises the futility of life, not as life or because
it is mortal, but as the end. Life is only a means
to the end that is nobler. This nobler end 1is
the realisation of the Self and God.

As it is the world not Maya; it is Maya only when
we look upon it as an end to be had and refuse to
aspire for higher. Maya lies not in the world but
in our false notion of the world; Maya lies in our
own mind, in our own heart.

The Upanisad is that of the shaveling, not in the
sense that it gives solace only to a man who actual-
ly renounces the world. It is an Upanisad for the
shaveling in the s e that man may even live in
the world, perform s % 3arian wog-ks and yet

54 Vide ‘“Thirteen Principal Upanisads’, p- 377.
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(6)

undertake all these without any attachment. He
is then a real shaveling.

The Upanisad thus asks us not to give up life, but
the false notion of it, the attachment to it. It
asks us to aspire for that knowledge which will
lead us to the knowledge of God, after which
nothing will remain unknown to us. A Sadhaka
need not necessarily renounce the world, and
$aunaka has not renounced the world when he
approached the teacher for the highest knowledge.
It is here exactly that this Upanisad becomes ar
authority for the later preaching of the Gita.

Conclustons.

This brings us to important conclusions, and we feel
that we come nearer to the views of the sage when we refuse
to believe that there are contradictions in this Upanisad.
This Upanisad is systematic in its owa peculiar way. The
Upanisad has discussed all the important problems that an
Upanisad is expected to discuss. These are its conclusions:—

(1) God is NIRGUNA BRAHMA in His original

nature and SAGUNA BRAHMA is His aspect,
in no way inferior to the NIRGUNA.

(2) NIRGUNA BRAHMA in His capacity as the

creator of the Universe is SAGUNA SAKARA
BRAHMA. That explains why the author des-
cribes the Ultimate Reality in all negative quali-
ties and hurries to add that this God is the creator
of the Universe and there are mantras that state
that the whole Universe is of the nature of
Brahma.

(3) The destruction of name and form are stated to

be the final stages of man’s realisation of God.

(4) The Upanisad shows no partiality towards any

F. 11
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particular path for the realisation of God, in fact,
all the paths are combined into one.

(5) The knowledge of ATMA in full is the first re-
quisite to the knowledge of BRAHMA.

(6) In the opinion of this Upanisad, KARMA is not
bad, it is not MAYA, it is not to be disliked or
discarded. Upto a certain stage, KARMA is
necessary. But, it cannot help man beyond a
certain stage. Philosophy begins where the high-
est bliss that mortal deeds can offer ends. The
highest state to which KARMA can lead man is
the stage of the attainment of Svarga.

(7) The visioning of God on the part of the Sadhaka
has a definite evolution. His views on God differ
at every stage. But, at any stage, his view of God
is not to be stated to be faulty. .

(8) This Upanisad refuses to look upon this life as an
illusion. Illusion lies in man’s mind. The
world is MAYA for a man if he looks upon it as
an end. ’

(9) The Upanisad is not sectarian in character. It is
not theoretical. It shows all the practical experi-
ences of a Sadhaka who aspires for the highest.



THE THEORY OF SABDA BRAHMA AND SPHOTA
By SHur1 KALikA CHARAN PANDEYA

The holy scriptures have boldly declared that the
Brahma or God was the word and the word was® God.
They did not only profess such identification but they also
preached that the whole world was the outcome of *“‘Sabda’.
Before citing the instances from our own ‘Sastras’ let us first
direct our attention towards the Holy Bible. In “The New
Testament of Jesus Christ” in the very beginning of the first
chapter of “The Gospel According to St. John” we come
across the following sacred-lines:

“In the beginning was the word, and the word was with
God and the word was God. The same was in the beginning
with God. All things were made by him and without him
was not anything made that was made. In him was life; and
the life was the light of men.” Let us now examine the
‘Vedas’, the oldest records of the human beings. Rgveda
says:

|‘aria fagam yafy 99 919 3@ gEAQ gs9 waw
Aitereya Brahmana says ‘‘qrid ag’ —The speech itself is
Brahman. The other scripture observes ard faxre 2 The
letter “Om” has been identified with the Supreme being
(Brahma). In Bhagavata Lord $ri Krsna has plainly declar-
ed himself as Sabda Brahma.

Ag 4 FAATT ARHATIATE: |
AR TR A WHIW [ATRIQr aq 13
As the speech is identified with Brahman and the Brah-
man itself is everything in its multifarious forms, so the

1 Aitareya-Brahmana 6—3.

2 M.S.—2. 2. 10.

8 Srimad Bhagavata Skandha-6th Adhyaya 16th Sloka 51.
235
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speech has been also thought and identified with various
things.

The Tantric texts also corroborate the Sabda Brahma
theory. In “Sat-Cakra-Vivrti” we find the following lines
which go to support the theory :

& gewsy arufeneg EATGATANAT |
qeT ALHA: TRV 7 JgEacega: |l
AATEATEA qeas gRTaiesd IT |

$rimad-Bhagavata observes that Sabda Brahma is difficult
to be understood and it is of three types, namely—Pranamaya
(para), Manomaya (Pasyanti), and Indriyamaya (Madhyama)
and it is unfathomed deep like the sea and it is very difficult
to be crossed (through wisdom).®

§ri Krsna says—"“1 (whose power is unlimited and who is
all pervading Brahma) have spread it like a fibre of the lotus
stalk and it first of all manifests in the form of sound in the
mind of the living beings. Just as a spider oozes its web from
its heart through mouth so also the God whose forms are the
Vedas, and who is immortal, creates the Brhati (V aikhari
speech), which is of such a type that one cannot reach to its
end, and which has various forms (i.e., the languages) expand-
ed through metres, which are embellished with the Sparia,
Svara, Usma, and Antahstha letters which become manifest
through the letter “Om’ from the heart by the mind, and
which is considered to be only an auxiliary cause of it
(nimitta-karana).®

4P, 132 of Vol. 1I. of the “Tantrik Texts” with Satcakra-Niru-
pana and Paduka Paficaka—edited by Arthur Avalon, publishers
Ganesh & Co. Madras in 1924,

5 wex-wg gATd ATFEAAATAAA |
AAqarE TFAYE giamed aEa
HAGATTAT, CHTITCEH, qqTo R T0I0 %!
¢ AN Fd e wmonsaeaa T |
AIT =T fadqoia wegd 1
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With regard to the process of the manifestation of Sabda
Brahma S$rimad-Bhagavata observes that the God who
becomes manifest in the Adhara Cakra, etc., first being accom-
panied by Prana together with Paravani having entered the
" cave (i.e., manomaya named as Padyanti) and afterwards
(being transformed into the form of Madhyami in the
Viéuddhi-Cakra by the mouth) becomes manifest (i.e.,-comes
out) in the form of speech (known as Vaikhari) in the form
of Matra, Svara and Varna. Just as a fire which is in the
sky in the form of heat and is not manifest becomes slightly
apparent throuh the rubbing of the woods and afterwards
becomes powerful; in the same manner is the form of speech
(Para, Pasyanti, Madhyama, and Vaikhari); it is my own
manifestation which thus becomes apparent.”

Now the question which occurs is whether the Universe
is considered to be the “Parinama” or ‘‘Vivartta” of the Sabda
Brahma. In other words whether the Sabda-Brahma-Vadins
are the adherents of “Parinama Vada” or Vivartta Vada.
Viacaspati Misra I mentions both the theories in his Nyaya-
Kanika. In the Vakya-padiya even the Parinama-Vada as

FANATRT FEATEITHEAT T |

ATHTG, AT HIGT SIS 1)

FRONAT TINT: TEATEN T3 |

ATFITE, Al FaeTsl s faam |

fafeerwrraT faaat sRifvgeai:

ST TEdT FoRaTfa Ry &g 1

——STAEATAT, THFIEA TFH, AqTo I TATo 38-¥o | FTIAY
AAETT: T, A T, TTHE FSAT: FASTEAT” fro TV, T
ST, | |

? g uw SiaY fraergfa: s agor aqgi wfyee:

wATAE EAAAE ®9 AT @ a9 gfw swfrss:

TqIsTe: |faoargEsaT a3 qresgfaweanm: |

oy St gfae afsad qda X safrafcd fg amfr o

HATATTAT, T 2R, AATo IJTSTe 29-2< |
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well as the Vivartta Vada have been mentioned. The author
of the Vaiyakarana-Bhuisana seems to believe in Vivartta-
Vada. Tattva Sangraha declares Parinama Vada.?

Introduction to Sphota:

There are ample stanzas in the Vedic Literature which
go to corroborate the Sabda Brahma theory and the doctrine
of Sphota. Bharata Misra has quoted a stanza of the type in
his remarkable work Sphota-Siddhi which runs thus—

| SOcT: TRAWEEH AT Saed: AW YOG |
AT @ T 9 fqwd AT qegEAdT garar: |
The meaning of the first line is that one does not see the
speech though he does see it. As a result of our ordinary
and every-day experience we have concluded and supposed
that the word is only the object of ears (i.e., audible), and it is
not the object of eye-sight (i.e., it is not visible). But in spite
of this supposition we have before our eyes the words of an
omniscient sage who boldly declares the speech to be visible.
In the opinion of the sage there is no difference between the
speech and the objects which we perceive with our own ¢yes
and he says that one does not see it (the speech) though he

8 7 grxfirarer Teaag Y faadt a1 afea ardaras d ST -
FIIHIOTHT, Lo R
mrezen afcormafrarEfaRy Gyt
IFAIEE, e ¢ Fr o
sarfafaad ag Teqa<d I3 |
fragasasraw wiaT SEraT aa: |
ITFYIED, Tio ¢ FTo ¢
Ao TR A TRrETEiae |
THITEY Iq: g9 Ereafgadd 11
ATHTOTA A, §RFG (07T FTo g
AMAETATAIT AT TZAT T |
gareg IfCor AT ArEn T g Ed
AITEAP To ¢
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(actually) does see it. It becomes quite evident from the
example that when one looks towards an object with doubtful
eyes to know whether it is a serpent or a string, or a garland,
he can never be sure and even cannot be aware of the fact
that he is seeing a string. In the same manner one sees the
speech as exposed in various forms®, yet on account of the
doubt which is lingering in his mind he does not realise that
he sees the speech. In the second line the Risi says that one
does not listen to it though he listens to it. He means to say
that a person understands that very thing which he hears.
One hears a word which becomes evident from the knowledge
of the sound (Dhvani) of its component parts along with the
revival of the already existent past memory of an unnoticed
knowledge which is the outcome of the cognition of the
former parts of it. But when somebody asks him about the
thing which made him to understand that sense, he at once
replies in the same manner as in the case of #}:. One says that
it was T&1Y, &t51< and fagt which made him understand the
sense and quotes the words of Upavarsa as a testimony _for
it. Upavarsacarya should not be blamed for it and he cannot
be alleged to have committed a mistake. He was a ‘Rsi’
and so it is not proper to imagine that he was in doubts and
was_thus mistaken. It is sure that whatever such high mind-
ed author would say he would say it with a view to make him-
self intelligible to his readers. Such is the case with our

 The fact of the speech being an object of eyes-is-being supposed
lzg the experiments of the scientists. The scientists have verified
at sound is reflected in a manner analogous to the reflection of
light. When it is reflected from a plain surface the reflected sound
comes as if it was IE:rop::tgat.ed from a point beyond the surface at a
distance equal to the distance of the real point of propagation from
the surface. Sounds produced in one focus of a ho?.low ellipsoid
are reflected to the other focus. Whispering galleries are instances
of the reflection of sound to a focus, or to form sound caustics.
Echoes are familier instances of reflection of sound. Lenses have
been formed of collodion filled with different gases and by means ot
these sound has been reflected in a manner analogous to the refrac-
tion of light by glass lenses (The New Popular Encycloedia p. 34).
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illustrious writer, Upavarsa who did not think it proper to
reflect upon his Sphota theory. Upavarasacarya had to deal
with such a voluminous work of Mimansa which contained
twelve chapters and there he had only to deal with the Vya-
vahidrika-Sabda. So it ought not to be said that Upavarsa was
against the Sphota theory. In order to remove the doubt
(which one has by the words of the second line of the above"
cited mantra) as to how can a person see the speech, the third
line has been mentioned. It means that to such persons
whose hearts have become pure through the practices of Yoga
and who have acquired the knowledge of Vyikarana, the
speech goes to show its actual form. Certain writers while
commenting upon the above stanza have used such words
which show that the relation of the first line is with the object
which is in the form of the sense (artha). Though we really
do not want to criticise them yet that much is necessary to be
told that the word does not actually mean sense (Artha).
Next to Samhiti are the Braghmanas. So if we look towards
the. Brahmanas we would find the following Mantras:—

AF TR

& 2T O AT |

wad FrRrer g At farmE)
In all the above instances we find that the mantras (which
are nothing else than the speech) have been told to have been
seen, and these Mantras would have no sense unless the Sphota
theory is accepted. The mantras can be told to have been seen
under the circumstance when we accept the real nature
(Tattva) of words to be quite different from its mere letters.
There are divergent views with regard to the conception of
Sphota.

From the manner in which Kaunda-Bhatta treats the
subject it becomes evident that his Sphota is not at all con-
cerned with Para, Pasyanti, and Madhyamd, but he, accepts
the sound of Vaikhari to be the Sphota. Nageéa Bhatta
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seems to recognise the sound of Madhyama to be the Sphota®
and he appears to be of opinion that the apprehension of
difference is possible therein on account of the reflection of
the sound of Vaikhari just as the ‘Akaéa’ differs with the
difference of ‘Upadhi’ and thus it is distinguished as ‘GGhata-
kasa’ and ‘Mathakaéa’, etc. But Bhartrhari seems to accept
the sound of Pasyanti itself to be the Sphota. The writers on
Tantric works have clearly stated on the ground of Bhartr-
hari’s opinion that the Vaiyakaranas regard Sphota to be the
sound of Pasyanti (which has been accepted to be the Sabda-
Brahma). Bhartrhari-has recogni:ed only three types of
sound:— (1) Vaikhari* (2) Madhyama and (3) Pasyanti.
Pataiijali has only hinted at the theory of the four types of
sound (or speech), but Nageéa has clearly accepted the four
types of it.*?

10 g weqATT AT ATKIACAEA S THISTTAAT aTaTeraa: |
——HETAT, To <3
1 g §EAFR AG: GG  FHAAHIRIETET:, TAAAE: THIS
BT AT TSI | § T TAMT F@ SOisafod: &s9-
sfua: Fa gfo agd
. qqT AFYIRTIIEG FIFTAT ASTHIT FeqT Arfasy
q4%.... 0% WRATF afqr. . 97 sqag’
I SHAAAT To IR——3
dQaT AMAYIET T AT |
a7F i FIETEALAT AT I 979 )

ITFITIENT Fio § FTo ¢¥3
weatie arw qfcfmar qarfa arfe fag atgor @ s rfeo:
gt A Ffggr dmafe @9 am= wasar azfn

AATHFIOT AEHATST  ATfegwT
12 Para is the sound which has its seat in Maladhara cakra. The
sound of the navel is distinguished as ‘Pasyanti’. The sound of the

heart is nown as ‘Madhyama’, while the sound which remains in the
throat is called as Vaikhari.

13 qur qTSHSIHREAT TRl ATtR feaar |
FIEeaT T HAr JEXr FISATET U
— I HASLASAT—ERIE AT To 0
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The sense of the word Sphota:

The word Sphota comes from the verbal root. ¥ge fasas
and thus it means ‘Sphota is that from which the sense is
known’. It may even be derived as «gzaa aFuifefrifirzasaa
gfd wwiz:  and thus it means ‘Sphota is that which is express-
ed by the letters, words, and sentences, etc.’” Sphota has also
been called as Vacaka.'®

Eight types of Sphota:

The following eight types of Sphota have been accepted—
(1) Varpa-Sphota, (2) Pada-Sphota, (3) Vakya-Sphota,
(4) Akhanda-Pada-Sphota, (5) Akhanda-Vakya-Sphota,
(6) Vdrna-Jati-Sphota, (7) Pada-Jati-Sphota and (8) Vakya-
jati-Sphota.*

Varna-Sphota:

The Sphota which is suggested by a letter is called as
‘Varpa-Sphota’. It means that the letter iteslf is considered
to be the denotative of a sense. Varna-Sphota is to be point-
ed out in such instances where Prakrti and Pratyaya denote
their senses separately. Varna-Sphota has been recognised

by the Naiyayikas.'

Pada-Sophota:

Pada-Sphota is discerned in such places where there is no
knowledge of Prakrti and Pratyaya. For instance we may
have =g and 7§  (which are ‘Adefas’) instead of s

13 ggzeadl geaTafa T@ie: aras gfa araq—a ks, o Ko
14 gofepie:, YIERIE:, TAIEHIE:;, AQUSIIERIE:, AGUSATHITHIS:
wd t=T afsaeaten | auveaaen  fafaar  sfaesre: |
ZEAHSEY THIeT: ITaaTfaaT, To Yo
18 qx wpfa qEadl: (andfoe e g auese: |
a7 7 AarfaFmmfy graa—afadifoe, 9o yo

e —————————————
B —— T
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and aewrsy  Similarly the Sphota of the word sz would
be called as Pada-Sphota.'

Viakya Sphota:

Vikya-Sphota is to be found in such an instance where
the division of its Padas cannot be made out. The instances
of Vikya-Sphota is to be had in gisa  Because one rightly
apprehends the fact of the existence of ‘a sentence’ and ‘a
word’ (as distinct from the words and letters), so the Pada
(word) and Vakya (sentence) which are distinct from the
Varnas (letters) should be surely accepted. Bhartrhari has
clearly recognised the divisions of Padas in a Vakya, and the
divisions of Prakrti and Pratyaya in a pada. But the view of
the Vaiyikaranas is that the most important and main Sphota
is the Vakya-Jati-Sphota, for, in the ordinary life the sense is
apprehended from this very type of Sphota'* The Vakya-
Sphota vadins are of opinion that in a sentence the words as
well as the Prakrti and Pratyayé are unreal and only imagin-
ary, for in reality the sense is apprehended from a complete
sentence and not from its parts.® The Varna and Pada
Sphotas are only the means to apprehend the Vakya-Sphota,
and therefore, they have been taken to be rather insignificant.

16 g1 g 9 AR N TAAW a4 TIEDIe: |
--ﬁ'__ﬁ:’lﬂﬁ"ﬂ, 9o YKo
17 gg gXSAATRY qRANGNTAEH aF amEgente: | Iadlo To yo
“faay amsiTiasare:”
—--":I;Fﬂﬁo,q;o Yo
18 ‘g JEUTHIET [T, BN TEAEATIFAR] A4 THTAA
Fo figo wo AT (wTTATATEET), To 23<
10 q¥ 57 qurf faay FusTagar 7 T
AT TETATHEART NFARY 7 it )
—JTFIIEE, FTo § Flo B3



244 KALIKA CHARAN PANDEYA

The above statements are fully in consistency with Bharq'-
hari’s remarks.°

Mimarmsaka’s view:

The Mimamsakas accept the Varpas alone to be the
resort of Sakti. But on account of the following reasons
Sakti cannot be taken to be subsistent in the Varnas (letters)
only.

Mimamsaka's view criticised:

If one goes to accept the above view a question attracts
his attention. This question would be that whether the
Sakti weuld be accepted in each and every letter or in the
combination of the letters? If Sakti is accepted in each and
every letter then the apprehension of the sense of wy should
be possible from the mere letter < and consequently the
other letters would become altogether useless. If the Sakti
is recognised in the combination of letters then it is not
possible, for, the letters are only transient. The fact that
the Varnas are transient has been recognised even by Patafi-
jati.?*. Pataiijali has clearly observed that the speech consists
in every Varpa. In speech two Varnas can never be pronounc-
ed at the same time. A Varna is annihilated as soon as it is

20 grzroTr4t 4T ATfET FiEAg ATRIUFES |
FgEaTRAY AT 9T AR
41 gragat 3ot faar arsaa I |
T FHIEAT AETHAT A |

—FTIRIE, Fio R
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uttered. Therefore in case of the word @t when &  is utter-
ed then at that moment there is neither &t nor fa@w, and
when &Y is uttered, there is neither w nor fags Similar-
ly when fa@i is uttered there is neither 7 nor #%. Second-
ly if Varnas alone are taken to be the resort of Sakti then the
same senses would be apprehended from#¥t, ¥, <=, sRiand
@<, W@ for the above pairs of the words contain the same
letters.

Avgument in support of the Mimamsaka’s theory:

It may be so answered that even at the time of the appre-
hension of the letters which come after the preceding letters
there is the possibility of the apprehension of the preceding
letters also in the apprehension of the sense of a word through
the relation of coming just after it (technically called as ‘Avya-
vahitottaratva Sambandha). Thus in the word =&t at first
there is 7, then comes 3, and then afterwards comes ¥ and
finally occurs §. Butin the word &= we would have g, first
then ¥ and then we would have 7 and lastly 3. On
account of these differences there would be the possibility of
difference between the sense of st and w22

T he above argument put forward in support of Mimarnsaka’s

‘theory shown to be invalid:

But the above arguments would seem to be rather base-
less if attention is paid towards the fact that the Varnas
(letters) are considered to be transient. So at the time of
the apprehension of the second letter of a word, there would
be no possibility of the subsistence of the first letter, for, the
preceding letter would be then found to be already annihilat-

BT ANTQUTIATTS AN Aafgaraqaraqq  qa-
quiacd qEAAN TEN, TF T -AN-NAH-F1S Iqfeaa-fafaee-
qAIIANEE qUGAEN T 31T Io0E FSAH T W@ =Y
faives—=o figo wo wosEm, go 33Y¥
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ed (on account of the reason that the Varnas are thought to
be Uccarita Pradhavamsi). So in order to avoid the above
difficulties one ought to accept Sphota to be the resort of
Sakti instead of accepting the Varnas (which are Uccarita
Pradhvamsi) to be the resort of Sakti. Because Sphota has
been considered to be Akhanda (indivisible), Nityas (eternal
or ever lasting), Niravayava (without component parts) and
Krama Rahita (without any regular order) and so there
would be no fear of its being annihilated.??

Jati Varna-Sphota:

The Varna (letter) which is pronounced by one, if pro-
nounced by others would remain the same and would have no
difference.

Jati-Pada-Sphota:
The Pada (word) which is pronounced by others if pro-

nounced by us would be altogether the same and will make
no difference.

Jati-Vakya-Sphota:

If a Vakya (sentence), which is pronounced by one, when
pronounced by others would remain the same. This very
Sphota has been considered to be the most essential and real

one.
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Distinction of Sakhanda and Akhanda:

Division is possible with regard to Padas (words) and
Vikyas (sentences) and so the Padas and Vakyas have been
accepted as Sakhanda too. But because a division is not
possible in the case of the Varnas (letters) they have not been
regarded as Sakhanda and Akhanda.*

In order to establish an Abheda, Jati-Sphota has been
propounded. The Jati-Sphota-Vadins have clearly hinted at
the fact that every object has got two phases— (1) real and (2)
unreal. The real phase is the Jati (class) while the unreal
is Vyakti (individual). The same fact has been emphasised
by Bhartrhari while he observes:

gegraedl g a1 e Sfqae sgafeas
< ga= ar sfaaar sgea: Tt |

Only thee types of Sphota recognised: |

Mauni Sri Krsna Bhatta adds that Bopadeva has accept-
ed only three types of Sphota (1) Varna-Jati-Sphota (2) Pada-
Jati-Sphota and (8) Vakya-Jati-Sphota, for, he recognises the
Jati alone to be denotative (Vacaka).?®

Variation of Sphota due to the transposition of letters:

The Sphota varies owing to the transposition of the
letters. It has been already referred to that if Varna (letter)

2 ‘greear quit SeaRfamTEnfon:, TwTes © agwey gfy dug
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would be taken to be the resort of $akti, there would be the
possibility of the apprehension of the same sense from the
words which have the same letters. This difficulty might
easily be removed if we accept the Sphota theory because the
Sphota is Akhanda and Niravayava. But what is the reason
of the variance of Sphota with the transposition of the
letters? )

The answer is that Sphota is like a crystal and it reflects
a word as Dhvani presents it. To be more clear if Dhvani
would differ, the Sphota would also differ. In order
to understand it let us have the instance of the reflection of
moon in the water. In a moonlit night the moon seems to be
moving in the water. But really speaking the moon does not
swing in the water for, it is only the water which moves.
The moon is reflected in the water which is moving and be-
cause the reflection of the moon seems to be moving with
water so the children think that the moon itself is moving in
the water. Similarly, the Sphota seems to differ in nature.
The Dhvani gets reflected in Sphota and on account of the
difference in Dhvani the Sphota seems to be different, just as
when a flower is reflected in a crystal, it is on account of the
redness of the flower that the crystal appears to be red.*

When Sphota has the reflection of Dhvani and there is
no order of this reflection, then the same sense would be
apprehended from the words #&r and ¥ etc.

To this the answer would be that the Sphota is revealed
to be of that very form of which the Dhvani is and conse-
quently the order in which the impression of Dhvani is left,
the Sphota is apprehended. Thus the impression of Dhvani
of the word =@ is not the same as the impression of &=
on one’s mind. ‘Therefore the Sphota of @ varies with the
Sphota of #r and their senses also differ from one another.

% FeqreiEETeT FofaTEeaTiay |
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Relation between Dhuani and Sphota according to the Gram-
marians: '
Now, one may be in doubt with regard to the fact that

there-must be some phenomenon responsible for the reveal-

ment of this Sphota. This phenomenon is nothing else than
the Dhvani of Grammarians. The Grammarians are of
opinion that Dhvani suggests the Sphota. Thus according

“to them there subsists a relation of ‘Vyangya’ and “Vyafijaka’

between the Sphota and Dhvani.

Pataiijali while describing the form of Sabda has called

Dhvani to be a §abda. He clearly defines $Sabda to be that

type of Dhvani by which the sense of a word is apprehended.

By the way Dhvani described:

Dhvani has been conceived to be of two types (1)
Prikrta and (2) Vaikrta. The former (Prakyta Dhvani) is
the cause of the apprehension of Sabda Sphota and the latter
(Vaikrta Dhvani) is the cause of the difference of Vryttis.**

In order to understand the above types of Dhvani we
ought to first understand the Vrttis which have been referred
to above. The Vrttis are threefold (1) Druta (2) Madhyama
and (3) Vilambita. Druta Vytti is for the practice, (i.e. for
repeated readings or for learning by heart). Madhyama
is utilised for general use or recitation. But the Vilambita
Vytti is utilised for teaching the pupils.*® The difference of
Viyttis is due to the difference in Dhvani but it makes no
difference in Sphota.*®
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The three theories of the Abhivyaktivadins:

There are three theories with regard to the manifestation
of ‘Sabda’ through the Dhvani. :

(1) Some scholars have been of opinion that only the sense
organ is purified by Dhvani. The sense organ is purified by
the concentration of mind, but the objects of senses are not
purified. So also the sense organ is purified by Dhvani but the
‘Sabda’ which is the object of the sense organ (i.e., ear) is not
purified. Dhvani being produced purifies the ear and the ear
being thus purified becomes the cause of hearing the "Sabda’.

(2) But the others are of opinion that ‘Sabda’ itself is
_ purified by the Dhvani but the ear is not purified. Just as
the object namely the earth, is purified by the water and
thereby its smell is to be had by the nose so also the ‘Sabda’
which is the object of sense -organ is purified by Dhvani. The
$abda being purified by Dhvani becomes the object of the ear.

(3) There are still others who believe that the sense
organ as well as the ‘Sabda’ are purified by Dhvani®*® The
organ of vision (i.e., the eye) is called as ‘Prapyakari’ for, it
observes its objects having approached them; just as a
person who stands in dark is able to see an object (which
is illuminated by light) when the eyes as well as the object
are purified (i.e., illumined) by the light, so also the
auditory organ (i.e., the ear) as well as the Sabda are purified
by Dhvani.*
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Theories about the apprehension of Dhvani and Sphota:

(1) The first theory is that the Sphota is apprehended
along with Dhvani.

(2) The sccond theory is that only the Sphota is appre-
hended (without the apprehension of, Dhvani).

(3) The third theory is that Dhvani alone is apprehend-
ed without the apprchension of Sphota).?*

A doubt:

Now a doubt arises that when it has been accepted on
all hands that the Sphota is Nitya and that there can be no
difference in it, then how the difference of Hrasva, Dirgha and
Pluta is possible in it? But this doubt is at once removed
when we consider that this difference is only due to the
difference in Dhvani, which is its Abhivyafijaka. To be
more clear the difference of Hrasva, Dirgha and Pluta is
apparent on account of the difference of Prakrta Dhvani.®
The fact that the Sphota never varies but it is the Dhvani
which really differs has been clearly expressed by Pataifijali in
his Bhasya on the Siitra gutaetesa  He says that having
beat a drum with a stick somebody is able to go twenty paces
while the sound remains to resound there, the others can go
thirty paces, while another person can go forty paces. The
increment (of sound) is due to Dhvani but the Sphota re-
mains the same.®*
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Dhvani-Vada of the poeticians:

Thus it becomes quite evident that Dhvani was conceiv-
ed of by the Grammarians as a means for the manifestation
of Sphota. So it appears that Sphota has been taken to be
more important than Dhvani. In other words the Vaiya-
karanas used the word Dhvani in the sense of a particular type
of sound (i.e., an indistinct sound) which is thought to be
the Vyaiijaka (suggestive) of Sphota.’> Having the same fact
in their minds the poeticians began to use Dhvani in sense for
such words or sense which is suggestive of a sense which is
more important than that by which it is suggested. The
Sphota, which is suggested according to the Vaiyakaranas by
Dhvani has been accepted to be subsistent i Varnas, Padas,
and Vakyas, so also the suggested scnse which has been
supposed to be the outcome of Dhvani has been accepted in
Varna, Pada and Vakya, etc.

Are the propounders of Dhvani theory really indebted to the

Grammarians?

The poeticians are really indebted to the Grammarians
for their conception of Dhvani. They were inspired by the
Dhvani theory of the Grammarians. The Dhvani of the
Gramrnarians was suggestive (of Sphota) so also the Dhvani of
the poeticians was imagined to be suggestive of Rasa.** The

Vaiyakaranas have clearly accepted the relation of Vyangya
and Vyaiijaka between the Sphota and Dhvani, and without
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the acceptance of this relation of Vyangya and Vyaiijaka,
words (Sphota) can never be suggested.

Similarly, according to the poeticians without the accep-
tance of the relation of Vyangya and Vyaijaka, Rasa (a
sentiment) can never be suggested through a poetic picce.
Thus, on the ground of the similarity of Vvyaiijaka, the
Dhvani theory was imagined by the poeticians. To be more
clear e poeticians, having seen that the Vaivakaranas called
Dlivani to be the Sabda which was Vyanjaka of Sphota, began
to call that type of Sabda and Artha, which were Vyaiijaka of
sense, as Dhvanii. Vaiyakaranas have accepted Dhvani in the
case of Sabda only but the poeticians have accepted Dhvani
in ‘Sabda’ as well as in ‘Artha’. .

Vaiyakaranas have recognised Dhvani to be the cause of
the manifestation of Sphota which has been identified with
Brahma. Similarly the poeticians have accepted Dhvani
to be the cause of manifestation of Rasa which has been
shown to be identical with Brahma.*” Ananda-Vardhana first
of all propounded the Dhvani theory in systematic form and
he has clearly admitted the fact that the poeticians were only
the followers of grammarians and they were indebted to
grammarians for their idea of Dhvani.®® Mammata has also
expressed his gratitude towards the Vaiyakaranas.?

Necessity of Vrtti from the standpoint of the Sphota theory:
The Sanskrit poeticians are the followers of the Vaiya-
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karanas. The Vaiyakaranas are the exponents of the Sphota
theory and so the poeticians also evidently appear to be the
adherents of the Sphota theory. Now, a question arises
which deserves special notice. We have seen that the
poeticians have faith in the Sphota theory and Sphota has
been defined as that “‘through which the sense becomes
evident.”*® When the sense becomes evident from Sphota it-
self then what is the necessity of accepting the doctrine of
Vrtti which also serves the same purpose. A minute’s obser-
vation will make it clear. Sphota is Sabda. $abda is of two
kinds, one is inarticulate or indiscriminate as that of bamboos,
air and drum, etc. (Anabhivyakta) and the other is discri-
minate (abhivyakta). There are various grades of it, for
instance the Sabda of musical instruments, birds AFaTIT
etc.), and of men, which are more distinct respectively.

The Sabda of a young man is no doubt the most distinct
and being a word, it is Sabda in its restricted sense.*’ This
Sabda which is the latest type of it and is most distinct, is call-
ed Sphota. Through Sphota undoubtedly the sense becomes
evident, for it is the source of sense.** Without it (Sphota)
the sense can never exist. Vrtti is the relation (sambandha) of
word with its sense and so the knowledge of it is necessary with
regard to the cognition of sense. Thus it is quite evident
that the Sphota is the cause or instrument of the cognition of
sense, while the Vrtti is the means of it. So the Vrtti is neces-
sary to be recognised, for, the Sphota can never serve its

purpose.

Sakti shown to be necessary even from the Standpoint of
Sphota theory:
Now a question arises that when Sphota theory has been
already accepted then where remains the need for accepting
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the Sakti or Abhidha, for, it is clear from the etymological
sense of the word Sphota that from it the sense becomes clear.
To this it may be said that just as a stick without rotation

etc., cannot produce the earthen wares, so also the Sphota
without the help of the Sakti (i.e., Abhidha) will not be able

to make its sense apprehended. In other words the word
itself cannot reveal its sense but it is revealed through its
potency. This potency (of words) is determined by the fol-
lowing:—

afeaug AT ONTHATTH AT HITE SYagIEe |

aaer AR faaaafa arfasra: fagoasr g2

To be still more clear the Sphota is the word itself and

the Abhidha or $akti is the means or process through which
its sense becomes clear. The above example of a potter’s
stick and its rotation may be quite appropriate and appli-
cable here. A word may be taken to be similar to a potter’s
stick which can never produce an earthen-ware unless there
is the process of rotation. Thus, it becomes quite evident
that a word can never denote its sense without the help of
the process of Abhidha.
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THE MADHVA CONCEPTION OF
AUTHORITY (AGAMA)

By Dr. KaiLasH NARAIN

The importance of testimony in Indian Philosophy can
be realised from the fact that with the single exception of
Vaisesikas all the systems of Hindu thought are unanimous
in recognising the function and validity of verbal cognition
(Sabda) as a means of correct knowledge. This pramana
distinguishes itself from the other means of cognition, e.g.,
perception and inference by virtue of the fact that in this we
get the knowledge of things from relevant sentences uttered
by reliable persons and by undrstanding the meaning of their
constituent clauses and words. The validity of knowledge
cognised through the S$Sabda-pramana, therefore, depends,
firstly, on the right understanding of the meaning of words
and sentences and, secondly, on the infallibility of persons
who utter them. Though evidences of much heated contro-
versy over the structure of ‘sentence’ and its interpretation
are available in the works of the different systems of Indian
Philosophy yet because they are hardly of any philosophical
value their discussion at this place may not be of any useful
purpose. The next question of the infallibility of persons or
aptatva, as it is called, on which the validity of testimony. or
authority ultimately depends is of considerable philosophical
importance because of the supremacy which it has rightly
deserved at the hands of certain schools of Indian Philosophy
considering it as the only means of comprehending the true
nature of the ultimate Reality and, therefore, demands our
special attention.

!The denial of testimony in the Vaifesika System is probably
a later development which is hardly corroborated by the Vaiéesika-
Stitras which tacitly admit the validity of scriptures on its own autho-
rity. Dasgupta—History of Indian Philosophy Vol. L. p. 855.
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Before actually undertaking a discussion on the nature
of Aptatva and the conditions determining it, it may be ex-
pedient to mention here that Sabda-pramana (and conse-
quently Aptatva also) may be categorised on the lines indicat-
ed by Kumarila and dittoed by the [ollowers of Madhva, into
two classes, wiz., (i) Pauruscya®* or Personal and
(17) Apauruseya® or Impersonal. In the lormer case, wviz.,
Pauruseya are included all words spoken by trustworthy
personal beings and in the latter, viz., Apauruseya only the
words of Veda or Revelation, whosc authority is not drawn
from any human being, are to be counted. As the testimony
of Vedas either flows out of the omniscience of their Divine
Creator, as in Nyaya, or from the cternality ol the Vedas
themselves as upheld by the Mimamsakas the problem of
Aptatva pertains chiefly to the class of Sabda-pramana known
as Pauruseya or what is called as ‘personal authority’.

Personal Authority.

In this connection two questions are, however. pressing
and important; firstly, what are the grounds on which the
validity of testimony as a source of knowledge is to be estab-
lished and, secondly, what are the conditions that warrant the
infallibility of ‘Authority’. The reply to both of them from
the various systems of Indian thought has been more or.less
similar in as much as they assert that the very nature of the
infallibility of ‘testimony’ carries with it the validity of the
‘cognition’ produced by it. As a matter of fact the knowledge
generated through testimony in an ignorant person is always
acquired by the ‘authority’ either through perception or
inference and, hence, the validity of testiony as a pramana is
to be guaranteed on the strength of the validity of perception

2 yrrAY fzfre ) ateqs: dieqaes | @RI ETRAEEE: |
FIRTAT AT7ATI AR '
(Pramana Candrikd in Madhva Logic p. 161).
"Madhva Siddhinta-Sira, Agama Prakarana.
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and inference. The samec idea is expressed in Yoga-bhasya*
when it defines ‘Agamma-pramina’ as a function of mind
which is produced when a trusted person who has either per-
ceived or inferred something speaks it out to another person
for the purpose ol communicating ‘knowledge’ to him. Thus
the validity ol testimony recally depends on the infallibility
of the ‘authority’ cither in the acquisition of correct know-
ledge or in imparting it to a second person which is indicative
of the importance of the oiher question regarding the condi-
tions that warrant the certitude of ‘authority’.

To begin with the Madhva aralysis of the conditions
governing the certitude and infallibility of ‘authority” we may
mention that Jayatirtha in his Nyaye Sudha® defines
“authority’ as one who has the correct knowledge of the topic
in question, has no intension to deceive, has a desire to speak
out the truth and has sense organs in perfect order. There-
fore according to Madhvaits, possession of the above four
requisites 1s really wiat constitutes the essential and unavoid-
able condition for the inlallibility of “authority”. Vijaana-
Bhiksu® too in his Yogu-Varttika defines Aptatva as the
absence ol “defects’, viz., delusion, inattentiveness, the inten-
tion of deceiving and the want of the proper functioning of
sense-organs which bear a close resemblance to the Madhva
constituents of Aptatva. It is an interesting point worthy of
our consideration here that the conditions regarded as essen-
tial for a person in becoming an ‘authority’ are more or less
similar in all the systems of Hindu Thought and as such they
do not involve any controversy. The presence of these con-
ditions in any individual and the absence of attachment and
hatred in worldly affairs (raga) certify to his authority as

* Yoga-bhasya, p. 31-32.
b g7 faug fcfe: @1 faefaadaemmmtfasfecqrarges
Ferert Sefvaafe: |
Wyaqga Sudha p. 5).
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(Yoga-Varttika, p. 31.
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regards matters divine and spiritual and only by observing
these signs one can easily rely, without any mental reserva-
tion, on the validity of his testimony.

But we may ask here: What is the proof that a man is
really free from the various defects of attachment, hatred,
perversion, etc., and that he invariably possesses the correct
knowledge of spiritual principles in whose absence the reli-
ance on his ‘authority’ will be open to doubt and subject to
revision? We may suggest here in order to remove this doubt
that in every system ol Indian Philosophy and especially in
Samkhya-Yoga and Vedanta, the Irecdom from attachment,
etc., that are the products of rajas, is associated with the cor-
responding increase of the sattva attribute which invariably
produces the true knowledge of Reality. The absence of
‘defects’, wiz., attachment, delusion, etc., is, therefore, invari-
ably connected with the true knowledge of spiritual principles
and, hence the authority of the person free from all such
defects is indubitable and inevitably certain.

! ,
Impersonal Authority (Apauruseyatva of Veda).

Till now we have expressed our deliberations on the
question of the authenticity of Personal Authority and now
the next point worthy of our consideration is the authority of
Vedas to whom all the systems of Hindu Thought invariably
owe their allegiance. The absolute validity of Vedic Injunc-
tions and 'Knowledge imparted by them has been variously
explained by the different thinkers of Hindu Thought. The
Naiyayikas™ uphold the view that because the Vedic sentences,
though spoken by an infallible-authority, are as much sen-
tences as uttered by Kalidasa or any other personality they
should be considered as due to some person who creates and
utters them. Moreover, as the Nyaya philosopher would
argue, the destructive character of all words and sounds would
lead to the assumption that the Vedas too are the creations

7 Nyaya-Kusumanjali, Stabaka V, p. 104 to 107.
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of some personality and are therefore, called ‘Pauruseya’.
The testimony of Vedas has been ascertained in the Nyaya
system by contending that they have been created by the
Omniscient Lord who by assuming a phantasmal body
(nirmana-kaya®) revealed the Veda for the benefit of His
devotees.

The Mimarsakas on the other hand have challenged the
Nyaya standpoint as reckless imaginings that are dangerous
to the very cause of the unblemished authority of the Vedas, a
point which has got an-able support and exposition later on
in the philosophers of the Madhva School; the Vedas accord-
ing to them are eternal® in themselves and have not been
created by any agency either human or Divine. The “Word’
along with its denotation is never subject to any destruction

and, hence, requires an agency only for its manifestation and

not ‘Creation’. Thus the Mimamsakas who are unable to
find any satisfactory reason for admitting the existence of a
Divine Personality, or God expound the validity of the Vedas
by advocating the doctrine of Its eternality and immutability.
‘T'he Vedas according to this system are Apauruseya or Imper-
sonal and not Pauruseya as in Nyaya.

The Madhvaites who too recognise the superior validity
of testimony and its sole importance as a2 means of knowledge
of transcendent realitics are unanimous and unflinching in
their belief that the apauruseyatva of Vedas is a precedent
condition of their Self-validity. Vadiraja, the author of
Yuktimallika while denouncing the idea of ‘personal
authority’ contends that even the Nyiya concept of the
Omniscient Lord!® as the creator of Vedas and the instructor
of true knowledge is not free from doubts regarding its vali-
dity because there is no certainty that He may not deceive
mankind by false statements. Buddha himself was an incar-
nation of God and yet he deceived the people by his false

8 The Conception of Matter p. 389.

® Pirva Minanisa and its sources p. 148 and p. 150 to 153.
10 Yuktimallika, p. 7.




262 KAILASH NARAIN

teachings. Moreover, il we ask the Nyaya philosopher as to
how Isvara who is without any body can create the Veda he
may reply that just as the paramanus of water create dvya-
nukas the Lord too creates the Vedas and speaks it out in the
beginning of Creation. But the Madhva philosopher would
ask that when it is essential that words should be ejaculated
by the movement ol lips which in its turn presupposes the
existence of physical organism' of the speaker how is it that
ISvara ‘i'.ho has no physical organism,—because prior to crea-
tion there was complete absence of physical elements—can
instruct the Veda; according to him it would be illogical on
the part of Naiyayikas to uphold the doctrine of the instruc-
tion of Veda by I$vara while actually disregarding the concept
of His possessing a body. Further, tradition too does not
ascribe any author to the Vedas. Hence ‘Vedas’, according
to Madhvaites, are independent and eternal and are not the
creations of any personality either human or divine.

Though, in the Madhva philosophy I$vara is neither the
Creator nor the Speaker of Veda—Speaker in the sense that
the Vedas derive their existence from the speech. of I$vara
yet He is the first exponent of the Srutis who gives to words
which originally were in a confused and hotch-potch state
wihtout any system, an order in succession alloting' them
priority and posteriority through the order of His own
Buddhi. Just as the ghata and matha through their limita-
tions or upadhis create ghatakasa and mathakasa in the eternal
akasa (ether) the eternal Buddhi of I$vara creates order in
eternal though disordered words of ‘Veda'.

Another important and interesting feature ol the
Madhva philisophy of Veda and Its vaidity is the theory
of the eternal order of the words' of Veda or Varpakrama as
it is called. But how can the Madhva philosophers really
explain the eternal character of the Word-order which, not-

11 Ibid., p. 8.

12 o awrmﬁfwfwii,faﬁ“ﬁ*‘f f - (Yuktimallika, p. 9).
12 Yuktimallika, p. 11.
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withstanding the cternal nature of the "Words' themselves,
claims a beginning in time on account of the system that is
given to them by T$vara? 'To this Vadiraja the author ol
Yuktimallika replies that just as on account of the cternal
(nitya) nature of I$vara-the Jivaunan which is His reflection
is also cternal (nitya), similarly by virtue of the cternal
nature ol Lord’s Buddhi we can establish the eternal character
ol Word-order or Varpakrama. The priority ol words is
determined by the priority of their acquisition by the Divine
Mind. The word which occurs first to Isvara’s Mind obtains
priority whereas that which occurs later on becomes posterior.
‘Thus the succession and order of words which in their own
naturc are cternal (nitya) and without any relationship or
system is governed by the order of their presentation to
I$vara’s Mind. According to the Madhva philosopher there
1s definitely a succession in Lord’s cognition, aflection and
volition and this becomes upadhi for determining the order
of Vedic-words. To Vadiraja, the author of Yuktimallika,
ihe Vedic-word which has a prior revelation to Lord’s know-
ledge acquires a prior position whereas that which occurs to
Him later on becomes posterior. Just as in the Nyaya Svstem
the order of Vedic-words in one particular aeon (kalpa) is
determined by the Lord’s Buddhi, similarly in the Madhva
system also the Varnakrama in the beginning of each aeon is
determined by the eternal Intellect of I$vara. In this way
the followers of Madhva have endeavoured to defend the
eternal character of Veda or Sruti which, as they think, has
flown down to this age through the old traditional™ schools
The Sruti never fails to demonstrate its object correctly and
in doing so it is free from the defects of individual personal-
ities.

Validity of Smrtis.

Generally amongst the orthodox thinkers there is no
uncertainty regarding the validity of Smrtis though there is

Y Ibid.; p. 7.




264 KAILASH NARAIN

much heated discussion as to which of the Smrtis should be
considered valid. Madhva'™ oo like Samkara contends that
the Smrtis derive their validity from the Srutis whose con-
tents they explain and elaborate. But all Smrtis are not
valid and correct representations of the teachings of Vedas
because besides their apparent antagonism, for example, as in
the case of the Vaisnava and Pasupata Smrtis, they being
composed and dependent on the memories of their human
authors are likely to be affected by the defects of false know-
ledge and misrepresentations that are not unlikely for persons
of limited intelligence. Therefore, it has been contended by
Madhva, like Samkara, that only those Smrtis should be re-
garded as valid and infallible authorities which are in conso-
nance with the teachings of S$rutis. This principle has been
the basis for Madhva in his denunciation’® of the Pasupata
Smrtis and acceptance of Mahabharata as a valid Smrti.

In this connection we may make a mention of an inter-
esting aspect of the Madhva conception of Smrtis. While
referring to the testimony of Paficaratra-Smrtis both Jaya'
Tirtha and Vadiraja'® have upheld that they are the creations
of God. Though the nature of Smrtis according to Madhva
philosopher is non-eternal yet because the Paficaratra is a
work of Visnu it is no inferior in testimony to Veda.

15 Tattvaprakasika, p. 79.
16 giafaira s SdAT U AITATITRT ITIH AT |

(Tattvaprakasika, p. 79).
17 Tattvaprakasika, p. 79.
18 Yuktimallika, p. 14.



NOTE ON THE PRAMANYAVADA OF THE
NYAYA SCHOOL

By Dr. V. VARADACHARI

The question of the validity of the mcans of proof lies
at the root of the whole theory of the means of proof. When
one sees an object, e.g., jar, the cognition is produced in him
in the form ‘this is a jar’, and in the next moment he gets the
apperception (anuvyavasaya) in the form ‘I see the jar’.
When a cognition like this arises, the means of proof
(pramana), which produces this cognition shall be held to be
valid, if it does not fail to produce the correct cognition, even
in a single case. When a cognition rises, it is cognised only
as a cognition, and not as valid or otherwise.

Vide:—denTsad T@a qacda 7 afe gRagIcy al AHHeaq,

T THOHTH Jegd: | L

In the majority of cases, the correct cognition will be
produced but there is no certainty that there will not be a case
where the correct knowledge is not produced. For instance,
a man may sce from a distance a shining thing on the ground.
He may get the cognition of silver from it, may get near that
and take it up. Then the thing would be found to be nacre.
Here the first cognition ‘this is silver’ is not proved to be
correct. Hence the need to find whether a means of proof is
correct or not.

There is divergence of opinion among the different sys-
tems of Indian philosophy as to how this validity of the means
of proof is ascertained. Both validity and invalidity of a
means of proof are made out intrinsically according to the
Sankhya system, extrinsically according to the Nyaya system,
validity is made out intrinsically and invalidity extrinsically
according to the Mimamsaka system and validity is made out

1 Tatparyaparisuddhi, p. 49.
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extrinsictlly and invalidity intrinsically according to the
Buddhists. Extrinsic validity of a cognition consists in the
operation of factors external to the cognition in the declara-
tion of it. The reverse is the case with intrinsic validity.
The same explanation holds good for invalidity. The
Nyaya approach to this can be set forth thus. When a cogni-

tion is produced about an object, a desire is aroused in the
knower for the object. He then strives to get it and in this

attempt, if he succeeds, then the means of proof, which pro-
duced the cognition of this object, is held to be valid, other-
wise it is held invalid. As successful activity and unsuccess-
ful activity, which are external to the cognition, are respon-
sible for the declaration of validity and invalidity respective-
ly of the cognition, it is held that validity and invalidity of
2 means of proof are made out extrinsically.. In this connec
tion, the writers on the Nyadya cite the following passage of
the Nvayabhasya. swmisdsfaost Safaameaiedacsmmorg 12
This is taken to be in defence of the concept of extrin-
sic validity of the Nyaya system, though there is nothing in
the passage to support this. While commenting on this pas-
sage Uddyotakara?® offers the following three remarks:—1. The
word pramana may be used with reference to a valid means
of proof as well as with reference to an invalid one. What
appears like a means of proof may be taken for a valid one.
The passage in the Bhisya means that in order to distinguish
the valid means of proof from the invalid one, one has to
take note of the successful activity arising from the knowledge
got from it. 2. Both the knowledge of the thing and activity
are effective and serve the purpose by being successful due to
the valid means of proof. 3. Among the knowable — (object),
agent, result and means of proof, the means of proof is a domi-
nant factor, as no knowledge would rise without it. The
basis for the concept of extrinsic validity is hinted in the first

2 Nyayavhdsya, Pp. 1 and 2.
¢ Nydyavirhikd, Pp. 8 and 4.
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two remarks made by Uddyotakara but these remarks includ-
ing the third one are no better than the passage in the Bhasya
in giving information about extrinsic validity.

It is Vacaspatimisra who was the earlicst among the
commentators on the Nyiyavirtika and Sitra to begin a dis-
cussion on the topic of validity as extrinsic or intrinsic.
Udayana followed Viacaspatimisia by lending support to his
views. Jayantabhatta, who was earlier to Vacaspatimiira,
discusses this topic in his Nyayamanjari.

Though the Naiyayikas admitted only extrinsic validity
for the means of proof, they had to recognise validity of the
intrinsic kind in the cases of appreception (¢nuvyavasiya)
and dharmigrahakapramana. 1t validity in these two cases
is also to be ascertained extrinsically, then those factors whicn
determine their validity would 1n themselves require some-
thing else to have their validity declared. ‘1'he admission of
such a position would lead to inhnite regress. The Narya-
yikas are theretore constrained to stop at these stages and re-
cognise intrmsic validity. One who gets the apperception “1
sce this’ cannot be wrong in having tnis apprehension.

Vide:—a @i FIEATTIHHTLAHGTAIA, 7 | ylaasiFig

[T A sqrAtia @ata

So also, the cognition arising about a diiarmin cannot be
wrong, as it rises trom the teatures possessed by the dharmin.
If this were to be suspected and extraneous factors are to be
.employed for testing its validity, then even this suspicion can-
not stand. Erroneous cognition must rise only on the basis
of a dharmin. When the teatures (dharma) are non-errone-
ous, the dharmin cannot be presented as erroneous.

Vide:—argreasa atgamm=aale scag saq dg samwr faum

ety faaerans sk 8

One important feature that is noticeable while ascertain-

ing the validity or otherwise of the means of proof is that the

* Tatparyaparisuddhi, p. 117.
5 Tatparyaparisuddhi, p. 118.
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inferential mode is adopted for the purpose. It is in this
connection that one comes across the statement of Vacaspati-
misra in the Tatparyatika to the effect that validity of infer-
ence and analogy (upamana) is ascertained intrinsically.
This sounds strange, since according to Nyaya tradition,
validity and invalidity are made out extrinsically. If the
inferential process is to have its validity declared extrinsically,
then it could not be of any use for establishing validity of
other means of proof. The means, which has to make out
inference as valid, would in itself require another’s aid.
This would result in infinite regress. Hence Vacaspatimisra
holds that inference has its validity declared intrinsically.

When the question of validity is discussed, what is
required to be found out at the outset is whether there is no
absence of deviation (avyabhicara). Once this is ascertained,
it is easy to conclude that validity is made out. In the case
of inlerence, there rises no room for the doubt regarding the
middle term having no absence of deviation. The inferen-
tial cognition rises determining the exact nature of the object.
The middle term is found to belong to a species of middle
terms which have not produced erroneous results.

Vide:—wm QF Tgrareaifwaidenaqd fosraqaag ama 16

Inference, as a2 means of proof, has to serve two purposes,
namely, invariable concomitance and production of valid
knowledge. It requires only the determination of invariable
concomitance when its object is to be determined. Here its
validiyy is not required to be determined. When the infer-
ential process is adopted to determine the validity "of other
means of proof, invariable concomitance in the process is to
be deciared valid. As the middle term is valid in itself,
doubt does not rise then and so the inferential process, being
in itself valid, declares the validity of other means of proof.”

ymetiraes doubt may rise even in the case of inference regard-

ing constancy of the nature of invariable concomitance. It

& Téatparyatika, p. 9.
T Tatparyaparisuddhi, p. 58.
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is removed by those means of proof which apprehend invari-
able concomitance (vyapti) and the nature of the subject
(paksadharmata). ‘The means of proof meant here is apper-
ception (anuvyavasaya).

Vide:—fgfaar fg safaarcis saq: @@ « 91 7 sqfaqas
demiged gamiArad gfa wafa e farwisss Fmites
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On this, Vardhamana remarks:—tgq Qafg | SEHEHE=q
qrzEead: | afg  afeemaxmarsafafaoereT Tadcad 1

Once this doubt is removed, nothing shail prevent infer-
ence from becoming valid. In the cases of other means of
proof, successful activity, which is to declare their validity,
becomes the middle term in the inferential process which
is adopted to prove their validity. This middle term is
valid in itself and hence interence is intrinsically valid.

Videe— «qaer § S4Oa@eASISHAISad &l (aiEas-
ARATIRATE @q @ Amrvga e et iferancacag 1 20

Udayana refers to this difference of opinion held by the
writers on Nyaya regarding validity.

Vide:— amaivatas=asg a9@MT 9@ C@td  FHESsE: | 59 OF
e @ gafa araa=mh &2

Apperception is valid in itself. If its validity is question-
ed, then it has to be decided only extrinsically. This is what
the Nyaya writers have been recognising as their tradition.
Vacaspatimisia however holds that even apperception has its
validity determined intrinsically, because the process.of this
determination is inference. Inference has got the distinctive
mark which other means of proof do not possess. It consists
in apperception declaring inference to be valid, in as much as
the knowledge of the pervader is invariably associated with
the subject which has the pervaded.?

8 Tatparyaparisuddhi, p. 112.

”Ny:iyam'bandhapmktig, p. 112.

10 Tatparyatika, p. 9.

11 dtmatattvaviveka, pPp- 697—698.
11 Atinatattvaviveka, Pp. 697—698,

12 Bhagiratha Thakkura’s commentary on the Adimatativaviveka.
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Viacaspatimisra adds that analogy also has its validity de-
termined intrinsically. Vide:— usiaww areata®i13. When tha
cognition of the meaning of the assimilative proposition and
the cognition of similarity are declared to be valid, analogy

cannot become erroneous. Hence, analogy must be consider-
ed to be intrinsically valid.*

Udayana defends Viacaspatimiéra’s view and shows that
the extrinsic method can also be adopted but the intrisic one
is easier for application.

Vide:—zafe srawiameaaaarad fmamararafy smos aqisla
ARG, wivw (g 7% 790 fSraRgasmancacaEfy - qesaiaca-
fomt, oy FrsSTeaT W@ QT FMawgtsy g &fa @ o7 afam 19

However, when the validity of these is questioned, the
extrinsic method will have to be adopted.

Vide:—fasifaas g wxa qq g afefa awarg (16

In the case of perception, it is not known whether the
particular sense organ has operated correctly or not and
whether the object is corectly presented in the cognition or
not. The cognition is produced from the object which
merely exists. Its correct presentation is to be ascertained by
some other factor and so extrinsic validity is to be adopted
here.

Vide:—smmammdigaaamafy a 1faeafyeancfly g aamr-
Furafeaq | ¥ FrOraeEHitEgEiT g grreaia=ara
7 adaretaETair L |

Similarly, the verbal cognition, which rises in the absence
of the object, cannot have its validity. declared intrinsically.
Here there is no constancy of the relation between a word
and its sense, which is required for the intrinsic mode of

13 Tatparyatika, p. 9.

14 Tatparyaparisuddhi, p. 119.

15 TatparyapariSuddhi, pp. 119-120.
18 Tatparyaparisuddhi, pp. 119-120.
17 Tatparyatika, p. 2.
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declaring validity. 'The sense of the passage is made known
merely through the knowledge of convention.

Vide:—amed g s saigerad aeam afa w2 wram) aifa forera
wsreqrafeataTe  fog SIUEUATARIRTANGTIN AT HAHI T
eg: | 18

Hence, validity in the case of verbal testimony is made
out extrinsically.

This differential treatment given by Vacaspatimisra to
the means of proof in regard to their validity and invalidity
was kriown to all later writers on Nyaya like Gangesa, Raghu-
natha Siromani, Bhagiratha Thakkura and others. This is
explained away by them on the ground that no suspicion rises
in these cases regarding invalidity, as their validity is invari-
ably ascertained through apperception. In fact, even in such
cases where extrinsic validity is to be recognised, it is neces-
sary to find out whether there is no deviation and this is done
by extraneous factors is these cases.’® It seems therefore
that ‘'while all the writers both early and late, maintained
extrinsic validity even for apperception and so for inference
as well, Vacaspatimisra, intending to avoid infinite regress in
the cases of apperception inference and others, maintained
that validity is to be made out intrinsically in these cases.
Udayana has explained this in the Atmatattvaviveka.*®

Vedantadedika makes a reference to Vacaspatimiéra’s
treatment of validity and the remark of Udayana on it. As
a true follower of Vacaspatimisra, as is evident from the bene-
dictory stanza to his Tatparyapari$uddhi,

AT G g AR Feat

Farsate: feafy famoamaafz)
ARTTRT TAT I FIEET

Jraea Aty 7 w@war aga n?

18 Tatparyatika, p. 9.

1% Tattvacintamani—Pratyaksa, pp. 383-384.

20 Nyayamuktavali of Aparirka, a commentary on Bhasarvajfia’s

Nyayasara. MS. of Madras Govt. oriental MSS. Lib ,
3962, p. 99. o S £

21 Vedantadesika reads the last line alone.
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he must therefore admit only intrinsic validity.** Vedanta-
desika has interpreted very ably the intention of Udayana’s
argumentis in favour of extrinsic validity. Udayana’s inten-
tion is to establish God’s existence basing his arguments on
the authority of the Vedas which are shown to be God's com-
position.

Vide:— Ssauammmeaaifafeafgran 1 wa wmd ~mwg
gaiorSt ey | B

In his Tattvapradipika, Citsukha makes a reference to
Vacaspatimisra’s treatment of validity. He quotes the pas-
sage from the Tatparyatika and argues that the Naiyayikas
have no alternative but to admit intrinsic validity for the
means of proof.**

Notwithstanding Vacaspatimiéra’s attempt to admit the
intrinsic mode in some cases, the writers of Nyaya chose to
stick to the traditional view of the system in favour of the
extrinsic mode for all means of proof. The stubborn atti-
tude of the later writers in maintaining the extrinsic method
shows only their apathy to- admit even partially what the
Mimamsakas have been holding. Their willingness to agree
to the adoption of the extrinsic method even in the case of
apperception, if it becomes necessary, is a weak point in their
argument. The saving clause which Vacaspatimiéra sup-
plied to avert defeat at the hands of the opponents has been
thrown away by the later writers to the winds and the defect
of infinite regress which the Mimamsakas and the Vedantins
point out militates against their theory of extrinsic validit_y.
Not only have these writers ignored Vacaspatimisra’s help in
this direction but have been blindly following the path of
tradition even after the defects are pointed out therein by
their opponents.

22 Sefvaramimamsa, 1—1—-b.
28 Nyayaparisuddhi, p. 380.
24 Tattvapradipika, pp. 125-126.
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A CRITICAL SURVEY OF INDIAN AESTHETICS

By Suri H. L. SHARMA
(Continued from Vol. XVII—Pts. 1-2)

VIII. THE NATURE OF UcLy

The Nature of the Ugly

What is ‘ugly’ in art? and what interest does it serve in
our experience of ‘Beauty’? are two questions which we seek
to answer.

Vamana' defines ‘Ugly’ as the perversion of excellences.
An excellence (guna) is a device for heightening the aesthetic

effect of a work of art. Ugliness results from a failure of the
art-creation in shooting at the mark. Vamana represents the
negative approach to the problem of ugly, and he has been
criticized unsparingly by several authors.? It is said, for ins-
tance, that a poetic piece may have all the excellences and yet
it may be ugly.* Mammata and his commentators, therefore,
insist on the positive nature of it. Mammata defines it: “Ugly
is destruction of the central meaning in a work of art. The
central meaning is Rasa. The material constituent of art in so
far as it is the substratum of central meaning can also be ugly.”
This definition is positive error of commission. Beauty in
art is a unique experience in which the inner life of spirit
flows rhythmically. The rhythmic flow of life accentuated
with emotion is Rasa. Whenever there are some positive
hindrances in the realization of a Rasa-state we have an experi-
ence of ugly.

Mammata uses the word ‘hati’, meaning ‘destruction’ in
defining ugly. This has given rise to a lively discussion,
because it is capable of conveying a negative sense also. If
destruction of Rasa means ugly, we find that sometimes an

ugly piece may contain Rasa.®* ‘Hati’ therefore should rean
275
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Apakarsa (regression). The meanings of the word ‘Apakarsa’
are two: 1. There are two forms of experiences®: One is
first-hand and direct (Pratyaksa) and the other second-hand,
indirect and mediate (Paroksa). The verbal experience is
generally mediate and second-hand. In poetic art, we should
go beyond the words to the realization of aesthetic import.
But the aesthetic meaning should be immediately grasped,
so that the words in literary art are charged with a special com-
mission: They are not only not to destroy the immediacy
and intimacy of aesthetic effect, but must positively enhance
it. Wherever the material constituents—the words in a liter-
ary art—do not discharge their function of initiating and
intensifying Rasa experience we have an experience of ugli-
ness. In fine, ugliness is regarded as anything which hinders
the process of Rasa realization.”

Mammata has elaborated on the hinderances to beauty-
experience. They are primarily applicable to literary,
forms of art, yet, mutatis mutandis, they characterize every
art. These hindrances are, firstly, those that concern the
media of arts, the words in literary arts. Secondly, they
belong to the primary meanings of the words, and, thirdly to
the development of Rasa-experience. We consider below
some of them in order. _

The first great hindrance to beauty-experience is called
Srutikatu by Mammata. Its literal meaning is ‘bitter to
hear’. A literary art like poetry has roots in words.® If
words are to serve the office of medium of poetic emotion,
they must be free from jar or jolt. This is true of arts. In
a musical symphony, no note should, by overemphasis, break
the steadily growing harmony. In the same way, colour-
harmony should be carefully preserved in painting and so
on. The total harmonious effect depends on each individual
constituent, which should, therefore, be blended with the
whole under the law of harmony. The second hindrance is
deviation from proper grammatical form ( sga-wewfa )
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Grammar is the body of rules governing the syntax in 2 lan-
guage, be it the language of words, colours or movements.
The rules have to be conscientiously observed, keeping in
view the artistic traditions. The other typical obstructions
in the way of harmonious growth are weakness \ @§wd )
archaism ( fygard ) unbecomingness ( erfaaTd ) indecency
(sm#v®) doubtful ( wfiwar )technical (srwdia) vulgar (ar) etc.
The others are ‘too difficult’ ( sz ) subordination of the cen-
tral meaning(srfaasefagaia) suggestive of an inimical sense fagg
afaza A survey of these hindrances reveals that beauty-experi-
ence is completely harmonious—completely, in the sense that
any kind of jarring from any side will not be conducive to
it. Beauty-sense is perfect when our sense of moral qualities,
sense of social decency etc. are satisfied. The obstructive
conditions laid down above are social, moral as well as psycho-
aesthetic, thus indicating that beauty-experience is not com-
plete in itself.

Mammata regards ‘composition’ to be of great impor-
tance to art. Every small departure from the rules of com-
position gives rise to some form of ugliness. Some of these
departures which he has detailed are such as improper metre
gaaw use of discordant words etc. ( sfas® a¥ ) irregularity
of composition (s ) interruption (3% g%w)etc. The rules
of composition which these hindrances indicate are the con-
ditions of external harmony.

The second series of obstructions to beauty-experience
concerns the primary meaning (Artha), which serves as the
basis of aesthetic experience. The meaning may be undeye-
loped srgse difficult (#sz) contradictory (sgmew) repeated (gres)
vulgar (wrg doubtful (§fktr) unreasonable (frdg) stale (smdiEa)
etc. Besides these there are forms of ugliness which relate
to Rasa-experience itself. Ananda has given their exposition
under six laws: (1) The first relates to Aesthetic causation.
If in the sum-total of Rasa excitants, there are included those
which really belong to the hostile emotion, then some sort of
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ugliness results. (2) Emotion of beauty being delicate can-
not bear to be overlaid with long descriptions however rele-
vant may they be to it. (3) Cutting short of an emotion
before it reaches the climax, or, (4) its emergence at a time
when it is not called for, are also hindrances to Rasa develop-
ment. (5) Ananda gives us the fifth law which means ‘kindl-
ing of the emotion repeatedly when the climax has been
reached’. This overdoing with an emotion has a marring
effect on beauty-sense. (6) The last one he méntions as ‘the
unsuitability of composition’.

Nearly all authors have mentioned these forms of ugli-
ness. Whenever there is jarring or jolting of any kind of the
emotional development, there is ugliness. Jagannatha men-
"tions one form of it, not dealt with by others. This relates
to the principle of Sonus (Dhvani) and the mode of artistic
expression. The natural idiom is Dhvani or expression in
Art. If the aesthetic meaning of a work is too simple to re-
quire any exercise of imagination so that there is no chance
left for ‘chewing’ (carvanpa), it has no charm for us. Itis
known as Vacyikarana or oversimplication. Jagannatha has
coined for it 2 new term ‘Vamana','® meaning ‘Vomitting’.
If the entire meaning of a work of art lies on the surface, it
is as disgusting as to see 2 man vomit. The artistic meaning
is ‘anagogic’ and its charm increases as it is concealed from
the vulgar view. The greatness of artistic creation lies in dis-
covering the point at which revealment of beauty and its con-
cealment behind the symbols and material constituents can
balance each other. Ananda points out two sources of ugli-
ness in Art. One is lack of proper technique and appercep-
tive mass (seTerfi)and the other is lack of poetic energysrfa
Though not learning, yet a large amount of rich and varied
experiences, big reserves of relevant knowledge are needed to
form a background for subconscious creative activity. The
creative energy, we call genius, works out new patterns and
rhythms from the preserves of past experiences and our living



A CRITICAL SURVEY OF INDIAN AESTHETICS 279

impacts on the environments. Vyutpatti'* means the large
organized experience which the artist capitalizes for creative
work. But the main factor which is responsible for creation
of ‘beauty in Art is Sakti or the poetic energy. The transfor-
mation of knowledge-funds into rich creative symbols depends
upon expressive energy which is the point of difference be-
tween the artist and the non-artist. Therefore, Ananda says
that ugliness in art due to lack of relevant knowledge may be
remedied by virtue of creative energy, yet the ugliness caused
by the lack of energy cannot be overcome at all.*®

We close this account by asking one question. What is
the function of ugliness as a form of value? The same ques-
tion is asked in Ethics and Logic where we have to discuss the
role of ‘evil’ and ‘false’ in the systems of moral and rational
values. No answer can be regarded adequate which does
not assign a functional role to these ‘negative’ values. If
virtue does not consist in acts or intentions, but in a total
active attitude of human personality to its surroundings, then
‘vice’, and then alone, can be regarded as a value on par with
virtue In an ever-expanding scale of moral values, the stage
gone by is vicious. Vice functionally means the tendency to
go to the level that has been past. The positive function of
‘vice’ is to spur on the efforts for evolution of the human per-
sonality. This is exactly so with ‘Ugly’ as an aesthetic value.
It is disharmony of certain elements, which goads the evolu-
tiopary process on to create greater harmony of elements.
This functional* approach to the problem of values is impor-
tant to understand the exact status and role of such ‘negative’
conceptions as ‘ugly’, ‘false’ and ‘evil’. -

IX. SummArRy AND CONCLUSIONS

We lay no claim to a systematic and self-conscious Aesthe-
tic Philosophy in India. There is, however a sure evidence
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of large-scale thinking on aesthtic problems, scattered over the
vast Sanskrit literature. Thinking has been both profound
and extensive, sometimes with such clear flashes that the very
springs of creative delight stand out in bright illumination.
In the foregoing pages, we have tried to cull the scattered
thought and give it the connected form- of Philosophy.
Though most of it centres round Literary Art, yet its conclu-
sions have a wide field of application, based as they are on
deep introspective analysis of beauty-experience. In the
following resumeé, we set forth those conclusions in order to
bring out the unity of our thinking.

Realism has never found favour with us in India. The
Vedic approach is completely religio-aesthetic: the idee mai-
tresse which inspired the drinkers of the Soma rasa was the
overflow of the mortal and finite datum of experience with
the immortal and infinite vision of truth, beauty and bliss.
The raptures of the Vedic lyrics, the bold metaphor and the
Iilt of the music arose from the spirit yet unweary, from
imagination yet undulled and from freshness and freedom of
a child. The Valmiki Aesthetics marks a distinct stage with
the emergence of a new art-element, viz., pathos arising from
frustration of the Eros. Other emotions also cluster round it,
but only to intensify the central motif. In the Mahabhirata
there is the development of the Beautiful into the Sublime,
a transition from Sundara to §anta. At this stage, some social
elements also enter Art, but only in an ideal form. There-
fore even the Socio-aesthetics of this age is not realistic.
Bharata takes cognizance of the human feelings at the empiri-
cal level. His outlook is psycho-aesthetic. But as Art
flourished under the influences of Buddhism and Brahmani-
cal Idealism, Bharata's psychological approach was also trans-
figured. The Art of the devotional cults, though it comes
down to vulgarism in weak moments, is thoroughly idealistic.
Idealism, whether religious, social, or philosophical, is the
centrg| 1y)fe of our artistic life.
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Realism goes with representation. Indian Aesthetics
builds itself on articulation or utterance. Pictorial Art
stands last on our list. Though we have developed vast litera-
ture on Embellishment (Alankara), yet our authors insist on
its organic nature. Ananda Vardhana has formulated the
Law of Organic Articulation, which indicates how the formal
elements evolve a true unity under the stress of creative
impulse. He calls it the process of ‘internalization’ (Sariri-
karanam). Riapa Goswami has given a number of formalist
conceptions, such as Rapam, Lavanya, Saundraya, etc. But
even these are saturated with beauty of emotion. Bhartr-
hari’s forms also brim over with the same emotional beauty.
An excess of it, however, led to the decay and vulgarization of
our Art. -

The form was subordinate to emotion. This does zot
- mean that the forms were ever extremely overlaid with it.
In the heyday of our Art, the bold bulge of -our lines, the
chants and melodies of our music, vigorous nymphs, yaksas,
and other divine figures, etc., all evince the high tide of the
formative will of the Isdian artists. Morphology of the
Indian Art, besides revealing an essential identity of creative
spirit, prove the rare inventiveness of delightful forms.
Decay set in when the convention and canon lay like ice on
the will-to-beauty divorcing the form from the formative
emotion.

An art which articulates the inmost recesses of the soul
rather than copy the ever-changing phenomena of superficial
Nature, can follow only one natural idiom of expression, that
is, the law of Dhvani. The discovery of Dhvani marks the
main landmark in the evolution of our thought and our chief
contribution to Art-Philosophy. The principle of Dhvani
lays its finger just on the pulse-beat of Art. It gives rise to
what we have called the Aesthetic Paradox: Art conceals as
well reveals. The greater charm lies in the concealed core
of Art. The concealed charm of a work of art rises as an

F. 17
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echoing sound (Dhvani), as a distant music, from the sensible
element.

So vital is the conception of Dhvani that it sums up the
main elements of Indian Art-Philosophy. Whether Art is
graphic or auditory, static or dynamic, the enjoying human
Psyche is in a state of flux. So the static elements of a Statue,
the mass and volume of an architecture, the linear and chro-
matic configuration of a painting, have to be dissolved into
dynamic musical elements. They have to be heard rather
than seen. for if they are what they appear to be, they are only
works of craftsmanship. Art in its purest form is Dhvani or
music and all other arts are artistic in so far as, and to the
extent to which, they approach the musical form.

The Principle of Sonus further proves that art-enjoy-'
ment is some form of self-activity. The more intense diffuse-
and pleasing is the self-activity, the greater is charm. A
simple and superficial doll does not touch the main chords of
our heart, while the Natardja or the Buddha in meditation,
are such deeply effective forms that they stir the very depths
of our being. The capacity to arouse the pleasing forms of
mental activity alone lends an infinity nature to Beauty. A
thing of beauty is lasting joy and its loveliness increases
because the mind is always able to discover in it the unreveal-
ed charms. And true art-enjoyment is re-creation only
because the sensible elements in an art-work stimulate the
self to new forms of psycho-organic activity and thereby evolve
higher order of emotional integration. Bharata was first
to formulate the law of Aesthetic Causation. The law, in its
essence, indicates the mode of psycho-somatic growth of the
mind through artistic enjoyment. The artist so disposes the
Vibhavas, Anubhdva and Samcari Bhavas in a work of art
that they awaken a rhythmic harmonic flow of emotional life.
The intense and edifying emotional flow through the work-
ing of the aesthetic cause will be possible only through
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Dhvani, for an art without it will have only one-point impact
on our soul. Emphasis on the dynamic nature of Art brings
another character in its wake. Natya or the histrionic art is
the prototype of all arts. Dance, Music and Poetry, on the
one hand, sculpture, architecture and painting on the other,
centre round one nucleus that is Natya. Artlife in India,
in so far as it was secular, grew round the stage in the centre
of which stand the figure of Woman. Even in hieratic art,
which developed from other sources, Woman stands in the
forefront. She is the presiding deity of Art (Kala). All laws
of rhythm in musical arts, and, of form in visual arts are
derived from, and refer to, the female figure. She is Prakrti,
the mother of all charms and creation, the eternal inspiration
of all creative artistic activity.

The process of aesthetic enjoyment is meditation on the
inexhaustible charms of Prakrti, her sound and colour-
harmonies. In Rasa experience, there is liquification of the
soul (Citta-vidruti). It is full of aesthetic thrill. The con-
ception of camatkara in our Aesthetic Philosophy is the
master-stroke of our thinkers. It is ineffable in its true
nature, though we have some semblance of it in the erotic
raptures of ‘the earthly locked lovers’ in embrace or the
mystic illumination of Samadhi when the self returns to its
primal rhythm. Camatkara is caused by a sudden eflusion of
spiritual light (citi) by a breaking of the individuality bonds
(Avarana Bhanga) according to Jagannatha. This, in fact, is
the conception of release. According to Viévaniatha, Camat-
kara is an ‘oceanic’ feeling (Brahmasvada) experiened when
the meum-teum consciousness is submerged under the flood
of beauty-emotion. There is in Camatkara self-merger like
that of the spectator lost in the dramatic scene. It is the con-
ception of Repose in Art. Lastly, Ananda likens camatkira
to detonation in ‘meaning-consciousness’ (Sphota). We have
the experience of camatkira when a large number of aesthetic
stimulations start pleasing currents of self-activity in the




284 H. L. SHARNA )

mind. Camatkara is due to Vyanjana, the aesthetic function
of the elements in Art.

Indian Aesthetics sets its back to representation. Accord-
ing to it, Art is created in symbols and enjoyed in the form
of Dhvani. Art is articulation f[rom within. The inner
spiritual life cannot be represented: it can be only symboliz-
ed. The outward is the trifling nothing. It becomes sym-
bolic the mowment it is interpreted in terms of spiritual experi-
ence. An object is spiritualized when it becomes a symbol of
some beauty-experience. A symbol has an unfathom-
able meaning and charm becausc the human psyche has im-
mcasurable depths. Art in India has been inspired by the
intense spiritual experiences of the Eternal and Infinite,
which are no abstractions to us. In music the state of Laya
(rhythm) means the merger of the empirical self in the time-
less flow of life. In meditation on the symbols of the visual
arts, we try to transcend the limits of the finite object and
realise the same eternal and infinite surge of life. This meta-
physical and transcendent note of Indian Art makes it a little
difficult to appreciate it, for it requires undergoing a spiri-
tual discipline and a deeply prayerful mood of the mind.
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tical Necessity in Life. 81. C. E. M. Joad—Introduction to Philoso-
phy. 82. Graham Wallas—The Art of Thought. 83. $ri Gita.
84, Vedanta Paribhisa—Chowkhamba. 85. Kavya Kalpalatai—Chow-
khamba. 86. Kumarila. 87. Mahima Bhatta—Vyakti Viveka.
88. Kuntala—Vakrokti Jivita. )



NYAYA VAISESIKA WRITERS-SRIVATSA
AND SANATANI

By DRr. V. VARADACHARI

The worth of the literature of a nation is judged by the
nature of the contribution made by the men of letters of
that nation through their works. It sometimes becomes diffi-
cult to assess the value of the contributions made by the scho-
lars due to want of access to their works in full. This results
in the lack of correct appreciation of the worth of the contri-
bution made by them or in an imperfect understanding of it.
This is the state of affairs that is met with in the field of
Sastras. Apart from the stray quotations from works of the
laterday writers, nothing is known about them. In some
cases, the quotations that are available are to be found in the
works of one or two writers of the later period.

In the field of the literature of Nyaya and Vaisesika
systems, there appears to have cxisted a number of writers in
the mediaeval period whose works have not come down to us.
The fact that Srivatsa and Sanatani were two among them is
known from the quotations associated with their names and
available in the Tatparyaparisuddhi of Udayana and the
works of Sankaramisra and Jayaramanyayaparicinana.

Srivatsa appears to have been a writer on the Nyaya
system.* Perhaps he was a commentator of the Nyayasiitras
or the author of an independent treatise on Nyaya. The
following are the references to his views found in the Tat-
paryaparisuddhi of Udayana.

| Faver afRraT ARRTr-
) srFTEa: gaw g7 fry it
ARIATY qTHAT gARAAY
Macqacqoads qar aqTia )

MS. Adhyaya II, p. 1. -

287

1 Pty



288 V. VARADACHARI

Udayana seems to say that although he had brought out
the greatness of the T7ka (Tatparyatika of acaspatimisra) by
commenting on the first adhyaya of it, he takes up the task of
commenting on the second adhyaya out of his regard for
Srivatsa. The passages of the Tika are invaluable in the
field of Nyaya like the wells (or oases) in the desert. Srivatsa
probably had no liking to the Tika. Udayana seeks to con-
vince Srivatsa of the greatness of the Tika.

T, IREHT arrE s 1 9 g avgrafy g gnfa-
TETHIE | qATGRE T agY qauT 7 9% a4 a1 aragraar
for 1 77 dxangnrmeamfafa shaee: | aes argarafy wifafaa
FHegew | 91 STaa T coarfy qefasees S .

MS. Adhyaya II, p. 89.

The quotation cited here by S$rivatsa beginning with

=mgR¥ and ending with wwaraggumageonfafs is found in the
Tatparyatika on the Nyayasiitra 2—1—52.

s sigew: 79 gaAsAigs Taa s A A ianagT oa-
af g qerfaeat Igsgadaticad | qegwETy 7 feamnew wa aarfaa
q@ FOXE T TEeq: | gl sqgeor gaafgawaoan  gfw)
Udayana refutes this position thus:—

sfasdeiga=gs ©g 9@ 7 @ra: afesfa wfgsarcias

zfa saased arfwdtal g aagad |
MS. Adhyaya 11, p, 91.

X AR AT TS AT (AT TR T T haranai 54
amrffrisifgsfafa | Udayana refutes this in a long passage.
MS. Adhyaya III, p. 30.
7 TR gRafaderas e a@s  muNfFrandEE  w@ifa-
gfedaaafy fasar: gseram wrerawcanfoaress gaarfarfar 7
qeafaqarar Arqd arts  afgqaartrrag? | qarfy s wyfa-
Prvdatfras o grersfkavagds@rinasty grard fraaadearfaia -
zfy  ‘stagem’ | Udayana refutes this thus:—gex s adifa
faaaoragia: | MS. Adhyaya III, p. 106.

1 The reading is obscure. .
2 The reading is gfgqeriprrafazsgra in the Adyar Library Ms. ol

the Tatparyaparisudhi.
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The argument referred to by Srivatsa is contained in the
Nyayavartiha and Tatparyatika on the Nyayasiatras 3—2—61—
63.

TF 5 gasarfe: fawmmg mfasaeg faearfraaanesauan farg-
fafa frarg’ wed scqraray wacq qaeadaar xgrfa g=wsr riafa |
afagcadfacaaw | &7 fg sgravra: w9y 7 caafa g@ysmea gf
TEAA |

MS. Adhyaya V, p. 27.

It is of interest to note here that Sivaditya in his Laksana-
mdla and Jayanta in his Nyayamarijari and Nyayakalika treat
nityasama first and then anityasama. All commerrtators on
the Nyayasitras follow the siitra order. Bhisarvajia how-
ever does not deal with anityasama.

anatay fagzeammt qreraasacagaaTg SrfasaeqaeanTa-

- Treggarazafzalfa fam’ ) s aeaeersaraat gEivEe, a9 -
LAY g AFATITIT Fara: 13

MS. Adhyaya V, p. 40.

From the references given above, it is seen that Srivatsa
came after Vacaspatimisra (976 A.D.) and before Udayana
(1054 A.D.).* He must have been an elder contemporary of
Udayana. That he was a writer on the Nyava system 1s evi-
dent from Udayana’s references to his views on the topics of
Nyaya. It is not known whether he could have been identi-
cal with Vatse$vara, the author of the Nyayamaharnava, a
work on Nyaya cited by the commentators® on the Tattva-

3 A similar explanation is given by Varadaraja in the Tarkika-
raksa, p. 251.

4 For the dates of these two writers, see the Journal of the Ganga-
natha Jha Research Institute, Vol. II, Part IV.
5 Tattvacintamanyaloka of Paksadharaniéra, pp. 39, 82, 99.
Tattvacintamanyalokakantakoddhara of Madhustidanamisra,
pp- 37, 41, 67, 145.
He is also referred to as Isvara by Pragalbhamisra, the com-
mentator on the Tattvacintamani, p. 169.

Tattvacintamani with commentaries, Part I, Sarasvati Bha-
vana Texts.

.18
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cintaman: of Gangesa (C. 1200 A.D.). From these commen-
taries, we are able to know the views of Vatse$vara on the
topic of mangala. Curiously enough, Udayana does not
refer to him at all in his mangalavada in the Tatparyaparisud-
dhi and Kiranavali. Jayaramanyayapaficinana refers to the
view of Maharnavakiara who must be identical with Vatseé-
vara, on the categories. The Maharnavakira admitted
twelve categories.®

However, it is clear that this Srivatsa could not have been
the same -Srivatsa who is said to have commented on the
Padarthadharmasaimgraha of Prasastapada.

Vide:—sgdt g sromdifaeamt siecaramal qa )

This is cited from the Paiijika of Rajasekhara on S$ri-

dhara’s Nyayakandali.”

Udayana makes two references to Sanatani in -the Tat-

paryaparisuddhi.
¥ sfrgeammay ey sveaq aEeanfe wmatg ) -
TS Sgat (T 991) srgersras ffa ararafa:
: MS. Adhyaya 1, p. 133.

Sanatani recognised the number of the types of Katha to
be four. This is corroborated by the evidences given by
$ankramisra and Jayaramanyayapaiicanana.

Vide:—%a1 ¥ qRweqfaavernare fauria g acagrgeas:
TIQATHT FUT AYEIET T FIUATH F457 ax fagosr  qraes-
gracafa ammafaaaRaRa |

Vadivinoda, p. 2.

T AT —TF TR A raa @At fasas fafa-

Mo erfaaeraarfamaesrraraEaargass faamm Farn-

e | | SfqueearEE Y faarer sf g7 7 7 1w oewe-
earzegTiy qxmAE sfa g

Nyayasiddhantamala, p. 54.

¢ Nyayasiddhantamala, p. 171.
7 Introduction tn Te Nyayakandali, p. 19.
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aqr = fgdrarfaadrarganysfe va9 garaafs Tasga |l a=r-
Qe edsea® sxafeqd frzraarsal® ar waienfafa g s=vorrar-
7, w3w gfa ararafawgaar 10 Jfad
MS. Adhyaya V, p. 3.
Apart from these references, nothing is known about
Sandtani. He must have been a writer on Nyaya, as 1s evi-

dent from the above references.
The references given above are taken from the MS. of

the Tatparyaparisuddhi belonging to the Department of Sans-
krit University of Madras.

8 Adyar Ms. of the Tatparyaparisuldhi reads yfy
® Adyar Ms. of the Tatparyaparisuddhi reads fazrsigr
10 Adyar Ms. of the Tatpanyaparisuddhi reads garafa

W






THE ORIGIN OF THE NANDAS
By SHRT NATH TIWARI

The quest}0n of ancestry and caste of the Nandas is one
of the most complex ones in the history of ancient India.
From a very early period widely divergent views seem to have
been prevalent on the subject and even today the controversy
is not yet regarded as finally settled. Different sources
reveal different facts about the history of Nandas, and
are very hard to be reconciled. So the general tendency is
to accept the one and to reject the other without any clear
discussion.

The most accepted and trustworthy account seems today
to be known from the Greeco-Roman literature. The often
quoted lines as the conclusion of this question are those of
Curtius, who refers to the Nanda King contemporary of
Alexander as narrated by Porus. According to this “His
father was in fact a barber, scarcely staving off hunger by his
daily earnings, but who from his being not uncomely in
person had gained the affections of the queen and was by her
influence advanced to too near a place in confidence to the
reigning monarch. Afterwards, however, he treacherously
murdered his sovereign and then under the pretence of acting
as guardian to the royal children usurped the supreme author-
ity and having put the young princes to death, begot the
present king.”

The present king referred to by Curtius, Agrammes by
name was undoubtedly Ugrasena—Mahapadmananda himself
as identified by an eminent scholar Pt. K. Chattopadhyaya.
(Proceedings of Indian History Conference—Lahore).

293
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Diodorus also supports the above statement of Curtius—
“The king of Gangaridae was a man of quite worthless char-
acter and held in no respect as he was thought to be the son
of a barber.”

This classical account is somewhat confirmed by the
Indian literature of the Jains. Parisistaparvana represents
Nanda as the son of a courtesan not by a barber as is inform-
ed by Avasyaka Stitra “‘Ekasya ganika Kuksi Janma Nandah”.
Buddhist—Mahavamsa tika refers to him as the leader of a
robber’s gang. The Puranas describe him as a son of the last
Ksatrabandhu (so called Ksatriya) king of the preceding line
by a Stidra mother— ($iidra garbhodbhava).

It seems very hard to reconcile all the seemingly contra-
dictory information derived from different sources and still
more hard to accept the one and to reject the other. But it
has been our general tendency to accept what the westerners
say, right or wrong, which cannot be regarded to be free from
partiality. So the generally accepted theory of the siidra
origin of the Nandas mainly based on the accounts of the
writers whose sovereign did not darc to interfere with the
mighty Nanda king, while in the way of his world conquest,
needs not to be accepted without a thorough—critical analysis.
There is however nothing to suggest in native sources what
the Greeco-Roman literature says about the Nanda. Even
Plutarch, the leading historian of Rome does not mention
about the barber ancestry of the Nandas but merely informs
“The king was hated and despised by his subjects for the
wickedness of his disposition and the meanness of his origin.”

It seems therefore, that the Greek-writers did get surely
some information about the barber to have been related to
the Nandas whom they wrongly interpreted as to have been
the father of the then sovereign.

Puranas, the best sources of information about thc
Nandas contain self contradictory statements not yet marked
and taken seriously by any writer of eminence. Some of the
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Puranas have different texts. Vayu Purana informs “Maha-
nandi sutdscapi $iidra-yam kali kamsdjah—Utpatsyate Maha-
padma” and Visnu Purina also gives a similar reference—

“Mahianandinastatah $adragarbhodbhavo Mahapadmo
Nanda nama bhavisyati.” But if this only had been the text
of all the Puranas, it would really have been very difficult to
reconcile all the contradictory statements but fortunately we
have something more, surprising enough unnoticed uptodate
which paves the way for the clear reconciliation. Srimad-
bhagavata Maha Purana informs—

““Mahanandisutorajan $adri garbhodbhavo bali Maha-
padmapatih kascit Nandah....” (Srimad Bhagavata—12th
skandha—first chapter 8th $loka.) I have seen certain old
manuscripts too expressingnlikewise without any controversy.
It is a matter of great curiosity to note that Pargiter who has
thoroughly gone into the texts of the Purdnas has also missed
or morc probably omitted to notice this version. The satis-
factory explanation to this scems to be that even noticing the
difference he deliberately neglected it as he did not find this
version in other Puranas and regarded it as the mistake of the
writer as he himself admits (P.T.D. of Kali Age—Page XXIX)
that manuscripts found are ‘“fairly well written with few
clerical errors” so he would have omitted to note this version
sadri as to be mérely a clerical error.

- But a thing so valuable as to be able to reconcile
all the diversities and being corroborated by all the other
sources cannot be neglected as merely to be the cleri-
cal error. Itisa fact, that other Purinas have the other
different version ($idrd) but all of them have been derived
by the same source—Bhavisya Purina only; so their quantity
is not the sure proof of their version. $rimad Bhagavata has
been regarded as Mahi Purina by all eminent scholars in a
tone. Even Pargiter does not deny its value and refers it to
have been surely of remarkable value “here for the first time
Bhagavata gives the tradition in slokas. . . .and are not a mere
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list of names. Both the versions (Bhigavata and the rest) are
independent and valuable”.

So why should we deny the value of Bhagavata’s informa-
tion and discard it only on the basis of the rest that are in
no way superior to it? If one neglects a thing though little
in form but great in importance as to be a clerical mistake
without much base—why should we too? Will it be proper to
reject ihe text corroborated by all other native and foreign
sources. Moreover we need not contradict the version of the
other Purdnas by accepting that of Bhagavata.

Every one must be given what is its due.

Here is a version different from that of the Puranas
referred to above. Instead of stidra we find $adri here which
surely deserves no less importance. Both the words are
quite correct according to Sanskrit grammar and express
different meanings. Sanskrit pratyaya Tap is added in
$idra and therefore it means ““a woman of $udra
class” or caste—irrespective of the caste of her husband. She
may be married to a person of whatever caste (Rule—Ajadya-
tastip—panini 4. 1. 41.

Varadarajacarya, the famous author of Laghusiddhanta
kaumudi comments it as “‘ajadinam akarantasya ca vicyam
yat stritvam tatra dyotye tap syat. The famous writer
Kityayana comments “$idra ca amahat parva jatih”). There-
fore the Puranas—Vayu and Visnu may be taken to refer that
Mahipadma was the son of Mahanandi by a $@idra-woman.
But its acceptance will at once raise a question—then what
about the other informations—of Greeco-Roman literature, of
Jains or of Buddhist? For the answer of this question and
cven for the clear reconciliation of the diverse expressions we
must attach due importance to the version of Bhagavata.

According to the rules of Sanskrit grammar in order to
have faminine form of any masculine word another pratyaya-
‘his’ is added and it will bring the word §idri from masculine
éidra meaning the wife of a $§idra (of whatever caste).
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(Panini—Pumyogadakhyayam— (4. 1. 48) Varadaraja accounts
it as “ya Pumakhya pumyogat striyam vartate tato nis". He
gives an example too—Gopasya stri Gopi (caste of her—no bar).
$adri means wife of a S$udra, of any caste. It is also
fully referred in Amarakosa ‘“$udri §adrasya bharya syat evam
bhinna jatyaya api”).

So while §iidra will merely mean the scion of a $iidra not
necessarily the wife of a §idra, the term $iidri means a woman
of whatever caste necessarily the wife of a §idra. So in order
to avoid the confusive complexity of the last version of the
puranas, it will be totally proper to hold that the mother .
of Mahapadma of whatever caste was first the wife of a siidra
and later attached some how to Mahanandi the then ruling
ksatriya sovereign of saisunaga dynasty. But because other
puranas say her to be §idra therefore nothing stands in our
way to hold that the mother of Mahapadma was a $adra by
birth too.

Now there remains no diversity at all between all the
original sources of information to be solved. Greeco-Roman
literature informs that “‘his father was in fact a barber and his
mother the queen”. Somehow or other the §adri had become
related to the king (Mahanandi) and so she was the queen and
the Greek and the Roman writers were mistaken to hold the
barber, most possibly the previous husband of Mahapadma’s
mother to be his father, though actually Mahapadma was the
son of the same barber’s wife by Mahanandi. In fact such
errors need not be taken seriously.

The Jain parisista parvana may also stand to support it.
The text runs—“Ita$ca-tatraiva pure divakirterabhutsutah—
Ekasya ganikakuksijanma Nandabhidhinatah”. He was
born to a courtesan by (a king named) Divakirti, and because
the immediate predecessors of the Nandas were kalasoka and
his sons, it will not be wrong to hold that Kalasoka and his
successors were Killed by the first Nand king who felt his ille-

gal origin, as Vidudabha had tried to do earlier (or even the
F. 19
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.case of parricide was not unknown till then and surely it
caused Buddhist writers to hold him as the chief of the
robbers’ gang because he did not follow Buddhism).

Therefore on the basis of the arguments mentioned
above, it wiil not be improper to hold that the first Nanda
king—Mahapadma Nanda (Ugrasena or Agrammes) was the
son of a barber’s wife by the last Saisunagi king and his mother
naturally had become the concubine of the king and thereby
courtesan of Hemchandra.

COn this basis we can challenge the theories holding that
the Nandas were the $adra rulers. None of the sources in-
forms them to be $adras. They all merely say him (the
founder of the dynasty) to be “originallv a man of no distinc-
tion” 2 man of “meanest condition”, “of quite worthless
character and to be held in no respect” or to be “hated and
despised by his subjects for the wickedness of his disposition
and the meanness of his origin” or to be ‘“‘§adra-praya and
adharmika” but in no way a §iidra. Moreover among Hindus
it is the caste of the father that determines that of his pro-
gency. A son of Ksatriya will always be a Ksatriya by a woman
of whatever-caste as we have definite evidence in Mahabharat.
The sons of king Santanu named Vicitra Virya and Citran-
gada by a daughter of the navigator (dhivarakanya). (Bhaga-
vata IX /22—8antanor dasa kanyayam jajfie citrangado sutah.
Vicitra Viryasca. ...)” were always considered to be Ksatriyas
and one of them was installed according to Vedic rituals as a
true Ksatriya “Vicitraviryam tada balamapripya yauvanam
kururijye meahabahuh abhyasificyat anantaram” (Maha-
bharat-(1) 101, 12) and in the very same century Vidudabha,
the son of Mah3niman by a_ slave girl had been on the
threne and no where he has been styled as §tidra. On the
other hand every where he is referred to with respect
as a Ksatriya. Manu has also some how allowed the stdra-
wife of Ksatriyas. “Siidraiva-bharya $iidrasya, s2 ca swa ca
vidah smrtah te ca swa caiva rajfiyas<ca....” (Manu—38-—-13).
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Commentators have simplified it. Kullaka Bhatta comments
“ksatriyasya vai$ya sidra-ksatriya ca “or a ksatriya may have
vaidya, sidra or ksatriya as his wife and he further proves it
on the basis of another authority—‘vasistho pi $idramapi. . . .
dvijatinim—s$adra vivahamah” (Manavadharmasastra—edit-
ed by Vishwa Nath Sharma).

But the case with Mahiapadma was somewhat different
as his mother was a $idri and not (a pure) $idra only; other-
wise he would have been pure Ksatriya as prescribed by
Manu. Impurity of the mother prevented him from being
regarded as a pure Ksatriya. Manu clearly mentions that
persons born like this are degenerated.

“Hinajatistriyam mohadudvahanto dvijatayah kulanyeva
nayan-tyasu sasantanani $udratam” (Manu 3—15) and he fur-
ther refers that the person born under such condition (as was
Mahapadma) does not remain pure. ... “ksatriyat§idrakan-
yayamn kruracaraviharavan ksatrasudravapurjantuh ugrona-
maprajayate” (Manu 10—10) ($tdra-ksatriyotugrah” (Amar-
kosa) So Mahapadma must be regarded as Ugra or in some
way vraiya ksatriya and never a §udra. Several other evi-
dences also support the Nandas tc be ksatriyas. According
to Mahavam$a Nandas were the descendants of the previous
ruling dynasty, or at least they were of the same caste
Ct. “navananda tato asum-kam-eneva naradhipa-rijam sama-
nusasium” (mahavamsa 30—5—15) Mudra Raksasa declares
them to be “prathitakulaja” and parisistaparvana clearly de-
clares them to be pure ksatriyas. It refers to a story that
“Nanda throwing himself on the mercy of Canakya was per-
mitted to leave his kingdom and while driving off the princess

(daughter of Nanda) instantly fell in love with Candra
Gupta and on her father’s advice she selected him for her
husband by the right of svayamvara (parisista-parvana—
Jacobi, page 59) because “it was customary to ksatriya girls to
marry according to their choice “‘priayah Ksatriya Kanyanam
Sasyate hi svayamvarh”,
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But Iv/Iahépadma cannot be pure Ksatriya due to’cir-
cumstances referred to above but certainly there is nothing to
show that he was not a Ksatriya though not pure but vratya.
There is an epigraphical evidence too. Dr. Jaiswal read the
inscription on the headless Ratna statue to be *....vata-
nandi”’. Dr. Smith too supports the above readings of Dr.
Jaiswal. It is therefore totally evident that the Nandas belong-
ed to no other class or caste than Ksatriya in some form.
They can hardly be $tidras as is the most popular view today.

The sources are silent about the Nandas to be a Stadras
and there are clear evidences indicating them to be
Ksatriyas. Is this not sufficient enough to challenge the
Stidra origin theory about them and to hold them as a Ksa-
triya rulers descending from Ksatriya parentage—and more
properly, to be vritya (degenerated) Ksatriyas but in no way
Stidras or any thing other than Ksatriyas?



SHORT NOTE
ON

THE RELIGIOUS ASPECT OF THE SANGAMA

DYNASTY OF VIJAYANAGAR
EMPIRE

(1836 A.D. To 1487 A.D.)
By SHur1 B. V. Srinivasa Rao

I earnestly draw the attention of the Readers to go
through the following evidences:—

A.

The Sangama Rulers were strict Saivas (vide,
p- 1654: Vol. 11, Part III, Mysore Gazetteer, edit-
cd by Rao Sahib C. Hayavadana Rao).

The Sangama Rulers were Saivas and Salva Rulers
were—Vaisnavas (Vide p. 10, Article on the
literature of Kannada of 13th Centuay A.D. by
Professor S. S. Malvad in Prabuddha Karnitaka,
Virsa Samvatsara; Deepavali Issue, Mysore Uni-
versity).

Commencing from 1336 A.D. up to 1422 A.D. the
Rulers of Sangama Dynasty were Saivas (Vide
Part III, Vol. 11, Mysore Gazetteer, Edited by
Rao Sahib C. Hayavadana Rao).

But from 1422 upto 1487 A.D. the Sangama
Rulers, such as Devaraya the II, Mallikarjuna and
Virupdksa-IIl were Veeradaivas (FVide, My
Article published in the J. A. H. R. S., Volume
XXIV, p. 101 to 104, 1956—58).

‘The Salvas who were Vaisnavas, came to Chola
and Pandyan Rulers in the latter half of the 15th

Century, after the death of Lakkanna that is to
301
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say, during the reigns of Mallikarjuna and Viru-
paksa-III (Vide, page 13, Indian Antiquery
Volume XLIII, 1914).

The Representative of Salvas by name Salva
Narasimha had made himself the Chief in the
Counsels of the Empire. His name occurs in the
Epigraphical Records during the generation of
thirty years from 1456 A.D. to 1486 A.D. He
gradually obtained the Chief Place in the Impe-
rial Court and became a de-facto Ruler of the
Empire (Vide, page 14, Indian Antiquery, Vol.
XLIII, 1914).

By the year 1486 A.D. the usurpation of the
Salvas was complete. The Sangama Line which
had been on the throne for 150 years was depos-
ed and the Salvas were the masters of the south

India (Vide, p. 14, Indian Antiquery, Volume
XLIII, 1914).

Salva Narasimha assumed royal titles: about

1484 A.D. (Vide, page 9, Indian Antiquery, Vol.
LII, Jan. 1923).

Conclusion:

According to my above evidence from A to H, I have

come to the following conclusion:—

The Sangama Dynasty was composed of Saiva Rulers

from 1336 A.D. to 1422 A.D., Veerasaiva Rulers from 1422
A.D. to 1487 A.D. and from 1486 onwards that is to say, the

tail-end of the Sangama Dynasty was under the Control of
Vaisnava Rulers. That is all.



FRONTIERS OF VIJAYANAGAR HISTORICAL
KNOWLEDGE SERIES

(Numismatics on Sangama Dyuasty.-—
1419 to 1487 A.D.)

Sri B. V. SrREENIVAsA Rao

Let us examine the following Coins of the Sangama
Rulers of Vijayanagar Empire (1419 to 1497 A.D.) recorded
in Travancore Archaeological Department, Administration
Report, 1122 M.E. (1946-47). Here, the Director of Archaeo-
logy while examining the Coins collected by Rao Bahadur
Sreenivasa Gopalachari of Madras gives the description of the
following coin of Devaraya-II (1419 to 1446 A. D) which is as
follows: —

Ist Type:—Obverse: Pratapa Devaraya.

Reverse: Elephant between Conch and Dis-
cuss.

IInd Type:—Obverse: Rija Gaja Gandabherunda below
the legend, a Conch between Sun
and Moon.

Reverse: King attacking Elephant which
holds sword in its trunk with tail
uplifted.

I1Ird Type:—Obverse: Sree Pratapa Devariya.

Reverse: Bull to right; with Sun and Moon
and Dagger above and Conch in
front.

My Remarks:
The above three types of coins belong to Devaraya-II
(1419 to 1446 A.D.) who was a Veerasaiva or a Istalingara-

dhaka—vide My Research Articles published in the Journal
: 303
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of the Andhra Historical Research Society, Vol. No. XXIV,
p. 101 to 104, 1956—58 Rajamundry (Andhra Pradesh) and
in the Malabar Herald, Annual, Cochin (Kerala State) De-
cember 1958.

As a result, the titles found on the above types of coins
such as, Sree Pratapa Devaraya and Rajagaja Gandabherunda
belong to Veerasaiva Devaraya-II (1419 to 1446 A.D.)—one
of the later Rulers of the Sangama Dynasty of the Vijayanagar
Empire. The symbols found on the coins such as Dagger,
Elephant, mark the might of Veerasaiva Devaraya-II and the
symbol such as Conch, the mark of Vaisnavism, in turn.
records the friendship or mutual religious toleration between
Veerasaiva Devaraya-II and Vaisnavas. That is all.
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A GuibE TO THE PATTADAKAL TEMPLES, by A. M. Annigeri.
Published by the Kannada Research Institute, Dharwar;
VI: 64 pp., 14 Plates: 1961. Price Rs. 1-75.

South India abounds in places containing ancient big
temples which are famous for their religious histcrical and
architectural importance. But many of them go unnoticed
by interested persons for want of adequate information about
them. This small hand book furnishes such information
about the ten ancient temples situated in Pattadakal, once
the secondary capital of Chalukya and Rastrakuta kings, but

now a small village in Badami Taluk of the Bijapur district
in the present Mysore State. In his brief introduction the

author has explained the sanctity of Pattadakal, name and
description of Pattadakal, how to reach Pattadakal, the histori-
cal importance of the place and has given a short account of
the Chalukya kings of Badami. The text gives a vivid and
detail description of the ten temples situated in that place.
The fourteen plates included in the book give an idea of the
sculptural advancement reached by the people of those days.
A glossary of proper names appearing in the text is appended.
Tourists and students of archaeology and early Indian history
especially will find this book highly interesting.
‘ V. HANUMANTHACHAR

A DESCRIPTIVE CATALOGUE OF MANUSCRIPTS IN THE KANNADA
ReseArcH INSTITUTE. Dharwar, Vol. IV. Edited by A.
M. Annigeri and S. B. Purohit. Published by Kannada
Research Institute. Dharwar: 14: 180 pp. 1961.
This volume is prepared on the same lines as the three

previous volumes published by Kannada Research Institute,

giving a description of each manuscript in detail—material.
305
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size, number of folios, subject, author, etc., followed by rele-
vant extracts from the manuscript. Seventy five Kannada
works are noticed in this volume, bearing on Virasaiva litera-
ture, Bharata, Bhagavata, Dasasahitya, A$vasastra and Jyotisa.
In the short introduction the editors have drawn attention to
some rare works, described in this volume. For ready refer-
ence of the reader, a subject index of the works described
herein would have been convenient. Even as it is, this
catalogue would be found useful to the students of Kannada
language.

V. HANUMANTHACHAR

KarnaTAX INscripTION, Vol. IV ' (with introductory notes in
English). Edited by A. M. Annigeri. Published by
Kannada Research Institute, Dharwar, XXIV: 131 pp.
8 Plates. Price Rs. 7]-.

In writing history of India, especially pertaining to early
and middle ages, stone inscriptions and copper plate
grants have been of immense help to the historian as valid
sources of information. This volume contains fifty three
stone Inscriptions and two copper platé grants, all from
Dharwar district of the present Mysore state. These inscrip-
tions were written during the time of the Chalukyas of
Kalyan, Kalachuryas of Karnataka, Hoyasalas of Halebid,
Yadavas of Devagiri and the kings of Vijayanagar. The
oldest of them, the Medur inscription, is of about 8th century
A.D. These inscriptions are mainly meant to record some
gift made to temples and individuals. Nevertheless they
throw light on the political and social condition of the times.
The editor has given the text of the inscriptions in Kannada,
introducing each with notes in English explaining its con-
tents and its historical importance. Two lists of inscriptions
are furnished, one arranged according to dynasty and king
during whose time the particular inscription was recorded and
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the other according to the localities from ‘where the inscrip-
tions were acquired. In his introduction the editor has put
together what all information, political, social, etc., could be
collected from these inscriptions and has made this volume to
be of as much help as possible to a student of history. We
hope the other volumes of Karnatak Inscriptions by the same
oditor would come out in due course.

V. HANUMANTHACHAR

—_——

A History oF THE DvVAITA ScHOOL OF VEDANTA AND ITs
LiTerATURE, Vol. I (From the 15th cehtury up to our
time). By Vidyabhusana Dr. B. N. K. Sarma. Publish-
ed by Book Sellers Publishing Co., Mehendale Building,
V. P. Road, Bombay 4. XIV 4: 417 pp. Price Rs. 20.50.

As indicated by the author, this volume traces tpe history
of Dvaita literature from the 15th century to our own time.
The author has given biographical sketches of writers men-
tioned in this volume, discussed their place in Dvaita system
and has given critical estimate of their contributions to the
Dvaita literature. The history is brought under five parts,
each part dealing with a distinctive type of literature. The
first part under the heading “Age of Neo Dialecticism in
Dvaita Vedanta’ introduces writers and their works which
are of polemical type. These writers taking a strong foot-
hold on the foundations laid by Madhvacirya and Jayatirtha,
challenged the position taken by other systems of philosophy.
Advaita Vedanta of Sankaracarya was the main target of
attack for-these writers. Visnudasacarya pioneered this type of
literature during this period. This lead was later taken up by
Vyasaraya. Next to Jayatirtha, Vyasaraya was pre-eminently
the greatest polemic and exponent of Madhva's philosophy
and rightly ‘the author has treated him in greater detail.
Vyasaraya’s works, Nyayamrta, Tiatparya<candrika and
Tarkatandava are the standard works of very high order and
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their correct undérstanding is considered to be an achieve-
ment. Dr. Sarma has critically analysed them and has demon-
strated with instances the greatness of Vyasaraya as an un-
rivalled polemic. In his appreciation of Vyasaraya's works
Dr. Sarma so loses himself in admiration that he transgresses
the limitations of a historian, taking the role of a Vedantin
alongside Vyasaraya. In this section Dr. Sarma has dealt
with the vast controversial literature, for and against, that
sprang up with the advent of Vyasaraya's Nyayamrta,discussed
the place of Vyasaraya in Dvaita system and has shown how
he was held in great esteem in the Court of Krsnadevaraya of
Vijayanagar.

In part II under the heading: “Theological controversies
and re-inforcement of Siddhanta” the author has given an
account of the contributions made by Vijayindra Tirtha
Vadiraja Tirtha. Narayana Carya, Satyanathayati and
Gauda Parnananda Cakravartin as against the adversaries
like Appayadiksita.

Part III under the heading ‘“Non-Polemical Literature”
refers to 13 writers as ““Major Commentators” who were like
home guards, defending and enriching the Dvaita literature
with their Tikas and Tippanis. Under “Major Commenta-
tors”, mention may be made of Raghavendra Tirtha who is
credited with the authorship of 38 works and whose
Commentary, Parimala is considered almost indispensible
for the correct understanding of Jayatirtha's Nyayasudha.

Part IV traces the history of the Haridasa literature which
lays exclusive emphasis on Bhakti, mentioned by Madhva
carya as the means for self emancipation, and deals with the
expansion of Madhva influence into Bengal, Maharashtra and
other parts of India.

Part V “Modern Period” brings this history upto date
with a running survey of various works in different ianguages,
Indian apd foreign that have bearing on Dvaita Vedanta,
during the 19th and 20th centuries.
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This work of Dr. §arma, combines in itself clarity exposi-
tion and accuracy of facts and details with nothing that per-
tains to Dvaita Vedanta, worth mentioning left untold. ‘An
outline of Madhva philosophy’ by Dr. K. Narain has since
come into the domain of Dvaita literature. Considering the
volume and variety of the subject, the task of writing the
history of Dvaita literature which has been developing for
over eight hundred years is really herculean. But Dr. Sarma
has admirably succeeded. This work brings to light many
writers and works on Dvaita literature who were very little
known even among Madhva circles. Dr. $arma has so to say,
dived deep into the vast expanse of Dvaita literature
critically analysed it and has presented it in a manner that
any student of philosophy can see how it has flown in
different channels. By this work he has placed the
followers of Madhva under a deep sense of gratitude. Any
historian of Dvaita literature in future may easily look to
this work as an 3akaragrantha. We eagerly await the
publication of the larger work on Madhva$ philosophy

promised by the author.
V. Hanumanthachar

Rise of the Maratha Power and other Essays by M. G.
Ranade and Gleanings from Maratha Chronicles by K. T.
Telang XX 286 pp: Published by the University of
Bombay, University Buildings, Fort Bombay:—1961.

This book embodies four essays of which three viz:
“Rise of the Maratha Power”’, “Introduction to the
Peshwas Diaries” and “currencies and Mints under the
Maratha Rule” are by Justice M. G. Ranade and one viz
“Gleanings from Maratha Chronicles” is by Justice Telang.
It was first published in 1900. This second edition is
edited by Profs G.S. Ghurya, R. P. Patwardhan and R. V.
Oturkar and their findings in the light of later research are
appended scparately.

The Essays of M. G. Rande are mainly occupied with
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the political history of the Marathas, which the author
styles as a history of the struggle of the Maratha
people for political independence against the Muslim rulers
at Delhi. When Sivaji appeared on the political scene, the
author says, the ground was already prepared for him and
what was needed was a resourceful leadership. Sivaji endow-
ed with the qualities of such leader took advantage of the
situation. The author traces the history of the incessant
wars of Sivaji and his successors with Moghal Emperors at
Delhi and the Musalman Chiefs at Golconda and Bijapur
and how the Maratha confedaracy was formed by Balaji
Vishwanath. Sivaji is dipicted not only asa brave warrior
but also as an eminent administrator. His institution of
Astapradhan is likened to the Executive Council of the
Viceroy in India. According to the author, it is patriotism
coupled with religious fervour which constitutes real
nationalism and helps sustained maintenance of strength
and power of a people. But religion as envisaged by the
author is not the religion of the Vedas and puranas but a
religion based on ethical and moral principles free from
communal distinctions. It is the “Dharma of Maharashtra”
taught by Saint Ramdas to Sambhaji. In his second essay,
the author has set forth the circumstances that lead to weaken
the Maratha power which was so ably built and well
established by Sivaji, Sambhaji, Rajaram and Sahu during
the latter half of 18th century; and holds the Peshwas
responsible for that.

K. T. Telang in his essay “Gleanings from Maratha
Chronicles” has quoted a large number of instances and has
shown how during the Maratha period the traditional
social customs were observed and honoured. The duty of
one of the members of the Astapradhan was to enforce the
traditional social practices and to punish offenders. Even
Sivaji, the author states, was accepted as a Ksatriya only after
careful enquiry into the descent of his parents.
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It may be noted here that while M. G. Ranade opines
that there was mass upheaval against the traditional—Vedic
and Puranic dharma, the instances furnished by K. T.
Telang go to show that traditional customs were strictly
observed and when in doubt the Brahmin Pandits at
Banaras were consulted.

Books on the history of Maratas written by English
men and others are no doubt available. But coming
from the pen of two eminent Maratha dignitaries and revised
and edited by three learned professors this book certainly
occupies a unique place as a social and cultural history no
less than a political history of the Maratha people.

V. Hanumanthachar

AN OutLINE OF MApHvVA PHiLosopHY by Dr. K. Narain.
Published by Udayana Publications, 10, Allengunj,
Allahabad-2, India. Price Rs. 30/-.

Though the recent researches in Indian Philosophy
have evinced considerable interest in §ri Madhva’s philoso- '
phical position, yet a problem-wise study of his views has
not been attempted so far. It is for the first time that we
have a book which has been written with only this point
in view. In his dissertation, which covers almost every
problem of philosophical interest, the author has referred
not only to the views of Madhvacirya but also to those of
his eminent followers, such as Jaya-Tirtha, Vyasa-Tirtha
and others in order to make the book an authoritative text
for the reader. Comparisons with the other systems of
Indian Philosophy and with some* of the contemporary
trends in Western Thought, which the author has under-
taken, have added to the value of the book befitting a
work of this sort. It is really a matter of satisfaction that
in his exposition, which is quite lucid and precise, the
author has based himself only on Sanskrita sources most of
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which have not been translated in English as yet. "The
book as such is a worthy contribution to Indian Philosophy
in general and Madhva Philosophy in particular.

Besides the scholarly merit of the book, the quality of
its publication is also commendable. The printing and
get-up is of such a nature that the book can very well be
placed with any of the foreign publications.

R N —
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40. Drahyayana Shrautasutra with Comm. of Dhanvin
41. Mridvika, a modern Sanskrit Kavya

Discount :— (a) To Buok Sellers — 409, ( on all publications
including journals )
(b) To Libraries — 259, on journal, 20% ob
other secondary Literature
e.g. Catalogues, Bibliographies,
159, on texts (e.g. Mahakal-
samhita etc.)
(¢) To Teachers/Students - 159, on all publications.

70 be had of :-—

Piincipal,

Ganganatha Jha Kendriya Sanskrit Vidyapeetha.
Chandrashekhar Azad Park,
Allahabad=211002,



