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FOREWORD

We brought out two volumes, one in honour of Dr. F. W.

Thomas and the other in honour of Sir E. Denison Ross in 1939

with the willing co-operation of the Karnatak Publishing House,

Bombay. Dr. N. G. Sardesai, the enterprising Proprietor of the

Oriental Book Agency, Poona, during his journey to ‘Tirupati to

attend the All-India Oriental Conference held there towards the

end of March 1940, expressed his willingness to publish a volume of

Studies in Indology in honour of Prof. P. V. Kane, M.A., LL.M. who

also attended the above Conference along with other delegates from

Bombay and Poona. It was then revealed in the course of a conver-

sation with Prof. Kane that he was to complete his 60th year on

7th May 1940. Dr. Sardesai suggested that it would be in the

fitness of things if a volume of Studies could be brought out within

a year or so and presented to Prof. Kane on 7th May 1947 when he

would be completing his 61st year. The above suggestion was

later discussed by us on the Ramanavami day (16th April 1940) with

Dr. Sardesai and a Committee of representative scholars with

Dr. V. S. Sukthankar, M.A., PH. D. as Chairman was organized with

a view to carry out the suggestion. Circular letters inviting contri-

butions to the volume were despatched by us immediately, the

last date for receiving papers being 7st November 1940. The

response to these letters was very encouraging ; and the volume of

more than 550 pages now brought out bears witness to the enthu-

siasm of contributors, the courage of Dr. Sardesai in carrying out

the publication of this costly volume inspite of the enhanced prices
of paper and print and last but not least the efficiency and carefulness

of Mr. S. R. Sardesai, 8.a., LE.B., the Manager of the Samartha

Bharat Press, Poona, but for whose personal interest in this work it

would have been impossible to get the Volume published within a
period of five months. We tender our most grateful thanks. to our

colleagues on the Festschrift Committee, the Publishers and

Printers, and all the contributors to the present Volume including

those friends whose papers were received rather late for being

included in the Volume as also those who have given us their

blessings and subscriptions for the successful conduct of our

undertaking.

Poona ¢ S. M. Katre.

7th May 1941 P. K. Gone.
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DEAR PROFESSOR KANE,

You more than any scholar of our age in the West of India have

upheld the great tradition represented by Kashinath Trimbak Telang,

Shankar Pandurang Pandit and Sir Ramakrishna Gopal Bhandarkar.

Their mantle has fallen on your shoulders. To-day on this sixty-first

anniversary of your birth it is our proud privilege to unite with your

fellow-workers in the diverse fields, which you have enriched with

your researches and which you were often the first to open out, in

offering you their grateful and admiring homage in the shape of this

Festschrift. The long list of your publications, covering a period of

thirty-five years of self-less, disinterested and arduous labour, bears

witness to the untiring energy and boundless enthusiasm which you have

brought to bear upon a branch of study, for long considered in India as

remote and unconnected with University Education, and to your staunch

spirit which, having once decided upon the path of research in Indology,

and notwithstanding the many difficulties of circumstances which led

you from the teacher's profession to that of the lawyer has triumphed

over every material obstacle. Neither sickness nor the perversity of

Nature or Destiny has dimmed that spirit which carried you forward to

your appointed goal nor diminished the output of your research. In your

twenty-sixth year, already a promising teacher and inspired: scholar,

you distinguished yourself by completing an essay on the History of

Alamkéra Literature, published later as History of Sanskrit Poetics

appended to your edition of the Sahityadarpaga; and a year later you

laid the foundations for your masterpiece, the History of Dharmasastra,

by winning the V. N. Mandlik Prize with an essay on Aryan Manners

and Morals as depicted in the Epics. In your thirty-third year you

delivered the Wilson Philological Lectures at the University of Bombay,

the youngest scholar to be invited by the University to deliver these

lectures. In your fiftieth year you published the first volume of your

great History of Dharmasdstra, the crowning achievement of your

wonderfully versatile life, the second volume of which is being published

to-day. Your pioneer work in this particular field and in Sanskrit

Poetics, beyond that of any other scholar, has stimulated Oriental

scholarship to accord recognition to Indian genius and has engendered

in Indian Scholars a pride in their ancient culture. A new school. of
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workers is still tilling the fields and reaping a rich harvest where you

were the first to turn the soil. Your editions of Sanskrit classics, your

learned publications in various Oriental Journals and your many-sided

and illuminating contributions, in English and Marathi, to social and

legal problems have led to a just appreciation of Indo-Aryan Culture

and Sanskrit Scholarship. Your keenness in Sanskrit and Marathi

studies has been neither damped by physical disabilities nor hampered

by lack of opportunities, and beyond all others you have demonstrated

in your life that man is the maker of his own opportunities and architect

of his own future. Contributors to this Festschrift hail from nearly

every province of India, a few even from war-hefogged Europe; yet

they are a very small part of the willing contributions which have been

pouring in from the many who admire your great achievement, your

colossal industry and boundless patience, your critical scholarship and

unfaltering devotion to Sanskrit learning, and from those who draw

inspiration from your fine example and encouragement from the privilege

of your inestimable friendship. We to whom was given the grateful task

of organizing this little work and editing this small Festschrift, join

with your admirers, friends and the many contributors whose spontaneous

co-operation alone has made this graceful tribute possible, in addressing

you the words made immortal by the ancient Rsis of India: ‘May you

live the full life of a hundred years !’

ad aig meer dreary: |

S. M. Katre V. S. SUKTHANKAR

P. K. Gove D. R. BHANDARKAR

N, G. SARpgEsal K. N. DIKsuit

Sunit1 KuMAR CHATTERJI R. D. RaNnaDE

V. V. Mrrasni H. R. DIvEKaR

P. C. Divanyji R. N. DANDEKAR

A. N. UPaDHYE P. L. Varpya

A. B. GAJENDRAGADKAR H. D. VELANKAR

A. S. ALTEKAR V. R. R. DiksHitar

H. D. SHARMA S. K: Dr

RaGHu VIRA R, G. HarsHe

E. V. VIRARAGHAVACHARYA

7th May 1941



Professor P. V. Kane,

By

P. K. Gove

The Ratnagiri District of the Bombay Province, though one

of the poorest regions of Maharastra, has produced men of

eminence and ability like Tilak and Gokhale, who have made history

not only for Maharastra but for the whole of India. They have

put a permanent stamp on Indian life and thought by their

exemplary lives, characterized by self-sacrifice and patriotism.

Lokam&nya Tilak, inspite of his life-long struggle in the cause of

Indian politics, was a born Sanskrit scholar and utilized all his

leisure in the pursuit of Sanskrit studies. Prof. P. V. Kane, though

destined to be neither a politician nor a Professor of Sanskrit, has

given the best account of his scholarly abilities by his unbroken

pursuit of Sanskrit studies. In this work he has, in my opinion,

followed the best traditions of the late Lokamanya Tilak, who main-

tained his vigorous scholarly activity inspite of the hardships

occasioned by his stern and rigorous life of a patriot-politician.

The native place of the Kane family was Dapoli in the Ratnagiri

District. Mr. Vamanrao Kane, the father of Prof. Pandurangrao

Kane, passed his Matriculation examination in 1874 and after

passing the District Pleadcr’s examination in 1877 began his

practice as a Pleader in 1878.

Prof. Pandurangrao was born at Parsharam near Chiplun in the

Ratnagiri District at the house of his maternal grandfather surnamed

Chitale on 7th May 1880. He passed his Matriculation examination

from the S. P. G. Mission High School at Dapoli and stood 30th

in the list of successful candidates. For his collegiate studies he

joined the Wilson College, Bombay and passed his B. A. examina-

tion from this College in 1901, winning the Bhau Daji Prize for

Sanskrit. Before his graduation he had secured several scholarships

in Sanskrit at the Previous and Intermediate examinations of the

University of Bombay. After graduation Prof, Pandurangrao was

a Daksina Fellow for two years at the Wilson College. In 1902

he passed the First L... B. examination in the First Class. Jn 1903

he passed the M. A. examination in English and Sanskrit and was

awarded the Zala Vedanta Prize. In August 1904 he joined the

Government High School at Ratnagiri as a teacher and in 1905 he
passed the S. T. C. (Secondary Teacher's Certificate) examination
and stood first in the whole of the Presidency. In 1906 he passed
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the departmental examination for Honours in Teaching. In 1906

he was awarded the V. N. Mandlik Gold Medal for an Essay on

the History of Alamkara Literature. In April 1907 he was. trans-

ferred to the Elphinstone High School as a Teacher and was made

Head Teacher of Sanskrit. In this very year he was awarded the

V. N. Mandlik Prize of Rs. 150 for an Essay on Aryan Manners

and Morals as depicted in the Epics.

In 1908 Prof. Kane passed the LL.B. examination. In 1909

he acted as Professor of Sanskrit for the first term at the Elphinstone

College in place of Prof. S. R. Bhandarkar, who had been sent on

deputation. In June 1911 he resigned Government service and

became a High Court Vakil owing to supercession in the Educa-

tional Department by less qualified men. In 1912 he passed the

LL. M. examintion in Hindu and Mahomedan Law. In 1913 he

delivered six lectures as Wilson Philological Lecturer on Sanskrit

and allied languages. Fortwo years (1915-1916) he was awarded

the Springer Research Scholarship of Rs. 100 per month by th?

University of Bombay for work on the Ancient Geography of

Maharastra. In 1916 he worked as Honorary Professor of Sanskrir

for one term in the Wilson College when Prof. S. R. Bhandarkar

fell ill and a successor could not be found at once. For six years

(1917 to 1923) he was Professor of Law in the Government Law

College, Bombay.

From 1910 to 1923 Prof. Kane was an examiner in Sanskrit at

the several examinations in Arts of the University of Bombay from

the Previous examination to the M. A. For some years he was an

examiner at the LL. B. and LL. M. examinations of this University.

He has been an examiner at the LL. B. examination of the Madras

University twice and an examiner in Sanskrit at the B. A., M.A.,

Ph. D., and D. Litt. examinations of several Indian Universities,

such as Benares, Nagpur, Dacca. For nine years (1919-1928) he

was an elected fellow of the University of Bombay and a membet

of the Faculty of Arts and Law of the same University for about

fifteen years.

During the last thirty years Prof. Kane has been connected with

numerous institutions, the principal ones among these institutions

and the offices he holds therein at persent are indicated below :—

(1) Bombay Branch, Royal Asiatic Society—Fellow and Vice-

President for many years.

(2) Daksint Brahmana Sabha, Bombay—Nlember of the Mana-
eine Committee for over 25 years, Chairman of the
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Managing Committee for 10 years and one of the three

Trustees of this body.

(3) Marathi Grantha Sangrahaélaya, Bombay—Vice-President

of the Niydmak Mandal for many years.

(4) Bhandarkar Oriental Research Institute, Poona—Member of

the Regulating Council and member of the Mahabharata

Editorial Board.

(5) Dapolt Education Soctety—President.

(6) Maharashtra Sahitya Parishad—One of the Vice-presidents

and Member of the Managing Committee for many years.

It will be seen from the above brief sketch of Prof. Kane’s life

that he has not taken any active part in politics but has confined

his activities mainly to the academic and social life of the pro-

vince inspite of the busy life of alawyer. His absence from politics

was mainly due to his being a Government servant till 1911 and

also to his being a Government Professor of Law from 1917 to 1923.

Even when he was a Government servant he attended the Congress

Session of 190+ at Bombay and of 1907 at Surat. Subsequently he

attended about half a dozen sessions of this premier political body

in India, the last session he attended being the Faizpur Session.

From 1921 onwards Prof. Kane attended all the Marathi Sahitya

Sammelans except those held at Jalgaon and Ratnagiri. He also

attended six out of nine All-India Oriental Conferences held so far

in different parts of India. His interest in Marathi language and

literature is as keen and active as that noticeable in his Sanskritic

studies as will be seen from the list of his Marathi writings publish.

ed in this volume. He, however, makes Marathi a vehicle of his

Sanskrit studies with a view to carry their message to the Marathi

reading public. Prof. Kane is loved and respected by all eminent

scholars in India and outside and when the organizers of the present

volume announced their intention to do honour to him in such a

fitting manner they received innumerable letters from these scholars

expressing their great esteem and regard for the services of Prof.

Kane to the cause of Sanskrit learning. Besides these tributes to

the learning and scholarship of Prof. Kane enshrined in a perma-

nent form in the present volume I may note here for information of

outside scholars that last year he was honoured publicly at Bombay

and Poona on the occasion of his completing the 60th year, when

speeches were made by representative scholars, admiring the schol-

arly werk of Prof. Kane and in particular his encyclopadic work

on the History of Dharmasastra in 2 vols., comprising no less than
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2200 pages. This work has been published by the Bhandarkar Oriental

Research Institute and bears witness to Prof. Kane’s industry,

patience, critical scholarship and devotion to Sanskrit learning.

The family of Prof. Kane consisted of six brothers and three

sisters, out of whom, five are now left, two sisters and three

brothers. One of these brothers is a Pleader at Dapoli and the

other, the youngest, is a Medical Practitioner (L.c.P.s.) at

this place.

Prof. Kane has five children, two sons and three daughters.

His eldest son studied at the Bangalore Science Institute for three

years. After this training he took the M. Sc. degree of the

University of Bombay and later went to England, where he secured

the Ph. D. degree of the University of London in Gas and Fuel

Technology. He has also done work for the D. Sc. degree. At

present he is Reader in Chemical Engineering in the University

College of Technology (Bombay). Prof. Kane’s youngest son of

eleven years is studying in the 3rd Standard (English). His eldest

daughter is married to Prof. S. G. Patvardhan, B.A., B.Sc., LL.M.,

who is an Advocate in the Bombay High Court and Professor of Law

in the Government Law College. Such in brief is the outline of

the life of Prof. Kane, a successful Sanskrit Scholar and a lawyer.

The literary biography of a scholar consists of his writings.

The books and papers published by Prof. Kane are, therefore,

recorded in a separate list appended to this sketch of his personal

history. None is more conscious than myself of the inadequacy

of the present sketch dealing only withthe salient features of

the life of a self-made man and a scholar like Prof. Kane but for

want of space in this bulky volume I must close it with my best

wishes for Prof. Kane’s long life and increasing prosperity in the

years to come. I take this opportunity of thanking Prof. Kane most

cordially for the materials supplied by him for this sketch, including

the list of his books and papers.
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Some Poets of the Dindima Family

By

A. N. Krisona Aryancar, Madras

Medizval South Indian Sanskrit literature has been consi-

derably enriched by the writers of the period and can very well

compare favourably with productions of the age of the classics.

The period witnessed the writing of the standard commentaries

on the five Mahdkavyas, To cite a few examples: Mallinatha and

his son Kumiarasvami and Katama Reddi of the Reddi dynasty

belong to this period. Music, Alankara, Medicine, Dharmagastras,

Philosophy, historical kivyas, works on domestic and ‘Srauta

ritual, and in fact, every branch of Sanskrit literature had itself

amply represented in the original treatises as well as compilations

made during the medieval period.

2. One striking feature of Indian learning and scholarship

is the presence of large groups of poets in particular localities

and families. ‘The torch of learning is handed down from father

to son, from teacher to pupil, generation by generation. Each

teacher gathers round himself a group of disciples with an ever-

widening circle as each pupil becomes a teacher, in his times.
Learned men are encouraged and appreciated by the sovereigns

of the country with grants and gifts, Every court of importance

has a court Pandit who has a part to play in the day to day life
of the sovereign, Literary contests ordinarily find a place in the

life of each great literary personage and is followed by royal
recognition of the merits of the contesting parties. Great festivals

such as the Mahdnavami usually congregates large assemblages
of pandits in royal courts for literary disputes and prizes.

3. The famous family of the Dindima Bhattas represents
a medieval type of South Indian scholarship. It produced an

uninterrupted line of great scholars and brilliant writers whose
fame and influence was unparalleled in the annals of literary

history. A study of the life of the Dindima family is closely

connected with the royal houses of the period, by the intimate

contact which tw members of the family enjoyed at the hands of
their royal patrons.

4. In the following pages an attempt is made to reconstruct

the history of the Dindima family of poets as gathered from the
internal evidence or tne works composed by the members of

the family.
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10. The Saluvabhyudaya® of Rajanatha Dindima is interesting

in that it mentions the several titles of the author of that work as

also that of his father in the colophons to the cantos along with the

titles of King Narasimha Saluva, the subject-matter of the poem.

It is clear that the author Rajanatha belongs to this group of poets.

The same titles given to Kaviprabhu and Dindima Kavisarva-

bhauma are repeated verbatim when mentioning them.* The name

Bindidakakavt is applied to his great-grandfather Nrttaraja in the

colophons to cantos 1, {see table II), and 4 of the Sdluvabhyudaya.®

11, Speaking about his own titles, the author of the Sdlu-

vabhyudaya mentions Dasariipandrayana as a title applied to

him.’® The Virabhadravijaya applies the same title to the father

of the author of that work.

Nati :—Jam Dasruva Agganavarandma anam bhanati | Tado.“

Hence the author of the Sdluvabhyudaya and the father of the

author of the Virabhadravijaya are identical. The mention of

Devaraya in the Somavalliyogananda is therefore quite appropriate

and must refer to Devaraya I] of Vijayanagar whose date comes to

1446 a.p. The author of the Saluvabhyudaya must have been

patronised by King Narasinga Saluva whose date may be pushed

upto 1490 a.p, The author of the Virabhadravijaya must have been

a contemporary of Krisnadevaraya and his immediate predecessors,

the latest date being 1510 a. D. approximately.

12: This dating can be held to be correct from another point

of view. The Acyutardyadbhyudayam and the Bhdgavatacampi are

two works written by a Rajanatha Dindima.. The former though

clothing the life and achievements of Acyutaraya in poetic garb, is

not only genuine but the only contemporary document the value of

which cannot be overestimated. It has been pointed out that the

account of the campaigns and the events of the reign of Acyuta have

been singularly corroborated by independent foreign evidence

which is one of the tests for historical accuracy.” The Bhdagavata-

7. D.C. XX, No. 11818, pp. 7897-7903,

8 and 9. The following colophons are found at the end of the cantos in

the Saluvabhyudaya : D.C. XX, p. 7901 :— ;

feqeaataatqametseaaiauaaraaay |

TASIAT AA ARIS MSHA ABA te

HAMBUAA SATS PSA AU AAT ABA | ;

Petienpaaraata esa saa A BAT AGATA ete.
10. Ibid., p. Ibid.

11, 7T.C. TIL. A, Part I. C., p. 2833, R. No. 2090 (d).

12. Dr. N. VeENKATARAMANAXYA, Studies in tne Third Dynasty of Vijaya-

nagara, p.45. See also pp. 48 and following for a comparison of the accounts

of foreign travellers with the account of Rajanatha and conclusion. -

A
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The author Kumara Dindima Arunagirinatha was the son of Rajanithacarya

of the Gautamagotra and Durgadevi whose ancestors had come from the banks
of the Ganges. His father Rajanatha had the wonderful capacity of composing

citra and yamaka types of kavyas—two most difficult types of composition—
and of producing inimitable dramas. Réajanatha was a great devotee of Siva.
His grandfather Arunagirinatha was known by his title of Dindima Kavi-

sirvabhauma and had the biruda of the Dindima vadya struck
 before him

as a mark of his excellence ovei the rest. The grandfather of Dindima Kavi-
sarvabhauma had the biruda of Kavi attached to him.*

Such is the distinguished lineage of the author.

7. The prasthavand of the Virabhadravijaya corroborates the

details found in the prahasana by tracing the family of the aut
hor

to five generations above. The result of a close study of the
two prasthavanas and the colophon of the Virabhadravijaya yields

the following results :
I

Nrttaraja who defeated Naganna and was known as Kaviprabhu

Rajanatha—ParamamaheS$vara etc.

Dindima Kavisarvabhauma alias Arunagirinatha, Author
of the Somavalliyoganandaprahasana

Rajanatha Dindima—Dasarupanarayana married Durgadevi

Kumara Dindima Kavi Arunagirinatha, Author of the Virabhadr
a-

vijaya—Sadbhasisarvabhauma

8. A comparison of the two tables easily shows that the second

is a logical continuation of the first table and the two fit into each

other. This may be taken as the starting point for further investi-

gation into the subject.
Date

9. Any definiteness regarding dates has not been possible till

now, to assign our authors to their proper periods. But the

accumulated material can be used with some advantage and

precision at the present moment. The Bharatavakya’ of the Soma-

valliyoganandaprahasana mentions the name of a Devaray
a :

Dirghayur Devardjo pyavatu vasumaticakramacandrataram.

4. fagraratianeet freate ienea aaa eaairaMeH see (efza-

afraradme = -dtadisenfiicarae Gait, fafrrav-faaaaaaren yaee
ARISTA RIFT TOTS: TATE TEL BAAATGTIIEL USAT
BAA FAN Waa TAA AT MATAR SAAT A SAAS ATT
Galea Rata... Surgraraaiat gue Penatarentaferaa strat
aiwagaaat avy, 7. C. Tb A, R. No. 2090 (d).

5. T.C.,1C., R. No, 1611 (b), p. 2278.

6, Ibid., p. Ibid.
Q
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10. The Saluvabhyudaya’ of Rajanatha Dindima is interesting

in that it mentions the several titles of the author of that work as

also that of his father in the colophons to the cantos along with the

titles of King Narasimha Saluva, the subject-matter of the poem.

It is clear that the author Rajanatha belongs to this group of poets.

The same titles given to Kaviprabhu and Dindima Kavisarva-

bhauma are sepeated verbatim when mentioning them.* The name

Bindidakakavi is applied to his great-grandfather Nrttaraja in the

colophons to cantos 1, (see table IJ), and 4 of the Saluvabhyudaya.®

11. Speaking about his own titles, the author of the Salu-

vabhyudaya mentions Dasariipandrayana as a title applied to

him. The Virabhadravijaya applies the same title to the father

of the author of that work.

Nati :—Jam Dasruva Agganavaranama anam bhanati | TadoTM

Hence the author of the Saluvabhyudaya and the father of the

author of the Virabhadravijaya are identical. The mention of

Devariya in the Somavalliyogananda is therefore quite appropriate

and must refer to Devaraya I] of Vijayanagar whose date comes to

1446 a.p. The author of the Salueabhyudaya must have been

patronised by King Narasinga Saluva whose date may be pushed

upto 1490 a.p, The author of the Virabhadravijaya must have been

a contemporary of Krisnadevaraya and his immediate predecessors,

the latest date being 1510 a. D. approximately.

12: This dating can be held to be correct from another point

of view. The Acyutarayabhyudayam and the Bhdgavatacampu are

two works written by a Rajanatha Dindima.. The former though

clothing the life and achievements of Acyutaraya in poetic garb, is

not only genuine but the only contemporary document the value of

which cannot be overestimated. It has been pointed out that the

account of the campaigns and the events of the reign of Acyuta have

been singularly corroborated by independent foreign evidence

which is one of the tests for historical accuracy.” The Bhdgavata-

7, D.C. XX, No. 11818, pp. 7897-7903,

8 and 9. The following colophons are found at the end of the cantos in

the Sdluvabhyudaya : D.C. XX, p. 7901 :— .

fareaaafantiaae sera auaaaea |
TASTATTUASTS NM SATA ABA |

FAAMMEASATSS SAB ATA ASAT I ;

Pefosan feat ASTANA ATAISTATASAT MBATHYTA ete.
10. Ibid., p. Ibid.

41. T.C. IIL A, Part I. C., p. 2833, R. No. 2090 (d).

12. Dr. N. VENKATARAMANAKYA, Studies in tne Third Dynasty of Vijaya-

nagara, p.45. See also pp. 48 and following for a comparison of the accounts

of foreign travellers with the account of Rajanatha and conclusion.

A
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campu was written at the command of Acyuta himself. This Raja-

natha was therefore a contemporary of Acyutaraya whose latest date

can be put at 1542,"* He is therefore different from the author of

the Sdluvabhyudaya a work which deals with life of a king of the

previous dynasty, by over fifty years.

13. A second test is now applied from two literary composi-

tions of the time of Devaraya II of Vijayanagar: The Mahdnataka-

sudhénidhi“ is a camp kavya attributed to Devaraya II. There are

a few manuscripts of the work in the Adyar Library which are being

examined. Another work is the RamabhyudayaTM which is attributed

to Saluva Narasinga son of Gunda. The fifth canto of this work

contains a verse in the colophon which states that the work was

composed by Sonadrinadtha Kavindra having the title of Dindimasar-

vabhauma and the son of Rajanatha and Abhirima&. It is further

stated that the Ramdbhyudaya was composed earlier than the Mahd-

nataka.* The Mahandtaka referred to is evidently the Mahdanata-

kasudhaénidhi attributed to Devardya II. The reference to Devaraya

in the Bharatavakya of the prahasana is evidently to Devaraya I].

This also fixes the Dindima Kavisarvabhauma Arunagirinatha, the

author of the Somavalliyogadnandaprahasana asa contemporary of

Devarava I]. He is the central figure in the family and must be

considered as the person who lent a certain amount of charm,

grandeur and brilliance to the entire family.

14. An attempt has been. made to identify the Arunagiri of

Tirupugal fame with Arunagiri Dindimakavisdrvabhauma."" This is

based on the gencral idea that the author of the Tirupugal was

a contemporary of Devaraya IJ and that of all the members of the

Dindima family, the capacity and devotion to Siva of the Kavi-

sarvabhauma alone could easily account for his Tamil compositions

in the form of T1rupugal.

15. Says Venkataramanayya :*

‘The Saivite author Arunagirinatha was one of the principal

men of letters of his (Devaraya’ s) court.’ Mr. C. V. NaRayaNa

13. “Heras~-The Araridon Dynasty, p. 2.
14. S.K. Atvancar, Sources of Vijayanagar History, p. 60.

15. S. K. Aryancar, Sources, p. 83-5.

16. [bid., p. 85.

amas Sealed aanazeetyfisd arta
rari qaaaaeararsad UAATATEL

Teraiermarit mafaqreraereraa A
Bley at Pramissqawaiaqaassd AA

17. Krishnaswami Aiyanga Commemoration Volume, pp. 176-183., Dindima

oets and Arunagirinatha of Tirupugal, by Mr. C. V. NARAYANA AIYAR.
18. Studies in the History of the Third Dynasty of Vijayanagara (1935), p. 425.
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Atyar discussing the question of the identity of the author of the

Tirupugal with the members of the Dindima family concluded :

“This scheme is very favourable to the fixing of the identity of Arunagiri-

natha of Tirupugal or Arunagiri Dindima, father of Rajanatha the author of the

Saluvabhyudayam ; for we know that the Tirupugal poet was a contemporary of
Devaraya IT (1422-1446 a.p.). If the poet was born between 1400 and 1405 a.p.

he could very well have come to the natice of Devariya IT about the year 1435 a.n.

when he was thirty or thirty-five years old,’’19

16. So far there is agreement. But Mr. Narayana Aiyar also

holds Dindima Sarvabhauma, the author of 7'trupugal as the grand-

son of Arunagiri the author of Somavalliyogdnandaprahasana. This

is against the chronology adopted in this paper, for the Sarva-

bhaumakavi is the author of the Yoga@nandaprahasana and also of the

Tirupugal.

17. The arguments adduced so far tend to show that the five

members of the Dindima family who have been considered must

have flourished in the fitteenth and the early part of the sixteenth

century. Ona stricter calculation, and basing 1440 a.n. as the

central year, the period of activity of all the five poets must have

been 1380 and 1500 a.p., allowing at the rate of 24 years for

a generation.

18. This paper does not exhaust all the questions to be

considered. I have only pointed out the material that was available

in the two works of the Yogdnandaprahasana and the Virabhadravi-

jaya. The several other problems connected with the Dindima

family will be dealt with at length in a separate article.””



Additional Verses of Katyayana on Vyavahara

By

K. V. Rancaswami AryaNncar, Madras

In editing, with my colleague and former pupil Mr. A. N.

Krishna AIYANGAR, M.A.,L.T., of the Adyar Library, the famous

South Indian Digest on Vyavahara prepared by Varadaraja, who is

undoubtedly older than Madhava, and is perhaps anterior even to

the author of the Smrticandrika, | have come across a number of

élokas on Vyavahara, which are not found in Mr. Kane’s splendid

and laborious reconstruction of the lost smrti of Kéatyayana.

Mr. Kane had laid under contribution 21 nibandhas and collected

from them 973 verses bearing on the eighteen titles of Vyavahara.

One-hundred-and-twenty-one verses not found in the Katydyana-

smrtisdroddhdra are now offered from Varadaraja’s digest, which,

being in manuscripts written in Grantha characters, was not

available to Mr. Kane, when he made his collection. I cannot

think of a fitter form in which my tribute to his magnificent services

to Dharmagistra can be offered to Mr. Kang. It will be noticed

that verse 57 in this collection is ascribed by Varadaraja to both

Brhaspati and Katyayana.

In verse 101 Katyayana mentions a Saunaka. Not improbably

this ancient smrtikara is identical with the Saunaka whose name
occurs in a famous verse of Manusmrt: (III, 16.) :--

qilrHer Aalertal ATIATATT AM: |

A more interesting feature is the identity of some of the slokas

presented below with verses in Manusmrti (e.g. verses 85, 94, 96,

97, 98, 99, 118, 119 and 120). As the verses are ascribed to Katya-

yana in all the manuscripts of Varadaraja’s Vyavahdranirnaya, and

as familiarity with the text of Manusmrti may be validly presumed

in both Varadaraja and the scholarly copyists whose transcripts have

been used by us in preparing our edition of his work, the citation

may be taken as evidence of the South Indian belief in their being

common to both smrtis. The palm-leaf manuscript serves like

a card-index, and citations, which are made obviously from such

manuscripts, cannot be summarily dismissed as containing errors

due to bad memory.

A verse in Mr. Kane's collection (verse 265) presupposes

a definition of a jayapatra by Katyayana himself, which, however,

was not available to Mr. Kane. Verses 22 and 23 below supply the

missing definition.
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Varadaraja knows of a Vrddha-Katyayana, for, verse 701 in

Mr. Kane’s collection, which he has taken from Sarasvativilésa,

p. 320, (ed. Mysore) is ascribed by Varadaraja to Vrddha-K atyfyana.

The page references below refer to our edition of Varadaraja’s

V yavaharanirnaya, which will soon be released, and the headings

under which the new citations should come are indicated sertatim.

P.

13.

16.

20.

26.

27.

AULMITATA sizaarata
arqusiazaaerefadiaegarta

Rrra

STTSITAUTHTH VS

gfaegfafaed = yarratta a aa |

a asadagiat saa a fad u 1

warararhinrgn AHe: FH Tae I
x x x

arefenfsrmrdiat faa: afore<aa uy 2

qixfirrrgiat weg: erates: |

gaan Aaaiat Tat cea: Seiwar: u 3

part aaa ani aagfeaargara |

quamaaraesagararacrt Fafa: 1 4

sift aqarat aut gifsarfaanry |

antat fad at caraita a areata 5

ufaftera & ag: saaerfafaciay |

WAGs AZAt A Aa we nweqtq 6

AAaAR WS

fred atsfred a gracnit faafedt)
caftag aa ua a qa TawaNT 7

a wafag get seq aisafaa TATA: |
aearareiaa fazara: saifaa: u 8

mearqrnaretiat faela gfe era:

aeratarafagiag fast faoraiaa: 9

wearsqafag aa caargadifan: |

afearafza wa qrefratsa urate u
gt am fata: cara free: aisfirdiaa u 10

2
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P. 29,

wfamargetar aca god saeegaa i 11

AS ICATT HTH TS

farardafaqat ar seraeergaa ar |

serarafafafaga atsquit wreqfirag i 12

ae aed agetia frarfiear a sate |

BA SMI areas gq at aur 13

sana fadanecasz tar: |

waeager oiaret faraqrey faea: 1 14

P. 60.

eqaranefaa area sree arafacia |

AAG aa at wary aqua gq wiz 15

P. 63.

qatar gq fafa cared arafacl® |
wa: aaa: afeq: areqavedifza 1 16

afwarafanera waeraTAzy |

sara arf aan afea: sada 17

saTTaaaT aa Az: areafeaa: |

aa tszat afereuaiadg qeaa 18

aa atedt a fara fare azat qo

azr fast: qfiaa ante gaftad: 1 19

aint serrata = Ararwaanes |

vafan fafare: aaiutraag = 20

taand qed a Seq ar qa 1) 21

ATAW ATR TTS
P. 85,

Verses 259 to 264 in the Katyéyanasmrtisdroddhdra define the
content of a pasedtkara, Verse 265 defining a jayapatra says:

wears Clea Fatal adciaa |

garqareafag aqearswaqasy i

This evidently presupposes a previous definition of the jayapa-

ira by, saying ‘this is also a jayapatra’. The present verses supply

the definition not ineluded in the Kétydyanasmrtisdroddhara by

Mr. Kane and fits in between verses 264 and 265.
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miamarqnays Rasy |

arena 44 afd stgzar uy 22

areraqeafag 3 arfemaidqaa |

agfraraifereay aagTR rae 1 23

85 6,

anratired aa caarfagaeeny |

amas waa seanfaganamara |) 24

x xx

ant 8 4 aera afeaaey agera u 25

x «K x

qaranfeufaga awWeafes era!

aaraarfacia F TAT AHAsTa: 26

91.

ataresratfetiqrat quafea erareaan: |

Seq Heal taqals Ha gaeearssmnfahs: 0 27

92.

ASARVATH AHSCT AAA: |

wears: Fa sea 7 frgafe u 23

93.

aararafagia a tararfaafy ay

freemnat = qrelt a qeafa 1 29

104.

quaftramnrdiat aed ay fafa |

arag firaraftqa Fa: srweq arfeorrz wu 30

wafegnd aa art aa am fafavia:

afeant aa ard g an fasaa facta: 0 31

111.

aaa arian: ad anetisdfen arfaratay | 32

113.

seafiaishirn asf arferaorara |

reqarrigaita sqagratrat a a 33

frar a fare area: araeea Hao |

afe ardgt frqrerga: arfigeda sqafera: 34

116.

freraragetts feet orforya tat

feroadidingaty aareva ad atau 35

125.

arfrd: arftrere q sftateraraa |

aftirnaft freartia naff a waa u 36
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aftaerarneda saegreeg Fa: |

meafiaey acrd arettahy fafata: 1 37

128.

aaron 4 aafacrat cata fe |

wae wate are afetarnarea 38

135,

aif faafrter afraer fe |

afa uf amiey aca ae a feanfa 39

137,

wageg Staala g aaa a fava |

fefeufirat ataby za aaa aad u 40
138.

qermereg exe: farfs at a frenzaa |

carat aria Seta a a at woquefa u 41

fReaqaniniactaares

204.

aa fai g agit gaye a7 digas

anfearagia a carta qet ear i 42

aed aeget tat: ard agarce: |

FNATATH TVS

235,

ssraifagoh gaia Baeiy aaa q: |

at a Pig gear garatal waa 43
237,

winery ae way: ea aa fareta |

aet q felted ata aradtnsave q 1 44
8.

eaasTes AH aT Barrera |
afacmshrsden 4 at afaa wa 45

244,

grasesnrar wifanreo arftiar: |

ferarerer waearatzeqrea 3 1 46

246,

qeangpraratey, Sayoy Brett wary |

aera woflt aera a afe aigad fe |

fear anfsese gq qey agfxqa weer 47

6.

qd dart Sa fet At Tae TH)
Wate aarssafiaae Far ga: 1 48

23

25
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fare ~

P. 268

stamrfeqvargr fatter frau |

far wets care a Sarma tt 49

asa wnrfaars afar au ar |

athe saeia ¢ aurfaasqesa u 50

P. 270.

fad afacta a aa faraaa a
araqara a secure aia tat Taq 151

P. 272.

at afaasaray a garafaarfaa: |

a fage amet qoera a qari a: uy 52

more etel a fadarres aut

aman feria araamye waa u 53

faqereaeaiss eta, farata fet waa |

ay ad faatta axsfacraerar 1 54

AeqriutarRaHTS

P, 277.

zustarfraa g faned fron aaa

ata atau targam: afearaea u 35

THLTA UTA ATATTH VS
P, 286.

fewer: wSUe: sraraiata fafera: |

cafgfaaquiney etqge wa 56

8.

mand seat fest Gare aut)

qaiiaanaea a Qanaaqzar i 57

P. 289.

4 Tag a Ay a a arqeaa fara: |

adarag Gea: cazea nafsena: y 58

5.

smantifed cata aefiear tqresare |

aaeaga Hear ust fraty faarate u 59

P. 301.

Reraaae a aearerd fea |

aetgrefaasa: tare etardl a aistfs 1 60

P. 28

P. 29

1. This verse is cited under both Katydyana ahd Brhaspati ( #reqraq-

qed ).

é
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302.

qtafiet: aae genssard sefirory |

ufmamqaredaatardt fraraa 1 61

327,

mfafSarfra area ay az: afaaraa 1

faaverea arefia atafa a faeatea: 1 62

afy ae afa: erat agg arrest |

a wectergae a firerat aaa 63

328,

qraeaey faery areca a mfr |

Tes MRA Tr ares awETETT FI

ardaafacen ar catfaartemifirara || 64

331,

nai fateeat ara aifseqrl saraa: |

nafentea qearfa agia: earftiaal: 1 65

335,

anearanfedl ata agra |

wareayet eal awa anieeeaaa | 66

aaeery waar Basra Praskta |
ataarmaeer: qatar Ae igfa: |

am ata aftafaq adaae aang i 67

344,

Meat argued Sai aforgrorfeaarn: |

ay alg & arara: Watat aea aiemay | 68

qdiata cay Toqaeaal 3 qzeiaa |

wife wget air a gTRAAT 1 69

346,

a aaa aera: aver qed fraaa |

graeata wetar feat ae data uu 70
2

amaifas wa: faaaq coraia met wa7 |

weanrerftraed: cara wm fend cr a 71

afras ofegfea farina am afe |

aranrefeerat: ey: Fay AqAATTA || 72

348,

2. WVaradaraja cites the following verse under Vrddha-Katyayana :

afeaa ofegfae fasar ar rata: |

are frmarty frac: aftaraat:
But Mr. Kane has included it under Katydyana as verse 701 ( Katydyanasmrti-

sdroddhara, p. 8 ), on the authority of Sarasvativildsa, p. 320.
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P. 350.

fared afeaiscarfa: erraty caries: |

away gransaenrendste farafe 1 73
P. 351.

ofaart saaerreer ars Te aafizer |

werg meafieger ag fafeeaa ger

ufaaear age aeaqeia;s afacata y 74

Pp. 355.

aviagear ara qed a fread

qairradia a fara sfagafa un 75

P. 360

‘stearfgrataa errauea aa |
aftget gat zra aurat Aaa za: 76

P. 370.

° Ql trea MMA SAreqraa ar ear)
qawseaeq qea a ar fafeaamara u 77

warniefeat aft asral aeq at ar |

pufsera ar ear aaa ai a feareta un 78

P. 373.

aa udgkart a: afi a tale = aaa

warfaa @ ag eral wae Bs a aaa 79

fatraae® ead Fra ayrseay |

aden J we era afteecgr aqurfeafa: 1 80

P. 387.

7 a a qaeqadia: waa: Se ca ar)
fretrer amen ar aterdteraaisty ary 81

P. 388.

wiatsaa afe ar vat faqe:qeasrea: |

waste Far arseres ahronywn 1 82

NIA YR or: Bara: shad aa |

arat at adie a Farseqet fara: 83

ay safaimneda alee aarraa |

Ta BY Tarasval HearsegeN aes || 84

erat Me gafearsHaracat Ne maa |

qa cagesa aefqeaadicag: 0 85

3. Manu. VIII, 204 presents the same idea :—

Bey Seaeareay ae: Tq TATA |
SU & wegen aeuaateaa:

‘The textual variations between Manu and Kk atyayana are slight. The
fourth pada of the versc qe ecqaairag: is reproduced in both Katydyana and

Manu.
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qrkearsserh Herz feqs weret afy |

aren aware: tare Bray arte frerta un 86
394,

fear wat 4 alsar aft ged Aa wt

ae ada... safaasty arn 87

gait ae cawmiat mearaeas wage: |

aearee Neat at and wae 88

qfaeata arat at arqearafe waa: |

s@faoreta are garg aque a aifsa: | 89

sesarafaMn wa Taziwy GarEtT |

ata carft whet ara &s frie: 1 90

zIMaarHTS
426.

fers afasara a gear oa fear |

MrAQyT age mate | aga: u 91

aaniagergia fart ayqftua |

waeeq afer am: adist ar aur wag n 92

434,

eq aaarny aa aftaafy <aa7 |

gat aa afqvera afad, feerargara 1 93

‘wufarmeaqedd ararfedtiaarteqsre |

q tlae: gaa aeaisaemste ar 94

“ararfagfadial a: cre ar eareereira |

areata ented ee cwrey @ ara: 95

"aent 4 spared anaiafaaaony |

aa qantas a faiereg gf: 1 96

SeqMa WR wey a a write Seafary |

eae YS TIM: Tey eqraeT aes: 1) 97

Rrarfqparyegs aiweqatn at |

a ga ofeagiaradfag: a seaa nn 98

Manu. IX, 47 to 52.

This verse is identical with Manu, IX, 174,

This is identical wah Manu, IX, 177,

These four verses are identical with Manu. IX, 169-172 except for a

slight variation in the third pada of v. 172 qeReay for fa garry,
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I.

P,

441.

447,

- 468.

494,

495.

497.
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faqasafy sear g a Tt TAIAE: |

a arta faqaiar ay: searayray 1 99

weay afe aeeatiar garfacara alate i

aepraaeatyn: sataea x azar 100

aanid wigel cad aaa ati

ARTA FTAA TAT Il 101

aqatauritea waaatar attra: t *

vem afe eee air garfecatca aaa

Tawa Wa asa TRaraea afer 102

aeTeraATes Tze LUTGACTNS |

araqroarfad ze atrae. a Tara: u 103

aint agecieed fq: goa ca aT |

ayant & Rrarsgy cata flat a a aa 104

DARA RINT THIS

gre weal wa setfea earsteaar: |

HATETT TST Uae: @ Saag: 1 105

aaarat a aera aM BTIEAT |

MIIH: AEA AITAeATAa: || 106

aqerana fas drafiefers way)

TERY AEery Mavleratisy | 107

aman qyat a feral aM sa: |

qarrd waees: gag Arafarg 1 108

nyararfsertt F ZS: TATMATTS: |

areeeg wages: aeacfaaraa u 109
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» 512. °

ae qenqect Aa sftafta HIT: |

SaerewsAa a ant edaefa in 110

aaavzentitg 8aart g IMNta: |

gadarracaa agate: ge: u 111

~ $22.

Trafecoreearat wreaftarat frat frat

famarfirara g ad featgfa: avar u 112

afigarararnf srateargearats |

frtest qedaqraraaafafiear: wu 113

garry carota wal aergqarad |

ga: TyVATS ar vite at aaa: y 114

Teorey

. 528.

anges sat Sater feqed agaraty |

aaa way g aaRVsAa: WAN 115

awarfe war aary fata a AEA |

aty adactaa sgwin agera) 116

- 528.

ararfisifiafteata: faygiara ca: |

frvaaa ate fafeaa aaa au 117

529.

“agafa a aaifan usa Pera |

gfe wa exara farger: aeratfte: | 118

Naqreurarit GET Wey? TATA YAS AAT |

farg aot arf equated arent aay 119

sTerqat Gren cet qret 3 TAT!

agatat 4 ait a at teatia au 120

. 532.

ataaenarara afigrait 4 Aftrorny |

frafegernare: fqcarqafadayu 121



The Position of Smrtis as a Source of Dharma

By

A. S. ALTEKAR, Benares

Smrtis are one of the most important sources of Hindu Dharma

in its social and socio-religious aspects. They have played a great

part in determining the features of many a social and socio-religious

institution and custom and in moulding the development of modern

Hinduism. To study the attitude of Hindu society towards them

as a source Dharma is instructive in more ways than one. It is

proposed to do this in the present paper. It would not be an

unsuitable subject for the commemorative volume intended to be

presented to one of the most eminent students of the Dharma-

astra literature.

At present we regard the term Smrti as being a synonym of

Dharma-Sastra literature ; Manu also says the same :

Dharma-sastramtuvai smrtih. (11. 10)

In the earliest period of its use, Lowever, the term Smrti did

not denote the Dharma-Sistra literature. The word has heen used

by Baudhayana, Gautama and Apastamba, who were pioneers of the

Dharma-gastra literature, and in whose days that literature was just

coming into existence. It is no wonder if they did not use the

word to denote a literature that was yet to come into a definite

shape and form in their days.

An examination of the relevant passages shows that early

writers used the term Smrti to denote a set of rules which were not

included in the Sruti literature,—which had then assumed a definite
and unalterable form,—but were existing mainly in the smrti or

memory of wise and virtuous persons, and could be learnt from

their mouth and inferred from their conduct and character. The

sanction for these rules was not the divine word of the Sruti, but

human conventions as accepted by the leaders-of society. This

becomes quite clear if we compare the statements about the source

of Dharma as given hy Gautama, Manu and Apastamba. Gautama
says :—

Vedo dharma-milam. Tad-vidém ca smrtisile. 1, 1. 1-2.

This is in entire agreement with the view of Manu as expressed in

the following line :—

Vedo khilo dharma-milam smrti-sile ca tadviddm. 11. 6.

Now let us compare tHese statements with that of Apastamba

in connection with the same topic. We have toremember in this

1
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_ connection that Manu, Gautama, and Apastamba are not far removed

in time from one another. Apastamba says :—

Dharmajfia-samayah pramanam, veddsca. 1, 1, 2-3.

All the three authorities mention two main sources of Dharma, and

of these the Veda is of course one. A perusal and comparison of

the passages makes it quite clear that dharmajria-samayah, or social

customs and conventions accepted by the learned leaders of society

ate identical with the Smrti-sile ca tadvidam, the smrti and sila of

dharmajfias or vedajfias. ‘The term Smrti here does not denote

the Dharma-sastra literature ; it was yet to come into existence

in the days of Gautama and Apastamba. In this connection

we have further to note that Apastamba describes in ‘the opening
aphorism the rules in his book as sdmayacdrika, i.e. based upon

samaya or pauruseyi vyavasthd, i. e. human or social traditions and
conventions.

Veda-vidaém smrti-sile therefore are identical with the customs

and conventions that were approved of and recommended by the

learned leaders of society. For a long time these rules existed

only in the memory of the custodians of tradition, and so by

laksand, they began to be called Smrtis. Later on the name was also

transferred to the literature, which committed to writing most of

these rules. That is how Dharma-sastra has come to be designated

as Smrti literature. In the beginning, Smrtis were identical in

nature and contents with sadécara and were based upon it. When

Smrtis came into existence, the scope of saddcdra became naturally

reduced, as much of it was codified by Smrtis. It began to denote

those old practices which happened not to be codified in Smrtis, or

those new ones, which had aquired social approval at a period

subsequent to the codification of the early Dharmasiitras or Smrtis.

Such being the origin of Smrtis, it is but natural that they

should not have wielded, at least theoretically, the same authority

which was conceded to the Srutis. At the time when the Smrti
literature was coming into existence, the Srutis were universally
regarded as divine in origin. They were the direct words of God,

and so their authority was naturally supreme. On the other hand

we notice that the early Dharma-gastra writers like Gautama,

Apastamba and Baudhiayana do not claim for themselves even the

status of a Rsi as was later done by Manu and Yajfiavalkya. Nay,

Apastamba goes to the extent of declaring that in his days no Rgis

were existing in society.’ Naturally therefore the authors of the

Piirva-mim4nsi4 school, who were at about this very time busy in

1. GHENT 4 ATTA frrerarferseara |

sataeg vata FPasaHe iT zat NasA: 1 1-5. 446.

2
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formulating the rules about the relative authorities of Srutis and

Smrtis laid down that the views of Smrtis should be summarily

rejected if they were opposed to the dicta of the Srutis.’

As however centuries rolled on, the authoritativeness of the

Smrtis began to be accepted more and more implicitly. Their

authors began to be translated into Rsis owing to the great lapse of

time. The over-riding authority of the Srutis was of course never

formally repudiated ; but it really caused no inconvenience in

practice, for the Vedas, generally speaking, are silent about most

of the topics dealt with by the Smrtis. Their meaning also was

becoming more and more unintelligible, as the classical Sanskrit

began to-diverge more and more from the Vedic idiom. Leaders of

society however felt that in actual practice, if not in theory, the

voice of Smrtis should be regarded as final on the topics dealt

with by them, because they being relatively recent compositions,

were more in conformity with the theory and practice of society.

It is very interesting and instructive to examine the various

steps adopted i in order to render the authority of Smrtis practically

supreme in their own sphere. The theory of the lost Sakhas of the

Vedas helped the cause of the Smrtis considerably. This theory of

course was not a fiction, for we know it as a matter of fact that at

least some portions of the Sruti Jiterature have been lost in course

of time. The Piirva-mimansa lays it down that if there is a conflict

between two texts of Sruti, then we are to assume an option, as no

text of the Sruti could be presumed to be inoperative. It now

began to be claimed on behalf of the Smrtis that their views cannot

be set aside even when they are in direct conflict with Srutis ; for
they may quite possibly have been based upon a lost text of the

Sruti, and so the conflict that we see is not a conflict between

a text of Sruti and that of aSmrti. It is rather a conflict between
an existing and a lost text of Sruti, the existence of the latter
being inferred from its having been once utilised by the Smrti in

question, when it laid down the rule that is in conflict with the

existing text of the Sruti. While commenting upon Pirva-
mimiansa-Sutra, Hetu-darsandcca, 1.3.4, Kuméarila thus maintains

that it is not a conflict between a Sruti and Smrti text, but

between a pratyaksa-sruti and a smytartha-sruti.’ The latter, there-

“2, faa eqn eqaare agar | Parvamimansé Sitras, 1,3. 3.

3. Agi rea ward gate: mares ba ootK: aT URAL FeIATS

AFAMES TF aenitta Fas: | ABARAT aasAay frrefat u
aad suafgay eraral seal ait oSaret: aararat a cara TAA

aaa “qfaaweargrarereTi a tat firmer 04 fS PAPAYA EAT TATNA: I
pp. 106-7. (Benare Edition).

3
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fore, ought not to be over-ruled by the former; we must presume

an option, as it is in reality a conflict between two Srutis. This

theory made Smrtis as authoritative as Srutis and left it to the

option of society as to which of them should be followed.

The advocates of Smrtis took other steps also to assert their

authority, though in an indirect manner. It began to be argued

that brdhmanyam arises only as a result of a joint study of the Vedas

and Dharmasastras; if a person studies the Vedas only, but holds in

contempt the Smrti literature, he would immediately be condemned

to he born as a beast for 21 generations. Which sane person would

under these circumstances proceed to decry the authority of Smrtis

and declare that their rules were not to be followed because they

happened to be in conflict with those of the Srutis? Brhaspati

asserts the authority of the Smrtis in a more graceful way. He

points out that the Srutis and Smrtis are the two eyes of a

Brahmana : if he is void of one of them, he becomes a one-eyed

person. He then observes that the scholarship of a man who has

studied all the Vedic literature but is ignorant altogether of the

Smrtis, does not appear resplendent like a night without the moon.*

It is interesting to note that on the strength of the above

theories and their application, the Smrtis have actually overruled

some of the specific dicta of Srutis that were not in consonance

with the spirit of the age, or were coming into direct conflict with it.

The Vedic practice was to perform daiva karma in the morning and

the pitr karma in the afternoon. In later times the modern pitr-

tarpana came into vogiie and it began to be offered in the morning,

as the morning bath became the order of the day. Now this

procedure is in direct conflict with the Vedic practice prescribed

in the above mentioned rule. Devanabhatta, the author of the

Smrticandrikd, however says that there is nothing wrong in this;

the Sruti rule must be presumed to be referring to pitr karman

other than tarpana.© The Sruti literature shows that Visvamitra

4. 8g gehal a: BPasare Farag | Tae: Tei ara aaaraaaaT tt
THTRAA MTT STI STAI Tat Ra aaa aaa Aa |

Atrismrti, v. 7 and v, 134.

5. sgftregat fe faarnt age aw aa Brea lay area garsac
were AU Iraqenqemar Casta a Masa wT TT 11

Quoted in Smrticandrika, Samskarakanda, p. 10.

6. wd a gale Qarat’ aft waahatereia tart a eat a aay
aff areas‘ ed ag aaa a El ered fret Re aagakey-

aaa: 1? aft ere) ar after ahoreafarenea aa aren |
Smrticandrikd, Sathskarakinda, p. 295,
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adopted Sunagsepa, though he had a hundred sons living; this

would thus permit a person to adopt a son even when he had a

numher of his own sons living. But Mitramigra says that such a

deduction would be wrong; we shall have to assume that the Smrti

practice is also based upon a Sruti text, which is not now available

but the existence of which will have to be assumed.”

The Vedic passage,

na Seso’ gne’ nyajatamasti

certainly disapproves of the practice of the adoption of a son,

which is clearly recommended in later times by the Smrti literature.

This is a clear example of a Sruti being thrown overboard by a

Smrti. But Mitramigra says that there is nothing wrong about

the procedure. The Sruti passage is a mere arthavdda, it does not

lay down any injunction. The Smrtis on the other hand prescribe

adoption, so that homas etc., should be properly performed. Artha-

vdda-Sruti is thus being fittingly over-ruled by a Smrti text, which

has a vidhi for its purport.”

The custom of the Sati of the later age is in direct conflict with
the Vedic injunction prohibiting suicide. Apararka, however,

argues that the conflict with Sruti should not invalidate the

custom. For the Sruti passage lays down a general principle

disapproving suicide, while the Smrtis lay down a special exception

in the case of a widow.”

Whether the customs of the Sati and adoption are good or not

is a different question. Somehow or other society had come to

approve of them. Smrtis gave)a canonical sanction to them and

sought to defend them even against the authority of the Vedas.

It was because Smrtis were more in consonance with the spirit
of the age and were often embodying the latest varieties of saddcdra,

that leaders of society had a soft corner for them in their heart,

and saw to it that they held the field even when they were opposed

to some of the specific injunctions of the Srutis. They did not
openly rebel against the Srutis ; nevertheless they accomplished

their purpose by some more ingeneous methods referred to above.

7 a @ eardt aR: otter Greg a ares eff TIL aTGAET BAT
aarhe-agarieriagaa hag arena agTeat TAT Cr TTA |

Viramitredaya S. P. p. 206,

8. gy ofadterayared...aiercarartatea a erretferaterrerr araerea Tha

watt (eae) 6a aitstsasraafte’” gee. .qagaiteferad aera

‘ ffett ter 2 srarecey a Aavey g” ata ( eae: +) tp. 27.

% gard yfa: saat asi Maas | eafleg ae wait aferteacafatry
fA 1 On Vajfiavalkya, I. 86.



THE POSITION OF SMRTIS AS A SOURCE OF DHARMA 23

The recognition of the authority of Smrtis as supreme in the
realm of social and socio-religious matters however did not solve
the whole problem. Contradictory passages in the Sruti literature
are relatively few, but such is not the case with the Smrti literature.

The number of Smrtis was also very large, and it was constantly on
the increase down to the 10th and the 11th century a.p. Not all

these Smrtis have been preserved to the modern time, but the idea
of their number may be obtained when we note that Mitramigra
refers to 57 Smrits, Nilakantha to 97 and Kamalakara to 131.

Mr. Kane in his History of Dharmasastra Literature had to devote

not less than one hundred and sixty pages to give the list of the

works on Dharmaéastra! Granted that the Smrtis were in practice to

be regarded as even more authoritative than Srutis; but which of

them were to be given this privilege ? All could not be given this

honour, because their views were often conflicting with one

another.

Several theories were proposed in this connection for the

acceptance of society. One view was that the Manusmrti should be

regarded as the most authoritative one.’” ‘There was another view,

which maintained that different Smrtis were authoritative for

different ages ; Manu for the Krta age, Gautama for the Tretd,

Sankha-Likhita for Dvapara and Paraéara for the Kali." This view of

course was more historical, but how could all those who were not

admirers and followers of Parasara, be expected to follow it? And

what about the Smrtis which were later than those of Pardgara ? They

were of course modern and so in a way less authoritative. But they

were often for that very reason more in conformity with the spirit

of the age and therefore more liked and respected by society.

We find that eventually the leaders of society evolved some

principles, which made ample provision for the needs of the new

age, which often found some of the rules of old Smrtis unsuitable.

It was agreed that heterodox works like those of Carvaka, Buddha

and Arhat should be brushed aside. As far as the remaining Smrtis

were concerned, Gobhila held that when there was a conflict of

opinion, the view supported by the majority should be followed.’

10. ganifadar gar ea: at a sTeqaq | Brhaspati, quoted by Vira-

mitrodaya, P., p. 27,

VW. Bey araa aare@aray area: wae: | Bra seated Ber gee: BATH
Pardsaragmrti, I. 23.

12. agearatparariit trerfaatsarhh a) Rorsereareah anh garter aaa. It
Caturvimiatimatam in Smrticandrikd, Sam. p. 206.

13. ARN ay arRqat gre ax yaa | qeamarat g are ws parisa

ITT. 149,
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Vyasa suggested a modification ; majority view of course deserves

consideration, but we should also find out what is reasonable in the

matter.’* Devanabhatta was in favour of a still more reasonable

proposition ; he maintained that if two Smrtis differed from one

another, we should not reject one in favour of the other; we

should rather assume that an option is permitted to us, for the case

of the conflict between two Smrtis is exactly on a par with the

conflict between two Srutis." If we permit an option in the case

of the latter, how could we deny it in the case of the former ?

There were very good reasons for later writers to plead for an

option in case there was a conflict of views between two Smrtis.

The large number of Smrtis that were written in ancient India owed

their existence not to any literary ambition, but to the desire of

society to have new authoritative manuals, that would be more in

conformity with the practice of the age. Sometimes the carlier

books were in need of elucidation and amplification, and so new

ones were composed. Such, for instance, was the case of the Katyd-

yana-smrtt included in the Smrtindm Samuccayah of the Ananda-

Srama edition.” Sometimes a Smrti itself is seen recommending

consultation of other books for further light on the subject, as does,

for instance, Laghuvisnu in connection with the rules about the

Agramas.'"_ Sometimes new situation would call for drastic remedies

and these were naturally discussed in Smrtis composed in later

times after the particular need was felt. ‘l'his, for instance, is the

case with Devala-smrti, which lays down detailed rules about re-

conversion of persons converted by force or fraud. Society in those

days felt the urgent need of*reconversion, The problem could

not be solved by a reference to Manu, who was regarded as most

venerable or a consultation with Paragara, who was regarded

as particularly authoritative for the present age. For, neither

of them had dealt with the problem. Nor could the problem be

shelved on the ground thet some statements in some of the earlier

Smrtis opposed by implication the practice of reconversion. For

the society was at that time convinced that new rules, not hitherto

14. gearfela ate Pee TeaTeaA |

qat erat Prargatea rarer it Vyasa in Smrticandrika, S. p. 17.

5. ‘gtd gat aa? aft sta aa aM fear qe
wate | Smrticandrika, S, p. 16.

16. seat Nisa Ba ATL

srererat fat aeqaquifirea geigaa 1 V. 1.

17. aera val aan ai aaraa: |

aaarated Patra aera y V. 14
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included in old Smrtis, ought to be sanctioned and followed. This

could be done only by proceeding to promulgate another Smrti

and asserting for it an authority as great as that for any earlier text.

For this purpose it was essential to maintain, as Vyasa has done,

that what is reasonable in Smrtis should be accepted or that in

case of the conflict of Smrtis, an option should be presumed,

as Devanabhatta pleads.

The above discussion will show that though in theory Smrtis

were regarded as less authoritative than Srutis, still in actual

practice they were regarded as supreme in their own sphere. As

far as Smrtis themselves were concerned, there was a tendency in

earlier times to regard only some of them as authoritative. But

very soon it was realised that later Smrtis were also equally, if not

more useful than the earlier ones, for the rules contained in them

were often more in conformity with the spirit and practice of late

times. An effort was therefore made to see to it that they were

also given due scope. With this end in view it was laid down that

when Smrtis differed, the majority view. should be followed, or

that opinion accepted which is most reasonable. To make matters

most explicit, Devanabhatta pleaded that when there was a conflict

of views between two Smrti texts, an option should be assumed.

Commentators like Medhatithi were unwilling to lay down a final

list of authoritative Smrtis, for they realised that new Smrtis could

still be composed which would be authoritative for a later age.”

All this shows very clearly that society was very anxious that there

should be full scope given for the enunciation in new Smrtis of

such new principles or practices as may be necessary for the new

age, and that they should be accepted by society, though they may

be representing a new or a minority view for the time being. New

Smrtis that were being composed in different provinces and in

different centuries thus provided for an authoritative recognition of

new practices or variations in old ones. That is why the Smrtis

continued to have a long hold over the Hindu mind.

18. oat va ‘ ag froptistre ’ eft eadaferm Payer i...adar at (ert)
afrmaa fret: erecta ar... catty da Saartafefs ser art aarfiy

Teta wa grad era is..ca a wattage: &¥a aq gar oeaqy-
aearare. a FAW aearfzayarat Sat 1 On Manusmyti, IT, 6.



Rgveda Citations in the Mahabharata

By

V. M. Aprr, Poona

It is now generally accepted that ‘‘the Mahabharata and the

Ramdyana are not the old heroic songs as those court-singers and

travelling minstrels of ancient India sang them.. tee se eens

but accumulations of very diverse poems of unequal value, which
have arisen in the course of centuries owing to continual interpola-

tions and alterations.......-.ccccceceeeees ..- Indeed, in a certain sense,

the Mahabharata is not one poetic production at all, but rather a

whole literature’ .' Strangely enough, in a sense, this is as it should

be! ‘‘When I say that the Mahabharata manuscripts contain quanti-

ties of spurious additions, I intend no disparagement or condemna-

tion of the text or of the Manuscripts. The process is normal,

inevitable and in a wide sense wholly right. Jf the epic is to

continue to be a vital force in the life of any progressive people,

it must be a slow-changing book! The fact of expurgation and

elaboration is only an outward indication of its being a book of

inspiration and guidance in life, and not merely a book lying unused

and forgotton on a dusty book-shelf. Those are probably just the

touches that have saved the Mahdbharata from the fate of being

consigned to the limbo of oblivion, which has befallen its sister

epics like the Gilgamesh.’’? The Mahabharata is an Itihasa, Kavya

and (dkarma—, artha—, kdma—,) sastra rolled into one! Nay,

further, the work itself claims with a certain amount of justifiable

pride :—

aq anf a am a, mae a wae)

afzerfta azeaa aaetfia a aanfag n°

‘With respect to Dharma, Artha, Kama, and Moksa (the tour aims

of human life), O best of the Bharatas, what is here (may be found)

elsewhere but what is not here (will) not (be found) anywhere else.’

It is hardly surprising then, that we should find a vast amount

of pre-epical literature absorbed in the Mahabharata. through

allusions, citations, summaries, amplifications, adaptations, imita-
tions and parodies of relevant passages in that literature! Invaluable

1. WINTERNITZ; ‘A History of Indian Literature, English Translation,
University of Calcutta, 1927, pp. 315-316.

2. Prolegomena CI, the Adiparvan, critically edited by Dr. V. S. SuUKTHAN-
kar, B. O. R. Institute, Poona, 1933.”

3. ¥. 56. 33 ( Critical edition of the Makdbhdrata ).

1
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work in the matter of tracing these allusions etc. to their sources

has been done by HottzMann,* Hopkins’ and others, Much

remains to be done, however, especially with regard to Vedic

literature. The problem, besides, assumes a new significance in view of

the work of preparing a critical edition of the Mbh. that is going on at

the Bhandarkar Oriental Research Institute, the matertal collected and

the manuscripts collated there.° What I mean, will be made clear by

the Regveda citations discussed below, but I may only add here,

that in view of the fact that the work for the critical edition, for the

first time renders it possible for a research-worker to have before

him the entire significant manuscript evidence for each passage in

the form of all divergent readings of any importance given in the

critical notes in the published parvans and in the form of manuscript

collations in the case of the unpublished parvans, it becomes

possible only now, to undertake the task of tracing citations from,

allusions to or adaptations of passages in earlier literature more

thoroughly. What, formerly, with only one edition before us,

looked like a remote resemblance, a faint echo, a mere summary or

at best an adaptation, may turn out now, in the light of the entire

manuscript evidence, to be either an attempt at citation not materi-

alizing through failure of memory or lack of care or a deliberate

modification—an wha of a Vedic passage! In ancient times passages

were often quoted from memory and the quotation was never

compared with the original.” Further, a modification or tha of an

early Vedic passage, to suit the contemporary phase of grammar

and the new context was a favourite literary device, found not only

in the Mbh., but traced to all Vedic works also, from the Samhitds

other than the Rgveda, to the ritual Sutras, the utmost liberty being

taken with the text of the original to this end. So when we meet

with phrases like :-—

aftmanrd ge afta ago waatfaaa

era 8 aafeearfa quot qigarea |’

fagatt ara wafer 1°

gat afaqareta

4+. Das Mahabharata and seine Teile in four volumes, Kiel 1892-95.

3. The Great Epic of India.

6. I must gratefully acknowledge here that Dr. V. S, SuKTHANKAR, the

general editor of the Mahabhdrata, who expressed himself very much interested

in the theme of this paper, kindly placed at my disposal, all this material

including his valuable bibliography on the Mbh.

7. Compare Prolegomena XXIX, Critical Edition of the Adiparvan.

8 Vz. 12. 28 (Critical edition).

9. XII. 343. 2 (Bombay edition published by Ganpat Krisunayjs, 1877 ).

10. Ibid. XII. 343. 11.

1.) lbid. XIIT. 76. 6.
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wate wad aft: 1?

aed az a aaqfar 1°

fa... at yaaa 1

wargarecdtafafagra geaay 1°

wg eat aifacarits argaea: waraa: 1°
caaraifa qerfa qrerararaa 1"

we are not sure always, whether these are preceded or followed

by citations from, or summaries or modifications of passages in

Vedic texts !

The question, whether a passage from an early Vedic text is a

citation with or without modifications is further complicated, except

in the parvans critically edited by the Bhandarkar Oriental Research

Institute, by the peculiar, though interesting, circumstance that

some manuscript variants, as will be scen below, actually restore

the citations to their pristine. purity!. In the Adi, Virdta and

Udyoga parvans already critically edited, we know exactly what

reading of the suspected citation is favoured by the manuscript

evidence and thus are in a position to decide at once whether we

have to deal with a citation or an wha, But in the case of the other

parvans not so edited yet, this is by no means certain unless one

examines the manuscript collations for that parvan. The fact,

nevertheless, that some manuscripts give a version identical with

the source-passage in its original form throws an interesting

sidelight on the tendencies at work responsible for the differentiae

in some manuscripts.

A thorough-going attempt to trace all possible citations,

adaptations etc., of passages in earlier Vedic and post-Vedic

literature in a parvan may be of some help to the editor of that

parvan, if not in selecting the best reading of a Mahabhdrata

passage for which manuscript evidence must be his principal guide,

at least in making his notes on the nature of the manuscript

material. It is in this hope also, that the following investigation

has been undertaken, though its principal (and strictly circumscribed)

aim is to trace all possible citations in the Mbh., from the Rgveda

only with or without modifications. There will be no attempt in

this paper to trace allusions to the Rgveda of a general character

12, Ibid. III. 208. 11; also VIII. 32. 43.

13. Ibid, XIV. 51. 26.

14. Ibid. XII. 312. 5.

15. Ibid, XII. 72. 2.

16. V. 16. 1-8 ( critical edition ).

17, XIX (Harivaméa), v. 1398, Calcutta edition, 1836,
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common in every part of the Mbh.,” nor to track imitations of

RV.—hymns and passages as has been so ably done for example, in

connection with the hymn to Asvins in the Adiparvan by Louis

Renou.”

RV. | Mbh.”
VI. 16.1 XI. 343. 10

| waraisty fe wafa 11 @ 1

ada aarai @lat feast fea: || aR agrat eter faa feat
aafaafat aa 1 | Qarat ares a tT

aft Wt Ro MI|
|

Trans." :—Thou, O Agni, | There also occurs a declara-

hast been ‘placed as the Hoty | tion tothe same effect in the

of all sacrifices among human ‘ Mantras of S'rutis. Thou, O

folk by the Gods. Agni, art the Hoty in sacrifices

| and:the benefactor of the dei-

\~ ties, of men and of all the

| worlds.

Context in the Mbh.:—In answer to Arjuna’s question, the

Holy One explains how Brahman desiring to create creatures,

caused Agni and Soma to spring from his own eyes. Having then

created and established all creatures, he upholds the three worlds.

In support-of this statement follows our quotation from the RV.,

introduced by the words ‘ Mantravada’

Notes :—Hoprxins”® unable to trace RV. VI. 16.1, as the

source of the Mbh. verse compares RV. I. 13.4: ast hota manurhitah

which has very little in common with the Mbh. passage. The first

hemistich of RV. VI. 16.1. which is the real source is repeated

without any change. As regards pada C,] find on consulting the

manuscript collations for this parvan that manuscript A reads :—

18. See Horxins: The Great Epic of India, p. 2 ff.

19, ‘* L’Hymne Aux Asvin de L’Adiparvan’’, pp. 177-178, in A Volume of

Eastern and Indian Studies in honour of Professor F, W. THomas, 1939,

20, The verses are taken from the Bombay edition of Ganvat KRISHNAJI

except where it is otherwise specified.

21, The translation of the RV. verses is mine ; that of the Mbh. passages is

(unless otherwise specified ) the one in the complete translation of the Mbh.

published by Protrap CHanpra Roy ( Calcutta, 1884-96). This has been done

deliberately and for two passages only to show how though the words may be

identical (as here in the first hemistich) the translation reflects the wide gulf

hetwe@n the ages of the Mbh. and the RV! Sce, for example, the different con-

struction and the interprefation of ‘ Aitah’’«( =placed ) in the RV. and ( =bene-

factor ) in the Mbh,

22. The Great Epic of India, p. 24.
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deveti (bhih ?) manuse jane, which is a very close approximation to,

if not complete restoration of the RV. pada, as it would be, if the

ti in the manuscript is a scribe’s error for bhih, as is not unlikely.

This shows a tendency on the part of manuscript A---a tendency

shared by a number of other manuscripts as will be seen below—to

restore completely the reading of the source of the Mbh. passage.

The Editor of the parvan alone, can decide whether the manuscript

evidence authenticates the reading as we have it in the Bombay

edition, or the restoration attempted by manuscript A! It may be

noted that the RV.—instrumental devebhih appears in the later

form devaih in the immediately following Mbh. passage which is

similar in purport and which reads :—

fagaa ara vafa: faeaorah agate alas et fet Ttqebira:

gfauain

T have a suspicion that this verse also is a quotation from some

other Samhita or Br&ahmana but T have been unable to trace it so

far. For the theme of this paper, besides, I have confined myself

to the Rgveda.

Finally the reproduction of the peculiar metre of the RV.

verse (Vardhamana according to the Anukramanika, is a species ot

Gayatri : 6 +7+8=21 syllables) has presented no difficulties, as

these chapters have alternate prose and slokas, either being intro-

duced with or without warning !

RV. Mbh.

X. 95, Jab XIX. Harivamsa, v. 1398,

Ey aa waar fas at | ara at fag aafa a? aafa

aaifa faa anata) fag & |

canrdtfa aera qeeqearsa |
Come, come! Wife, fierce- (Calcutta edition, 1839)

minded! let us exchange (a | ‘‘Ho, there, my consort, stay,
few) words, now ! i fierce in mind (as thou art),

[ haye is an exclamation used | stay at my bidding (lit. word),”’
before the vocative, exhorta- | such—like Suktas, they addres-
tively.] | sed each other.

[ This translation is mine. ]

Context :—The RV. hymn is the famous Samvdda hymn,

consisting of a dialogue between Puriiravas and Urvasi. The story

has been repeated often in later literature, in the Satapatha
Brahmana, Baudhdyana Srautasiitra, Brhaddevataé, in the Hart-

vamsa (our passage)—an apperfdix to the Mahabharata, in the Visnu

Purana, in Kalidasa’s famous play and in the Kathdsaritsdgara.

5
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Notes :--The Tristubh metre of the RV. has been changed to

Anustubh in the Mbh., with the consequent adjustments, which

reflect at the same time, the later phase of language. For example,

the exclamation haye has gone out of use, and has been replaced by

the particles ho and ha appearing separated in the first hemistich.

As no manuscript collations have yet been made for the Harivamésa,

I can only compare the reading in the Chitrashala (Poona) edition

(1936), which has ha for the Calcutta ho and restores the RV. manasd

for manast. \t may be noted that our passage definitely refers to

the citation as from the RV., by the word siiktanr.

RV. | Mbh.
1.10.1 XII, 285. 78

mrafa at arafson | arafa ar arafot

saaaatinat: | — sedeadhaftior: |
ARTA STH AES AAT THT

saarfia afer I aed eft Afat
The singers sing of thee, the The utterers of the Gdyatri

hymners recite a hymn (to thee). | sing of thy praises in uttering

The brahmdns, O Satakratu the Gayatriand the worshippers
have raised thee, like a beam | of-the Sun,—the Rsis—regard

(or pole). | thee as Brahman, as Indra and
| as the (illimitable) firmament

‘above.

Context :—In the RY., the verse is addressed to Indra,

referred to as Satakratu.

Mbh,:—The story of Daksa’s sacrifice is being narrated by

Bhisma to Yudhisthira. Our verse is part of a Stotra with which

Daksa, who having offended Mahesvara, in not inviting him to his

sacrifice, was punished by the latter, finally appeases him.

Notes :—The first hemistich of the RV. reappears without any
change. In the second, Satakratu and Brahman (in the later sense,
of course, of god Brahman), have become epithets of Mahesvara and
naturally as the verse is addressed to that god. But an interesting

modification is seen in the last pada, the Rgveda counterpart of

which does not breathe that spirit of reverential awe which charac-

terized the attitude of a devotee towards his deity in later times !

Now, on consulting the manuscript collations for this parvan, I find

that MSS. A, E, Hand D read brahmdanastvd [tvdm, D,] and A. E.
and H read Satakrato. Thus A, E and H restore the RV. reading

of pada (c) completely. As regards the last pada, B reads Udvaméa-

meva yemire and C reads udvamsamiva Yamirar (re?). For mensre,

6
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G has yemire and B, has Yens(mi?)re. It is quite clear thus that
these manuscripts have definitely attempted to restore the original RV.
reading, having spotted the verse as an RV. citation.

The metre is the same, Anustubh in both the places.

RV. Mbh.
X. 117. 6 V. 12, 20 (Critical edition)

|

Arana fice oA: | aeHet farcta areatar:
- ~

ad adit aa ga ave) | anfgtarcaafa agate: |
: ' . . :

araact gsafa at aura | wa aoe searfa at

aor waft Faerdt | ae eet afeqea Bar:
In vain does the senseless In vain does that senseless

one win (his) food. That , one win food; he falls from

(food), indeed,—I speak but | the heavenly world, his activity
the truth—(shall become) his | \ (all) paralysed—(the senseless
ruin; no comrade, no friend he | one) who gives up a_ person

feeds; he who eats alone has; approaching him in fear. The

only sin for his companion, | gods do not accept his offer-

; ing.

{ This translation is mine. ]

Context :—The RV. verse being part of a hymn in praise of

liberality, condemns the man who does not share his food with any

one, but the Mbh. verse which adopts the first pada of the RV.

verse with a few changes has a different context viz. a condemnation

of the man who refuses to grant protection to a person in distress

throwing himself on his mercy. Salya, who is in the Pandava

camp consoles them by narrating to them the story of Indra, who

with his wife once, had to suffer great sorrow. An incident in the

story is the appeal of /ndrdni to Brhaspati, to save herself and her

husband, to which the latter responds with the words in our verse.

Notes :—The footnotes in the critically edited Udyogaparvan

show that manuscripts K:, Dy, Dio, 'T'1, and G, read vindate and that
K;, Da, Dio, Ti, and G read apracetah which means that manuscripts
K;, Dy, and Dip fully restore the RV. version of the first pada\ We

have the assurance in this case that the editor of this parvan was
satisfied that the manuscript evidence on the whole favoured the
modified version of the first pada of the RV. verse that he has given
us. In support of his choice, it may be added that the modifications
of the RV. verse are just those that we expect in all subsequent
reproductions of RV. verses removed in time from the age of the
RV. For example, the hiatus vindate +apracetah between the two
words has been avoided by introducing ca and the Parasmaipada is

7
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substituted for the Atmanepada. ‘This is in keeping with the

later stage of grammar. Even the Atharva-Veda XIV. -1. 50 for

example changes the grbkndmi in RV. X. 85. 364:

Tons a ahs eae |

to grhndmi which was more in keeping with the grammar of the

Atharva-Veda days! No wonder, the Mbh. introduced a similar

change.

It is interesting to observe therefore, the tendency noted above

on the part of some manuscripts to restore completely the original

version. The metre is the same in both places ; Tristubh. Finally

it may be noted that the RV. citation is heralded with the unusual

introduction : V. 12. 18¢¢ (Critical edition).

wera ga ata sm orgrarhray |

which means :—With respect to this matter, the following sung by

Brahman, in former times may, please, be listened to.

RV Mbh.

X. 14, led XII. 102. 16

Gautama speaks to Vasava 3

aacadl anal aarat

Tass APIS FA GIA |

. |
Raed anda Talat |

! amas afeaq araaa

|

{

aa uit efast gare |

aa are afer arafare 1)

The region of (Yama), the

son of Vivasvat, is such that

men are there controlled. No

i‘ untruth can be told there : only

' truth prevails in that place.
: There, the weak force the

|

|

To Yama, the king, the son

of Vivasvat,.the gatherer of

men, pay homage with {obla-

tion(s).

strong to labour for them.

There 1 shall make you sur-

render (my) elephant.

Context :-—In the RV., the verse is part of a hymn which is a
funeral address to Yama and the soul of the departed. In the Mbh.,
in answer to the question of Yudhisthira, as to whether all righteous
men attain to the same region after death or whether there is any
difference of status among them, Bhisma cites the narrative of
Gautama and Vasava who (i.e. the latter) in the form of King
Dhrtarastra has seized an elephant belonging to the former. Our
verse is addressed by Gautama to Dhrtardstra.

K.V.3 8
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Notes :—Manuscripts B, C, D, G, and G; have the accusatives

Vaivasvatim and Samyamanim, instead of the nominatives—a change

which brings the reading nearer to that in the RV., though it may

be difficult to construe it in its Mbh. context. The manuscript

T, even restores Vaivasvatam and Samgamanam which is the same

as the RV. reading except that we have Samyamanam, instead of

the RV. Samgamanam. This approximation is hardly in the spirit

of the Mbh. context, because further on, in the same chapter, we

come across manddhini (feminine), the region of King Vatsravana

similar to Vaivasvati (the region of Yama) in our passage—which

latter is, therefore a more appropriate reading. ‘The metre is

Tristubh in both the places.

Before I go on next, to point out a few adaptations (thas), para-

phrases or summaries of RV. passages or phrases in the Mbh., 1

proceed to discuss a citation from the Vajasaneyi Samhita, although

it lies outside the limited scope of this paper, just to show how

very fruitful and interesting the work of tracing all such Mbh.

passages to their sources scattered over the whole field of Vedic

literature will become, in the light of the manuscript evidence made

available to scholars by the work of the Critical edition at the

Bhandarkar Oriental Research Institute.

Vadjasaneyi Samhita Mbh.

XXIII. 45 & 46 III. 313. 67 & 68

a: feataratt aha fa fata fraa

a feasaraa ga: | | aa: BY STIS FA: |

|
1% fafgre Fa far feaferea Fas

he aatt AEN es II ff fearart FET It

ad carat dala | aa cal freed

wat aad qa: | SAAT HAS GA: |

afaftaed aga (| sifaférer das

afta we eg | afaerart ae 1)

The verses occur also in the Taittiriya (7. 4. 18. 1)and Maitra-

yant (3. 12. 19) Samhitas, in the Satapatha (13.2, 6, 10 & 12) and

Taittiriya (3.9.4.4) Bradhmanas and in the Srauta-sitras of Aéva-

layana (10. 9, 2) and Samkhayana (16. 5.3 and 4).

Trans, :—(45) Who journeys alone ? Who verily is born again

(and again) ? What is the treatment for told? What is the great

cormn-vessel ? (46): ‘The Sun journeys alone ; the moon is born

again (and again); fire is the treatment for cold; theeearth is

9
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the great corn-vessel. (As the Mbh. passage is almost identical,

the variations being so slight as not to alter the sense, a separate

translation of that passage is not necessary.)

Context :—In the Vaj. Samh., the verses are of the nature of

riddles with which the priests amuse themselves at a horse-sacrifice.

In the Mbh., the verses are part of the famous dialogue between

Yaksa and Yudhisthira consisting of a most interesting play of

questions and answers, in which there are a few riddles quoted in

the style of the Vedic brahmodyas, (in the Vaj. Samh., for

example).

Notes®* :—Manuscripts C, E, Mand D have Kak svid for Kim

svid ; now although the former appears to be better as agreeing

with eko (masculine), it may be noted that the combination kahsvid

is not found even once among this series of yaksa questions, where

the anticipated answer is expressible in the masculine as here ! The

phrases used elsewhere are kasca which is actually the variant here

for kimsvid in K, and Dc or merely kah (as in 674); we have, be-

sides, kimsvid &tmda and kimsvid daivakrtah sakhad in y. 50 (Critical

Edition) where kimsvid goes with words of the masculine gender,

Manuscripts B, D,, D; and D3 as well as Da, L and 5 have wvicarati tor

vicarate, It is interesting to find that this reading has been adopted

in the Critical edition. In fact, how the dtmanepada form carate

came in, is a mystery, as none of the earlier passages enumerated

above have it! For eko vicarate, SG, and SG, have eka@ki carati

which agrees with the reading of the original, but which on account

of inadequate manuscript evidence has not been adopted in the

Critical edition. For our 67¢ (=46¢ in the Critical edition), TG,,

TG; and TG, have himasya bhesajam kim svid'! The reason why,

these manuscripts in the attempt to restore the Vedic original bhesa-

jan tor bhaisajyam have changed the order of words is that the dia-

mbic close Y—-~—for a pada is not permitted in the epic and this

would have been the case, if the verse had read kim svid himasya

bhesajam, as the manuscript T, does read! The same remark can be

made about v. 68¢ (47¢ in the Critical edition), where T,, G,, G, and

G, read bhesajam and give a diambic close for the pada but where

T has cleverly avoided the diambic close by reading bhisajam which

is nearer the original bhesajam and yet at the same time gives

the scheme “ “ ¥—for the close of the pada which is tolerated in

the epic |

23, In writing my notes on these two verses, I had the benefit of an

informing discussion with Dr. SUKTHANKAR who kindly gave me the proofs of

the relevant portion’ of the Critical edition ef the Vanaparean which he is

editing and which is now in the press and to the numbering of which I refer

above as the numbering in the Critical edition.

10
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T turn now to a few important paraphrases, adaptations, echoes

etc. of RV. phrases in the Mbh., by way of illustration only, as

this is a formidable task lying outside the scope of this paper. The
following passages in the RV. :

X 129, 19: ATaaratatt aeteiaartt
non id: SRT: Panietads me I

oy 2b: TUT tS orem: ...

» oy 302 A oTetaHET TaeEAe |

appear paraphrased or reproduced with modifications in Mbh.

XII. 343. 2 -—

wea & adfaearft qeot qregarza |... eat Tay HEA THyAUTaT-

WEA! Sifraefr argefea wey anfa aseriaMs nu an aT gers

manTassieata ofafea eu... areata aaa af arafa a sort

a arasae caafiua uw... giaa aa vafaiion ardizet a ce

wea anedioazredian ag yearzuaaowedy |

8

Again, Mbh. XII. 95. 21 :-—

werefattareara: qzaaa ada) aa: aqel ffaa adigerita
qa: wean

preceded as it is by
mararas wafamgurcsta) AIST ATEN: Tae ga APIA va

is certainly a reminiscence of RV. VIL. 89. 2 :—

ae seqeraa efter earl atzA: | WaT aaa HAA I

addressed as the ‘latter verse ts to Varuna. Mobh. Il. “007. 47 also
has the pada mahadrtirivadhmatah as pointed out by Hopkins.”

Next, I believe that the first half-verse of Mbh. XIIT. 76. 7 :-—

Wa aay ea frat a, Rt wa analy A gett wea
eradigea Mg qaatofigesara Maza Ho Ht

preceded as it is by the verse :—

ogra a agedfia aaa agafe at ofa 3 aati aafaay aa.

AAtaTz lt & i

is a clever modification (tha) of RV. 1. 164. 3348:

a foar stftar aries aes arat ght wah |

for the following reasons :—

24. The Great Epic of India, Pp. 24.
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(1) ‘There are several verses in this RV. hymn in praise of

gauh e.g. the 28th begins with :-—

Tae ag fad qafa feed solearaar g |
(2) The 26th verse beginning with :—

Stay azai Barat...

has great affinity to the Ghvdnam (invitation) of the Mbh. XIII. 76.6.
(3) Thirdly AV. IV. 39. 6 has the equation : Dyaurdhenuh etc.

Further Mbh. II]. 208. 1146 :—

aat ataarara gett aad fa: |

is, in my opinion, a paraphrase of RV. X. 16. 94 :—

meraata afeonte sé...

Hopkins® has already compared Mbh. V. 16. 244

(Critical edition) :—

anges HarEaatg area ga: |

and I. 223. 13 (Critical edition) :-—

adifaoreat asa (v. 1. srafta) agar Seaa at

with RV. I. 164. 46e4 :—

oh afeot agar aceafy ad atafeataare:
and RV. X. 114, 545 :—

quo fast: aaa aclfata aed ear aeqafea |

What he, however, points out in Mbh. XV. 34. 11 :-—

eaarat fe Geta: wa ATR |

as an allusion to RV. X. 18. 1, as mot likely. The two paths

devaydna and pitrydna have been often mentioned in the Upanisads

which, therefore, are more likely to have been alluded to.

With regard to XII. 312. 546 ;—

ararqieaiiers usy ay Tea |

Hopxins® only notes that the citation of a Vedic phrase is

acknowledged but does not trace the phrase in question. In my

opinion, the Vedic phrase referred to may be any one of the threeTM

25. Ibid. p.25. The reference to the Critical edition is, of course, mine.

26, Ibid. p. 25.

27. The references are to he edition of Lzoro_tp von SHROEDER, Leipzig,

1900,
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passages beginning with:—dyavaprthivyoh, in Kdathaka Samhita :

XX.7, XXII. 3 or XXXVI. 15.

Finally, as regards the Purusa-Sikta (RV. X. 90. 14) account of

the creation of the four castes, the passages in the Mbh. dealing

with the same theme viz. VIII. 32. 43; XII. 72.4; 296. 5ff ; 318.90

etc., need not be taken as referring to the account in the Rgveda, as

there are several post-Rgveda and pre-epic versions of that creation

in Vedic literature with which the Mbh. account agrees more closely.

A List of Passages in the Mahabharata with the corresponding

ones in the Rgveda, discussed or referred to in this Paper.

Mbh. (Bombay edition except RV. (All references below are to

when otherwise specified). the RV. except when other-

wise specified.)

I. 223. 13 (Critical edition) I. 164. 464 and X, 114. 5%

II]. 207. 47 VIT).89, 24

Wi. 208.11 X16, 94

I]. 313. 67 & 6% Vajasaneyi Samhita XXIII. 45
& 46.

VV. 12. 20 (Critical edition) X. 117, 64

Vv. 16.2 1. 164. 46¢¢ and X. 114, 546

VIII. 32. 43 X..90. 12

XT. 72.4 X. 90. 12

Xf, 95. 21 VII. 89. 26

XII. 285. 78 1.10.1

XII. 297.6 xX. 90. 12

XIV. 312.5 Kathaka Samhité 20, 7: 23.3
and 37. 15

XII. 318. 90 X. 90. 12

XII. 329, 30 X. 18, 1 and the Upanisads

XII. 343. 1.9 X. 129. 1-3

XII. 343. 10 VI. 16.1

XIN. 76.7 I. 164. 334

XIII. 102. 16 X. 14, Le

XV. 34.11 X. 18. 1 and the Upantsads.

XIX. (Harivamsa) 1398 X. 95.1

(Calcutta edition)

28. Astudent doing research under my guidance at the Deccan College

Postgraduate and Research Institute, (Poona), is at present engaged in doing

for the Mahabharata in its relation to the whole ofe earlier Vedic literature, the

same type of work which I have attempted in this paper, with respect to the

Regveda alone,
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Kalandika-Prakasa of Somanatha Vyasa

By

N. V. ATHALEY, Ujjain

Like various’ scholars of bygone days that attached them-

selves to the ancient lore and produced works on several branches

of learning, many modern pandits too, devoted their valuable time

composing works on different sections of Sastras of which the
present work is itself a proof. The writer of this work is one

Pandita Somanatha Sastri Vyasa, a Nagara Brahmin of Sajapur,
Gwalior State, who prepared it for the use of all who lack in the

wide knowledge of the various branches of learning, old and modern.

Beginning from the Vedas, the author has described in short all the

14 Vidyas, the 64 Kalas, the principal doctrines of all the religions

in India and outside and has tried to make it very useful by ex-

plaining in his own Budhdnandini commentary on this work,

modern subjects like History, Geography, Mathematics, Physics,

Chemistry etc. as they were known in his days. He has thus made

it an epitome of all knowledge-ancient as well as modern-written in

simple lucid Sanskrit. Besides this Budhadnandini the work has two

more commentaries, Laghuvrtti—and Mitadksara—the first by his

disciple Narayana Milikara and the other by himself.

The present manuscript 1s legibly written by the author in bold

type, on straw paper in 100 folios, leaving 14 inch margin on all the

four sides. It measures 124 x 54 inches in size and the borders of

the MS are unruled. Red-pigment is used for marking Slokas etc.
and yellow for wiping out errors. Marginal notes also appear

occasionally. ‘The completion dates of the text and commentary,

given respectively at the end, are (1. TH 9989 MTMTT BN aifttart
, ti, i t009 AMieitt wT TAT) the 27th of July, 1847 and

December, 1849 A.D.

There are altogether 125 verses of different metres, divided

into 4 complete chapters with folios as under :—

\ @avera Verses 27 .. Fol. 1— 5
I] wattrerat », 36 we gy CO 2D

iT setae » 35 see gy DI HA

IV zqaquarn » 37 we gy 44—1002

125

The following is a sectionwise list of subjects as they appear in

this enormous commentary :—

1
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Aqrert: —Aqargosan, erat: avaray |

ease: —frarearacafaensasaifarnegr ts |

suinsera:—gronrgonfa, waa, gaefiatar, sutdiatar (aea-
warge-ag-fant-aaaifeaiata ) apedtfarat--ars,

date, aiea, din, aarednagetarfa t fearra-agrgae-

arqime-afse-aina-ara Weardiat-aas 1 waeB-aget-

aAifeqgaana-irdian: aut aaaciy Agafes

sqaerert:—orgae: seinafea:, aqde:, aide: 1 eae-anerara-

fareonra-arequie-earis-aed wi- gone —aelafeear—qe-

Mal-aifaata-anfkane- 62 Fsr:-TIAMBA-ATATeAIAT:

vatferageqanint wat:-amedfaor-cafafaurqiargarad-

sarifenafafafa-qmafaar gfagrafaar a)

To distinguish from the common word Vidya, the author has

chosen an uncommon word 8st with N#rat for its’ title. The
word ®8fZat is formed from #8 (CaN st Tal Brearery) and
means @afaal (Apte’s Dic. p. 341). ‘Phe clear meaning of the com-

pound word is ‘‘A light to all branches of old and modern know-

ledge’’. The same meaning has also been given by the author in

commenting on the word @Sfenetat j, Fol. 3, line 4, efgar aa
fareafeararaara aafrardneredl fra) derdayar aifla: | i. Fol. 99,

line 17, Sart aafaarat scfrar oqararifaacarer: |

It begins with the following two auspicious verses :—

Wo otiges Aa: u

fanafaaafasar: cert Taq aaevalstzafeer: |

waagane: serfaqnt foagafsazqntaarara v9

ay afaaaaral saadagal sefzanngat araaenizect |

geafe fafer & whizarey gaa narenads mets faz ue tt

which show the ability of the author in Vedanta, Sahitya, Vyakarana

and Nyaya Sastras. The first belongs to the blameless 14 Vidyas

from which the real light is begged for securing the final emancipa-

tion. The second is a salutary one, in which the three deities

arr, WaT, Raw including his preceptor are praised as is always

done by authors. In the third he says that it is better to introduce

first with time, place, person and motive of preparing the frat so

that no one may doubt about it and writes in the further 11 verses

the names of three Political Agents and the principal teachers of

the school of Sehore including himself. They are very intgresting

and throw a flash of light on the merits ands work of these gentle-

men. ‘These verses run thus :—

2
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stréftfa afiazafrareafrer: auf:

wa WAG & faqu fale neraararzy: 1

age ant fafafiangrfarred aiay

Hardandindafrr: searaahe: faa ue u

dilgrizaagiaga: azastafe fags vu

wary share teiacfints aria: ofiarg ii tt

antkfeerarfkaisaant dit fagtsada

faerar gaaradtaatag wtarfeaerzarfea: 11

faferarqrarrdl anfafidisaqa: ata

wan of aii sgatortemreaiga: | 6 0

rae tyftareq@ aaa arrears

qateareq fe ay faewret a ataa azrfa qeary ty tl

wa ara forpeqaratid aaa

aa fast faa ga faa qeqedia fears

araifisnrsra a: aarea: fzstq:

Fara: a wala act aeeartasrsa: uc

witteafasnad faaatiarefeanat aria:

WAT ATTNLAAA ATTA AMATTTTTA: sl

wag waracanfiaguara afta-

smenfwatiian: soragfatarenttaat i

sare Zaza

fat dqrraagrafaaiea: asa i io U

qemaaam zafesaraat arr

fantqafadat afaaaraaierconi: 1

eorithifagar fafawagearaty

SaTAAA TH Taf Aaatarra: 99 it

afesarar anavargaea afasaaeta ¢ Gad a: |

saat afgata ara: agra aaa: quar 4k u

afgarmaq fealaaTaraaraaraagy

MARAT TSSATAATSAY a: I

wah apn fasraeawrnet «a

wa creaarataghaad feetatre: Bf 93 i

Captain J. S. CUNNINGHAM whose name appears thrice in these

verses, was one of the enlightened and famous Political Agents of

his day. He seems to have devoted much of his energy towards

the cause of learning and brought the school of Sehore to a status

3
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by adding the Sanskrit and Persian Sections in 1849.4 The author’s

grandson—Pandita Ramavallabha Vaidya produced a Hindi, undated

and cloth-pasted letter, sealed in Persian and signed by the Captain,

issued to Pt. Somanatha, in reply to his two letters dated 13. 2.-1850

and 25-4--1850 in which the name of his tartfita was recorded. This

work reached him in time and it was shown to the SIKANDAR BEGuM

of Bhopal who expressed her satisfaction. Nothing is known for

the present, about this work of Somanatha as no copy of the same

is available. Besides the six teachers mentioned in the above-noted

verses, there were some more for Hindi and Persian. A Yogya-

ta-patra, awarded to Pandita Bhagiratha—the author’s son, on the

14th of April 1857 and signed by the Superintendent, Mr. H.

VANGHAN INGELS, contains the name of one Mahatabrio the 2nd

teacher for Hindi. This letter of fitness bears the witnesses of

Camparam, Somanatha Ratnegvaraguru, Mahatabrao and three other

Persian teachers and is also countersigned by the P. A. on the top.

Sevaram who is addressed as.a Siddhanti, was a learned Astrono-

mer attached to the school. He taught Rekhaganita etc. to Nara-

sirnha alias Bapoodco Sastri of Benares who was intentionally brought
to Sehore by the P. A., LauNcELOT W1LKINSON in Saka 1760 (1838

A.D.) for learning (at. #4t. W1eT., p. 300-1). The work as such begins
from the 14th verse, thus :—

WY Waist aterat safes

maficerere Beat faz=aa wae

fre frarerenda tice traf ara agar fafiren \
aa wmf aqea a goinaag@agernray ac

fatten adfa wafa fore aqeita |

aq GRgeaat Aa A feorerseareg ages 99 u

aqtela qeadanararmaraa satis a7 |

wahisrart yf fe frat Aarad: geartaa 1 20

End of the text :-—ariqnagfafsieses gemiiera-

MAMAMAYUAAAATB CAAA: 1

asneranaanrataae: sficaqafnary

MSANI FITGMsSRABTA: THT WAIT Nt 2'4 A

ae avatrafary (9983) faa firgerat

qeTTAA yet Srl ofa:

aoferrern 9 ataarufafita:

Wat afgradinerersteg Arqz Bk

A Dates recorded on “the Chtonology Board of the School of Sehore.
Obtained from Mr. N. G. DevapHakta, Head Master, Sehore High School.
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aera Sfeafe aggre aay da: ita weary |

fara ® DvaTaata Aas qaree ca ANE 29 Il

Colophon:—gfm weqralqaTas Saag eefearrera

STAATHTT: he W Tatars ser

The genealogical table secured from Rdmavallabha tallies with

that of the one given in the 35th verse. It runs thus :—

rata rial

TTA

tiwrz

es
| |

ens wWerans

atafizar

|
WHat

The Budhanandini mentions 8 interesting and important verses

in the end. These contain the names of ruling chiefs of Rajgarh,

Narsingarh, Khilachipur etc. including the Begum of Bhopal, the

completion date and two other works which the author prepared

during the interim of two years (1847-49) that required him to

expand the fratet tika composed by him in 1847, Some of these
verses are given below :—

frarfsadaatizertea: adeya yfaatafaant firs? |
fared ante sftfadt aataa wate fee areaaseur:

ay ATS Aradgaa aay Yat ai

vat arafe afafae eqaianfagr quet |

welt afta defee aofeisares gerfagt

quel fee & wate sfan fnfasfafiar: 0

aninafaffafa (194%) fa ne

aarear qarerft Wz eg: AT |}

farafirargaehaerfioh

Harare faaaradisear u

apparfizferaefarfafh (9 009) ae as

TATANAES YRITATA

ae aarfearaqengraa:

ManarqeQneenrgegay tl

5
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TNTCTMTAT TY BS seit wear:
samerraaiwaytieca Fat |

ae sarerafafawargy vaefadeated gear 1

amedia era wiaaaia wants qari i

aararaamtere asad feat
qaata a anaifeafafieaarteta: aad i

we yfafaafad want yafod aaa

TbietaTAR TET fqredset

The corresponding years 1847 and 1849 indicate the period of

Lord Harpinc and Datnousie, the Governor-Generals of British

India. Like other places a vernacular Institution was founded by

LAUNCELOT WILKINsON—the P. A. in 1835 and was transformed in-

to a High School in 1839 (Imp. Gazetteer p. 272). It was reorganised

in 1849 by Captain J. D. CUNNINGHAM who added the Sanskrit and

Persian Sections to the Institution. ‘The Chronology board of the

Sehore High School omits Major HINDLEY who is mentioned in the

verses at the beginning as the founder ( att RIRSTTT ) of the school
and accepts Launcelot in his place which creates confusion about the

real founder and we are unable to justify it for want of further proof.

The author was employed in the Institution one year earlier before

it was made a High School ( “‘ arqa aime at aemer F demas TE

weet Slat Aa eRe A SMA Ga e409 F, aH AHI ated Ro ad ae

weet Bt —testimonial awarded to Pt. Somanatha on 15th Nov.

1858 A.C.)

In the above verses the author praises the Princes and

Chiefs of the Agency who donated to and supported ona large scale

the School of Sehore. ‘l'hey were the SHER SincH of Khilchipur,
Hanmat S1nGH of Narasingarh and Moti SincH of Rajgarh. The

other two names 438f and Jet ( asHIea aerfirat ) are untraceable.
BEGUM SHAH JAHAN whose name appears in the Ist line of the third

verse, succeeded her father—Nawab JAHANGIR in orphanage, in 1844,

the real ruler being her mother—S1kanpar BeGuM who was appoint-

ed as Regent of the State and remained Regent till 1868 (Imp. Gaze.

p. 245-46). The sixth verse mentions two minor works viz. Sadbhakti-

Kumuddkara and Chandah-Praka@sa which the author composed
during the interim of 1847-49. Further, in the seventh verse, the

author begs for pardon for the errors committed and portions left

undealt with by him through srg and afafawa. He also requests
for the rectification of his work. The concluding stanza is only
a beautiful production of the way wie “fet azaaae gar fircar

qaqa | qdeq ait exreart fears feowderar: ”

6
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A reference to Capt. CUNNINGHAM and the Assistant Maulavi—

SAIDUDDIN occurs on folio 42 where writing on the watftagat and

qacara religions he says :—aaga Yaugfy adife as —ofaerinfk

afea sere armeraarteinna aa fefed) aqme arggyta

areraafat This clarifies the fact that the author’s information regard-

ing these religions is chiefly based on the help rendered and informa-

tion furnished by these two authorities.

The Commentary begins thus :—

u sfaratara va: sore ofttoredite artiat qadaci

adfrarrmermey aha afte auraft is tl

wBarsrraaa gat gt fara

qhaqarafadtia fasta faaeaa iu 2

fanfaaraa anes fear firadiara aenfas fanafau fren az

oq fraafa: qaaea car: feneqrarqenaear waaar fagtara ar fears ar

Aes gat AY aq awa uw aeqMaearaa ad frAAHafiwaed aa:

sorfvag: skeeahiehagn saa: Figen: agr wiai Meranmeste:

waq at sreagina adie way) eae aatteredigqs aes ga

aarfaa a aie a areaeafe zanifefa afett nn ofag fe saifaa, fixsty-

aerate: sarge: qaraats ns i

End: —getferrafaar na seicaerae gufafa nee xx x x wage
aivenrasrenta afeady otyafs dalfa u Mefafa afas agreaq

Margate Tearswacgqgeqedagyears Wy ae ae x x x

Colophon:—af sfraraiqaiane sfitraqraniagaizitage aay

aal wagastSfesrsracaearai gaafedt aarearagqqas-

TSU: NV Tararaa gearafsdt sareqt i AagT ws 0k Ul

ATATITAT tI

The following are the works which the author wrote on different

subjects. I have seen all these except the sa:sprer, faarerer of

sefgairarn, qaifay, aig, gadfer and saifaanern (Fol. 14,

afraraqaaragarnfawmnry yeeq: ) which were not shown to me

by the author’s grand-son on 24-7-40 :—

1. a@wsASTT. Fol. 3., a stotra on the TaUaAa deities.

2. eferPraegam@y. Fol. 13. In5 chapters. 1# I9se ATEN Feo 4
Azar. (Scribed in Sarivat 280% WY, YI Io Tealz.) On whe,

unaafraarah ade, Fol. 14. dara saad are aat 9 qt ear.

quiae wtazifrer sareaag. Fol. 43.
wTzrtg in verses. Fol. 53, In 4 chapters.

meqTaagirer sygar. Fol. 66. On Grammar.

irariaafergta, Fol. 12. In 5 Ulasas.

7
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8. wgyfton wefysrrera by Narayana Miralikara. Fol. 30.
trey 1200 &, arr to aftrere ( era 1999, TENTH ),

9, wyaqerarey, Fol. 18.

10, @wurgaa¢ay. In 49 tarangas.

11, qtearerorsat & ast, Fol 7. In 4 adhydyas. Raq 240% Freqe

ait 3 wat,

12, areafgaet afrae. On Grammar.

13. weeatravan ade, Fol. 130. saa 322% Sage 93 eearaz
Beaisd MATA: |

14. qabreqarat. Fol. 17. 1% G00 FB. » arvary,
15. wearfgetigersa in seven Sargas.

16, aeTqaeqaears,

Biographical Sketch of the author

Somaniatha’s great-great-grandfather, Uddhava came from Bis-

nagar (Gujarath) early in the middle of the 18th Century and made

his place of abode at Shajapur (Gwalior). Nagaras from this place

are known as Bisnagara Brahmins and are counted among the T-

xifss. The author belongs to this caste which is one of the six

sections of the Nagaras and was born in Shajapur on Monday, the

13th Chaitra, bright fortnight, Samvat 1864. He received his educa-

tion from his father Omkara and was employed as a Sanskrit teacher

in Sehore School on a sum of Rs. 60 p.m. in 1838 a.p. where he

served for 20 years. Being placed in odd circumstances he resigned

his post in 1857 and went home. He received as Dharmadaya a

Tamrapatra-Sanad on the 3rd of Vaisakha Suddha, Samwvat 1892
from Motisingh of Rajgarh Estate containing 151 bighds of land
for his maintenance. In addition to this the Chief conferred upon

him a document of Rs. 100 in cash as a yearly grant with one

qet Wt for his provision in case he resided in Rajgarh proper. He

also received a Sanad from the Gwalior Darbar on the 22nd of April,

1862 containing therein a yearly grant of Rs. 24, Chindwada Sikka,

as Dearmada out of the revenue and customs dues of the Shajapur
Paragana. He was loved and respected by both the public and

higher authorities and had many friends among the European and

State officials of the Agency. Owing to the loss of his wife in his

old age he was dejected at heart and to relieve himself of al! the
ties of worldly worries, he took Sarhnyasa from Swami Nityananda

in 1867 A.D. and wrote many works till he passed away tg enjoy

the eternal peace on the 73th of Asédha Krona, Samvat 1947 i.e. at
the age of 78 in Shajapur. The 23 major and minor works as are

mentioned in the article, are the fruit of Somanatha’s untiringdabour
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of 25 years (Samvats 1904 to 1929) and shall be very useful to all

Sanskrit-loving people when published.’

List of works and authors cited in the commentary of the Mss.~

(a) &feat, wae, saree, ereansn, Raga, quiferrzads,
aftena, dal, areas, area, awneqe, oftifaaa, whrarafeear-

ath, afeaaia waran, eer, stad, efeosa, arg, 3a:
wen, aeafiat, salfatidy, ggdarafearafs, wane, are,

vogfa, safirg, fraeatiza, Cease ATA, adatsTAEA, safra-

WIT, MMd, weaqea, Tasfsarala, Cie-iy, KIA, TITAS,

ana, eiraaiq, wahifaaraftr, HAGA, SAAS, AFTATAB,

geftarract, aarare, saviiza, naam, afeerarn, fraingay,

aAAGA, areal, saUel, wdarfisra, sdinain, walerea,

widinnad, aearaye, farsaia, tran, avawiafe, drdfzer,

PaaS, Warea-erea_galdadfgan:, weergiacenfiataed-

AeaTAn Hea oIaNTS TU aa (AMAL TAT AA STATA TAG -

wort, agaranfardathawtaaaaaa shrramaterenpret

atfty-arfactermeucaiedionmanis-aniarearats, aeniar,
eaten, cardfxer, errant, fearalsarafn, arvara, errata,

queda, qaotfger, diftaiqa, afaqurats, afedixer,
sree, frarmat, sada areez, Barfx, wingfa, gearifsaratiiy,

aifter, fatarza, fotafira, aia, geraqiea, wafteacraa, fafa

fly, angtara, ateads, wTeadfear, Hada, MAAS, BATAB,

arrdieraraa-feaigrrens darn, gerig:, uriveqa, wragiar-

wreqafear, fagaaved, Tasitiqaen, suteaset, Ieacfcarsr,
aztagquiafs, afteeonmrer, tugdifagiaen, qeeraries, aiarfes,

qavmoft, fatiafh, aqravt, aygeardi, sada, qwrt, frash-

arfeerar, aiereigel, arawamnaey, dinarafaaw, wigayeed

venaifver, ainfraraf, arafsaertiar, aecqa, wradiqa, gra,

wardiz, wrarans, dita (da), art dasefidier, onisgfe

(arfesergear), qayselegar afaseraien, areata ( dla

fafad, fraar), aaraerger, feeaarern, orgdzafear, arse.

vale, aan, Menia, Sewer, ener, mfsria, ftas-

qrfesta, argecaerqa, arfgeaain, sreandig, winrar, qed,

urfeerquragy ctc.

2. ‘The above sketch is framed on the® basis of the papers secured and

information furnished bv the author’s grandson, Pandita Ramavallabha Vaidya

of Shaypur (Gwalior State).
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(6) aeqardifiva, sararerert, wea, Baz, weft, seis, arte,

atfeafe, enseraa, az Senparedt, safe, args asad, cera,

yee, ares, firs, aa, afay, qenz, mi, arewan, wes,

qUng, TN, weaz, Tew dan, afae, flares carafe

SWUIGTVIA TeAeW:, ml aaqaamadife: factfadiaaa

areqahafaa mera, wis, Hraa, oigfe, faweq, sAeTEt, aa:

WAY, MATA, Wears, aieaa, dha, saws, weed,

wranaa, yeaa, yo eafaare:, avarard, uarqy, facoeart,

faarfea, aarerd, sore, me, araefa, affe, taftrarafi,

gave, aracafatin, qaafe, dar, ait, arg, ares, firf, gh,

wredi, carafe, sf, as, aaa, warafi, qua, ave, afa,

wraq, fate, waefs, ama, aaz, de, aaa, araa, aTPaz,

qreqraa, sear, waifatin, fafa, age, carnfaw, arc,

iq, woeg, srarafe, wz aflgen anes ctc.



Vallabhacarya’s View of the Universe

By

N. K. BamBuyania, Ahmedabad

Let us start with a concrete instance. ‘Take three balls

A,B,C. Let A be bigger than B and B bigger than C. Then

obviously B is bigger than C and smaller than A. In other words,

it is possible tor KH to become both big and small, of course, in

relation to two different things. We say that this bigness and

smallness are relative. B is big in relation to C, and is small in

relation to A. But one can here very well ask: ‘What is B by

itself ? Is it big or small?’ What should be our answer to such a

question ? Sankaricarya’s plain answer is: ‘B is neither big nor
small.’ ‘The meaning of Satkaracarya’s plain answer is this: Big-

ness und smallness have got no objective existence whatsoever.

When two things meet our eyes, we relate them in our mind (for

relation, too, according to Sankaracarya, has got no objective

existence), And it is this fact ef relating which gives rise to the

notion of bigness or smaliness In other words, these—bigness and

smallness—have got only ideal or subjective existence and not any

real or objective existence. According to Sankaricarya, even B has

got subjective existence only. But, for argument’s sake, even if

B is taken to have objective existence, it is now entirely free from

the two qualities bigness and smallness. This isa very intelligent

way of removing the conflict between bigness and smallness, which

ordinarily cannot reside together, but which we would have been

forced to accept as residing together if we had taken them as the

objective qualities of B. And, further, for such an acceptance

there would have been no justification whatsoever ; for, in relation

to A, B is ever small and never big. Had both the bigness and the

smallness been the objective qualities of B, like, say for instance,

the roundness and the colour, they would have appeared at the

same time, which, however, is never the case.

Now, let us examine the nature of these two qualities, bigness

and smallness as they reside in the subject. In the first place, we

cannot help admitting that these two objectively conflicting qualities

have got no subjective conflict whatsoever ; for, we find that the

two ideas do exist in our mind, and, further, when all the three

balls are simultaneously before our eyes, B appears as both big and

small. Next, it has been said above that these qualities are rela-

tive, i. e., the process of relating has given rise to them. ~ Now, in

K.V.4 1
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this connection, one question is very pertinent : Where were these

two qualities before the particular relation gave rise to them? And

this question brings us to the field of Satkaryavdda and Asatkdrya-

vada. [The theory that the effect is present in the cause is called

Satkdryavada ; and the theory that the effect is absent in the cause

is called Asatkaryavada.| The Veddntic systems of philosophy and

the Sdikhya system favour Satkéryavada. The modern scientific

theory also favours Satkaéryavada. And, after well considering the

pros and cons of both these theories, if we were to say that ina

particular cause there does reside some potentiality which gives rise

to one particular effect, we would not be committing any obvious

error. Of course, Gaudapada’s Ajdtivada would at once put an end
to this controversy. [The theory that there isno creation whatso-

ever is called Ajativdda.] Nevertheless, let us be clear that while

considering this problem we are not committed to any one theory,

and we are discussing the worldly phenomenon as it appears to us

with as little assumption as possible. Well, if there is some

potentiality in the cause which is responsible for giving rise to a

particular effect, the relation which has given rise to the idea of

bigness or smallness ought to have some potentiality in it which is

responsible for giving rise to this idea.

Now, let us examine the nature of this relation itself. Is it

absolute or relative ? In other words, does it exist independent of

the things related ? or is its existence dependent on these related

things? We must admit that the existence of the relation is

dependent on the things related ; for if there do not exist any such

things, what are we going to relate? Further, is there only one

relation ? or are there as many relations independent of each other

as there are things related? To sucha question an obvious answer

would be that there is ideally only one process of relating ; for had

there been many relations, we would have different words for them.

To take a similar instance, the ideal cutting is only one although

there are so many things cut. Now, if the potentiality which has

given rise to the idea of bigness or smallness resides in this ideally

one relation, why should it give rise to this idea at no other time

but just at the time when, for instance, A and B are related? Are

we not then justified in believing that the objective relation between

A and B is also responsible for the idea of bigness and smallness?

Here, one objection can be raised, namely, that there is no proof

for the objective relation existing between A and B. As against
this we can very well say that there is no proof to the contrary. Let

us examine the pros and cons of the matter. If such ansobjective
relation exists, the subjective relation bécomes merely its mental

2
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counterpart and serves to make the objective relation an object of

our consciousness. And this objective relation is nothing but the

bigness or smallness inherent in a thing. If such an objective

relation does not exist, then it will be difficult for us to explain

why the idea of bigness or smallness is given rise to at no other

time but just at the time when, say for instance, A and B are
related.

Of course, Sahkaracarya can very well remove these difficulties

by saying that A, B, C, their mutual relations, their bigness and

smallness—all these are subjective. But can he prove that they are

in no way objective ? For just as one who says that these things are

objective has no proof for one’s proposition, so one who says that

these things are not objective has also no proof tor one’s proposi-

tion. This isa very good instance of the elusive nature of the

universe. Unless we take our stand on some point, the reality

always eludes us. You can doubt everything but you cannot doubt

the doubter. The doubter and the fact of doubting have to be

assumed as valid without questioning. Somewhere you have to

take your stand ; otherwise you are nowhere. And the Bhagavad-

gita 17. 3 categorically says ‘ #€TAAISa Fey: ’, i, e., faith constitutes

the nature of the soul. Accordingly, Vallabhacarya takes his stand

on the reality of the objective relation in particular and of the

objective universe in general. But, if we say that the objective

relation is real and the'bigness and smallness are inherent in B, there

is this difficulty, namely, how is it possible for two conflicting quali-

ties to reside in one ? ‘To such an objection Vallabhacarya’s answer

is that in reality there is no conflict between bigness and smallness,

they do reside together in B; and if we fail to grasp them at the

same time, that is so because of the limitation of our mind which

can grasp only one thing at a time, and secondly, because one

particular relation serves to reveal only one particular quality.

The choice lies between the following two alternatives: B

cannot be both big and small. For, if bigness and smallness are

inherent in B, they must appear at the same time, which is never the

case. So, the bigness and smallness have got no objective existence

in particular and the universe has got no objective existence in

general. So to remove the conflict of the bigness and smallness

inherent in B, we must be prepared to remove the whole universe

out of objective existence. Or, believe that there is no conflict

between the objective bigness and smallness, they do reside to-

gether in B, and you can retain the objective existence of the whole

universe. Why only one quality appears at one time has been

explained above. It has pleased Sankaracarya to choose the first

3
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alternative, and Vallabhacarya the second. Why? Because tastes

differ. firwefate ere:1 Now, let us look at the relative advantages.

Sankaracdrya makes us bold, asks us not to pay heed to what is

passing on, for it is all fear. As to this Vallabhacarya says that in

removing bad, Safkaracarya has removed good too. Is this life all

bad and in no way good? ‘There is wonderful beauty to be found in’

all the variety of life. Above all there is Love, the Selfless Love

to which even pain is more pleasant than pleasure. Can these

things grand and noble in themselves be faeat? If the cold intellect

says ‘yes’, the warm emotion says even with greater emphasis ‘no’.

Whose voice are we to hear? Intellect and emotion are both part

and parcel of our nature. If we hear the voice of the intellect, we

lose all joy which we can derive directly from the objective

universe, all our activities become meaningless in themselves. If,

however, we hear the voice of the emotion, we have the joy we can

directly derive from the objective reality without as well as the joy

we can derive from within, and all our activities have now a direct

meaning in themselves. Every activity of ours, now, becomes a

fulfilment of our nature which delights in loving nature, humanity,

and God, the father of them all. We have heard of great men as

having dedicated their lives to nature, humanity, and God. We

have seen such persons. Nay, we see them even to-day. Is all

their activity feat? The heart is convulsed at the very idea, faeat it
can be never. Vallabhacarya has relied on the voice of the emotion.

He says that everything potentially exists everywhere. Take for

instance a seed. In it are contained, potentially all the trees and

seeds that are to come forth from it in course of time. What

should become patent and what should remain latent rests with

God. This universe is the real manifestation of the real God. He

too is All Love. It is only because we fail to grasp this fact that

we are unhappy. ‘The fault lies not with the world without but

with the soul within. Purify it and the world will appear in its

native grandeur. There is no necessity of rejecting the world. The

world, as it is, is the divine manifestation. You have to see it in

its native form. Sankaricarya rejects the world. Vallabhacarya

retains it and helps the souls to realise its native beauty.



Text of Salapani’s Dolayatraviveka
By

SurEsH CHANDRA BANERJI, Dacca

Among Bengal Smirtas, or writers of Smrti, Silapani ranks, in
importance, next perhaps only to Jimitavahana, and, in conse-

quence, a fairly large number of Mss of his works is available.

But, unfortunately, the works of Salapani have not yet drawn

sufficient attention of modern Sanskrit scholars. Our knowledge

about him is, therefore, very limited. In an article in the Journal

of the Asiatic Society of Bengal (Vol. XI—1915 ) MANOMOHAN

CHAKRAVARTI attempted to throw some light on this great figure in

the history of Bengal Smrti, but the information is meagre.

The dates assigned to Silap4ni by various scholars differ not by

decades but by centuries, because their conclusions are based on no

more solid grounds than mere conjecture. His age is conjectured

to range between 1150 a.p. and 1450 a.p.

Besides being a commentator, Siilapani was also the author of

some fourteen original treatises on various topics of Dharmaéastra.

Tke names of his works end with the word ‘‘ Viveka’’ just as those

of Raghunandana have the usual ending ‘“‘Tattva’’. Siilapini’s

Dipakalikd, a commentary on the Ydajfiavalkya-smrti, is nearly as

important as the two most famous commentaries on the same smytt

by Vijfianegvara and Visvarapa. Raghunandana’s Suddhitattva
ascribes also a Parisista dipakalika to Silapani.

The Dolayatra-viveka, a hitherto unpublished original work of

Silapani, seems to be one of the earliest works of the author

inasmuch as it contains no reference whatsoever to any one of his

thirteen other Virekas contrary to his usual practice in the other

works. It is a very small book of only five or six pages purporting

to be a manual for the guidance of priests in the performance of

the great Spring Festival, called Dolayatra (lit. the festival of

swinging). The major part of the work is taken up by a few

quotations, often lengthy, from the Skandapurdna, Brahmapuradna

and the Devipurdna relating to the construction and decoration of

the platform and the altar ( @fgat ), the procedure to be adopted in
performing the festival, e. g., the taking of God’s image to the

altar, the time of the festival, the religious efficacy of participating

in it, and so on. The real merit and importance of the work lie in the

fact that after discussing the various conflicting opinions as to the

precise time of holding the festival, Silapani, within a very narrow

1
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space and in a popular style, clearly sets forth his own independent

views regarding this particular aspect of the festival.

Nothing practically is known about the personal history of

Silapani beyond the fact that in the colophons to his works he is

often styled as Sahadiyan (or S&hudiyan) and Mahamahopadhydya.

The Sahadiyan, as M. Chakravarti points out, was a degraded

section of the Radhiya Brahmins of Bengal. This, along with the

fact that Rudradhara refers to him as a Gaudiya, goes to show that

Silap4ni was a Bengal Brahmin.

‘The present edition of the text has utilised the following

seven Mss, belonging to the Dacca University Mss Library :

A — Dacca University Paper Ms. No. 3349,

Size: 174 x3". Complete in 4 folios. Six lines ona page

except fols. 4 (a) and 4 (b) which contain 5 and 4 lines respec-

tively. Bengali characters. Neatly written. Fairly correct

with rare marginal corrections. Yellow Indian paper. Begins

with & aat wr. Colophon: xf cqovarfreeragtarenratirefac
zimarattaaa: aaa: No name of the scribe.

B— D. U. Paper Ms. No. 3746.

Size : 14’ x 33". Complete in 8 folios. Five lines on a

page excepting fols. 4 (a) and 5 (b) which contain 4 and 6 lines

respectively, Bengali characters. Frequent marginal gloss.

Indian paper soiled by damp and frayed at the edges, but text

intact. Begins with * ai wea, Colophon: ef

Reraerarearadigenhtaaat « elearafaas: aare:) Scribe :
stipeonraranaty .

C —D. U. Paper Ms. No. 2044 D.

Size : 18}’’ x 23’. Complete. Appended to a Ms., in the

same handwriting, of the Dolaydtrdtattva of Raghunandana.

Folios 5 (b}-9 (a) contain the Dolaydtraviveka of Silapini. Six

lines to a page except the last containing 4 lines. Fol. 6 (b)

left blank with the words WartaTa. (!) on the left-hand corner

and wrefats ue on the right. Very bold fine Bengali
characters. Light yellow Indian paper. Begins with aat
areranra., Colophon: Same as in A with aefaae: instead of

gisarantaag:,

D—D.U. Paper Ms. No. 2043 E.

Size : 183” x 3}. Folios 1-3. Complete. Seven lines to

a page except | (a) and 3 (b) containing 6 and 5 lines respective-

ly. Folios numbered 1, 2, 3 etc. on the left margin but 150,

151, 152 etc. on the right. Perhaps it,formed part of a bundle

of other Mss. Bengalicharacters. Very close lines. Innu-
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merable marginal corrections. Indian paper—faded yellow.
Begins with 2 at woretra, Colophon : gia qearfifacieat
atearnets; aaa: ' Scribe’s name : ?hitdteraws .

E — D. U. Paper Ms. No. 1271.

Size: 14} x 24", Folios 1-8 (a). Complete. Four lines

to a page except the last having 3 lines. Folios numbered as

1, 2 etc. on the right side and as 38, 39 etc. on the left indica-

ting probably that it formed part of a continuous bundle of

Mss. On fol. 8 (b) there is evidently a portion of a different

work, Attached to the Ms. is found a piece of paper,

apparently by the same hand, which is something like an index

of the palm-leaf and paper Mss in the possession of the scribe.

At the top of the sheet, on both sides, the year 1233 B.S.

(1826 A. D.) is given, apparently the date of the Ms also.

Bengali characters with occasional marginal | corrections.

Abounds in spelling mistakes) Begins with * aat aera.

Colophon: Same as in B. No name of scribe.

F.—D. U. Paper Ms. No. 177c.

Size: 18” x4". Folios 1-5. Complete. Six lines to a page

except fol. | (b) and 6 (b) containing 8 and 7 lines respectively.

Fol. 1 (a) does not contain the text but a fairly lengthy gloss.

Bengali characters. Numerous careless mistakes. Discoloured

Indian paper. Slightly frayed at the ends. Begins with

& aat arad oftgenra, Colophon; Asin E. Scribe: srarmgen-

waa. Dated Saka 1710 (= 1788 a. D.)

G.—D. U. Paper Ms. No. 552 C,

Size: 16” x 3”. Complete. Seven lines to a page. Folios.

1 (b)—2 (b) contain citations from various texts regarding the

time and procedure of the ceremony of Dolaydtraé. Fols. 2 (b)-

6 (a) contain the Dolayatra. The rest of the fol. 6 (a) is devoted

to a few verses quoted from the Visgupurana and the Bhdgavata.

Bengali characters. Very close lines. Occasional marginal

corrections. Brown Indian paper. Frayed at edges. Begins

with # sat waraa sfigera, Colophon: Asin B, No name of

scribe.

VV—Vangavasi Ed. of the Skandapurdna (in Bengali characters).

Calcutta 1318 B. S. Vol. II. Purusottama-mahatmya, ch, 42.

It is interesting that the readings of the Skandapurdna citation

differ in our Mes.
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aout factaq:

aiaaraaag:

RUT ANTI Ter AE a ATE |

faatet Asaratar: faa aearfirar 9 ii

epeagan Sfafeara |

5

10

15

20

5.

C, E @ for 4.

Rel eay
qaqa for Wrda.

qieqa urfa gla deniengaay |

aa mista wifaedt aerfaaafiredd: 2 0

meat arqeaer aifaeareat J sera |

WATE Wea: Fat Tenaga ua tl

aga wget aveq afearfiqag |

AMR RAT Aiea aaa az ite

agra afzarat sfiquiierefataea

meee sata garetts sre at 4

Herat: Gaal faatagesat frarga |

qaqa seala Tetateqqda: |

mfqrqaeta J aay aeaifaag ti It

araraet aat afg fadeudaay |

arg after g afe aa fafafeta uo u

qatar rama geurefataargag |

mfr qafreat g wrmaeaem fay uci

afta are eh cear aaa: aye’ |

ara wags AaarAat AATHTS M3 Ui

MATA ageyat Neer guy |

arafqen eta qaaqeitway |

sranfafiia seratafi arvatq uve ti

C oF for 44, VV selaneata 4 for werfanataet: 6. A,G

mersd for VAAN. VV Ba8FeT for BAI A, G “ST G for “wat |.
aa: for Fa. VV Fla for FAT. 10. VV aarea, santas .

12. A, G ¥eat for Gadi; Sagéatiiran® for
cagezat fram. 12-13. Fadds a lengthy gloss on these lines at
fol. 1 (b); see below. 14. C Hadid for yeaa. 15. G afetadeaarga,
15-16. Between these two lines VV inserts 4fa aes farraqureriar

18. Some Mss read 4Ad or simply 4H for Aart.

23. VV eTarerafaseg. VV Wa for He.
24. A,C,D aat at a qa etc., B, F corrupt for 744. E—lower
margin aa: Tfeateq, contraryeto metre, obvidusly a gloss,
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TMsTA Tad aret a freA: |

25 aatat sated at snifafeararay |

aa: ar sfaar arearsarad gedit: 4d tl

wralfeear at a aQearteq aeeTA |

ararqafaarga agreafaguacay Wye ti

AaNsseaat ANH: qeaafefits a1

30 aeeaararerfivaritsdaterwn |

THagedifwerfaaa HalaeeaaA 193 Il

arneafer aat tat: fraraegziarar: |

28 Rfaat: ard farqer ages ae I

agraasfrareda yortararet: |
35 asraraey fafaar aod aa avast 34 I

qargia aia Faas ar)
TRIG Ysa GMAT STATA WE

APA YRAIA THSSIAGS: |

drrafrat aga mand qfeteaty i ae

40 AAHAMa TH TSaAVESqIATARy |

gaara warat carereizoufafia: uve wi

MA Aaaegy waIasy Fenway |

RAIN Ga: Teta = ae 2 |

araraara a ga: wmiaarelaafag 099

45 24 diar unaa: freragyeftar

wattiaregeusa aiftar cae fF zo tt

wegerarss arfeate: Ta
warqarat wa aaararfels ti 23 II

AfSsrarqagt arrgqeay+ee |
50 aaa srenpequfaa uu

25. A fra for TIL. E TwIT B has marginal note Sfearat

on Haat. 26. C Hta(?) for aaa. 27. B, E, F warefsear for

wazifeagt. 30. E, F,G VV 84 for 4%, 31. B, E, F 4aata: for <tfaarie:
VV faaad for UGH: 33. A, C, DA afafa: for TT: 4-5. Omitted
by C. 34. D faurda for afar. 35. VV a for aa. 37. VV reads
ana alg haiyraad for this line. 38. VV AMT for 49ST

and @@ for U4, 42, C @nBeat for Akal. VV modifies the line
thus: AMTee asd | GAAT AAT JA:. 43. F drops kata [E corrupt].

44. VV aa for Ja: 47. VV Gaqeraada: A, E ara: for arfatr:.
VV aftefead for TAS. 48. A aegraarat@a. G, VV aremarfafa
for “TT, 49. G, VV trarafamge for “GaArgee.
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npBwraredeTas feat |

afperiteg anrasreeT Aa 23
aeeregerated seed areaizir |

afed areqqatareterm fa ue i

55 wrezatelfaarat ant atatenyy |

ALAR VTeETce ferry | 24 A

wareivera rages a fray |

aarerry aurnt ararssreagfiag | ze
frearqarared faraear firat gaz |

60 agennaqeate aaa |

qrawnye qaditareawenxrny tl 3s tl

Wa edlauttaiariistaaea: |

sarafeqeraen TasTAT a: Wz
neicaafivs free fear: |

65 —s wrerggsrafafi: aead Fanaa: 1) 29 1

wegfiear qeacterarfererteta: |

Wangaarae Gears garfeaay ti z° Ni

fafefa: aatfgg merarqaalt: |

gaeaer meg TaAET ATT | AY

70 aedigqaael aqeadeqeny |

eragreafyardeq Hier TATART RR

Adifde Toes feaaaTs |

feraftear arrered frfeeeres: RR

aaeyt cada: saftey aaftaa: |
75 fagethgar aretian fesdiied: eft: ye

53, VV aearaareaeted for “SIEBT, 54. VV ATeTaeT for aaa.
C agyarfit: for areqaad:. 55. B, E, F, G, VV wtazaraieani.
56. A atwayget, arenreafaawd (corrupt). VV, G awereanfaa,

57. E 4&4 for #7. 58. A auTeTt for aaa. vv feeqesawead
for aTUSeTAPAT. B adds marginal gloss—aeatefiea eqatesitr dw.

as | afearafiar ave qeartatta: fra: u. 61. VV B,E, F,G read the
line thus GUM gaTandiaaceqatscas [E omits ¥]. 62. VV girert

for queda. 63. VV wauedtfigd. 65. VV fasantad:. 66. B, C
frernia® for Tata’. 67, VV qarfrad:. 68. VV WaaeqAst.W:, 69. VV
sqrazara mMfaed, E, F omit this line. 70, C °H*at for AB, 71. VV
TITTST for GAIT. 72, A, D Marah@aqarae:, C asad irq,

73. Baar: for P;, 74. VV aed: for HAEAA:. 75. VV raadethus
feeqaerteqareneyney, gyre.
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mrateqwana: eqfatien ayfterny |

wmreRsrfesrer Waaerens: wa: WAY
aur qeafta & aol afmetat a dwg: |

meeeafeqrarai varat aaral wate RE Hl

800 ra Qhetted aaa eA |

amrqares Gat afegqnawareony yet

Hrerfsafea aea afat aet aur

weaned Hurfaseariraaay i ro

qa fxeia cefa meargraaey |

85 firoeastaqrarfas aciaare Aaa: tt Re 1

cear deft a asad: vezeaa |
srearferderftntiaetaga: sqsad uve tt

gat avai srfrat aad waa: |
ATeINey Ugadt Waar AIA Ya vd

90 wey Reararat TATA ARTA —

ad at a qreqearadaed faerfaa |

Mifare Hetaeq @ Sersge wy Wve |

Zisrmaart Nek AMR AIA |

wre ava eg gavin 7 fawa ti va tt

95 ampeaarqararfianateastaerar |
menere seeia curarfy seerfor at ve

aur greaqadbiareat qhaariare dhifaearaonl merger —

aa Herfia egr mfg TeATAy |
HRTEAT wach arat freq Tt aT Nes Nl

100 erage ged eaTeTET sa haereara—

16. D aafeaa: for aaferd VV. watid. 80. VV PtH for Pra,
TATUM for gat. 81. E, F ARKAATS BA for AFH, 82, VV Ta
for aq. 83, C earfaar’. VV reads the line thus %2a: [A, E ea;

D seat ] avanti qarfaarfiarasa. 86. VV Deritad for Zeyh, 87. VV
faqeaa for Wa=aa. 88. VV FI: for At. 89. After this line VV adds

TAG UPTaAa a a: PRA Tas. 90. A Teast FAM, E AAT:

FATT; D ararsamn, 91-96. Cannot be traced in the printed text of
the Brahmapurina. 95. F,G O49 for 4%. 97. A, C, D, omit ata Paearani,
98-99. This: verse occurs in the Vangavasi Ed. (63. 18’, Calcutta,
1316 B. S. with @ermd for defyd and Wadt for aay. 100. A
safaaram, G agit for eeeagueiia. The readings adopted in

the text agree with Skandapurana, Ed. Vangavasi, Calcutta, 1318 B.S.

Vol. Il. (Purusottamamihatmya, Ch. 29, verse 47). The lines

101-102 are found but not the rest of thte quotations.
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60 S. C. BANER}I

wreapal mie gatierat @ fe afar: |

Targarneyearacdaa wa: qa: ee
aut

area wept eat qlotareat wer wad |

105s aNfare qretan feu feaeaat: ee tl
aur

afeerait caneurt erat art ae |

Ts Danaea TAGs Ay Wve
aur

110 0 wreqear: geet faserqgsat frenga |

aggead vedia deraveqgda: 3

afee wqmaaaqaateaaaaa Breve ufsgerra-

namgaeaayaiaasgeat Saat ar qiewarat) afea ca

art waged alg | Bagqass arawa gate a a ages

115 fanrga eft aemceqgeai faaa gia araqs ara sarfaaq-

Sara HATTA: | a Berafa: 1

ad at a arearadag frarfead xfa gafefeaasafadiare |

waageeat qonofafa: 1 arate faad, aeqreafaarra | ar

Alas BIA, aBswaw diigrat aazger wah age ada

120 Read Dears asrfaasar) aa gy ara ages, waa

Saarblaral, wea Aaa qhiaeagacmertenrd reasA
oy AMTAIaHaay AAT |

ware Fahigera—
fafiaarraialt gataraqeag |

125 atarana fafestter Gear: Graaf i ye 1

a9 tar gf wietiqaanita fafufaaa xf araq) oaR

frofta: arent ané fear aeaarqugea fa earata.

101. VV,D aa for 4 fe. Cae Hfad. 103. C omits. 104. C ma

for %H. 105. fawaaa:, Cf. p.8,6,10, above. 110. D, F,G qa for
qa. G FIM: for WAT: 112. A, C, D UPA wat for
aramaray [E corrupt]. 113. C omits Sat in Baveemti, 114. C, D

AGT SIM for ATagzst. B omits SAH. FE, F, G omit ¥. 115. E,
F, G adds for aqaeqt. 116. D aadezard for aadzaery. 118. EF
fafard for frad. C, EB vex cafe for Tereafa’, 119. D aa for ad.

B inserts 4 in between A2AQ*Hl and weAa, 121-122. C words between
Gat and AMAA corrupt. 123. A, C atgwTy for “GU, 124-125.

This verse does not occur in the Vangavasi Ed. of the Devipurana.

127. D omits 37#8a; B,C read TATA and FGA respectively.
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TEXT OF SOLAPANI’S DOLAYATRAVIVEKA 61

merearargerae | of @, srt ayggqqaer az

qevsseqraa eater figikneaferasty veal |

130 = aan aaferat af fafatara aura |

aqte fafrata gaa: sredeegreza: nus i

gfa yaaeaiare |

sfeprat camera”

eatfeqaars |

135 qfinafarreendt freviatarfaea: |

adarernaeat Fe wees 4? tl

gfe eeragqrofiqeaies | aga RAT TUTAqMaleraferg-

caqgqaaraste ard afer ca, ag gafet seat ann

faar sorafqrecerarafiearatay a aaargatga qafavte: |

140 ag

Meaae aeat afaeuiaai wuz |

arafareat Ra TIGeN TAA 43

eafgaearagg¢saiag gisurat cara ghrarearfafa, am

agafiqwaias aggaaies gen afm ca feat

145 feasrmenfq-ai wage Mifare aragrfgs fara

aftates tend didereiet gear a sadgat arava:

erawa: | dhereat ararilustearsafatiera: fie a,

qafaa aes sfaraarecarfidt, aat agaat, afet afte.

vewmasatadt sagat, aqr waa ari aqgsaars

180) aeqerantarnfaa. ar agteat agaafaaarsaan

aqdraenieaeingaagereary | aft a,

128. C areiemietieada;, D aateataa a. 129. Cc ftgften.
walqaraaeaty. 130. D, B, E 2a for ame. A Sarg. C. aNTAA for
aera. 132. The yar is an astrological work ascribed to

Bhojaraja of Dhara [For details see Kane’s History of Dharmasastra,

Poona, 1930 p. 278-79]. 135-136. Not found inthe Vangavasi Ed. of

Skandapurana. 137. B S*QqUra for H-aqumirseara [C, E “qatrars].

C drops. 41% after FaTaza [ E corrupt ]. 138. B, D drop 4 g. C omits
ad Jateat. G drops J. A aT for ATH. 139. C stops after WaTafea-

eqoqary. E vatzatatra:. F, G afa a faite, 140. C aq 142. C
drops T4143. B AF for TH. C drops Ta. 145. C fePaa for fea.

B tira for 4M. 146, F drops 4. C omits the words @t@arat and @,.
148. E drops Uf#. 151. A RASTA for THeIAT [D Aas,

E‘ corrupt }.
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62 S. C. BANERJI

MAT BALA

efs aasaeaqtal art: | fe g Tara ga wagsar eff ga) ar

= wqerat: ot dhimreaiaa arar | A AGTTaNT |
155 grey: gat faoargeat Grea

aera Tarat qursqreaiare aagattfafaqenrfe afa sefia: |

gaat 8 gdferalneeon refeaaiteeor a vadteagaraary |

venta, Tifiareattat fafa: gitraraferetaraady fafa: |

sar aa: Kerfaeard: | ceeqgrorteigqerommergen-

160 -qamenft: anfernearfeta fag

gfe arefearaeraeiqrarasfigqecnfafactedn geararfeas: gata: |

The following passage, apparently a gloss, is added by the
Ms F (fol. 1a) on verse 6 at P. 56 (above).

AA BREA: THA TTT ATA, qtrargeyrgte all AHALAT:

oeftad) wear qreaear: gaa gaa cafyeanfagaqagdaara-

faerafe: era! aaqearaateanramfreggiearfnaare | Tut

165 3 ard aga sear cranifacezioafafa ) waa aaeett gat-

fararafs qfaaq aa giaeggeat gar frergwaadsalte

gaafata aq efeqaafer frre aqgyarerst geasrarye: |

aameratigs art sqesai frye |
aqdzar serasfy araatey Saaz ul

170 «sara aqqere sear oraifaeetizaa |

aratatfaara: eufeentad gefenat

fafrrmrat serfafeean wafearmeafa earat: 1) wagqgEe-

mare Tarrenge saga gdltera fais aargetinenfa-

ware ofangigats wh gdtnafred ) aqaviatafadt 4

175 qrepar: aa geaet Saetrag: | Taal aaTTEAT ATeTETT

ea Danafea fanryaca quest serfafeae acl cata |

faurngana agiaeraqeag |) ama aa qafza calrenfqefi

qua aepresarfteqearftei at aqeat aafe wfza ca ard

179 weqera: art gf gediaaareret atget ue t

153. B, C, E omit 4. A, D %%: for TW. F adds @® before Aa.

154, D inserts g after 4. 155. C, F qaat for Wal. C, D Aazz1 for
agqazat. 156. B, E, F insert 4 after 344. D WAI-AA! for qarat aay;
B, E TaFaTeqar; F omits THT, 157. D, E, Fd for 4. D qatgsoamr
and aifkesamt, E gafaadi and qafnate’, 159. C SATAAARA,
for S4aa AEA, Eeweeyqun sigan wrawait:. [For colophons
of different Mss see Description of Mss abote, ]
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A Letter of Jahangir to Khurram

and its Reply

By

K. K. Basu, Bhagalpur

The following pages give a summary of the letter of Emperor

Jahangir to Prince Khurram and of the latter's reply to the royal

firman. ‘These two epistles, which are undated, have been incor-

porated in Guldastah,' a Persian manuscript containing a few royal

billets, such as, Shah Abbas II’s (King of Persia) letter to ‘Abdullah

Qutb Shah of Golconda. Shahjahan, Aurangzeb, Sultan Muhammad

and Dara’s letters to ‘Abdullah Qutb, ‘Adil Shah’s (of Bijapur)

letter to Shahjahan, Aurangzeb’s letter to Muh. ‘Adil Shah

(of Bijapur) and others.

In his letter Emperor Jahangir charges Prince Khurram with

disloyalty, and the latter writes in reply that he had been wrongly

blamed for murdering Khusrau and that, the Emperor had been

unfair in conferring distinction on Parwez, who, in the opinion of

the writer, had a hand in the murder of Khusrau. Prince Khurram,

further, calls over with pride the brilliant services that he rendered

to the cause of the empire emphasising on his own merits as a

warrior and a statesman. Lastly, he threatens the Emperor, in case

he is unaccommodating, with hostility and rebellion.

JAHANGIR’S LETTER

To Prince Sultan Khurram, the noble son, the pearl! of the

crown of fortune and victory, the valuable central gem in the

necklace of happiness and truth, and on whom rest the excessive

royal attention and kindness—be it known that, it is a matter

of regret that the Prince having been unmindful to his moral

obligations to royalty and responsibilities to parents has shown

symptoms of inconsistency and malevolence in the house of the

Caliphate and the royal family and has made up his mind to make

a stand against his father for securing the throne and the crown:

that, there is hardly any instance in the royal family of a prince -

hurling defiance at his father: (it’s a pity) that, a fortunate and

prosperous scion like the Prince should have displayed such an

arrogance !—(that), if the Prince had set his heart upon fighting

his way and securing dominions he would better march out to

1. Transcript of Sir J. N, Sankar: Salar Jung MS. Insha No. 2731.
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64 K. K. BASU

Iraq with a body of sincere nobles and faithful adherents and

measure swords with Emperor Abbas, who was set upon rooting

out Mughal authority over Qandhar, and, in retaliation, do away

with his (Abbas) sovereignty over his countries :-(that) it makes
one’s blood run cold to think that the Prince should turn hostile

to his father for the possession of the crown. Is sovereignty

obtainable by effort alone? The key to future success lies with

Divine Providence, and it is He who bestows royalty on his clect !

(that) it is, therefore, essential that, the Prince should with pride

and humility alike put on the ring of submission and obedience

on his ears” and should be compliant like a child: that he should

set forth his military ability in the battlefield and having pro-

ceeded to Qandhar exhibit his valour :—-(that) in return for the

gratitude that the Prince would thus show by his action to the

world-decorating royal court, his sins of omission would be passed

over and he would be blessed with royal favour and compassion !

KHURRAM’S REPLY*

On receipt of this letter the Prince kissed it and placed it on

his head. He, next, opened the letter, read it and bowed his head

(in respect). Humbly and quietly he wrote the following reply :

‘© T am weak as a child,’’ he began, ‘‘ and Your Majesty is the

protector of the weak: God pardons the faults of His slaves.

You are my master and ] am your slave—penitent of my actions,

I am too feeble and you are the conqueror of the world. Be charit-

able and condone my fault!”

‘It is for fear of my life that I fight shy of the imperial court,

and I aspire not after the crown or the throne.* How can I set my

heart upon sovereignty when | have a thin time? Come what may,

Tam your bondsman in all ages : if Iam a falcon | have been netted

by you!”’

‘*T live in hope that Your Majesty would never put me to

shame. In fact, you are the king of the country, and may the
throne and the royal seal be with you for ever!”’

‘* For God’s sake, do not take amiss. I am on my last legs

and I dare not set my face against you. Can an ant stand out
against Sulaiman ?°

2. The MS. wrongly reads.

3. Itis written in verse.

4. ‘The fact is that NURJEHAN had made the Emperor her instrument and

caused an estrangement between Jahangir and Khurram with the result that the

latter was deprived of his fiefs and posts and was driven into rebellion in self-
defence.

5. Refers to the story of the ant and Solomon, .ne son of Davin,

2



A LETTER OF JAHANGIR TO KHURRAM AND ITS REPLY 65

‘* Sure enough, so long the Emperor is in my favour I do not
run any risk of personal injury. Iam, after all, reconciled to my
port-folio in Bengal, T shall be cut up if I become a prey to mis-
fortune. If I remain apart from the pomp of the royal court, may
Your Majesty not grudge it, for, it’s a just punishment for my
actions.”’

“* Distinction is achieved by degrees, but, Parwez has cut a
figure beyond all expectation.£ Your Majesty has made Parwez
the heir-apparent, but you have branded me with the reproach of

having shed Khusrau’s blood! I dare say, Parwez is a villain, and
it is he who is guilty of Khusrau’s blood.’’*

‘“ As lam charged with Khusrau’s murder it matters not if J
make away with Parwez. If God has favoured Parwez with renown,

He has, I can assure Your Majesty, graced me, likewise, with a
blood-shedding sword ! If Parwez is unfriendly to me I am equally
inimical, if he is fraternal I am also’ pacific.”’

** My goodness ! I have been asked to attend the court. How
can 1 come to terms with Parwez who is unworthy of it? If Your
Majesty smiles upon me I am your slave, but if you are un.
sympathetic I shall keep myself away so long I am alive.’’

“Once I unsheathe my sword, I shall not, I am afraid, be
considerate to the Emperor or the Prince! Need I tell you that
there is in the empire hardly any equal to me in military accom-

plishment? Your Majesty, I dare say, would not have lost your
hold on Qandhar if you had requisitioned my services. So long
Parwez was in charge of the Deccan, it was a hot-bed of disorder and
confusion. But twice did I conquer the country by my sword and
I took no care to my life on those occasions. Further, the story

of my conquest of Kangra® is a common talk in Hindustan. It was
J, again, who challenged the Rana’ to arms and struck him down:
it’s a feat which is unparalleled in history. It is by the grace of
the Emperor that I have been successful in all my wars. I have
reflected honour on the Empire and have secured payments from
the Rana. It is due to me, again, that the non-believers have
accepted Islam and the Mughal army has penetrated into the Rajput
country. J can, by my wit, level mountains in the dust and stem

6, The lines are unintelligible.

7. But the reading from history i» that, KuusRau was murdered by
KHurram’s order at Burhdnpur carly in 1622, but it was reported that he had

died of colic pain,

8. Ne amber, 1620 a.v,

9, Of Mewar.
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66 K. K, BASU

the tide of foreign aggression. What do I care for the mountains?

If they are made of stone am I not made of steel? Need I put up

a prayer for the keys of the royal treasury? I hold the keys so long

I have the sword with me! My superiority in arms gives me

precedence over Parwez. The world is a brave and valorous bride

who avoids the old and weak suitors and selects an intelligent and

dexterous warrior as her mate. It’s only in the fitness of things

that she would woo me !”’

“* Thave Jaid bare my mind. 1 fail to understand the ways of

the world—it is so perplexing and complex !”’

“* Tam at the root of dynastic prosperity. For goodness sake,

do not cast shame upon me.”’

‘* I believe my messenger will, like the hudhud"® of the fables,

carry this letter of mine that contains the true state of affairs to the

court. He has been sent as an agent of the ant to the court of

Sulaiman !”’

‘Oh Saqi! pour the wine of happiness in the cup—the wine

that dispels gloom, puts out the internal fire and changes male-

volence to amity.”

10, Reference to the agent sent by BiLqis to SULAIMAN,
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Khafijana—-daréana

By

BHABATOSH BHATTACHARYA, Bhatpara

Khafjana-darsana, or sight of the bird Khafijana, is a peculiar

Hindu omen, recorded in Candesvara’s Krtyaratndkara,’ a Mithila

digest of the 14th century. Though it is also recorded in later

works, viz., Govindinanda’s Varsakriya@kaumudi*’ and Raghunan-

dana’s Tithitattva,* both belonging to the 16th century, yet those

treatments cover one or two pages only and as such, are less com-

prehensive than that of the Krtyaratndkara which consists of seven

pages (p. 366 to p. 373). We, therefore, propose to give below a

synopsis of the treatment in the Krtyaratndkara both in view of its

earlier and more detailed character.

One should perform the sdnti, called nira@ja, in the eighth or

twelfth lunar day or in the fullmoon day of the month of Asvina

or Ka@rtika. After the conclusion of the nirajasanti ceremony, the

enemy, if chased by the king in the direction of the flight of the

Khafjana bird, is fast subdued. This bird is first seen when the

sun is in the asterism of F/asta@ and vanishes when the sun reaches

the asterism of Rohini. That kind of Khaajana which is fat,

possessed of a long neck and a black throat, and is dark from the

neck and mouth, is beneficent and fulfils all the desires of the

observer ; while that other kind of Khafijana which has a dark spot

on the throat and the tips of whose hands and feet are white, is

called citrakrt, and that which is excessively yellow, is called gopita

and these two classes add to the misery of the observer. There are

tour kinds of Khafijana birds, viz. samantabhadra, prabhadra, anu-

bhadra and ambarabhadra. That kind which is dark on all sides of

the neck, breast and head, is called samantabhadra, while that kind

which has dark head and breast but white neck and back, is called

prabhadra. That kind, the neck and breast of which only are dark,

is called anubhadra, while that kind with a dark line in the neck, is

called ambarabhadra, Of the above four kinds, the immediately

previous one excels the succeeding one in the matter of conferring

success on a good action. That kind of akasabhadra (i.e. ambarabha-

dra) which has a dark line in the neck but a white face, brings about

1, Edited by MM. KamaLa-Kagya Smrtitirtha, B, I., 1925.

2. Edited by the same, B. B, 1902.

3. Edited by JtvANaNnDa (in Smrti-tattva, Vol. I. ), 1895,

1



68 KHANJANA-DARSANA

failure of designs. That kind which resembles yellow juice in

colour and is hence called gomiitra, if seen in the morning, predicts

misery to the observer for the period of one year.

The Khafjana bird, if seen on acurd vessel or on a stack of

paddy, confers good, while that, seen on quagmire, predicts good

grass and that which is found on the dung of a bull, foretells the

profusion of cow’s milk. If seen on grass, sakata tree, housetop,

face of a person and suci tree, it predicts the acquisition of cloths,

sale of the country, failure, imprisonment and disease respectively.

If found on the back of a goat or of a sheep, it indicates the speedy

meeting with one’s beloved ones. But if it is seen seated on the,

bone of a dead buffalo, camel or ass, in a burning place, corner of a

house, or on sand, wall, ashes or hair, it foretells “evil and brings

about death, disease and fear. If it shakes its wings or drinks from

a watercourse, it is inauspicious. Generally, it is auspicious if seen

at the time of sunrise but not so if found at the time of sunset.

The places where it performs sexual intercourse or vomits or

voids its ordure, abound with gems, glass and coal respectively, and

the soil is to be dug in those places to unfold those mysteries. Its

dead, wounded, diseased and bleeding conditions predict the self-

same states of the observer. If it is found falling to the ground

from its accustomed height, it forebodes wealth to the observer,

while if found soaring in the sky, it indicates future union with

one’s nearest relations. If itis seen in the morning on lotuses,

cows, elephants, horses and big serpents, it predicts a kingdom to

the observer ; if found on grass, it indicates good news; while if

found on ashes, bones, wood, nails, hairs and husk, it entails misery

upon the observer for the period of one year. But if found seated

in the morning on elephants, sheep, Sdla groves, balconies of pa-

laces, curd vessels and clean soil, or over gold and winnowing fans

used for kings, or in clear sky, or on good shady trees with rich

foliage and bent down with fruits, the Khafijana confers prosperity

on the observer. If again it is seen in the morning to sit very

suddenly and in a happy mood on a riverbank, a lotus, cowdung,

the tail of a cow, darvd grass, royal palace, the topmost room of a

house, jambdala fruit, new leaf, ksira tree, household materials, or

on the main arch of a house, it is then highly auspicious for the

acquisition of water, food and drink, dear ones, cows, horses and

cloths and for the recovery from diseases. Its position on a boat

predicts the acquisition of a house to the observer. But if it is

shown by another person, the first person secures the cOmpany of

awoman. If found on ploughed soil or on a stack of paddy, in the

2



BHABATOSH BHATTACHARYA 69

morning or in the sky, it foretells marriage, acquisition of paddy,

union with one’s dear ones and union with one’s near relations

respectively. If it is seen alighting from the sky, it indicates

sufficient wealth; if found eating and drinking, it foretells the

acquisition of food and drink ; while if observed in other beautiful

positions in the morning, it surely confers similar other desirable

results on the observer. If it is found following an ass, a camel or

a dog, or breaking its wings, it predicts death on the observer ; and

if it is found shaking its wings in the evening, or tied or dead, it

forebodes evil. The observer as well as the intending traveller

meets with the positions, good or bad, as attend the Khafjana bird

in the morning. IFf seen in the south when the star ‘Agastya’ is on

the horizon, this bird fulfils the desire of the observer, who should,

therefore, worship it with incantations and bow down to it with the

head. The sight and the utterance of the name of this bird are

equally auspicious and the desire of a traveller is fulfilled, if it is

seen to go in a revolving fashion.

The following incantation is tobe uttered at its sight :—

**O, you, the son of a sage, practising yoga, you disappear with

the advent of summer but reappear after the close of the rains.

I how down to you, khafijana, who are full of wonders.”’

If a Khajijana bird is seen in an ugly body in a bad place,

doing reproachable acts, the observer must then worship it particu-

larly for the removal of the vices, indicated by it. He should

abstain from sexual enjoyment and flesh-eating, lie down on the

bare ground, bathe, mutter incantations, offer oblations to fire and

worship the bird Khafijana for the period of seven days.



The Development of the Figure of Speech

in the Rgveda Hymnology’

By

D. R. BHANDARKAR, Calcutta

Years ago the late Prof. Max MULLER in his Renaissance of

Sanskrit Literature propounded the theory that the first five centuries

of the Christian era were a dark age for literary activity and that

Kavya or Artificial Poetry bloomed about the middle of the sixth

zentury A.D. This theory held the field for a long period, and it

was only in 1890 that it was demolished by G. BUHLER on the strength

of literary and epigraphic evidence. When Max MUuLLer propoynd-

ed this view, the dramas of Bhiasa (circa 300 a.D.) were not brought

to light. Little was also known about the literary achievements of

Asvaghosa who was a contemporary of the Kusina sovereign Kaniska

(circa 125 a.p.) and was the author not only of the Buddhacarita,

Saundarananda and Sitrélamkara, but also of the drama Sédriputra-

prakarana. ‘These works of ASvaghosa are genuine kavyas in strict

conformity with the rules laid down by the Science of Sanskrit

Rhetorics. And the very fact that a Buddhist monk thought of

setting forth the Life of Buddha with the help of the poetic art

shows how popular artificial poetry was even in the first two cen-

turies of the Christian era. Further there is evidence of an

irrefragable character to convince an impartial mind that Kdeya

or Artificial Poetry prospered in the age of Patafijali.

Now, one of the chief constituents of Kavya is Alarhkara or

Figure of Speech. It is this feature which makes poetry artificial

and distinguishes principally an epic composition from a Kavya

par excellence. 1f we now take our stand upon the occurrence of

Figures of Speech in a composition, we have to trace Artificial

Poetry to the Vedic period itself. Thus there is a well-known text

1. This is an excerpt from a chapter entitled Literary History which has been

written by me in connection with my revised edition of the Gupta Inscriptions

(C. 1.7. Vol. IF. Pt. 1). The extract in question has bean set forth here with

& view to invite criticism to help me in the final redaction.

1
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beginning with dvd suparnd sayuja sakhaya, which occurs not only in

the Svetaévatara Upanisad (IV. 6) and the Mundaka (III. 1. 1.) but

also in the Rgveda (I. 164. 20). The full text is as follows: Dvd

suparna sayujya sakhayd samanam vrksam parisvajdte tayor=anyah

pippalam svaddv=atty = anasnann=anyo=bhicakasiti.. ‘“Two Birds,

inseparables and friends, cling to the same tree. One of them eats

the sweet fruit, the other observes without eating.’’ Anybody who

has studied the Tenth Ullisa of Mammata’s Kavyaprakaga will at once

be able to say that the text in question is an instance of Atisayokti,

representing the first variety of it described in the words : Nigiryd-

dhyavasdnam tu prakrtasya parena yat. Another Upanisadic text in

Svetaévatara (111. 19) is apdni-pado javano grahita pasyaty =acaksus=

sa Srnoty =akarnah, ‘‘Grasping without hands, quick-going without

feet, he sees without eyes, he hears without ears.’’ This is a

clear instance of the Figure of Speech called Vibhavana. Similarly,

in the Rgveda we have a philosophical hymn devoted to Jrdana.

It comprises a text commencing with uta tvahk pasyan na dadarsa

Vacam (Rgveda X.71.4). There can hardly be any doubt as to

this being an apt illustration of the Visesokti-alamkara. Or we

may take the well-known stanza opening with catvdri srngd trayo

asya padé. It occurs not only in Mahdndra@yana-Upanisad (X. 1),

Tatttiriya-Aranyaka (X. 10.2) and. Gopatha-Brahmana (I. 2.16) but

also in Kdthaka-Samhita (XL. 7), Maitrayani-Samhita (1. 6.2),

Vajasaneyi-Samhita (XVII. 91) and, above all, Rgveda (IV. 58.3).

Two traditional but different interpretations of this stanza

have been adduced, one by Yaska in his Nirukta (XIII. 8) and

the other by Patafijali about the beginning of his Mahabhasya.

In both these interpretations the Figure of Speech is evidently

Atigayokti of the first variety such as that noticed above. Or we

may take another philosophical stanza Indram Mitram V arugam=

Agnim=dhuh which is to be found not only in the Atharva

(TX. 10.28) but also in the Rgveda (I. 164.46). This obviously is an

illustration of Ulekha which, though it is not noticed by Mammata,

has been taken cognisance of by Visvanatha in his Sdahitya-darpapna

(X. 37), It may now be remarked that there are so many varieties

of Upama, simple and complicated, noticed in Sanskrit treatises on

Rhetoric’, and it may therefore be asked whether any instance can

2
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be cited from the Rgwveda of any full-developed Upama. We can

draw upon the same philosophical hymn upon which we drew for an

instance of Vigesokti—Figure of Speech. The text in question

runs as follows: saktum=iva titaiina punanto yatra dhira manasé

vacam=akrata (Rgeveda, X. 71.2). Evidently this aptly illustrates

what is known as Parna-Srauti-Vdkyagd Upama, where the upamana

is denoted by saktum, upameya by vdcam, ‘the word conveying

comparison’ by iva, and ‘ the common property’ by punanto. The

instances cited here of Alarhkaras—-occurring in Vedic literature

are just a few out of many that are found there. It may however

be contended that the texts quoted above are from hymns that are

of religious or philosophical character. They are not from

literature which may be reasonably styled Kavya. But it may be

urged against it that if the religious and philosophical hymns

contain so many and so varied examples of Alarhkara, the secular

literature of the period must have been as much characterised by

this important element of Artificial Poetry as it was from 150 A.p.

onwards.



Study of Manuscripts

By

CHINTAHTARAN CIAKRAVARTI, Calcutta

Though the title of the subject is a broad one, as a student of

Sanskrit I shall naturally confine my remarks to the study of MSS

of Sanskritic works and give my impressions about the subject

resulting from my work in the line for more than a decade. But I

um sure most of these remarks will apply equally to MSS of works

af other languages too.

It is scarcely necessary to emphasise the need and importance

of the study of MSS which enshrine the vast treasures of ancient

India in the form of her rich and valuable literature in different

branches of learning, only a very-small fraction of which has so far

seen the light of day.

A diligent search for and a careful study of the MSS is essential

for discovering the gems of our literature which lie hidden within

the bewildering mass of MSS scattered all over the country. An

intelligent collation of MSS is expected to clear up many

apparently hopeless textual inaccuracies in the published portion

of the literature. A study of MSS is however useful not to the

students of literature alone but to the students of history in general

as well. A thorough ransacking of the MSS material is essential

before the reconstruction of a comprehensive history of the litera-

ture of the country may be possible and the trend of the literature

may be visualised in its true perspective. Students of palaeography

may collect important and valuable materials from a study of

MSS—old and late—and supplement the information gathered from

lithic records and copperplates. One may go so far as to say that

MSS are the principal source of our paleographical knowledge

for the later period of Indian history for which few epigraphical

records are available. Manuscripts, apart from the works, are

often found to throw important light on different aspects of social

history of the country. The place the MSS occupied in the esti-

mation of the people of old days may be very clearly realised from

the imprecatory verses occurring at the end of many MSS. All

sorts of curses are heaped on thieves of MSS which, it was the

desire of the copyists and owners, to preserve as their own

children, As a matter of fact, we are distinctly told that at the

time of the Marhatta depredations in Bengal, the people were

1
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fleeing with their children, the images of their tutelary deities and

loads of MSS they possessed. This shows that these were consi-

dered to be more valuable than all other earthly possessions. The

idea of sanctity associated with books in general and dissemina-

tion of learning in particular would prompt even high personalities

to prepare by their own hands copies of works, especially of a

religious nature, not only for their own use but also for the use of

all interested persons. Presentation of copies to scholars as well as

to public institutions like temples for public recitation, and not the

sale of MSS, was regarded as highly meritorious from a religious

point of view. The existence of professional copyists and the sale

of MSS were also not absolutely unknown. Some of the MSS which

record the history of their sales throw interesting side-light on the

price of a commodity that was regarded as precious and held in

great respect.

From a study of MSS, we have an idea of the nature of the

various materials of writing in use in olden times in different

parts of the country. We meet with various types of country-

made paper and ink which are found to be of a more lasting nature

than what are generally used in the present days. It may be

noticed in this connection that palm-leaf MSS which were far too

numerous in older days seem to have later on become less popular

in some parts of the country. It is especially significant that no

work in the Bengali language and very few works in the Nagari

script are known to exist in palm-leaf MSS. The beautiful art
of calligraphy as noticed in some MSS is also of immense artistic

interest. Examples of painting and decorative designs occasionally

met with in certain MSS and covers thereof are of no small value

to students of the development of art in the land and they have

already attracted the attention of a number of art connoisseurs.

The beginning of the scientific study and investigation of MSS

in India may be traced back to the year 1868-69 when the Govern-

ment took initiative in the matter and introduced a systematic and

regular search of MSS in different parts of India.’ Asa result, many

1. Areport of the work done in different parts of the country in this

connection was issued by the Central Government in 1878. It is a matter of

great regret that since then no other report of the type has been compiled or

published. Some provincial reports have, of course, been published from time

to time giving account of only the work done under Government auspices. Thus

we have little idea about MSS collections even in public libraries and scholarly

institutions. A general survey of these collections of which there are a fairly

large number in different parts of the country will be highly welcome and useful

to scholars. Different Library Associations, busy ig collecting materials for the

2
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important MSS have been acquired both by Government as well as

by private bodies, much useful information which throws welcome

light on many a dark and little-known corner of the history of

Indian literature has been collected from a number of MSS that

could not be acquired and not a few valuable texts have been

edited and published on the basis of the MSS thus brought to the

notice of the world of scholars. Catalogues, in cases only of a

superficial and mechanical character, containing descriptions of

some of these collections have been published.

Though a fairly good number of MSS have thus been collected

trom different parts by different institutions and saved from un-

welcome surroundings and very rapid destruction it cannot be

said that everything that could be collected has been collected.

The Dacca University, to mention only one of many institutions

that began their collection of MSS only recently, has been able to

acquire not only a good number of MSS but many that are very

important as well. Besides, many of the important MSS that were.

only noticed by earlier scholars in the possession of private owners,

could now possibly be acquired if serious attempts were made in

that direction from influential quarters. In the absence of these

attempts many of the private collections are meeting with rapid

destruction.

The general lack of sympathy among the people for objects of

historical interest has led to the wanton destruction and thoughtless

disposal of many a small collection of MSS, which are often regarded

as useless rubbish fit to be thrown into the dustbin or stacked along

with not so very useful things of the house. It is in this way that

the MSS of many old pandits have been destroyed or allowed to be

totally damaged by their descendants some of whom claim to be

educated. The sense of sanctity associated with MSS again has

prompted many a fanatic to consign them into the sacred waters of

the Ganges rather than allow them to be defiled by heterodox

modern people." Neither could we remain satisfied with mere

preparation of Directories of Libraries, may do a service to Indology if they

include within the province of their investigation not only the librarics of printed

books but also those of MSS, some of which are attached to or included in the

former. The University of Madras which has taken upon itself the self-impos-

ed task of the preparation of an up-to-date edition of the Catalogus Cutalogorum

should also direct their attention to this matter. As a matter of fact, such a

survey is essential for the preparation of this edition,

2, A definite case has been referred to in which an old Pandit had tied up

and sealed all his books in bags, making a will that they were to be sunk in the

Ganges as soon as his life was extinct—Gouon, Papers relating to the Collection

and Preservation of Ancient Saas. Lit. in Ind., Calcutta, 1878, p. 40.
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collection and hoarding up. Our attempts should be directed as

much, if not more, to the task of proper preservation and study, as

to the work of exploration and collection. Proper steps need be

taken for the scientific preservation of MSS especially against the

attacks of worms. Special precautions have to be taken for MSS

other than those on paper, particularly those on palm-leaf. It is

not only more brittle than paper but more liable to the ravages of

worms. And it is to be remembered that some of the oldest MSS

are on palm-leaf. If prompt steps are not taken for their preserva-

tion or substitution much valuable material will be lost. As things

stand at present, there are large stocks of these MSS lying

uncared-for and uncatalogued in many parts of the country exposed

to the mercy of white ants and the ravages of a climate not at all

favourable for the preservation of antiquities.

The condition of the huge collections of MSS even in

various scholarly institutions is not ideal. It is true that they are now

in safe custody but without proper care and regular handling they

stand the risk of being worm-eaten and jammed. Scholarly owners

of MSS of old were very particular about the preservation of the

few MSS possessed by them, by regular and careful handling and

sunning. It is a matter of joy to all students of old literature that

the present Council of the Royal Asiatic Society of Bengal which

has under its charge one of the largest collections of MSS in India

is taking active steps in this matter and it may be hoped the Society

will also take the initiative in encouraging a proper study of MSS.

It was the Society which took a leading part in the collection and

study of MSS even from its inception long before the Govern-

ment had taken up the matter,

But the problem of preservation is not a very easy one. And

the ultimate aim of preservation is nothing but offering facilities

for publication and study. Hence, critical studies of the contents

of the MSS and the publication of the results thereof seem to be

the best way of preserving these brittle materials. It is however a

pity that study of MSS does not appear to have received as much

impetus and encouragement as the study and investigation of other

types of antiquities in India. As a matter of fact, Archaeology,

including Numismatics, apparently being more interesting and
popular, has claimed far more attention from scholars and people

at large,

What is all the more regrettable is that even a section of

scholarly people appears to be not favourably disposed towards

what seems to be useless waste of energy and time involved in the

work of studying and cataloguing MSS. There are scholars again
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who are of opinion that this is not the business of real scholars, as
very little scholarship is in demand for the work. This attitude,

which is shared by people in general, has gone to discourage this

type of work in India to a great extent. Consequently, the study

of MSS has not thrived as much as it should have. We have there-

fore not only not been eager to produce a book of the type of

Crarkr’s ‘ DESCENT oF MSS,’ but also not taken the uncomfortable
task of compiling scientific Descriptive Catalogues of MSS.

What is required in the first instance is a change of out-look
and a proper realisation of the situation. An opinion needs be

developed that the preparation of critical descriptions of MSS is as

important as, if not more than, mere hoarding up of huge collec-

tions, and allowing them an undisturbed resting place in a

commodious building.

It is true the difficulty in the study of MSS for the preparation

of a Descriptive Catalogue and the consequent slow progress is

often discouraging. As aresult, the number of scholars attracted

by it is comparatively small. The bard labour, often fruitless,

involved in the work of arranging and cataloguing MSS is seldom

realised even by scholars who have no practical experience of the

work. Usually a disarranged and imperfect MS that appears on

first sight to be a new work and an important find loses much of
its novelty when a proper arrangement and careful scrutiny extend-
ing for hours, and sometimes for days, reveal that it constitutes
nothing but a portion of a work already well-known.

As a matter of fact, the task of identifying the names of works
and their authors at least in the case of fragmentary MSS is a really
difficult one. It is interesting to note how a copyist of a Manuscript
belonging to Vangiya Sahitya Parishat frankly admits his inability
to determine the name of a Vaisnava work and requests his readers
to find it out. It will also be noticed that the identification of real
names is occasionally quite difficult even in cases where names do

occur. For these names are sometimes misleading referring as

they do to titles of particular sections of the works and not to the

titles of the works themselves. Confusion created by the occurrence
of different names in different MSS of the same work is also not
rare. A ‘Tantric digest by Nijanandanatha is referred to by as

many as four different names in four different Descriptive

Catalogues.

The difficulties involved in the identification of the names of
authors is due to several causes. Some MSS do not refer to the
names of authors in the colophons. This has led to great confusion

2
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with regard to the identification of the author of the well-known

Vaisnava Kavya Govindalilamrta. Some MSS mention the name

in the form of what would appear to be a riddle. A MS for
instance, of the Kdlanirnaya, a medical work, refers to the name
of the author in both the introductory and concluding verse as

Kujaped, which is an unusual name. Happily the actual name is
given in a marginal note as Ramalocana while another note explains

how Kujaped really means Ramalocana. One Ramacarana or

Ramapada refers to himself in various ways through the combina-

tion of the synonyms of the words Rama and carana or foot. Thus

he refers to himself in different ways in his different books, e. g.

Raghupatipada, Sitapatipada, Kujeéapada and Ramacarana. The

difficulty is increased in the case of ‘I'antra works, where either the

pre- or post-initiation names are used in different works of the

same author or in different MSS of the same work. This has

occasionally been responsible for a good deal of confusion and

wrong identification.

Proper and clear indication of the subject-matter, which is an

essential feature of a good catalogue, though unfortunately more

often than not entirely neglected in practice, is another difficult

task which demands patient work if not great scholarship. What is

required for the purpose is a careful study of the MSS, for the

titles or ‘even ‘the extracts from the beginning and the end are

scarcely of any help inthe matter. Illustrative examples of how

titles have misled scholars are given below® :—

Sivarcanacandrika, a Tantric digest dealing with the details of
the worship of various deities, has been described as ‘a compre-

hensive digest on the worship of Siva’. ‘The Kavirahasya, a well-
known work giving illustrations of the uses of roots in Sanskrit, has

been described as “a work on rhetoric’. ‘The Manoramdkucamar-

dani, another grammatical work, is described as a work on ‘erotics’.

The surname of the author, Gosvamin,; seems to have been
responsible for the description of the Simhastddhdantasindhu as a

‘handbook of Vaisnava religious duties.’ The work however deals
with the details of the worship of various deities, Vaisnava, Saiva,
Sakta and Ganapatya.

It is these difficulties supplemented by an anxiety for speedy
productions that are responsible for the defective and unsatis-
factory output of materials that reflect little credit on the compilers.
But it is seldom that the defects and even definite mistakes of a

3. purposely desist from mentioning by name the works containing these
wrong descriptions.
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descriptive catalogue come to be detected. For very few people

ure interested in MSS. And defects when detected are scarcely

taken seriously, as these are considered as almost normal features

of a catalogue. Thus lack of appreciation on the one hand and

absence of any censure on the other have combined to con-

stitute stupendous obstacles in the way of the production of

really good catalogues. And hence the defects usually met with

in a Catalogue of MSS, to which attention was drawn by Prof.

KIELHORN as early as 1870,‘ are persisting even now after the lapse

of about three quarters of a century. It is not unknown to scholars

that descriptive catalogues are generally full of superficial descrip-

tions—indication of the substance, size, number of folios, lines on

each page and mechanical reproduction of extracts from the begin-

ning and the end. ‘The subject-matter is not generally indicated or

indicated in a very rough and slip-shod manner depending on the

titles of the works. They contain little reference to the special

features of the manuscripts as revealed by a careful analysis anda

comparison of the available printed editions or descriptions of

other catalogues.

A few examples of obscure and imperfect indications of

subject-matters are given below :-—

A Tantric work, the Saubhdgyaratndkara, is described as a

“Tantric treatise of mystic worship.’ The only description given of

the Haramekhald, a work on magic and incantations, is that it is

“ somewhat interesting for a section of students’. The Sanikhya-

natantra which deals with the details. of the worship of Vagala-

mukhi is described as containing ‘a serics of directions...regarding

the means of obtaining supernatural power in warfare’.

It must, of course, be admitted that these defects are due, not

in any way, to the incompetence of the compilers but to their

absence of any seriousness in the matter. This is simply a question

of supply and demand. It must have to be confessed that the

study of MSS particularly the compilation of descriptive cata-

logues, is after all a thankless task. ‘The worker in this field can-

not in most cases satisfy either himself or his readers and that

inspite of his most sincere efforts. For the difficulties, to which

attention has been drawn, in many cases baffle attempts at solution

and tend not infrequently to damp the spirits of the compiler. But

inspite of all difficulties the compilation ot scientific catalogues

and not mechanical ones containing superficial descriptions, should

be the aim of every library of MSS though the former may require

4. Gough, op. cit., pp. 193-4.
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more time and money. Mere lists are often more welcome than

unscientific descriptive catalogues. An indication may be given

here of the main points on which the compiler of a scientific

descriptive catalogue should give special attention.*

1. Identification of the correct name of the work and the

author.

2. Clear indication of the subject-matter, specially in the case

of works not yet published or properly described.

3. Reference to the special features of the manuscripts—

their extent, variations, if any, they may possess in comparison

with printed editions or other MSS.

4. Quotation of important extracts only from manuscripts of

works, not yet published, or properly described. Unnecessary

swelling of the volume of a catalogue by the repetition of the same

description of a work under different MSS of it ought to be avoided

most scrupulously.

5. An introduction drawing attention to the important features

of the collections described in a particular volume. Pointed

attention requires to be drawn to the really valuable and important

works in the collections described, as the collections more often

than not abound with much that is of little use making preservation

and cataloguing equally irksome.

A catalogue that ignores these points is of little use to scholars,

In the absence, however, of a central organization to give impetus

to and necessary guidance in the matter, very little systematic and

valuable work can be expected, especially as most of the libraries

possessing MSS have little idea of the nature and value of a scienti-

fic catalogue and scarcely the necessary funds and competent

workers required for undertaking such a catalogue. Much valuable

results may be expected if the Government might be induced to

starta MSS Department like the Epigraphic Department to be

attached to the Archaeological Department of the Government

of India.© This Department may be engaged in the work

of acquisition and preservation of MSS and in_ giving

encouragement to, and Jay down the principles to he followed

in, the preparation of careful scholarly descriptions of them.

A Manuscriptia Indica of the type of the Epigraphia Indica,

publishing thorough analysis of important MSS pointing to their

5. Compare in this connection the remarks of Kielhorn—-Gough, op. cit, pp.

194-5,

6. New legislation should also be made or existing laws should be 60

amended as to penalise vandalisn? with MSS.

8
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importance and usefulness, may be inaugurated for rescuing and

properly displaying the valuable gems contained in them. This

will serve to furnish ideals for workers in different parts of the

country to follow, and ultimately lead to discourage the haphazard

and mechanical descriptions as usually found in many a catalogue

of MSS.

It seems the Archaeological Department had at one time an

intention of adding such a section and MSS had therefore been

collected. But the intention unfortunately appears to have been

given up. These MSS have now been transferred to the Royal

Asiatic Society of Bengal. So, if and so long as the Department is

not agreeable to such a new venture, the Royal Asiatic Society of

Bengal, the oldest institution which is systematically carrying on,

for more than a century, work in connection with the investigation

and study of MSS, or one of the many universities interested in

Indological studies may take-up the lead in the matter and set up

an organization for the purpose. The Universities may do much

to popularise and arouse interest in the subject by including study

of MSS in the curricula of Post-Graduate studies in Indian

languages.

It will not be an exaggeration to say that if learned bodies of

the country interested in the investigation of the cultural heritage

of the country do not take an immediate and concerted move in the

matter valuable treasures of MSS, still existing, will not take long

to be lost irretrievably like those that have been lost or destroyed

in the past through natural or human agencies."

7

7. ef. Gough, op. eit., pp?7, 24, 212.
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Notes on a Vartika (?) and its misplaced

Occurrence in the Mahabhasya

By

S. P. Cuatrurvepi, Nagpur

In the text of the Siddhdnta-Kaumudi on the Sitras (IJ-iii-26/7,

adi tana and adargesarar a, there occurs a statement referred
to by the author of the T'attvabodhini Commentary as a Varttka,!

fAfrarafasata aatat srazataa. A doubt arises about the wording

of this Varttka. One would naturally expect to have the Vdrtika

as aratasaia. For the Vartika, besides allowing all case-endings,

proposes to substitute SATaaNnatt for FqaNatt in the Sutra (I1-iii-26)

and (by anuvrtti) in (II-iii-27). This incongruity in the wording of

the Vértika leads to a suspicion about the genuineness of the

vértika as composed by K4dtydyana. On referring to p. 503 of

“‘Word-index to Panint’s Siitra-patha and its Parisistas’’ ( published

by Bhandarkar Oriental Research Institute, Poona, 1935) and

according to Kielhorn’s edition of the Mahabhasya (Vol. I. p. 454)

we know that there are no Vartikas on the Sfitras (11-iii-23/7).

The above suspicion thus receives the necessary confirmation. —

Now enquiring further into the question we find that Pataf-

jalt’s statement (Isti) on the same subject under (II-iii-23) differs

materially from the so-called Vdrtika. While the Vartika admits

all the synonyms of €q, Pataiijali’s /$t7 admits only the three speci-

fied words, viz. fafira, e177 and #a. This is another incongruity
and we are tempted to hold the author of the Siddhdnta-Kaumudi

responsible for widening still further the scope of the Pdnini-sitras

quotes the Jstz in the same way as a Vdrtika is quoted, reveals the

fact that the admitting of all the synonyms is suggested by the

Kdstkd-vrtti in the course of the interpretation of the Vartika, to

accommodate the usages of the post-Patafijali period. KaryaTa

(on II-iii-23), however, refers to both the views, viz. admitting all

the synonyms of @ or only the three specified words, as coming

from 3% & and way and does not commit himself. But NAcEsA

1. See the statement on the same sttra,

. ‘caafdaa ’ yer Banna’ ‘aaaraegdrar a’ sfa aaa aarafafa
aTeae A

2. qaraiaard SRaaeatawafacata
wy qe ser: Saas aaa Aaa

( $az on I-iii-23 )
1
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(in the Uddyota Commentary on II-iii-23) does not look with favour

on the non-committing attitude of Kaiyata and, strictly adhering

to Patafijali’s phraseology, restricts the scope of the Jsti to the

cases of the three specified words only.’

The above serves as one of the many instances to show that

(i) the statements in the .post-Patafijali Commentaries make no

distinction between Katyayana’s V artikas and Patafijali’s Istis and

‘mention both of them as Vartikas, (ii) the so-called Vadrtikas incor-

porate the modifications suggested in the post-Patafijali period, and

(iii) Nagega is not prepared to go even an inch beyond Patafijali’s

statements in accommodating the usages of the later period.

As regards the place of occurrence of the above Ist, we find it

placed under (II-iii-23) in the present editions of the Mahabhdasya

and we know positively that it was there even in Kaiyata’s time‘

who unlike the author of the Kaéikd-vytti, tries to justify rather

unconvincingly its occurrence there. But a close scrutiny of the

ilustrations’ of the two Siitras {JJ-iii-23 and I1-iii-26) will show

clearly that the [sti is wrongly placed under (17-11-23). For the

latter does not enjoin the particular case-ending in the word

a itself and its accompanying word. The Siitras (11-iii-26) and

(I1-iii-27) (by anuvrtti) enjoin it. And, as is quite clear from its

illustrations,® Patafijali’s [sti also enjoins the case-endings in the

words fafa, HIRT and #% and their accompanying words. The

proper place, therefore, of Patafijali’s 7st is the Sitra (1J-iii-2617)

and not (II-iii-23). Here we have thus got a clear case of a

Mahabhdasya passage found misplaced even in the time of Kazyata

(c. 1050 a.p.).

3. aaa feafet AaSamesTATarsePaataH | ( Tea on L-iii-23 )
+ aadararst fares ax sé wean, aa (afearaaarra

~ = 
X 

;

AAATARGATAT AAA | ( HAS on T1-ili-23 )

5. The Sutra ( Il-iii-23 ); dda BOT , BATT ae:, xT AA |

The Siitra ( 1J-i1i-26 ); BAL Raaala 1

6. f& frftrd aaa, Ra Pivae aaa, wea falar, seated, FT

farfaaez, afer fataa qafa, Similarly in the case of iw and 2g
words also, ‘Patafijali ( 11-iii-23 ) gives examples in all the case-endings,
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Bharati and Keats

By

A. C, Cuertiar, Annamalainagar

If the following lines of Keats :—-

And they shall be accounted poet-kings

Who simply tell the most heart-easing things

are true, Poet Subramaniya Bharati, who flourished in the first

quarter of this century, must be regarded a poet-king. John Keats

thought that it was easier to think what poetry should be than to

write it. But modern writers such as Mr. HousMAN would tell us

that it is far easier to say such and such lines are poetry than to

define poetry. Just as a terrier is able to scent a mouse without

being able to define it one can enjoy poetry without being able to

say what poetry is. If, to be accounted a poet-king, one need

simply ‘‘tell the most heart-easing things’ Bharati was certainly a

poet-king. For sheer simplicity of expression of high and noble

thoughts he hasa few compeers in Tamil literature. In almost

every part of the Tamil country, where nationalism is prevalent

there are hosts of people on whose minds in particular he has a

strong hold. They have an immense love for his poems and an

irresistible desire to read or sing them aloud. He has produced

combinations which would give hima high rank among the Tamil

poets of modern times because of their appeal to the ear. Verses

taken at random would illustrate this statement.

Among things that brought him to prominent notice must be

mentioned his ardent love of the country in which he was born and
for which he was prepared to offer sacrifices and undergo suffering.

To him the Tamil country was sweeter than nectar :—

Amiltil iniyatadi pappa-nam

Aprorkal désamadi pappa.
As soon as he heard the word “Tamilnadu’ sweet honey poured into

his ears and as soon as the word ‘Fatherland’ was uttered there

came through the breath a marvellous spirit. This idea is contained

in his following lines :—

Sen Tamil nadenum péti nilé-inpat

Ténvantu payutu katinilé-enkal

Tantaiyar nadenra péccinilé-oru

Sakti pirakkutumiccinile—

1
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To him Bharata-désam or India appeared to be the best country in

the world. Witness for instance his following lines :—

ParukkolJé nalla nadu-enkal

Bharata nadu.

He has sung in many places to the praise of the country where his

father and mother and their fore-fathers had lived and played,

where several women with golden bodies had played in broad

moon-light or in the river, and where several women, giving birth

to their golden children had nursed and fondled them. What

a contrast to Keats who, though he said,

‘‘Happy is England ! I could be content

‘To see no other verdure than its own;

To feel no other breezes than are blown”’

was anxious to see other climes and especially other beauties!

Keats, though he said,

‘Happy is England, sweet her artless daughters ;

Enough their simple loveliness for me’’

was burning to see ‘‘beauties of deeper glance, to hear their singing

and to float with them about the summer waters’’. To Bharati the

ladies of Tamilnad appeared to be quite angelic. Not that Bharati

did not want to see ladies of other climes but that to him angels,

certain celestial beings and certain goddesses appeared as though

they were women of Tamilnad.

Bharati’s poems abound in repetition of a word or phrase.

Human nature requires that a thing should be said twice or thrice if

it is to be believed. At any rate, that is the view of Mr. E. A. G.

Lamrorn. ‘That ought to explain why Milton, in his cruel depriva-

tion, cried :~-

Oh dark, dark, dark amid the blaze of noon

Irrecoverably dark, total eclipse

Without all hope of day.

Bharati was highly enamoured of the worship of Sakti, the Goddess
of Energy who, according to him, stands supreme to the Hindu

Triad. In order to emphasise the worship of her to the world he

has repeated the expression Sakti ever so many times. For

instance, under the title ‘SAKTI TIRUPPUHAL’ he has said :—

Sakti Sakti Sakti Sakti Sakti Sakti eordtu

Sakti Sakti Sakti enpar~sakar enré nigrotu

and again

Sakti Sakti Sakti Sakti Sakti Sakti vali ni

Sakti Sakti Sakti Sakti Sakti Sakti vali ni.

2
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In another place he has said again

Om Sakti 6m Sakti 5m Sakti dm Sakti

Om Sakti enru urai ceytiduvoém.

{t appears as though Sakti would be conjured by means of uttering

the expression time and again. Otherwise his 46 verses going

under the title ‘DEDICATION OF THE SOUL TO THE

SAKTI’ would cease to have great value. The burden of the song

is ‘Sakti tanakké adimai 4akku’’, Sakti tanakké adimai akku’’. With

these exquisite examples of his melody one can compare Keats’

Shed no tear! Oh, shed no tear

The flower will bloom another year.

Weep no more! Oh, weep no more
— — -_— — — _—— —-

Dry your eyes, oh dry your eyes !

Shed no tear! Oh, shed no tear

Adieu, adieu—I fly, adieu,

Adieu, adieu.

Again with the melodious and creative beauty in the foregoing

verses of Bharati one can compare Keats’ song

‘Spirit here that reignest !

Spirit here that painest !

Spirit here that burnest !

Spirit here that mournest !

Spirit! I bow

Spirit I look—-

Spirit here that laughest !

Spirit here that quaffest !

Spirit here that dancest !

Noble soul that prancest !

Spirit! With thee

T join in the glee,”’

Keats is reported to have said in his youth

‘*Give me women, wine and snuff

Until I cry out ‘hold, enough’

They aye shall be

My beloved Trinity.’’
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Whether this is true or not, that he said ‘“‘the poet enjoys light and

shade and lives in gusto’’ in a letter to Woodhouse is beyond doubt.

‘he latter statement applies to Bharati in a remarkable manner, for

he wished to enjoy moon-light and the shade of the cocoa-nut palms

and to live in great gusto as is evident from his three verses entitled

‘KANI NILAM’, There he has said that he required a storeyed

palace with a well, cocoa-nut trees numbering 10 or 12, tender

cocoa-nuts, milk-white moon-light, and the sweet notes of a

cuckoo. ‘There he would require Goddess Sakti to guard the place

while he, with an artless, chaste girl, would sing and dance.

‘he verses under this title would bring to:one’s mind the follow-

ing lines of Keats in ‘‘Sleep and Poetry’’:—

First the realm I'll pass

Of Flora, and old Pan ;sleep in the grass,

Feed upon apples red, and strawberries,

And choose each pleasure that my fancy sees ;

Catch the white-handed nymphs in shady places,

To woo sweet kisses from averted faces,—

Play with their fingers, touch their shoulders white

— ae

Another will entice me on, and on

Through almond blossoms and rich:cinnamon ;

Till in the bosom of a leaty world

We rest in silence, like two gems upcurl’d

In the recesses of a pearly shell.

‘Three ruling passions of Bharati’s life appear to have been

poesy, fame and beauty. In this way he was like Keats who

thought that verse, fame and beauty were intense, and unlike

Keats who thought at the same time that death was intenser and

that death was life’s high meed. The nine verses going under the

title ‘MONRU KATAL’ would indicate that Bharati strove for

poesy, fame and beauty. Stripped of the allegory this poem would

represent that he was anxious to obtain the grace of Sarasvati the

Goddess of Learning, of Laksmi the Goddess of Wealth and of Kali

the beautiful Mother-God. This poem shows that he enjoyed the
grace, in ample measure, of the first two Gaddesses ; but that they

occasionally eluded his grasp has also been made plain. He did

not, however, say as Keats did

**O folly! What is Love! and where is it?

And for that poor Ambition—Iy springs
4
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From a man’s little heart’s short fever-fit ;

For Poesy !' —no--she has not a joy—

At least for me—”’

Though Keats had a great passion for fame as is evident from a line

in his Sonnet ‘‘Verse, fame and beauty are intense indeed’’, he

scorned those people who strove for fame. Witness for instance

the following lines on ‘Fame’ :—

Tame like a wayward girl, will still be coy

To those who woo her with too slavish knees,

But makes surrender to some thoughtless boy,

And dotes the more upon a heart at ease ;

She is a Gipsey, will not speak to those

Who have not learnt to be content without her ;

Ye love-sick Bards! repay her scorn for scorn ;

Ye Artists lovelorn.! madmen that ye are !

Make your best bow to her and bid adieu,

Then, if she likes it, she will follow you.

But Bharati never scorned fame nor scorned those that were trying

to attain fame. In several places we find him courting fame. For

instance, under the caption ‘VENDUM"’ he has said

‘‘Dharaniyilé perumai véndum.”

In the sixth verse under the title ““VAIYAM MULUTUM”’ he

has prayed for a long life of 100 years with fame. That he sought

also beauty is evident from the following words ‘‘Nittam navam

enac cudar tarum uyir kétt@n’’ contained in stanza 2 of his desi-

derata, That he had a craving for poesy is far more easily under-

stood, for he has repeated that idea in many places. For instance,

under the tithe ‘““YOGHA SIDDHI—VARAM KETTAL’’—the

following lines occur :-~

Pala pannir kodi vahaiyinpam—nin

Padat tiran adaital véndum.

Under the title ‘‘KANI NILAM”’ the following lines

Earan pattut tigattalé ivvaiyattaip

Palittida vénum

and under the title ‘OM SAKT!’’ the following lines

Ellattanai polutum payabinri iratu enran navigilé

Vellamenap polivay

have occurred. There is no doubt therefore that fame, beauty and

poesy were some of the ruling passions of Bharati’s life.
2
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He yearned for wealth, joy and long life besides. He has given

utterance to this idea in several places. For instance, in a poem

entitled ‘‘VENDUM”’ he has said ‘‘Dhanamum inpamum véndum’’.

In another poem, namely, ‘“YOGHA SIDDHI”’ he has eagerly

sought great wealth to be used as capital for certain enterprises :—

Tolil pannap perunitiyam véndum.

If in the ‘‘Ode on Indolence’’ Keats has decried love, ambition and

poesy, we are not to infer therefrom that never were they the ruling

passions in his life. On the other hand, it would be well if we said

that these things which had great attraction for him at a certain

period of his life ceased to interest him at a further stage when

probably he lay on his sick-bed. It is in this manner that the lines

in the Sonnet

‘Verse, fame and beauty are intense indeed,

But Death intenser—Death is life’s meed’”’

are to be interpreted. This records, as in the opinion of Mr. J. M.

Murry, ‘‘a grim and victorious struggle to detach himself from

those passions’ ; “‘they dissolved away from him in a triumphant

acceptance of Death’’. Similarly, Bharati, who had an inordinate

desire for joy and happiness, found one day that these joys and

happiness were probably something ephemeral, if not illusory.

That is why in his condemnation of Maya he has said ‘‘O maya!

Shall I take as true the happiness you give’’ (Verse 6.), and again

‘© maya! What shall you do with those that know that this body

is after all nothing’’ (Verse 4).

Even though Keats said in one place

‘‘Ever let the Fancy roam,

Pleasure never is at home :

At a touch sweet pleasure melteth,

Like to bubbles when rain pelteth ;

Then let winged Fancy wander

Through the thoughts still spread beyond her,’

he said at another

Welcome joy, and welcome sorrow

I do love you both together

3

Fair and foul I love together.’

But Bharati was always and invariably longing for joy and happiness.

This is evident from his repeated requests to the Goddess of Energy

that his lot must be joy alone and never grief, happiness alone and

never sorrow. For instance, in ‘‘PORRI AGAVAL”’ he has stated

6
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“Inpam kéttén ivay pérri

Tunpam Véndén tudaippay pérri.’”’

Further, the sixth verse relating to ‘‘DESA MUTT J MARI’’ runs

as follows :—

_ Tunpamé iyarkai enum collai marantiduvém

Inpamé véndi nirpé6m yavum aval taruval,

Whereas Keats thought that Death was life’s high meed and

said

I know this Being’s lease,

My fancy to its utmost blisses spreads ;

Yet would I on this very midnight cease,

Bharati has given expression in many places to his desire to survive

and last long. One of the reasons why he asked people to worship

Sakti was that they might thereby conquer Death. He himself was

a staunch believer in an everlasting and imperishable life. At one

place he has said that by the worship of Sakti people could live with
fame for 100 years. In another (in St. 7 of Siva Sakti Pugal) he had

stated that if there were the grace of Sakti people could live

eternally. In yet another place (Maha Sakti Venpa St. 4.) he has

shown that he believed that the Goddess has made us all in order

that we might live 100 years. He has clearly expressed himself in

‘‘PORRI AGAVAL?”? (line 23) against Death :—

Cavinai véndén tavirppay porri.

Evidently his guru, by name, Kullaccami or Mankottaiccimi has

told him that man could conquer Death. He was therefore a firm

believer in the theory of the immortality of the soul. What

Bharati apparently thought by saying that man could conquer death

was that Man’s soul was not mortal even though his body was. This

could be inferred from the way in which he has appealed to Maha

Sakti either to kill his foul desire or to take away his breath, either

to give light to his mind or to reduce him to a corpse :—

MOgattaik konruvidu—allal enran miiccai niruttividu

Chintai telivakku—allal itaic cetta udalakku.

Keats in his “‘Ode to a Nightingale” said

“‘Thou wast not born for death, immortal bird !

No hungry generations tread thee down;

The voice I hear this passing night was heard

In ancient days by emperor and clown’’

and expressed himself in favour of leaving the world unseen, and

fading away into the dim forest with the nightingale. He wanted

7
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apparently to get away from the world ‘“where but to think was to

be full of sorrow”. Even so Bharati wanted to soar above and live

like a bird, to eat without toil, to reap without sowing, to spend |

the night with stories, and to sleep and sleep during night :—

(1) Manudaré nivir en madhattaik

Kaikkonmin ; padupadal vénda.

(2) Vittu vidutalai aki nirpay intac

Cittuk kuruviyaip polé—undu

Marrap polutu katai collit tifkip pin

Vaikaraiyakum mun padi vilippurru.

(3) Cinnafi ciru kuruvi polé—ni

Tirintu parantu va pappa.

(4) Kattil ulla paravaikalp6d) valvom appa.

Not that these poets had a brief for indolence but that they

wanted to emphasise the pleasure of occasional idleness. In a

Journal Letter of March-April 1819, as published by Miss Amy

LOWELL, it is found that John Keats wrote ‘“This morning I am ina

sort of temper, indolent and supremely careless’’. In a previous

letter he wrote ‘‘I do not know what I did on Monday—nothing—

nothing—nothing’’. Despite this, he wrote in the poem “‘Sleep

and Poetry’’

‘‘But off despondence, miserable bane

They should not know thee, who athirst to gain

A noble end, are thirsty every hour.”’

In a similar manner, though Bharati said in one place “‘hark, toil not,

nature will give you food’’, has said in another (Bhirata-matha

Navaratnamalai St. 7.) that those that serve the mother-country

should never be despondent :—

Cudutalun kulirtalum uyirkku illai ;

Corvu, vilccigal tondarukku illai.

In another point there is striking resemblance between Keats

and Bharati and that is in regard to relationship of Man and Woman

“‘Woman !

When I see thee meek, and kind, and tender,

Heavens ! How desperately do I adore

Thy winning graces ;—to be thy defender

I hotly burn—”’

so said Keats. Bharati’s line of argument was that since all thing

in the world are said to be God woman being a thing of the worl

ought to be God. This is expressed in his poem entitled “WHER!

IS GOD”’ (St. 3.) and in ‘SBHARATE SIXTY-SIX”’ (St. 45). I

8



92 A. C, CHETTIAR

this part of the country he had even a sermon to preach: Respect

woman (Taiyalai uyarvu cey-—-New Atticiidi),

In his ‘Ode to Fanny’? Keats said :‘‘Love, love alone, has

pains severe and many’’ and in his Sonnet commencing as ‘‘I cry

your mercy—-love !’’ he said

O! Let me have thee whole—all—all—be mine!

That shape, that fairness, that sweet minor zest

Of love, your kiss, those hands, those eyes divine

Yourself—your soul—in pity give me all,

Withhold no atom’s atom or I die.

What a parallel to Bharati whose burden of the song in the allegori-

ca] poem on the Indian Cuckoo is represented to be

Katal katal katal,

K&tal poyir katar poyir

Catal, catal, catal |

The passage means ‘‘love, love, love, withhold love, withhold love,

and Iam dead, dead, dead’. In a poem written to a lady in

October 1819 Keats remarked

‘Give me those lips again !

Enough ! Enough! It is enough for me

To dream of thee !’’

Bharati similarly had a craving which has been expressed in

“KANNAMMA--EN KATALI” :—

Kattiruppénédi-—itu par kannattu muttamonru.

Both Bharati and Keats apparently could not brook philosophical

obstruction in the path of love. Bharati, for instance, in his vision

of ‘‘Krsna—a hunter—as his lover’’ was told by him, ‘‘Away with

your Sastras ! I want only happiness with you’’ :—

Edi Sattirahkal véndén—ninatu ippam véndumadi, kaniyé !

In another vision where Bharati was the lover and Krsna was the

beloved, Krsna told Bharati, ‘“Why this philosophy ! Would those

that are warm in love care for this philosophy?’ The passage

runs :—

Sattiram pésukiray—Kannamma ! Sattiram étukkadi ?

Attiram kondavarkké—Kannammi ! Sattiram untddi ?

Apart from his appeal to the senses in other places, this alone

would suffice to show that Bharati would take a place by the side of
John Keats as a poet of sensuous perfection, The way in which the

wondrous serpent-woman has been developed from Burton’s

‘‘Anatomy of Melancholy’’, transformed and re-created by Keats
oO
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contains a happy parallel. ‘The poem ‘‘Lamia’’—Part li—has the

following words :—

Do not all charms fly

At the mere touch of cold philosophy ?

There was an awful rainbow once in heaven :

— — — She is given

In the dull catalogue of common things.

Philosophy will clip an angel’s wings,

Conquer all mysteries by rule and line.

When the beautiful Lamia is about to be united in marriage with
Lycius, there steps in Apollonius, his sage instructor, as an uninvit-

ed guest and with his eyes fixed on her, sends her into a swoon and

cries out to Lycius.

“Fool, fool — — from every ill

Of life have J preserved thee to this day

And shall I see thee made a serpent’s prey?”

Because of the approach of the philosopher, Apollonius, the whole

charm of the lovers is fled.

Bharati in his vision of ‘‘Krsna as his Father’ has represented

Him as one that would laugh at the untrue Sastras of mankind.

Further in stanza 7 therein he has said that He was the giver of the

Vedas but those Vedas are not in men’s language and in what is

called Veda to-day there is a small admixture of His Vedas. Thus,

Bharati lamented that the Vedas had been written and revised by

persons interested in showing their own religion as the best. What

a parallel to this is contained in the words of Keats relating to per-

sons who have written the history of Jesus Christ! Keats wrote

“He (Jesus) was so great a man that though he transmitted no writ-

ing of his own to posterity, we have his mind and his sayings and

his greatness handed to us by others. It is to be lamented that the

history of Jesus was written and revised by Men interested in the

pious frauds of Religion’’.

Mr. F. M. Owen in his ‘“‘Study of Keats’? has told us that

Keats was not merely a sensuous poet but something more. That

his imagination and poetic genius carried him beyond the earliest

developments of the mind to the spiritual and more prominent

elements of human nature is Mr. OwEN’s opinion. If this is true of

Keats, it is truer still of Bharati. Keats ina letter is reported to

have said as follows :—‘‘Give me this credit—Do you not think I

strive—to know myself ? Give me this credit (of knowing myself)

and you will not think that on my own account I repeat Milton’s

lines

10
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‘How charming is divine philosophy

Not harsh and crabbed as dull fools suppose

But musical as is Apollo’s lute’

no—not for myself—Nothing ever becomes real till it is experi-

enced.”’ Bharati similarly has said in several places ‘‘Know

thyself’? (Deivam ni enru unar—New Attictidi). In ‘“SARVA

MADHA SAMARASAM” (St. 10) the following is found :—‘‘Thou

art God, thou art God; God thou art; it is Delusion that takes

hold of thy mind and says ‘thou art not God’; Remove Delusion

and thou wilt know thyself.”’

Bharati and Keats, who lived in two different countries have

many thoughts which are so like and yet unlike. It would be

very interesting to make a further comparison of them.



Visnu in the Veda

By

R. N. Danpexar, Poona

One of the most outstanding problems of Indian mythology is

the elavation of Visnu to great prominence given to him as the

supreme god in the Hindu Trinity of gods, from a more or less

minor position which he held in the Veda. He cannot be said to

have ever been regarded, in the Vedic religion, as a living force.

We come across a few Vedic references to Visnu (II. 1.3 ; I. 22.1;

Il. 34.11), which are absolutely general and pointless in character,

and which therefore clearly indicate that he never dominated Vedic

thought and faith, as, for instance, Varuna and Indra did. Hymns

in praise of Visnu are indeed very few; he is celebrated in not

more than five whole hymns and in parts of others, while his name

occurs only about a hundred times altogether in the Rgveda (RV).

Even in those stray passages, Visnu is very casually mentioned

among a great crowd of other divinities., He thus seems to have

occupied a comparatively subordinate position in the pantheon of

Vedic gods, from which he apparently rises, more or less suddenly,

to supreme eminence in Hindu mythology. Of all the Vedic gods,

Visnu is the only god whose name is prominently preserved in the

Hindu Trinity. Is it possible to account for this rather unique

mythological phenomenon on the strength of the evidence derived

from the Veda itself? The assumption of certain scholars, like

RAYACHAUDHARI, that Visnu was a great god even in the earliest

Vedic times is difficult to accept, The statistical standard makes him

out to be a deity only of the fourth rank. At the same time to

assume that an ordinary god of the Veda, who was not much glori-

fied in the hymns, became only in later times the god of ever-

increasing importance is unconvincing. There are, according to

Macnicot (Indian Mythology), some hints in the Brahmana-literature

of the progress which Visnu was making towards the position which

he occupies later on. But the fact only that the Brahmanas treat

Visnu as identical with the sacrifice and ask him to make good its

defects does not necessarily indicate that Visnu was attaining

eminence. Moreover that assumption does not help the solution

of the Visnu-problem. A workable hypothesis, in this connection,

is therefore that there must have been some elements in the

original nature and personality of Visnu, which definitely made

1
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him, at one time, an all-important god, and which were suppressed,

perhaps consciously, by the Vedic poets and priests. He must

have been an eminently-worshipped god even in very ancient

times ; but he must have been put into the background in the

Vedic religion on account of some intrinsic characteristics of his

primary nature, which may have been disagreeable to the Vedic

religious ideology. Does the available Vedic evidence corroborate

this hypothesis to any extent ?

Visnu’s personality as represented in RV is not rich in mytho-

logical details. The outstanding features of the Visnu-mythology

in the Veda are mainly two: namely, the three strides which he is

said to have taken in order to traverse the whole world and which

are often glorified as the most distinctive achievement of his; and

secondly the help which he rendered to Indra at the time of the

Jatter’s fight with Vrtra. These events in the career of Visnu are

mentioned, in the Vedic literature, sometimes as two independent

achievements (I, 154. 2-3; 1, 155.4-5 ; VIY. 100. 3-5; VII. 29.7},

and sometimes as connected with each other (IV. 8.11; VIII.

100.12). There are also some acts of even a higher character

attributed to Visnu (I. 154. 1-2; VI. 69.5; VIT. 99. 2-3); but they

are such as would be attributed to any Vedic god, as the result of

the so-called henotheistic tendency in the Vedic religion, and may

not be regarded as essentially distinctive of Visnu’s nature. Let

us therefore analyse the two above-mentioned features of the Visnu-

mythology and see if they throw any light on the primary nature

of Visnu.

The first thing that would strike a critical student of the Vedic

mythology is that the association of Visnu and Indra in RV is

clearly superficial. The references to the help which Visnu is said

to have given to the Aryan war-god at the time of his glorious

achievements of killing Vrtra and ‘letting the waters free’ could

have been easily dispensed with. The hymns addressed to Indra

and Visnu together are again positively colourless. The later

Vedic passages (T.S. VI. 5.1.1; IT. 4.12) also indicate that Indra

hardly depended on Visnu for his help at the time of slaying Vrtra.

We even see that the steps of Visnu, which form his distinctive

characteristic, are sometimes (VI. 69.5) transferred to Indra, thus

clearly rendering Visnu superfluous. The natural conclusion in
this regard would therefore be that Visnu’s comradeship of Indra at

the time of the Vrtra-fight, which is obviously artificial, is neces-

sarily an afterthought. This would also show, as HILLERRANDT

(Vedische Mythologie) has pointed out, that in the friendship of

2



VI8NU IN THE VEDA 97

Visnu and Indra we have not to see the coalescence of any two

natural phenomena. What then is at the bottom of this artificial

bringing together of two intrinsically unconnected divinities ? It is

a well-known practice of the Vedic poets to connect any significant

activity of any god with Indra and his achievements. Indra was by

far the most prominent god of the Vedic Indians. As shown else-

where (Asura Varuna, A. B. O. R. I. Vol. 21), the changing

environments of the conquering and ever-victorious Aryan tribes

made them transfer their religious loyalty, which they originally

showed to the World-sovereign, Asura Varuna, to the national war-

god, Indra. But even after that, some ardent followers of the

Varuna-religion, like the Vasisthas, tried to preserve the primary

greatness of Varuna’s personality. One of the methods adopted to

secure this was to bring about a compromise between the Varuna-

religion and the new Indra-religion, Varuna was consequently

associated with Jndra, more or less artificially, as his comrade in a

common cause: varara: afaxg feat aareaeq: wie ear, If
religious dignity and recognition had to be specially granted to any

particular god, it was the practice of the Vedic poets to do so by

associating that god with Indra and his fight with Vrtra. That made

the god, so to sav, a ‘legitimate’ member of the Vedic pantheon.

This seems to have been the purpose of the obviously loose and

artificial connection of the Visnu-mythology with the Indra-

mythology.

‘There are three distinct phases of the relation of Visnu with

Indra, as seen in the Vedic hymns.. Firstly, Indra and Visnu are

brought together as equal partners in a common glorious deed

(IV. 18.11; WITT. 12.27; VIII. 52.3); secondly, a clear attempt is

made by the Visnu-glorifiers to place Visnu, in some cases (VIII.

31.10), in the eminent position which was usually held by Indra, by

calling the latter, wisnok sacabhuvak ; and finally, Visnu is said to

be the subordinate ally of Indra, deriving his power of taking three

strides from the latter (VIII. 12.27), and is also represented (VIII.

15.9) as celebrating the praises of Indra.’ All these phases indicate

that there was no definite view-point held by the Vedic poets

regarding the mutual relationship between Indra and Visnu. It

was more or less in a fluid condition! It was suggested in this

connection that Visnu must have helonged to and been glorified by

some circles outside the regular families of the Vedic poets. The

Indra-Visnu friendship may thus be regarded as an attempted treaty

1. It is this phase which gave Visnu, in later mythology, the name of

Upendra.

K.V.7 3
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between the respective followers of these two gods. This would

explain the obvious awkwardness felt by the Vedic poets in bring-

ing them together. The followers of the Visnu-religion wanted to

invest their god with necessary religious dignity by associating him

with the ‘official’ national god, Indra. Not only that, but they even

tried to make Visnu supercede Indra. It is of course not possible

to accept the suggestion that the coalescence of the Visnu-religion

with the Indra-religion foreshadowed that of the Brahmanas with

the Ksatriyas. Two more reasonable explanations of this pheno-

menon may be offered. Either Visnu was a very important god of

the indigeneous tribes of India, and was therefore not readily

accepted by the Vedic Aryans at the time of the fusion of the two

cultures. Or secondly Visnu was a god of great eminence among

the masses of the Aryan nomads themselves and was not parti-

cularly liked by the orthodox families of the Vedic poets, perhaps

on account of some ‘ revolting ’ traits in the primary nature of that

god. Thus a thorough and a critical examination of Visnu’s

association with Indra gives us the necessary starting point for the

discussion of the problem of Visnu’s true personality.

The three strides of Visnu forma more inherent feature of the

Visnu-mythology. What do these strides indicate? Yaska quotes

in his Nirukta the views of his predecessors inthis regard (XII. 1):

afeg fe aaq feasa fren: 1 fer fae ve aanaara frat

safer fate eft eneafi: | aaron fauyt nafacfa gfe atorara: |
The latter opinion was followed by the earlier Indologists like

Witson, RotH, Max MUo.irr and Karcr, who believed that the

stepping of Visnu is emblematic of the rising, the culminating, and

the setting of the sun. The solar nature of Visnu is undoubtedly

most prominent in the Veda, since many other subsidiary features

of Visnu’s personality mentioned there clearly confirm it. Vedic

references to Visnu and his activity, such as, prihivim Satarcasam

(VII. 100.3), svardr§ (1. 155.5), vibhittadyumna (1. 56.1)

etc. definitely make him out to to be a god of light and

splendour. There isa reference in the Atharvaveda (AV) (VII.

26.4) where the rays of the sun are clearly connected with Visnu.

In another AV passage (V. 26.7) Visnu is said to be bestowing heat

on the sacrifice. The common epithets of Visnu in the RV are

urugdya (wide-stepping), esa or evayavan (full of motion), dharmani

dharayan, rtasya garbha, vedhah (upholding the ordinances), and
purvya and navya (ancient and new). The sun-god is observed
to be traversing the whole atmosphere from horizon to horizon

through his wide strides ; he completes the whole extensive course

4
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just during one day; he never swerves away from the path and

never misses the time ; he is ancient because he has been seen since

times immemorial and, at the same, he is young because he appears

newly every morning. Thus the four prominent characteristics

suggested by the above-mentioned epithets of Visnu—-namely, wide-

stepping, swift motion, regularity of course, and new and ancient

forms on the same day—are found together only in the sun-god.

The solar nature of Visnu, in the Veda, is consequently beyond

doubt. In Satapatha Brahmana (S.P.B. XIV. 1.1.10) we have

been told that Visnu’s head was cut off and it later became the sun.

But the most sure evidence in this regard is the passage in RV

(I. 155.6) where Visnu is celebrated as setting in motion, like a

revolving wheel, his ninety steeds with four names each. This

reference taken in conjunction with I. 164.4 leaves no doubt that

the steeds represent the days and the names represent the seasons.

It is thus the description of the sun-god creating the solar year of

260 days. It is further likely that Visnu’s title, giriksit, is indica-

tive of the abode of the sun in the highest heavens. A mention

may be made, in this connection, of the apparent parallelism,

pointed out by ScHRODER, between the Vedic passage, farutt: 7A 7

weq Sea: (T, 154.5) and a couplet in a Lettish song :

Der Uhsing bereitet Bier

In der Fussspur des Réssleins.

SHRODER presumes that this similarity is suggestive of the common

idg. myth regarding Visnu. In the Lettish mythology Uhsing is

the sun-god and therefore the Vedic Visnu must also have been a

sun-god. Visnu was thus distinctly a nature-god.? There is also a

corresponding Finnish myth mentioned in the second rune of

Kalevala.

Even in the post-vedic representation of Visnu, there are

certain features which are distinctly indicative of his original solar

nature in the RV. The sudarsana cakra, which is the symbol of

the orb of the sun, the padma, which is the symbol of the life-

awakening power of the heaven’s light, the pitambara, which is

suggestive of the clustre of bright rays—all these marks of Visnu,

in later mythology, have clearly preserved his identity with the

2, Onthe basis of this assumption, ScurOpER would propose a striking

theory regarding the genesis of the Hindu Trinity of gods, He maintains that the

conception of the Hindu Trinity is an attempt to bring about a compromise among

the three outstanding currents of religious thought in ancient India. Brahma

represents the abstract metaphysical point of view; Visau represents the Vedic

religion of ‘naturalism’; and Siva stands for the popular worship of spirits by

the masses,

5
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sun-god, The imagery connected with ‘hair’, which are the usual

symbol for sun’s rays, is quite apparent in Visnu’s pauranic names,

such as, Kesava and Hrstkesa. Visnu’s names Hayasirah, hayamu-

khah (cf. MBH. Santi, 339. 59-60) have preserved the ‘sun-horse’

imagery. That god is further described as ravilocana, sahasrarcih

etc.? Even Visnu’s favourite vehicle, in the later Purana-mythology,

namely, Garuda, has his original in the Vedic Suparna, which is, on

its part, the sun-bird itself. The fight between Garuda and the

serpents is symbolic of the conflict between light and the demons

of darkness.

It will thus be clearly seen that the evidence supplied by the

RV and the later literature is sufficient to warrant the conclusion

that at the back of the Vedic representation of Visnu, there lies

mainly the conception of the sun-god. There are no doubt other

more or less obscure characteristics of that god mentioned in the

Vedic hymns and the Vedic ritual, but these appear to be merely

the traces of that aspect of the personality of Visnu, which the

Vedic poets tried purposely to suppress. They will be taken into

consideration later on. The orthodox Vedic poets accepted Visnu,

when that god was perhaps forced on them, mainly as the sun-god,

as is evident from his picture presented in the RV. They associated

Visnu, as a deity of mightly energy, with their national war-god

Indra—only as his subordinate ally.

The solar nature of Visnu is however not accepted by OLDEN-

PERG (Religion des Veda). He says, rather guardedly, that it would

not be impossible that, through an. obscure conception, an original

sun-god is transformed into Visnu, but it would not be very

probable. Indeed he does not find a single definite trace of solar

divinity in Visnu. The idea of the three strides, which forms the

very starting point of the sun-theory is in itself, according to

OLDENBERG, not very clear. The number three may be merely a

mystically auspicious number and may not have anything to do

with a concrete natural phenomenon.* OLDENBERG believes that

3. The pauranic reference to Visnu’s complexion being dark is the result of

his being contaminated by the later Kysna-mythology.

4, Bercaicne also thinks that that number is merely a matter of ‘mythologi-

cal multiplications’. The facts that even Amesa Spentas are said, inthe Avesta,

to be making ‘three’ strides towards the solar region, that there is a reference to

the ‘three-fold’ extension of Anra Mainyus, and that the spirits are described as

taking ‘three’ steps on their way to heaven, may also seem to confirm the above

suggestion. But the Vedic descriptions of the three strides of Visnu clearly refer

to too concrete a natural phenomenon to be interpreted otherwise. The three

Visnu-steps which the sacrifice takes during the full-moon and the new-moon

6
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the principal motive in the Vedic Visnu-mythology is the extent

of space. The references about Visnu such as, urugdya, uruksity,

urusu vikramanesu, vigaman etc. make it clear that Visnu was emin-

ently a space-god. The emphasis is mainly put on Visnu’s measur-

ing the vast space. EveninS. P. B. (J. 2.5.1), Visnu’s character

of the traverser of space is prominent. Visnu is the god who

traverses the space, puts it in order, and makes it available for

human habitation. | OLDENBERG explains the name Visnu as

‘Wanderer’, thus signifying the notion of the wideness of space.

Against this theory put forth by that ‘anti-solar mythologist’,

OLDENBERG, it must be first of all mentioned that the conception of

the three strides, understood by him, as indicating exclusively the

vastness of space is not warranted by the Vedic evidence.

Moreover his objection, namely that Visnu’s characteristic three

steps cannot refer to the sun’s course, since what is said about them

does not agree with morning, noon and evening, is absolutely with-

out significance. ‘The interpretation of the three steps of Visnu,

mentioned by OLDENBERG in his objection, is certainly wrong but

the Vedic descriptions of the three steps clearly connect them, as

will be shown later on, with a different and quite a distinctive

activity of the sun. Further OLDENBERG seems to translate the

word urugdya as ‘the lord of wide spaces’, and not as ‘wide-step-

ping’, which latter would be the more correct rendering, The em-

phasis put on the notion of wide space appears to have been based

more particularly on incidental ritualistic references than on actual

Vedic descriptions. OLDENBERG and other scholars like GELDNER,

foc instance, wh» says that Visnu is the god whose main function is
to create space in the world, seem to ignore altogether the solar

traits in his nature. Monier WILLIAMS also first thought that

the primary idea of Visnu (derived from the root vis’) permeating

and infusing his essence into material objects was originally connec-

ted with the personification of the infinite heavenly space. But he

later on found that the Vedic evidence, which went against such

assumption, made Visnu a form of the ever-moving solar orb (I, 22,
16-17), Even HiLLepranvT, who originally believed that Visnu was
not necessarily identical with the sun-god, finally came to the con-
clusion that the sun-thcory explained almost all the features of the
Visnu-mythology in the best possible manner. HOPKINS (7.4.0.8.

sacrifices are not at all suggestive of any mystic significance. On the other hand,
they are clearly symbolical of the three regions (which is actually, as will be

shown later, the true explanation af Visnu’s strides). ari f& BEIT fasysrar:
BAIA (T.S. 1.7.6.1),

7
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XVI) summarises the position, in this regard, quite convincingly

when he says that Visnu was regarded as a sun-god not through any

predilection for sun-gods in general, but because what little is said

of him in the RV answers only to that conception. Other theories?

regarding the true nature of Visnu, as represented in the Veda,

which also do not seem to take into account the emphatically solar

traits in his personality, must likewise be set aside.

Though the predominantly solar nature of Visnu is thus indica-

ted by the Vedic evidence, as a whole, it is not correct to identify

his three strides with the rising, the culmination and the setting of

the sun, as Rotu, Kasrci, and Max Mit ier did, following Aurna-

vabha. The third step of Visnu, which is described as very sublime

and leading to the mysterious world of the highest heaven, shows

no connection whatsoever with the sun-set. Not even the soaring

winged birds venture to approach that third step of Visnu (I. 155.5).

With it is also connected (111.55. 10; 1. 154. 5) the highest and

the third place of Agni (1. 72. 2-4), which is the sun. The gods

enjoy themselves there (VIII. 29, 7), for in the third step of Visnu

there is a spring of honey (1. 154. 5).7. The most beloved resort of

Visnu is his third step, which is said to be beyond this lower region

(VII. 100.4). Visnu’s epithet, giviksit, as well as the reference to

the many-horned cows (clouds ?) (I. 154.6) moving at the highest

5, Jouansson holds that Vignu represents primarily the fundamental spirit

' of the pitars. Rudolf Orro believes that originally there were several Visnus
representing the ‘power-numina’. N,N. Guose sees in Visnu a god of lightning

having the Maruts for his attendants. A. C. Das identifies Visnu with the

Egyptian god, Bes, who is the protector of the world, Jaconi thinks that Visnu

was, from very early times, a god of speculation, merely ‘der Traiger der

abstrakten Idee’. There are other scholars who look upon Visnu as being origi-

nally a ‘Herds-man’ god, gopah (1. 22.18; also 1. 154. 6; X.19, 4), which fact must

have facilitated, according to them, the process of his assimilation, in later times,

with Krsna. Harpy puts forth a striking theory when he says that Visnu haits

twice during the day, morning and evening, then assuming the functions of the

moon as the third step, which is characterised by the spring of honey (I. 154. 3).

Accordingly there is said to be the conception of the moon at the back of the

Vedic Visnu and perhaps also of the Lettish Uhsing.

6. According to the explanation of Aurnavabha, namely that samdarohana,

visnupada, and gayasiras are the three steps of Vigsnu, it would be necessary ‘to
recognise the second step as the highest step, which fact is however not suggested

by the Vedic references. It may be mentioned here asa matter of interest that

Jayaswat believes that visnupada represents the actual geographical locality of

that name.

7, Sir R. G, BHANDARKAR thinks that the obscurity surrounding the third

step of Visnu helped to give him an association of mystery such as is necessary

for a god that is to be acknowledged as sole and supreme.

8
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step of Visnu are further indicative of its being in the highest

heaven. That step is also the abode of the pious dead (I. 154. 5-6;

V. 3.3). Hopkins seems to put special emphasis on this charac-

teristic of Visnu’s highest step. Visnu is, according to him, the first

god to represent, what he continues to represent through later ages,

the sun-home of souls. It is at the same time the rule in RV that

the spirits of the departed live in the top of the sky. This concep-

tion of the solar home of souls, which is too evidently connected

with Visnu to be casily set aside as of no account, makes two things

quite clear: firstly, that in Visnu’s personality solar nature is very

prominent ; and secondly, that his highest step is on the top of the

sky and may not therefore be identified with the setting of the sun.’

Other features of Visnu’s three strides, such as that all beings live

in them (I. 154. 2), that Visnu measured the whole universe with

them (I. 154, 4), and that they commence on the earth (I. 22. 16)

and end in the highest heaven (1.154. 5)—all go to prove that the

naturalistic interpretation of the three strides given by Aurnavabha

and adopted hy Rotu and others, is not at all warranted by the Vedic

evidence. They do not represent the daily course of the sun from

horizon to horizon. ‘Through the Visnu-mythology the Vedic poets

have presented the picture of the sun as a swiftly-moving luminary

which, with vast strides, traverses the whole universe in its three-

fold division of the earth, atmosphere, and heaven, so familiar to the

Vedic cosmology. This explanation originally suggested by Saka-

pini and later on accepted by a majority of scholars satisfactorily

meets all the requirements of the three steps as described in RV. It

is again this explanation, which prevails in the later Vedic literature

(V.S. 11.25; T.8.1.7.5.4; SP. BT. 9. 3.9; VIL 7.4, 7).

The essential notion underlying the three steps of Visnu is thus the

diurnal course of the sun in his ascent from the horizon of the earth,

through the atmosphere, to the zenith, namely the solar paradise or

the Vedic ‘Elysion’. The reference to the three Visnu-steps to be

taken by the sacrificer in the full-moon and new-moon rituals (T, 8.

I. 7.6. 1)is also clearly indicative of the three regions of the

universe.” It is not a solar deity in its general character that is

8. It is perhaps this notion of the sun-home of souls which led JOHANSSON to

see in Visnu the ‘Grundsubstanz der Manen’.

9, TuLak offers an astronomical explanation of Visnu’s three strides, which

closely follows his ‘Arctic Home’ theory, They represent, according to him, the

annual course of the sun divided into three parts; two of the steps are visible

since the sun is above the horizon, while the third step becomes invisible because

the sun goes below the horizon. Lately, R. SHAMSHaAsTRI has come forth with

another astronomical explanation, according to wnich, the three strides are indi-

9
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represented through the Vedic Visnu ; rather the Vedic poets have

mythologically glorified the conception of the swift motion of the

sun-god through the picturesque descriptions of the three strides.’

GUNTERT (Der arische Weltkiénig) believes that even the notion of

taking the three strides in the reverse order, namely from the zenith

through the atmosphere, to the western horizon is also implied in

the representation of Visnu’s strides in the RV. Visnu was the god

who ascended, by means of his three strides, in the quickest possible

manner, to the highest heaven from the earth, through the air;

in other words, according to GUNTERT, Visnu was the only knower

of the shortest and the best path to the divine domain of light.

The same god again descends down to the earth, in the capacity

of a ‘saviour’, only to go back to his highest abode." That scholar

thus seems to see the germ of the later avatéra-theory in this

conception.

It must be said that there is no\clear reference to the avatdra-

theory as such inthe Veda. But the germs of some of the features of

that conception are certainly to be found in some Vedic passages.

As MacponeLi (7. R. A.S, 1895) has rightly pointed out, the

avatara-conception can ultimately be traced back to the frequent

identification of one god with another. In the Brahmana-literature,

the gods are identified with ‘substances’ also. It will, however, be

found that there are two characteristics of Visnu’s personality, which

seem to have been directly developed into the conception of avatara.

In VII. 100. 6, Visnu is said to be capable of assuming a form

different from his ordinary. form.’ And_ secondly, Visnu

is described as taking the three strides for the deliverance of

mankind in distress (VI. 49. 13). MAcDONELL brings forth other

traces of Hindu Visnu’s general character as the ‘Preserver’, in

the Veda. Visnu is beneficent (I. 156.5), is innocuous and bountiful

cative of the varying shadow-lengths. A reference may as well be made to the

commentary of Durga on Nirukta (X11.1): favo: ifeeaq: 1 eafaia aft: fg,
as...

10, OLDENBERG’Ss objections that absolutely clear references to the sun’s daily

course and the annual course are absent in the Vigsnu-mythology is untenable,

since it ia only one aspect of the solar activity, that is represented through Visnu’s

strides.

11. GUNTERT puts great emphasis on the mystic and magical significance of

the ‘foot-prints’ (?) of Visnu. He also refers in this connection to ‘Holy foot-

prints in India’ by CHARrENTIER. But the Vedic mythology on the whole does not

seem to be quite familiar with the glorification of foot- prints.

12, It isa common primitive belief that gods can take any forms that they

choose.

10
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(VIII. 25. 12), and a generous protector (I. 155. 4). But only such

features of an ordinary sun-god cannot adequately account for

Visnu’s sudden rise to prominence in Hindu mythology. As

pointed out elsewhere, Visnu must have already been a great god

among ‘extra-Vedic’ circles and his later eminence was merely a

legitimately recognised come-back.

Though there is no reference to Vamana in RV, the three

strides of Visnu form undoubtedly the foundation of the pauranic

ramanavatara. \n the Brahmana-literature (S. P. B. 1.2.5; T. S.

VI.2.4; A.B. V1. 15) Visnu’s dwarf-form is actually connected

with his three steps by means of which he covers the whole

universe.’ The faint traces of the later vardhdvatdra of Visnu are

also to be found in RV (I. 61. 7; VIII. 77. 10), and the later Vedic

literature (T. A. X.1.8; T.B.1.1.3.5; T. S. VII. 1. 5. 1.;

S.P. B. XTV. 1, 2. 11).8

Whatever the real factors were which contributed towards the

elevation of Visnu from a minor position which he occupied in the

RV-mythology to be an important member of the Hindu Trinity of

gods, it is evident that the faint traces of the beginning of this pro-

cess are to be discovered even in the Brahmana-literature. Visnu is

suid to be the highest among the gods (S. P. B. XIV. 1.1.5); he is

their door-keeper (A. B. I. 30. 19); the gods have their mouth in

Visnu (TS. 1. 7.5). Though Visnu has only few insignificant offer-

ings made to him in the Vedic ritual, a stage was reached when he

was actually identified with the sacrifice as a whole. The A.B. (1.1)

clearly states : wfHa Qarat wan, fac: gia: ageator wal: Fara, It

cannot, however, be said that Visnu had attained his paurdnic supre-

macy in the Brahmanas. ‘The process had only begun. As the

13, What the primary notion underlying Visnu’s dwarf-form was it is not

easy to imagine. A. KUHN thought thatthe dwarf represented the sun-light which

shrinks into dwarf's size in the evening, OLDENBERG proposed that the idea evolved

out of a fable about a wide-stepping giant who could turn himself into a dwarf,

This is evidently far-fetched, since a fable-motive cannot be the centre of a myth.

According to KEITH, MACDONELL and HILLEBRAND'T, Visnu assumed the dwarf-

form only by way of a stratagem in order to mislead the Asuras, An ethical

interpretation of this avatara is given by Macnico who believes that it is sugges-

tive of strength and safety issuing out of smallness and weakness. N. AIVANGAR

thinks that Vignu seen as a little dwarf in the form of the sacrificial fire on earth

takes the giant etrides in the forms of ridyut and stirya. R.SHAMASHASTRI refers

to the ‘dwarfish shadow’, while explaining the avatdras on the basis of astronomi-

cal phenomena.

14. According to Macnone Lt the earliest form of the myths of the matsya

and Atrma incarnations occurs in S, P. B., though in neither case ia Visnu there

mentioned as connected with the fish or the tortdise.

ll
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importance of Visnu was gradually growing, that of Indra was

correspondingly diminishing. This position was finally consoli-

dated in the MBH. where we are told that Indra, in fear, hastens to

Visnu and that Visnu bestows upon him his power. Visnu is there

positively placed over and above Intra. The Visnu-religion may

thus be said to have overpowered the Vedic Indra-religion.

It would be greatly helpful to see what light the etymology of

the name Visnu throws on the whole Visnu-problem. The most

common way of explaining the name is to derive it from the root

vis, ‘to be active’ (MACDONELL, Kagc1, SCHRODER, OTTo). The very

quick and active movements of the sun-god are suggested through

this explanation. But it is not made clear what suffix is added and

how the word is grammatically formed." BLOOMFIELD claims to have

made a distinct contribution to the Visnu-problem by proposing

that the name was made up of two parts, vt (=through) and smu or

sdnu (=the back). Visnu’s stridés through the back of the world

are, according to that scholar, indicated by the word. It is however

difficult to see how BLOOMFIELD could understand v# in the sense of

‘through’ and make Visnu mean “crossing the back’. GUNTERT also

seems to accept the same etymology of the word. He however

understands the prefix vi in the sense of ‘apart from one another’.

Visnu therefore means onc who sets the surfaces apart. The word,

Visnu, made up of the two component parts, vi end snu (sdnu),

can have only three senses: (i) one whose sdnu are vi (= parted);

(ii) one for whom the sdzu have separated themselves wide apart

(accepted by OLDENBERG) ; and (iii) one separated from sdnu, that is,

without sdnu. Neither any of these three senses nor the one pro-

posed by GUNTERT gives any satisfactory explanation of Visnu’s

nature as directly represented in and indirectly implied by the

Veda. It would be moreover really strange if a word, more or less

artificially excogitated by the Brahmanas in such a manner, could

become not only the common name of the principal god of later

Hinduism but also a name, which must have already been neces-

sarily popular among certain culture-groups of old. The most

15. Mention:‘may be made in this context of the pauranic attempts to

connect the name Visnu etymologically with the root vis (=to enter, to pervade).

According to the Visnupurdna, Visnu enters into or pervades the universe agree-

ably to the text of the Veda, C24 GBT a SAMA. In the Padmapurana the
name is made to refer to Visnu’s combining with prakrti as purusa. According to

the Matsyapurana the name alludes to his entering into the mundane egg. The

commentator of Visnusahasrandma says : ATA Hag FaATe farre=ae; and
further, fara: aT TITTIES wa frenfefe, In all these cases there would be the
difficulty of accounting for the cerebralisation of ‘s’.

12



VISNU IN THE VEDA 107

satisfactory etymology of the word is to derive it from the root wv

with the suffix su (the same as we find in forms like jisnu, alam-

karisnu, ksesnu, nisetsnu etc.). ‘The root vt, on its part, is philolo-

gically connected with * uei (=fly). The other formations from

the root are ; av. vis, lat. avis, ahd. wie, nhd. weih, arm. hav etc.

The word Visnu therefore originally means ‘the flyer’. It is also

not unlikely that the name ‘itself primarily indicated a bird. We

shall, therefore, be justified in presuming that the-bird-form is the

earliest known feature of the personality of Visnu. In the early

Veda, Visnu is clearly represented as the sun-bird, though it is not

necessary to assume that this conception was the primary one. In

inany primitive mythologies the sun is seen to have been represent-

ed asa bird.“ In some cases the sun is also represented as the

‘flying horse ’, some faint traces of which may be available even in

the descriptions of Visnu."" Very early in the evolution of religious

thought people imagined of a divine being overrunning the three

regions of the universe with the greatest possible speed. Such a

being could only be a bird, which is popularly supposed to be the

quickest among the creatures. Like many other peoples of anti-

quity, the Indians also represented the sun under the form of a

bird which flies swiftly through the sky. That was Visnu! BLocu

(Wérter und Sachen 1) thinks that the beautifully-feathered bird,

referred to in the Veda (X. 143.3), qual ay afagiearg qat ara:,
is the same as the sun-bird. Through a critical and exhaustive

study of the Vedic and post-Vedic references, JOHANSSON (Solfageln

t Indien) and CHARPENTIER (Die Suparna-sage) have convincingly

proved (i) that the bird which is represented in the RV as stealing

the Soma is no other than Visnu;" (ii) that this bird is identical

with the suparna, Garuda of Suparnadhydya and the epic; and (iii)

that the Garuda as the favourite vehicle of Visnu was originally

Visnu himself in one of his forms. This bird, which is represented

with a human head, is the most prominent sign of Visnu’s original

bird-form in later mythology.”

16. A comparison of the following two couplets in a Lettish song :
Die Lerche braut Bier

In der Fussspur des Pferdes ; and
Der Uhsing bereitet Bier

In der Fussspur des Rissleins ;

gives us the equation: Uhsing = Lerche ; that is the sun.god =a bird (the lark).

17. Compare Visnu’s names, hayasiras, hayamukha.

18, According to BLOOMFIELD, syenaz== gayatri (therefore)=agnt (therefore)
= lightning.

19. JOHANSSON believes that srivatsa, kaustubha, four arms, the lotus in the

nabhi etc, are the other features of the paurinic Visnu, which obviously betray his
original bird-form.

13
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It has so far been shown that the Vedic hymns represent Visnu

mainly as a solar deity, in the form of a bird, and that the ascent

and the descent of the sun through the three regions are glorified

through Visnu’s three strides, which form the outstanding feature

of his nature in the Veda. These conclusions, however, do not sub-

stantially help the solution of the important problems regarding

Visnu. Firstly, if Visnu was merely an ordinary sun-god, why

should there have been the obvious hesitation on the part of the

Vedic poets in legitimately admitting him to the pantheon of the

Vedic gods ? What otherwise is the significance of associating Visnu

with Indra, and that too in such a superficial and artificial manner?

Secondly, why should a Vedic sun-god alone be chosen for the

supreme position in the Hindu mythology ? And why particularly

Visnu trom among several solar divinities ? These questions would

ultimately lead us to the hypothesis that besides his solar nature,

there was another more prominent aspect of Visnu’s personality

and that an attempt to suppress it purposely was made by the Vedic

poets and priests. As however the case is there have unmistakably

remained some traces of that aspect of Visnu’s personality in the

Vedic hymns and ritual.

The most significant word in this connection is sipivista, which

is exclusively employed in the Veda with reference to Visnu. The

passages where the word occurs in RV (VII. 99.7; VII. 100. 5-6)

seem to have been kept obscure with a purpose. The Vedic poets

evidently sought to make a guarded and a casual reference to that

aspect of Visnu’s personality. which was indicated by the word.

Sipivista. Many attempts have been made to explain the word,

but few satisfy the requirements of philology” and none brings out

the true nature of Visnu. It is not possible to separate philologi-

cally the word sepa (= penis) from sipt. Other similar idg. forms

20. In the commentary to'f.S. (5.5.5): TH4: PTA wearer, arfaatee:

qyardt, In the comm. to T. M.B. (1X.7.8): fIvat waa: &: aias:,
In Nirukta (V.8.9): fatafasi frentefa fang ararft aaa: aftaarata g&
wata afa HTAFAa:, Further, aq 24 faalea: afer afi. According to MBH.
fatifas = bald; cf. PATAPE wert eAAr TAT WAL. According to
OLDENBERG, the conception underlying the word is obscure; the word probably

indicates baldness or skin-disease. Hopkins accepts the former meaning.

GELDNER thinks of Vamana being meant ; of. 74 aes Tt farifasy. According
to CHARPENTIER, fafafag =hairy dwarf. TiLaK understands the word as sug-
gesting the sun’s going below the horizon and therefore being temporarily con-

cealed in a dark cover. According to A, C, Das, the word implies that the sun’s

rays are obscured during night or raifly-season.
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are siphd (=a root), pkt. chepa, lat. cippus, scipio (= staff) etc.

Even Nirukta (V. 7) seems to be vaguely supporting this view

though its further explanation is not clear.2" Added to that word is

a form from the root vis, thus making the whole word mean ‘ the

changing phallus ; the swelling and diminishing penis ’.” We may

now easily understand why the Vedic poets speak in such guarded

and obscure way about this form of Visnu. In this connection it is

very significant to note what Nirukta (V. 8-9) says of this name of

Visnu : Sheard qt wait. The word sipivista has thus unmis-
takably preserved Visnu’s ancient phallic nature. There are also

many other incidental references to Visnu in the Vedic hymns and

ritual, which clearly associate him with the notions of fertility,

productivity and sex-life.

One of the obscure features of the Vedic sra@ddha-ritual is that

the arigustha, without nail, is to be dipped into the offering intended

forthe prtars. ‘This action.is accompanied by an invocation to

Visnu. The azigustha is undoubtedly a symbol of the phallus.

Visnu is, in this rite, clearly connected with the phallic aspect of

the Vedic ritual. In later literature we find Visnu actually identi-

fied with the thumb.”? In the T. S. passage (VI. 2. 4.2), agit 3&at

faoraa froped gent a oft sfeaa, we find another piece of

evidence in this regard. Visnu’s entering into the mother earth is

a symbolical description of a fertility-rite. The words, tanvd

vrdhdénah, used with reference. to Visnu (VII. 99.1; VIII. 100.2)

may further be understood to he indicative of his phallic nature.

Visnu is significantly identified, in) later literature, with hiranya-

garbha, and ndraéyana.** Visnu’s close connection with Sinivali

( AV. VII. 46.3), the ‘broad-hipped’ divinity protecting the

feminine sex-functions, throws considerable light on this aspect of

Visow’ s personuality. According to the Satikhayana-grhyasttra

(I. 22,13), the mantra, Tawpitfa sera (X. 184.1) accompanies the

garbha-ceremony, thus suggesting that Visnu is the efficacious

protector of the embryos. In AV (VII. 17.4), Visnu is clearly

connected with sex-functions. The two epithets of Visnu, nistktapa

(VII. 36.9) ‘ protector of the semen’, and sumajjani (I. 156.2)

‘ facilitating easy birth’ speak for themselves. The word,

21. JOHANSSON makes fatafas = appearing in phallic form.

22, It is not unlikely that the later myth of the dwarf which exhibits giant

strength has its germ in this explanation.

23, Cf. Yama in Hemddri WII. 1378;

singarar Aare faeM: Gqza ACT I.
24. Ndrdyona is philologically connected with anra (= manly vigour).
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paumsya ‘manly vigour’ is significantly used with reference to

Visnu in RV (J. 155, 3-4). In the wrsakapi-hymn (X. 86), Indra is

said to have been exhausted, when a bold, lascivious monkey

administered to him some medicine, through which Indra regained

his manly power. This ursdkapzt is identified, in later literature, with

Visnu, the word being also mentioned as one of his names in the

Visnusahasrandma. There is thus abundant indirect evidence pro-

vided by the Vedic hymns and ritual to prove Visnu’s connection
with fertility and productivity rites.” As elsewhere, so also in

India, popular customs and conceptions of the religion of the

masses have naturally been the primary foundations of great

Brahmanical sacrifices. The god of fertility and productivity

occupied a very prominent place in the religion of the
common people. The Aryans particularly, who had been

mainly agriculturists must have glorified the vegetation-divinity

and vegetation-rites to a very great extent. For instance, in

the Mahdvrata, which was clearly a vegetation-ritual, the main

features of generative rites and vegetation-rites are quite transper-

ent. Through a very penetrating study of the Mahdvrata, from this
point of view, JOHANSSON has proved that a conspicuous part was

played i in that ritual by a vegetation-divinity in bird-form. Accord-
ing to MANNHARDT and Frazer, the fertility-fetish in many primitive

vegetation-rites was a bird. This bird-motive is seen also in the

bird-form of the mahadukthya vedi in Mahdvrata. A possibility

is hereby suggested that it was Visnu, asa bird, who was the most

prominent figure in all such rites. The original nature of Visnu as

a bird has already been indicated. Visnu was therefore also the

fertility-bird. All this explains how Visnu, as a god of fertility,

must have occupied a prominent position in the primitive Aryan

religious thought and ritual. Other so-called obscure references

to Visnu, such as sipivista, agree perfectly well with this aspect of
Visnu’s personality.

A well-reasoned account may thus be offered of the evolution

of the whole Visnu-religion. Visnu must have been regarded

as a bird, at least among certain culture-groups. In that form

he was very closely connected with the vegetation-ritual. He was

indeed the god of fertility and productivity and as such he must have

been regarded as most eminent in the popular religion of the masses.

It was, however, on account of the aversion, on the part of the Vedic

priestly intellectuals and the conquering higher classes, for this

25. J. J. Meyer believes that the myth of Bali, the Indian Saturnus, and his
dethronement reflects clearly the sudden displacement of ‘chthonic’ demon at the

hands of the vegetation-god.
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popular productivity-god and his uncouth, frivolous, and to a

certain extent obscene fertility rituals, that Visnu was not easily

admitted to the pantheon of the Vedic gods. The Vedic poets could

not, however, completely neglect him. They therefore celebrated

him in his other aspect of the sun-bird ; and they tried to suppress,

as far as possible, the true nature of this ‘god of the people’, But

those culture-groups® among whom Visnp» was a prominent god

forced him upon the ‘official’ Vedic religion, which was dominated

by the Indra-mythology. This accounts for the obvious fluctuations

in the artificial and superficial relationship between Visnu and

Indra. It is not necessary to assume non-Aryan influence in this

regard.” It was merely a matter between the ‘classes’ and the

‘masses’ among the Aryans themselves.” In post-Vedic times when

the popular religion again came into prominence, Visnu became the

supreme god. He had by then inherited several features from the

many earlier aspects of his personality. As KritH has pointed out

(7.R. A. S. 1915), Krsna himself was originally the spirit of reviving

vegetation. The identification of Visnu with Krsna, in later Hindu-

ism, was consequently an easy matter. It is also not unlikely that

ancient rites concerning productivity and sex-life, connected with

the primary conception of Visnu, have been retained in later religion

through the doctrines of bhakti and pusti. Those ancient clumsy

sexual orgies have been, to a great extent, ennobled and refined.

The place of libido was taken by amor det. As Max WEBER puts‘it :

An die Stelle der realen Sexualorgiastic trat also der krypto-erotis-

che Genuss in der Phantasie.

26, It is pointed out by KEITH that the Vasisthas take greater notice of Visnu

than normatly, HuL.epRANDT and Horxins (¥. A, O. S. Vol; XVI) have given

a statistical analysis of the passages where Visnu is celebrated.

27, The suggestion that Visnu was worshipped by giriksit tribes (= hill.

tribes) is too far-fetched.

28. GtnrTERt points out that some German folk-songs are quite similar to
the hymns addressed to Vignu and that there is a widely-spread belief in upper

Bavaria and England that the rising sun, on the morning of Easter-Sunday, makes

‘three jump» of pleasure’, which remind one of Visnu’s three strides.
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The Prose Kavyas of Dandin, Subandhu

and Bana

By

S. K. Dr, Dacea

The peculiar type of prose narrative, which the Sanskrit

theory includes under the category of Katha and Akhyayika, but

which, accepting a broad interpretation, has been styled Prose

Romance, first makes its appearance, in this period, in a fully

developed form in the works of Dandin, Subandhu and Bana. But

the origin of this species of literature is surrounded with greater

obscurity than that of the Kavya itself, of which it is presumed to

be a sub-division. We know at least of ASvaghosa as a predecessor

who heralded the poetic maturity of Kalidasa, but of the fore-

runners of Dandin, Subandhu and Bana we have little information.

The antiquity of this literature is undoubted, but no previous

works, which might have explained the finished results, diversely

attained by these authors, have come down to us. We know that

the Akhyayikd is specifically mentioned by Katyayana in his

Varttika ; and Patafijali, commenting on it, gives the names of

three Akhyayikas known to him, namely Vasavadatta, Sumanottara

and Bhaimarathi ; but we know nothing about the form and content

of these early works. ‘The very title of the Brhat-katha and the

designation Katha applied to the individual tales.of the Paticatantra,

one of whose versions is also called Tanirdkhyayikad, indicate an

early familiarity with the words Kath@ and AkhyZyika, but the

terms are apparently used to signify atale in general, without any

specific technical connotation. We know nothing, again, of the

Carumati of Vararuci, from which a stanza is quoted in Bhoja’s

Srigara-prakasa, nor of the Stidraka-katha (if it is a Katha) of
Kalidasa’s predecessor Somila (and Ramila), nor of the Tarangavatt

of Sripalitta,? who is mentioned and praised in Dhanapila’s Tilaka-

1, The Katha and the Akhyayikd are mentioned in Mahdbhdrata ii. 11.38

(Bom. Ed,), but WINTERNITz has shown (FR4S, 1903, pp. 571-72) that the stanza

is interpolated.—The Sanskrit Akhyayika, as we know it, has no similarity to

OLDENBERG's hypothetical Vedic Akhydna; for in the Akhyadyika the prose is

essential and the verse negligible. See Ky1TH in JRAS, 1911, p. 1979 for a full

discussion and references.

2, This is obviously the Jaina religious story or Dharma-katha of Sri-pada-

lipta or Sri-palitta, who is already mentioned as ‘Tarangavaikaro inthe Anuogaddra
and who therefore must have floutished before the §th century a.p. The work is

1
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manjari and Abhinanda’s Raéma-carita as a contemporary of Hila

Satavahana. Bana himself alludes to the two classes of prose

composition, called respectively the Katha and the Akhydyika, -

clearly intimating that his Harsa-carita is intended to be an

Akhyayika and his Kaédambari a Katha. He also offers a tribute of

praise to writers of the Akhyayika who preceded him, and refers, as

Subandhu also does,* to its division into chapters called Ucchvisas :

and to the occurrence of Vaktra metres as two of its distinguishing

characteristics. Bana even mentions Bhatt@ra Haricandra, to us

only a name, is the author of a prose composition of high merit ;

to this testimony the Prakrit poet Vakpati, in the 9th century,

subscribes by mentioning Haricandra along with Kalidasa, Subandhu

and Bana.

It seems clear, therefore, that Bana is no innovator, nor is

Haricandra the creator, of the Prose Kavya, which must have

gradually evolved, with the narrative material of the folk-tale,,

under the obvious influence sof the poetic Kavya during a consider-

able period of time.’ But an effort* has been made to prove, by

adducing parallels of incident, motif and literary device, that the

Sanskrit romance was directly derived from the Greek. Even

admitting some of the parallels, the presumption is not excluded

that they might have developed independently ; while the actual

divergence between the two types; inform and spirit, is so great

as to render any theory of borrowing no more than a groundless

conjecture. The Sanskrit romance, deriving its inspiration directly

from the Kavya, to which it is approximated both by theory and

practice, is hardly an exotic; it is differentiated trom the Greek

romance by its comparative lack of interest in the narrative, which

is a marked quality of the Greek romance, as well as by its ornate

elaboration of form and expression,® which is absent in the naivete

lost, but its romantic love-story (with a sermon at the end) is preserved in the
Tarangalola composed in Prakrit verses in 1643 a.p. According to E. Leuann,

who has translated the Tarangalold, Paidalipta lived as early as the 2nd or 3rd

century A.D.

3. Ed. F. Hatt, p. 184.

4, Wener in SRAW, xxxvii, p. 917 and Ind, Stud., xviii, p. 456 ff; Peterson

introd, to Kaddambari, 2nd ed., Bombay 1889, pp. 101-04, But Lacdte came to the

opposite conclusion of the borrowing by the Greck romance from the Sanskrit.

See discussion of the question by L. H. Gitay, introd. to Vidsavadatta (cited

below) p. 35f, and KeitH in ZJRAS, 1914, p. 1103, 1915, p. 484f, HSL, p. 365f,

S$. The Greck romance has, no doubt, a few specific instances of rhetorical

ornaments, such as homoiteleuta, parisosis, alliteration and strained compounds,

but they are not comparable to those in the Sanskrit romance, which cssentially

dependson them. ‘here is hardly anything in Greek corresponding to the

picaresque type of story which we find in Dandin.
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and simplicity of the Greek stories. It is true that the fact of

difference need not exclude the possibility of borrowing ; but, as

in the case of the drama, no substantial fact has yet been adduced

which would demonstrate the positive fact of borrowing by

Sanskrit.

So far as the works of the rhetoricians are concerned, the

earliest forms of the Katha and the Akhyayika are those noticed by

Bhamaha and Dandin.* Inthe Akhyayika’, according to Bhamaha,

the subject-matter gives facts of actual experience, the narrator

being the hero himself ; the story is told in pleasing prose, divided

into chapters called Ucchvasas and containing metrical pieces in

Vaktra and Aparavaktra, indicative of future happening of incidents;

scope may be allowed to poetic invention, and the theme may

embrace subjects like the abduction of a maiden (Kany4-harana),

fighting, separation and final triumph of the hero; and it should be

composed in Sanskrit. In the Katha, on the other hand, the subject

matter is generally an invented story, the narrator being some one

other than the hero; there is no division into Ucchvasas, no Vaktra

or Aparavaktra verses ; and it may be composed either in Sanskrit

or in Apabhramga. It will be seen at once that the prototypes of

this analysis are, strictly, not the two prose narratives of Bana, nor

those of Dandin and Subandhu, but some other works which have

not come down to us. It is worth noting, however, that the older

and more rigid distinctions, embodied by Bhimaha, were perhaps

being obliterated by the innovations of bolder poets ; and we find

a spirit of destructive criticism in the Kdvya@darsa of Dandin, who

considers these‘refinements, not as essential, but as more or less

formal requirements. Accordingly, Dandin does not insist upon

the person of the narrator, nor the kind of metre, nor the heading

of the chapter, nor the limitation of the linguistic form as funda-

mental marks of difference. This is apparently in view of current

poetical usage, in which both the types were perhaps converging

under the same class of prose narrative, with only a superficial

difference in nomenclature. It must have been a period of uncer-

tain transition, and Dandin’s negative criticism (as also Vamana’s

brushing aside of the whole controversy) implies that no fixed

rules had yet been evolved to regulate the fluctuating theory or

practice relating to them.

It is clear that the uncertain ideas of early theorists, as well as

the extremely small number of specimens that have survived, do

6. See, on this question, S.K. De, The Akbyayiki and the Katha in Classi-

cal Sanskrit in BSOS, iii, 1925, p. 507-17; also J. Nonet, op. cit., p. 156f.
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not give us much guidance definitely fixing the nomenclature and
original character of the Sanskrit Prose Kavya Nevertheless, the

whole controversy shows that the two kinds of prose narrative

were differentiated at least in one important characteristic. Apart

from merely formal requirements, the Akhyayika was conceived,
more or less, as a serious composition dealing generally with facts

of experience and having an autobiographical, traditional or semi-.

historical interest; while the Katha was essentially a fictitious

narrative, which may sometimes (as Dandin contends) be recounted

in the first person, but whose chief interest resides in its invention!"

These older types appear to have been modified in course of time ;

and the modification was chiefly on the lines of the model popu-

larised by Bana in his two prose Kavyas. Accordingly, we find

Rudrata doing nothing more than generalising the chief features of

Bana’s works into rules of universal application. In the Akhyayika,

therefore, he authorises the formula that the narrator need not be

the hero himself, that the Ucchvasas (except the first) should open

with two stanzas, preferably in the Arya metre, indicating the
tenor of the chapter in question, and that there should be a

metrical! introduction of a literary character. All these injunctions

are in conformity with what we find in Bana’s Harsa-carita. The

Katha was less touched by change .in form and substance, but the

erotic character of the story, consisting of the winning of a maiden =

(Kany4-labha), and not abduction (Kanya-harana) of the earlier

theorists, was expressly recognised ; while, in accordance with the

model of the Kédambari, a metrical introduction, containing a

statement of the author’s family and motives of authorship, is also

required. This practically stereotypes the two kinds in Sanskrit

literature. It is noteworthy, however, that the later rhetoricians

do not expressly speak of the essential distinction based upon

traditional fancy, although they emphasise the softer character of

the Katha by insisting that its main issue is Kanya-labha, which

would give free scope to the delineation of the erotic sentiment.

It is obvious that the prescriptions of the theorists are in-

teresting historical indications of later developments, but they do

not throw much light upon the origin and early history of the

Sanskrit Prose Kavya. In the absence of older material, the

problem is difficult and does not admit of a precise determination.

There can hardly be any affinity with the beast-fable of the Pajfica-

tantra type, which is clearly distinguishable in form, content and

7, The old lexicon of Amara also accepts (i295. 5-6):this distinction when it

says: adkhyayikopulabdhartha, and prabandha-kalpand katha.

4
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spirit ; but it is perhaps not unreasonable to assume that there was

an early connexion with the popular tale of heroes and heroines,

including the fairy tale of magic and marvel. ‘This appears to be

indicated by the very designation of the Brhatkatha and the express

mention of the work as a Katha by Dandin; and the indication is

supported by the suggestion that this early collection was drawn

upon by Dandin, Subandhu and Bana. Jf this is granted, a distinc-

tion, at the same time, should be made; for the Brhatkathda, in

conception and expression, was apparently a composition of a

different type. The available evidence makes it more than probable

that the popular tale, typified by Gunadhya’s work, never attained

any of the refinement and elaboration which we find in the prose

romance from its beginning,—ina less degree in Dandin and in

more extravagant manner in Subandhu and Bana. From this point

of view, the prose romance cannot be directly traced back to the

popular tale represented by. Gunadhya’s work; its immediate

ancestor is the ornate Kavya itself, whose graces were transferred

from verse to prose for the purpose of rchandling and elaborating

the popular tale. It is not known whether the new form was

applied first to the historical story and then employed to embellish

the folk-tale, as the basis of the distincticn between the Akhyayika

and the Katha seems to imply ; but it is cvident that it was evolved

out of the artistic Kavya and influenced by it throughout its history.

The theorists, unequivocally and from the beginning, include the

prose romance in the category of the Kavya in almost every

respect, while the popular tale and the beast-fable are but tardily

recognised and given that status.

It seems probable, therefore, that the prose romance had a

two-fold origin. It draws freely upon the narrative material of the

folk tale, rehandles some of its incidents and motifs natura! and

supernatural, adopts its peculiar emboxing arrangement of tales

and its contrivance of deux ex machina, and, in fact, utilises all that

is the common stock-in-trade of the Indian story-teller. But its

form and method of story-telling are different, and are derived

essentially from the Kavya. Obviously written for a cultured

audience, the prose romance has not only the same elevated and

heavily ornamented diction, but it has also the same enormous

development of the art of description. In fact, the existing speci-

mens combine a legendary content with the form and spirit of a

literary tour de force. he use of unweildy compounds, incessant

and elaborate puns, alliterations and assonances, recondite allusions

and other literary devices, favourite to the Kavya, receive greater
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freedom in prose ; but stress is also laid on a minute description

of nature and on appreciation of mental, moral and physical

qualities of men and women. From the Kavya also comes its

love-motif, as well as its inclination towards erotic digressions.

Not only was the swift and simple narrative of the tale clothed

lavishly with all the resources of learning and fancy, but we find

(except in Dandin’s Dasakumara-carita) that the least part of the

romance is the narrative, and nothing is treated as really important

but the description and embellishment. From this point of view,

it would be better to call these works Prose Kavyas or poetical

compositions in prose, than use the alien nomenclature Prose

Romances, which has a connotation not wholly applicable.

The evolution of the peculiar type of the Prose Kavya from

the Metrical Kavya, with the intermediary of the folk-tale, need

not have been a difficult process, when we remember that the term

Kavya includes any imaginative work of a literary character and

refuses to make verse an essential. The medium is immaterial ;

the poetical manner of expression becomes important both in prose

and verse. If this is a far-off anticipation of WoRDsworTH’s famous

dictum that there is no essential distinction between verse and

prose, the direction is not towards simplicity but towards elaborate-

ness. In the absence of early specimens of imaginative Sanskrit

prose, it is not possible to decide whether the very example of the

Prose Kavya is responsible for this attitude, or is itself the result

of the attitude ; but the approximation of the Prose Kavya to the

Metrical Kavya appears to have been facilitated by the obliteration

of all vital distinction between literary compositions in verse and

in prose. But for the peculiar type of expository or argumentative

prose found in technical works and commentaries, verse remains

throughout the history of Sanskrit literature the normal medium of

expression, while prose retains its conscious character as some-

thing which has to compete with verse and share its rhythm and

refinement. At no period prose takes a prominence and claims a

larger place ; it is entirely subordinated to poetry and its art. . The
simple, clear and yet elegant prose of the Paacatanira is considered

too jejune, and never receives its proper development; for

poetry appears to have invaded very early, as the inscriptional
records show, the domain of descriptive, romantic and narrative

prose. An average prose-of-all-work never emerges, and even in

technical treatises pedestrian verse takes the place of prose,

presumably because verse is easier to memorise and to utilise for
condensed and effective expression.

6
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Whatever the reasons may have been, there can be no doubt

that verse gradually ousted prose from its legitimate employment.

The result was that while in technical treatises the verse became

prosaic, in literary works the prose assumed the colour and mode of

verse. It was seldom recognised that the two harmonies had

different spheres and values, and that the characteristics of the one

are not desirable in the other. The verse attained a far greater

degree of maturity, circulation and importance, having been adopted

by a succession of gifted poets as the vehicle of their poetry, and

the prose was consequently neglected. The preponderance of the

one form of writing partially explains and is explained by the

insufficiency of the other ; but it is more than a case of preponder-

ance. Itis one of exclusive monopoly, doubtless aided by the

inability to distinguish the two modes of formal writing. In theory,

prose was as much available for poetical expression as verse, but in

practice ‘the separate existence of prose for that purpose was

sparingly recognised, the writers fancying that prose is but a species

of verse itself and of poetry which is conveyed in verse, and making

their prose with florid rhetorical devices look as much as possible

like their own verse and poetry.

a. Dandin

The Dasakumdra-carita® of Dandin illustrates some of the

peculiarities of the Sanskrit Prose Kavya mentioned above, but it

does not conform strictly to all the requirements of the theorists.

This disregard of convention in practice may, with plausibility, be

urged as an argument in support of the identity of our Dandin with

Dandin, author of the Advyddarsa, who, as we have seen above, also

advocates in theory a levelling of distinctions. But from the

rhetorician’s negative account no conclusive inference is possible,

and the romancer may be creating a new genre without consciously

concerning himself with the views of the theorists, The problem of

identity cannot be solved on this slender basis alone ; and there is,

so far,no unanimity nor impregnable evidence on the question.

~§ Ed. HH. WILSON, London 1846; ed. G, BUEHLER and P, PETERSON, in
two pts., Bombay 1887, revised in one vol. by G. J. AGasHE, Bombay 1919; ed.

with four comms. (Padacandrikd, Padadipika, Bhisana and Laghudipika) ed.

N. B, GopBoLe and Vasudeva L. Pansikar, NSP, 10th ed., Bombay 1925 (1st ed,

with two comm. only, 1883 ; 2nd ed. with three comm, 1889). Trs. into English

(freely) by P. W. Jacos (Hindu Tales), London 1873, revised by C, A. RyLanps,

London 1928; by A. W. RypbEr, Chicago 1927, ‘Crs. into German by J. J. MB&YER,

Leipzig 1902 and by J. HERTEL, in Ind. Erzihler 1-3, Leipzig 1922; tre. into

French by H. Faccue in Une Tétrade, ou drame, hymne, roman et poéme

(3 vols, 1861-63), ii, Paris 1862. Editions with Eng. trs. also published in India

by M.R. Kate, Bombay 1926 and by C, Sankararama SHASTRI, Madras 1931;
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Some critics are satisfied with the traditional ascription of both the

works to one Dandin,*” and industriously search for points to

support it. However good the position is, errors in traditional

ascription are not rare and need not be final. On the other hand,

the name Dandin itself, employed to designate a religious mendi-

cant of a certain sect, may be taken as a title capable of being

applied to more than one person, and therefore does not exclude

the possibility of more than one Dandin. A very strong ground for

denying identity of authorship is also made out'® by not a negligible

amount of instances in which Dandin the prose-poet offends against

the prescriptions of Dandin the rhetorician. Itis a poor defence to

say that a man need not practise what he teaches, for the question

is more vital than mere mechanical adherence to rules, but touches

upon niceties of diction, taste and general outlook. The presump-

tion that the Dasakumdra‘ belongs to the juvenilia of Dandin and the

Kévyadarsa is the product of more mature judgment is ingenious,

but there is nothing immature in either work. The gencral exalta-

tion of the Vaidarbha Marga in the Ka@vyddarsa and its supposed

illustration in the Dasakumé@ra® supply at best a vague argument,

which need not be considered seriously. ‘That both the authors

were Southerncrs is suggested, but not proved; tor while the

indications in the Kavyddarsa are inconclusive, there is nothing to

show that, apart from conventional geography," the author of the

romance knows familiarly the eighteen different countries mention-

ed in the course of the narrative. he geographical items of

Dasakum4éra’ only reveal a state of things which existed probably in

a period anterior to the date of Harsavardhana’s empire,” and

suggest for the work a date much earlier than what is possible to

assign to the Kd@vyddarsa. It is true that the time of both the

authors is unknown ; but while the date of the Kdvyddarsa is appro-

ximated to the beginning of the 8th century,’ there is nothing to

9. The attribution of three works to Dandin by RajaSekhara and the needless

conjectures about them are no longer of much value; see S. K. De, Sanskrit

Poetics, i. p. 62 note and p. 72,

10. AGASHE, op. cit , pp. xxv-xxxv.

11, See Mark Co.ziins, The Geographical Data of the Raghuvaytsa and the

Dasakumdracarita (Diss.), Leipzig 1907, p. 46.

12, Mark CoLutins, op, ctt., p. 9f,

13, S. K. De, Sanskrit Poetics, i. p. S58f, in spite of Keith’s advocacy

(Studies in Honour of Lanman, Cambridge Mass., 1929, p. 167f£) of an earlier date

for the Kavyddarsa on the ground of Dandin’s priority to Bhamaha. This is not

the place to enter into the reopened question, but there still remains much to

believe that the presumption of*Bhamaha’s priority will survive KBITH’s strenuous

onslaught, for reasons adduced elsewhere by the present writer.
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show that the Dasakumara® cannot be placed much earlier.* The

use of rare words, grammatical solecisms and stylistic peculiarities

of the Dasakumdra®, again, on which stress is sometimes laid for a

comparatively late date, admit of an entirely opposite, but more

reasonable, explanation of an early date, which is also suggested by

the fact that the romance has certainly none of the affected prose

and developed form of those of Subandhu and Bana. ‘I'he picture

of the so-called degenerate society painted by Dandin is also no

argument for a late date; for it would apply equally to the

Mrechakatika and the Caturbhani, the earliness of which cannot be

doubted and to which the Dasakumdara® bears a more than superfi-

cial resemblance in spirit, style and diction."

The Dasakumdra-carita, in its present form, shows, with Bana’s

two romances, the peculiarity of having been left unfinished, but it

also lacks an authentic beginning. ‘The end is usually supplied by

a Supplement in four Ucchvasas, called Uttara-pithikid or Sesa,

which is now known to be the work of a comparatively modern

Deccan writer named Cakrapani Diksita,’* son of Candramauli

Diksita; but a ninth or concluding Ucchvasa by PadmanabhaTM and

a continuation by Maharajadhiraja Gopinatha*® are also known to

exist. The beginning is found similarly in a Prelude, called Pirva-

pithika’’ i in five Ucchvasas, which is believed on good grounds to be

14, 7 he alleged relation of Bharavi to Dandin of the Dagakumara (see 5S. K.
Dr in IHQ, i, p. 31f; iii, p. 395-96) would place him towards the close of the 7th

and beginning of the 8th century A.D.—a date which is near cnough to that of

Dandin of the Kavyddarsa; but the reliability of the account is not beyond

question (see Ke1tH, HSL, preface p. xvi).

15, Wraer (Indische Streifen, Berlin 1868, i, pp. 311-15, 353), Meyer (op. cit.,

pp. 120-27) and CoLins (op. eft., p. 48) would place Dasakumdra sometime

before 585 a.p. In discussing the question, however, it is better not to confuse

the issue by prestming beforehand the identity of the romancer and the

rhetorician.— -AGASHE’s impossible dating at the 11th or 12th century is based on

deductions from very slender and uncertain data. The fact that the Dasa-

kumara is not quoted in the anthological literature before the 11th century or that

adaptations in the vernacular were not produced before the 13th, are arguments

from silence which do not prove much, AGASHE, however, does not rightly accept

the worthless legend, relied upon by Wi1s0N, which makes Dandin an ornament

of the court of Bhoja. The reference to Bhoja-vamsa in Ullisa viii (ed. AGASHE,

p. 129) does not support this hypothesis, for Kalidasa also uses the name Bhoja,

referring probably to the rulers of Vidarbha.

16. EoGcr.ine, Ind. Office Cat., vii, No. 4069/2934, p, 1553.

17. AGASHE, op. cit, p. xxiv.

18. Wizson, introd., p, 30; EGGELING, op. cit., vii, No. 4070/1850, p, 1554,

19. Some Mss (e.g. India Office Ms. No, 4059/2694; EGGELING, op. eit. vii,

p. 1551) and some early edition (e.g. the Caleut ed. MApDANA Monana Tarka-

lamkara, 1849) do not contain the Parvapithika. The ed.of WiLson and others
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the work of some other hand than that of Dandin. The title Dasa-

kumdra-carita suggests that we are to expect accounts of the

adventures of ten princes, but the present extent of Dandin’s work

proper contains, with an abrupt commencement, eight of these in

eight Ucchvasas. The Piirva-pithikd was, therefore, obviously

intended to supply not only the framework of the stories but also

the missing stories of two more princes ;”° while the Uttara-pithika

undertakes to conclude the story of Visruta left incomplete in the

last chapter of Dandin’s work. Like the Uttara-pithika, the Pirva-

pithika, which was apparently not accorded general acceptance,

exists in various forms,” and the details of the tales do not agree

in all versions nor with the body of Dandin’s genuine text.

So far as Dandin’s own narrative goes, each of the seven

princes, who are the friends and associates of the chief hero, Raja-

vahana, recounts his adventure, in the course of which each carves

out his own career and secures a princely spouse. But the work

opens abruptly with an account of Rajavahana, made captive and

led in an expedition against Campa, where in the course of a turmoil

he finds all the rest of his companions. By his desire they severally

relate their adventures which are comprised in each of the remain-

ing seven chapters. The rather complex story of Apahadravarman,

which comes in the second Ucchvasa, is one of the longest and best

in the collection, being rich in varied incidents and interesting

characters. The seduction practised on Marici the ascetic by the

accomplished courtesan Kamamafijari, who also deceives the

include it, WuLsoN ventured the conjecture that the Prelude is the work of one

of Dandin’s disciples ; but in view of the various forms in which it is now known

to exist and also because it is missing in some Mes. this conjecture must be

discarded, Some of the versions are also obviously late productions.

20. The version, which begins with the solitary benedictory stanza

brchmdndacchatra-danda and narrates in five Ucchvisas the missing stories of

the two princes Puspodbhava and Somadatta, along with that of missing part of

the story of Rajavahana and his lady-love Avantisundari, is the usually accepted

Prelude, found in most Mss and printed editions. Its spurious character has been

shown by AGasHE. It is remarkable that the usual metrical beginning required

by theory at the outset of a Katha or Akhydyika is missing here, The benedictory

stanza, however, is quoted anonymously in Bhoja’s Sarasvati-kanjhabharana (ed.

Bonooan, 1884, p. 114); the fact would indicate that this Prelude must have been

prefixed at least before the 11th century.

21. Another Prelude by Bhatta Narayana is given in App. to Agashe’s ed.,

while still another in verse by Vindyaka in three chapters is noticed by EcGELING,

op. cit., vii, No. 4067/586a, p. 1553, M. R. Kavi published (Madras 1924) 9

fragmentary Avantisundcri-kathd in prose (with a metrical summary called Kathd-

sara), which is ascribed to Dandin as the lott Parva-pithikd of his romance, but

this is quite implausible; see S, K. Dr in 1HQ, i, p. 31f and iii, p. 394f.
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merchant Vastupala, strips him to the loin-cloth and turns him into

a Jaina monk ; the adventure in the gambling house; the ancient

art of thieving? in which the hero is proficient; the punishing of the

old misers of Campa who are taught that the goods of the world are

perishable ; the motif of the inexhaustible purse ; all these, present-

ed with considerable humour and vividness, are woven cleverly

into the tale of the Indian Robin Hood, who plunders the rich to

pay the poor, unites lovers and reinstates unfortunate victims of

meanness and treachery. The next tale of Upahdravarman is not

equally interesting, but it is not devoid of incident and character ;

it is the story of the recovery of the lost kingdom of the hero’s

father by means of a trick, including the winning of the queen’s

favour, murder and pretended transformation by power of magic

into the dissolute king who had usurped. The succeeding story of

Arthap4la is very similar in its theme of resuscitation of his father’s

lost rank as the disgraced minister of the king of Kasi, and

incidental winning of Princess Manikarnika, but it has nothing

very striking except the pretended use of the device of snake-

charm. The fifth story of Pramati introduces the common motif

of a dream-vision of the Princess Navamalika of Sravasti, and
describes how the hero, in the dress of a woman, contrives by a

trick to be left as a pledge in the royal apartments and have access

to the princess ; but it also gives an incidental account of the

somewhat unconventional watching of a cock-fight by a Brahman !

The sixth story of Mitragupta, who wins Princess Kandukavati of

Damlipta in the Suhma country, is varied by introducing adventures

on the high seas and on a distant island, and by enclosing, after the

manner of the Vetdla-paficavimsati, four ingenious tales, recounted

in reply to the question of a demon, namely, those of Dhimini,

Gomini, Nimbavati and Nitambavati, which illustrate the maxim

that cunning alone is the way to success. ‘The seventh tale of

Mantragupta is a literary tour de force, in which no labial letters are

used by the narrator, because his lips have been made sore by the

passionate kisses of his beloved! It begins with the episode of a

weird ascetic and his two ministering goblins, repeats the device

of pretended transformation through magic into a murdered man,

and places the incidents on the sea-coast of Kalinga and Andhra.

The last incomplete narrative of Vigruta relates the restoration of

22. On the art of thieving { in ancient India, see BLOOMFIELD in Amer. Journal
of Philology, xliv, 1923, pp. 97-123, 193-229 and Froe. of the Amer. Philosophica.

Soe., lii, pp. 616-650. On burglary as a literary motif, see L. H. Gray in WZKM

xviii, 1904, pp. 50-51. Sarvilaka in the Mrcchakatik.. is also, like Apaharavarman,

a scientific thief furnished with his paraphernalia.
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the hero’s protege, a young prince of Vidarbha, to power by a

similarly clever, but not over-scrupulous, contrivance, including

the ingenious spreading of a false rumour, the use of a poisoned

chaplet and the employment of a successful fraud in the name and

presence of the image of Durga; but the arguments defending

idle pleasures, which speak the language of the profligate of all

ages, as well as the introduction of dancers and jugglers and their

amusing sleight of hand, are interesting touches.

Tt will be seen at once that Dandin’s work differs remarkably

trom such normal specimens of the Prose Kavya as those of

Subandhu and Bana ; and it is no wonder that its unconventionality

is not favoured by theorists, in whose rhetorical treatises Dandin is

not cited till the 11th century a. bp. The Dasakumdra-carita is

rightly described as a romance of roguery. In this respect, it is

comparable, to a certain extent, to the Mrechakatika, which is also

a drama full of rascals, and to the four old Bhanas, ascribed to

Syamilaka, ISvaradatta and others; but rascality is not the main

topic of interest in Sidraka’s drama, nor is the Bhana, as a class of

composition, debarred by theory from dealing with low characters

and themes of love, revelry and gambling. Dandin’s work, on the

other hand, derives its supreme flavour from the vivid and

picturesque exposition of such characters and themes. Although

the romantic interest is not altogether wanting, and marvel and

magic and winning of maidens find a place, it is concerned pri-

marily with the adventures of clever tricksters. Dandin delibera-

tely violates the prescription that the Prose Kavya, being a sub-

division of the Kavya in general, should have a good subject

(Sadagraya) and that the hero should be noble and high-souled.

Gambling, burglary, cunning, fraud, violence, murder, impersona-

tion, abduction and illicit love form, Jointly and severally, the

predominating incidents in every story; and Mantragupta’s

definition of love as the determination to possess is indeed typical

of its erotic situations. WILSON, with his mid-Victorian sense of

propriety, speaks of the loose principles and jax morals of the

work, and the opinion has been repeated in a modified form by

some modern critics ; but the point is overlooked that immorality,

rather than morality, is its deliberate theme. The Dasakumara’ is

imaginative fiction, but it approaches in spirit to the picaresque

romance of modern Europe, which gives a lively picture of rakes

and ruffians of great cities. It is not an open satire, but the whole

trend is remarkably satirical in utilising, with no small power of

observation and caricature, the amusing possibilities of incorrigible

rakes, unscrupulous rogues, hypocritical ascetics, fraudulent priests,

12
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light-hearted idlers, fervent lovers, cunning bawds, unfaithful wives

and heartless courtesans, who jostle with each other within the

small compass of the swift and racy narratives. The scenes

are accordingly laid in cosmopolitan cities where the scum and

refuge of all countries and societies meet. Even the higher world

of gods, princes and Brahmans is regarded with little respect. The

gods are brought in to justify disgraceful deeds in which the princes

engage themselves; the Buddhist nuns act as procuresses; the

teaching of the Jina is declared by a Jaina monk to be nothing but a

swindle ; and the Brahman’s greed of gold and love of cook-fights

are held up to ridicule. ‘Two chief motives which actuate the

princes of wild deeds are the desire for delights of love and for the

possession of a realm, but they are not at all fastidious about the

means they employ to gain their ends, Their frankness often

borders on cynicism, and if not on a lack of morality, on funda-

mental non-morality.

It is a strange world in which we move, life-like, no doubt,

in its skilful portraiture, but ina sense unreal, being sublimated

with marvel and magic, which are seldom dissociated from folk-

tale. We hear of a collyrium which produces invisibility, of a

captive’s chains transformed into a beautiful nymph, of burglar’s

art which turns beggars into millionaires, and of magician’s charms

which spirit away maidens. This trait appears to have been in-

herited from the popular tale, and Dandin’s indebtedness of the

Brhatkathé has been industriously traced.”* But the treatment

undoubtedly is Dandin’s own.) He is successful in further deve-

loping the lively elements of the popular tale, to which he

judiciously applies the literary polish and sensibility of the Kavya ;

but the one is never allowed to overpower the other. The brier of

realism and the rose of romance are cleverly combined in a unique

literary form. In the laboured compositions of Subandhu and

Bina, the exclusive tendency towards the sentimental and the

-erotic leads to a diminishing of interest in the narrative or in its

comic possibilities. The impression that one receives from

Dandin’s work, on the other hand, is that it delights to caricature

and satirise certain aspects of contemporary society in an interest-

ing period. Its power of vivid characterisation realises this object

by presenting, not a limited number of types, but a large variety of
individuals including minor characters not altogether devoid of

reality and interest. There can be little doubt that most of these
are studies from life, heightened indeed, but faithful; not wholly

23, AGASHE, op. cit., p. xli f.
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agreeable, but free from the touch alike of mawkishness and

affectation. {tis remarkable that in these pictures the realistic

does not quench the artistic, but the merely finical gives way to the

vividly authentic. We pass from pageantry to conduct, from con-

vention to impression, from abstraction to fact. There are abundant

instances of the author’s sense of humour, his wit and polite banter,

his power of gentle satire and caricature, which effectively contri-

bute to the realism of his outlook. . For the first time, these

qualities, rare enough in the normal Sanskrit writing, reveal them-

selves in a literary form, and make Dandin’s delightfully unethical

romancero picaresco not a conventional Prose Kavya, but a distinct

literary creation of a new type in Sanskrit. '

There is more matter, but the manner has no difficulty in

joining hands with it. Dandin’s work avoids the extended scale

and leisurely manner of proceeding, the elaborate descriptive and

sentimental divagations, the eccentricities of taste and extravagance

of diction, which are derived from the tradition of the regular

Kavya and developed to its utmost possibilities or impossibilities

in the imaginative romances of Subandhy and Bana. ‘The arrange-

ment of the tales is judicious, and the comparatively swift and easy

narrative is never overloaded by constant and enormous digressions.

The episodic method is old and forms a striking feature of Indian

story-telling, but in the Dasakumdra® the subsidiary stories never

beat out, hamper or hold up the course of the main narrative.

Even the four clever stories im the sixth Ucchvdsa are properly

emboxed, and we are spared the endless confusion of curses and

changing personalities and stories within stories.

Not only Dandin’s treatment, but also his style and diction are

saved from the fatal fault of over-elaboration by his sense of pro-

portion and restraint. He is by no means an easy writer, but there

are no fatiguing complexities in his diction ; it is energetic and yet

elegantly articulated. It is not marked by any inordinate love for

disproportionate compounds and sesquipedalain sentences, nor by

a weakness for far-fetched allusions, complex puns and Jingling of

meaningless sounds. The advantage of such a style, free from

ponderous construction and wearisome embellishment, is obvious

for the graphic dressing up of its unconventional subjects of a

cheat, a hypocrite, an amourist or a braggadocio; and the Kavya

refinements would have been wholly out of place. Occasionally

indeed Dandin indulges in florid descriptions, such as we find in

the pictures of the sleeping Ambilika or the dancing Kandukavati,

but even in these cases he keeps within the limits of a few long
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sentences or only one printed page. There is an attempt at a

literary feat in the avoidance of labial sounds in the seventh

Ucchvisa, but it is adequately motived; and Dandin wisely confines

himself to a sparing use of such verbal ingenuity. It is not

suggested that Dandin makes no pretension to ornament; but, in

the main, his use of it is effective, limited and pretty, and not

recondite, incessant and tiresome. The highest praise goes to

Dandin as the master of vigorous and elegant Sanskrit prose ; and

his work, in its artistic and social challenges, is undoubtedly a

unique masterpiece, the merits of which need not be so reluctantly

recognised by modern taste for not conforming to the normal

model,

6b. Subandhu

In theory and accepted practice, the normal type of the Prose

Kavya is illustrated, not by the work of Dandin, but by those of

Subandhu and Bana. In these typical Prose Kavyas, however,

there is less exuberance of life, the descriptions are more abundant

and elaborate, the narrative is reduced to a mere skeleton, learning

loads the wings of fancy, and the style and treatment lack ease and

naturalness, They have no ruffian heroes, nor dubious adventurers,

but deal with chaste and noble, if somewhat sentimental and

bookish, characters. They employ all the romantic devices,

derived from folk-tale, of reborn heroes and transformed person-

ages in a dreamland of marvellous but softer adventure, and present

them i in a gorgeous vehicle of elaborately poetical, but artificial,

style. , The Prose Kavya becomes an exclusive and curious type.
The poet overlays, diffuses, adorns, sentimentalises ; into unsub-

stantial woof of story are woven irredescent pageants of preter-

natural exploits and fantastic adventure ; there is no simplicity

nor directness, but whatever is pointed is wrapped up in loose but

heavy garment of embroidered heap of phrases. The alien attrac-

tion of poetry not only affects the disposition and behaviour of

prose, which ceases to be real prose, but it also tends to detach

story, which ceases to be real story, from the root and mainstay of

the genre in vigorous and terse narrative. The myth-world which

these romances depict are remote from nature and humanity, but

the poets do not always show any intention of making it appear

natural and human. On the other hand, they fasten, with the

enthusiasm of pure artists, upon every arabesque contortion of

incident which offer a vantage ground, not only for such pictorial

or poetic efforts as riot in Bana’s romance, but also for such hard

and enamelled brilliance of art and phrase as we find in Subandhy’ s

composition. The story, it is clear, cannot thrive well in such ‘an
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atmosphere : it loses its native vigour in breathing the ethereal air

and feeding on the romantic nourishment; but the story in the

Prose Kavya is of as little importance as in the Metrical Kavya,

whose characteristics are reflected, not with limpid grace, but with

gorgeous extravagance.

The date of Subandhu, author of the VdsavadattaTM is not

exactly known. Attempts have been made to establish its upper

and its lower terminus, respectively, by Subandhu’s punning

allusion, on the one hand, to the Uddyotakara® and to a supposed

work of Dharmakirti,”* belonging at least to the middle of the sixth

century a. D., and, on the other, by Bana’s allusion to a Vdsava-

datta, which is supposed to be the same as Subandhu’s work of that

name, in the preface to his’ Harsa-caritaTM composed early in the

seventh century.” But it must be recognised that the question is

not free from difficulty. Neither the date of Dharmakirti nor that

of the Uddyotakara can be taken-as conclusively settled; nor is it

beyond question, in the absence of the author’s name, that Bana

really alludes to Subandhu’s work. Even if the early part of

the 7th century is taken to be the date of Dharmakirti and the

24. Ed. F. Hac, Bibl. Ind., with comm, of Sivarama Tripathin, Calcutta
1859, reprinted almost verbatim by J. Vapyasacar, Calcutta, 1874, 3rd ed. 1907;

ed. R. V. Krishnamachariar with his own comm., Sri Vani-Vildsa Press, Srirangam
1906; ed. Louis H. Gray, in roman characters, Columbia Univ. Press, New York

1913, Sivarima belongs to the 18th century; seeS. K, Dr, Sanskrit Poeties, i,

p. 318. There is also an earlier commentary by Jagaddhara which deserves

publication.

25, Nydya-sthitim (v. 1, vidyam) iveddyotakara-svaripam (ed, Hart, p. 235,

ed. Srirangam, p, 303, ed. Gray, p. 180).

26. Bauddha-samgatim (v. 1. sat-kdvya-racandm) ivdlampkdrabhisitdam, loc. cit.

It is remarkable that the reading is not found in all Mss. (Hart p. 236), and no

work of Dharmakirti’s called Bauddhasamgatyalamkara has yet been found.

Le’vi (Bulletin de [Ecole Francais d’Extréme-Orient, 1903, p. 18) denies that

Subandhu alludes to Dharmakirti’s literary activity.

27, Stanza 11. The argument that Bana, by the use of Slesa in this stanza,
means to imply SubAndhu’s fondness for it, is weak ; for Bana uses Slesa also in
the stanzas on Bhasa and the Brhatkatha.

28, Among other literary or historical allusions made by Subandbu, the
reference to Vikramaditya and Kanka in the tenth introductory stanza has been

made the basis of entirely problematic conjectures by Hatt (p.6), Hoernie

(FRAS , 1903, p. 545) and B.C. Mazumpar (¥RAS, 1907, p. 406f); see L. H.

Gray, introd,, p. 8f. The description of Kusumapura and Subandhu’s practice

of the Gaudi Riti may suggest thet he was an eastern writer, but the geography

of the work is too conventional and the argument on Riti too indefinite to be

decisive. There are two other punning allusions by Subandhu, apparently to a
Gana-karika with a Vrtti by Surapala (ed. Srirangam, p. 314) and an obscurely
mentioned work by Kamalaka: -bhiksu (p. 319°; bat these have not yet been
sufficiently recognised and traced,
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Uddyotakara, it would make Subandhu a contemporary of Bana.
The traditional view that Bana wrote his romance to surpass that of

Subandhu probably arose from Bana’s qualification of his Kddam-

bari (st. 29) by the epithet ati-dvayi ‘surpassing the two’, these two

being, according to the very late commentator,” Subandhu’s

Vasavadatta and Gunadhya’s Brhatkathé. But the doubt expressed ,*"

though later abandoned,*' by Peterson has been lately revived.“?

Since the arguments on both sides of the question® proceed chiefly

on the debatable grounds of the standard of taste and morals, and

of style and diction, it is scarcely possible to express a final opinion

without being dogmatic. ‘The only one characteristic difference of

Subandhu’s prose from that of Bana, apart from its being un-

inspiring, is the excessive but self-imposed, use of paronomasia

(Slesa) ; but this argues neither for priority nor posteriority, but

only suggests the greater currency of this figure of speech in this

period. The only certain point about Subandhu’s date is the

fact that in the first half of the 8th century, Vakpati in his Prakrit

poem Gaudavaho (st. 800) connects Subandhu’s name with those of

Bhasa, Kalidasa and Haricandra, and a little later in the same

century, Vamana quotes anonymously® a passage which occurs,

with slight variation, in Subandhu’s Vasavadatia.**

29, Bhanucandra the commentator belongs to the 16th century.

30. Introd. to Kadumbari, pp. 71-73.

31. Introd. to Sdhz, p. 133.

32. KRISHNAMACHARIAR, introd. to his ed.

33. See P. V. Kanu, introd. to Harsa-carita, p. xit; A. Werner, Indische

Streifen, Berlin 1868, i. pp. 369-86; TrLanc in J¥BRAS, xviii, 1891, p. 147£ ;

Cartellieri in WZKM, xii, pp. 21-33; Kirirn in JRAS, 1914 (arguing that

Subandhu cannot be safely ascribed to @ period substantially before 650 a.v.);

Sivaprasad Buattracuarya in JHQ, iv, 1929, p. 699f.—There is one passage to

which attention does appear to have becn drawn, but itis no less important. It

describes the passionate condition of Visavadatta at the sight of Kandarpaketu

and runs thus: hyrdayam vilikhitam iva utkirnam iva pratyuptam iva kilitam iva...

vajralepaghajitam iva...marmantara-sthitam tva, which appears to be reproduced

in a metrical form in the following three lines from Bhavabhati’s Mdlati-madhava
(v. 10):

lineva pratibimbiteva likhitevokirna-rapeva ca

pratyupteva ca vajralepa-ghatitevantarnikhdteva Ca |

Sa nas cetast kiliteva visikhais cetobhuvah partcabhih.

The verbal resemblance cannot be dismissed as accidental; but considering

that Bhavabhati here improves upon what he weaves into the texture of his poem

and also the fact that Bhavabhiti is known to have borrowed phrases from Kali-

dasa, the presumption of borrowing on the part of Bhavabhati is likely.

34, Kduydlamkara, i. 3.25 (Rulisa-sikhara-khara-nakhara) = Vadsavadatia, ed.

Srirangam, p. 331 and ed. EIALL, p. 266,

35. For other references to Subandhu and his work see Gray, pp. 3-7. Gray

is right in thinking that the reference in the Dasakumdra to Viisavadatta clearly
alludes to the story of Udayana and Vasavadatta, and not to Vasavadatta of
Subandhu’s romance,
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With the Vasavadatta of the Udayana legend, made famous

in Sanskrit literature, Subandhu’s romance has nothing common

except the name; and since the story, as told by Subandhu,

does not occur elsewhere in any form, it appears to be entirely

invented and embellished by our poet. But the plot is neither

rich nor striking. " The handsome prince Kandarpaketu, son of

Cintamani, beholds in a dream a lovely maiden; and, setting out

with his friend Makaranda in search of the unknown beloved,

and resting at night in the Vindhya hills under a tree, he overhears

the conversation of a couple of parrots that princess Vasavadatta of

Pataliputra, having similarly dreamt of Kandarpaketu, has sent her

pet parrot, Tamalika, to find him. With the help of the kindly

bird, the lovers unite ; but as Srngarasekhara, father of the princess,

plans her marriage with a Vidyadhara chief, the lovers elope on a

magic steed to the Vindhya hills. Early in the morning, while

Kandarpaketu is still asleep, Vasavadattad, straying into the forest,

is chased by two gangs of Kiratas ; but.as they fall out and fight for

her, she eludes them and trespasses into a hermitage, where she is

turned into stone by the curse of the unchivalrous hermit. Kandar-

paketu, deterred from self-destruction by a voice from the sky,

finds her after a long search, and at his touch the curse terminates:

It will be seen that the central argument of such tales is weak

and almost insignificant. ‘The general scheme appears to consist of

the falling in love of a passionate hero with a heroine of the fair and

frail type, and their final union after a scries of romantic adventures

in which all the narrative motifs** of dream-vision, talking parrot,

magic steed, curse, transformation and voice in the air are utilised.

But the interest of the story-telling lies, not in the incident, but in

minute portraiture of the personal beauty of the lovers and their

generous qualities, their ardent, if sentimental, longing for each

other, the misfortune obstructing the fulfilment of their desires,

their pangs of thwarted love, and the preservation of their love

through all trials and difficulties until their final union. All this is

eked out lavishly by the romantic commonplaces of the Kavya, by

highly flavoured descriptions of cities, battles, oceans, mountains,

seasons, sunset, moonrise and the like, and by the display of

enormous Sastric learning and technical skill. Subandhu’s poverty

of invention and characterisation, therefore, is not surprising ; and

criticism has heen, not unjustly, levelled against the absurdities

and inconsistencies of his story. The slenderness of the theme is

36, A list of these is made out by CasTELiixni, op. cit. Fora study of these
motifs as literary devices, see L, H. Gray in WZKM, xviii, 1904, p, 39f.
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not so much a matter of importance to Subandhu as the manner of

developing or overdeveloping it. Stress has been rightly laid on

his undoubted, if somewhat conventional, descriptive power, but

the more than occasional descriptive digressions, forming the

inseparable accessory of the Kavya, constitute the bulk of his work,

and are made merely the means of displaying his luxuriant rhetori-

cal skill and multifarious learning. The attractions of the lady of

Kandarpaketu’s vision, for instance, is outlined in a brief sentence

of some hundred and twenty lines only. The wise censure of

Anandavardhana®TM that the poets are often regardless of theme and

sentiment and exceedingly engrossed in verbal] tricks is more than

just in its application to the Prose Kavya of this type.

Jt must, however, be said to Subandhu’s credit that he is not
over-fond of long rolling compounds, and even when they occur,

they are not altogether devoid of majesty and melody. When he

has no need for a long sentence, he can write short ones, and _ this

occurs notably in the brief dialogues. The sound-effects are not

always tedious, nor his use of words always atrocious. What be-

comes wearisome in its abundance is Subandhu’s constant search

for conceits, epithets and similes expressed in endless strings of

paronomasia (Slesa) and apparent incongruity (Virodhabhasa). For
this reason, even his really coruscating ideas and images become

more brilliant than luminous. When we are told that a lady is

rakta-pada like a grammatical treatise, her feet being painted with

red lacquer as sections of grammar with red lines, or that the rising

sun is blood-coloured, because the lion of dawn clawed the elephant

of the night, we are taken to the verge of the ludicrous fancy; but

such instances abound from page to page.® Ina stanza, the genuine-
ness of which, however, is doubted, Subandhu describes his own

work as a treasure-house of literary dexterity, and declares that he

has woven a pun in every syllable of his composition. We have in-

deed the dictum of the KavyddarSa (11.362) that paronomasia generally

enhances the charm of all poetic figures, and the extraordinary

resources of Sanskrit permit its effective use, but the rhetorician

probably never means that the paronomasia should overshadow
everything. The richness of Subandhu’s fancy and his ingenuity in

this direction are indeed astonishing and justifies his boasting ; but

it cannot be said that he has used this figure with judgment or with

the sense of visualisation which makes this, as well as other,

figures a means of beautiful expression. Subandhu’s paronomasias

37. Dhvanydloka, ed. NSP’, Bombay 1911], p. 151.
38. KRriSHNAMACHARIAR has given (op. cit., p xixf} an almort exhaustive list

of instances of Subandhu’s verbal accomplishment.
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are often far-fetched and phantasmagoric, adduced only for the

sake of cleverness, and involving much straining and even torturing

of the language. I[t is true that in the stringing together of puns,

Subandhu does not stand alone. Bina also makes much use of

it, and refers to this habit of the Kathd when he describes it as

nirantara-Slesa-ghana. But Bana never indulges in unceasing

fireworks of puns and other devices, and his poetic imagination

and power of picturesque description make ample amends for all

his weakness tor literary adornment. Subandhu, on the other

hand, lacks these saving graces ; nor does he command the humour,

vigour and variety of Dandin. He becomes, therefore, a willing

victim of the cult of style, which believes that nothing great can

be produced in the ordinary way.

In order to appreciate Subandhu’s literary accomplishment this

fact should be borne in mind; and.it is as unnecessary as it is

hypercritical either to depreciate or exaggerate his merits unduly.

It should be conceded that, in spite of its fancy, pathos and senti-

ment, Subandhu’s work is characterised by an element of mere

trick which certainly impairs its literary value; but it should not

be assumed that it is a stupendous trifle, which enjoyed a fame and

influence disproportionate to its worth. Bana is doubtless a greater

poct and can weild a wonderful spell of language, but Subandhu’s

methods and manner of story-telling do not differ much from those

of Bana, and conform to the general scheme of the Prose Kavya.

But for his excessive fondness for paronomasia, Subandhu’s style

and diction are no more tyrannically mannered than those of Bana ;

and parallelisms in words and ideas have been found in the respec-

tive works of the two poets. It is true that Subandhu’s glittering,

but somewhat cold, fancy occupies itself more with the rhetorical,

rather than with the poetical, possibilities of his subject; but

making allowance for individual traits, one must recognise the same

technique and paraphernalia in both Subandhu and Bana. They

deal with the self-same commodities ; and if richness of vocabulary,

wealth of description, profusion of epithets, similes and conceita,

and frequency of learned allusions are distinctive of Subandhu, they

are also found in Bana. Whatever difference there is between the

two romancers, it is one not in kind but in degree.

It would appear, thercfore, that both Subandhu and Bana exhibit

in their works certain features of the Sanskrit prose narrative which,

being of the same character, must have belonged to the general

literary tendency of the time. The tendency is not so apparent in

Dandin, but in Subandhu and Bana it is carried to its extreme ; and
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we find, more or less, a similar phenomenon in poetry, as we pass

from Bharavi to Magha. Jt is, however, a facile explanation which

puts it down to incompetence, bad taste or queer mentality ; the

question has a deeper historical significance, perhaps more in prose

than in poetry. Louis H. Gray calls attention to certain stylistic

similarities between Subandhu’s Vdsavadatta and l.yly’s Eupheus ;

but if there is any point in drawing a parallel, it lies precisely in

the fact that the work of the Sanskrit stylist, like that of the

Elizabethan mannerist, is a deliberate attempt to achieve a rich,

variegated and imaginative prose style, although like all deliberate

attempts it is carried to fantastic excess. The ornate and fanciful

style tends to the florid and extravagant, and needs to be restrained

and tamed ; but the plain style inclines equally towards the slipshod

and jejune, and needs to be raised and inspired. The plain style,

‘ evidenced in the Paftcatantra, is indeed well-proportioned, clear

and sane, and is suitable for a variety of literary purpose, but it is

ill fitted for fanciful, gorgeous or passionate expression ; it is con-

stantly liable, when not used with something more than ordinary

scholarship and taste, to degenerate into commonness or insipidity.

Neither Subandhu nor Bana may have evolved a properly ornate

style, suitable for counteracting these perils and for elevated

imaginative writing, but their inclination certainly points to this

direction. It is not the rhetorical habit in these writers which

annoys, but their use of rhetoric, not in proportion, but out of

proportion, to their narrative, description, idea or feeling. Perhaps

in their horror of the commonplace and in their eagerness to avoid

the danger of being dull, they proceed to the opposite extreme of

too heavy ornamentation, and thereby lose raciness, vigour and

even sanity ; but for this reason the worthiness of their motive and

the measure of success which they achieve should not be missed.

We have an interesting illustration here of what occurs everywhere,

namely, the constantly recurring struggle between the plain and

the ornate style; but in trying to avoid plainness, these well-

meaning but unbalanced writers practically swamp it with meaning-

less ornateness, by applying to prose the ill-fitting graces and

refinements of poetry. ‘The gorgeous standard, which they set up,

is neither faultless nor casy to follow, but it is curious that it is

never questioned for centuries. It isa pity that their successors

never realise their literary motive, but only exaggerate their

literary mannerisms. It was for the later writers to normalise the

style by cutting down its early exuberant excesses, but it is strange

that they never attempted to do so. Perhaps they fell under the

fascination of its poetical magnificence, and were actuated by
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the theory which approximated prose ‘to poetry and affiliated the

prose Kavya to metrical. There has never been, therefore, in the

later history of Sanskrit prose style, a real ebb and flow, a real

flux between maxima and minima. It is for this reason perhaps that

the perfect prose style, which keeps the golden mean between the

plain and the ornate, never developed in Sanskrit.

There is, thus, no essential difference of literary inspiration

between Subandhu and Bana; only, Subandhu’s gifts are often

rendered ineffectual by the mediocrity of his poetic powers. ‘There

is the samencss of characteristics and of ideas of workmanship, but

while Subandhu often plods, Bana can often soar. ‘The extreme

excellence, as well as the extreme defett, of the literary tendency,

which both of them represent in their individual way, are, however,

better mirrored in Bana’s works, which reach the utmost limit of

the peculiar type of the Sanskrit ptose narrative.

c. » Banabhatta

In the first two anda half chapters of his Harsa-carita and in

the introductory stanzas of his Kddambari,® Banabhatta gives an

account of himself and his family as a prelude to that of his royal

patron. He was a Brahman of the Vatsyayana-gotra, his ancestry

being traced to Vatsa, of whom a mythological account is given as

the cousin of Siaradvata, son of Sarasvati and Dadhica. In the

family was born Kubera, who was honoured by many Gupta kings,

and whose youngest son was Pasupata. Pasupata’s son was Artha-

pati; and among the many sons of Arthapati, Citrabhanu was Bana’s
father. They lived ina place called Pritikita on the banks of the

Hiranyabahu, otherwise known as the river Sona. Bana’s mother
Rajyadevi died while he was yet young, but his father took tender

care of him. When he was about fourteen, his father died ; and in

the unsettled life which followed, Bana wandered about from place

to place, mixed in dubious company, acquired evil repute as well
as rich experience, returned home and lived a life of quiet study.

He was summoned to the presence of King Harsavardhana, ostensi-
bly for being taken to task for his misspent youth, at his camp near

the town of Manitara on the Ajiravati. He was at first received

39. The accounts agree, except in one omission, namely, the name of Bana’s

great-grand-father, Pisupata, is not found in the Kddambari. For a recent

summary of all relevant questions relating to Bana and his works, as well as for a

full bibliography, see A. A. Maria SHARPE, Bdna’s Kddambari, Diss. (N. V. de

Viaamsche, Leuven 1937), pp. 1-108, which also contains a Dutch tre. of the

work, with indices and concordances.
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with coldness, but afterwards with much favour.” After some time,

on a visit home, Bana was requested by his relatives to speak of the

great king. He began his narrative, after having warned his

audience of his inability to do full justice to his theme. The story

is told in the remaining five Ucchvasas, but it is left unfinished.

It was possibly never his intention to offer a complete account ; for

he tells us that even in a hundred lives he could not hope to recount

the whole story of Harsa’s mighty deeds, and asks his audience if

they would be content to hear a part.*

The value of the important metrical preface to the Harsa-carita®

which speaks of the tamous literary predecessors of Bana, is well

known. ° The story begins with a description of Sthanvigvara and of

the glorious kings, sprung from Puspabhiti, from whom is descend-

ed Harsavardhana’s father, Prabhakaravardhana. Harsa’s elder

brother is Rajyavardhana ; and his sister Rajyasri is married to

Grahavarman of the Maukhari family of Kanyakubja. Then we have

a more brilliant than pathetic picture of the illness and death of

Prabhakaravardhana, whose queen Yasomati also ascends the funeral

pyre, of the return of Rajyavardhana from bis successful campaign

against the Hiinas, and of his reluctance to ascend the throne. But

before Harsacould be installed, news reaches that the king of

Malava has slain Grahavarman and imprisoned Rajyagri. Rajyavar-

dhana succeeds in defeating the Malava king, but he is treacherously

killed by the king of Gauda. Harsa’s expedition to save his sister

follows, but in the meantime she escapes from prison and is rescued

by a Buddhist monk. The story abruptly ends with the meeting of

Harsa and Rajyasri while the tale of her recovery is being told. The

work gives us nothing about the later career of Harsa, nor any in-

formation regarding the later stages of Bana’s own life.

7 40. It is not known at what stage of Llarsa’s carcer Bana met him. It is
assumed that Bana was fairly young when Harsa in his greatness patronised him,

and that there is no reason to presume that Bana wrote in the early part of Liarsa’s

reign, which ended in 647 a.p. Bina never alludes to troubles of poverty among

other troubles he mentions in Ucchviisa i, and we are also told that he inherited

wealth from his ancestors. He acknowledges gifts from his patron, but there is

nothing to support the legend that he sold some of his literary works to Harsa.

41, he earliest quotation from Bana, though anonymous, occurs in Vamana’s

Kavydlamkdra (2nd half of the 8th century) v. 2. 44, anukaroti bhagavato nardyana-

sya (== Kadambari, ed. PETERSON, p. 6). Inthe middle of the 9th century, Bana

and his two works are mentioned by Anandavardhana in his Dhvanydloka (ed.

NSP, pp. 87, 100, 101, 127).

42. Ed. A. A. Furnrer, with comm, of Sarkara, Bomb, Skt. Ser., 1509; ed.
K, P, Paras, with same comm,, NSP, Bombay 1892 (5th ed. 1925) ; ed. P. V. Kang

(without comm. but with notes etc.), Bombay 1918, Tres. into English by E. B.

Coweg tt and F. W. Thomas, London 1897.
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The Harsa-carita has the distinction of being the first attempt

at writing a Prose Kavya on an historical theme. Subandhu’s

V dsavadatta, as well as Bana’s other prose narrative, the-Kadambari,

deals with legendary fiction, and everything is viewed in these

works through a highly imaginative atmosphere. The Harsa-carita

is no less imaginative, but the author takes his own sovereign as his

hero and weaves the story out of some actual events of his career.

In this respect it supplies a contemporary picture, which, in the

paucity of other records, is indeed valuable ; but its importance as

an historical document should not be overrated. The sum-total

of the story, lavishly embellished as it is, is no more than an

incident in Harsa’s career ; and it cannot be said that the picture is

either full or satisfactory from the historical point of view. Many

points in the narrative, especially the position, action and identity

of the Malava and the Gauda kings, are left obscure ; and the gor-

geously descriptive and ornamental style leaves little room for the
poor thread of actual history... Even if the work supplies pictures-

que accounts, into which the historian may profitably delve, of the

actualities of life in camp and court and in monastery and village

retreat, of military expeditions, and of social and religious observ-

ances and practices, we learn very little indeed of the political

facts of the great emperor’s reign as a whole.

It is clear that Bana writes his Harsa-carita more as a romantic

story than a sober history of the king’s life, and stops when he is

satisfied that his Muse has taken a sufficiently long flight. The

term ‘Historical Kavya’, which is often applied to this and other

works of the same kind, is hardly expressive ; for, in all essential,

the work is a Prose Kavya, and the fact of its having an historical

theme does not make it historical in style, spirit and treatment.

The reproach that India had little history and historical sense is

perhaps not entirely just, but India was little interested in histori-

cal incident as such, and never took seriously to chronicling, much

less to what is known as history in modern times. The uncertain-

ties of pre-history, therefore, have continued in India to a compara-

tively late period. It is also important to note that the idea of

evolution is in the same way scarcely recognised in the sphere of

thought and speculation. Perhaps the explanation is to be sought

in the psychology of the Indian mind, which takes the world of

imagination to be more real than the world of fact; perhaps we in

modern times attach too much importance to fact or incident and

make a fetish of history or evolution. In any case, history had

little place in the Kavya, which apparently considered the mytholo-

gical heroes to be more interesting than che actual rulers of the day.
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Even when a real personage is taken for treatment, as in the case of

Harsa, he is elevated and invested with all the glory and some of

the fiction of the mythological hero. The Sanskrit theory of art

also, in its emphasis on imaginative and impersonalised creation,

encouraged abstraction, admitted belief in magic and miracle, and

had little feeling for the concrete facts and forces of human nature

and human life. The same spirit, which tended against the creation

of a vigorous and sensitive drama, stood also in the way of clear and

critical historiography. The poets who, like Bana, write on an

historical theme, never claim merit as historians, but conceive their

duty to be that of a poet. It would not be proper, therefore, to

attach the qualification ‘historical’ to what is essentially a Kavya.

The imposition of keeping even within the semblance of fact is

absent in the Kddambari, which is an entirely imaginative creation,

but which, like the Harsa-carita, is also left unfinished. It was,

however, death which cut off the work ; and we are told by Bana’s

son, Bhisana,** that he wrote the latter part, not out of literary osten-

tation, but as a task of filial duty. We do not know in what way

Bana himself would have rounded off the inherent difficulties of

the remainder of the plot, but the inferiority of the supplement is

generally admitted. It gives the impression of introducing com-

plexities, hut there is also an anxiety of bringing the story to a

somewhat hurried close. ‘The command over the ornate style and

diction is undoubted, and the son possesses some of the excellences

of the father ; but to the inannerisms of the father, which are often

exaggerated, are added a few peculiar to the son,

The story of the Addambari, which deals with the lives and

loves of two heroes, each of whom is reborn twice, is too well

known to require a detailed summary here. But it is noteworthy

that Bana’s portion of the composition stops even before the theme

is properly developed. It introduces the Candila maiden and her

speaking parrot into the court of Siidraka and puts the entire narra-
tive in the mouth of the parrot.** Apart from absurdity of the device,

43. In some Mss. (e.g. STEIN Jammu, Cat,, Bombay 1894, p, 299) he is called

Puljna or Pulinda. Dhanapala in his Tilakamagjari (pref. st. 26) seems to suggest

that Pulinda was the name.

44, Ed, P. Pererson, Bomb. Skt. Ser., 1882; ed. P. V. Kang, Bombay 1920

(3rd ed, 1921), Pirvabhaga only ; ed, K.P. Paras, with comm. of Bhanucandra

and Siddhacandra, NSP, Bornbay 1890 (7th ed. revised by V. L. PANSHIKAR 1928).

Engl. trs. C. M. Rippinc, London 1896. Summaries of the story will be found

in these editions. One of the earliest editions is that by Mapana MOHANA

Tarkalamkara, Sanskrit Press, Calcutta, 1850,

45. The role of the parrot in story literature is discussed by L. H. Gray,

WZKM, xviii, 1904, p. 42.
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it is noteworthy that the old method of emboxing tale within tale
is also retained; for the parrot’s tale includes that of the sage
Jabali concerning Candrapida and Vaisampayana, along with the story

told by Mahagveta of her love for Pundarika. After the meeting of
Candrapida with Kadambari, whose entrance into the story is too
long delayed, and his hurried return to Ujjayini, Bana’s work ends

abruptly with the welcome news which Patralekha brings to him of

Kiadambari’s assurance of love. It is clear that, like Spenser, Bana

conceived of too large a plan and never lived to finish it. The plot
is only begun but hardly unfolded. It is completed ingeniously
enough by his son, but we have no means, except from scattered and

uncertain hints in the narrative itself, of knowing whether Bana

wanted to develop it with all its later bewildering turn and confu-

sion of curses and changing personalities of reborn heroes. Half-

told as the tale is by him, we cannot be sure if he meant Straka,

the hearer of the story, but a redundant figure at the outset, is to

become the real hero in the end as the reborn Candripida, who in

his turn is to be the moon-god in his former birth, or whether

Vaisampayana is to turn out as the transformed parrot itself

recounting the tale; for these elaborate intricacies occur in the

second part of the work. This important fact is ignored when one

criticises Bana for his hightly complex plot and charges him with

deficiency of constructive power. ‘The striking parallelism of the

story of the Kadambari to the much humbler one of King Sumanas

(or Sum4nasa), narrated in the two Kashmirian versions of the

Brhatkatha,“ may suggest that Bana may have wanted to utilise the

motif of curse and rebirth; but there is no certainty that this

story was contained in the original Brhatkatha, and even if it were,

it would be useless to speculate whether Bana would have utilised

the motif in the same way as we have it now. The complications of

the plot, as developed in Bhisana’s supplement, can hardly be

inferred from the dry bones of the much simpler and less refined

original, occurring in late versions of the Brhatkathd, which has a

somewhat different denouement and which attaches degrading forms

of birth to the heroine Mandarika and her father, on the rather

frivolous ground of a curse proceeding from wild grief in the one

case and repentance for pronouncing the curse in the other.

That the method of emboxing tales can be carried to a confus-

ing extent is seen in the arrangement of Somadeva’s Kathd-sarit-

46. Somadeva’s Kathd-sarit-sdgara, x. 3 (TAWNEY’s tre., Calcutta 1884, ii. p.

17£; the whole passage is reproduced in PergRson’s introd, to the Kddambari,

pp. 84-95); Ksemendra’s Brhathathd-mazijart, xvi, 185€.
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sdgara, where, often with an insignificant framework, we have A’s

account of B’s report of C’s recounting of D’s relating of what E

said, and so forth, until,we have the disentangling of the entire

intricate progression or until reversion to the main story, which the

reader in the meantime probably forgets. The form is not ill

suited to a succession of disconnected tales, as in the Paficatantra,

where they are narrated generally by the characters of the frame-

story or of the inset stories. [here is further improvement in the

Dasakumdra-carita, where their several experiences are narrated,

with a semblance of realism, by the princes themselves in the first

person, and in the Vetdla-paticavimsati, where all the separate tales

are connected to serve one main purpose. Inthe Ka@dambari, the

‘old machinery is adapted, with a clever plan, to the conditions of

the complex narrative. The device of firsthand narration is made

an essence of the form ; for the inset stories explain matters which

the main narrator could not himself.know and which each subsidiary

narrator is allowed to describe as Coming within the scope of

personal experience. The main narrative here is not recounted by

the hero, but in effect by the sage Jabali, who is supposed by his

insight to know vividly what he relates, and who can describe

freely and objectively ; but each of the minor narratives, like that

of Mahaéveta, gives effective expression to intimate knowledge and

feeling, and is made essential to the development of the plot.

The denouement, as developed by Bhisan-, is sometimes

criticised as flat. T’o a certain extent, this is true; but, making

allowance for the device of curse and rebirth common enough in

folk-tale,” one should admit that there is an element of surprise in

the discovery at the end that Stidraka, who is only the listener to
the story, is himself the real hero, who had loved in vain in two

lives, and whose listening to the story is a necessary condition of

the re-awakening of his love for Kadambari and of bringing his

second life to an end by his revived longing for reunion. As a

rule, the romance-writers, like the poets, are rather poor inventors

of plot, and make use of all the paraphernalia of conventional story-

telling, as well as the fantastic ornateness of an over-worked diction;

but there is more arrangement, progress and interest in Bana’s

narrative than in Subandu’s; and, in spite of the complexes of past

and present lives, there cannot be much doubt that the threads of

47. See L. H. Gray, op. cit., p. 53f. Gray cites an instance from the story

of Arthapala in the Dasukumara-carita, where there is a hint, not fully developed»

of a very complex scheme of three incarnations involving six persona, [t is

noteworthy, however, that it is Bana’s herocs, and not heroines, who undergo

three rebirths each,
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the stories of the loves of the two maidens, which form his main

theme, are skilfully interlaced.

The chief obstacle to our appreciation of Bana’s constructive

gift, however, is his weakness for elaborating the tales, by dwelling

too much on details, in a style which draws prose and poetry

together in an unnatural alliance. The lack of proportion is due

partly to largeness of handling, and partly to a prodigal imagination

which prefers lawless splendour to decent insipidity. But the

sense of proportion is the very foundation of style and treatment.

There is no need, for instance, to lose sight of the narrative in a

lavish description of Ujjayini, of Sukanasa’s palace, of the Vindhya

forest and hermitage, of the temple of Candika, of night and moon-

rise, all of which give us wonderful word-pictures, no doubt, but

tnost of which are certainly overdone. Bana’s power of observation

and picturesque description, his love of nature, his eye for colour

and ear for music, the richness of his fancy and his wealth of words,

are excellences which are unquestioned ; but they are seldom

kept within moderate bounds. His choice of subject may be good,

but his choice of scale is fatal. The readiness of his resources is

truly astonishing, but the exaggeration often swamps the reality of

his pictures. The description of Ujjayini, for instance, is too

extravagant in its terms to give us a vivid notion of what it actually

was inhis time. The delineation of Mahiéveti’s beauty is too

undiscriminating in its heaping of metaphors and epithets to present

a convincing visual picture. Nor are absurdities excluded in

matters of detail. The physician, a youth of eighteen, who attends

upon the dying Prabhakaravardhana, is so fanatically attached to his

king that he must also burn himself on the funeral pyre on his

patron’s death. It is not that Bana’s imageries lack visualisation

and proper phrasing; Bana can be forcible and direct when he

chooses ; the sense of humour is not altogether wanting in his

picture, for example, of the Dravida ascetic, or in his description

of Skandagupta as having a nose as long as his sovereign’s pedigree ;

the advantage of contrast is utilised in the characterisation of the

pairs of lovers ; all this and more is admitted. But the censure is

Just that Bana allows no topic to pass until he can squeeze no more

out of it. Whether in description or in speeches of lamentation

and exhortation, no possible detail is missed, no existing variety of

synonymous epithets omitted, no romantic symbolism and conceit

overlooked, nor any brilliant rhetorical device ignored.

It is clear that Bana’s evident relish in this extended and over-

ostentatious method is a hindrance not only to vigorous narrative,
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but also to the realities of sentiment and character. Comments

have been made, not unjustly, on the shadowy nature of his per-

sonages, some in their second and even third birth, and their

exaggerated sentiments. But, making allowance for aberrations

inevitable in a rich and exuberant talent, it should be said that

Bana’s power of characterisation or delineation of sentiment is not

entirely divorced from reality. ‘he world he depicts is removed

in time and character, but not in appreciation and sympathy, trom

ourown. The tale is strange, as also its manner of telling, but the

element of marvel and magic is a recognised concomitant of the

popular tale and need not of itself diminish its value as a romance,

any more than the imaginative character of Spenser's Faery Queene

impairs its interest as a poem. The scene is laid as much in

Kadambari’s home, situated beyond the Himalayas and peopled by

Gandharvas and Kinnaras, as in Ujjayini where Candrapida’s very

human father Tarapida and his-practical minister Sukanasa hold

court in royal splendour. The world of fancy is conceived as

vividly as the world of humanity ; but the whole unreal machinery

fades away when we are brought face to face with a tale of human

love and sorrow, set forth in its idyllic charm as well as in its depth

of pathos. It cannot be denied indeed that these old-time

romancers are not always good at assessing the fine shades of human

conduct ; they see life as an affair in which black is black and white

is white, black and white seldom merge in dubious grey. Bana

attempts to infuse some diversity of colouring into his Patralekha

and his Sukanasa, but they are too fine to be life-like. His two

heroes are endowed with nobility, courtesy, devotion and charm,

but they give the impression, more or less, of broad types ot

character ; they are hardly human beings. All this must be frankly

admitted. But it must also be admitted that Bana possesses a

wonderful insight into the currents of youthful passion and virgin

modesty, in their varying impulses of joy and grief, hope and

despair ; and this forms the pith of his work in its surrounding

embroidery. It is perhaps for this reason that he is more success-

ful in delineating his two heroines. The maidenly love of Kadam-

bari, with its timid balancing of the new-born longing and cherished

filial duty, is finely set off by the pathetic fidelity of the lovelorn

Mahaéveta, awaiting her lover for long years on the shores of the

Acchoda lake. If they are overdressed children of his poetic

imagination, his romantic ideas of love find in them a vivid and

effective embodiment; they are no less brilliant types, but they

are at the same time individualised by the sharpness of the

impression.
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Indeed, the chief value of Bana’s unique romance lies, not in

its Narrative, nor in its characterisation, nor in its presentation, but

in its sentiment and poetry. In this extraordinary tale Bana gives

U8 a poetic treatment, in two different ways, of youthful love,

having its root not only in the spontaneous emotion of this life,

but in the collective affection of cycles of existence, in what

Kalidasa and Bhavabhiti describe as friendship of former births

firmly rooted in the heart. It is a study of the poetic possibilities

of the belief in transmigration ; it conceives of a longer existence

which links the forgotten past and the living present in bonds of

tender and unswerving memories. If love in this work moves in a

strange and fantastic atmosphere of myth, folk-tale and romance,

the unreality of the dream-pageant acquires a vitality and interest

from the graceful and poetic treatment of the depth and tenderness

of human love, chastened by sorrow and death, enlivened by

abiding hope and faith, and heightened by the touch of an intrepid

idealism. And the extravagance of its luxuriant diction is perhaps

a fit vehicle for this extravagantly romantic tale of love

There are some critics, however, who on formal grounds would

deny to Bana a high rank as a prose writer; and the classic

onslaught of WEeEer® has been repeatedly quoted. ‘The charge, in

brief, is that Bana’s style and diction suffer from the vices of an

unduly laboured vocabulary, syntax and ornamentation. His prose

has been compared to an Indian jungle, where progress is rendered

impossible by the luxuriant undergrowths, until the traveller cuts

out a path for himself, and where wild beasts lie in wait for him in

the shape of recondite words, far-fetched allusions, vast sentences,

undiscriminated epithets upon epithets in a multitude of aggressive

compounds, and a whole battalion of puns, similes, hyperboles, al-

literations and assonances. His erudition, it is complained, is heavy

in its outrageous tendency to overloading and subtlety; his sense of

proportion is faulty in its excessive use of literary embellishments

and in the construction of really enormous sentences, in which the

verb or the subject is held over to the second, third, nay, even to

the sixth page of print, all the interval being filled with more

dazzling than illuminating series of phrases and phrases upon

phrases ; his weakness for play upon thought or word is incessant

and irritating ; he is dominated by the perverse desire of producing

the graces of poetry in prose; the grandeur of his style is

ponderous and affected and often falls into the grandiose ,—in fact, .

48. In ZDMG, 1853, quoted by PETERSON, ef. cit., introd. p, 38. On this

romance, see WEBER, Indische Streifen, i, pp. 308-386.
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he has all the worst faults of verbal and mental bombast which can

characterise a prose writer. While some measure of imperfect

sympathy may be suspected in this unqualified denunciation, there

is a great deal in this view which is justifiable. But it should not

be forgotten that richness of vocabulary, wealth of description,

frequency of rhetorical ornaments, length of compounds and ela-

borateness of sentences, a grandiose pitch of sound and sense, are

common features of the Prose Kavya; and in this respect Bana is

perhaps less reprehensible than Subandhu, whose unimaginative

stolidity aggravate, rather than lessen, the enormity of the

blemishes. The author of the Kdvyddarsa asserts that a profusion

of compact compounds is the very life of Sanskrit prose, and that

paronomasia is the very soul of poetic figures; this dictum is

exemplified only too well by these writings. Whether Bana felt

himself fettered by the literary cannons of the rhetoricians, or

whether these fetters themselves were forged on the model of the

works composed by himself and his compeers, is a question which

need not be discussed here; but it must be admitted at once that

in Bana’s romance, floridity, subtlety and horror of the obvious get

altogether the upper hand, as compared with succintness, simplicity

and directness. ‘That Bina can write with force and beauty and

achieve considerable diversity of style has been pointed out by his

apologists, but this cannot be taken as his general practice. He

can seldom write without elegancies, and his manner has a tendency

to degenerate into mannerism. He is often unable to condense in

a terse phrase the force of concentrated passion, but he dilutes its
strength by diffusing it into graceful and sonorous periods. All

this and even more cannot be denied. Bana is not faultless; he is

indeed very faulty. But all this should not lead us to compare his

works with those of Dandin, which are differently conceived and

executed, nor emphasise points in which he is obviously deficient.

We should judge him on his own merits, and not by any standard

which he does not profess to follow. It is useless to expect things

which he does not aim at, but it is necessary to find out in what he

is truly efficient.

_ It seems strange that one should be capable of denying the

sp.endour of Bana’s prose at its best. It is eccentric, excessive

and even wasteful, but its organ-voice is majestic in movement and

magnificent in volume and melody. It would often seem that the

nobly wrought diction moves along in its royal dignity and in its

panoroma of beautiful pictures, while the poor story lags behind in

the entourage and the humble sentiment hobbles along as best as it
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can, But it should not be forgotten that it is mainly by its wonder-
ful spell of Janguage and picturesqueness of imagery that Bana’s

luxuriant romances retain their hold on the imagination, and it is

precisely in this that their charm lies. It is an atmosphere of

gracious lunar rainbows rather than that of strong sunlight. No

one denies that Bana’s prose is useless for average purposes, but

the question is whether it suits the purpose for which it is intended,

whether the high-flown style is able to shape the rough stones of

popular literature into gems of romantic beauty. It may be said

that a more terse and simple style would have been appropriate for

his account of King Harsa, but the work, as we have already said,

should be taken more as a Prose Kavya than as an historical pro-

duction, more as a stupendous panegyric than as a real biography.

Still more should the Kddambari be taken as a gorgeous and

meandering tapestry work, in which an over-fertile fancy weaves

endless patterns of great but fantastic beauty. It is conceded that

prose in its normal proportion is hardly Bana’s natural organ of

speech, nor is poetry, if one is to Judge from his Candi-sataka ; but

he affects a kind of prose-poetry in which he is unique. If he is

swayed by the rhetorical passion of the Sanskrit poets, he is not

merely rhetorical ; if he writes long sentences, his sentences are

seldom obscure ; if he has a fondness for epithets and compounds,

they are not always devoid of vividness, harmony and stateliness.

Bana is neither an imaginative recluse, nora lover of the abstruse

and the difficult, but he has an undoubted gift for the picturesque,

the tender and the pathetic. -He-has a rare mastery over a certain

gamut of feeling and fancy, but his prettiness or succulence never

lack dignity or become nambypamby. In spite of their long-drawn-

out brilliance and overwhelming profusion, his elaborate sentence-

pictures are seldom wanting in the variety, swing and cadence of

balanced phrase. Bana has an amazing command over words and

an irrepressible talent for melodious and majestic phrase; but he

is not so much a creator of words and phrases as an architect of

sentences and paragraphs. Inthe combination of pictorial effect

with the elegance and splendour of word-music, they form an

unparallelled series of vignettes of astonishing lavishness. Bana

would be monotonous and tiresome to one who determines to plod

doggedly through the whole work, but he is attractive if attention

is confined at a time to the marvellous richness of his fancy revealed

in one or two of his delightful episodes or descriptions. Bana

pours out the whc le farrago of his ideas, and has a provoking, and

sometimes meaningless, habit of heaping them up in the enormous
32
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mass of a single sentence, He is verbose, not in the sense that he

takes many words to express an idea, but in the sense that he gives

expression to a multitude of ideas where afew would suffice. He

is always in the danger of being smothered by his own luxuriance.

Indeed, Bana’s work impresses us by its unfaikng and unrestrained

wealth of power; we have not an abundance, but ariot. It is use-

less to seek a motive behind his work, a sobriety of judgment and

workmanship; what we have here is the sheer delight of voluminous

expression, the largeness of tumultuous fancy, and the love of all

that is grand and glorious in fact or fiction.



The Arthaguna ‘“Slesa”

By

C. R. Devapuar, Poona

Vamana, in his Kévydlankadra, enumerates and defines ten

‘* Arthagunas’’ whose names are identical with those of the

‘* Sabdagunas ”” treated of in the previous section (III. 1). Among
these is Slesa defined and explained thus :—

Wear BI: |

BaBeeaTAeanega aa Tat | A Bs |

After illustrating it by means of the well-known verse from
Amaru “ teareat ” etc., he remarks

agaerfefaraayg saety aq wary ugail ezaa |

“That we find an extensive use of this feature in the works of
Siidraka and others.” It is to this remark that BHATTANATHA
SWAMIN makes a reference in his article in the Indian Antiquary 1916
(p. 193) on the Bhasa problem, when he says that Vamana praised
Stidraka and not Bhasa for his skill in developing plot and hence
Vamana knew thé Mrcchakatika of Sidraka, and not the Cdrudatta
of Bhasa.

Georg MorGENSTIERNE, however, takes exception to this obser-

vation on the ground that Vamana is not at all speaking of the plot
here, but only of the “‘Arthaguna’’ Slesa. But what exactly is this
‘‘Arthaguna” Slesa, whether it isnot a mere peculiarity of plot-
construction, and if so, whether BHATTANATHA SWAMIN is not justi-

fied in making the remark, are questions which deserve to be

critically looked into, since an answer to them will positively

advance the inquirer towards a solution of the vexed problem of the

relation between the Clay Cart and the Carudatta.

Let us, therefore, first understand the definition of Slesa as
given by Vamana. Slesa (Coalescence), he says, is acombination or

commingling (4241). He explains 424 as mAAaIRearqeamearea hea
w2aTt and cites the following verse from Amaru in illustration :—

earaadttad frara® targterz—

qaear aaa fadier fafeanierqarazaa: |

sug ihasrat: ages: dalgarartat—

Haas SKea Zatsatt Aras 11

K. V. 10 1
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‘* On seeing two of his most beloved girls seated side by side,
the cunning lover came up from behind, and under the pretence of
sportive dalliance closed with his hands the eyes of one of them and

then twisting his neck a little kissed the other whose heart was

over-flowing with love and whose face was flushed with suppressed

smiles,’

Despite slight divergences all rhetoricians seem to be in agree-

ment with regard to the meaning of the word WaT; and they hold

that Vamana’s Slesa is nothing more than cleverness in the arrange-

ment of facts or incidents. Unfortunately all of them cite over and

again the same verse from Amaru and hence no fresh light is shed

on the question from that invaluable source.

Vamana’s aeat—aararieearqeanearaafeanit att according to

the commentary Kamadhenu, means a combination of a series of

actions and ingenuity which by its reasonableness and by its absence

of any far-fetched representation is conducive to probability.

(Fafeheardiat a: aa: caret arizeq a ad: ag_eANaa qT

grag Tessar arrearsequraagt = diad gear feafirars)

What is meant is there must be a number of ingenious actions

which contain nothing impossible and are capable of a reasonable

explanation.

The author of the Sarasvatikanthabharana defines Saas dfeaTa

FAA tT, 78 ; and cites the same verse— wgaraa etc. He remarka:.

uagaddivad: fieaanizeaa Ger avadieasesao afsar i

war g aqaqeana esata | at afens qaza st ara area: |

Accordingly a clever arrangement of acts or incidents is the

quality 8.

The Kavyaprakdsakdra says—

saalzcarqearanafaainaearea Bish fafaaeaaray) He, like

Bhoja, holds the view that this is nothing but cleverness in the

combination of ingenious incidents.

The Sdahttyadarpana also speaks in the same strain :—

wal fafarararaq—VII1 16

Su: mnaifceaqearediaafeiieqaeaean! ax sa: feardafa:,
frgrraftd sifteay, wafagacianfare: wqeoray, soureeafefacqra:

saat: oat dit: AeA a Oa RE ae WeATAART: VI Sfarqaray u

‘* 459 is merely strikingness of description. It is a composition
consisting of a combination of a succession of acts (#8), cunning-

ness ( *tfze7), absence of extravagance (#qeaora@) and probability
2
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(sqvf). ‘ Krama’ isa series of actions, ‘ Kautilya’ is ingenious
behaviour, ‘ Anulbana’ means absence of far-fetched representa-

tion, while ‘upapatti’ is the adjustment of reasonable circumstances

conducive to probability. A commixture of these four elements

forming what is termed ‘ Slesa’ produces only a striking effect. In

the verse under question ( Barra etc.) the actions are ‘‘ seeing’’

and so forth; the cunningness is the paying court to both; an

absence of extravagance consists here in the natural behaviour; the

circumstances conducive to probability are expressed in the words

“ seated together’ ’, “having approached from behind’’, “‘ having
closed the eyes’ and ‘‘ gently twisting the neck ’’

We need not cite the views of Jagannatha or of the com-
mentators of the Ka@vyaprakasa, or of Hemacandra and others who

reiterate the view that ®@ is nothing but mere cleverness in the

arrangement of ingenious incidents (afar afaqarnerg a

3:1). Visvanitha says that inasmuch as in such an arrangement or
combination the reader’s attention is engrossed in apprehending

the probable circumstances mentioned, the enjoyment of the

flavour (t@) is postponed in some measure, and consequently there

is NO positive merit.

From the foregoing discussion, it will be seen that Slesa,

according to Vamana and other rhetoricians, is a feature of plot-

construction. And when Vamana refers to Sidraka’s works as

abounding in the use of this device,.one naturally turns to the

Mrcchakatika to examine if the remark is borne out by the evidence

of that play. A critical investigation of the play reveals the follow-

ing among many other situations, as envisaging the truth of the

remark, though it must be admitted that the word Krama—a

sequence of actions—requires to be interpreted ina more compre-

hensive sense, meaning all kinds of acts—including the acts of

“ speaking ’’ and ‘‘ hearing” and ‘‘comprehending ’’; or rather the

words %8 has reference to the dialogue which gradually unfolds the

sequence of the various acts that develop a dramatic situation.

Let us consider the following situations :—

AUTAE:—AA WA TAT Asal sraxarranerng rete are

afernagrere ware oa arate | arargt aan as | WaT ae Aa eT gare

aero ofestafe aur BBq vrs |

fre:—( canrag) ata ofteasa ataqede ad: 1) ei saraeard-
arerMAqra | gy werqqeaa eat ean amas eft axeeq! feats

aaion | ( weeraray) aritearta: qraereaen ANiaweT TEA |



148 C. R. DEVADHAR

SeIaAS:—Ig J) AA ART Fs |

weraear—( eat ) wen’, araal arr te fe a aT Ta

fe gatin safest An feoraee orfrar

Samsthanaka :—But, master, ever since this slave-wench went

to the gardens of the temple of Kama, she has been in love with

poor Carudatta, and she does not love me. His house is to the

left. So have a care and let her not give us the slip.

Vita :—(Aside) Poor fool, he blurts out what he should have

concealed. So Vasantasenad is in love with Carudatta! The

proverb ie right. ‘‘ Pearls go with pearls’’. Well, let her go. I

have had enough of this fool. (Aloud) Well, bastard, did you say

the good merchant's house is here to the left ?

Samsthdnaka :—Yes, his house is to the left.

Vasantasena :—(Aside) What! If his house is here to my left,

then the scoundrel, in seeking toharm me has really obliged me,

inasmuch as he has guided me to my love.

Here there is a sequence of acts (%A); the Sakdra expresses his

fear that Vasantasena might elude them as they were close to

Carudatta’s house; the Vita on learning that Vasantasenad was in

love with Carudatta, changes his mind and wants her to escape ; he,

therefore, makes Sakdra reiterate what he had said with a view to
give Vasantasend a hint, and the latter comprehends it. ‘There is

cunning ( arfzez ); for it is clear that the clever Vita by making
Sakara repeat the sentence aaa: at JE wants Vasantasen’d to

make good her escape. There.is no. far-fetched representation in

this ( styeaorer ) and the whole thing is rendered probable by the

fact that the Sakira is a dolt and blurts out what he should have
concealed ( 37qft).

Here is another scene, where also we come across all the four

elements of TM4, arfzeq, Rae and saa,

aaras:—ara wa aodiarsy aaeatfonai |

fazi—arniara: afta fefafiak agreaafa |

ataras:—are ara fs far

faz: —qauoney ateaqrafad areamed at

aeerae:— guia agney) veqareqmea so orf 1 yet

qearfe Zane |

fae:—( sarfaeay) tarTaA—

ara saivfafiin a tsaa @ aienia sedlgzafeaetar |

at qufacals 4 areqayaasa aeaa aie gain a qgerfo ji

4
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wat TAARA |

qaraaar—( cara) qe THT 1 ( areaa agate seat Arearfa

aria felaeqituea gata THA | ) etc.

Samsthanaka :—Master, 1 am looking for Vasantasena.

Vita :---But is there anything you can track her by, you bastard?

Samsthinaka :~-\.ike what, master ?

Vita :—Say—the chime of her ornaments or the perfume of her

garlands.

Samsthanaka :—] hear the perfume of her garlands. But my

nostrils are stufied so full of darkness that Ido not see the chime

of her jewels very clearly.

Vita :—-(Aside) Vasantasena !

It is true that you are not seen in the darkness of the night

like the lightning veiled in the cloud; but the perfume of your

garlands, and your tinkling anklets will yet betray you. Do you

hear me, Vasantasena ?

V asantasena :—(To herself) I hear and understand. (She removes

the anklets and garlands and gropes her way.)

The following situations will be found to be built upon the

same pattern :—

aygu—( ween afaaea ) we facrdig wg ofearqpy fq

( fafara ) ay afzere facadiate aretk tae afag !

QAR —AT HAE |

ATYT—TesT WT 1

(ait agenad frevaa: | ceaeMed sary )

qast—aed agaet afar |

aryu—as a gg) Aerqfears (af agfnt areqfa i agra )

urd aig 1 afk ae feeee | ( agfrd ad awa: | )

daree:—( gevarfrarcdaet agind grat caqTay) We

aos 1 sifeget Qrefareeqworefoog syst |

aw fa ¥ alge aTMs Herat at gate u
Qawe: -—AH TS HA TE |

ATYU—N | AA WS AA AWS |

Harem: —( aeqa: Beata) HT wa Ts I

QasU—ST Me

Méathura— (Looks reflectively)\—Ah! the feet are turned around ;

and the temple hasn't any idol. (Reflecting) ‘That rogue of a gambler

has gone into the temple with his feet turned around |!

2
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Gambler—Let’s follow him.

Mathura—All right. (They enter the temple, look about and make

signs to each other)

Gambler—What | a wooden image !

Mathura—By no means | By no means! It’s stone. (He shakes

it in a variety of ways, then makes signs.) Well, tet be ; come, let’s
have agame. (hey indulge in a variety of gambling.)

Samvahaka—( Striving with all his might to repress the gambling

fever, aside) 1 know I shall not play, for it would be as well to

leap down from the summit of Meru as to gamble. And yet the

rattle of dice charms the mind as the Koil’s song.

Gambler—My turn! my turn!

Mathura—No, no | It’s my turn ! mine!

Sarivahaka—{Coming up quickly from another side). Isn't it my

turn ?

Gambler—We have got our man.

AaB —AT SI TAIT

aYe— As WY $F FT|

aqree:—ued Hoh | ( cHetyeged ) wa a Af | eee Tag

qaKt:—aeg Wig |

aane:—( aftegqran ) saga any ale | raft & as gags

ATYU—H Ty | Test wig |

dares: —( sara) AH IT at Te

AYC—AS |

dares: —( gaat afe ) we qa fe qe

UIsU—_FS |

dares: —arag afast |

AgU—as a Tae | ale axafs |

ares: —teay Tey were | er! aes Aer VEE wa Tey HT

Mase wa Te! safe was aseqy Heq Aary |

Samvahaka—Where can J get the money to pay him?

Mathura—Well then, you must give surety.

Samvahaka—\ have an idea. (Taking the Gambler's hand) |

will give you half. Forgive me the other half.

Gambler—All right.

Samvdhaka—(Going to Mathura)—So 1 give you surety for a

half. You might forgive me the other half.

Mathura—Very well. 1 see nothing wrong in that.

A
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Samvahaka—(Aloud) So, sir, you consider half of it paid ?

Mathura—Yes.

Samvdahaka (To the Gambler)—And you forgave me a half?

Gambler—-Yes.

Samvahaka—Then J think I will be going.

Mathura— Pay me my ten gold-pieces. Where are you going ?

Sanivahaka--1.ook at this, gentlemen, look at this! I just gave

surety to one of them fora half, and the other forgave me a half.

And yet he is dunning me, poor helpless me!

AYU: —--AS HS TetsarBargasy wes Re arfrefe

eewe:--at qa ae aar anima oa arfea wt ay wage

arziqcafa aa zeata |

arg@:~—ag Ifa |

Tee: - ai Zefa |

aryu——( wars wart) aed tft

( saat aryzea cigar sat qeftert darewecresfig Gear Tart

aryiishaoft fae yal cafe | sareaisomrafa |)

Méthura—Oh, oh, you filthy strumpet’s bastard! But I will

pay you for thie.

Darduraka—You dolt ! | was walking along the street, and you

struck me. Strike me toemorrow in court and I will make you see

afew things.

Mathura—Yes, I'll see.

Darduraka—How wiil you see?

Mathura—{Staring with wide open eyes) 1'l\ see like this !

{ Darduraka throws dust in Mathura’s eyes, and signals to the

masseur to flee. Mathura shuts his eyes and falls down, The masseur

makes his escape. |

qaarrpae:—-etarore 1 stofi® at ames eafie fare

wIaNTT sTaratore wales wy gaan, ayes games Kreysai

UST WHT |

arag:-—-( rere ) aftrarnagnfirg aftaty a aerafiterfiz ( ft

eaigratta |)

MIAH: ——( KAT) HT ATaaTy ar wag FY www) ws qa

uRMHRA AEST at sR Aor aryey ease | ( weeHRar wale 1)

ataras:—-irgniaanegit Ase Area TA ASA sw TATA

nar aafa weg WINNT say Kraety ar Tena! are Mer wT

( aft aftsraf 1)
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The Slave Vardhamanaka—There now, I have brought the

cushions. Radanika, tell mistress Vasantasena that the cart is

ready and waiting for her. Let her get in and drive to the old garden

Puspakarandaka.

Aryaka (Listening)}—Ah, it is a courtesan’s cart and is going out

of the town. Good, I will climb in. (He approaches slowly.)

V ardhamanaka (Listening)—-Ah, the jingling of anklets! So my

mistress is come. Mistress, these bullocks are skittish with nose-

string. Do please climb in at the back. (Aryaka does so.)

Vardhamanaka—The sound of the anklets that tinkle with each

step has ceased ; and the cart is heavy. I am sure the lady must

have gotin. So Iwill drive on. Get along, bullocks, get along.

(He drives forward.)

Consider the following situation in Act VIII.

faz: -—( candy )

weraae fe aaeadat witslaare a ate eT |
aerate Afsenen Blaafaarral fe sr ti

( serra) ca wag | TeaTte

qerataar—( ated Tdizat) HH aay araahe |

faz:—qaeaaa 4 Raed 4 Aaeq | BAS Ara: Wasaga ag Ces FATA: |

aearars:— oes | AA Key cat ora fgg |

fae: wary |

ARATAS:— NEF |

faz: —( fefiaxeat ) waar afy aa aaa eeararq) aararitandtte:

aya arazen Fraifaaa i ( geaared fea: )

Heurae:—aig aifezt (waar sasaraRs of meen game warla

Matas afer Hans afer geafe wai ar cern anoint

qe aa eae t (Rqaaay gaara aceafei) amy, arr,

waranfirg, af |

faz:—oa art atga: 1 ea Gadtisher ) azar) (gfe Presta: 1)

Vita :—( To himself) Vasantasena is too proud to own her love

for this imbecile, in my presence. I should leave her here with

him alone ; for the joys of love can be tasted only in the secrecy of

solitude. (Aloud) Very well, I am going.

V asantasena :—(Seising his cloak) Didn’t 1 throw myself upon

your protection ?

Vita :—Fear nothing, Vasantasena. Now, bastard, Vasantasena

is a pledge entrusted to you,

Saristhanaka :~-All right, I will attend to her all right !

8
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Vita :—Upon your honour.

Samsthanaka :—Yes, upon my honour.

Vita -—(Moving a little) No, the wretch might kill her as soon

as Ihave gone. I will hide myself fora moment and see what he

intends to do. (Stands apart.)

Samsthdnaka—Good | Vil murder her. But no, this deceitful

rogue of a Brahmin, this old fox, might conceal himself and might

play me a trick, like the jackal he is. So I must trick him in this

way. (He gathers flowers and adorns himself) Vasantasena, my little

girl, my love, come.

Vita :—Ah, he has turned lover. Good, Iam content; I will

go. (Exit.)

Here is another.

aa—ael FT arlar | 1 AAATSTATT |

aerate: —B asst worfes

aai—( azafker ) ot cal are

ceatay:—( aqara quay) afagatias, afagariee, wa yraee

BP BE or AT Ty Gag aA came teat! (fafa) wa gra

BUR | (sete) afer wera ET) RA As gaondfeerg aa fee

fafea arfet ae a1 at fete ott ao vole fe mead Teg) ( aqarftama

aeeq gah gaeta | area) gaat mawar Aer ag Afoysr soon worfE |

zarava:—( dexieat ) Wea, Test HersaHrel | Yao F TAAL |

aearae:—( eerie ) ct A Gams ae Kener ae ast

( anbay) fel aesrar AT FE TR _rnwes frst gant diseres

arfe® ffs. ar af or ofaarrend ar fig cra Faarz |

warretat ( egat) alert aonfe | feet 88 f ot aealzr

All :—You murdered her, not the noble Carudatta.

Samnsthdnaka :-—-Who dares say that ?

All :—(Pointing to the servant) This worthy man.

Samsthanaka :—(T errified, to himself) Merciful heavens | Why
didn’t I chain up this slave Sthavaraka more securely ? Why, he

was a witness of my crime. (Reflecting) Well, 1 will do it this way.

(Aloud) It isalie, gentlemen. I caught the slave stealing gold,

and I beat him, struck him, and chained him up. So he hates

me. Who would believe that he is telling the truth? ( Aside

to Sthavaraka, offering a bracelet, coaxingly) Here, my son,
Sthavaraka, my slave, take this and say something different.

9
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Sthadvaraka :—(T akes it) Look, sirs, look, he is trying to bribe

me with gold !

Sarsthdnaka :~-(Snatching the bracelet) That is the very gold for

the theft whereof I had put him in chains. (Angrily) Yes, Candalas,

I put him in charge of my gold-chest, and when he stole gold, I

struck him and beat him. If you don’t believe it, just look at

his back.

Candélas :—(Seeing) Yes, quite true, And when a servant is

branded that way, no wonder he tells lies. .

Here are a number of scenes which weave the same pattern,

As already remarked the word #4 has to be understood in a very

comprehensive sense as meaning a series of acts including even

mental acts, though in some of the scenes, the word can be inter-

preted in the narrow sense of physical acts. In every one of them

there is cunning and cleverness (a#i@er); there is nothing extra-
vagant ( %Heants ) and consequently the whole scene produces the

impression of probability (s99f).

It will be seen that this Arthaguna Slesa is no other than a

peculiarity of plot-construction; itis a definite pattern, and its

repetition in Siidraka’s play is so frequent and so obvious as to

justify Vamana’s remark that it is an outstanding characteristic of

Siidraka’s plays.

One more point before I conclude. In regard to the meaning

of the word *4—sequence of actions—it is possible that they refer

to the same agent ( T##d% ) or different agents (fwede). Whether
this distinction was intended by Vamana or not is not clear,

although in the verse cited in illustration THEgeta or aTaTayRergy

appears to be prominent. Even if this limitation of TRRGRTM were

insisted on, it will be found that many of the dramatic situations

given above will yet reveal the essential features of this quality of

Slega; only the various acts of one and the same individual will

be interposed by the acts of other individuals, since we are dealing

here with drama in which dialogue and, therefore, an intermixture

of acts of various individuals, is the essential source of expression.



The Anumiti-niripanam of Ramandrayana

By

G. V. DevastHati, Nasik

Going through the Jata Sankara Collection of MSS. deposited

at present in our College library I came across a curious little work

named the Anumiti-niripanam—a small work by Ramanarayana who

has therein tried to give an exposition of the Anumiti (one of the

four pramanas) and also of the fallacies or the hetvabhasah. This

little work attracted my attention by the close resemblance it bears

to the corresponding sections of the 7'arka-samgraha of Annambhatta.

Little has as yet been said about Rimanarayana, the author of

the work under notice; and yet looking up in AurREcHT’s Catalogus

Catalogorum 1 was surprised to find more than half a dozen works

ascribed to him. Inspite of this pretty large number of works to

his credit, this Ramanarayana has failed to cut a notable figure partly

because the majority of his works are mere commentaries on famous

works already commented upon by writers of great fame; and also

partly because the two or three independent works he has composed

are neither very original nor very erudite. And yet the work under

notice has a peculiar interest for us on account of its close resem-

blance to the T'arka-samgraha and its utility in adding to evidence

in favour of an earlier date being assigned to Annambhatta.

To begin with the works of our author, we find that he has

written commentaries on five different works. The Tdtparya-

bodhini, his commentary on the Paficadasi of Vidyaranya has been

noticed by von Richard Garse in his Tubingen Catalogue (1865-1899)

under No. 95. He is also said to have commented on the. Vijiiana-

naukd, a small work on the Vedinta philosophy ascribed to Sankara-
carya. Wehave in the Jatd Sankara collection of MSS. in our

College library a MS. of this commentary together with the text

which, however, does not give the name of the commentator.

AUFRECHT has also credited him with a commentary on the

Bhagavadgita, Besides these there is also another commentary on

the Rdsa-Paticddhyayi of the Bhdgavata Purdna composed by

one Ramaniarfyana who is very probably to be identified with

the author of of the work under notice. MSS. of this last men-

tioned commentary have been noticed by Prof. VELANKAR in his

Catalogue of the Sk. @ Pr. MSS. in the B. B. R. A. Society under

Nos. 943-44. One more MS, of the same will also be found in

1
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the Bhadkamkar Memorial Collection of MSS. now deposited in

the University Library, Bombay.

Important for our purpose, however, are our author’s commen-

taries on the Tarka-samgraha of Annambhatta and on the Tattvdnu-

samdhana, a Vedantic work composed by Mahadevananda-Sarasvati.

The date of Annambhatta has not as yet been fixed and the dates to

which he is referred by different scholars vary between 1600 and

1700 a.p.* The date of the second of the above mentioned writers

is, however, fixed by the fact that he wrote his commentary on
the Visnu-sahasra-ndma in 1694 a. p. The earliest date, therefore,

to which we can refer Ramanariyana, who has commented on

Mahadeva’s work, cannot be earlier than the closing years of the

seventeenth century or the beginning of the eighteenth century A.D.

As for the terminus ad quod of our author, the only means we

have at present to fix it with tolerable certainty is a MS. of his

work on metres, called the Chandomdld, which is dated Sarhvat 1894

and is deposited in the University Library, Bombay. Taking both

these limits into consideration one may say that Ramanarayana must

have flourished in the latter half of the eighteenth century a.p.

Now coming to the work under notice we find that it is almost

an ad verbatim copy of the corresponding portion of the Tarka-sam-

graha with slight changes here and there and a few additions by way

of simplification. The only noteworthy innovation introduced by

our author lies in the examples which he has taken from the Vedanta

system setting aside the original ones given by Annambhatta. Such

wholesale incorporation of the work of one writer by another into

his own can easily warrant us in postulating a period of more than a

century as separating the two ;? and in the case under consideration

1, Dr, BELVALKAR assigns him ‘to the early decades of the seventeenth

century.” Cf, Systems of Sanskrit Grammar, p.50, para 33. According to Prof.

A. B, GaJENDRAGADKAR and Prin, KaRMARKAR he could not have lived later than

1700 a.p. and earlier than the first quarter of the seventeenth century a.p, Cf, Their

edition of the Tarka-samgraha, Intr. p. ii. Mr: Bopas places him between 1625

and 1700 a.p. Dr, WINTERNITZ notes Mr. Bopas’ view and remarks that he must

be older since a MS, of the Tarkasamgraha is dated 1585, But the Doctor had not

formed any definite opinion in this connection as is apparent from his remark,

‘Seine Zeit ist unsicher.’’ (Cf. Geschichte der Indischen Litteratur, Dritter Band,
p. 477 and n. 1),

2. Students of Indian Medical Literature may easily be reminded of a simi-

lar phenomenon in the Cikitsdsdrasamgraha (also known by the name of Ctkitsa-

mahdrnava) of Vangasena, the son of Gadadhara. This Vangasena is said to

have composed his work in the 11th or the 12th century after Christ; while the
Rugviniscaya (which is incorporated by Vangasena) is said to have been written

by Madhavakara in the 8th or the 9th century a.p. (Cf. Winrernitz, Geschichte,

ITI, p. 550),

2



THE ANUMITI-NIRUPANAM OF RAMANARAYANA 157

this period will have to be still longer when it is borne in mind that

the two authors involved here are Annambhatta, a southerner and

Ramanirayana, who is certainly a northerner. Taking into consider-

ation the probable date of our author arrived at above and also bear-

ing in mind his relation with Annambhatta as brought to light by the

work under notice one may be justified in assigning Annambhatta to

the latter half of the sixteenth century approximately. This con-

clusion regarding the date of Annambhatta is also borne out by the

fact that one of the MSS. of his Tarka-samgraha (noticed by A.

Vents in a bibliographical note to his edition of the Laksandvali) is

dated 1585 a.p. and finds further corroboration in the fact that in

his commentary on the Brahma-Sitra Annambhatta quotes from and

refers to Nrsimhasrama, who wrote two of his works in 1547 and

1558 respectively ;3 but makes no mention of the voluminous writer

of the closing years of the sixteenth century, I mean, Appayya

Diksita or his highly esteemed Parimald, a commentary on the

Kalpataru which, of course, he has referred to and cited more

than once.

One more curious circumstance about this work is the promi-

nent use of the Vedanta doctrines by way of illustrations of the

various definitions which form its central theme. But these illustra-

tions far out-weigh the central matter with the result that the reader

is led to class it among works on the Vedanta (as PETERSON has

actually done it in his Ulwar Cat. No, 488, Extra. No. 122.)

As for personal account, our author supplies us with only few

details about himself in his Chandomala or Vanamali-kirti-chando-

mala. Raja Sucetarima was the name of his father and those of his

preceptors were Ramasihha, Harinatha and Sadasukha. The title

of ‘Visnuddasydpanna’ or ‘Visnusakhydpanna’ which he applies to

himself inthe colophons shows that he was a staunch devotee of

Visnu. We have also seen that he composed more than half a

dozen works which have all been already noted above but for a

small Vedantic pamphlet ( probably of the defensive type) named

Kantakoddhara, noticed by A. V. KATHAVATE in his Report, 18-19

1895, No. 754.

3. For these dates I am indebted to my friend Mr. P. K. Gone, Ma,

Curator, Bhandarkar Oriental Research Institute, Poona, who also informs me

that according to the evidence collected by him Annambhatta can be assigned to

a period between 1530 and 1565 a.p., which would make him a contemporary of

king Rarnaraj of Vijayanagara (1542-1565 a.v.),

3
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wafafafrerna i

aRagrasqeqra Henrarfeeaan |
wa Rareatara awa afrarfan ue tt

wafee ge aa efter azrqaa |

ang frat areamararafate sa nu

wafafiewmaqaad) was graaaiate: | avasarefafireca-

waar qua: | war weraezarqakatacenaay semafe wa

ut @ wanel franaarqrmaar fasq) aa afuqrarqgend a7

HEAD aa way ef taaqrqareadrany cafe: | aww awa ay cea

aa an fae aur eqarat 3

wgara fgfeaai card cars at ears carafafata: 1 aa sae

‘mea qraaard war’ (4. 3. 2, 9,9), ataeat maf samara’ (a.

4, 8,3) garetts: sfaft: aa aanraracqerd an meeafafa fate

saareafa are faguet fralarmaaaena a car sara ref

‘an afaqrarrend aa aeran’ aff | aqarat ‘ eereatarcqateqrasqeaise

seamrar’ gfe qramqaat vata fexatrad: ) aere | meeTeqisa

mana’ gf manafefierqeea | aur a canrzt aeg eg awfareafe

sata fafing faanaegaaa sara eatfa ‘aa est aafeacar’ efa)

age ‘ finqrasqrqeseaar fer’ af ara feyqetrecaered: aat

‘ feat fear’ gfe araaqfafreqaeua | agac eaprqarag ie ti

ay ert afeqrarqeraqnata aed, cera anf freara arqya

at fagrg aiulad a4 Taraearst saga aq TWraiqaag ) war semrar

nerfua: | aRatraezenara (aa afega-ed art aenifiet aur sar!

AUT STA | aeATA TUT UW aa a faa fad faa ear | aay ex

aafrear qt wafer | aut ara aera aur waa afaarfearfngr-

qaiscaraay ere FafReaey az fared us i

nfaarazemeaafaaaafafa qaaaar: | wa anand afar

afugfre tesa anaqi anyarafeseed ta) sarfanenenrs

asaraayarerny | 8a: I eaTTH Teaa: ) aR Anafiraka fanaa |

‘sanreat aerfaa:’, ‘faa fear’ ofa sfamti ‘ afeqraraera’,

‘ernara’ eff Qa: ) Sae afgerasqed az aeifira aa ma’, ‘ ae

wea aafeaear an eqnfasg’ gf versa ‘aut aaa’ geqraa: |

‘ weareur’ efe fama & i

wiutafafarmiahrenyatet ota ee! aearfeyatrarails-
qarTg Wo

4 This text of the aqtafarreig is based on the only MS. that was
available to me from the Halal collection of MSS. in the library of the
H.-P. T, College, Nasik.
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faux fifa) seqasahtfs, Bret-afa, Baevefaefs ai weata

tafaten a satfaagraaeafare | cer manfiera are afeqrrqereasy,

farara art eyaery | ‘ay aftagrrqedt aq manfred ae ma’, ‘WUT

eed aafeqeat qu earnfauy’ geazqacatfa: | ‘oe meqearaararaas

afegiaeqeqearara aur wert’, ‘aa facqrernmrers eteqeatatal

ayaa’ efe cafatacarfa: i ¢ tt

sequaiacatfas Saeurafae, aa ‘aa mereafafemaarm afira-

aera saad’ ( aa agrafafimanerafawacranraieifite-

cifaatiia fauza ata qeraneataferanmay afywarardy-

area 3 ll

zafatenraarfies Saweafatfe 1 aut ‘eet qwania: ay aeut

wane, Waa: Aaawaqgatay, wala: WAAATTRAT! TW

afaqmnacqed a vale an adarsared, autres, ae erg aa wafa

aa gfmevagq | a aq arqqy aera aut’: aa ‘aq atursandg,:

aalawmaa, TRAIT at qeartafegs qiniarzery garagearfaatfia |

anna: qatata, afqate sealed daretarata! aut 8a wd a zante,

NAMA | AL Waa aE statemfy a aar Aaeqq) a aut we

faery ware | cera aur feeq qeaddisate t? warcarqaqsarfeatlea |

medarey adeg qatar, weatarqer ataaewaeararary ti Yo 1
afanqarewary qa: ) aur aaifama ane seaqanar, feearg ana

wrfgaa fafwaaresar aga: aur garlaea ant me, favara

area wrfara fafaaanannaery face: ) am get marae ana

fasrq , fireare and masa

aafuantegasnanafagafiar: ta karnat | asafiranits-

aarfeers: 1 a fafra: | anatznaraoraraerfeaars | ae arararaaate:

araronisaartas: | gar ‘seqamar marfitet qeqeare qe’! THAT

wauaraafa maogfg ada) aut a ‘fat ad aeaqraaraaraeany

wmaay’ | at Rearaaggy aaearmegeaty aranqd qdai ataqer-

faqerarge: qaaferaraie: ) aur ‘fia agfaw: eaqearg deqaea’ | wa

wed deed @ areare nufrare eafatra: avarg RAVAN farare

sarge: qagfe: | aut a‘ amiga ae soraerfimacraata’) car

saranifia_—aqrqary BeTTaNUaa MAN: ATA Aaagraraaa: erafe-

faqata saga: qaaraafe: | waasafatareracasqvderd) aut ‘ad

WAT TEA "| TT ATE Gear area safaraqaraqaCS AMAT YT

ayaa tara an aranna gf arama gaffes: | at

‘ tara safhe:, afeequarqemary ’ | wa aferaeraral ered ] metiret-

ARARAARNT cad AMATAanMata Rafe sate aut‘ sale

5
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ad qaq:afoqagrsgena’ | cay ae fhifiee maf aatsatart

Seaeqnnata exntal carry 93

areintiaanrs Sarat yer a aenfaget: | ae ‘sfiat aufieisaeeeanrsy

wie naan’) “sta narfie: afeagrarqereag ama!” aut &

‘wafzd meaadfearatearz salate canada’) “onafga favor tz-

aratata cantfeay uae tl

ufaatafaa: | aaarfag:, evertfagi, areqarfaars | aatfarrars

arraifas: 1 aur ‘ woeaal atsseat aefaa: ofifeemate aa’)

‘ qzAIoTaY AMBIT ATTRA TarwsHaeqag | ‘ waaay Mala Terese

aqaaftorneara qearareriorageaay |? eet are TTT AaANRAT Fzy-

naga |? sta area: cer ca afin famerraqaraea neraTersarea-

aafaa: eaurmage aed sgeqduatafae: a4

qa vada ta: erentfag:) gaat ‘eat sarfiret: arararg

aarfyar’ | waned aaratata sfafreqearieraar | seaanteard

wasmaasqarimgafad: | aaa ‘fad aet eamerarg area’ |
wy faufera canara [ ct) tatarfem: Wag ti

aiatfrar tgeaterafag: ) aneeamea afe araasarqs safes: |

anaala aaa fata aaarad ateacaraeay | aradt tq: 1 aga faaR-

arrdared afar cafvafiact argarsarmreaa | aar ‘ dierent sefier:

afaufattaqnarare setfaa 1 aa a‘ fad want aa aarfrara (fa 7)-

wag wma’? | gaa af faa aight) aa aa aaret aafinnes

aa aatfieay, wa aa aad aa da faa = safh ada gfe area-

cure! masa = qednafzufaiaquarasarfaata( fa? )artscafars

fare a aredife araateatgarag 1 ca aneaearaaed af arensarrearz-

fara free atari: | digifreearafrerfarnaransrfaata( fa? ae

sqrenearfagy i 49 Il

aey Rat: arearara: saroreatn fafaa: @ eaqaifaa: | aur aatin

meranzauats gaaradeaf aqaaniafa) ‘waara wa’

(3.3.2,4,99), ‘at warfey’ (9. 3. 4, 2, 90), ‘aaafa’
(Bi. o. &, ¢, 0), ‘aeada ada aa’, Sorta afar Fat ae wate’
(4, 3. at. 4), aredisatsit ger’ (ga. 5. 2, 9, 22), ° weaiseaaray”

(%. 3. 3,2, 2), ‘Re arin fear’ (a. 3. ¥, ¥, 93; a, 8, 99)

gearfenfafa: |‘ aearar asta’? (wat. v0, 20),

‘gmanafe aqarataafasraary |
aa aqat faera aed METEAZAT |
MA AA TAA Te: CaqTAAATAAT tt’

rearfearfafin arfaatit wie i

sfanifaqarrrmtuaaaanfaraag agfafatreqny aaa |
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Bharcu and Avantivarman
By

5S. K. Dixsuit, Calcutta

“aa wilazmgart airaiaiahi: gardaq |

aqaeaararaaizateaaegdisicgsarenreafer °° —

Kadambari, Intro. stanza 4th.

It has been a matter of considerable speculation among scholars
as to who this person, described in such glowing terms in the
Kédambari, was, and in what relation he really stood to Bana. It is
also not very clear from this verse who the Maukharis “ with
the (imperial) crowns (on their heads)’’ were, as also why
feudatory kings should pay the humblest obeisance to this man,
whose correct name itself is as enigmatical as any of the questions

connected with him. There is also an amount of confusion regard-

ing the poems that are to be attributed to him, even though they
are not many.

I shall here briefly refer to some important editions only of

the Kdédambari, in connection with his\name. Prof. M. R. Kare

adopts in his text the reading “ Bharvoh’, though he is aware of the
variant readings * Bhatsoh’ and * Bhartsoh’ given by Bhanucandra.')

He regards it as the name of Bana’s preceptor, though in the case
of the reading * Bharvoh’, he offers an alternative explanation that
it may stand for ‘pitroh’. Prof. Peter Prterson also adopts the
reading ‘ Bharvoh’ after the commentators Sivarama and Mahadeva,
though he refers to ‘other readings including that of ‘ pitroh’ of
Sudhakara. Mahadeva equates ‘ Bharvoh’ with Hari and Hara,
taking it a dual. Prof, Peterson, following Dr. KERN, approves of

this explanation.? ‘‘But’’, Prof. Kanr urges, ‘‘ this does not

seem proper. If Bharcu refers to Hari and Hara as the quotation

cited by PETERSON shows, then there is repetition...Besides the word

carandmbujadvayam shows that a single person is intended.’’ He
adds, “‘ It appears to us that whatever the name may be, the poet

bows to the feet of his Guru.’’* This paper is little more than a
vindication of his views.

Prof. Kane quotes two commentaries in support of his con-
tention that Bana here pays respects to his preceptor, whose name

1. Parap’s ed., revised, p. 3, (1932).
2. PETERSON’S ed., pt. i, p. i. (1900).

3. P. V. Kaner’s ed., Purvabhaga, pt. i, notes, pp. 3 4. (1913). The first three
verses of the Kadambari, in praise of Brahma, Siva and Visnu respectively, are
quoted in a grant of Maharinaka Kumarapaladeva (I. A. XVII. 230), but the
fourth is not. ‘This makes it probable that it does not refer to any god at all,

K.V. 11 1
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is however differently given in them,* the one in prose giving it as

Bhartsu ’, and the other (which is in verse) as ‘Bharchu’. Prof.

Kane seems to doubt the latter reading, as he puts a query after it.

That reading seems, however, to be supported by another com-

mentator Balakrsna, who says that Bharcu (wrongly spelt as

Marccu in PETERSON’S edition) was ‘a preceptor of the author’.

Ksemendra quotes this verse in his Suvrtti-tilaka,° where he

gives the reading ‘ Bharcoh’, which is adopted in MADANMOHAN

Sarma’s Calcutta edition.

Vallabhadeva’s Subhdsitavali attributes the authorship of the

following three stanzas to ‘ Bhascu’ :—

(1) ‘ard frarafe sonftagafta aaftaa: |

guofa a cafe vedialt afeary ui’

(2) ‘ fanraamgiaasat afta: Sara

fia Fa atiaTagZs elaraai Ta: |

ad Wear AzARUTVawAeAyAMS WT

wears BUT AT ala Bese Feraearaa: Wt’

(3) ‘argaisit ceviiegear Baafagist |

aegaat aft ofa: agit Sa farbreafe ui’

‘© AUPRECHT writes the name Bharcu ’’,® which as already shown

is the reading adopted by no less than two commentators. The

last of the “above-quoted verses is attributed to Bharcu in the

Saktimuktavali of Jalhana,’.and to Bharvu in the Sdarigadhara-

paddhati.2 The latter work” attributes another verse to Bharcu :

(4) ‘pra fare sonfagaies wafeaa.t

geaita a eaferatent Hediats afenara u

The Saduktikarnamrta attributes to Bharvu still another verse,

which is also found in the Subhasitavali where, however, the name
of its author is not mentioned :——

4. Op. cit. Appendixi.
Kavyamala series, Guccha No 2, p. 29 ff.

B.S.S., Vol., XXXI. p. 78.

G.O.S. No. LX XXII. p. 235.

B.S.S No. XXXVII, Vol. I. p. 598; st. 3 32.

9, Ibid, Vol. I. p. 40, st. 252. The following verse in the Srngdra-prakdsa

of Bhoja (XI) refers to Bharcu possibly as being dishonoured as a ghost during

his life-time ; the meaning of this passage is, however, not very certain, especially

in view of the phrase GaAUTABTHA used with reference to Sahasdthka Candra-

Gupta IT of the Gupta dynasty :—

«gaa, aaareay Atefa: MATHETISH TL
saaa frnrsat a wad wae

weMsafala wares faaifad:
agmearaaeaaal ACA TIAMAT SAA

2

COM DN



BHARCU AND AVANTIVARMAN 163

(5) fawererrarafe aerate arate

Fal TAAATIT A_TILA Tae |

waaqeeent raf waaearad

aur a fears aga 8 feayeansa uv’

The second of the above-quoted verses of Bharcu, beginning

with Araiwrararn’, is attributed in the Aucitya-vicdracarcad of

Ksemendra to one Rajaputra Muktapida, who as Messrs. Durca-

PRASAD and PARAB point out, is probably identical with king

Lalitaditya of Ka@smira. We are, however, unable to agree with

these learned editors in their view that ‘‘Bhascu (of the Subhd-

sttavali) might be a name of Muktapida himself, used in the

childhood.’’””

Jalhana’s Suktimuktavali quotes a stanza from Rajagekhara,

which refers to one Bharcu (v.1. Carcu), whose poetry, Avanti

““the chief of Maukharis’’ is said to have adored, as did ‘ Bana

the disciple ’ (of Bharcu), in.an introductory verse to the Kdadam-

bari. The stanza from Rajasekhara is very clear though it isa

little mis-interpreted by the learned editor Embar KristinaMA-

CHARIAR” when he thinks of the possibility of an ‘ Avanti Kavya’;

it runs as follows :—

wafta: ereaarad watataRraz: |

fareat ara GERraerAauaaT: Ba At

We know it very well that this Avanti, ‘the chief of the

Maukharis’ cannot be anybody else but Avantivarman, the

Maukhari sovereign of Kanauj, whom we know from the /arsa-

carita, as the father of Grahavarman and the father-in-law of

Harsavardhana’s sister Rajyasri. Chronologically there is nothing
improbable in Bharcu being a contemporary of Avantivarman, as

the disciple of the former was a contemporary of a brother of the

daughter-in-law of the latter. Again, this stanza corroborated the
commentary of Balakrsna.

Avantivarman, no doubt, succeeded Sarvavarman, as is clear
not only from the evidence afforded by the Manjusrimilakalpa,®

but also from the testimony of the coins. The dates, as read by

10. Kavyamala, Guccha No. 1, p. 129, foot-note.
i. G.O,8. No. LXXNIL Intro. p. 47:—“afq erreateanreafgaagqey 3)’

‘Text p. 44,

12. Harsa-caritam, Panaw’s ed., Ucchvasa 4th, p. 141 :---

aatracint a a Raat area: waa ga aeeyaTARERG Arad.
qa: | daha fares qoearaaa: ages sea BETA AT va: fae
ToT (Usage) waa 1” *
ot aa’ K.P, Javaswar’s Imperial History of India, p. 57; Mafijusri-Text, p. 45.

3
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Rao Bahadur K. N. Dixsuit, on four of Sarvavarman’s coins are :—~

238, 259, 25x, and 58; while those on Avantivarman’s coins read,

according to the same authority,“ as:—260, 26x, 67, and 71. In
many of these instances the sign at the hundreds’ digit was either

omitted or lost. And if we accept these readings, there would be

little reason to suppose that the dates in two digits: refer, as Sir

Richard Burn” opines, to ‘‘ the Maukhari era beginning from about

500 or 499 a.p., when Arya Bhata composed his great astronomical

work and exactly 3600 years of the Kaliyuga had elapsed.’’ The

inscriptions on the Maukhari coins are an exact imitation of the

legends found on the coins of the Guptas. We can, therefore,

safely refer all these dates to the Gupta era, supposing, of course,

that when the century digit is lost, we have to add 200. Sarva-

varman thus reigned approximately in 577 and 578 a.D., and was

succeeded by Avantivarman, who reigned from c. 579 A.D. to at

least c. 590 a.p. The latter limit, of Avantivarman’s reign is

indeterminable.

Lastly, I may venture to suggest that the description in the

Kéddambari of the high respect shown to Bharcu by the imperial

Maukharis, as also, of course, by their vassals, proves that that poet

probably held the post of an Upadhyaya or a Kulaguru in Grahavar-

man’s time, if not in the days of Avantivarman himself. From the

readings, cited above it is perhaps clear that the real name of Bana’s

preceptor was either Bharcu or Bharvu ; since the name Bhatsu or

Bhartsu found in certain MSS. of the Kdaddambari is altogether un-

known to any of the anthologies, while the name Bhagcu found in the

Subhdsitavali is not confirmed by any of the manuscripts of the

Kddambari. The readings ‘ Bharcu’ and ‘ Bharvu’ are found both

in the anthologies as well as in the MSS. of the Kddambari.

But of the two readings: ‘ Bharcoh’ and ‘ Bharvoh’ I am
personally inclined to give preference to the former. It may be

noted that Bana shows his fondness for alliteration in all the intro-

ductory verses of the Kddambari and that in this verse ‘ Bharcoh’

rather than ‘ Bharvoh’ would suit the alliterative purpose more in

connection with the words ‘Carandmbujadvayam and ‘Krtarcanam’ .

Another reason is that the anthologies and other works quoted

above refer to ‘ Bharcu’ more often than to ‘ Bharvu’.

14. Tam giving these dates from an unoublished paper of Rao Bahadur
DiksuiT, to which Dr. Trivatrui refers in his History of Kanauj pp. 57-59. T have
been fortunate to see the papers in the original, and can, therefore correct the
readings on Avantivarman’s coins as reproduced in Dr, TRIPATHI’s work,

15, Dr. R. S. Trieatni’s History of Kanauj, p.59. Cf. ‘T'wo Maukhari

Scalings from Nalanda’ E. I,, XXIV.

4



Bhasa and Kautalya

By

V. R. RAMACHANDRA DIKsHITAR, Madras

There has been a lull for some years past among the Indolo-

gists in the matter of studies in Kautalya and Arthasastra polity.

It is, therefore, time to revive our studies in this direction now.

A controversy has been in the field as to the date of Bhisa and that

of Kautalya. It seems that a final word has been said with regard

to the date of Kautalya. That he was a contemporary of Candra-

gupta Maurya and that he wrote his treatise for the sake of this

monarch, even the -hardest of critics should admit. With regard

to Bhasa, the date and even authorship of certain plays were

questioned and the late Dr. Ganapati SAstr1, the discoverer and

editor of the plays, aptly met all the arguments put forward and

concluded that Bhasa was a predecessor of Kautalya and the

accredited author of all the plays mcluding the Svapnavdsavadatta

now attributed to him.

In this short paper I propose to examine further material in

support of the thesis so conclusively proved by the late lamented

editor. ‘I'he evidences adduced here are linguistic and historical.

From the point of view of expressions and phrases used in both the

works of Bhisa and Kautalya, we find a peculiar similarity of

language. I do not propose to go into the use of the drsa words

which are common to the works of both the authors. But I may

give two or three instances of expressions conveying similar

meanings in both the plays of Bhasa and the treatise of Kautalya.

A favourite word with Bhasa is susampriya in the sense of winning

manners. For example, in the Madhyamavydyoga, the character

Dvidiya says :

sae: See: FS AS fraot a qafda: 1

adiskaa arearfs qeafearqerez (si. 17)

In the same sense Kautalya uses the expression susampriya and

records it as one of the qualifications of a minister.’

Another expression conveying exactly the same meaning in

Kautalya is madhyama, Let me cite the passage in question, In

the Madhyamavydyoga, Bhimasena says :

ALqniseaararargtanrat a aay: |

avaqaisk faadg ! wraoraft avqa: ysl. 28.

1. Bk I, 5.
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The Kautaliya has one full section dealing with the position and

functions of a madhyama.? In these cases the mahhyama is one who

is capable of keeping under check the neutral kings on either side.

Let us proceed to examine the application of a few more words.

In the Pratijfidyaugandharéyana, Rumanvan gives expression to

the following:®

SIM VaAarat MB arafawsarara |

wane cea Sfent wadiaaa

This is a significant passage where we find two words in the

Kautaliyan sense. One is asadhya.* The other is the application

of the particle 41 meaning ‘and’ AGe#4 and not ‘alternative’, the

usual use of the word.

Besides the similarity of language we have parallel ideas in the

works of both authors. In the Madhyamavydyoga the dramatist

puts the following into the mouth of Bhimasena :*

fagasqayriisd AewaaaT: AE I

aauasataaiegeaal RaaaA:

Here Bhasa says clearly that a Brahman was not to be punished

with death penalty under any circumstances, It is significant that

the Kautaliya makes almost a similar statement :°

aatraeeadisaiat aren: |

meaning that the Brahman must be immune from corporal punish-

ment for any offence.

It appears that Bhasa’s use of sannidhdta is repeated by Kau-

talya in his Arthasdstra. From Bhasa we find sannidhata devoted to

keeping household accounts of the king’s income and expenditure."

srageafafga: afearar fasqragfasqt Bk. II. ch. 5

Still more significant is the prayer of Sajjaleka in Cdrudatta to

Kharapata.®

AMAIA |

Kharapata, the celebrated author of Steyasdstra has been deified, to

whom robbers send their prayers for success in their attempts at

robbery. What we wish to point out is that in the Arthasastra we

find the term used in meting out punishments for a thief thus :*

AMATHLT AAT TET TTT

AAI SF BUTT MTAAT |
Dr. Ganapati SAstR1 comments :”°

wereia dara afsareianrerri

2, Bk. VIT, 18. 3. Act IIT. 3, 4. Bk. I, 19.

5. Verse 34. @ IV,8. 7, Putcardtram, I, 24.

8 P. 75 (Trivandrum ed.) 9. Bk. IV,8. 10, P. 153 (Trivandrum ed.)

2
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Further the term karana can be cited as another instance where

Kautalya is indebted to Bhisa. Karana is a technical term by which
1s meant a document. If we turn to the Pdaficaratra, verse 32, we

find the custom of how a document was presented after pouring

water in one’s hand.

afz fagafa qafaaai & afe a aadaa 4 areadifa i

manasa ques xed afeafag set sfaaernra— uy Act—1

The late Dr. Ganapati SAsTRI interprets karanam as sddhaka-

tamam.’ This is of course Paniniyan in sense. While one agrees

with this construction, still in the light of the Kautaliya, one feels

that the term was intended to be a document of value. For does

not the Arthasdstra say °°

qfad at anrtafeat se77 |
But the most unassailable rock of evidence to show that

Kautalya was the borrower, and Bhasa his predecessor, is the

following verse completely taken from Bhasa by the author of the

Arthasastra, Though the latter does not acknowledge Bhasa by

name, still he disowns his authorship to the slokas in question.

aa aad afea: gpl qdeea etgdlediag,

AMET AT YRTH GE TB A) wifqosed Ha a qerq ul Act. IV-3.

‘These lines are taken from the Pratijidyaugandharayana. In

the circumstances they occur, they quite fit in the place and it is not

possible to demonstrate that Bhasa was also indebted to these Slokas

to acommon source. In quoting the Slokas, Kautalya prefaces them

by saying that war is a sacrifice and the s#va meets with the same

fruits as one who brings his sacrifice to a successful termination.

On the eve of a war, Kautalya prescribes that the Purohita and

other members of the Cabinet should instil into the minds of soldiers

a fresh spirit and enthusiasm so as to goad them on to discharge their

duties boldly and fearlessly. He who fights loyally to the end

attains the heaven destined to warriors and he who does not discharge

his duties for the cause of his king and country falls into the hell.

This is the sum and substance of the slokas which are said to stimu-

late the soldiers to fight to the finish.

If the foregoing pieces of evidence point to anything, it is that

Bhisa was a predecessor of Kautalya, and the latter knew the

existence of Bhasa’s plays and made use of them in the composition

of his great treatise,

lM. See p. 27 of his edition.
12. Bk. IM, 1.



Materials for the History of Gujrat
OF

The Pre-Valabhi Period

By

PRAHLAD C. Divanji1, Bombay

I. Can Gujrat claim to have its own history and if so, on

what ground or grounds ?

Il. How it came to have its own provincial language ?

II]. Why a line of demarcation has been drawn at the com-

mencement of the Valabhi period ?

IV. Work done so far and the materials on which it is based.

V. Line of further research and the materials for it :

(a) Materials for literary research ;

(b) Materials for archzological investigation and from

where they can be secured.

I. Can Gujrat claim to have its own history and if so,

on what ground or grounds ?

The province on the western coast of the Arabian Sea bounded,

broadly speaking, on the north by Sindh and Rajputdna, on the east

by some of the states of Central India, prominent amongst which are

those of Udeypur, Banswada, Jabua, Dhar and Indore, and on the

south by the British districts of West Khandesh, Nasik and Thana,

which we now call Gujrat, is not a separate and compact political

unit ruled over‘either by a British Indian officer or by an Indian

prince. Its crescent-shaped north-eastern portion called Kaccha,

which is even geographically separated from the main-land to its east

by an arid desert called the Run of Kaccha and from the southern

portion of the province by the Gulf of Kaccha, is under the sway of

a Rajput prince, its kettle-shaped southern portion called Kathiaw4d,

which is separated from Kaccha in the north as above-mentioned and

from the main-land on the east by the Gulf of Khambhat but is

connected with it at its north-eastern corner, is divided into several

small and big Indian states, some of which are ruled over by Hindu

and some by Mahamedan princes with variously curtailed sovereign

powers, and its main-land too besides being mainly divided between

the British Government and that of the Gdekwad of Baroda, comprises

the several small and big Indian states which constitute the Gujrat

States Agency. Nor is there an ethnological homogeneity in its po-

1
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pulation, it having been formed of the groups which had immigrated

into it from the regions to the north, the south and particularly from

beyond the sea on the west. Religiously too the people of Gujrat

are not united, for there are amongst them Hindus, Musalmans,

Parsees and Christians, not to speak of the other minor religious

communities. Culture being to an appreciable extent connected with

religion, there cannot be and there is not in fact even a cultural

affinity between the different religious sections of the population.’

It is true that by long association between those sections, the differ-

ent kinds of culture traditionally handed down amongst them have

ucted and re-acted on one another and diluted to an appreciable

extent the orivinal culture of each religious community, with the

result that neither the Hindus are the pure Aryans nor the Musalmans

the pure Arabs or Turks or Mongols nor the Parsees the pure Zoroas-

trians of Iran. Nevertheless the religious bias in the minds of the

majority of each of the Hindus, Musalmans, Parsees and Christians

is sO strong that it has effectually prevented in Gujrat, as in the

other provinces of India, a fusion of those divergent kinds of culture

and the evolution of a distinct regional type. More recent events,

the attempts on the one hand of the educated Musalmans to spread

the Islamic culture amongst the converts to Islam throughout India,

to compel them by legislation to observe the rules of Musalman law

and to persuade them to adopt Urdu as their mother-tongue and the

growing tendency, on the other, of the educated Hindus, Mahomed-

ans and Parsees to look upon the Western modes of dress, living and

manners as the hall-mark of cultural perfection, have been rendering

the chances of such fusion and evolution more remote than they were

a quarter of a century ago.

2. Inspite of these disheartening circumstances however I find

a ray of hope coming from one quarter and that is the bond of

affinity existing between the different communal groups inhabiting

1. The leaders of the Moslem League wish it to be recogniced Jegislatively

that there are in India two principal nations, of the Hindus and the Musalmans

but that is not a correct estimate of the situation. A large majority of the present-

day Musalmans is made up of converts or descendants of converts from the

liindus and the minority is composed of the descendants of foreign immigrants

who had come from several countries to the north-west and the west of India such

as Afghanistan, Iran, Arabia, Turkey, Syria, Mesopotamia and others. When, as

in this case, two different cultural groups share adherence to a common geographi-

cal unit, they cannot be called two distinct nations because nationhood implies

loyalty to a single geographical unit, If adherence to a religion which had its

origin in a foreign country, as is the case with the Musalmans, were the deter-

.mining factor of nationhood, the Parsees and the Christians and even the few

Jews might each as well claim to constitute a separate nation,

2
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this province as above-described, arising out of a common vehicle

of thought and expression, a common conventional method of giving

expression to one’s thoughts and emotions, -either orally or in

writing. Atraveller, sojourning to Palanpur in the extreme north

close to Rajputaéna, to Daman in the extreme south adjacent to the

Kontikan district of Thana, to Dwarka or Mafdvi in the extreme

west very near the southern districts of Sindh or to Sirohi, Zalod or

Chhota Udeypur bordering on Mew4d, Jabua and Dhar States in the

east will find one common language, Gujrati, spoken by the inhabi-

tants of those places, to whatever religious denominations they

belong’ True, he may be confounded with local jargons and

mannerisms but such local differences are to be found in the case of

all languages and are confined only to the spoken word. Even there

a process of levelling down to a common platform has set in since

the method of teaching the language in public schools was commenc-

ed nearly three-quarters of a century ago, with the result that we

are no more called upon to decide whether the true Gujrati language

is that which is used by the northerners or the southerners as our

parents were called upon to do by the rival claims put forward by

Dalpatram and Narmadashankar, the language of the cultured

Gujratis being the same everywhere. This single bond of affinity

is itself so strong that it easily acts as a charm and moves the finest

chords of the heart of the person spoken to if he happens to have

the same mother-tongue and makes of him a friend immediately in

distant lands.

Tl. How it came to have its own provincial language ?

3, It isa problem requiring an intensive and extensive inves-

tigation how the diverse ethnic types of inhabitants of this province

came to have a common tongue. It would however extend the

scope of this paper too far to go through all the lanes and by-lanes

leading to that goal, step by step, in a strictly logical manner. Nor

is it necessary for the purpose I have in view. The fact is there

and its importance for us lies in this that inspite of the other divid-

ing factors, it has succeeded in creating a feeling of brotherhood

amongst the diverse sections of the population of this province and

as the area and population thereof are larger than those of many of |

the independent states in Asia, Europe and America, it deserves,

nay, it is entitled to have, its full history traced from the earliest

times possible,

4, Now, it is, I believe, fairly established that the terms

‘‘Gujarat’”’ and “‘Gujarati’’, as we now understand them, had not

come into vogue earlier than at least the beginning of. the 15th

3
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century A.D, when a separate Sultanate of Gujrat was founded by

the first Mahomedan king who ruled over it from Ahmedabad. Nor

has any work composed in the modern Gujriti language prior to

that time yet been discovered as far as I have been able to ascer-

tain. However a language is not evolved by the effort of any one

man or within a short space of time. It is the result not only of

a slow but also of an organic and spontaneous growth amongst

a group of persons. The modern Gujriti language, not in the form

in which it was in use in the 19th and is in use in this century but

in that in which we find it used by the poets of the 16th and 17th

centuries, must therefore have been developed out of some other

language akin to it. Asa matter of fact also it has been established

by the efforts of an Italian scholar named Dr. Tessirori that the

parent of the modern Gujrati was the ‘““Western Rajasthani’, other-

wise called ‘‘Old Gujarati’ and that the said language was in use as

well in North Gujrat and Kathidwad as in Malwa.’ We can support

these statements historically, for the Solankis or the Western

Calukyas and the Waghelas in whose times that language must have

been current had been ruling over Malwa besides Gujrat and

Kathiawad from the 11th to the 13th centuries. Jain works like the

Mugdhdavabodha Auktika® and Prthvicandracaritra* of the 14th cen-

tury show that by that time the process of cleavage between Gujrat

and Malwa had already set in and that the language of the latter

had become gujraticised, so to say.

II. Why a line of demarcation has been drawn at the

Valabhi period.

5. That ‘‘ Old Gujarati’ too could not have sprung up all at

once. It has in fact been established that it has grown out of the

Prakrt ‘‘Apabhrarhga,’’? a mixture of the Prakrts ‘‘ Sauraseni’’ and

‘* Saurastri’’, which was in use in the time of the Cayadas, the first

of whom, Vanaraja, founded Anahilavadapattan, the capital of old

Gujrat till about the end of the 13th century. Several works in that

language and books on the grammar thereof composed by Jain

scholars have already come to light." It has further been ascertained

that this province as it was then limited in the south had come to be

latterly called ‘‘Gujrat’’ but was in the early medieval times called

** Gurjararastra’’ or ‘‘ Gurjaradega’’ in Sanskrt and ‘‘ Gujjarattha’’

2. Indian Antiquary Vol. XLIII pp. 21 ff.

3. Edited by H. H. Diruva on behalf of the Gujrat Vernacular Society,

Ahmedabad.

4, Gaekwad’s Oriental Series No. XIII (P-acin Gurjara Kavyasamgraha).

3. Eney, Brit. Vol. X.—Gujarati and Rajasthani Languages’’, p. 980.

6. Vide Prdécin Gurjara Kadovasamgraha, G. O. Series Vol. XIII.
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in Prakrt because the Cavadas, Solankis and Vaghelas belonged to

the Gujjara tribe which had been sub-divided into various groups,

each of which had acquired a distinctive name as in the case of the

Yadavas who are distinguished as Bhojas, Bhimas, Satvatas,

Andhakas, Vrsnis and so on. Further, before the foundation of

Anahilavadapattan in 765 a. p. the provinces of Gujrat and Malwa

had been divided between the rulers of three dynasties, one having

its capital at Bhinnamal or Srim4l on the northern border of Gujrat,

the second at Nandipuri which has been identified with Nandod in

the Rajpipla state and the third at Valabhipura in Kathiadwad, which

has been identified with Vala near Bhavnagar.” As to them it has

been established that all of them were branches of the Gujjara tribe

and that the said tribe had entered Gujrat through Malwa and Rajpu-

tana on vanquishing the Maitrakas, a tribe of the White Huns headed

by Mihirakula, son or successor of Toramana, who had broken up

the Gupta empire. This tribe had succeeded in establishing the

said three Gujjara kingdoms. in the beginning of the 6th century

A.D. Ihave selected the Valabhi dynasty thereout for drawing a

line for the purpose of this paper because the history of Gujrat prior

to that event is yet in a highly unsettled and unexplored state,
because whereas it has been definitely ascertained that Bhattdraka,

the general, had in a. b. 509 founded the Valabhi dynasty, the most

powerful of the three dynasties, the dates of commencement of the

other two dynasties are not definitely settled and because the history

of Gujrat from the 6th century onwards has been reconstructed with

a fair degree of certainty.”

IV. Work done so far and the materials on which it ts based

6. Now, when I propose to draw attention to the task of the

investigation of the history of the province prior to the 6th .century,

the most natural question to which I should furnish an answer is to

what distance in time from that limit I wish the investigation to be

carried backwards. My answer is that no date would be too distant

for that purpose provided it can be fixed with certainty in accordance

with the dictum of Goethe relied on by Vincent Smitu,® The investi-

gation made so far extends upto 319 B. c, upto which date the empire

of Candragupta Maurya in Saurastra can be traced. Between 319

B.c, and 526 a.p, which is the definitely ascertained date of a

copperplate-grant showing that Dhruvasena, a son of Bhattiraka,

7, Vide Bom. Gasetteer Vol. 1. Pt. 1. History of Gujarat pp. 3~4, 78-80,

85.86, 97-98 etc,

8. Bom. Gazetteer Vol. I Pt. t. Ch. VIII. pp. 73-80; Early History af India

by V. A. SmitH, Third edition, Ch. IX.
9, Op, cit. Introduction pp, 3~4.
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the probable founder of the dynasty which had been ruling at

Valabhipura,”” there is an interval of 806 years. The archaeo-

logical excavations made during the latter half of the last

century had led to the discovery of such coins, copperplate-

grants and inscriptions on rocks and ruined buildings as have,

with the help of the accounts left by foreign ambassadors and

travellers like Megasthenes, Strabo, Arrian, Pliny, Ptolemy,

Fa Hain, Hieuen Thsang and others and the Paurinic literature of

the Brahmanical schoo] enabled the Ancient Historians to reconstruct

the history of that long period, though some gaps have been

left here and there e. g. that between the practical end of the

Mauryan rule ing. c. 197 and the commencement of the Ksatrapa

rule in BE, c, 78 or 70, the end of the Ksatrapa rule ina. p. 398 and

the commencement of the rule of the Imperial Guptas under

Kumiragupta in a. p. 410, the end of their rule under Skandagupta

in A.D, 455 and the commencement of the Valabhi rule from a, D.

509. From such doubtful. evidence as had come to hand in the

shape of coins, inscriptions and grants, intelligent conjectures had

no doubt been made by the old scholars, Dr. BHAGWANLAL,

CAMPBELL, JACKSON and BUHLER in order to fill in such gaps but the

evidence which they could rely upon not being above criticism

doubts have still remained. T’o add to that difficulty there were the

additional ones of Kaccha not appearing in any historical document

till the time of the Parthian Greek invasion of about r.c. 150% and

the southern boundary of Gujrat proper being always fluctuating as

the result of invasions from the north and the south at irregular

intervals, These difficulties as to the history of the period from

B.C. 319 to 525 4. p. are being gradually tided over by scholars and

historians as new materials are coming to light, e. g. the materials

for the rule of the Traikiitakas in the south of Gujrat between a. p.

250 and 450 and the rule of the Vakatakas between a. p. 150

and 350,!?

\V.. Line of further research and the materials for it

(a) Materials for literary research

7. Great as these difficulties are they pale into insignificance

before the complete paucity of reliable materials for the history of

Gujrat prior to B.c. 319. It is possible that the peninsula. of

10. Bom, Gazetteer Vol. 1., Pt. I. pp. 85-89.

11. Bom. Gazetteer Vol. V—Cutch, Palanpur and Mahikantha, p. 129,

12. Bom. Arch. Survey Reports No. KY. p. 57 ff; JBBRAS. Vol. XVI.

p. 346; Bom, Gazetteer Vol. I, Pt. I, ch. VI; History of India from a.p. 150 to 350

by K.P, Javaswat.
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Kaccha did not exist then and that in its place there was a lake,

a part of which having dried up has formed the present Run of

Kaccha and from another part of which has emerged the present

peninsula of Kaccha. But the same cannot be said of the peninsula

of Kathidwad and the mainland of Gujrat. There are distinct refer-

ences to or descriptions of the political, economic and social condi-

tions prevalent at certain periods in Saurastra, Anartadega, Aparanta,

Saubha or Swabhra, Vidarbha and some other states whose territories

comprised portions of what we now call Gujrat and Kathiawad in

works of undoubted antiquity or in works based on such works of

the Brahmanical school, the Jain Puranas which, as I have shown

elsewhere, do not deserve to be looked upon as perverted versions

of the corresponding works of the Brahmanical school and some of
the works of the Buddhist school. If these materials are impartially
sifted it is possible to re-construct the history of North and South

Gujrat and Kathiawad of a period commencing from several years

prior to the date of the Kuru-Pindu war. Attempts, some of which

have been very serious and laborious, have been made by several

scholars like PARGITAR, SARKAR, PRADHAN, JAYASWAL, SHAMSHASTRI,

MugHopapuyaya, TRIVEDA, and others to reconstruct the history

of India from the Mahabharata age to the date of accession of

Candragupta Maurya in B.c, 323 and although some points of

controversy have remained it can be stated without fear of contra-
diction that it has been almost settled that successive imperial

dynasties were in power first at Girivraja, then at Rajagrha and
lastly at Pataliputra between a date some years prior to the Maha-

bharata war and that of the capture of Pataliputra by Candragupta
Maurya. They are those of the Brhadrathas, of whom Krsna’s

adversary Jarisandha was one, the Saigunagas, the Pradyotas, and
the Nandas. But still there is a wide divergence of opinion as to

the terminus a qua, owing to the same traditional story as to the

interval between that event and the coronation of Mahapadma

Nanda appearing in different Puranas and even in different MSS. of.

the same Purina in slightly different words which make it possible to

postulate that the said interval was either that of 500 or 1015 or 1500

years.® A student of the ancient history of Gujrat must therefore

“13, Historical Value of Pauranic Works—JGRS. Vol. II. pp. 102-25.
14. Ancient Indian Historical Tradition by Parciter; Intervening Age bet-

ween ‘Pariksit and Nanda by Rivepa—F¥BORS. Vol. XIX. Pt. I. pp. 1-23;

Chronology of Ancient India by Sitanath PRADHAN; History of India from 150 to

350 AD. by JAYASWAL.

15, ¥BORS, Vol. XIX Pt. I. pp. 1-23. T'oo many alternative figures appear

from that paper to have been suggested by scholars but I mention those only

which to me appear the most reasonable in view of the wording of the text.

7
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first study for himself and in,the original, not simply printed copies

of the Puranas but also all the available MSS. of the Puranas and

especially those of the Visnu, Mastya, Vayu and Bhagawata, from the

statements wherein an inference which would be acceptable to the

majority of scholars of established repute in the field, can be drawn,

Not only that, he must also study the Buddhist Jataka stories in

which there are references to the previous births of Gautama Buddha

and therefore to certain facts of historical importance and the

Paurinic literature of the Jains as it contains some very valuable

materials of historical importance, owing to the lives of their

Tirthankaras e. g. Rsabha or Adinath and Aristanemi, the 22nd

Tirthankara, being intimately connected with some ancient Indian

historical personages.** And further a mere perusal thereof would

not suffice, for these works having been composed with the distinct

object of creating and promoting a love for the tenets of their

particular religious sects, it is but matural that mere matters of fact

should have been subjected to a conscious sectarian colouring so

as to catch the imagination of the half-educated men and women,

for ministering to whose spiritual needs they had been specially

composed, In order that such facts may be of service in ascertaining

the history of the period to which the principal characters in the

works belong, it is necessary that such a sectarian coating should be

washed off. It would further be necessary to compare the facts

gathered about the same period from different sources, to test them

critically and to accept such cnly for the purpose of history as may

appear reasonable and probable. In arriving at such conclusions

notice must also be taken of those arrived at on the same as well as

cognate points by the previous workers in the same field.

8. Once the main outlines of the history of a particular period

have been fixed the next task of the student would be to ascertain

whether and if so, how far the sway of the particular king or line of

kings extended to the province of Gujrat in the wider sense, what

were the topographical, social, religious and economic conditions

prevalent during the continuance of such sway, what were the

circumstances which led to the changes in those conditions that may

be found to have occurred during the period under consideration and

so forth. Asthe Pauranic literatures of the three schools contain

abundant materials for the ascertainment of those facts the study

16. It is also a point for investigation whether the history of Gujrat between

the destruction of Krtna’s Dwarkd and that of the commencement of the Valabhi

period cannot be gathered from the Jain works alone because then the Brahmani-

cal influence had come to an end and that of the Jains under Neminatha or

Aristanemi had commenced after the migration of the Yadavas.

8
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thereof to be undertaken would be required to be very extensive

and intensive.

9. In this connection a word of caution seems to be necessary.

While advocating a similar study of the same works for the purpose

of reconstructing the history of India prior to the occupation of the

throne of Girivraja by Sigunaga i. e. about B. c. 602, in the course of

a paper on “‘ Ancient Indian History and Research Work’’ read at

the tenth session of the Oriental Conference at Tirupati, I had put

in a similar word and I do so here again in order that the time and

energy of scholars may not be wasted. It is this. A retrospect of

the research work done in connection with the Paurdnic studies, ever

since the time of H. H. Witson, and of that done by eminent

archeologists like Sir John MarsHa.t and R. D. Bannerst since 1921,

has convinced me that there has been more than enough of individual

effort by eminent scholars and scientists to reconstruct our history of

the pre-Saigunaga period and all the available evidence has been

marshalled in order to convince the sober historians that India has

produced kings, politicians and statesmen besides saints and scholars

and had an organized system of social life and of political govern-

ment even prior to the occupation of Magadha by Siéundga. But
they have so far remained unconvinced as far as political govern-

ment is concerned. Even those who like RoycHaupHari and

DopweEL.y have composed works on history after the publication of

the results of the archeological investigations at MohenjoDaro and

Harappa and after a probable connection had been established

between the types of civilization at those places in India and at

Sumer and Elma in Mesopotamia, have, though reluctantly, refused

to admit the sufficiency of the evidence thus adduced, for a judgment

of the above nature. They justify their refusal on the ground that

while the said evidence did justify the conclusion that India had

attained a high stage of cultural development in the pre-Saisuniga

age and must therefore have some system of organized government

it fell short of that required for the conclusion that it had in fact

such a system of government because that requires details as to dates

and personalities and these are not forth-coming. It is not wise or

possible to ignore this judgment because it has been pronounced by

men who direct the courses of historical studies at some of the lead-

ing universities and have put forth works of outstanding merit and

because it is based on the dictum of Goethe, an eminent historian.

It was at first adopted as the guiding principle of historical studies

by Vincent SmitH" whose work on the Early History of India was

‘1. Early History of India, Introduction pp. 3-4.
9
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for many years accepted all over India as the standard work on the

subject. Iam therefore of opinion that instead of any individual

scholars undertaking a study of the said sources on the above or any

other suitable line, on their own account, they should do so under

the guidance of a committee appointed by such an authoritative

body as the University of Bombay, so that any work which they

may produce on the lines of the Cambridge History of India Vol. I

may have its imprimatur and may at least be sanctioned by it as fit

to be studied and digested by the students of Indian history in the

degree-classes. An abridged version of such a history is also re-

quired to be prepared for the students of the secondary schools.

(6) Materials for archeological investigation and fram where

they can be secured

10. And more. The failure of the attempts of the individual

scholars is primarily due toa lack of materials leading to definite

conclusions as to dates and personalities. In the case of the interval

between the invasions of Alexander and Mahomed of Gazni such

materials consisting of coins with legends and symbols, seals,

copper-plate grants, inscriptions on rocks and ruined temples,

whether built over the surface of the earth or carved out of hills, and

relics of ancient arts and crafts such as images, architectural designs,

bricks, pottery, ornaments of metals or beads etc., were discovered

when extensive archeological surveys and deep excavations were

made on locating the sites mentioned in ancient literary records,

indigenous and foreign. As regards the period remote from the date

of Alexander’s invasion by several centuries relics of ancient arts

and crafts and certain seals were found from the deep pits dug first

at Harappa, secondly at MohenjoDaro and lastly at ChannhuDaro.

Thereout the inscriptions on the seals have not yet been deciphered

satisfactorily though several efforts to do so and fix their probable

dates and possible connection with the ancient scripts found in Egypt,

Mesopotamia, the Eastern Islands and Eastern Asia have been made

by scholars like G. G. R. Hunter, Lancpon, Mackay, Heras, De

Hevrsy, Merrraux and others.* However a critical study and

classification of the relics have enabled the archeologists to assign

approximate dates to those unearthed from different strata of the

sites and they range between B.c. 4500 and 2000. Dr. Mackay

who carried on excavations on behalf of the A.C. Society at Channhu-

Diro was able to go a little further and distinguish between evidences

18. Supplement to the Journal of the American Oriental Society’s, December

1939, pp. 38, 40 and foot-notes 11-15 thereunder; Annals of the Bhandarkar

Oriental: Research Institute Vol. XX Pts, UWI-IV. pp, 262-75,

KV, 12 10
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of four different kinds of culture prevalent in the valley at different

periods varying from the 4th to the 2nd millennium p.c., namely the

Amri, the Harappa, the Jhukar or Channhudiro and the Jhangar.

11. Highly interesting as these results are they have been held

to have very little value froma purely historical point of view because

while they whet the appetite for definite dates and personalities or at

least races they do not satisfy it, there being no corresponding foreign

literary remains of those distant ages and the purely Indian records

namely the Puranic, not being accessible in the original language to

the learned scholars engaged in solving the mystery of the Indian

civilization and culture or cultures. ‘he lukewarmness of the arche-

ological department of the Government of India having been

adversely criticised by some of them it appointed an English

archeologist named Sir LEONARD WOOLLEY to make a survey of the

werk done during the five years 1931-36 and he gave an opinion,

which, stated succinctly, is that no definite results have yet been

achieved to supply ‘‘the missing link inthe cultural chain’. What

that ‘‘missing link’’ is has subsequently been clearly defined by

Prof. NorMaAN Brown of Pennsylvania in his contribution to the

Supplement to the Fournal of the American Oriental Society above

cited, which is entitled ‘‘The Beginnings of Civilization in India”

He says: “‘Tothe best of our knowledge the material from the

Indus sites belong to the third millennium p.c.” It is not until

another 1500 or 2000 years have elapsed and we are nearing the

Mauryan times, that we get any large amount of informative material

objects. The period may possibly be as long as the entire Christian

era to our own date.*? Proceeding further on he suggests what

should be searched for in future investigations, in these words :—-

‘Inferences drawn from literary records point to 1500 to 20008. c.

as the date of the entry of the Aryans into India but these surmises,

though they appear to be plausible enough, may nevertheless need

correction < * %. The main topics of interest which the

Indus civilization suggests are its extent, its chronology, its relation

to cultures of its own period outsidé of India and its relation to later

Indian civilization.’’?? As regards the type of culture of which the

relics of the Indus valley can be deemed to be evidence, he, after

discussing the similarities pointed out by archeologists between the

figures on the seals found from different parts of Mesopotamia and

19. Op. cit. p. 35.

20. In saying so he has excluded from consideration the relies of the Amri

culture, they being, according to him, imported products.

21, Op. cit. p, 32.

22, Op. eit. pp. 33-34,
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over those found at Harappa, Mohenjo-Daro and ChhanhuDiro,

says :—-‘‘ Nevertheless these similarities are few in proportion to the

peculiar Indian motifs reappearing in later historic India e.g., the

Pipal tree, tiger, elephant, ram, bull, a figure seated in Yoga posture,

in one case flanked by rearing serpents, in another surrounded by

animals. x x. Prevailingly this symbolism of the seals is

Indian. x x x. These may represent a third class of objects

which could be grouped under the head ‘‘Native Indian”. This

last we cannot implicate in any other environment; we may only

suspect it of being affiliated with so far undiscovered indigenous

Indian material in the Ganges valley or elsewhere in the Peninsula’’.TM

Lastly, he sums up his observations by putting fortha suggestion as

to the direction in which archzological investigations should be

conducted in future, in the following characteristic manner :—‘“The

drearn of the Indian archzolologists includes not only the finding of a

bilingual inscription in the Indus-valley to reveal to us the linguistic

and ethnic connections of the folk using the Harappa script but also

the discovery of early'civilization in which I may here call ‘India

proper’ i.e., the region of the Jumna, Ganges, Narbuda, the Deccan

and the South, an India which would have been comparatively, if not

wholly, unaffected by Western cultures of the third millennium. In

recent years efforts have been made in that direction. Mr. Vatsa, for

a number of years the excavator at Harappa, has found sites in the

peninsula of Kathiawad on the western coast of India just below

Sind, which yield pottery and other remains that are of the Harappa

culture x x’’.% Similar finds from Samkholia, the south-eastern

point of Bet near Dwarka have been recorded by Dr. HIRANAND

Sastri of the Archzological Department of the Baroda State, in his

article on the work of his department in JGRS.* One Mr. MANILAL

Dwivepi of Navsari too claims to have discovered at Sisodra in the

Surat district pottery similar in design and workmanship to that of

the stone age.** The late Mr. KaRANDIKAR was very enthusiastic

about his Narmada valley scheme. Inspite of his best endeavours,

however, he was not able to get any active support in the realisation

of his dream, the Oriental Conference having merely passed a pious

resolution. Having been left to his own resources, he could achieve

little. Ifhe had got the necessary backing up, there was every

chance of certain places in the Narmada valley yielding materials of

23. Op. cit. pp. 41-42,

24. A fairly large number of these remains can be seen at the Prince of Wales

Museum, Bombay in ite Pre-historic section,

25. Vol. II. Pt. J. pp. 1-7.

26. Fournal of the Bombay University Vol. IX. Pt. I. pp, 224-25,

12



180 PRAHLAD C. DIVANJI

the type required for filling in the gap between the remote and the

immediate past and the theory of the Aryan immigration from the
north-west being for ever exploded. Will any patriotic Indians

realize the importance of organising themselves for getting suitable

sites excavated under the supervision of experts and will the

ruling princes, the merchant princes and industrial magnates spare

portions of their superfluous wealth and place them at the disposal

of such an organisation? This is the proper time for doing so

because Europe and America which used to take much active
interest in such matters in peaceful times are at present engaged in

a life-and-death struggle.

12. Hoping that this appeal will have its effect I suggest the

immediate survey and excavation of the following sites in North and

South Gujrat and Kathiawad, namely :—Vadnagar and its surround-

ings where it is said that there was formerly the town at Camatkira-

pura which was destroyed by the. Nagas," Idar and Dholkaé where

people still cherish traditional memories of the visits of the Pandavas,

Mritikavati (most probably Makudha) in the Kheda district which

district has been tentatively identified with Saubha or Svabhra of

Bhagadatta of the age of Krsna, Karpdsika, the modern Karvan near

Miyagam, which was the chief centre of the Lakuliga Pasupatas,®

Bharuca, (Broach) which is the Bhrguksetra, where most probably

the Bhargavas first settled. down when they first came into

Gujrat,” Nandipuri, the capital of a branch at the Gujjaras near

which probably there was the Hidimbayana of the age of Krsna,

Guptesvar and Kamraj on the banks of the river Tapti near Surat,

Sisodra and other places near Navsari, to which Mr. Dwivedi has

drawn attention,*° Sopara which was originally a part of Aparanta or

Konkan to which Paragurdm is said to have retired after his final

annihilation of the Ksatriyas and which by the name of Surparaka is

referred to at several places in Buddhist works as a great centre of

trade and commerce even in the time of the Buddha,*! Dwaravati,

the Vihdrabhimi of King Revata, father-in-law of Balarama, Prabha-

sapatan, the well-known town where there was the original temple

of Somanath, and where the internecine conflict between young

Yadavas had taken place, Hastakalpapur which according to Hema-

candra’s Trisasti-salakapurusa-carita and Jinasena’s Harivaméa-
purdna, was at a distance of 12 Yojanas from the Raivataka

27. Skandapurdna, Nagarakhada ch, 1.

28. Bom. Gaz. Vol. [. Pt. I. pp. 83-85.

29. Arch. Sur. of N. Gujrat by BurRGEss and Cousens, p. 2.

30, Fournal of the Bombay Usiversity Vol. IX. Pt. I. pp. 224-25.

31. Geagraphical Essays by B.C. Law, Vol. I. p. 48.
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mountain,” Sinapalli, situated ata distance of 45 Yojanas to the

east of Dwarka, where according to the said Jain works a final battle

had taken place between Krsna and Jarasandha and where after the

latter was killed a town named Anandapur was founded by Krsna in

order to commemorate the event.** Partial study and superficial

investigation have been made in the case of most of these sites but

there is as yet ample scope for further work.* If the scheme above

set forth is seriously taken in hand a more detailed list of such sites

can be prepared after a closer study of the available works whose

number is by no means small.



Some Thoughts on the Interpretation of

Smrti Texts

By

K. B, GAJENDRAGADKAR, Satara

The ancient Smrtis are considered asa real source of Dharma.

In very ancient times the number of Smrtis (Works on Dharmagastra)

was very small. Gautama mentions by name no Smrtikara except

Manu though he speaks of Dharmagastras. Baudhayana names seven,

Apastamba mentions ten, Manu speaks only of six. YAjiiavalkya

is probably the earliest writer who enumerated in one place (I, 45)

20 expounders of Dharma. Pardgara gives a list of 20 including

himself like Yajfiavalkya. If all the Smrtis cited in the later

Nibandhas such as Nirnayasindhu, the Maytkhas of Nilakantha and

Viramitrodaya be taken into account the number of Smrtis will be

found to be about 100.

2. These Smrtis are the products of different and widely

separated ages. Some of them are entirely in prose, or in mixed

prose and verse while the majority are in verse. A few of them are

very ancient and were composed centuries before the Christian Era

like the Dharmagatras of Gautama, Apastamba, Baudhayana and
Manusmrti. Some were composed in the first centuries of Christian

Era such as the Smrtis of Yajfiavalkya, Parasara and Narada. Most of

the other Smrtis fall between the period from 400 a.p. to 1000 a.p.

The chronology of all these Smrtis presents a very perplexing

problem indeed.

3. All these Smrtis are not of equal authority. Most of them

are indeed obscure and rarely cited by ancient commentators.

Exclusive of Dharmasiitras hardly a dozen Smrtis have found com-

mentators.

4, These Smrtis depict and enumerate the custom and usage of

their own times. The Smrtikadras make mention of their predeces-

sors by name and afterwards give their cwn view in the matter when

they differ from them. Sometimes we find the words ‘‘afa ag:, af
fereqy:’, Some Smrtikdras give the opinions of the ancient Smrtikaras

by words like ‘ wey, Gt wrarat:’’. The striking example of this
can be found in Y4jfiavalkya when he says

“aqqgeaa fisrdiat agregadas: |

Aaraa Ad aeareas aad eraq” = (1, 56)
1
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“Taking of a Sidra wife by the twice-born is (indeed) ordained

by some but it ts not agreeable to my views because from her

he is himself horn,’’ The reference here appears to allude to Manu

Chap. III, 12-19. Manu mentioning the Sidra wife as allowable
himself condemns such a union further on. This is one of the

numerous topics on which Manusmrti contains conflicting doctrines.

In this connection Prof. P. V. Kane in his epoch-making book

“* History of Dharmasgastra’’ remarks: ‘“The Manusmrti contains

the earlier and later strata. ‘The original Manusmrti in verse had

certain additions made in order to bring it in line with the change in

the general attitude of people on several points.’” The important

point to be remembered is that the ancient Smrtikaras never tried to

reconcile their own views with the views of their earlier Smrtikaras,

They did make mention of those views and where they differed from

them they gave their own views quite in keeping with the spirit of

their own times. Thus it will be seen that the Smrtis themselves do

not support the theory advanced by some that the Dharma is un-

changeable for all times to come. They expressly state that Dharma

and Acara may change from time to time according to the change in

the social condition and practices of the country in their own times.

5. Such is not the attitude of the later Nibandhakadras and

commentators, Attimes they do not give even the true and correct

interpretation of the original works on which they are commenting

but in their exposition they put their own additional matter relying

upon the passages in the other Smrtis just to make a show that the

views of the Smrtisthey are commenting upon are in consonance

with the other ancient Smrtis and thus they try to prove that there is

a sort of Samanvaya between the various Smytis. It is proposed in

this short article to illustrate this point by giving some concrete

instances.

I

6. In X-115 Manu gives seven sources of property, The

verse is—

aataartat: aah: Tel wrt: wa HT |

wan: BATT BeAME TT AT

Freely translated it means :-—‘‘There are seven ‘lawful sources

of property : Inheritance, acquisition, purchase, conquest, invest-

ment (S8rt), industry (trade and agriculture) and rightful gift.
These seven terms have been explained by all the commentators of

Manu quite exhaustively. In this connection it should be very

carefully noted that Manu has enumerated these sources of property

2
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for all men making absolutely no distinction whatsoever in reference

to four castes. There are absolutely no words in this verse to

indicate that Manu has meant particular sources of wealth for

Brahmin, some for Ksatriya and others for Vaigya. But curiously

enough, all the commentators of Manu have explained that the first

three, viz., inheritance, acquisition and purchase are common to all

men, conquest is for Ksatriya only, investment for Vaisya alone, and

rightful gift exclusively for Brahmin. For, Medhiatithi says in his

gloss—-

“< qareareaa: Barararwant: | ta: aafetET |

waa Sgreq | Garanet Araover ”

Other commentators like Kulltika, Gcevindaraja, Sarvajfianarayana,

Raghavananda and Ramacandra explain this verse exactly in the same

fashicn. That is, they say that the first three alone are lawful for all

the four castes and so on. It is difficult to understand how these

commentators derive this meaning from Manu’s verse. What are

really the words in Manu’s verse quoted above from which these

learned commentators have drawn this meaning? Then what is the

motive in the mind of these commentators which led them to explain

this verse of Manu in the way they have done? Some guess can be

offered for this motive. One reads in Gautamadharmasiitra (X. 138-

41.) the following lines :-—-

ema gradings | carne wer |

aaa faa es Fert: |

The man is an owner when there are inheritance, purchase, par-

tition, finding a treasure-trove. In addition to this there is gift: for

the Brahmin, conquest for the Ksatriya and earning for the Vaigya

and Sidra. It will thus be seen that Gautama makes inheritance,

purchase and conquest only common to all castes. He reserves

conquest for the Ksatriya though Manu retains it for ail, earning for

the Vaigya and Siidra only, though this is included in the Prayoga

and Karmayoga of Manu which are common to all and gift for the

Brahmin only though in the Manusmrti this also is in the common

list. The commentators have in their unwarranted zeal to show that

the sources of property given by Gautama are the same as those given

by Manu applied curiously enough Gautama’s distinction to Manu’s

text. Is this then the faithful and true interpretation of Manu’s

verse ? Why not boldly say that in the times of Manu the sources

of property for all men of all the castes were the same? For that

there was no distinction with reterence to caste.

3
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IJ

7, The tollowing two verses from YAjfiavalkya afford another

striking instance to show that the commentators try to import
additional meaning in the words of Smrtis just to reconcile the
Smrti texts they are commenting upon with some other Smrtis. ”

“ feazearfadie qarqeqaafiay |

Hantgies Sa Trae a aKa 19
MATEEATTA TEA CAAVYTTT A: |

arqreeay a arenfeearar asyee an e398”

*’ Whatever else is acquired, apart from and without detriment to the
parental estate, as a friendly or nuptial present does not belong to

the co-heirs. (Similarly) he who recovers hereditary property once

taken away may not give it to his co-heir; as also what has been
gained by learning.’’ It will thus be seen that there are two different

sentences in these two verses. -For,there are two different verbs.

The first Sloka says “‘ qrargtat 4 aRaT”). (It does not belong to the,

co-sharers,) The next verse contains “‘atarévat 4 aeata.’’ (He

may not give it to his co-heir), For, it is the rule of grammar

that when there is a verb there isa complete sentence. Vide “ T&

fasarray,’’ Here there are two different independent verbs. So
these two Slokas naturally contain two different sentences inde-

pendent of each other. Vijiianegvara, the reputed author of

Mitaksara, however, says that the words “ ffaqeanairta”’ i. e.,

‘“ without detriment to the parental estate must be every where
construed,’’ He says

“ay faqgearfaviaa atefaequafiag eff adits: ”

According to him the words ‘‘ without detriment to the parental

estate ’’—‘‘ faqmearfattaa’’, are to be applied to the last clause in

the second verse also, namely ‘‘as also what has been gained by

learning.’’ He means to say that what has been gained by learning

is impartible with the co-heirs only if it is without detriment to the

parental estate. If the gains are achieved by learning taken at the

cost of the parental estate then it is partible along with brothers and

father.”

“fqapersaita wear Rear wed aaa ad: arafa: fear a frasdiqg ”
In short Vijfidnegvara considers the clause ‘‘without detriment to

the parental estate ’’ as qualifying the four kinds of gains declared

impattible in the latter hemistich of the first verse and in the follow-

ing verse. He says that such kind of interpretation is necessary in

urder to avoid opposition to usage, text of Narada and that of

iatydyana. It is really strange to think that Vijfianegvara should

4
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interpret the words of Yajfiavalka on the strength of the text of

Narada and Katyayana. Katyayana’s verse is—

qurentqalita frarreqearaey a: |

TAT ae we TT faratas ATA tl cho i

(verse 867 of Katyayanasmrtisarodhara compiled by Prof. P. V. Kane

in ‘Hindu Law Quarterly’). Freely translated it means that wealth

is said to be -gained by learning which is acquired by means of

learning received from a stranger. See also Narada, Adhyaya 13

Sloka 10, The natural inference is that at the time of Vijfianesvara

the gains of learning had acquired this restricted meaning and

Vijfianesvara read that meaning into the words of Yajfiavalkya and

supported it by quotations from Katyayana and Narada. Does this

not appear strange and novel? This is certainly a queer way of

interpreting this text of Yajfiavalkya on the strength of the words

of Narada and Katyayana. In his zeal to make samanvaya of the

words of Yajfiavalkya with the words of Narada and Katydyana,

‘Vijfianesévara unfortunately lost sight of the fact that this interpreta-

tion of his is in contradiction with the text of Manu, the prede-
cessor of Yajfiavalkya. For, Manu’s words on this topic are :—

feared g aged AUeT TH BAT

Ravlarfes Sa argaleewa a” (way IX. 206 )

Apararka equally renowned and authoritative commentator of

Yajfiavalkya opposes this construction of Vijfianeévara put on these
two verses of Ydifiavalkya and holds that the first hemistich stands

as comprehensive and independent class of impartible properties

distinguished from the four classes in the latter part of the same

verse and the whole of the next verse. For Aparirka says that

“og fear irra wed att qraraeai: a waTe..”’ He does not

connect the expression ‘ faaxearfatiaa’ with ‘faear aata a’,

In the Hindu Law before the passing of Hindu Gains of Learning

Act popularly known as the Jayakar Bill (Act XXX of 1930) it was

settled that income earned by a member of a Joint family by a

practice of a profession or occupation was joint family property if

such learning was imparted at the expenses of joint family property.
By this new Act of 1930 it is laid down that a member of the Joint

Hindu Family who received education at the expense of the family

can keep his earning as self-acquisition however high the expendi-

ture may be. This new Act then, it can be safely said, is quite in

keeping with the spirit of the text of YAjfiavalkya and is therefore

in no way an inroad on the religion and usage of the Hindus as is

supposed by some.

5
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iil

8. In the discourse of ‘marriage Yajfiavalkya contains the

following verse (I 62),”’

“orfaate: aantg aeiata afsar: we)

axa: walzATeITa ATA ANATAA: tt”

When the bride and bridegroom are of the same class the hand of the

bride is to be taken in the marriage of a Brahmin, a Ksatriya bride is

to take hold of an arrow and a Vaisya bride of a whip. It should

be noted here that there is absolutely no mention of the Sidra

bride in this verse. Obviously because Yajfiavalkya emphatically
condemns the union of a Brahmin with Sidra woman for he expressly

says that taking of a Sidra wife by a twice-born is ordained by some

but it is not agreeable to my views.

“ ageaa firardiat marenivdae: | Sara waa”
Vijfianesvara while commenting upon this verse of YAjfiavalkya

remarks at the end ‘‘ 3gt Ga: Taaegy Far’ and a Sidra woman the

skirts of a garment. This clause ““"Rt gadaaer qary’’ of
Vijfianesvara is clearly added by that commentator for all this,

there is not one word in the text of Yajfiavalkya. Surely it is too

much for the commentator to make this addition. In passing it may

be said that Vijfianesvara must have the following verse of Manu in

his mind when he commented upon this text of Yajfiavalkya.

“ee: aPraar are: wale) Sense |
aaAeT Ta Ala Traeereet I”? (UT. 44)

He therefore, without caring to'see the spirit and real intention of

Yajfiavalkya tried forcibly to put the meaning of Manu in the verse

of Yajfiavalkya.



Varadaraja, a Pupil of Bhattoji Diksita and his

Works--Between A. D. 1600 and 1650

By

P. K. Gopr, Poona

Dr. BeLvaLKar in his Systems of Sanskrit Grammar’ mentions an

author of the name Varadaraja in three places but does not record

any information regarding his date. Dr. A. B. Keiru also refers to

the school grammars of Varadar4ja in his History of Sanskrit Litera-

ture’ but does not record any chronology for this author and his

works, Pandit Ganesh Dutt Suasrri in his Edition of Varadaraja’s

Madhyakaumudi® has no remarks to offer about this author’s chrono-

logy. Pandit Uddhavaji Ranachodji SHAsTRr in his edition of the

Laghusiddhantakaumudi* does not deal with Varadaraja’s chronology.

He, however, records the opinion of some scholars that VaradardJa,

the author of Laghukaumudi was a pupil of Bhattoji Diksita and hence

his contemporary. It is not; however.possible to find from anv

source an account of Varadaraja’s life.’

In view of these remarks of the editor® of Varadaraja’s works I

propose to record in this paper some data regarding the works of

1, Poona, 1915—Pages 51, 62, 104. Varadardja is the author of abridgments

of the Siddhanta-Kaumudi of Bhattoji Diksita. These abridgments are represent-

ed by three editions: (1) Madhya’, (2) Laghu® and (3) Sdara-Siddkhanta Kaumudi,

The major abridgment was commented upon by Ramasgarman at the request of

one Sivananda and the middle one by a Jayakrsna, son of Raghundthabhatta and

grandson of Govardhanabhatta of the Mauni family.—-Varadarija’s Laghu-

Kaumudi corresponds in treatment and subject-matter to the recast called Baldva-

bodha of the Candra grammar by a Ceylonese Buddhist priest about a.p. 1200-—

In later times no attempt was made to improve or supplement the Sdrasvata

grammar and the abridgments of Varadaraja and other works ousted the Sdras-

vata from the field.

2, Vide p. 430 of HSL, Oxford, 1928.—‘Ed. and trans. J. R, BALLANTYNE,

Benares, 1867.”’

3. Published by Meherchand Lachhmandas, Lahore, 1899,

4, Ed, Bombay, 1905, with the editor’s commentary Sdrabodhini together

with a short English Introduction and an elaborate Prastdvana of 25 pp.

5. Ibid, pp. 24-25—" agarqdiaral aveersit werGratferaea faeq off

ataaaha | vetredifrraatsaaeeargaiad | wqeryet Taras sre: —
Mereasqasrat aearat BTR

HA TUS SUSAN PaT WF UW...
qa gd + GIT SASHA ayImegy ”’

6. In the Preface to the Laghu Kaumudi Edition (1849) of Dr. J, R.

1
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Varadaraja with the intention of clarifying to some extent at least the

chronology of this author left in a nebulous state by previous

scholars in the field.

Owing to the popularity of Varadaraja’s works we find numerous

MSS of them recorded by Avrrecut in his Catalogus Catalogorum
under the titles of the following works attributed to him :—

CC 1-551—“ qvqura~son of Durgi-tanaya

—ifiaingzaag’ «grammar

—neafagratige!

-ayfearaatgdt or syst’
-arfaaraaigdt or araigay ”*

Now let us try to put some limits to Varadaraja’s chronology.

As Varadaraja has abridged Bhattoji’s work Siddhdnta-Kaumudi

with a view to popularise it we ‘shall put about A.p. 1620 as one

limit to Varadaraja’s date. I have proved elsewhere” that Bhattoji

Diksita flourished between a,p, 1560 and a. vp. 1620 and the above

limit for Varadaraja’s date harmonises with Bhattoji’s date fixed by

me. The other limit to Varadaraja’s date is furnished by a dated

MS of his work Sdrasiddantakaumudi available in the Govt, MSS

BALLANTYNE we find no information regarding Varadardja’s Chronology. He

merely states that Laghu Kaumudi of Varadaraja is an abridgment of the

Siddhanta Kaumudi of Bhattoji Diksita.

7. CC 1, 154" HATITEHAT gr. by Varadarija. L. 2167 Audh XVIII, 26”.
One Dhundirajakavi composed at Benares a work called, “aT aATTATSAAT”

which appears to be similar to Varadaraja’s waATITAAT, It may have been an
imitation of Varadaraja’s work but I have not studied the Chronology of Dhundi-

raja Kavi and hence cannot determine his indebtedness or otherwise to Varada-

raja.

8, CC I, 428.—Many MSS of the text and of AAA comm. by Rama
Sarman, written by request of Sivinanda Bhatta. See also CC II, 97 where

Hae rae yaaa by Jayakrsna (Peterson 4.18) is recorded.—CC ITI, 92-—

MSS of HARB,
9, CCT, 541; CC IL, 127; Cc ITI, 115.

1. CCT, 714; CC IT, 170; CC III, 714.

11. Annals of S, V. Oriental Institute, Yirupati, Vol. I, Part 2, pp. 117-127.

12. MS No. 539 of 1886-92—Colophon records the date of the MS “daa,

492% RAT Be seal Gear yard: fed atrantaeia fearfid
etc.”’ This date is in harmony with other dated MSS of Varadaraja’s works at

the B. O, R. Institute :-

2
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Library, (B. O, R. Institute, Poona), It is dated Sarhvat 1739 = a.p.

1683. On looking to the other dated MSS of our author’s works at

the B. O. R. Institute I find that the above MS of a. p, 1683 is the

earliest dated MS of Varadardja’s works at least among MSS of his

works available at the B. O. R. Institute. In view of this MS we

may fix Varadaraja’s date between a. D. 1620 and a.p, 1683.

With a view to narrow down the limits given above we have to

examine the tradition recorded by Pandit Uddhavaji that Varadaraja

was a pupil of Bhattoji and hence his contemporary. It appears to

me that this tradition does not conflict with the limits for Varadaraja’s

date given by me above viz., A.p. 1620 and 1683. In fact Varadara}.

bows to his guru Bhattoji Diksita at the beginning of his Madhya-

kaumudi as follows in the Lahore Edition of the work (1899) :—

“ eal ARAT: oftayerrre tara tReet

aaife qrforfiarat merteaiearen teeter ily tl”

If this verse is a genuine part’* of the text of Varadaraja’s work

A.D. AD. |S Sarhvat! Saka MS No. ~ Name of Manuscript

1795 | 1841 |... | 671 of 1891-95 arefaarerteet
1850 | 1906 ws 517 of 1886-92 sea rere raeteaTeaT
1889 1945 we 516 of 1886-92 qT ARTA RTAST
1764 |. 1686 | 637 of 1891-95 Do,

1791 ve 1713 | 334 of A 1881-82 Do,

1804 ee 1726 | 656 of 1883-84 Do.
1749 ve 1671 | 6550f ,, Do.
1778 be 1700 | 640 of 1882-83 Do. .

1797 | 1853 va 228 of 1892-95 BTA SraH gat

Dates of India Office MSS and Tarijore Library MS

1806 1728 No. 667 | weafterraa raat
1725 | 1781 | 1647 No, 668

1847 | 1903 | 1768 No. 669 | De
1693 | 1749 ve Burnell’s Do,

Catalogue p. 408 (in Tanjore MSS Library)

13. The B.O. R, Institute MS of Madhya Siddhanta Kaumudi No. 564 of

1887~91 begins as follows :—-

“Ware A ATAPI AR TTA

Beet saree AH me qrfieay ava: yt
ara Sra fires ort ates: rear
arerarast fret vet aTforay vA: a 0

aTTRTL ATala ATT TIAay |
qt gaara Tay AaTz Ny

3
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the traditional statement" that our author was the pupil of Bhattoji

Diksita is directly borne out by the text. “ Towards the close of the

Madhyakaumudi or Madhyasiddhéntakaumudi Varadaraja refers to

this work as his own production.» It appears to me that both the

verses i.e., the verse at the beginning referring to Bhattoji and the

verse at the close mentioning Varadaraja’s authorship of the work are

Varadaraja’s own composition as these verses have one line in

common.'* The statement of Aufrecht that Varadaraja was the son

of Durgatanaya is evidently based on the following verse at the end

of the Sarasiddhantakaumudi (MS No. 539 of 1886-92 dated a.p.

1683, folio 33) —

“ gat aqMeMigniaagager |

Agaqreara areftratantydt ni”

wea arate: dyeratetire tera!
aiifa afta aeatet (8) a erat ue

In the above extract the fourth verse containing a reference to Bhattoji Diksita

is preceded by 3 verses while the India Office MS of the work, No. 667 (p. 178 of

I. O. MSS Cota. Part II, 1889) begins with the verse “aT ATUH, . BTA”
as in the Lahore Edn. of 1899,

14, M. M. Haraprasad SAsrai accepts this tradition (Vide pp.cix of Preface

to Des, Cata. of Vydkarana MSS, Vol. VI, 1931—R. A. 8. Bengal)—"'Bhattoji

Diksita had a disciple named Varadardja who made three abridgmnts of his

works...........” Speaking of HAMATAT the comm. on Heya Ast of Varadaraja
M. M., Sastri says :—‘‘It is simply abridgment of the Praudhamanorama as far as

it relates to the Sitras of the Madhya. The commentary is by Ramacandra

Sarma who wrote itat the request of Sivanandabhatta or Sivananda Gosvami

and it was dedicated to Vidydnivdsa the most prominent Pandita of Bengal at the

time of Akbar and who was perhaps the guru of the author’? (p. ex).

18, Madhya Kaumtidi, Lahore, 1899, p, 285—

“ONT ATTUAT TAT ATE TTET | \
HBT arfiattarat a rafergraayR n
Baa ay frarraatyet t
qe: Seq g fazar warracafay: it

ofa araedfazarerneraa ar ftarasraat aarar
16. Beginning of Madhya Kaumudi— .

“atta orftetaat aaiaranaal ”’
End of the Madhya Kaumudi—

sare qitrdtiarat avatearastgay ”’
Vhe following MSS of Varadaraja’ sworks refer to Bhattoji as his guru j;—

No. 641 of 1882-83 (F, f8. STAC) ; No. 640 of 1882-83 (F. fA, Ft. ); No. 637 of
1891-95 (a. fa, at, ); No. 636 of 1891-95 (4. fa. a. )3 No. 329 of Vishram I
(a. f&. it.) ; No. 564 of 1887~97 (A. fF. Fl.) ; No. 334 of A 1881-82 (a. fa. aN.)s
No. 656 of 1883-84 (H. fT. a, ): No. 655 of 1883-84 (a. fa, at, ) dated A.D.
1749 (Saka 1671}.
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At the close of his Laghusiddhanta Kaumudi" Varadaraja refers to
the Sabdakaustubha of Bhattoji as follows :—

“ aratat afaerai arerat agarfter |

HA qa syfaaraniy il

fatatadiecahtequrimaaa: |
ab ATATIAM SABA Ut”

Varadaraja in his Girvdnapadamanjari® refers to several works which

ought to be studied by a Pandit. In this list!? he refers to some

works on grammar in which we find the following works :—

(1) adwrafeafaciasigg, (2) avafaatatigq¢, (3) a9-

frareastadi, (4) aszétagy, and (5) fearaaraaata,

Out of the five works on grammar mentioned by Varadarija three

belong to Bhattoji while the other two viz :—(1) weafigirasigel and
(2) aqlaaeanyat are the works of Varadaraja himself as we have
seen above, As Varadaraja refers to two of his works in the

iratanrzaerit composed by him we have to presume that they were

composed by him earlier than the tftatontzuati and by putting them

side by side with his guru’s works viz. frgiaatadt with Aart and
MeTHETA and others in the course of grammatical works he has
apparently tried to give them a status and popularity which these

abridgments of Bhattoji’s works have ever since enjoyed in Schools

of Sanskrit learning throughout India.

17. B,O. R. Institute MS No. 645 of 1891-95.

18. BLO. R. IT, MS No. 395 of 1899-1915—This MS ends as follows :-—

“pat arqaa arate aya |

nearer 4 aeariat waa”
19. Varadaraja emphasizes the importance of grammar in the following Jines

(folios 10-11 of MS No. 395 of 1899-191s—alartgzyady ):—

“sgrata araifa seaaarag fasazaaaia Faree aewafafa Fa
Hess aaa Tes TRS aaah gard earfha: 1 aer

eats ad earfhas | sieraeay are atte: asd HAT aaa asd se

waa wera wal asses seqaqe sarfedt arfirer gerund saris,

qaqataqiad | sgeraaqaisaad | aagfagernia sarfsqad i | often

peaarasae | swagger snfsene. waregearassae |

surTfaqrageraraqtarng | faeq(2aqrageaar( -aafoang ) fen(mgaraa-

gages! swagtiaaisaad 1 faragiagecsarfsaae 1 wat

Tmraeaaiaag¢ania waaetattgdenis 1 waertaatydt.
aqfat weqateqnmisnd 1 araatt cara agi) aefe geaarfit
alta atfa watoyarfsgad ”

Folio 16—¢ Sraqaitat ” and “ graqaeqay ’? are again referred to.

5
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‘ In the Girvagapadamafjari we fird incidentally a list of some

of the Ghats” of Benares. This contemporary list of Ghats would

be useful for the history of Benares topography. In this list we find

a place called Keddresvara-Ghatta. In the account of Bhattoji’s life

recorded by Rao Bahadur W. A. BamMparDEKar” we are told that

Bhattoji Diksita built a house for himself at Kedarghdt in Benares

and settled there permanently. It would be worthwhile examining

this statement on the strength of contemporary topography and

settling the exact location of Bhattoji’s*house at Kedarghat.

Varadaraja refers to the houses of some contemporary Brahmins

but the names of these Brahmins recorded by him may be imaginary

names mentioned for purposes of illustration only. We also find in

this work a list of holy places or firthas on folio 6 of the MS as

follows :-—

(1) @gataettazt (2) aeargani (3) waaaaita (4) waren

(5) wietara (6) wera@atdia (7) gehliagaa (8) fread (9) arfasda

(10) etgeiars (11) eradicate (12) ofttreeas (13) ateides (14) qereror-

aft; (15) aecaranaa (16) aaeraséta = (17) armareaera.

Besides these tirthas of the South we get a list of tirthas of the North

of India on folio 13--

20, Folio 2a" a eta’ aaat laget eta ear) areata a eatas
Alt AT (1) WHITE CATA ete. Then follows the list of other Ghattas etc.—

(2) fraraaaz, (3) serez, (4) amraz, (5) fagaraaaz, (6) ATSrNaZ,
(7) THEE, (3) waataytag, (9) aTTaTaz, (10) ATTACHE , (11) Fatataaraeez,
(12) wage, (13) Meanses, (14) ieRaTTAT, (15) wurde,
(16) arenas, (17) aeTTTZ, (18) TAT, (19) Srey, (20) aetrere,

(21) qe, (22) sedate onthe fagarayaz, (23) qaititayz on the
FAgaTaaE, (24) aTfefaa arg, on the fagaraaa, (25) TAAL, (26) Gralaaray,
(27) aresiza, (28) zara), (29) agra fafa, (30) aa area,
(31) ATA, (32) Baraca.

21. Vide p. 351 of “‘Bhattoji Diksita—Fiativiveka”’ Bombay, 1939.

22, Folio 3 of MS No. 395 of 1899-1915 of MlarmaTgHatt
“< qrafrarae free Fer Te aaa at fasraee aaa a | WASTE ay

aaa a) AIOE TE @ add: Aeawen aa freee we aa
Rave gansat & fat, saat seomeaat fast iat
fare orate ar fare 1 Savenrarat faerat at cari: 1”

Can any scholar at Benares verify the names recorded in the above extract

and see if they are imaginary or otherwise ? In case they turn out to be real

names of owners of houses at Benares we shall have to identify these names, if

possible, in contemporary sources. We know that ATTTSTAZ was the son of one
os on

THAHEZ but it is difficult to connect this fAAMF with the FATMZTE near STATA
in Benares referred to in the above extract.

K.V. 13 6
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(1) gaia (2) afreerrefer (3) aemartith (4) ee_rergt firr-
vivareta (5) aurea (6) mga (7) merdaa (8) der (9) goneftd
(10) aataraa (2) (11) sarebemita sitertat (12) saoadt azt (13) ara

agi (14) safaris (15) werereat (16) adqrdaa = (17) ganar

(18) averdieit saradtx «= (19) aiaet (20) dagreat: §=(21) fagena:

(22) feertdies (23) farsa: (24) surat (25) wraefie aiFaz

(26) aearrgat (27) saragar (28) afaeraa (29) aaaeavda

(30) faeitecrerats (31) ara: audit (32) agafireliter (33) anaes

(34) sarengediaa (35) guradt adt (36) aeradt adt (37) gawar-

wgarany (38) agat adi (39) atierer (40) aarfeeticiit, Sareea

(41) weartarit aeftersra (42) dafetomeagr—-anh | eqaarm

(43) qaetiera(s rede, Sera: (44) anieh-aeaagqrana Fear:

(45) efteréra (46) waaerita (47) aaersmm: (48) oats
(49) aftareer (50) saeiact. (51) avy agt (52) aiivatier

(53) afgaraga = (54) siqragatama® -q2sarm = (55) anrefidea—fariee:

(56) wearefet (57) wey a2) (58) gar agit (59) attoragag (60) staareta:

(61) esqeat (62) aerareatre (63) strrernaciactiet «= (64) ateatt

agi (65) Sait (66) aftnat (67) Aus diséediaa (68) set

Brarearaat.

I have recorded above the lists of Southern and Northern holy

places in India which Varadardja has taken care to record incidentally

in his Girvaénapadamanijari, which appears to have been composed

say between a. pd. 1600 and 1650. In this list the reference to

sweats is important as the presiding deity of this place i. e.
BISETATA was the family deity of Wien, the brother of wetfsretfira.TM

In my present analysis of Varadaraja’s Girvdénapadamafjari 1 have

used only the MS of this work at the B. O. R. Institute. The

India Office CatalogueTM describes a MS of this work as follows :—

** Samskrtamafjarit (or Girvanapadamafjari) being courses of

elementary conversational questions and answers on everyday

23. Vide pp. 298-299 of Bhattoji Diksita by BamBarprewar, Kalahasti is a

railway station in the Chittur District of the Madras Presidency. Near this

station there is a village of the name Kalahasti, where on the bank of a river is

situated a temple of God Mahadeva with five faces. This God is called

BTSELATA, Rao Bahadur BamBarvekar is of opinion that the native place of
Rangojibhatta must have been somewhere in the territory adjoining this temple

in the country of Telangana. It is, therefore, reasonable to suppose that both

Ratgoji and his brother Bhattoji were Tailatiga Brahmins, and not Sdrasvatas as

claimed by some writers.

24, I.0O, MSS Cata, VIT (1904), p. 1574, MS No. 4108,
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occurances, on literary devotional and other subjects; by Varadaraja

Diksita.”’ Though i in the Colophons of this MS the work is called

aeparat, its correct title is WratrTzAartt as stated in the body of
the work. Rajendralal Mrtra® describes a MS of this work as

follows :—

“* An elementary grammar of Sanskrit language, in the form of

a dialogue interspersed with moral tales.”

The colophon of this MS calls the work by the name

araTTTAAT and not AeRAAM as stated in the Colophon of the

India Office MS of the work.” The Ujjain MSS Library has also

a copy of ararrazaavt. From the data recorded above we are able

to establish the following conclusions :—

(1) Varadaraja (== VR) was a pupil of Bhattoji Diksita (= BD).

(2) VR appears to have been a Southerner as his name Varada-

raja suggests. He should be distinguished from his namesake, the

author of a dharmagastra work called the sawerfatr, which was
composed before a. pv. 1350.

(3) As VR has abridged Bhattoji’s Sitddhantakaumudi and as he

mentions Bhattoji’s works like frgiaatast with stsaaivar and
weesleqa in his own work dMratnqeani we may say that he flourished
later than a. D. 1620 about which time Bhattoji’s literary career

appears to have come to an end. ‘This fact coupled with the fact

that Bhattoji was the guru of Varadaraja, enables us to fix about

A. b. 1600 as the earlier limit to Varadaraja’s date. The later limit

25. Ibid—-* fe Gepasadt avqerdifragar TarAT ”

“ gaTacques arated |
Tair a afeastay waa 0
satrerepanent avqiratranar aariharra,”’

The B. O, R, Institute MS of the work No. 395 of 1899-1915 ends as follows :

“aac... Maan sfaettiratorrzaedt aarar ” (folio 19)
26. Notices, Vol. VI, 1882 (Calcutta) MS No. 2167—

“faa: aeRTaan Tae HeRTATAUT TATRA | afag-
Teaaraaen a featearrsiag |”

27. Cata. of Ujjain MSS, 1936, p. 41---MS No, 1081.

28. Vide my paper on the Date of Vyavahdranirnaya ( Mimansa Prakdsa,

Poona, Vol. III, pp. 15-18}. Pandit Jvalaprasad Misra in his edition of the

Laghu Sidahanta Kaumudi (with Hindi comm.) 1927, pp. 18-20, states that Varada-

raja composed this work in a.b, 1593, He further states (1) that this Varadaraja

composed the sua rerty and (2) that Bhattoji Diksita was contemporary of
fle the author of the aT TTtI—This mixture of anachronism and dogmatism
has been severely criticized by Rao Bahadur BAMBaRrDEKAR ( Vide pp. 180-188

of Bhattoji Diksita—-Faativiveka, 1939 ).

8
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for the date of VR may be fixed at about a. p. 1650 as we have a

copy of V R’s work dated a. p. 1683.

(4) VR appears to have been a contemporary of another pupil

of Bhattoji viz. Nilakantha Sukla who composed his Sabdasobhd in

A. D. 1637 and a small! poem called the Cimanicarita in a. D. 1656.”

(5) VR does not record any biographical information regarding

himself in his four works known to us except the name of his father

who is called {utaaq in the Sdrasiddhantakaumudi (MS of a.D. 1683).

At the end of the aftatrrqaadt he says “ aftatorqagaaet ... mts

wta% wee”. Is it possible to suppose that WT was the name of

VR’s father and gat the name of VR’s grandmother? As god Ganega

is the son of Durga or Parvati VR may have used the name

to suggest: (1) ate the name of his father, and (2) 3a¥ the name of
his father’s mother i.e. V.R’s grandmother.

(6) As regards the relative chronology of VR’s four works we

are able to state that his Htfagirdttaet” and wyrearaetytt were
composed carlier than Wratragaaitt: Perhaps areftarastadt may
have been composed later than the atafraqagrt, which though it
mentions Wea°aryet and Sy°aryat does not refer to the ATCayat,
This omission appears to me significant in the case of Varadarija

who has put his own abridgments side by side with Bhattoji’s

works referred to in the *ratomqa ad,

(7) The earliest dated MS of VR’s work so far as I know is

dated a.p. 1683.41. This MS is at the B. O. R. Institute. It

supplies tous a sure later limit to VR’s date as we have seen

above.

(8) VR shows a close knowledge ot the City of Benares in the

first half of the 17th Century as will be seen from the list of Ghattas

of Benares incidentally recorded by him in the tratorgarerdt.

(9) VR’s works were commented on by two commentators

watt and WaHeN, Perhaps an examination of these commentaries

29. I shall prove in a special paper that Nilakantha Sukla, the author of the

Sabda-Sobha and Nilakantha Sukla, the author of the Cimani-Carita ate identical,
though there is a difference of about 20 years between the dates of composition

of these two works, See also my paper on the date of the Cimani-Carita in the

Annals (B,O. R. I.) Vol. IX pp. 331-332.

30. Vide p. 146 of British Museum MSS Cata. by BENDALL, 1902—BENDALL

gives “in or about the 16th century” as the date for Bhattoji’s pupils and their
2 z

works while describing a MS of Hegre taeraay,
31, There is a MS of Laghu Siddhanta Kaumudi described by H. PoLeMaNn

on p. 130 of his Catalogue of Indie MSS: in U.S.A. and Canada (1938). It is

dated Samvat 1680=.p. 1624. If this date is correct this is the earliest dated

MS of Varadaraja’s work and hence most important for his chronology.

9
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and their chronology may throw some more light on VR’s works and

personality.

(10) WR appears to have been a contemporary of the celebrated

Kavindracarya Sarasvati who was successful in persuading Emperor

Shah Jahan to abolish the Pilgrim Tax on pilgrims visiting Benares

and Prayaga and who lived between a. D. 1600 and 1670." In the

ccllection of addresses presented to Kavindracarya we find that a

small prasasti of Kavindra attributed to an author of the name

faeareaz? who remains unidentified. In the Girvdépapadamafjari

of Varadaraja (MS. No. 395 of 1899-1915) there isa reference toa

place or locality called fAeurBaz.** The connection of the author

faeartug with a locality of the same name cannot be definitely

determined at present. Perhaps the author in question may have

been named after the place-name fawwmtuz or vice versa.

11. A MS of Laghusiddhdnta-Kaumudi in America is dated

A.D. 1624,° Presuming this dateto.be correct we have to consider

the effect of this date on the Chronology of Bhattoji as also that of

Varadarija. In my paper on Bhattoji’s date I had noted a MS of

Bhattoji’s Sabdukaustubha (R. A. S. Bengal) dated a.v, 1633 and

on the strength of this date and other evidence 1 had suggested that

Bhattoji’s career may have ended in about A.p. 1620. This inference

gets strengthened by the date A.p. 1624 of a MS of Laghustddhanta-

kaumudi, which is an abridgment of Bhattoji’s own work Siddhanta-

kaumudi. Jf the abridgment of a work is represented by its copy in

A.D. 1624 we must presume that the original work must have been

composed some years earlier® than the abridgment.

32. See my paper on Bernier and Kavindrdcdrya Sarasvati at the Mughal
Court (dnnals of the S. V. Ori. Institute, Tirupati) Vol. I, Part 4.

33, Vide BATHRARITT Ed, by H.D. SHarma and M. M. Patkar, Poona,
1939.— Page 29 :—

ARITA Tata SHAT, ..,., ca atta d

avadiqgeraag ” frewareeeazved tn”?
The editors have not been able to identify this author of the name

fABAMSATT (vide Preface p. ix.)
34, Folios 16-17 of Girednapadamanjari (MS No. 395 of 1899-1915)—

“gprediad vata: fraraitet eta aay) saruaree 2a: Ba

HATTA Tea”?
35. H. Poteman: Indic MSS in U.S. A. etc. p. 130—MS8 No. ‘2635. Laghu-

Siddhdnté-Kawmudi, 49 ff. 9.5 x 4, 12 lines Sam. 1680 ( = a.p. 1624). M3 (case 20).

36. WINTERNITZ’s statement that Bhattoji composed the Siddhadnta—Kaumudi

about a.b. 1625 (Geschichte der ind. Litt. TTI. 1922, p. 394) conflicts with the date

A.D, 1624 of a MS of the abridgment of the Siddhdnte—Kaumudi, We cannot

imagine the composition of the abridgment of a work before a.D. 1624 if the

work itself was composed in A.D. 1625,

10
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As the Girvadpapadamanjari mentions (1) Madhya Kaumudi

and (2) Laghu® Kaumudi composed before a.p. 1624, I am inclined to

hold the view that these two abridgments of the Siddhdntakaumudi

may have been composed before a.D. 1620 and they may have re-

ceived the benefit of Bhattoji’s guidance during the last decade

of his literary career.

I shall now close this paper with the following chronological

table showing at a glance the dates of BhattoJi’s guru Nrsimhaésrama

and his own pupils (1) Varadaraja and (2) Nilakantha Sukla :—-

Bhattoji and his Guru ' ALD. | Bhattoji’s Pupils and others

|Date of Nrsirnhasrama |
| 1500(according to Das Gupta)

Nrsimha° composed his
T attvaviveka | 1547

Nrsimha° composed another

work 1558
| Annambhatta (before a.p.

1585) refers to Nrsirhh-

agrama in his Comm. on
. aN Brahmasiitra (vide Prof.

Devasthali’s paper in this
Volume)

MS of Tattvaviveka... rz 1615

MS of Tattvaviveka-dipana by
Narayanzérama | 1618

1624 | MS of Laghu? Kaumudi
of Varadaraja

(R. A. S. B.) MS of Bhattoji’s
Sabda-Kaustubha | 1633

1637 | Nilakantha Sukla composed
Sabdasobha .

1642 | Vatsaraja refers to Bhatto}i

B. O. R. I. MS of Bhattoji’s
Praudhamanorama | 1652

1656 | Nilakantha Sukla composed
Cimani-Carita

B. O. R. I. MS of
Pr. Manoramé | 1657

. 1663 | Lakemana Pandita refers to
| Sabda-Kaustubha of
| Bhattoji

li
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' Bhattoji’s Pupils and othersBhattoji and his Guru | A.D
es po

- t

American MS of Asauca- __ |

prakarana® of Bhattoji | 1664

B. O. R. I. MS of Bhattoji’s

Siddhanta Kaumudi | 1671

MS of ASsaucanirnaya
(referred to by Hall) 1676

(American) MS of -Tg. Nirnayal 1677
: 1683 |B. O. R. 1..MS of: Varada-

raja’s Sdra-Siddhanta

Kaumudi

37. Ihave discovered a MS of a Marathi translation of the Asaucaprakarana

of Bhattoji. I propose to deal with it in a special -paper as it appears to have

been composed during the 18th century. I am not so far aware of any early

vernacular translations of Bhattoji’s works.
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Archaeological Observations on Satara Fort

By

H. Gorrz, Camp Satara

Satara evokes the memory of the heroic days of Maratha history

hardly less than Delhi the glories of Muslim rule in India. But

whereas in Delhi the ruins of splendid palaces, mosques and tombs

tell the story of that past, there are very few monuments of interest

in Satara which go back to the times before the establishment of

British rule in the Maratha country. Practically all the palaces and

all the temples of some interest were built under the two last rajas

of Satara who, under British suzerainty, had regained at least a

shadow of that princely power of which the Peshwas of Poona had

deprived the descendants of the great Shivaji between 1749 and 1818.

The old palace was in 1824 constructed by Raja Pratip Singh, the

new palace in 1838, and the great audience hall in 1844 by Shahaji.

The two Jalmandirs and the Rani’s Pavilion on the shoulder of the

fort belong to the same period. Only two buildings have a longer

tradition, the Adalatvada which was used as a court by Shivaji, and

the Rang Mahal where Shahu I died; but the latter palace was burnt

down in 1874, and the first is, in its present state, a new structure of

the early 19th century.

In fact, Satara City must have been hardly more than a village

until the reign of Shahu 1 (a. p, 1708-1749), But even in his days

Maratha life was frugal and simple, and the minds of the rulers were

occupied with dreams of conquest and plunder, When Shahu

ascended the throne in 1708, it was only a year that the last great

Mughal emperor Aurangzeb had died whose gigantic armies had

almost crushed the young kingdom of Shivaji, and only two years

that the fort had been freed from its Mughal garrison by the Prati-

nidhi Parashurim Trimbak. But already during Shahu’s last years

the Marathas began to adopt the luxurious habits of the Mughals
and Rajputs of the North, and in the second half of the 18th century

life at the centre of Maratha power became hardly less refined— and

finally also hardly less corrupted—than at the courts of Lucknow or

Jaipur. But this centre had shifted to Poona, whereas the Chatra-

patis of Satara had sunk down to powerless puppets of the Peshw4s.

What splendour there remained, is to be seen not at Satara, but in

the temples and ghats erected by the Pant Pratinidhis at Mahuli.

Only the last Peshwa Bay: Rio II constructed a small and rather
poor palace on Satara Fort which was apparently never completed.

1
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Yet Satara has had a long and remarkable history already before

the 18th century a. p. According to tradition it had been founded

in the 12th century a. D. by the Silahara r4ja Bhoja IJ of Panhila.

It is, however, first mentioned in the chronicles under Muhamad

Shah Bahmani (1358-1375 a. p.) and must have been an important

fortress of the Gulbarga kings. Under Bijapur rule it was a state

prison ; queen Chand Bibi was interned here in 1579, the regent

Dilawar Khan died here, a prisoner, in 1592. In 1673 the fort was

taken by Shivaji, in 1699, in the dark days of Maratha power, it

became the seat of the administration for the far-off Rajaram; yet

in 1700 it was again besieged and finally taken by the emperor

Aurangzeb, only to be won back by the Marathas in 1706.

But all this is the history of the fort and we should, thus,

expect to find on its plateau a pile of interesting ruins, we should

like to find out the residence of its killedar, the rooms of the pro-

vincial administration, the barracks of its strong garrison, the

places where Chand Bibi and Dilawar Khan, Tara Bai, the

strong-minded widow of Rajarim, and her daughter-in-law Rajas

Bai, the miserable Chatrapatis Ram Raja and Shahu IT had

been imprisoned. But except for the little palace of Baji Rao II

which is of a later date than these events, the interior of the fort is

a desolate wilderness of grass and shrubs, only here and there

broken by some small ruins. When 1 had visited Satara for the

first time in 1938, I had already got the impression that the monu-

ments of its past must be searched for under ground. Special

circumstances had in the last. time offered me an opportunity to

study the plateau of the fort as thoroughly as it can be done without

excavations, in the hope that my observations will inspire Muslim

and Maratha historians, as well as the Archeological Survey of

India, to further investigations.

Satara Fort isa very strong natural fortress. The extensive

plateau rises on perpendicular cliffs, 30-40 feet high, on the top of

a steep hill of 900 feet height. Of the spurs branching off from the

three corners of the plateau only the north-eastern one, rising in

three broad steps, can be used as a rather inconvenient and

dangerous basis for an attack and was in fact the centre of the great

Mughal siege in a. p. 1700. ‘The cliffs themselves are inaccesible,

and the plateau can be reached only by high ramps constructed

along somewhat lower portions of the precipice.

Though the name of Satara first appears in the chronicles of the

Bahmani kingdom, the tradition leading tts foundation back to the

12th century a. D. must be correct, for the walls surrounding the
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plateau are built of cyclopic polygonal blocks suchas are never

found in structures of the Muslim period, but can be traced in the

ruins of early Rajput fortresses, e.g. at Mahoba, in Bundelkhand.

Of the seventeen towers and gates which have given the name to the

place, nothing remains at present, as only the lower section of the

old Hindu walls is still extant; but it is probable that they re-

sembled those still standing at that Just mentioned place. At

present the fort has two gates, the southern and western. If the

first did then exist at all, it can have been only a small sally port.

The western gate, in the north wall, not far from the western corner

bastion, seems to have always been the main gate, as not only

terrible legends of human sacrifices practised in those barbarian

times are still connected with it, but also the cyclopic foundations

of the old ramp are still on the spot. It is, however not impossible

that a third entrance originally existed near the north-east bastion.

For here, near the easiest ascent tothe cliffs, a depression closed

not before the Muslim period) must have offered the best natural

access to the plateau ; and in its vicinity, there is the temple of the

guardian goddess of the fort, Mangala Devi. Probably this gate

was closed and replaced by a tank when, with the progress of siege

methods, the spot became too exposed. The present temple is a

poor modern structure. But foundations in front of it, fragments

of two good, but badly corroded warrior memorial stones (Virakkals),

and a number of excellently cut basalt blocks with simple Hindu

profiles testify to the former presence of a beautiful, though rather

plain temple and possibly also of other buildings. This whole

corner of the fort must have been terribly damaged by the two

mines fired by Aurangzeb’s army in 1700 a. b>. The whole hill side

below this north-east bastion is covered with enormous blocks, some

even as far away as the plain. They create the impression that a

considerable section of the cliffs had come down on that occasion ;

this also explains the terrible losses (2000 men) of the Mughal troops

who, prepared to rush into the breach, were crushed by these

boulders. The breach in the cliffs still exists, but it is covered by a

strong wall and bastion which must have been erected by the

Mughals, and into which the fragments of the temple were built.

The great days of Satara Fort seem to have come with Muham-

medan rule. The Bahmanis renovated the west gate and built its

present upper gateway, then probably the only one, at the upper end

of the ramp. Its three receding ogival archivolts show the early

Bahmani style of the 14th cefttury, still nearly related to the late

Tughlaq stytle of Féroz Shah of Delhi, and may well have been built

3



ARCHAEOLOGICAL OBSERVATIONS ON SATARA FORT 203

under Muhammad Shah (1358-1375) in whose reign the fort is first

mentioned. The other Bahmani monument is a little mosque,

between two rock-cut tanks (of Mediaeval Hindu origin), somewhat

to the south of Baji Rao’s palace. It is a rather heavy building,

without court, but with three front arches between strong buttresses,

and behind a central dome and two vaulted aisles. Though the main

style of the mosque is that of later Gulbarga architecture, the forms

of the rather low arches and of the dome show a certain resemblance

with types to be found at Bidar and in the Lodi buildings; the

transversal vaults of the aisle can also be traced at Gulbarga and

again at Jaunpur. The mosque may thus be dated ca. 1420-1430 a. .

The chief monument of Bijapur rule at Satara is the lower west

gate. Also the strong platforms for heavy guns at the three corner

bastions were probably added at that time, and also‘the southern

gate, though this latter must have been almost completely renovated

during the British occupation. The old ramp of the western gate

was strengthened by a thick enclosure connecting the upper with the

lower gate. The latter, between two rather slender towers, opens

into a vaulted hall; on its right is a smaller recess, on its left an

oblong vaulted guard-room on strong quadrangular pillars. The

battlements over the gate rest on a small pent roof supported by

many small brackets between arched miniature niches. It is rather

difficult to date this gateway, as the five archivolts of its facade still

represent the tradition of the early 15th century, whereas the arches

and vaults of the interior, with the pointed tops, as well as the

slender flanking towers, are more characteristic of the 16th century.

A not less interesting problem is presented by the sculptures on the

gate. Those along the socles of the interior rooms (churning of

butter, a water carrier, wrestlers and warriors) are obviously later

additions, probably of the 18th century. But those on the facade

must be part of the original work, and represent—except the devil’s

mask to be seen also on top of one of the gates of the Bijapur citadel

—only Hindu subjects, Ganesha, Hanuman and Garuda, and two

lions holding small elephants in their fangs, a theme often found in

Deccani art. A key fortress of a Muslim kingdom with Hindu reli-

gious sculptures on its main gate ! Only one explanation is possible,

i.e., that the killedar and the garrison were also Hindus, probably

Mariathas, in the Bijapur service.

As these are all the extant monuments of the Muslim period,

the question arises where the other buildings of this time are, the

buildings accommodating the garrison and the administration, the

places where Chand Bibi, Dilawar Khan and the imprisoned princes

4



204 H, GOETZ

and princesses of Shivaji’s house had stayed. In my opinion these

must be sought under the mound occupying the very centre of the

plateau, to the east and south-east of Baji Rao’s palace, and which is |

now completely covered with shrubs. For during a careful investi-

gation I discovered the indubitable vestiges of an inner citadel, a

Bale-Killa, consisting of a great central quadrangle with two annexes

on the east and west sides, the first larger than the latter. To the

north of this is a somewhat irregular terrace, delimited on the north

by smaller heaps of ruins, on the east by a double tank, the finest of

the whole fort, and apparently of Muslim origin. It seems probable

that the great central quadrangle, with its very strong walls, was the

Bale-Killa proper, whereas to its east there stretched a palace, and on

the north side a garden; for between the tank and the supposed

garden there is a terrace on strong stone walls, probably once

supporting one of those pavilions which in Indo-Muslim architecture

so often occupy the water front of gardens. This complex seems to

have extended also round the south and east banks of the tank, but

the question can be settled only by excavations. That the buildings

must have been of importance, is obvious from some big and well-

cut basalt blocks, probably from some archway, which are lying

close to this mound.

Two smaller, oblong-rectangular mounds are to the west and

south-west of Baji Rio’s palace, Probably they cover the ruins of

stables and outhouses, but without excavations it is impossible ‘to

ascertain whether they were connected with the Bale-Killa or with

the Maratha palace. Nor am J ina position to say when all these

buildings or, further to the west, some now collapsed underground

vaults were destroyed. Perhaps experts in the Maratha chronicles

will be able to find out.

The rest of the ruins belong to the Maratha period. Baji Rao’s

palace has already been mentioned. As it had served as barracks for

the British garrison, it is as badly defaced as the Mughal palaces of

Northern India had been before their restoration undertaken since

Lord Curzon’s time. The great hall in the upper storey has two

fine rows of columns and arches of the type usual in the Poona

palaces of that time ; but the stucco work of the walls, probably

renovated in the 19th century is covered under thick layers of white-

wash, and the beautiful ceiling which must once have been there, has

disappeared. Recently part of the north facade has fallen down,

and the palace will be doomed to ruin if it is not soon repaired. On

the north side of the palace a typical Maratha court had been begun,

but only the west and part of the north terrace were ever completed.
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Nearby to the north-east is a small Siva temple with a spire of the
fluted cone type so characteristic of the last Peshw& period ; to the

north-west there stands the ruin of a tower with a Mughal keel

vault, but probably also of Maratha origin. Another contemporary

linga shrine, with a low pyramidal roof, stands on the west bank of

the tank behind the Bahmani mosque, anda big vault of a similar

architectural type, but of unknown destination, overlooks the east

wall of the fort, not far from the north-east bastion.

The British must have found most of the buildings on the plateau

already in ruins and have executed only a few repairs and alterations

of a purely military character. They put the present parapets on

the walls, built accommodations for modern artillery on the bastion

of the west gate and repaired the southern gate. The few bungalows

and sheds erected by them inside the fort are of no interest.

Thus, the most important monuments of Satara Fort must still

be underground; awaiting the spade of the excavator. But useful

preparatory work can first be done by the historians who would take

the trouble to collect all the still available informations on the for-

mer distribution of the fortifications and buildings, their history

and use.



Ancient View of Classification with Outline

of a Modern Workable System

By

S. C. Guna, Allahabad

In Sanskrit vargikarana is the word for classification, varga

technically signifying a class. Broadly speaking, vidyé—the entire

field of knowledge—is, in Indian thought, traditionally divided

into four vargas, viz., (1) dharma, (2) artha, (3) kama and (4) moksa.

In other words every subject (or department of knowledge ) falls

under one or another of these four categorices.!

When we come to classify not subjects but books, we find that

the latter in some cases (e. g.,.Cyclopadias, Bibliographies, Cata-

logues, General periodicals, etc. ) are ot such a general or universal

nature that they refuse to be restricted to any one particular varga

(or subject or class), but must be represented by a_ general

category, such as would include all vargas. This last-named cate-

gory may be termed Generalia in English, or Sarva as a Sanskrit

equivalent.

The following diagram will show the relation of the vargas.

The outer circle represents the whole field of knowledge, the four

vargas being shewn as distinct compartments adjoining its cir-

cumference ; while around the centre we form the inner circle to

represent generalia or sarva-varga, beyond the four principal

vargas. This extra varga may be denoted by zero (‘‘0’’).

1. There are however various other divisions in our ancient literature. Srutis

divide vidya into two main classes, para and apara: 3 faa Afaqay Vay TAIT q,
Kanada mentions three vargas— dharma, artha and kama—which are followed by

Kalidasa in Aumdrausambhava as being the three objects of worldly existence.

A fourth varga is however uccepted by all, and at most places we find the chatur-

varga (four classes) repeatedly mentioned.

Other important classifications are those mentioned in the smrtis and niti-

sastras, The former speak of 14, and the latter give 32. Arthasdstra admits 4

divisions, and Pasupatacharya 5. Four vargas are however generally accepted.

1
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The waytfarer on the path of knowledge, on entering the field

can either peep into the sarva-varga at the centre for general know-

ledge, or travel along the lines of the corridor from department

to department, keeping to the left as usual, until he reaches

moksha, the final aim of life,

Besides the primary vargas there must be secondary ones which

may be named bhagas, or the various groups under a subject.

This will be made clear if we put in tabular form the inter-relation

of subjects :

Vidya (eld of knowledge)

| | |
Dharma Artha Kama (or Kala) Moksa

pat ~ | Joe I
|(1) Smrti (2) Itihdsa | | (8) Dargana (9) Moksa-

Purina sistra, Dharma-
(3) Arthasastra | matas (Faiths)

Samiajasastra

[ |
(4) Sahitya (5) Vijiiana (6) Upayukta-kala (7) Lalita-kala

Bhasasastra Kal§-kausgala

The third varga, kama, is often represented by the term kala in

modern times. So we shall treat kala as an equivalent of kima.

2
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It will be seen from the above table that we get 9 bhagas, each

being denoted by one of the 9 integers, 1 to9. Further, we have

seen that in addition to these 9 bhagas we have an extra varga,

sarva (generalia), denoted by the zero ‘‘0’’.

Each of the 10 bhagas may similarly undergo a further process

of tenfold differentiation, resulting in the formation of 100 vibhagas

or sections. Each such section may be denoted by a figure of two

digits as shewn in the Outline that is shortly to follow. The process

of tenfold differentiation can be repeated as often as necessary,

putting a decimal point after the two-digit figure assigned to any

one of the vibhagas, which are 100 in number, as we shall see.

Thus a subject or a section thereof is represented by a two-

digit figure ; with more minute differentiation, as in the case of

sub-sections, the two-digit main figure admits of a decimal fraction.

That is to say, a decimal point is put after the two-digit figure for

showing the fractional addition.

All this is called subject-notation, each one consisting of a two-

digit figure with or without added fractions. Properly speaking,

the notations (or numbers, as they are often popularly called) are

symbols or pratikas for subjects (sections or sub-sections of the

main vargas).

For a small general collection of books of no special character

the 100 vibhagas, without decimal fraction, may suffice in the begin-

ning. But experience will show that with the growth of the collec-

tion (or library) a precise or minute classification is of greater

advantage. It is therefore not desirable to restrict the notation to

the main figure of two digits, but a fractional notation should be

freely used when necessary. This will be found in my work,

Prachya V argikarana-paddhati, reviewed in O. L. D., July 1938.

The 100 sections thus developed are shewn below :-—

Outline shewing 100 Vibhagas or Sections

00 Generalia 10 Dharmasastra

01 Exposition 11) Smrti

02 Library Science 12 Lawgivers

03 Cyclopadias 13. Ethics

04 Other Reference Works 14 Law

05 Periodicals 15 Ramayana

06 Societies 16 Mahabharata

07 Newspapers 17 Puranas

08 Collected Works 18 Upa-purinas

09 Gazetteers, Bluebooks, etc. 19 Other

3
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20

21

22

23

24

25

26

27

28

29

30

31

32

33

34

35

36

37

38

39

40

41

42

43

44

45

46

47

48

49

50

51

52

53

54

55

56

57

58

39

K.V 14

History

World

Asia except India

India

Africa

Europe

America

Other
Geography - Travel

Biography

Arthasastra

Statistics

Politics

Economics

Sociology

Administration

Societies

Education

Commerce

Custom’- Costume, etc.

Literature, Philology

Poetry

Drama

Novel

Short Story

Prose Literature

Rhetoric

Correspondence

Satire

Philology

Science

Mathematics

Astronomy

Physics

Alchemy

Geology

Paleontology

Biology

Botany

Zoology
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60

61

62

63

64

65

66

67

68

69

70

71

72

73

74

75

16

77

78

79

80

81

82

83

84

85

86

87

88

80

90

91

92

93

94

95

96

97

98

99

Useful Arts

Medicine

Engineering

Agriculture

Domestic Science

T.abour-saver

Manufacture

Mechanic Art

Building

Other

Fine Arts

Oriental (special)

Architecture

Sculpture

Drawing - Design

Painting

Engraving

Photography

Music

Amusement

Philosophy

Nyaya - Vaiseshika

Samkhya - Yoga

Mimansa

Vedanta

Saiva, Sakta, Vaisnava

Bauddha - Jaina

Other Oriental

Western

Other

Religion

Comparative

Sanatana dharma

Outcomes thereof

Bauddha - Jaina

Mohammadan

Zoroastrian

Confucian, etc.

Christian

Other
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Kiya-nirnaya: Features- differentiation

After we have found an exact main notation for a subject

(section or sub-section) we must next consider the specific kaya

(features) a particular book (or recorded literature) to be classified

has taken. The adoption of the process of kaya-nirnaya or features-

differentiation will qualify the subject-matter of the book in

question still further.

Kaya-nirnaya is a course of demarcation in addition to the

original classification, and it is ina large measure common to all

subjects. Some people would call the differentiation as common

sub-division. But we should better terminologise the process as

kdya-nirnaya or features-differentiation. By this we find out the

particular kaya (body, or form) in which a given literature is

presented.

The notation for the features-differentiation should be always

fractional. It is rather exhaustively manifested in the following

table. Ifa subject notation is of only two main digits, as in the

case of the 100 vibhagas, the features-ditferentiation notation,

beginning with a decimal point as shewn in the table, should be

simply added to the main figure of the digits. When however a

subject is a sub-section, having already a fractional notation add

the features-differentiation notation, omitting the decimal point, as

the figure obtained for the sub-section has already got a decimal

point.

Similarly there can be a Dinnirnaya or Point-of-view finding

division which is partially incorporated in the kdya-nirnaya process,

described above.

Thus we get a full notation for a subject—the main subject-

notation along with the kaya-nirnaya fractional notation.

Combine with this the other subsidiary tables—such as Region

table, Chronology table, Community table, Language table, Size

table, ctc.—wherever necessary. ‘The Region-table is shewn after

the Kaya-nirnaya table that is following now.

Kaya-Nirnaya or Features-differentiation Table

(10 Possible Forms of a Subject)

00 TEXTS

001 Theory—Philosophy, etc.

“01 COMMENTARIES

02 TRANSLATIONS

03 REFERENCE TOOLS (Lexicons, Indexes, Bibliographies,

Statistics, etc.)

n
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-031

+032

-033

034

-035

-036

04

041

-042

044

“045

-046

C47

-048

05

051

055

+056

057

058

06

061

062

+063

068

07

071

072

073

“074

076

-077

0773

07732

078

081

082

-0821

Etymological dictionary

Encyclopaedia '

Concordance

Index

Bibliography

Statistics

LITERATURES (not Belles—lettres, but ESSAYS, etc.)

Theory discussed by Author or originator

Theory discussed by others

Speech

Writing

Symposium (on particular topic)

Memorial

Miscellany

PERIODICALS

Monthly; +052 Two-monthly ; +053 Quarterly ;

*054 Four-monthly

Annual (Year-book, Directory, Calendar—even if not

periodical)

Half-yearly

Misc. regular frequency (2-yearly, 5-yearly, ctc.)

Irregular serial, yet of the nature of periodical

ASSOCIATIONS (Institutions, Guilds, etc.)

Profession

Conference, Congress

Commission, Committee

Parties

STUDIES

Scope, Scheme, Syllabus, Synopsis

Outline, Abridgment, Essence, Skeleton, Fundamental line
Museum, Exhibition, Laboratory, Album

Map, Atlas, Graph, Chart, Diagram, Observatory, Catalogue,
Sketch-book

School, Institution, Study-circle

Study, Criticism, Research

Adverse criticism, Offence

Reply to criticism, Defence -

Adaptation

POLYGRAPHIES

Collection of works of single author

—of many authors (cf. 046 Symposium on single topic)

Anthology, Commemoration volume

6
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083

084

086

087

“088

09

“091

0912

0916

+092

093

094

095

+096

097

098

099

0991

0992

0993

21

2-21

2:24

2:31

2-4

2.5

2654

26

27

2-88

2:89

5. C, GUHA

Comprehensive selection

Interview ;

Digest ; -0861 In verse;

‘085 Statement, Communique

‘0862 In the form of drama;

0863 In the form of fiction ; -0864 In the form of Catechism,

dialogue ;

of Parody

Announcement

Miscellany

HISTORIES

Acts, Bills, Codes, Cases

‘0867 In the form of Letters ; -0868 In the form

Constitution, Governance, Governor, Political situation,

Federation, Reform

Popular (as opposed to Governmental) representation

Biography (individual), including Auto-biography ;

0921 Original hero

Collective biography

Correspondence, Memoir, Minutes

Expedition, Exploration, Inscription, Records

Official report, Bluebook, Inspection report

Survey, Topography, Gazetteer

Travel, Guidebook

History, Evolution of culture and civilization, Geneology,

Chronology

Prosperous course

Decay, Fall

Controversy, Conflict

REGIONAL TABLE

World

Asia (general) except India

Turkey

Persia

Arabian Peninsula

Siberia, Turkistan,

Central Asia

Afganistan, Baluchistan

Siam (Thailand)

Malaya

Chinese Republic

Japan, Korea

Burma

Ceylon

INDIA

3°88

3-89

3°9

3°91

3-92

3-93

3°94

3-95

3+96

3-97

3-98

4

5

5+1

5-11

French possession

Portuguese possession

Indian States

Hyderabad (Nizam)

Mysore

Baroda

Kashmir

Rajputana

Central India

Himalayan

Other

Africa

Europe

United Kingdom

England
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3-1 Nortu INpra 5°13 Scotland

3-11 Bengal 5°18 Ireland

3°14 Assam 5:2 Germany

3-2 Gujarat-Bombay- 5*3 France

Maharashtra 54 Italy

3-3. Sourn INDIA 5°51 Spain

3°31. Andhra 5°55 Portugal

3°35 Tamilnad 5-6 Scandinavia

3-4 United Provinces 57 U.8.S.R.

3-5 Punjab 5:81 Switzerland

3-7. Bihar-—Orissa 5°85 Greece

381 Sind 6 America

3:82 Central Provinces 6-11. Canada

3-83 Berar 612 U.S.A.

3°84 Karnataka 66 South America

3°85 Kerala 7 Australia, Newzealand, etc.

3-87 North-West Frontier Province 7:8) Seas

The subject-notation, including the kaya-nirnaya fractional

notation, with the addition of one or more classes of notation from

the subsidiary tables--such as Regition-table for example—putting

acolon (:) between two kinds of notation, will form the full

notation for the subject of a book or literature.

A few examples may clarify the process: The notation or

symbol for Fine arts is 70; 2:5 stands for Thailand (= Siam);

“. 70; 25 will be the notation for the subject of Thailandic fine arts.

Education is 37; history of a subject (see kaya-nirnaya table) is -09 ;

. 37-09 is for History of education. Ramayana is 15; Java 2°8;

architecture 72; .. 15: 28:72 will stand for Ramayana in Javanese

architecture. Gitd is 92-4; Commentary (see Kayanirnaya table )

is 01; Germany ( Region-table )5-2; -. 92-401: 5-2 will be the

notation for German commentary on the Gité. Economics is 33;

Panjab 3-5; .. 33: 3-5 is Economics with special reference to the

Panjab. Charitable institution is represented by 361; Parsy

charity relief is 30-1: 0-6 (community-table ); and so on.

After we have got the full notation through the processes des-

cribed we would still need the device of particularising the position

of a given book or literature (on the shelves of a library) in a class

where there are many such works. This can be done by using some

author-marks or following the Chronology-table, or adopting both.

In a word, a scientific system should be able to answer all

requirements. The scheme discussed claims to have the power to

do so.



Subandhu’s Home

By

R. G. Harsue, Poona

For want of authoritative evidence it is a matter of idle specu-

lation to talk of Subandhu’s home. Lately, Mr. MANoMOHAN

Guosu has assigned Bengal as the home of Subandhu.’ His reasons

are these :

(i) ‘‘Subandhu has used pun in er efrg (Hall, p. 125) and in
zaaraedt waseey.? And in these passages At and WT as well as THAT

and zatat have been considered to be interchangeable or rather he

allowed a confusion between the palatal and the dental sibilant.

This kind of confusion as is known to students of the Middle Indo-

Aryan isa feature of arTat. Hence it may be assumed that Subandhu
was born in the Att speaking area, i.e., the North-Eastern India.”

In the first place, the words @@ and Wt’ as well as TaaT and THAT

are always interchangeable in classical Sanskrit as having almost the

same meanings.’ But even granting the plea of Mr. GuosH that it

is a feature of Magadhi,° can it not be assumed with equal certainty

that since Subandhu had declared to have composed his work with

1. Ind. Hist. Quarterly, September 1939, pp. 472-474.

2. Jn quoting the text, page numbers, in this article, refer to Haty’s Edition

of the Vasavadattd. .

3, Ot—an arrow; the coagulum of curds or milk ; water.—Vaidya p. 765.

@t—an arrow ; the cream of slightly curdled milk; water.—Vaidya p. 711.

4, IAT a rope or cord ja girdle~EEQI AATHTRAAT aa aasaariaa-
FAT R ; VII 10; the tongue. Bh. V.1. 111.—Vaipyva p. 606.

TWeT—the tongue ; a woman’s girdle —WAG TANT Aa TAA TAAVSS
Git. G, X.

Subandhu himself uses this word indiscriminately in its dual form;

For Tal see p, 128 and for TAdT-—pp. 171 and 283,

5, Some of the important statements fiom Walter Eugene C1iark’s valucble

article on ‘Magadhi and Ardhamagadhi’ in the FAOS., Vol. 44 (1924), might

be considered in this connection :~—

(1) He (Simhadevagani) gives no rule for the change of s to ¢, an extre-

mely important rule which could hardly have been omitted even in the most

superficial of the Magadhi dialect if he had regarded it as universally valid

for the particular dialect which he meant to describe.—p, 89,

(2) Naydillagopa in his comm. to the Prabodhacandrodaya (NS. Ed.

p- 72), on the authority of Chandrasena and others, apparently regards the

substitution of 6 for s in the Magadhi ae optional—p. ‘0,

(3) The Asoka inscriptions seem to prove that the official language of

Magadhi in the third century B. c. has s, not &,

(4) Gawronsxi (ZV S44. 271-4) regards the $ of the Sakira (in the

Mrechakatika) as merely an individual lisping.—p. 90.91.

1
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paronomasia on each and every syllable,* he took this much latitude

with words which existed in double forms even in his time, to

vindicate his declaration? So, it must be remembered that if there

was any confusion, which we very much doubt, it was purposely

allowed to be there for the sake of the pun. It was not naturally

there, as Mr. GHosH would have us bélieve, as a sort of unconscious

slip on the part of Subandhu on account of his being a Magadha.

(ii) ‘“‘ Subandhu, unlike any other Sanskrit writer of fame,

shows some familiarity with fish, and one of his most apt similes

occurs in the following passage :—“ eeadat atrarara sfiey
aaTaTeTaTha °—-etc, (pp. 249-50 Ed. Hatt), The catching of living

anit with a black net from a large gepftoit" (AeTaUs) is a very
familiar sight in Bengal. From this simile it may be assumed that

Subandhu was familiar with a place like Bengal.”

It may be pointed out that for this idea, as for several others,®

Subandhu is most probably indebted to Bhartrhari II. 52 (Nirnaya

6. Preferatory stanza No, 13: ‘Pratyaksaraslesamayaprabandham.”’

7. Can Fata: bea qearatt by any stretch of meaning! If this passage is
to be interpreted as having a bearing on some actual geographical region, it may

be pointed out that it is Central India, rather than Bengal, that abounds in big

lakes and fishing with black nets in ponds, lakes, rivers and streams is a com-

mon sight all over India.

&. For example see—.

G) “aqarfe aniaatraueaareart: ta: va safe fararaqaaey

srry AeA, A Be Tag: a ets faeraa
arfemty diag VD. p. 79-80.
Cf. “atinranareara fe wo eat GU Asfaet: ete.

—ag, 1. 66 (VD, Ed.)

Gi) “ aaqeenmafiarie ga aremqney NS, p. 255,
Cf.“ az, dared ake gaartisafirey ag, ML. 112.

(ii) “wait garanhas eataraer gaaey —NS. P. 4.

Cf. “qarmqwarqeaadiag fret fiaefs fasara: afta aa: fraea:”
—aq, I. 70.

(iv) “@qepa ural agataqgqar at afe aa: Tara aad aareaqdaa
aaa fetiatr yanusaa Fa7H: °—NS. p, 238.

Cf. © afgerea Farad waiy: Fearya” ete. = __ag, I. 78.
(v) “apaqegit wo aaqaossa SedaTaeta Grea asta

Teor Parafarta fata Areas aealtr aka amar Faq
eat, °—VD. P. 64.

Ch.“ qanr eqaTah geaeRa areaar adawat qaengt WW
weaata aT '—ago UH. 17,

2



216 R, G. HARSHE

Sagara Ed.): ‘‘ fread nawtaardiatn ) arated aera waregurait)
aRRraaeeaeaaeMrEyT Ayaeargiy at’. The whole
argument therefore falls to the ground. And, moreover, if we were

to put forth this argument of familiarity and make imputations to

the author, it would lead us to absurdity ad infinitum. For, besides

the fish, Subandu has referred to several other acquatic animals,

birds and beasts etc.’

(iii) ‘‘ Subandu’s familiarity with fish is again noticed in a

passage in which he compares W2l® flowers with the Tr of the

God of Love (p. 138).”’

“The word Fatt has its development in the new Bengali

(dialect) Tt which is the name for a primitive instrument made of

Bamboo for catching fish in shallow water. Hence it does not mean

fishing hook (@f@%) as Shivarama guesses.” Now this Tt is available

everywhere in Bengal. And the qet& flower has more resemblance

to the Tat (= 7eTa) than to aw, As Shivarama was an inhabitant
of the country where TS! is unknown, he hazarded a guess instead
of confessing his ignorance. This word Tra shows again that

Subandhu was familiar with Bengal.”

Mr, Guosu, in this respect, depends entirely on the reading

adopted by Hatt. But Gray has Weravia,'! which however makes
no meaning, while the Trichinopoly edition has stwraet, MSS.

(vi) sraqantate: arrenaya Fa,” —VD. P. 264,
Ct. “ garage cate feeageaae,

MUTT Bafa sah qa a "ag, TL. 56.
9, To give only a few examples;—

HHT (P. 267; 279); aaaly (P. 277); steATAT (P. 98; 268; 279); TaTHE

(P.115); @seq (P. 279); gq (CP, 95; 113; 193; 218; 286); away ( P. 159; 287);

waaH ( P. 455 134; 277); Hey isa (P. 99; 288); Harfeay (P. 85; 103; 104; 120; 266 );

TH CP. 74; 96; 106; 114; 179; 180; 181; 252; 253; 263; 269 ete, )- apa (P. 84; 170; 251;

261; 266 ); FAT ( P. 197; 79; 282; 296 ) etc.

Secondly, as every scholar in those days usually began his studies by learning

by heart some of the important lexicons, he naturally knew a number of words of

different types. Amara, for instance, gives about 30 different mames for a variety

of fish (Vide I. 9, 17-19). Hence there is no point in making such a statement

like this,

- 10, If Subandhu is indebted to Bhartrhari for this idea of a net being spread

by a fisherman, as we have shown above, there is good reason to believe that by

YT] (if such a word does exist) he means simply atest

11. Vdsavadatta@~A Sanskrit Romance by Subandhu, translated, with an

introduction and notes, by Lou's H. Gray, Ph. p,, Columbia University Press,

New York, 1913—-P. 165. Can it be TT41 as suggested by one of the commenta-
tors ?
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also read the text differently.” Itis therefore hazardous to draw
any conclusions relying on the text of Hatt without taking into

consideration other evidence on the point.

The case made out against Shivarama does not also hold good

inasmuch as Narayana Diksita, who is by far the oldest com-

mentator available? on Vdsavadatta, explains the word qerat as

great. Ranganatha, who seems to be a later commentator, in his
tippana, follows the same reading but explains the word as “ TeTat
weqaeqay.’’ The word Tt@ however is not found in any of

the dictionaries.’ The correct form is T@ and is explained by

aTaeveg' as Hraat zenegra watras (get)? and in farntsaa’® as

ETAT TAAZ?. In aT TTA EY called fagraagut, by
an unknown author, qerat is interpreted as “aeraetfa afeset ares
Hrqarad 9(a)r ofa 3 wala: , MZ7F in his aTaazarfagta” explains the
word thus : ‘‘ Tetat aware: Ternary wee”, JagaddharaTM!

reads Tt@: and explains it thus: “Were Tae fa eara qeradig
afea orem AeeqaeaAR UI. From this evidence it will be clear that the

MSS. and commentators are not unanimous on the text in question

and its meaning also. This cannot therefore be an undisputed

proof of Subandbu’s being a resident of Bengal.

Secondly, Patali flower is not so very significantly known for

its form as for the redness of its colour and in using this simile,

the author, to all appearances, must have in mind its likeness to a

fishing hook with a piece of red-flesh attached to it rather than the

bamboo mechanism to oe fish as Mr. GHOSH says,

12. (i) Praja Pathasala MS.,, which gives better readings and which is a
very valuable MS., reads afearat here.

(ii) Anandaérama, MS. No. 793 has 41@TIS4, folio 12.

(iii) The correct reading seems to be “qal 24’ as given by a MS. in pos-
session of Mr. G. V. Nirantara of Nasik whose ancestral collection was catalogu-

ed by Dr. BHANDARKAR,

13. See Mr. P, K. Gops’s article—Annals, BORI,, Vol, XXI—Parts I & II

p. 135.

14. Vide folio 54 b, MS. No. 567 of 1891-95 of the Govt. MSS. collection at

the B. O. R. I., Poona.

15, Folio 5b, MS. No. 566 of 1891-95, B. O, R. I.

16, —St. Petersbourg and Monier Williams have evidently taken the word

from Ha.v’s Ed. of VD.

17, P. 4271.

18. Quoted by Vacaspatya.

19. Folio 31b, Ms. No. 464 of 1887-91, B.O, R. I,

20. MS. No. 186 of 1875-76, B.O. R, I.; the MS. is in Sarada script.

21, Tattvadipini, Anandaérama, MS. No. 1817, folio 42b, Poona.
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(iv) His fourth argument in support of this theory is

Subandhu’s mention of grat tree (P. 219-220 Ed. Hatt). ‘‘ This

word @adt does not occur in any Skr. Kosha, for Shivarama, though

very liberal in quoting synonyms, could not give any connection

with this word. @att trees grow in abundance in the Sundarban

area of the Southern Bengal.

‘The word Sundari is given by @raeyeq”? and is also quoted by

afgatarz in its masculine form qee7,*

(v) ‘“‘ Wrote the first available work in the Gaudi style,” the

characteristics of which emerged ‘at the courts of princes ot

Bengal ’—(Keitu, Hist. Skr, Lit. p. 60).”’

In all these arguments there is not one which is hased on first-

rate evidence nor on solid facts that carry conviction home. Hf, in

the present state of our imperfect knowledge, we are to base our

conclusions on mere surmise, we must put together all the evidence

and not simply pick up those examples which support our pet

theories and leave inconvenient mass of material unnoticed and

unaccounted for. Now, so far as the evidence that we arc able to

collect on this question is concerned, we may say with reasonable

assurance that our author, instead of being a Bengali, at the court ot

an unknown Bengali prince in the East, was rather the inhabitant ot

Central India. With his limited knowledge of Geography,” he

does not seem to know much beyond the Vindhyas. He describes

Kusumapura as being on the banks of the Ganges but he has

absolutely no knowledge of the routes leading to it or back from it

to the capital of the hero.*° He thinks that it is somewhere beyond

the Vindhya forests and has made his hero wander away among

them, in search of his lost beloved, till he reaches the sea! His

descriptions of the sea may be remarkable, in certain respects, but

he is happily unaware what an enormous distance it is from the

22. Vide p. 5314.

23. From which, probably, is derived the word qzqiqaq, Sundara is uni-

versally known by its synonym Tilaka (Vide qyeqzaviq faqoz IV. 40 and

Ualsyoy X. 266-267—A. S. 5, Poona ) and for AzH sce WHe IV. 36a.

24, One need not be a Bengali to write in the Gaudi style. Our rhetoricians

have enjoined upon the use of different styles to express different sentiments.

By using the same argument one can also prove that Banabhatta was also a Bengali.

25. The geographical references in VD. are very few and apart from

AW, GAS & API they refer to aoa, Alaa, fArea, Te2a, Bagra, are,
AAA, AHS, BAT AL, FATT & FANFT only.

26. ‘‘ Kusumapura is also another name for Kanauja!’’

5
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Vindhya mountain to the sea for the princess to walk and the

prince to follow !

If our interpretation of the third prefaratory stanza of the

Vasavadattaé is correct, and if its reference to the poet named

Damodara has anything to do with a historical personality of the

same name, we may point out that the inscription that speaks of a

poet Damodara belongs to Udaipur in Southern Rajputana and the

expression “ Heaqarararada qaararraleear’’ is significant as

being a familiar sight for the author.”" Leaving aside the mytho-

logical references to 48, qae, fearwa, AeZT etc., he feels more at

home when he describes 7831," aWat, and fata. If a covert

reference to the Agnikulas of the Ksatriyas is meant in “ #wifia

aghtarazaerEaragaarderaterdaed: ” (P. 94), then these have

arisen within the precincts of the Vindhya mountains.

In his descriptions, Subandhu, more than once, refers to the

Malava women” in preference to others. Had he been a native of

Bengal, as Mr. Manomohan Ghosh wants us to believe, he would

certainly have at least mentioned the women of his native country

when he has something to say about the women of Lata, Karniata

Kerala and Kuntala countries and what is more, about the

GWeTUTAT too,

A reference to #amrga*! points to the fact that the author was

familiar with the wheat fields of Malwa where this particular

variety” of wheat is still largely grown. Subandhu has made the

soldiers of the Sabara Sendpati wander about in search of sweet

water" in the mountain. This (clearly speaks of a special know-

27. Vide the article on Subandhu and Damodara, Deecan College Research

Institute’s Bulletin, Vol. I, No. 2 pp. 421-424.

2. aaa ayaa Waar fier vetadtecadage: ”

P, 102;

“ frarfaatag aaatanag ?-P. 271,
29. “ agigtsaermaraaaganradiaatat araaadaergae: ”

P. 140.

ATARTRTA BATH TNSASIAMT SAMY ete.—P, 20.
“qa OF aamdaaesiwmanenedteraanractaaqapay
weg; *’ P. 233-34,

30, Lata—pp. 138-139; Kuntala—p. 139; Karnata—-p, 139; Kerala pp. 139-

140, Pulindaradja Sundari—-pp, 95-96 and pp. 215-16. This again shows his

familiarity with the mountain tribes of the Vindhya.

31. © areer Hatqaarfeat area" P. 192

32. It must be the same variety as is popularly known in Maharashtra by its

corrupt name aaa,
3. “ sfeqsqurreatgafaaraag ” P. 291.
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ledge of the regions where water is abundant but not sweet. In the

Vindhya and Satpida ranges, it is difficult to find sweet drinking

water as very frequently the water is rather astringent and undrink-

able. Another very important reference which presupposes local

knowledge of the region with all its traditions is to the #1zIz firera
and the diggings by the Kiratas along the banks of the river

Narmada in search of gold.TM*

The name Subandhu is also found to be current in Central

India as might be seen from the Birwani Copperplate inscription of

Maharaja Subandhu,” The grant has been issued from Mahismati,

the present Maheswara, in Indore State.

Subandhu was a worshipper of Visnu and he has consecrated

two verses at the beginning of his work®* to his titular god. Now,

we have almost contemporary inscriptional evidence®TM to prove that

in Central India Vaisnavism was more predominant than anywhere

else. In Bengal, it seems, the Saivas, the Saktas and the Jainas

were more popular.

Putting together all these facts, we are led to the conclusion

that Subandhu was an inhabitant of Central India, preferably of

Malwa and that he had nothing to do with Benga."

¢ SS. ~34. Runrat ayaa gazatraara irene ga fecraaearaaraaa aay”
—Pp. 100-101; for explanation of the traditional belief sec SITUA’ s commentary.

35. Epigraphia Indica, Vol, XTX pp. 261-62,

36, Verses2 and 3. Besides that the following references unmistakably

point to his being a Vaisnava :

(i) aytargatta fata. 270

Gi) aeqetig feqqaraeitaay—P. 297
37, Vide Tables comparing Gupta Inscriptions and Pauranic tradition—By

D. R. PatiL, Appendix to Bulletin of the Deccan College Research Institute, Vol. 1,
Parts I and IT.

38. We have good reason to believe that, in his days of retirement from the

ministerial duties (see, Vamana,—Advydlankdrasitravytti p. 32-—-Kavya Mala, Ed.),
he had repaired to Ujjayini, where probably he wrote his Vasavadattd.
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Sphota and Artha

By

Betty HEIMANN, London

Every European scholar who has had the opportunity of

translating Sanskrit texts with Indian students will have acquired

an experience unknown to him from his work with Western pupils.

The Indians have a strange gift of getting the hang of the text

before, and sometimes even without ever, being able to render the

passages in rational systematic manner according to the correct

grammatical analysis of the sentence and its perts. They grasp

irrationally the sphota, before they rationally grasp the artha. The

problem of the sphota is unique to Indian grammar ; it was never

established in the West, and is even not officially acknowledged in

most of the Indian philosophical treatises. But, nevertheless, even

when expressly repudiated in Sanskrit philosophy, it is still posed

there asa problem. While considered not provable by rational

systematic means, it exists there as a problem, or rather as a fact.

The Indians are too near to, the Westerners too remote from,
the intuitional grasping of the meaning implied in a word or a

sentence ; and bath mentalities, from these very contrary reasons,

are hampered in giving a rational account of the sphota.

Even the Mimamsakas who establish subtle theories about

sound-problems not only from the rational, but also from the

irrational point of view (the divine origin of sabda and its pre-

empirical existence) expressly repudiate the concept of sphota.

They believe in the pre-empirical autpattika, pre-empirical sponta-

neous origin of sound, and they oppose this to the &rtaka, the

empirically produced; they distinguish between the potential

transcendental sense and its manifestation in empirical usage ; they

discuss the problem whether the meaning of the whole word is

already conceived by the utterance of its first sound or by the series

of its sounds, or whether only after the pronunciation of its last

character the sense becomes manifest ; they ponder over the ques-
tion whether the meaning is dependent ona fixed succession of the

letters used, whether for instance sara and rasa convey the same
meaning, i.e., whether irrespective of the order of articulation and

its psychological reactions, the meaning springs forth as a quasi-

partless and orderless and timeless complex entity. But though

touching on all these considerations of questions connected with

the problem of the sphota, they are reluctant to accept the sphota as

1
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such. The Mimamsakas, the school of the exegesis of the holy

Veda, are transcendental Realists and magical logicians, as it were.

Their Realism and their logical method tend to handle but provable

facts (pramanas), their transcendentalism and belief in magical

efficacy are restricted ; they accept only that which is established by

the empirical pramdnas (pratyaksam and anumdna) or by the appa-

rent proof of revelation and authoritative assertions of the holy

texts. As asystem they are reluctant to give credit to their own

subjective psychological irrational feelings of evidence, i.e. to the

sphota. This is too near to them to be worthy of being

propagated in systematic theory, They remain, even in their irra-

tional speculations, in the sphere of artha, pre-empirical sense and

its empirical eficacy. Their exegesis, their exposition of Scrip-

tures, does not reach beyond the interpretation of the contents.

They are rational analysts.’

Why, then, do the grammarians venture to deal with the sphota #

Grammar, as its very Sanskrit names suggest, is vy-d-karana, vt-

graha, and nir-ukta, i.e. mere analytical procedure, How can these

professional analysts be inclined to acknowledge such a merely

synthetic complex factor as is the sphota-concept? For two

decisive reasons. First, yrammar is a more psychological than

logical science. The significance which Indian grammar attributes

to the physio-psychological laws of phonetics indicates besides

other reasons its foundation in a sphere outside mere logic.

Secondly, their fundamental presupposition is a dogma of a primary

potential unity. They proclaim that in the verb are already con-

tained, so-to-speak, in an embryonic stage all possible variations of

a sentence which are voiced by accidental subjects or objects, par-

ticles, prepositions, etc. This concept of a pre-developed imma-

nent general potentiality centred in the verb itself gives room for

the acceptance of other factors of complex potentialities such as is

the sphota. The grammatical analysis is considered but as a

secondary pedagogical proceeding. This grammatico-pedagogical

method, too, is an outcome of a fundamentally psychological

attitude.

It is true that it is not the past-master of grammar, Panini him-

self, who expressly introduces the theory of the sphota; but his

chief commentator Patafijali, and his later followers, Bhartrhari,

Nagega, etc., are concerned with securing forthe concept of sphota

a place in their system.

1, Aboutthis cf. the chapter on Mimadmsd in my ‘A Study in Indian

Dynamics.”

2
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But even these later grammarians who acknowledge the sphofa,

proffer only a vague definition of the sphota. They simply attribute

to it three general predicates. The sphota is regarded as one, indi-

visible and eternal. These vague three qualities are the common

property of all super-empirical entities. Jt is no accident, there-

fore, that the scholarly advocates of sphota are inclined to identify

the sphota with other ‘‘summa”’ of religious, magical or ontological

potentialities which are already acknowledged. ‘The sphota is thus

paralleled with Sakti, Sahda-Brahman, with Pranava (Om), in

short with all ‘‘summa’’ bearing on sound-problems. But the

sphota does not exactly cover the ground of the efficacy of Sakti, of

undeveloped mere potentiality. ‘The sphota has both, a pre-empiri-

cal and an empirical function. The meaning of the word uttered

exists not only potentially before its manifestation, but exists also

as an external sphota set free by an accidental object or word.

Neither is sphota a universal, ontological Sabda-Brahman, because

beside the general ontological truth on which all specific sphotas are

based, there exist the different sphotas of each single empirical

object as distinct entities (cow, horse, etc.). ‘These sphotas of cow,

horse, etc. ure, however, not ontologica! manifestations dependent

on, and empirically produced from, a productive ontological

Avvaktam, but they require a specific act of realization, an impulse

given directly by an empirical fact, the utterance of a word.

Besides, a further psychological function must take place for the

realization of the sphota. Sphota, unlike the Sabda-Rrahman, mani-

fests itself in specific partial flashes of truth.

Neither the sphota can be identified with Pranava (Om), which

being bare of anv specific sense, is open to accept every meaning

required. Visualization of Pranava (Om) is but a means, not an end

in itself; it serves only to prepare the stage of receptivity and

susceptibility for a higher vision. The sphota, on the other hand,

whenever it can be grasped, is already endowed with specific

qualities. In short, sphota is akin to, but yet distinct from, all

these other irrational potentialities. Its oscillating quality of func-

tioning in the two spheres of potentiality and specific manifesta-

tion alike, defies any valid identification cither with predominantly

super-empirical, general, ontological, or with completely realizable

specific factors.

As to the method ot gaining an object through the perception

of its sphota, here, too, we haye to approach the problem by the

indirect means of contrasting the sphota with similar factors. Is the

psychological procedure by which the sphota is gained the same as

3
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that achieved by meditation ? Meditation can be attained by concen-

trating on any accidental object. ‘The specific object in hand is but

a means and not an end. A higher general vision springs forth

from this act of concentration (samddht). Reflection, pratibhd, of a

general cosmic relationship is indirectly attained. The grasping of

the sphota, on the other hand, is a direct procedure. Here the

starting point isa general cosmic truth which through the contact

with the very object reveals immediately, and not as a means, a

specific truth, the truth about the essence of the object concentrated

upon. Thus, though meditation and sphkota, belong both to similar

spheres, both standing midway between gencralizing metaphysics

and particularizing and introspective psychology, they are clearly

distinguished by their different tendencies of direction : one work-

ing from the general downwards (sphota), the other tending upwards

towards the general (meditation). Furthermore, they are unlike

with regard to the qualitv of directness (sphota) and indirectness

(meditation). These latter characteristics imply also a difference

with regard to their dynamics and degrees of purpose: while the

sphota reveals itself by an immediate spontaneous flash of realiza-

tion, meditation works deliberately in slow stages of gradual

enlightenment. The sphota manifests itself in a quasi-mechanical

bio-psychological function ; meditation, on the other hand, is inten-

tionally and deliberately acquired. And yet, in spite of all these

distinctions pointed out between the sphota and meditation, medita-

tion in its highest stage of perfection is the one proceeding which

comes nearest to the concept of sphota. In the commentary to

Yoga Siitras 1, 47 the adhydtma-prasada, the subjective, no more

obstructed clarity of mind, the final stage gained after preliminary

meditation, is expressly defined as bhitdartha-visayah krama-ananu-

rodhi sphutah prajna-dlokah, i.c. as a spontaneous (sphuta) vision of

cognition which has the cosmic bhitas as objects’ and pursues no

more any gradual steps. Thus the Yoga system acknowledges in

some way the concept of sphota, but only as a general cosmic vision,

and not as a specific sabda-sphota.

After having tried to define the sphota indirectly by confronta-

tion with apparently related irrational concepts, we shall now

venture to trace its qualities by the direct method, as far as it is

possible to describe and to define such an irrational concept. Only

then shall we gain the ground to make the methodical confrontation

2. prefer to take bhutartha in the cosmic and ontological sense= Mahda-

bhitas of the Sankhya (Yoga), rather than follow Prof. Woops in his epistemologi-
cal interpretation.
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with its counterpart in the logical sphere: artha. The most imme-

diate approach to a concept, at any rate in the range of Indian

studies, has proved to be the interpretation of its name. The term

sphota gives the opportunity for an irrational explanation as to its

phonetics and for a rational one as to its contents ; both methods of

explanation coincide in this case. Sphut, to burst into view, to

rent asunder, pictures in its very onomatopoetical form the sudden-

ness, abruptness and forcefulness of the process. It is no accident

that other terms derived from the very same root sphut all indicate

the same dynamic explosive function. Sphotd means the ‘‘whipped

out’’ hood of a snake in the moment of irritation ; sphuti means the

cracking ef the skin of the foot by bursting blisters. Sudden like

the break between day and night in Indian climate, sudden like the

ripening of the tropical fruit are the natural processes of the Jndian

mind (sphota). Slow and deliberate are the artificially, volitionary

and consciously produced mental processes, like meditation and

reasoning (tarka). As such the question is irrelevant, whether the

sphota develops gradually from the first sourid to the last one; it

can spring forth in any moment when the characteristic momentum

of the sounds becomes strong enough to indicate the object in

question. As such the related problem is also implicitly answered,

whether the process of articulation of the single sounds, the consti-

tuents of the word, can be inverted in its order without changing

the meaning. The psychological reaction to the transition of sound

from one articulation-point to the other determines the meaning.

Each individual sound gets beside its innate significance an addi-

tional import with regard to its position within the word (as _ initial

sound, final sound, etc.)? Here we touch the problem whether in

Sanskrit the name in itself is an onomatopoetical image of the

essence of the thing which it designates ; and whether the articula-

tion of its sounds produces a psychological reaction which suggests -

the essential meaning. Is it inthis way that the Indian Sanskrit

student grasps the meaning of the text, before he can account for

the rational analysis of its sense ?

The sphota is fundamentally a sound-phenomenon, and even

when, which is rarely the case in India, the texts are but silently

read, it is grasped by sound-impressions. From this fact further

questions bearing on the sphota may be raised. Do the sounds

reveal the sphota, the irrational meaning, or does the sphota reveal

the true meaning of the sounds ; in other words, is the sphota the

3. Cf. My ‘‘Deutung und Bedeutung indischer Terminologie” pp. 294fF and

my ‘Polarity of the Indefinite’’ p. 95.

K. V. 15 5
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indicator or the indicated? It isa reciprocal relationship between

the sphofa and the sounds which constitute a name. The sphota has

two aspects, an eternal, pre-empirical being as essence, and an

external accidental empirical aspect as momentary prehension. The

sounds reveal the empirical sphota, while the eternal sphota conveys

a meaning to the sounds. ‘I’he concept of sphota is not limited to

one level only. The accidental, empirical and momentary mani-

festation of the sphota is the reflection of the one, indivisible,

eternal and constant sphota (essence). Sphota has a double aspect

of static eternity and abrupt manifestation. As such it lacks the

continuous dynamics of aut-pattika, the continuous motion of sounds

in the ever-moving waves of ether and space (akdsa). The

Mimamsaka concept of gabda is that of a continuum. To use a

simile: like an ever-springing fountain the pre-empirical sabda

continuously comes forth ( autpattika), but through vivaksd, through

our desire of speech, we catch some of its drops in our specific

receptacles. The sphota, on the other hand, is like a flash of

lightning, breaking accidentally from an upper eternal sphere,

through a bank of clouds, down to the ground (its empirical mani-

festation). To express the difference between sphota and sabda in

plain words; sabda is manifested by a volitionary act, while the

manifestation of sphota lies beyond our control.

The pivot of the Mimarsakas is the idea of continuum; their

chief concept of artha corresponds to this fundamental idea. Artha

is the continuous tendency (arth) between original sense striving

after manifestation, manifestation itself, and its final ends. The

empirical object is its second stage as'a materialization of its sense ;

the third stage is the purpose of the objects. In this third stage the

term artha means : ‘ for the sake of ’ (artham at the end of a com-

pound). Thus the term artha comprises three stages of a continuum,
1.¢. sense or essence (pre-empirical), object (empirical) and purpose

(final cause). To give a significant example of this journey of the

term artha, we may point to the complicated meaning of the term

purusa-artha. \t implies two different meanings of artha, a general

and a specific one. It designates the purusa as artha, essence, origin

and end of human tendencies. Besides, artha is a specific stage, or

aspect, among the four purusa-arthas. Artha is also the one specific

human aim of acquiring material goods, welfare, wealth and profit.

Artha belongs in all its meanings to the sphere of manas.

Ambiguous as the term manas is artha, its product. Manas is the

central organ of the senses, of the thinking and will-power. Sphota,

on the other hand, is a product not of manas, but of buddhi, of the

6
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organ of intuitional enlightenment (bodit, Buddha). Buddha is the

receptacle of cosmic vision which is beyond the reach of human

volition and thinking power.

Artha has a wide range of possibilities in the logical and empiri-

cal spheres, in so to speak the horizontal direction of the attainable

plane ; sphota is limited to the vertical only, a flash from above.

This distinction which we have drawn between the spheres of

artha and sphota does not seem to be always strictly kept to in

average linguistic use. Logic, too, ventures to speak of sphotam (or

spastam, elucidated), when the sense sought for has become evident.

But this use of the term sphota is not in reality opposed to our dis-

tinction between the rational logical sphere of artha and the irration-

al range of sphota.

For even in the gradual process of logical cognition there always

comes at the end a productive moment of solution where a’ direct

intuition has to fulfil the previous deductions of reasoning.



The Digambara and Svetambara Sects

of Jainism

By

KaMTa Prasap Jain, Aliganj

Jainism is the least studied of the Indian religions and enquiries

into Jainology under the circumstances are welcome. Mr. C. J.

SHan’s voluminous work entitled ‘‘ Jainism in North India”

deserves appreciation. His attempt is praiseworthy but at the

same time I am pained to say that the stamp of the Publishers’

sectarian attitude is evident in it. No doubt, the original publishers

are Seth Anandji Kalyanji, who have financed the- apparent

publishers enabling them to bring this volume out, and who profess

the Svetémbara faith and are famous for their sectarian zeal.

The learned writer has failed to emphasise that he is writing

from the Svetimbara point of view and moreover he has made

some misleading remarks about the Digambara sect. He is always

alert and takes care to mention nothing, which may be in the

favour of Digambara Jainism inthe North, Perusal of his work

leads a reader to believe that North Indian Jainism is Svetambara

Jainism and that Svetambara Jainism is the original Jain religion.

Had this been established independently, without doing injustice

to Digambara Jainism, nobody would have complained. But for |

the sake of history I intend to examine a few of his conclusions.

However, I shall confine myself to the three most important

controversies raised by the learned author: (1) that the Svetim-

baras belong to the Order of Parsva, while the Digambaras to

that of Mahavira, (2) that the account given in the Digambara books

concerning the origin of the Svetambara sect is self-contradictory

and hence unreliable and (3) that the extant Svetambara Agama-

Siddhanta is the original one and the theory ot the Digambara Jainas

concerning the loss of the Siddhanta is false.

On examining the first of the above points, I find the learned

author summarising it in these words, ‘‘ Taking it historically and

literally, we can say that the Svetambaras are more akin to Paréva-

natha than to Mahavira, and Digambaras are nearer the latter,

because Mahavira passed many years of his life as a prophet in a

naked stage, while both Pargva and his followers preferred to remain

dressed.’ (p. 70). He backs up this conclusion with the following

quotation from Sir Charles ELLIoT :—

1
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‘* It is therefore probable that both Digambaras and Svetam-
baras existed in the infancy of Jainism, and the latter may repre-

sent the older sect reformed or exaggerated by Mahavira. We are

told that ‘the law taught by Vardhamana forbids clothes but that

of the great sage Pargva allows an under and upper garment.’ But

it was not unti] considerably later that the schism was completed

by the constitution of the two different canons,’ (p. 74).

Now let us examine these statements, which are mainly based

on the evidence of the Svetambara canonical books only, under the

light of independent sources and evidence, In this respect the

first thing to observe is that nudity was not only observed in the

times of Mahavira, but it was held in great reverence by pre-

Mahfvira Sramanas as well.!. The fact that nudity was not an in-

novation in the Jaina Sangha, is borne out by the literary as well as

epigraphical evidence.

In literature, the earliest reference to it is found in the R&-

Samhita (X, 136-2), where the windgirdled Bachhantes, the Munayo

Vdtavasanas are mentioned. Prof. A. WEBER considered that this

shows the greater antiquity of the Digambaras, and he also consi-

dered that the Digambaras are the Indian ‘‘ Gymnosophists’’ of the

time of Alexander the Great.?

It is noteworthy that in almost all Brahmanical Sanskrit Litera-

ture which mentions the Jainas, Jain monks are designated as naked

recluses.’? In the ancient and authentic Literature of the Buddhists,

too, the Jainas (Nirgranthas) are described as naked monks.* These

notices refer not only to the Nigantha Samanas of the Order of

Mahavira, but indirectly they describe the pre-Mahavira Nigantha

Samanas as naked monks as well. For it is said in the ‘‘ Maha-

vagga’’, (1, 70, 3)°

‘* At that time the Bhikkus conferred the upasampada ordi-

nation on persons that had neither alms-bowl nor robes. They

went out for alms naked and (received alms) with their hands,

People were annoyed, murmured and became angry, saying

‘ Like the ‘Titthiyas, ete.’ ”’

1, Indian Antiquary, 1X. 162.

2. Ibid, XXX, 280.

3. Vignupurdna, 3.18.2.10; Vedanta Sutras, 11, 2, 33-36; Dasa Kumdra-

carita, 2; Vardhamihira-Samhita, 19-61 and 45-58 ;-ete. etc,
4. Jatakamalé (SBB), I. 145; Visadkhdvatthu-dhamma-padatha-hatha (PTS)

1. 2-384; Dialogues of Buddha, [11. 14; Divyduaddna, 165 Mahavagga, 8, 15; 38>

Cullavagga, 8, 28,3; Sartyuta Nikdya, 2.3. 10. 3 etc,

5. Vinaya Texts, S. B. E., XIII, 223.
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These Titthiyas were, no doubt, the non-Buddhistic monks

belonging to older orders than those of Mahavira and Buddha.°

The description of them as given above, coincides exactly with that

of Digambara Jain monks, as described in their $astras. Hence there

is little doubt about their being the naked monks of the school of

Lord P&réva, the immediate predecessor of Mahavira. Moreover,

1 am tempted to believe the Digambara Sastras on the ground that

their accounts are in agreement with those references in tl e Buddhist

Tripitaka and other secular literature which mention the Jainas."

For instance, the rules of conduct for the gramanas (Jain monks)

given in the Kassapa-Sihandda Sutta coincide to a word with those

given in the Digambara Jain Literature for their monks, and they

mention the very first rule of the Jaina muni, which requires him

to go about naked.®

Moreover there are such references in the Buddhist books that

prove the use of the term Titthiya in the sense of the Jainas. The

following remarks of Rev. Dr. STEVENSON are worthy of considera-

tion in this respect :—’”

‘In the Buddhist documents......frequent mention is made

of a class of opponents encountered by Buddha, usually named

Titthiyas or Tirthakas. This word, however, is used synony-

mously with Tirthankaras, the Sanskrit form of the word

Tirthakara, a name appropriated by the Jainas to their deified

religious legislators. In several: passages the Titthiyas are

distinguished both from Brahmanas and Buddhists. Thus

Raktaksha is said to have gone to a place where there were

Tirthakas, Sramanas and Brahmanas, ascetics and mendicants.

Not having the original before me, I can only conjecture that

the two last mentioned parties were Vanaprasthas and Sannydasis

and the third, common Brahman householders. The second

were certainly Buddhist ascetics; and it seemsto me there

can be as little doubt but that the first were Jainas. In the

same way in the Lalita-vistdra, the Tirthakas are mentioned

among the auditors of Buddhas as a sect different from the

Brahmanas........- There are two grand characteristics, then, of

those Tirthakas, which are in exact agreement with the oldest

books and traditions of the Jains—the existence among them of

Digambara sages and the total abstinence from animal food.

6, Historical Gleanings, pp. 11-12.

9. Indian Historical Quarterly, VI. 698-710,

8. Studie Matevialé di storia delie Religioni, III, 1927, 4-8.

9. Journal of the Bombay Branch of the Royal Asiatic Society, January 1855,

IV. 401.
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Neither of these are applicable to either the Brahmanas or

Buddhists of ancient times......... The Tirthakas of the Buddhists,

then, could be none but Digambara Jainas.”’

It is thus clear that the Titthiyas were non-Buddhistic Jaina

monks and those referred to by Gotama Buddha belonged to older

orders than those of Mahavira. The Jaina Sangha was older than

Buddha‘° and as the description of the Titthiyas coincides with that

of a Digambara Jaina monk, it supports the Digambara view that the

ascetic disciples of Paréva lived naked. No doubt, the Ajivikas
also, lived as naked recluses, but their origin in itself is traceable

to the old Jaina Samgha."' They took their religious principles

from the Parvas: so that as Jaina dissenters, Ajivikas would

naturally be expected to adopt the old practice of going about
naked. Likewise Gotama Buddha observed the vow of nudity like

a Jaina monk during an early stage of his life. The Digambaras

claim him to belong once to the line of the Jaina Samgha of Paréva’s
‘Tirtha.”

Thus the literary evidence would indicate that the nakedness of

the Jaina monks was in accordance with the original practice, and

not a subsequent innovation started by Mahavira. The latter idea,

moreover, is against the tradition of the Svetambaras, for, it is said
in their authentic canonical books that Lord Rsabhadeva, the first

Tirthankara, also passed his life as a saint in a state of nudity.'*

This means that the practice of nudity was first introduced in the

Jaina Sangha by Tirthankara Rsabha. This is exactly what the

Digambaras say. But they do not say that along with the discarding

of clothes, the first Tirthankara also allowed the Jaina saints to put

them on. He, no doubt, did allow the Ksullaka Nirgranthas to

wear one or even two garments, but the ksullakas are only laymen

observing the vows and are called Ekasatakas in the Digambara

Sastras.* This division of the Digambaras is supported by the

Buddhist references, since in them, too, the clothed Nirgranthas are

styled Savaka yihi oddtavasanad® and Nigantha ehasdtaka."* We find

10. Indian Antiquary, IX. 161.

11. Eneyelo: of Religion and Ethics, 1. p. 261 and Cambridge History of India

Ancient India, 1. p. 162.

12. Buddhistic Studies, Ch. V, p. 117-119,

13, Kalpa Sitra, JS., SBE., pt. [. p. 295.

14, © ARITA ATES: HAtaET Detfare: |
WAY WERTBISAMSHATVTT: 1 RS ML AHS UI

—afegarr,
15, Digha-Nikdya, PTS., Vol. III, pp. 117,118.

16, Anguttara-Nikdya, Vol. ITI, pp. 307-309,
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clear mention ot the naked Jaina munis and clothed Jaina sdvakas in

the Buddhist literature, and theretore the mere mention of the naked

munis also in the Svetambara books cannot justify the division of

Jaina munis—naked and clothed—as they have propagated. Hence

the attempt to connect the Svetambaras with the Tirthankara Parsva

falls to the ground.

The Mathura sculptures which depict the naked Jaina monks

holding a piece of cloth in their hands, belong to a period when the

germs of this schism were already in the air and they do not support

the Svetambara view. Rather these sculptures prove the existence

of the Ardhaphalakas'—-(ascetics having a piece of cloth with them)

—the fore-runners of the Svetimbaras, as described by Ratnanandi
in his ‘* Bhadrabéhu-carita’’.* A particular thing to note in this
respect is that such a small! figure is shown on the Mathura sculpture

referring to the exchange of embryo of Lord Mabkavira.2? This

small ascetic called in the inscription ‘‘ divine......... ** (something)

could not be taken as representing Mahavira. Rather it represents

a divine ascetic of the Ardhaphalaka type, who could not at once

summon enough courage to give up the ancient practice of going

out naked and simply took up a scarf in the hand to hide the shame.

This representation, I think, is made simply to stamp the sculp-

ture with the sectarian mark and it shows clearly that the story of

the transfer of the embryo of Mahavira was not a fact acceptable to

the ancient Jaina Samgha. It is not a part of the original Jaina

literature, but seems to have crept into:the Svetambara works on

the advent of new converts from Hinduism, since the original god

of progeny is found in the Vedic pantheon.??

Accepting for argument’s sake, the view of Mr. Swan that

because in the above sculpture the last Tirthankara is depicted

naked with a scarf in his hand, this establishes proof of the pre-

valence of both the practices—nude and dressed—in the ancient

17, On the Vodva Stupa built by the gods, ‘‘the male figure on the right of
the Dharma-cakra, is considered by Dr. BOWLER to be that of a naked ascetic, who

as usual, has a piece of cloth hanging over his right arm.’’—(Jainism in North

India, p. 25%). Likewise in Mathura Plate No. 17 Sramana Kafiha is shown

having a piece of cloth hanging on his wrist, although he is naked otherwise. It

bears an inscription which mentions Svetambara Ganas etc.

18, Ch.1V. Hae AF gs aaa KALI
afeateas yey dias alerganl Iyou

19. SHAH, loc. cit., p.21 (plate IV). ‘‘At his (Nemesa’s) left knee stands a

emall naked Male, characterised by the cloth in his left hand as an ascetic and

with uplifted right hand.’’—Bucugr, Ep. Inu, II. 316,

20, Ep. Ind. I. 316 and Jaina Antiquary, Vol. III, pp. 83-92.
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Jaina Samgha, will he please reconcile it with the conditions given

and drapery allowed to monks in the Svetambara canon? Can he

point to any other instance in stone and plaster, where a Jaina

Tirthankara is pictured with a cloth in hand oris fully dressed ?

The images of Tirthankaras found at Mathura are naked. As a

matter for mere wonderment even those which bear the names etc.

of acertain Svetambara gaccha and represent Paréva as well as
some other Tirthankara are naked.”! If ‘lirthantkara Pargva and his

immediate predecessors had never observed the vow of nudity and

the Svetambaras believed that he remained dressed all through his

saintly life, then why did they not make his images accordingly in a

draped shape? Why did they go against their belief when they

showed Parsva and other Tirthankaras as nude? There is also no

ancient image of their lady, Tirthankara Malli.

It is a fact that the Mathura antiquities being only a century or

two older than the date of Svetimbara origin, they rightly represent
the first signs of their gradual growth intoa sect. The inscription

mentioning the Svetimbara ganas etc. inscribed on a Digambara or
naked image, bears testimony to this fact and shows that the

Svetambaras were the dissenters from the original Nirgrantha
Samgha, whose ascetic members observed the vow of nudity and

their lay disciples worshipped naked images of the Jinas.7* Hence

the Mathura antiquities do not carry the age of the Svetambara sect

beyond ist century B, Cc.

Now let us examine the antiquity of the Digambara principle

of nudity under the light of monumental and other such concrete

evidence. ‘he most ancient of the Indian antiquities are those

which are found at Mohen-jo-Daro in Sind and it is obvious from

them that the people of the Indus valley made nude figures, even

those of female deities... Some of these are quite akin to the

images of Jinas.77 And if we are to believe the reading of a seal

inscription by Dr. Pran Natu,” the prevalence of Jainism at that

ancient period is confirmed—there is no doubt that the Jainas

21, SMITH, Jaina Stipa and other Antiquities of Mathura, pp. 24-46.

22. “*Vhe Jains are divided into two great parties, Digambara and Svetam-

bara. The latter have only as yet been traced, and that doubtfully, as far back

as Sth century after Christ. The former are almost certainly the same as Nigan-

thas, who are referred to in numerous passages of Buddhist Pali Pitakas and must

therefore be as old as 6th century B.c.’’—Encyclo: Britannica (11th ed.) Vol.

XXV.

23, MARSHALL, Mohen-jo-Daro, Vol. I, p. 33.

24. Cf. plate X statue from Harappa, Plate XIII. 15, 16 Mohen-jo-Daro,

I. p. 60.

25. Indian Historical Quarterly, Vol. VIII, Supplement, pp. 18-32.
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assign a hoary antiquity to their religion. Be that as it may, it is

clear that nude images like those of the Digambara Jainas used to be

made by the Indus people”* and this goes to establish the greater

antiquity of the religious idea of nudity as held by the Digambara

Jainas,

The ancient images of the Jinas found at Dkdrasiva (Terapur),”

Khandagiri-Udayagiri (Orissa),?> Mathura,” Ramnagar (Bareilly),

and atacertain place in South India® are all in a naked shape.

None of these images bear any trace of drapery and as such, they

also go to establish the assertion of the Digambara Jainas that for

the attainment of Nirvana, the observance of the vow of nudity is

essential. Nudity, in fact, is an assurance of the man being self-

restrained and victorious over the feelings of shame and sex-love.

The covering of the body is needed only when the idea of shame

and sex-love occupies an uppermost place in the mind and it is an

hindrance to Nirvana. Ilence nudity or victory over shame and

sex-love is necessary if Nirvana is the Goal. The Jaina Tirthankaras

—one and all preached the self-same doctrine as is evident from the

above historical facts.

Under the circumstances there is no justification in connect-

ing the Svetambaras with the Tirtha of ParSva, since the monks of

that Samgha also observed the vow of nudity.

As to the second point concerning the Digambara account of

the origin of the Svetimbaras, Mr. Suan remarks ‘‘ Taking the

Digambara traditions we find that the Digambaras themselves do not

agree in their exposition of this division in the Jaina church.’

And to establish this disagreement he refers to ‘‘ Darsana-Sara’

and ‘‘ Bhavasamgraha’’ of Devasena, where it is said that the

Svetambara Samgha had its beginning in Vallabhipura in Saurdstra

136 years after the death of Vikrama. Devasena having given the

date of Svetambara origin narrates the story of that origin from

26. ‘CHANDA, Modern Review, August 1932 pp. 158-160.
2%. Karakandu-cariu, (Karanja Jain Series), Intro. pp, 41-48.

28. ‘Only the Tirthankaras are represented nude, and even they are occas-

sionally shown dressed, if the scene is intended to represent some scene of their

human lives...’’--M. M. CHakravarty, Notes on the Remains on Dhauli and in the

Caves of Udayagirs Khandugiri, p. 2.

29. SMITH, Jaina Stupa and other Antiquities of Mathura, pp. 24-45.

30. During the course of excavations of a mould (at Ramnagar) # great

number of fragments of naked Jain statues were exhumed; of which several are

inscribed bearing dates ranging from Sariwat 74 or A.D. 96 to 152.—LdOpers,

JRAS., January 1912.

31. Studies in South Indian Jainism, p. 34.

32, Suan, Jainism in North India, pp. 67-70,
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Srutakevali Bhadrabahu." The date given by Devasena is the date

of the actual appearance of the Svetambara sect--the seed of the origin

of which was already sown at the time of Bhadrabahu Srutakevali.
Ratnanandi also narrates this in his ‘“Bhadrabahu-Caritra’’ and gives

a full (detailed) account of the origin of the Svetimbara sect. The
only difference between the accounts is that the former is an abridged

(thus seems incomplete), while the latter is a detailed description.

I see no reason to doubt the identity of Bhadrabaku referred to by

Devasena, since ke is clearly connected with the well-known 12

years’ famine of the Mauryan period, which is an accepted fact of

history. Similarly there is no ground to disbelieve Ratnanandi, since

the existence of the Ardkaphalakas—the fore-runners of the Svetam-

baras, who appeared at the end of Mauryan famine as described by

him, is proved by the ancient Mathura sculptures representing the

naked Jaina monks with a piece of cloth (Ardhaphala) in their hands

as shown above. Moreover Ratnanandi.also assigns the same date

(i. e. Vik. Sarn. 136) for the Svetimbara sect as given by Devasena.
He mentions clearly that the Svetambara originated from the Ardha-
phalakas at this time, having begun dressing themselves in white

robes.** I do not see any disagreement between Devasena and

Ratnanandi. Hence the Digambara tradition holds good.

It seems absurd to bring the date of this schism in the Jaina

church after the Vallabhi Council of the Svetimbaras during the 6th
century A. D., since we find a clear mention of the Kulas etc. of the

Svetambara books in the Mathura inscriptions. Besides keeping in

view the fact that there existed a separate line of Digambara Jaina

monks since the days of Bhadrabahu Srutakevali® and that the
Digambaras revived their Agama Siddhinta in the very first century

of the Christian era as noted below, it is not possible to assign the

final separation of the Svetimbaras as taking place in the 6th
century A. D.

Of course there is a Svetambara tradition which assigns the date
of Digambara origin after the second Vallabhi Council referred

to by Mr. Suan,” but this is in disagreement with another Svetambara

33, Darfana-Sdra (Bombay ed.)
34, Bhadrabéhu-caritra, (Benares ed.), pp. 50-71.

35. “gare Saaratha afaraasnaza |
Farad GAT ATTAHSHAATA Wye ev
at Pans weraaetas Ta
TASRTATRS Aa RATETT PHT 44 We

—aTaTg ares,
36. HOERNLE, Indian Antiquary, XX. 342-346

397. Satrunjaya-Mahatmya, (Jainism in North India, pp. 67-70).
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tradition, which fixes the date of Digambara origin as being 139

years after the death of Vikrama.* In fact it is the Svetambara

tradition which seems to be at fault, being self-contradictory and,

as such, it goes to support the greater antiquity of the Digambaras

as established above.

Turning to the last point concerning the Jaina canon, I need

not enter into a discussion of the nature and genuineness of the

extant Svetambara Agama, since the opinions of the Western

savants disclose its nature and shape. Prof. Jacosr although regard-

ing a certain portion of the Svetambara canon as old says clearly

that ‘‘ additions or alterations may have been made in the canonical

works till the time of their first edition under Devardhiganin’’.”

Likewise Prof. Jarl CHARPENTIER writes in this respect that “*......the

canon originated with Mahavira and his immediate successors ... But

this was by no means the Siddhanta in its present shape, which is

certainly a rather late creation’’.*° And finally Prof. A. Barriedale

Keitu remarks, ‘‘The language of the Jain canon (Svetambara) is far
later than the time of the Nandas, and if the language could be

changed, then the content also was far from secure; indeed Jain

tradition reveals its early losses, and we have no right to hold that

the present canon in substance or detail goes back to the fourth

century B.c.”’*? Hence such a varied, loose and comparatively

recent canon as is the Svetambaras certainly cannot be the original
Jain Siddhanta and the Digambaras are justified in disowning it.

Now as to the Digambara tradition concerning the loss of the

Jaina Siddhanta books, Mr. SHAH makes a sweeping remark asserting

the complete loss of the Siddhanta as being ‘‘ immediately after the

great famine in Magadha’’ and finds no evidence in support of the
tradition of the Digambaras. Rather he seeks to prove that the

** original Siddhanta was not lost for ever’ on the authority of the

Mathura inscription which records the Kulas and Sakhas appearing
in a certain Svetambara Agama book, mentioning the Vacaka

(lecturer) Jaina monk and portraying the scene of the transfer of the

embryo of Mahavira.*” But unfortunately this epigraphical evidence

does not establish the whole of the Siddhanta even in the Indo-

Scythian period and does not take one beyond that period, when the

38. “ gaqraaeeile agdele ATE aa se
at afsaren fegt watt aqren i”

39, The Jaina Sutras (SBE), pt. I. Intro. XXXIX.

40, The Uttaradhyayana-Siitra (Upsala), Intro., p. 12,

41, Sir Ashutosh Memorial Volume (Patna, p. 21).

42, SuHau, Jainism in North India, pp. 222-224.
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Svetambara fore-runners were already in existence. Mere mention
of the word Vacaka does not prove the existence of the entire
Siddhanta. On the other hand we are told that there is a clear
mention of the loss of the Jaina canon in the famous Hathigumpha
inscription of Kharavela.** This epigraphical evidence corroborates
the tact of the loss of the Jaina Siddhanta even before the Mathura
antiquities referred to by Mr. SHAH. Hence we can hardly doubt
the authenticity of the Digambara tradition.

Moreover it is nowhere said in the Digambara tradition that the
Siddhanta was lost entirely immediately after Bhadrabahu. Rather
we find recorded an historical data of the gradual loss of it in such
old books as Tiluyapannati.®

According to the Digambara tradition it is not the case that the
Pirvas were lost entirely. Rather portions of the Agrdyayani-
parva were known to sages like Dharasena and others as late as 683
years after the Nirvana of Mahavira. Dharasenacarya, who belonged
to the earely period of the Christian era, while staying at Girnar
foresaw the danger of the total loss of the Siddhanta and to avoid
it, got two competent Nirgrantha Sramanas to put down what he
knew of the Siddhanta into black and white.” Thus the available
Satakhanddgama-sitra and other Siitra literature of the Digambaras

came into existence long before the Vallabhi Council, in which
Devardhiganin created the extant Svetambara Siddhanta. Hence
the extant Svetambara Siddhanta cannot be taken as the original one,
since almost all of it except a very short portion was lost long ago
owing to the shortness of memory of the Rss. This fact also
goes to support the late origin of the Svetambaras.

It is curious to say that although the Digambaras proclaimed
the Svetambara Siddhanta books to be late and worthless works,
yet ‘‘ they seem to make use of them to a certain extant.’’ “© I have
neither seen nor heard of such usage among the Digambaras in the
whole of India. Mr. SHan should have cited examples of it from his
personal knowledge instead of relying upon Dr. BOLHER’s wrong

information. No doubt the names of the Angas as described by
the Digambaras are mostly identical with those of the Svetambaras
but there isa great difference between them in respect to their
divisions, titles and contents since the Digambaras also had an index
of the Siddhanta.

Under the circumstances it is not justified to connect the
Svetambaras with Pargva and the Digambaras with the last Tirthan-
kara, since it is proved independently that every one of the Tirthan-
karas lived asa naked Sramana. It is a fact that the Digambara-~
Svetambara division in the Jaina church finally appeared in the first
century A. D.

43. Fournal of the Bihar and Orissa Research Society, XIII. 236ff.

44. Jatna Hitdishi, Vol. XIII. pp. $31-533.

45. Satakhandégama-Siitra (Amraoti) ; Intrd. Vol. I, pp. 1-2.

46. Jainism in North India, p. 223,
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Vaisnavism of Assam and Southern India
(Certain Points of Correspondence )

By

B. Kakati, Gauhati

1. The Vaisnavism of Assam like everything else Assamese,

is very little known abroad. Several years ago, two articles by the

present writer appeared in Indian Review, Madras (Vol. XXIV

Nos 4, 5; 1923) about the Life and Teachings of Sankara Deva, the

founder of Assam Vaisnavism. ‘The articles were later re-printed

as a monograph on Sankara Deva, in the Saints of India Series

( Natesan & Co, Madras). That monograph has now been included

in Natesan’s fresh publication, Chaitanya to Vivekénanda,- Lives of

the Saints of Bengal.

2. In those articles certain points were casually noticed about

some sort of correspondence between the Vaisnavism of Sankara
Deva and that of Southern India. In a recent article by the present

writer on the Kalita Caste of Assam, published in New Indtan Anti-

quary, Bombay ( Vol. IT, No. 5, Aug. 1939 ), a few points of linguistic

and cultural correspondence between Assam and Southern India

were discussed. There is room for suspicion that cultural simila-

rities of Assam and Southern India spread over wider fields than

would appear to casual observers.

3. As however the present writer has no first-hand information

about the details of Southern Vaisnavism, and as he claims no

knowledge about the daily ceremonial observances of the Southern

Vaisnavites, the discussions here are confined to supplying Assamese

parallels to those features of Southern Vaisnavism that have been

stressed in standard publications as highly individualistic.

4. The founder of Assam Vaisnavism was Sankara Deva, a

Kayastha by caste. He was born in 1449 a.p. in the district of

Nowgong, Assam. His ancestors were all Saktas, He was thoroughly
educated in mediaeval Sanskrit lore and he settled down as a house-

holder. But after the death of his wife he went out on a long

pilgrimage of twelve years and visited almost all the sacred places

of Northern India. After having returned from pilgrimage he pro-

pagated his new cult of Vaisnavism.

5. The official name of Sankara Deva’s Vaisnavism is Ekasarana
dharma-the religion of Supreme surrender to One ; and that One is

VISNU who in the form of Narayana assumes incarnations from

1
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age to age. The most favourite incarnation in which Visnu is to

be worshipped is that of Krsna.

6. The surrender to One is very rigorously enjoined. For an

Ekasaraniya, the worship of other gods and goddesses is strictly

prohibited. It has been said by Sankara himself that ‘“‘ a Vaignavite
should not worship any other god except Visnu, he should not enter

into any other god’s temple, nor should he partake of the offering

made to any other god. In so doing bhakti would be vitiated’’.

Another writer says that a bhakia should have to undergo candrdyana

penance if he partakes of the offering made to any other god. There

is similar insistence on the worship of One God in Southern

Vaisnavism also. ‘* Vaisnavism interdicted its votaries from the

worship of any deities except the highest known to it, who was the

God Narayana of the Upanisads, the primal cause of all things’”’

(T. RajaAGOPALa CHARIAR; The Vaisnavite Reformers of India, p. 18).

7, In Southern Vaisnavism, there appears to be some sort of

hostility towards the worship of other Gods; neither does their

importance seem to be at all recognised. It is said that when

Kurathalvar, a disciple of Ramanuja was forced by the Saiva Cola

king to acknowledge the supremacy of God Siva by uttering Sivat
parataram na hi,—(there is none beyond Siva), the Vaisnavite

sarcastically replied dronamasti tatah param (there is drona beyond

Siva ),—Siva and drona being two measures of quantity and drona
measuring a larger quantity than Siva. In Assamese Vaisnavism
the synthesis between the worshiping of Visnu and the propitiation

of other gods is differently established. Bhattadeva, a Brahmin

Ekasaraniya has enjoined that a Brahmin should not make the

customary offering to the five gods ( Pafica-yajiia ) at the time of his

meal as prescribed by the smrtis. An offering like that would spoil

his ekasarana bhakti to Visnu. He should instead make an offering

to Visnu and that will satisfy all other gods. For, has it not

been said in the Bhadgavata Purana, that if water is poured at the

foot of a tree, then all the branches and leaves of the tree

suck up nourishment? Another Brakmin Ekasaraniya, Vanamili

Deva, when casually confronted with the phallic image of god Siva

saluted it by uttering the mantra—namo Laksmipati Bhagavanta,

(salute to Thee, God, Lord of Laksmi), All other gods and

goddesses were mere manifestations of Visnu and the recognition

of their status as independent divinities was uncalled for.

8. The central texts of Assam Vaisnavism are the Gité and

the Bhagavata which have been rendered: into verse and prose by

Sankara Deva himself and his followers. The process of initiation

2
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is called Sarana and not diksdé and the mantra is called ndma. The

word sarana occurs very prominently in the three Sanskrit prose

pamphlets of Ramanuja which he calls Sarandgati. Four names are
given at the time of initiation- Rama, Krsna, Narayana, Hari. The

mode of prayer is constant recitation of the names through the

mouth and contemplation of the image of the Lord in the heart.

And though the most favourite deity is Krsna, and his deeds are the

topics of discussion, the image of meditation (dhydna riipa) pre-

scribed is that of Narayana who dwells in Vaikuntha and whose

feet are worshipped by Mother Laksmi. Sankara Deva’s description

of the vision of Narayana in Vaikuntha seems to be a verse para-

phrase of Ram&nuja’s Vaikuntha vision in his Vaikuntha gadya. In

Raminuja’s system ‘‘ the most prominent name is Narayana, though

Vasudeva takes his proper place when the supreme soul and the

Vyihas are spoken of’? (BHANDARKAR : p. 57). In Sankara Deva’s
system, Narayana is the ‘‘sclf-conscious pure form of Hari”’

(Caitanyamaya Suddhariipa Hari) andthe primal cause of all

incarnations ( Sarva avatdrar kaérana Narayana ).

9. Sankara Deva was a house-holder. He married a second time

after his return from the first pilgrimage. He did not countenance

celibacy in his followers for the purpose of devotion to Visnu.

But his apostolic successor Midhava Deva was a celibate and he

created an order of celibate monks called Kevaliyds, who live in

small has within the precincts of religious temples called Satras,

The word Kevaliyé does not seem to designate the Vaisnavite monks

of any other system in Northern India who are called by different

names. Ram{anuja in recognition of this class of Bhaktas ‘‘ who

desire final deliverance and seek the consciousness of their pure

soul’’ uses the word kevalin ( BHANDARKAR : p. 54).

10. Inthe close insistence on the daésya mode of worship, the

Ekasarana Vaisnavism of Assam seems to be at one with the

Southern system. Ramanuja rapturously refers in his Vaikuntha

gadya to the nityasvamya of the Lord, and the nityaddsya of himself.

Sankara Deva in all his writings invariably refers to himself as the

servant of Krsna ( Krsnara Kimkara), The ddsya relationship

between the devotce and God has been so enthusiastically extolled

that in a small poem written in Assamese by an immediate Brahmin

follower of Sankara Deva, Radha the unmarried consort of Krsna

and symbolising the madhura relationship with God in so many

systems of Northern Vaisnavism, is represented as an ascetic

constantly reciting the name of Krsna, her body reduced to a

skeleton and covered all over with dust,-like Valmiki uttering the

3
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name of Rama buried in an ant-hill! This is quite a novel picture

of Radha constructed to fit in with the mode of worship stressed in

the Ekasarana system. This poem may also be looked upon as

symbolising a protest against the varied Radha cults that prevailed

in different parts of contemporary India.

11. Idol-worship does not occupy any prominence in the

Ekasaraga system. In performing all official religious ceremonies,

a sacred book (esp. the Bhdgavata in Sankara’s translation) is placed
on a pedestalled tray, and offerings and homage are paid to it as to

the Lord. Even in the principal Vaisnavite shrines, a sacred book

is always placed on the Lord’s throne. The adoration of the sacred

book is a feature, amongst all the various religious sects of India,

only of the Shikhs. In the absence of any other point of corres-

pondence between Assam Vaisnavism and Shikhism, it does not

appear that this custom should have been borrowed from the

Shikhs. The present writer has no information whether the

worship of sacred books characterises any school of Southern

Vaisnavism. But Ramanuja’s commentary on the Vedanta Sitra,

Sastra-yonitvat (V.S.1.1.3), which has been summarised as

Sdastra pramana sambodhyam Brahma,—-the Brahman can be under-

stood only through the Scripture, may, in some way, be looked

upon as influencing the deification of sacred books.

12. Sankara Deva was.a Kiayastha (a Sidra), but he counted

some of the most prominent Brahmin scholars of his time amongst

his immediate disciples. Tothe first batch of Brahmin followers

he gave the ndma-mantra himself. They bowed to the sacred book

placed on atray. Later on when a good number was converted,

he entrusted the task of giving mantra to the Brahmins to his family

priest Rim Ram guru. Sankara’s practice was hotly challenged by
hostile Brahmin Pandits. How could a Sidra give mantra to
Brahmins? But the reply of Sankara and his Brahmin associates
was that a Sidra was debarred from giving Vedic mantras only to

Brahmins. ‘There was no injunction against a Sidra giving nama-
mantra to any person. According to the Varnasrama dharma, each

social order had its own allotted duties but in reciting and commu-

nicating the name of the Lord, there were no scriptural injunctions
curbing any order’s liberty. Inother respects, the status of the

Brahmins as custodians of the sacred lore and as entitled to perform

religious rites and ceremonies was liberally recognised, nor were

the Brahmins as aclass anywhere denounced in his writings and

teachings. He, however, like Manavala Mahamuni of the South

(RAJAGOPALA CuHartar: p. 105), rejected caste-superiority as a

K. V. 16 4
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ground of respect among men otherwise equally venerable ‘‘as

lovers of God.”’ ‘‘ Why need one be a Brahmin,”’ says Saikare
‘* who devoutly recites the name of Krsna? He might be a
cindala, but he is far superior to any man who is not attached to

the name of Hari.’” Ramanuja’s offer to partake of the leavings

of Kanchipurna, a Siidra’s meal, does not shew that he had any

great regard for the sanctity of caste as such.

13. While in certain schools of Northern Vaisnavism the free

congregational mixing of men and women devotees has been

regarded as a fruitful source of religious abuses, the position of

women in Assam and Southern Vaisnavism stands out as unique.

It has been said of Ramanuja that ‘‘ women were never permitted

to mix with men in devotion or abandon their usual house-hold

duties much less to assume the character of nuns’’ ( RAJAGOPALA

Cyariar: p. 113). In Ekasarana system there are Kevaliyé monks

but there are no nuns. In the réligious gatherings of men,

women are not allowed. ‘They carry on their devotional chantings

in the courtyards of the temples ina separate group, and that too

not simultaneously. It has even been said that Sankara never gave

any ndma mantrato women. But this point has now been slighly

relaxed.

14. There are a few other points of minor resemblance which,

considered by themselves, seem to he merely fortuitous and yet

which, viewed in the light of the contexts of the previous sections,

may seem to be significant. Sankara Deva even during his life-
time was venerated as an incarnation of Visnu, yet guru-worship in

the form in which it prevails in certain systems of Northern

Vaisnavism is remarkably absent from the Assamese system.

Alone amongst all the founders of religious sects in India, Sankara

enjoyed the unique honorific title of Mahkdpurusa even amongst his
contemporaries. Hence the popular name of Sankara’s Vaisnavism

is Mahdapurusiyad. Different saints of India had different honorific

titles. Caitanya was called Mahdprabhu, the saints of Shikhism

were called gurus, Tulsidas was called Gosvami and so on.

Mahépurusa is not a very popular word to be used in an honorific

sense. It is said that Yamundcharyya of Southern India composed

a work named Mahdpurusa Nirnaya, now lost. Might this designa-

tion also like Kevaliya come from the South?—Saint Satagopa

of the South is the author of a Thousand Tamil songs. Madhava

Deva, the apostolic successor of Sankara Deva, at Sankara’s bidding

composed a religious pocm called Hadzdri Ghosé, the book of a

Thousand Ghosds or stanzas. Ramanuja lived up to 120 years.

5
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There are two views about the age of Sankara Deva. According
to one view, he lived 105 years, according to another he lived

120 years.

15. Sankara had numerous biographers. Amongst them two

are Brahmins. But the most curious fact is the total silence on

the part of all the biographers about who the guru of Sankara was,

or wherefrom he derived his system. Sankara Deva also in his
voluminous writings has nowhere made any reference to the source

of his illumination. But one of his biographers, Ramananda Dvija

represents Sankara as saying to one of his followers that after he

had visited the the temple of Jagannath at Puri, he resolved not to

bow that head of his down before any other God which was once

bowed before the image of Jagannath. This may lead on to the

supposition that Puri was the scene of Sankara’s illumination.
Centuries ago Raminuja had visited Puri and established a mutt at

a place called Kirmasthina. Puri is the great cosmopolitan centre

of various Vaisnavite sects. It may be surmised that during his

sojourn at Puri in his long pilgrimage, he came deeply under the

influence of some teacher of Southern Vaisnavism and received the

fundamental ideas of the Southern system which he later developed

in the light of other Vaisnavite texts. The prdépatti of the South

passes for farana in Assam.

In the absence of personal knowledge about the ritualistic

aspects of Southern Vaisnavism, this paper is designed to raise a

question rather than solve it.
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Hadhokht Nask

By

Ervad M. F. Kanca, Bombay

Introduction :

The Yashts XXJ and XXII or Yasht Fragments are commonly

known amongst the Parsis as the Hadhékht Nask, which is a mere

fragment made up of three not consecutive frakarts, although their

context does not correspond to any part of the description of that

Nask as described in the monumental work, the Dénkart, the

Encyclopedia of Zoroastrianism. The name Hadhékht occurs in

the Avesta in the form ‘Hadhaokhta’ i.e. ‘together with that which

is spoken’ as the name of certain Avestan texts collected in the

XX th or Hadhékht Nask. The Yashts XXJ, XXII as given by

WESTERGAARD, Sarosh Yasht Hadhokht, and Afringan i Gasanbar are

traditionally supposed to belong to this Nask.t The Yasht X XJ

forms the first chapter of this Nask dealing with the praise of Ashem

Vohu,? which is among the’ most frequently used of the Avestan

prayers. Though most frequently used in the ritual it is certainly

not of the same sanctity as the Yatha Ahu Vairyé6. DARMESTETER

well remarked that ‘‘Yasht X XJ is a eulogy of the Ashem Vohu

prayer, the value of which rises higher and higher, according as the

circumstances under which it is being recited are of greater

importance.’’? Similar, though not identical, is the remark of Have

when he says very finely that “the larger or smaller amount. of

merit, resulting from repeating this prayer depends upon the time

and occasion when it is done.’’*

The Yasht XXJJ styled as Yasht Fragments by WESTERGAARD,

forms the second and the third Fragards of the Hadhdkht Nask

( §§ 1-36). Therest of the Sections of the Third Fragard, viz.

Sec. 37-38, Sec. 39-40, Sec. 41-42 respectively are separated by me

into three other subfragments from the view-point of their subject-

matter. These Second and Third Fragards describe the Zoroastrian

Conception of Eschatology, the ancient Iranian doctrine of a Future

Life. Among the nations of antiquity there seems to have been

1. Cf. Getpner G, Iv. Ph. 1, 20.

2. For translation and comment, see Selections from Avesta and Old Persian

by Prof. I. J, S. Tararorewa a, Part I. p. 152-161,

3. See S.B.E. Vol. XXII, p, 311.

4, See Have’s Essays on the Religion of the Parsis, p, 217.
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none that had a more clearly developed system of eschatology, a

firmer conviction of the immortality of the soul, and a surer belief

in Resurrection and Tan-i Pasén,® than had the ancient Iranians as

far as we can judge from Avesta and Pahlavi literature. The

doctrine of a life eternal for the soul and the ultimate regeneration

of the world when all things shall have come to an end, is one

of the characteristic features in Zarathushtra’s teachings. As regards

the fate of the soul immediately after death, the Gathas do not

provide us with a detailed picture. It is only the Later Avestan

writing which embodies several passages explicitly describing how

the wicked or the righteous soul is believed to hover near its earthly

tenement for three days and three nights before it passes to the

Judicium Particulare. There are many allusions to the sojourn

of the spirit from this world to the one beyond in the Zoroastrian

scriptures, The typical passage is found in the Hadhokht Nask

(Yasht XXII. 1--36).° The Pahlavi Texts such as Méndk-i Khrat,

Datistan-i Dénik and the Grand Bundahishn, not only paraphrase

the Avestan material with elaborate details, but also contribute

some novel ideas concerning the said subject.

The fate of the soul after death and the individual judgment

are themes favourite in Zoroastrian texts. For the first three nights

after death the soul hovers about the lifeless frame and experiences

joy or sorrow according to the actions performed in this life below

(§ 1-6 and 19-24). On the dawn of the fourth day after death,

the romantic journey of the soul begins and its voyage into the

hereafter is described in allegorical and picturesque words. We

can scarcely say how old its material is. On the one side it touches

the Gathas, with which it is truly one in spirit; on the other it comes

near to the Pahlavi Vision of Ard&@ Viraf, the Parsi analogue of the

* Apocalypse of Peter ’’ and similar predecessors of Dante’s Divine

Comedy. The soul takes flight from earth amidst the waftings of

a perfumed breeze or stifled by a blast of miasma, according as the

individual has been righteous or wicked. It is then met either by

a beautiful maiden or a hideous hag. The image in either case

is a reflection of a man’s former life and Daéna" (§ 7-14, 25-32 ).

5, Lit. the Future Body. For further details see my Philosophy of Zamydt

Yasht.

6. Compare Vishtasp-Sdst Nask Pragard VIII. § 53-64; see my article

A Critical Estimate of Vishtasp Yasht.

7. Onthe concept fo the Term Daéna in the Avesta, see my Dén Yasht

(Yasht XVI).
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The soul thus arrives at the Chinvat Bridge,® the Bridge of

judgment or the Bridge of the separator as Prof, Jackson calls it.

The individual judgment now takes place in the presence of the

three Yazatas, Mithra, Sraosha and Rashnu. These are the joint

assessors before whom the life account is rendered, and the good

and bad respectively are weighed in the balance. After the

individual judgment has taken place, descriptions portray the

progress of the righteous man on the spirit-journey through the

mansions of Humata, Hikhta, Hvarshta. (§15~18). At last the

soul of the righteous enters into Heaven, the place of Eternal Light,

‘ anaghra raochao ’, or the blissful Garé-nmina.’ In sharp anti-thesis

to this is the frightful descent of the wicked soul through the

grades of Evil Thoughts, Evil Words and Evil Deeds into the

Pandemonium. This scene of the frightful torment, which rivals
Dante’s Inferno is the abode of the Druj, Drujé-demana, the

dwelling of the Worst Thought or the Worst Life-it is Hell (§33-36).

These two fragards are a study in contrast and furnish a curious

double vocabulary of the Avesta with one word for Ohrmazdian

being and another for Ahrimanian being.

Translation of the Hadhékht Nask :

Fargard I: (1) Zarathushtra asked Ahura Mazda: ‘O Ahura

Mazda, the most beneficent spirit, Creator of the corporeal

world, Thou Holy One! Wherein alone of Thy word (is

contained ) the revelation of all good things, of all things

containing the seed of Asha?” (2) Him answered Ahura Mazda:

“In the praise of Asha (i. e. Ashem Vohu), O Zarathushtra !’ (3) ‘ He

who recites Ashem Vohu" readily with an anxious mind and with

a devoted heart, praises me, Ahura Mazda, praises the water,

praises the earth, praises the cattle, praises the trees, praises all

the good creation of Mazda the seed of Asha.’ (4) ‘ This truly-

spoken hymn (of Ashem Vohu) [or the hymn Ahuna-Vairya J,

properly-intoned, O Zarathushtra! indeed, increases strength and

victory in the soul and heart of the reciter.’ (5) ‘One recital of

Ashem Vohu or a single act of propitiation of the righteous, O

Spitama Zarathushtra, is verily worth a hundred sleep-prayers, a

8. For further details, see Chinvat-peretuby Dr. H. LoMMEL in Sir Fivanji

Mody Memorial Volume, p. 265. Chinvat is perhaps rather ‘‘exactor’’?; Chinvato-

peretu means the bridge or passage-way of the exactor, connected with Chatna

‘‘exaction’’, The translation “‘separator’’ requires vi-chay, NYBERG connects

Chinvat with Sanskrit Ciketi, Cinoti ‘look towards’’.

9. Lit, Abode of Song, paradise,

10. Lit. praises righteousness,
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thousand prayers for eating meals and ten thousand recitals what-

soever at the departure of life from the body.’ (6) (Zarathushtra

asked Ahura Mazda: ") ‘ What is the one recital of Ashem Vohu

which is worth ten other recitals of Ahem Vohu in greatness, goodness

and excellence?’ (7) Him answered Ahura Mazda : ‘O Holy Zara-

hushtra! that (one recital of Ashem Vohu) indeed (is worth ten

others ) when a man at the time of partaking recites Ashem Vohu

to both Khurdat and Amartat’ by professing good thought, good

word and good deed and by renouncing wicked thought, wicked

word and wicked deed.’ (8) (Zarathushtra interrogated Ahura

Mazda :") ‘What is the one recital of Ashem Vohu which is worth

a hundred other recitals of Ashem Vohu in greatness, goodness and

excellence ? (9) Elim responded Ahura Mazda: ‘O Holy Zara-

thushtra! that (one recital of Ashem Vohu) verily, (is worth

a hundred others) when a man after having drunk the squeezed

Haoma-juice recites Ashem Vohu by professing good thought,

good word and good deed and by renouncing wicked thought,

wicked utterance and wicked action.’ (10) ( Zarathushtra questioned

Ahura Mazda :'1) ‘What is the one recital of Ashem Vohu which

is worth a thousand other recitals of Ashem Vohu in greatness,

goodness and excellence? (11) Ahura Mazda replied him: ‘O

Holy Zarathushtra | that (one recital of Ashem Vohu ) in fact, (is

worth a thousand others) when a man changing the side after

awaking from sleep and falling asleep again recites Ashem Vohu

by professing good thought, good word and good deed and by

renouncing wicked thought, wicked utterance and wicked action.’

(12) (Zarathushtra asked Ahura Mazda :"*) ‘ What is the one recital

otf Ashem Vohu which is worth ten thousand other recitals of

Ashem Vohu in greatness, goodness and excellence? (13) Ahura

Mazda answered him: ‘QO Holy Zarathushtra! that (one recital

of Ashem Vohu ) truly (is worth ten thousand others) when a man

waking up and rising from sleep recites Ashem Vohu by professing

good thought, good word and good deed and by relinquishing

wicked thought, wicked utterance and wicked action.’ (14) ( Zara-

thushtra interrogated Ahura Mazda:"') ‘What is the one recital

of Ashem Vohu which is worth this entire region Khvaniratha

It. Inserted by the present writer from the context, Text omits.

12, Haurvatat, lit. wholeness, perfection, Salvation, This divinity is alwaya

mentioned in connection with Ameretat, which means lit. ‘immortality’. In later

Zoroastrianism Haurvatat and Ameretat preside over the health-giving waters

and trees respectively. The pair seem to symbolize the waters of health and

the tree of life.
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(inhabited ) with cattle, with chariots’® and with men, in greatness,
goodness and excellence?’ (15) Him responded Ahura Mazda :

O Holy Zarathushtra, that(one recital of Ashem Vohu ) indeed

(is worth the entire region Khvaniratha) when a man at the last

end of life recites Ashem Vohu by professing good thought, good

word and good deed and by forsaking wicked thought, wicked

utterance and wicked action.’ (16) (Zarathushtra asked Ahura

Mazda:" ) ‘ What is the one recital of Askem Vohu which is worth

all this that is between the carth and the sky, this earth and those

luminaries and all good (things) created by Mazda, the seeds of

Asha, in grandeur, goodness and excellence?’ (17) Him replied

Ahura Mazda: ‘O Holy Zarathushtra! that (one recital of Ashem

Vohu ) verily (is worth all that is between the earth and the sky)

when one turns away from wicked thoughts, wicked words and

wicked deeds.’

Fragard II :—{1) Zarathushtraasked Ahura Mazda: “O Abura

Mazda, Most Beneficent Spirit, Creator of the corporeal world,

Thou Holy one | When a righteous one dies, where does his soul

abide that night ?”

(2) Thereupon Ahura Mazda answered : ‘It takes its seat near

the head, chanting the Ushtavaiti Gatha, proclaiming happiness :

Happiness unto him, happiness unto any one whomsoever, Ahura

Mazda, ruling-at-will, shall grant.’* On that night (his) soul experi-

ences as much joy as all that which (he experienced as) a living

being.’

(3) (Zarathushtra interrogated Ahura Mazda:) ‘ Where does

his soul abide on the second night ?’

(4) Same as para 2.

(5) (Zarathushtra asked Ahura Mazda :) ‘Where does his soul

abide on the third night ?”

(6) Same as paras 2 and 4 respectively.

(7) ‘ At the end of the third night, when the dawn appears the

soul of the righteous man seems to be among plants, and to be

inhaling fragrant odours. There seems to blow towards him, from

the region of the south, a sweet scented wind, more sweet-scented

than all others.

(8) ‘Then the soul of the righteous man seems to inhale this

wind with the nose, (and reflects): ‘Whence blows this wind, which

is the most fragrant wind I ever inhaled with (my) nostrils?’

13. Mat rathem. Pahlavi. Apak ras. Is it the corrupted form of Mat

arethem Av. aretha, Skt. artha-means affair, matter, business, desire.” Mee

K20 mat..athwem, rathwem means (i) judge, (ii) an epoch, period, fixed time.

14. A quotation from Yasna Ha 43, first chapter of IT Gatha.

>
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(9) At the approach of this wind, there appears to him his own

‘ Daéna’ in the shape of a maiden beautiful, shining, white-armed,

robust, of fine appearance, erect, high-breasted, of beautiful body,

noble, of glorious lineage, fifteen years old in appearance, as

beautiful in form as the most beautiful” of creatures.

(10) Then the soul of tke righteous man addressed, asking:

* What damsel art thou, whom I have ever seen as the most beauti-

ful of damsels in form?’

(11) Then to him his own ‘ Daéna’ replied : ‘O Thou youth

of good thought, good word, good deed, of good conscience, I am

the ‘‘ Daéna’’ of thine own self’. (The youth speaks :) ‘ and who

is it that had loved thee for that greatness, goodness, excellence,

fragrance, victorious might, fitness for overcoming enemies, as

thou appearest unto me?’

(12) (The Maiden answers :) ‘ O youth of good thought, good

word, good deed, of good conscience, it is thou that hast loved me

for such greatness, goodness, excellence, fragrance, victorious

might, fitness tor overcoming enemies, as ] appear unto thee.’

(13) ‘ When thou sawest another performing burning (of the

dead) and idol-worship, indulging in loquacity, and cutting down

trees,’® then thou wouldst sit down, chanting the Gathas, worship-

ping the good Waters and Fire of Ahura Mazda, and propitiating

the pious man coming from near and from afar .’

(14) ‘ Then owing to this good thought, good word and good

deed (of thine), (thou madest) me being loveable, still more loveable,

(thou madest) me sitting in a high place, sitting in a still higher

place.’ (Ahura Mazd4 speaks :) “Then men will hereafter worship

me, Ahura Mazda, with permanent worship, the permanently

consulted,’ "

(15) ‘ The soul of the righteous man advanced with a first step,

(which) placed (him) in the Good-Thought-Paradise ; the soul of the

righteous man advanced with the second step (which) placed (him) in

the Good-Word-Paradise ; the soul of the righteous man advanced

15, Sraéshtaish, instrumental pl. of Sracshta. Prof. SchwyzeER in his essay

on “Die Sogenannte missbrauchlichen Instrumentale im Avesta’ ingeniously shows

that this termination—Aish is not at all the instrumental suffix, but an abbrevia-

ted form of the genitive plura]-aisham and its nominative-accusative use is to be

explained as partitive-genitive.

16. Names of sinful actions, the meanings of which are not clear. The word

varakhedhra is found in Vishtdshp Yasht, 37, 59 as vakhedhra. If this reading is

to be followed, the word means discourse, cf. Skt. vaktra.

17. ham-parshtemcha, abridged for dareghd-hdm-parshtemcha. See Bare

THOLOMAE, Indogermanische Forschungen, 17. 112 seq.

6
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with the third step (which) placed (him) in the Good-Deed-Paradise ;

the soul of the righteous man advanced with the fourth step (which)

placed (him) in the Endless Lights. ’*

(16) The righteous who had previously departed addressed him

asking : “ How, O righteous one! didst thou pass away? How, O

righteous one! didst thou come away from the abodes, rich in

cattle,’* full of aspirations and enjoyments of love,” from the corpo-

real world to the spititual world, from the perishable world to the

imperishable one ? How long was thy felicity ?’

(17) Thereupon spoke Ahura Mazda: ‘ Ask him not whom

thou askest (because he has come} from the dreary path, full of

distress and difficulty, after the separation of body and con-

sciousness. ’

(18) ‘ Of the food brought to him (is the celestial food) of

Zaremaya Raoghna.”TM This is the food, after death, of a youth of

good thought, of good word, of good deed, of good conscience.

This is (also) the food, after death for a woman, richer in good

thoughts, richer in good words, richer in good deeds, easy-to-be-

governed, submissive and righteous. ”

Fragard III :—(19) Zarathushtra asked Ahura Mazda: ‘O

Ahura Mazda, most Beneficent Spirit, creator of the corporeal world,

Thou Holy One ! When a wicked one dics, where does his soul abide

that night ?’

(20) Thereupon Ahura Mazda replied : ‘ There, indeed, in the

vicinity of the head, O Holy Zarathushtra! it runs about chanting

the hymn of the Kima Gatha :7)** To what land, O Ahura Mazda!

shall I go to flee, whither to flee :’’ During that night the soul expe-

riences as much unhappiness as all that which (he experienced as) a

living being.’

(21) (Zarathushtra asked Ahura Mazda :) ‘Where does his soul

abide on the second night ?’

18. i.e. paradise.

19, Gaomavaitibyascha. See Vishtésp Yasht. § 62. gaomavant-adj, ‘provid-

ed with milk ’.

20. Vayavaitibyascha (BARTH.) Variant, Vayaéibyascha; Mayavaitibyascha,

doubtful. BartH translates Mayavant-adj. by ‘‘where co-habitations or pairings

take place.’’ DARMESTETER says “pertaining to love.’’ Cf. Yasna Ha 43. 2.

Mayao which is translated by KANGA ‘‘wealth,’’ by GELDNER ‘‘pleasures,’’ by the

Pahlavi Versionist ‘‘patman ménishn’’ i. e, moderate thought.

21, i.e, nectar, ambrosia. BARTHOLOMAE (Air Wb, 144) translates ‘‘spring-

butter’’ partitive genitive used as subject,

22, Reference to Yasna Ha 46, 1 commencing with words kam nemdizam ete.

the Gatha of despair and dejection. According to DARMESTETER kima is an

adjectival form of kim.

7
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(22) Same as para 20.

(23) (Zarathushtra asked Ahura Mazda:) Where does his soul

abide on the third night ?’

(24) See para 20.

(25) At the end of the third night, O Holy Zarathushtra ! when

the dawn appears, tke soul of tre wicked man seems to be amid frost

and to be inhaling miasma. There seems to blow towards him from

the region of tke North, from the regions of the North a foul-smell-

ing wind, more foul-smelling than all others.

(26) ‘hen the soul of the wicked man seems to inhale this wind

with the nose (and reflects): ‘Whence blows this wind which is the

foulest wind I ever inhaled with my nostrils?’

(27) At the approach of this wind, there appears to him his

own Daéna in the shape of a Jahika ugly, naked, with exposed

thighs in front and buttocks behind, deformed, as ugly in form as

the ugliest of creatures.

(28) Then the soul of the wicked man addressed her, asking:

* What Jahika art thou, whom 1 have ever seen as the ugliest of

Jahikas in form ?’

(29) Then to him his own Daéna replied: ‘O thou youth of

wicked thought, wicked word, wicked deed, of wicked conscience,

I am the conscience of Thine own self.’ (The youth speaks :) ‘And

who is it that hath loved thee for that ugliness, corruption, putre-

faction, stench, defeated strength, weakness to overcome the

enemy as ] appear unto thee.’

(30) (The Jahika answers :) “O youth of evil thoughts, evil

words, evil deeds, of evil conscience it is thou that hast loved me

for such ugliness, corruption, putrefaction, stench, defeated

strength, weakness to overcome the enemy as I appear unto thee.’

(31) ‘ When thou sawest another chanting the Gathads and

worshipping the good waters and the Fire of Ahura Mazda and pro-

pitiating the pious man coming from near and from afar, then thou

wouldst sit down performing burning (of the dead) and idol-worship,

indulging in loquacity and hewing down trees.

(32) ‘So me, unloveable, (thou madest) still more unloveable ;

me being ugly, (thou madest) still uglier; me being lamentable

23, The full Avestan text is here missing. All the editors abbreviate

§§ 27-33 and recommence the text from the word tiirim in § 33, but this is suppli-

ed by Ervad Tehmurasp ANKLESARIA in his Yashts, But its contents us being

quite opposite of Fragard If. 9-14 could easily be restored from these sources by

using antonyms which are found in the Vendiddd. For the first time these

missing sections are translated by me.

8
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(thou madest) still more lamentable; me being sitting ina backward

place, (thou madest) sitting in a still backward place.’ (Augra

Mainya speaks :) ‘ These (are thy) wicked thoughts, these (are thy)

wicked words, these (are thy) wicked deeds. Then the wicked will

hereafter worship me, Augra Mainyu, the long-worshipped one

and the one whose evil communion is sought.’

(33) The soul of the wicked man advanced with a first step

(which) placed (him) in the Wicked-Thought Hell. The soul of

the wicked man advanced with the second step (which) placed him

in the Wicked-Word-Hell. ‘The soul of the wicked man advanced

with the third step (which) placed (him) in the Wicked-Deed-Hell.

The soul of the wicked man advanced with the fourth step (which)

placed him in the (abyss of) Infinite Darkness.TM*

(34) To him addressed a wicked one, previously departed

asking : ‘How, O wicked one, didst thou die? How, O wicked one,

didst thou come away from the abodes full of cattle and full of

passions and enjoyments of love, from the corporeal world to the

spiritual world, from the perishable world to the imperishable one ?

How long was thy misery ?’

(35) Augra Mainyu howled out: “Ask him not what thou ask-

est because he has come from the dreadful, wretched parting wav,

after the separation of body and consciousness.’

(36) Of the food brought unto him (are some) from poison and

poisonous stench. That is the food after death for a youth of

wicked thought, wicked word, wicked deed, and of wicked consci-

ence. That (also) is the food, after death, for a Jahika of very

advanced wicked thoughts, wicked words and wicked deeds.

24. i. e. Hell; antonym of anaghra raochdo,

9



The Matsyavatara of Visnu

(Its Proto-Indian Origin and Location )

By

A. P. KarmMarKar, Bombay

I

It may seem paradoxical or surprising if one were to assert that
the beginnings of Vaisnavism can be traced in those of early Saivism.
Before the recent discoveries in the various sites of Mohenjo Daro,

Chanhu Daro and Harappa, it was almost taken for granted that all

the roots of the later Hindu civilisation could be traced mostly to

the Vedic period, and that whatever there was in India on the advent

of the Aryans was purely of a primitive character. But the above

discoveries, including the numerous inscriptions obtained therein,

should really change the outlook of modern scholarship. In fact,

here we find a repository of knowledge, which may even give us

courage in proving thet the Aryans, with the exception of their

institution of sacrifice or their conceptions regarding the heavenly

hodies, possessed very little that could create any sense of awe

and inspiration in the minds of the indigenous peoples of India.

In view of this their real efforts towards consolidation begin only

after their arrival in India. It is henceforth that they imbibed the

best traditions of the land and tried to give a colouring of their
discipline of Vedic ritualism to the same. Eventually they
discarded as non-Aryan or Avaidika whatever they were unwilling
to assimilate or imbibe in their own fold or pantheon. The whole

history of Vaisnavism can be said to belong to this sphere of their
ingenuity with the aid of which they could militate against any other

religious system in India, Eventually we find in Vaisnavism the
best of the elements of esrly Saivism, the cult of the Abhiras and
that of the Bhrgus, Rima, Buddha and others. We, however,
propose to deal here with the earliest aspect of this religion which
is revered by thousands of Hindus to-day.

II The Matsydvatara of Visnu

In one of his writings the Rev. H. HERAs, s.J., points out that
the idea of Matsyavatara of Visnu is a direct borrowing from that of
the proto-Indian cult of An. However, two exploits are attributed
to Visnu in this connection, e. g. the saving of Manu from the great

Deluge; and, secondly the taking out of the Vedas from the clutches
of Hayagriva or some other demon, who had stolen the same away

1
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into the depths of the sea. he first account is narrated in the

Satapatha Brahmana,' the Mahabharata,’ the Matsya,* the Bhagavata‘

and other Purdnas. The second account is detailed in the Bhdgavata’

and some of the other Purdnas. The first exploit consists of saving

Manu or Satyavrata Manu, and is said to have taken place either in

Northern or Southern India. The second is described as having

taken place in Prayaga and other places. Without going into the

pros and cons of the question regarding the correctness of the details

of these variant versions, we may say that our main purpose shall

be served if we just try to locate the country in which the fish-

emblem of god Siva (An) was originally worshipped, and which thus
must have been responsible for giving a currency in regard to the

exploits of this god.

(a) The Country of the Minas

The Indus Valley inscriptions have given us an interesting

clue in regard to the original home of the Minas or the Matsyas of

later times. They speak of the Northern and the Southern Minas.‘

Before this, mostly depending on the later Purdnic versions, scholars

in the field of Research used to locate the same somewhere in the

midland of India. But in our opinion, the original habitat of this

proto-Indian tribe can be located in Northern India, e. g. somewhere

roundabout the Harappa site, wherein part of the Indus Valley

discoveries are made.

We think that the following grounds are enough to arrive at

such a conclusion :

(1) The Visnudharma Purana states that the countries of the

Trigartas, Minas and the Kaulutas are situated in the

north-eastern direction of India. Thus the country of the

Minas, according to this version, was just adjacent to the

territory of the Trigartas, whose original home was situated

round-about Lahore.

(ii) The Ramayana’ refers to the forest Bharundavana of the
Northern Matsyas ( Uttaran Vira-Matsyanim ) and locates

it to the north of the River Sarasvati.

Satapatha Brdhmana, 1. 8.

Mahdbharata, Vana Parva, Ch. LDXXXVIL.

Matsya, P, Ch. I.

Bhégavata P. Sk. VINI, Adh. XXIV.

Matir's Sanskrit Texts, p. 39, f..n.

6. H. Heras, Mohenjo Daro, The People and the Land Indian Culture, Vol.

III, 4 p. 108.

7. Visne Dharma Purdna, Adh. 10, V. 10.

8. Radmdyana, IT, 71, 5S.

mer Wn : we
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(iii) The Mahabharata’ describes that the Dvaitavana is situated

to the North of the R. Sarasvati. This Dvaitavana, however,

seems to be the same as the Bharundavana of the Ramayana,

especially in view of the fact that the Satapatha Brahmana

refers to the Matsya King as ‘ Dhvasan Dvaitavanam ! *°

Thus from the above data one may safely come to the conclusion

that the original territory of the Matsyas was located between the

Forest called either as Bhdrundavana or Dvaitavana, situated to the

North of the R. Sarasvati, and the country of the Trigartas, which

was originally situated round-about Lahore. It is not impossible

that the country could have even extended far into the interior,

though to what extent we do not know. If this be correct then

the Harappa site also must have formed part of the same. It

should also be noted in this connection, that the Visnudharma P.

uses the word ‘Mina’ as against ‘Matsya’, which is also the reading

of the Indus Valley inscriptions as deciphered by the Rev. H.

HERAS, S.J.

(6) The Totem of the Minas

As Father Heras has pointed out the earliest inhabitants of

India were totem-worshippers, and that they derived their tribal

names from their respective totems. The totem of the tribe of

the Minas was evidently the Fish. The Indus Valley inscriptions

also indicate that the MIna was further identified with An, the
proto-type of the historic god Siva. ‘The following inscriptions
may elucidate the point better:

‘‘ The Supreme Being of the Minas.

‘* The three eyes of the Great Fish.’’?

‘“'The three Fish eyes.”

The Puranas also wonderfully corroborate the above version of

the Indus Valley inscriptions. The Kaliké Purana describes that

the Lord of Cupid installed the image of the *Fish-emblem of Siva
onthe Manikiita Mt. in Assam. Further, in one of the passages of

the Skanda Pnrdna‘ Siva is addressed to as ‘‘ To Mina, to the Lorg

ob

9. Mahabharata, II, 177.

10. Satapatha Brdhmana, XII, 5, 4, 9.

11. H. Heras, The Religion of the Mohenjo Daro People according to the

Inscriptions, Journal of the University of Bombay, Vol. V, pp. 4 ff.

12. Ibid.

13. Jbid.

14. Kdlika Purana, Adh, 82, 2 ff.

15. Shanda Purdna, Mahesvara Kh., Ke. Kh, Adh. 17.

Tena aeegTea SAAASTTA ara a7, AV, Vt
Cf. also PHTAT MRA Py Hes CHAT NA. Bos, Vl
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of the Mina (or Minas)’. The same Purana” also once refers to the

‘Three-eyed Fish.’ Thus the Puranic traditions also help us in

proving the interconnection of Siva and the Fish-God.

(c) The Exploits of the Fish and the Country of the Minas

If the above conclusions be correct, namely, that the worship

of the Fish-emblem of god An (Siva) was prevalent in the country

of the Minas, which was situated in Northern India, ‘and that all

this belonged to the pre-Vedic period, then we should be really

in a position to prove that the version of the exploits of the Fish-

god also must have arisen in this land alone.

The Satapatha Brahmana should really help us in solving the

above problem. In fact, the account of the flood-story detailed in

it is the earliest in world literature, or as Vaidyanatha AYYAR

describes it ‘ the Parent Flood Legend." {t narrates that a Fish

saved Manu from the Flood ( Aughah ) and that it took him to the

Northern Mountain. ‘The tollowing passages are important from

the historical point of view ;

aaa wear aaqeaaaen (a afd aaa often ofa, wat

araqaeceitraiae asaya shut araaae a a wea sswITTEA aes

se are: ore afageha agai faltafagara uo

@ Ware | odigt 2 eat gaat ara oftaetiew ag tar ar fint az-

gare, wamagg aararnagaraidife a og ara

terqagad ahaa firadraainfrem E at: aat: gar Preaede

aaeas: oitfrfne nn en"

Both the Atharva Veda’ and the Mahabharata” agree in

describing that the spot where the bark was tied down was situated

on the Himalaya Mountain. But even they fail to trace the exact

location. However Dr. A. C. Das seems to be correct when he

tries to locate the same in Kashmere. He says: ‘“‘ there is some

indication in the Satapatha Brahmana of the situation of the region

named 11d. There it has been stated that Manu at the time of the

great Deluge sailed in his ship northward from the shores of the

southern ocean, and his bark having been stranded on the ‘‘Northern

Mountain,” i. e. the Himalaya, he disembarked and landed on firm

ground on the mountain. Here he met a beautiful damsel, named

16. Skanda P. Prabhasa-khanda.

17. A.S. Vaidyanatha Avyar. The Flood Legend of the East, Journal of the

Bombay Historical Society, Vol. II. p. 14.

18. Satapatha Brahmana, I. 8.

19. Atharvaveda, XIX, 3), 7-8.

20. Saered Books of the East, Vol. XII, p. 218 f. n,.
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114, who described herself as his daughter. It is very probable

that this was the region (situated in Kashmere) called Ia, in the

Rigveda, and if our surmise be correct, it was situated on the

Himalaya and regarded as one of the best countries, known to the

ancient Aryans.’’”!

Thus, though we need not go into the details of the problem

regarding the age of the flood, still it is clear that both the exploits

of the Fish refer to its oceanic activities. It is a well-known fact

that the early portions of the Vedas were composed in the land of

the five Rivers. And the Fish that snatches away the Vedas from

the clutches of the demon is responsible even for saving Manu and

landing him in Kashmere, which is situated at a near distance from

the original home of the Minas. Indeed, it seems to be true that

both the accounts refer to matters of great consequence. Is it

possible that the land of the five rivers was once overflooded, so

much so that the cultures of both this mighty proto-Indian nation

as well as that of the Vedic people came to an end simultaneously—

thus making place for a new era, namely that of the Brahmanas?

If this be so, then it is probable that just after the flood

subsided both the exploits were attributed to the Fish, the original

God of the Minas. e. g. that it saved the humanity in Northern

India from the great calamity, and that it also saved the Vedas,

which seem to have been in a written form then—a fact which be-

comes clear from the existence of the proto-Indian script. The

legend then travelled both in the Southern and the Northern direc-

tions, and was thus later responsible for the Chaldean and the

Jewish legends as well,

Astime went on the legend of the Fish underwent three

different stages of transformation in India. In the first stage the

Satapatha Brahmana deprives it of the proto-Indian character of
the Divinity which was originally identified with the Fish. In the

second, the Fish stands identified with Brahma in the Mahdbharata

(as Father Heras would suggest it). Finally, in the third stage,

the advocates of Vaisnavism attribute all the doings of the Fish

to their supreme God Visnu, the Preserver of the universe.

a

21, A.C. Das, Riguedic India, p. 59.

K.V, 17 5



Prakrit Uccidima and Uuccudai

By

S. M. Katre, Poona

The Sanskrit root *cr-, postulated by Professor Suniti Kumar

Cuatterjr' in his discussion of the translation compound tugdi-cela-

formed the basis of my own discussion on the origin of Ardha-

magadhi cadagara-.? I was interested in tracing further formations

of this base in both Old and Middle Indo-Aryan. As a result of

my investigations I find that although the base *cr or *cr- has not

been very productive, the different treatments of vocalic 7 in

MI-A. as an a@, # or u, have resulted in certain back formations in

Sanskrit.

It has already been demonstrated by Professor CHATTER]! that

this base *cr- in the form “crta-is the origin from which Skr. cata-.,

ceta~, ceda-, and cela~ and MI-A. cdta- and catta~ are derived.

The relation between cafa—- and cefa- is almost parallel to that

between Skr. grhd- and gehd-; cata- is the result of the a-treatment

while cefa- is the secondary result of the 7-treatment.

A proof of this #-treatment may now be seen in the Prakrit

form uccidima- cited in Dhanapala’s Paialacchindmamala,* explained

as ‘mukka-majjaya’ or ‘boundless’ as BUHLER takes it.* BUHLER,

however, connects Pkr. uccidima with Skr. ut + cat-.

The semantic relationship between Skr. cat- and car-, anti-

cipated through OJ-A. “cr-, may be realised from the following

series : catati reaches, uccatati reaches above or beyond, goes away,

disappears : cdrati wanders ; uc-cdtak cunning: uc-cdrdk discharge,

excrement; uc-cdtanam eradicating, causing a person to quit his

occupation by means of magical incantations’ : uc-cdrapam articula-

tion; uc-cdtita- driven away: uc-cdrita- pronounced; catakah a
sparrow : cdrakah a wanderer; catu-, cdtu- pleasing : cdranam good
behaviour.

Now as BUHLER explains, Skr. ut + cat- gives us this sense of

‘boundless’, mukka-majjaya, but the connection between Pkr.

uccidima- and Skr. uccat- can only be understood in the light of

OLA. *erta-.

1. Some Etymological Notes, New Indian Antiquary 2,421-27.

2. Indo-Arica I, Bulletin of the Deccan College Research Institute 1,153-56.

3. Verse 180d, BinLEr’s Edn., Bexzenberger Beitrdge 4, 104.

4. Bexzenberger Beitrage 4, 121.

5, Monrer-Wiitrams, Samskyit-English Dictionary, Oxford 1899, p, 173,

1
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Further, the Dhatupathas give us Skr. cutati, cotayati splits,

cuts off, cofati becomes small (and variants cuntati, cuntayati,

cundati, cundayati), cuttayati becomes small, cudati conceals.

Formantically none of these roots are very productive, and they

may be explained together on the basis of OI-A. “crta-and crt.

Skr. cud— and cut- are semantically interrelated, ‘concealing or

hiding’ being one aspect of ‘making small or scarce’, The remain-
ing bases are only enlargements of these.

Thus Skr. cat- and cut~, cud— are back formations into OJ-A.
from the MI~A. *cata~ and *cuta-, *cuda-. Similarly Skr. cefati
‘sends out’ ( base cit-) although formed probably after Skr. cetah,*
represents a back formation from MI-A. *cita— preserved in Pkr.

uccidima-. If one such hypothetical base explains to us the origin

of many of these Skr. vocables whose genesis is not clear on the

basis of Old Indo-Aryan, but depends only on the Dhatupathas

the roots of which when not occurring in Vedic and Classical

literature are often suspect, there is all the greater need to subject

the whole Skr. vocabulary to a regular examination and separate

the back formations, borrowals, etc. from Middle Indo-Aryan.

6. Ibid p. 395.



Varieties of Visnu Image and the probable

Date of their Innovation

By

G. H. Kuare, Poona

In Memoir no. 2, entitled Varieties‘of Visnu image by B. B.

BrpyaBinop! and in other works also,’ it has been shown that a

single Visnu image can have 24 varieties by the interchange of the

conch, the wheel, the mace and the lotus, the four attributes

generally shown in Visnu’s hands. But no attempt has been made,

so far as I know, to fix the period of the introduction of this

practice, which I wish to do here, though tentatively.

I have found the varieties of Visnu image dealt with in the

following works and I tabulate them here in a chronological order.

Date in A.D,

(1) Sritattvanidhi (STN) | 1794-1868
(2) Dharmasindhu (DS) 1790

(3) Nirnayasindhu (NS) 1612

(4) Devatdmirtiprakarana (DMP) 1433. 1468

(5) Caturvargacintamani (CC) 1260-1275

(6) Tantrasara (TS) 1197-1276

(8) Vrddhaharita Smrti (VHS)

(9) Agni Purana (AP)

(10) Padma Purana (PP)

|
)

(7) Abhilasitarthacintamani (AC) ; 1129

| 9th century

'

STN is an encyclopaedic work and its author points out the

source from which it has extracted the description as ‘Pdficaratre

1. Published by the Archaeological Survey of India.

2. Elements of Hindu Iconography Vol. I, p. 227; Murtivifndna by G. H.

Kuarz, p. 23.

1
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Kriyapade’.* But as this is ageneric phrase, it does not help us

to hunt out the exact work in which we may find the quotation. For

instance in the Ndradapaficaratra, published in the Bibleotheca

Indica (BI) series,* though we come across the 24 usual names of

Visnu, the 24 varieties of the image are not to be traced. The

author of DS explicitly mentions ‘the verse of Bopadeva occur-

ring in Sindhu’ (NS) as his source for the descriptions of the

varieties and cites 13 verses by way of its explanation.* The

author of NS quotes a verse of Bopadeva as his source, which is just

like an aphorism, explains it and concludes his explanation with

the remarks that the original is to he found in Hemadri.£ In the

commentary on this sentence, in the edition of NS published in

the Chaukhamba Sanskrit Series, 12 verses have been given

which describe the 24 varieties... One would naturally expect to

find these verses in Hemadri; but the verses describing the varieties

in the BI edition of CC are found to be entirely different from the

former.? 1 have shown elsewhere that the author of DMP has

borrowed profusely from earlier works;’ but Ihave failed to trace

the source for the description of the 24 varieties. The descriptions

in CC appear to have been taken from Siddhartha-samhita,

arare work not mentioned even either by ScHRaDER in the list

given in his book” or by Dr. Dascupta in his History of Indian

Philosophy, where he goes on describing several Paficaratra works

in printed and ms. forms.'! Madhvacarya, in his TS, often bases

his statements, it is said, on several Puranas; but I cannot trace his

source for the description of the varieties. The author of AC

has depended for his iconographic material chiefly on the

Matsya Purdna,"* but the description of the 24 varieties could not

be traced to that or any other work. Though the exact date of

3. Published by the Venkatesvara Press, Bombay, S’aka 1823, p. 50.

4. In 1865 4.0.3; p. 164; 3rd Ratra, 2nd Chapter. I learn that the Venkate

Svara Press of Bombay has published a different type of Paficardtra, but I could

not get it anywhere in Poona.

5. Poona edition, 1911; p. 256,

6. Published by Sundarmalla Santurama, Bombay, 1892; p. 275. A AG
~

darat 7A,
7. pp. 1236, 1237.

8. Vol II, part 1, p. 114.

9, My article in Marathi in the Quarterly of the Bharata Itihasa Samshodhaka

Mandala, Vol. XVI. p. 77.

10. Introduction to the Pdaficardtra and the Ahirbudhnya Samhita, p. 6.

41. Vol III, p. 21,

12. Ch. I, vv. 23-29.

13, New Indian Antiquary Vol II, p. 620.
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VHS is not known, it is very difficult to place it before the end

of the 8th century. About the age of PP and AP, I cannot say any

thing definitely. Especially the ritualistic details in both these

Puranas show that those parts at least are very late in point of date.

One special feature about the descriptions in the last three

works, which must be mentioned here, is their connection with
other Visnuite tantric rites. Thus the description in AP is preceded

by chapters on the worship of Salagrama and other Visnuite rites,

rituals and daily practices.'* The description in PP is preceded by

the explanations of 12 kinds of purification, 5 kinds of worship and

the worship of Salagrama.** The description in VHS occurs in the

details of the worship of Vytha i.e. of the group of Vasudeva,

Sankarsana, Pradyumna and Aniruddha together.° Moreover VHS

describes Visnuite practices with much elaborateness which shows

that it is a Visnuite work. It becomes, therefore, evident that the

varieties are very closely related to other sectarian Vignuite

practices.

The date of Bhagavata Purana is not finally settled, I believe,

but there is a consensus of opinion that it was composed about

900 a.pv.* It is the most important Visnuite work; still it

neither mentions the 24 varieties nor enumerates the 24 names of

Visnu which serve as the base for the varieties. WVtsnudharmottara

which is generally placed somewhere in the 7th century A, p,”

deals with image making in extenso; but it does not refer to the

24 varieties as well as the name-group of 24. Visnu Purana is another

very important Visnuite work, the date of whichis not far from

the 6th century.’® It also does not allude to the 24 names of Visnu

in the present order and the 24 varieties of his image based on

them. Varahamihira, who died in 587 a. p.”° states in Brhatsamhita,

that the 12 forms of Visnu represented by his first 12 names are

the presiding deities of the 12 Hindu months beginning with

Mairgasgirsa.** But he has neither referred to the 24 varieties nor

anywhere mentioned the lotus as an attribute of Visnu while

describing the 8, 4and 2 handed images of him and the attributes

14. Ananda&érama Sanskrit Series no. 41; chapters 46-48.

1S, Ibid Padma Purdna, Patala Khanda, ch. 78.

16. Ibid no. 48; pp. 329-330.

17, WinTERNITZ, A History of Indian Literature, Vol. I, p. 556 and note 3.

18. Ibid p. 580 and S. Kramriscu: Vishnudharmottara intro. p. 5.

19. WinreRNiTz, HIL Vol I, p. $45 and note 2,

20. Ibid p. 523, note 2.

21. Ratnagiri edition Ch, 105, vv 14, 15.
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pertaining to them.” Amara who probably lived in the 4th century
A.D.” cites in his lexicon 39 names of Visnu among which appear

16 of the 24 name-group. But they are not mentioned in any

particular order; much less in the present order. Moreover

though he gives Caturbhuja as a name of Visnu, he never refers to

a lotus as his attribute.”

I tabulate here, in a chronological order, what I have said
above” ;

(1) Amarakosa 4th century | No ref. to 24 names, 24
varieties and the lotus

attribute.
(2) Brhatsamhita 6th ,, Ref. to first 12 names; but

not to the varieties and
the lotus attribute

(3) Visnupurdna 6th —,, No ref. to 24 names &

varieties
(4) Visnudharmottara Uy a » ”

(5) Bhdgavata Purana oh ,, ‘1 ”

I, therefore, tentatively conclude that though the group of 24

particular names of Visnu may have been formed before the 6th

century, the 24 varieties of Visnu image based on that name-group

must have come into existence not before the end of the 9th century

along with other Visnuite tantric rites, rituals and daily practices

which were probably being innovated in that period.”

22. Ibid Ch. 58, vy. 31-35.

23, K.G.OKa : Amarakosha Intro, pp. 8, 9.

24. Ibid text pp. 5-7,

25. A revered friend of mine has brought to my notice that the. Baudhdyana

Dharmasiira alludes to the first twelve names of the 24 name-group. (Mysore

Gov. Orie. Lib. Series, Bible. Sans, No. 34, pp. 235). Prof. Kane opines that this

Dharmasiitra must be placed somewhere between 500-200 8, c, At the same time

he has clearly stated that ‘there are many repetitions even in the first two prasnas

(our reference falls in the second) which, therefore, make one rather doubtful

about the authenticity of the first two prasnas also in their entirety (History of

Dharmasastra Vol, I, p. 23). There are other reasons also as to why the particular

portion should be treated as an interpolation and irrelevant. I have, therefore,

thought it better to exclude the reference altogether,

26. Have these varieties to do anything with the 24 Jaina Tirthankaras?

This is a question which must engage the attention of scholars working in this field.

4



Cultural Descendants of Ravana

(The ruler of Lanka)

By

M. V. Kise, Indore

In my two papers’, Ihave shown that the struggle between

Ramacandra, the Hero of Valmiki’s Raémdyaga, and Ravana, the

King of Lanka, took place on the plateau north of Lanka, perched

on a peak of the Amarkantak Mountain. This plateau is situated

in the modern State of Rewa. It is now known as the forest of

Pusparaj Gadh. This vast tract of Puspara) Gadh is inhabited

by a tribe of men called Gonds. Among them are still observed

several customs, even such as cannibalism of which mention is

found in Valmiki’s Raémdyana, as those of the relations of and

followers of Ravana. He himself seems to have been civilised,

although he too was not free from all the customs prevalent among

his tribe or tribes,’

The several tribes of Gonds who inhabit this tract call them-

selves as (1) Ravana Varhsi (descendants of Ravana), (2) Banor

Varhgi (descendants of monkeys), Komar Varhéi (descendants of

the Kumiars, sons of Rajas) and even Raghu Vamdéi (descendants

of Ramacandra, evidently of his followers). They are divided

amongst these four principal castes. It may be noted that although

the family of Ravana is called after its progenitor as Sdlakatankata,*
he is said to be born of a family of Pulasti Rsi.* Amongst the
Gonds there are also Gotras which are 23 viz. (1) Rajgagon, (2)

1, Ravana’s Lanka located in Central India, Indian Historical Quarterly,

(Calcutta) Vol. IV. No, 4, 1938,

2, Annals (B.O. R.1.) Poona, Vol. VII Part IV.

Ramdyapa (Madras Law Journal Press, Mylapore Madras, 1933)

aaa fegennt gears Tea (3-2-¥)

farera eft aay; ul GPaeaT WaT: (3-4)
also

TATA: SPAT ATA THA: | (R-99 v-9 9)
gee Prasat I Tees FRITZ: 1 (2-119)

ara ( Serene ) afar AAET MAT ATAITETAT 1 (4-9 0-2),
3. Ibid Sarat HOt WA ATHBTEAT | ( e-v-23).

4. [did FORATNZTAAT UAT Ret As BAG | (v-v-v)

am fate Gt Tree at AT (v8.92)

Ranta: TETISA (¥-8-33)
1



CULTURAL DESCENDANTS OF RAVANA 265

Umrao, (3) Sadharan Gon or Zamidari, (4) Mazi, (5) Vaiga, 6) Moi,

(7) Paliha, (8) Panika, (9) Agoria, (10) Kamarai, (11) Pathari, (12)

Dharkar, (13) Tavalmanjan, (14) Koir, (15) Biyar, (16) Dusadh,

(17) Vind, (18) Raithor, (19) Manaro, (20) Ghasiya, (21) Paviya,

(22) Pava, and (23) Kamar. Some of the original names may have

undergone some verbal change. Besides these gotras, there are

Kulas (families ) which are known after the name of the deity

they worship and which are to be found among all the tribes of

Gonds. They are 20 in number. The similarity between the

name of the Gond and Gaud who are Brahmins, is remarkable and

it may be responsible for the idea that Ravana was a Brahmin.

The twenty families are named as below: (1) Markam, (2) Khashars,

(3) Notiya, (4) Suri, (5) Poya, (6) Korim, (7) Tekama, (8) Marai,

(9) Netam, (10) Mapachi, (11) Oima, (12) Soima, (13) Chichama,

14) Parneha, (15) Maravi, (16) Ghurava, (17) Partithi, (18) Partoli,

(19) Sapatia, and (20) Oika. These are found promiscuously among

all the 23 Gotras. Every one of them has a different head-quarter

town. Thus:-- (1) Nigari, Nivas for (1), (2) Mahora, Jhara,

Mersenda and Gadai Gao for (11), (3) Ganari for (2), (4) Nandhi,

Tunguna for (4), (5) Juri, Sarangagadh for (7), (6) Gadh, Mohda

for (8), (7) Lohajhar, Dhanvahi for (9), (8) Songadh for (10), (9),

Duari, Changohar for (12), (10) Manaura for (15), (11) Gharhar for.

(16), (12) Chunaguna,-Chapaundhi for (20), (15) Pondaki for (13),

(16) Munda for (5). All these villages are situated i in the Rewa State.
Among some of these Gonds, a child is named after the

sixth day of its birth and the name of a visitor to the habitation

on that day is given to the child and amongst some others the

naming ceremony takes place after five months of his birth. Their

marriage custom is of the kind described in Hindu Sdstras as the
Rakgasa form of marriage i.e. the bridegroom steals the bride

from her relatives, and then the so-called religious, or practically

the customary ceremony, is performed. Divorce or remarriage

is afforded or performed respectively, ina strange manner. Men

and women stand in two rows opposite to, or facing each other, and

then they take a forward step and a backward one. In this process

a woman touching the forefinger of the left foot of a man becomes

his kept wife. In this manner a woman has simultaneously 15 or

16 lawfully wedded husbands or a man has as many wives. Ravana
abducted many wives,°

5, Ibid wi Ge aa RaaaR TTT: | (v-a¥-4)
Us TAN AT TAATAHTAM: |

qearaaaeares Pat ASTI W (v-R¥-2)
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The Gonds worship 41 deities, which are located under a tree

outside the habitation. Most of their images consist of horse

riders. The gods and goddesses which are indistinguishable from

each other, bear names, some of which are sylvan such as (1) Bodaka

Deva (of Banyan tree ), (2) Ningi Deva, (3) Ghamsam Deva (thick

forest ) and so on, others have the names of the Hindu deities, such

as (1) Mahisasura, (2) Mari, (3) Sarada, (4) Kalikad and so on. To

all of them animals, including in some cases human beings (a

custom which is now reported to be stopped) are sacrificed and

then the worshippers eat this flesh. They also offer liquor to the

deities before drinking it. The Ninga Deva especially is offered
human sacrifice by the Gonds known as Dhura. In the Vdlmikt

Rdméyana too this is the way in which Ravana propitiated the

deities and Kumbhakarna required tons of flesh to eat.®

Some of the Gonds observe untouchability probably imitating

the surrounding Hindus.

Their songs, which are known as (1).Saika, (2) Kamra, (3) Sura,

(4) Binaha and so on according to their tunes or metres, contain

references to their customs etc. and to some Hindu heroes like

.Krsna, The latter are evidently modern, but in a few of the songs

there is mention that Hanuman lived in Lanka, which he invaded

with an army consisting of monkeys. These according to their

tunes, or metres, are sung on different occasions. For instance, a

particular kind, say, Bibaha, is sung on marriage occasion and

another on a different occasion, such as worship.

Similarity between this culture and that described in the

Ramdéyana appears to be more than accidental.”

6, Ibid auerafeaiaa Tae @ AETA: | (EF 0-¢¥)

areagyadt ata airs atcha, 1 (g-eo-§ 2)
UAT Sa

aa ai cratered gars BST: | (4-Re-8)
qaataee g feta Sa: |
git aiaaet g fread Gera a ul (w-9 oqo)

7. Iam indebted to my friend Rai Bahadur Brejendranath CHATURVEDI,

Political and Finance Minister of Reva for collecting the infermation regarding

Gonds, given in this arricle, for me.
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Devotional Lyrics in Kannada Literature

By

K. G. Kunpancar, Kolhapur

The social and religious systems in Karnataka have seen many

a vicissitude on account of the religious waves emanating and

surging from the north and spreading over the whole of India, and

others taking their rise in Karnataka and surging over the whole

of the North. Of these Bhagavadgitd preaches Karma, BHakTI,

and JNANA MARGAS. Karma is practised by Ksatriyas, and jfiana- in

course of time became the privilege of Brahmanas, as in Kali age

all others except them came to be regarded as Stidras. This feature

of social inequality drove all the lower. class people to BHAKTI

(devotion), became the source of religious discontent, and served

as food for the three great religious thinkers RAmanuja,

Basavégvara, and Madhva. As a result of his thought Ramanuja

came to discard the May3 theory of Sankara and established

BHAKTI CULT. Even then the Brahmanic soctlaL sUPREMACY denied

to the lower communities the broad principle of religious equality,

as a result of which the fire of discontent, smouldering as it did,

burst into flames in the form of ViraSaiva school of thought within a

short period of thirty years after Ramanuja. The author of Virasgaiva

cult was Basavésvara, the prime minister of the Kalactri king

Bijjala. His Virasaivism was based on Saivagamas. It was the outcome

of serious thinking on the social and religious problems. Accord-

ing to this system social and religious equality was awarded to all

irrespective of their caste and creed, provided they were given

Linga-diksé. This was the first and last great work in religious

‘field to achieve unity and solidarity of the country. Similar attempt

was made with success by Queen Elizabeth in England three

hundred years after Basavésvara. To illustrate his theory of

equality Basavé$vara though born in a Brihmana family denied to

himself that birth of his and considered himself born in the lowest

community. For, he says in one of his sayings :—

“‘ The son of the servant in the house of Cennayya (a Harijana)

and the daughter of the maid-servant in the house of Kakkayya (a

tanner) had gone to collect dung-cakes, They enjoyed the company

of each other and I was born to them. Kiidalasangamadéva, you are

the witness to it.”’

This saying of Basavéévara illustrates two important facts.

(1) The discontent in social inequality had become very keen in

1
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those times. (2) BasavéSvara was very sincere to remove this dis-

ability of the lower classes. To set an example he denied and

declared openly his birth in a high and respectable family and

considered himself born in the lowest class of society and that too

illegitimately. Herein lies his greatness. His declaration contains

one very important truth, that birth is not a qualification for

social and religious excellence, and to tread the path of the FINAL

BEATITUDE. He threw open the gate of religious freedom to all

irrespective of their birth. People of all communities, therefore,

flocked under his banner, and it is no wonder.

His philosophy was based on Sivalinga-bhakti, Siva-pija,

sacrifice of everything in words and deeds to that God, complete

self-surrender, and high moral standard. It is in six stages called

Stuatas. Bhakti always meant pUALIsm. After the first three

stages his philosophy ends in Apvarrism. It admits of Sankhya-

tatvas also. It is also called, therefore, Sakti-visistadvaita. It is
in the Bhakta (the first) and the Sarana (the fifth) Sthalas that scope
is found for lyrical sayings.. A number of Siva-Saranas of the 12th

century have written their sayings in Kannada, which are highly

lyrical and which deviate from the classical style of Kannada

campii-puranas, and thus created quite a new form of literature,

They are all in prose, and are understandable even to the illiterate.

Yet Harihara, a poet of the first quarter of the 13th century says that

these prose sayings were set to music and sung. In fact even now

with a little or no change there can be seen in them poetic beauty,

musical cadence, and prosodic order. These sayings were very

popular with the public for reasons of mental and moral philosophy,

lyrical elements and sweetness of language.

When Bijjala was killed, and Basavéévara went to Kiidala-
sangama, where he became one with his lord Sangaméévara, Vira-

gaivism received a temporary set-back. Its revival and social

organisation were taken up in the times of Vijayanagara empire

when Lakkanna-dandéga was the prime-minister. Since then that

school of thought is prominant throughout Karnataka, though much

social inequality is to be noted in the sub-communities. In fact

the spirit of Basayésvara’s philosophy is lost in today’s Viragaivism

as is seen in its practice.

The principle of preaching in Kannada, and preaching of Bhakti

to all classes did not escape the notice of the Brahmana Acaryas on
the pontifical throne. Till the 13th century Brahmanas held that it

was sacrilegious to write in Kannada, Sanskrit being the language

of gods was regarded as the only pure and holy vehicle of thought,

2
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All the Brahmana writers, therefore, took tc write in Sanskrit. Had

they taken to write in Kannada the literature in that language would

have still more been enriched as this class was mainly the intelli-

gentsia of the times. However, they now saw what blunder they

had committed and took ta write in Kannada. Thank God! the

beginning was made by an Acdrya on the pontifical throne. Other-

wise had it been made by an ordinary Brahmana he would have

been an out-caste immediately, and would have suffered SOCIAL

BOY-COTT and such other OPPRESSION. The then Acdrya also had to

suffer at the hands of the so-called pandits. But he was too strong

for them. The idea of Sanskrit was, therefore, abandoned. His

Holiness Naraharitirtha, the third Acarya on the pontifical throne

after Madhva first composed songs in Kannada in praise of Krsna.

Thus Kannada became the vehicle for thought expression to Brah-

manas, especially to Madhvas. His followers who are called Hari-

dasas (slaves of Visnu) praised in lyrical ballads the greatness,

the kindness, the superiority, and the pomp of Visnu (Krsna).

These lyrics are called Kirtanas. "The whole family of such Dasas

who took to Kannada was out of derison called Dasakiita, which in

later times lost its sting and became a respectable term. This

FAMILY TRADITION continues to this day. Its members are seen

from the Kavéri to the Krsna and upwards.

The Virasaiva vacanas and Dasakita kirtanas may be looked at

in their various aspects as : pieces of literature, pieces of musical

ballads, and pieces to be repeated over and over again for mind

culture. But it will be seen here how far the human experiences

are reflected in these and how far they will help a human being in

his’ spiritual up-lift. There is no subtlety of logic in them ; there

ate no religious disputations in them; there are no practices of

dhyana, dharana and samadhi in them. But the Dasas have sung in

their kirtanas what happiness and misery they have experienced in

their lives, what emotions they had had, what ideas flashed in their

minds, how they atoned for their sins, and how they enjoyed God’s

favour. They have expressed in common words some things which

are uncommon. ‘Their first philosophical idea runs thus: Almighty

is the CREATOR OF THIS UNIVERSE. He is the primum-mobile in the

working of nature. He is eternal and full of happiness. This

world is temporary and is full of misery. When this idea flashes in

the minds of Dasas they are inspired, and their life becomes sunny.

All nature’s work is controlled by Him. Man out of pride believes

that he does everything. This vain idea of his is deep-rooted in

him. He marries, he earns money, he builds his house, he builds

3
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temples, he becomes the centre of cultural movement and advance-

ment of civilization. But he perishes and everything of his and all

his work is perishable. Dasas never forget the TRANSITORINESS OF

THIS MATERIAL WORLD, man’s happiness, and his pomp. To

illustrate these ideas is given the following translation of one of

Kanakadasa’s Kirtanas.

**O Lord, how can I pray to you! How can I understand your

greatness ! You are Hari and Mukunda, and I am a worm born with

ahuman form. You are the Supreme Soul, I am a helpless being !

You are Garuda-vahana, I am a sinful mad-man! You are SELF-

Luminous, I am a beggar! You are benevolent and lying under the

milky-ocean, I am stricken with extreme Jove, and anger! You are

one to be found in the fourteen worlds, I am a wicked fellow calling

names to you! You are ALL-PERVADING, I am vicious every

moment ! You are the lord of Vaikuntha, I ama doll with a perish-

able body !—You are glorious Venkatega staying at Tirupati, I am

one living on your praise! You have got birudas, I have sought

your shelter. You are glorious Adikésava of Kaginele.”’
Kanakadasa’s Kirtane 45.

Here the disas admit their COMPLETE DEPENDENCE on the all-

kind Venkatésa. A person may certainly lose his pride when he

keenly and sincerely considers his dependence. He begins to

think that man is not the maker of his fortune; he is subservient to

God’s will; he has no power and contro] over anything ; his body

is not his; his limbs are not his ; his mind is not his; his emotions

and intellect cannot be controlled by him. Dasas also thought

like this. Inspired with such thought it was but natural for them

to sacrifice everything to Him. This wave of thought forms part of

his SPJRITUAL EXPERIENCE. Kanakad4sa says in this connection :—

‘* Lord, this body and soul are yours; happiness and misery

experienced by me every day and at every moment are yours; my

interest in listening to sweet talk, veda, sastra, and puranas is

yours ; my intent looking at the beautiful form of charming ladies

is yours; besmearing my body with swect scents is yours; the

tongue’s pleasure yielding sweetness embedded in articles of food

is yours; O Adikégava, the father of Kama, You are the only
INDEPENDENT PERSON and not men.’’

Kanakadiasa’s Kirtane 70.

Similar idea is found in Basavésvara’s vacana :

““My happiness and misery are yours; my prosperity and

adversity are yours; my honour and dishonour are yours. O

Kidala-Safigamadéva, a fruit is not heavy to the mother creeper.”

P, 10—S5.
4
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Mahad€viyakka, another Siva-Sarane, says :—

“You are the forest. You are the great and good trees in the

forest. You are the birds chirping and twittering in trees. Cen-_

namallikarjuna, you are ALL-PERVADING. Will you not be so kind

as to show me your face ?”’
P, 1—4.

By such ideas it seems that Jivatma has no independence at all.

In fact the part played by Jivatma in the drama of the universe is

very small, If it is asserted that Jivatma has no independence philo-

sophy will prove false ; Jivas will come under inanimate kingdom ;

and the differentiation of merit and sin will be no-where. The

mind of a devotee, therefore, when it is subservient to inde-

pendence is not brought into full play. For, the same devotee on

a second occasion roars with invincible power. This paradox may

be explained thus: Souls are dependent. Yet the devotee finds

out the nature of the sUPREME SOUL (Paramatma), accepts His

supremacy and mastery, and shares his pomp. He becomes one

with God. At the time of such an experience the SUPREME KNOW-

LEDGE strikes a cord in his heart and produces waves of music in

praise of the SUPREME SOUL. The former extreme humility of his

now changes into supreme power. His joy knows no bounds, and

his courage is unlimited. Purandara-dasa says :

“What if people are well-disposed to us; or what if people

are angry with us when we Haridasas are (at once) one with Him,

who is lying in MILKY OCEAN? What if we are sent into exile by the

ruling prince ; what if we are stopped by ferocious animals in a

forest ; what if an army of Maris, and a circling force hem us in,

when we the Haridasas are approaching the son of Vasudéva, the

NAVEL-FLOWERFD Gop? What if a serpent in a forest coils round

the foot ; what if worms and flies swarm round the body like bees ;

what if the power of Sani, Mangala, Budha, and other heavenly

bodies fails, when Haridasas are completely engrossed in meditat-

ing on the glorious feet of Purandara, the saviour of the inflicted ?””
Part I. V. 138.

Under similar circumstances Mahadéviyakka says :—

‘Tam pleased with you ; you are pleased with me. I cannot

stay away from you; neither can you stay away from me. Is there

any other place for you and me? I know you are very kind. I am

to stay in conditions ordained by you. You know that Cennamal-

likarjuna.’’

P. 33. V. 8.
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Purandar again says in this connection :—

“Oh Gopala, what can others do when I am meditating on

you?”

Part IJ. V. 121.

On such happy occasions man undertakes great works. The

insurmountable ‘difficulties disappear without his knowledge.

History tells that great works are achieved in moments of inspira-

tion when he says to himself “‘ what of difficulties when the Lord is

propitious ?”’

The idea of Soul’s dependence may draw us to another side

track, The WORLDLY LIFE is not ETERNAL since it is not satisfying

all our desires. If we dearly love our wives and children Yama

snatches them away. Our very body is perishable. If this is the

experience of Dasas the trend_of thought of a worldly man is quite

the contrary. Purandara says :—

** The servants af Yama entertain no kindness to human beings.

Remember, therefore, the name of glorious Hari, being free from

anxiety, oh mind. I have married a few days back. There are one

or two milch cows at home. Ihave purchased a field only yester-

day and the crops are ready. When you say that you have got

money and you cannot die, oh Jivatma, will Goddess of death leave

you? I have built a new house, and a ganti is to be performed. My

wife is carrying ; my son is to be married tomorrow; my life is

very happy. The servants of Yama will not leave you when you

say that you cannot die.”’

Part I. V. 63,

This is a message of Haridisas to the worldly people.

PERISHABLENESS is the source of misery. This truth presents

to the mind’s eye a series of miseries in worldly life. When the

mind is highly strung like this intellect comes forward to show the

causes and effects of misery in all its perspective. The effect of

such working in the mind is aversion to worldly life. Haridasas

and Siva-Saranas (Vira-Saiva saints) have by their description of
sorrows and miseries in life brought home to the mind of the public
their experiences in this connection. In the heat of their descrip-

tion they take away all that is good and worth having in Samsira.

It then becomes a veritable NaraKa by their description. In their

ardent desire to become one with the Almighty they forget the

beauty of nature, and they revile Sarhsira with great abhorrence.

6



DEVOTIONAL LYRICS IN KANNADA LITERATURE 273

Kanakadisa says :—~

‘* How can I say that Iam born in a particular caste? (I can

say this much that) Jagannatha has made this human form. I did

not know the real PLACE (PassaGE) of my birth emitting noxious

smell, the impure limb. My birth was in a BATH-PIT. I ate the

BREAST FLESH, (For this reason) I am almost blind. Why should I

then be proud of my caste ?’”’

Kanakadasa’s Kirtane 37.

Mahadéviyakka says in the same strain :—

“ Fie upon this body! It is full of impure waste—matter ; It

is a pit of urine ; it is a skeleton of bones ; and it is a pool of pus.

Do not be guiled away because of your body. You mad fellow,

know Cennamallikarjuna.”’

In censuring Samsara like this they have not failed to observe

its usefulness. Their philosophy lies in warning against the

momentary worldly happiness in which the Almighty is forgotten,

and the way to eternal happiness will be missed. They seem to

say that Sarhsfra will give rise to continued misery. Beauty to

them is a snare of infatuation. Human beings will, therefore, have

to undergo terrible mental anxiety.

Purandara says :—

“* Everywhere there is anxiety. 1 cannot find even a single

person free from mental worries. Brahma has lost his head and is

full of anxiety ; Maruti is worried for his monkey form; Kama is

troubled because he was burnt to ashes; and the three-eyed God is

unhappy over his fate of begging.’

Part I. V. 174.

These ideas will go to suggest that the world is not false ; and

it can neither be considered true. When the mind is thus wavering

between the two a key to solution flashes and the problem gets

solved. Pining for such a light is the sign of devotees like

Haridasas.

Purandara says :

‘* Which is the way to Vaikuntha, Lord ? Show me the way to

that place. Which is the way? Show that to me, oh Gop oF

DEPENDENCE, to attain your feet.”

Part II. V. 139.

The mind’s darkness then gradually disperses at the rise of
light and hope. The importance of life is felt. He is convinced

‘of the fact that the human birth is not merely Maya, but it is a

means to attain the final beatitude.

K. V. 18 7
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Purandara says :—

‘* The human life is very important. You fools, do not waste

it. When you have got eyes, ears, hands, feet, and tongue why do

you waste it and be fools? Without tasting the nectar of Hari’s

name will it be proper to fast for the sake of females and fields?

For what reason have you forgotten Yapupati? Will your sons,

your wealth, and your corn save you? Even hereafter you worship

with one mind glorious and handsome Purandara-Vitthala.”’

Part I. V. 14.

Such is the message Harid4sas find for themselves and for the

world. Then arises in them a sort of courage, a sort of new

energy. It is then they are in eclat. Purandara says: ‘‘Man must

swim, and he must win.”’ Part I. V. 12. He must enjoy beauty

in life; but he must not be a victim to pride. He must be in it,

but free from it like the lotus-leaf in water. Sensuousness in man

then does not bring on any troubles. For, that extreme love,

which is full to the brim in this world, is directed to Him in all

its forms (filial, parental, fraternal, and wifely). Here is proved

the Niradfya sfitra &t @ (ANAS | Vaikunthadasa had no children.

To satisfy his desire for children he used to see in his trance

KeSgavasvami in the form of a child and to enjoy parental soft

emotion. Purandaradasa has sung a very beautiful lyric in which

he expresses his strong desire to clasp in his arms his God Puran-

dara-Vitthala in the form of achild with all ornaments on his person.

In another lyric he expresses his motherly affection to child Ranga

asking him not to go out beyond the threshold. For, he is afraid

of a kidnap of his darling. (Part II. V. 112.) Mahadéviyakka says:

“‘My husband has come today to my house, my sisters. All of you

decorate yourselves. Cennamallikarjuna has just come. My dears,

come and give him a hearty welcome.’’ (P. 35. V. 8.)

This philosophy leads to another consideration wherein fata-

listic theory is upheld in the sufferings and actions of man. Man is

to suffer or to enjoy happiness as the fruit of his actions in his

previous birth. No superhuman power has contro] over these.

Purandara says :

“*If the fruit of my actions is too strong how can you help it,

oh God? The script oF BRAHMA is not an ordinary one. It has

been written on my FOREHEAD by rules. I have not given food to

my guests. I have not left the company of other women even for

amoment. Iwasa blockhead and a’fool. What will be my fate,

Oh Krsna? Enjoying food and drink, having turned my back to
snana, sandhya, Japa, etc., having left out:meditation on your feet

8
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I was wandering from house to house like a dog. O FATHER OF

MANMATHA, save me hereafter at least having given me the company

of your Dasas.”’

Part I. V. 129.

Kanakadasa says :—

“*No one can escape from the fruit of previous actions. It is

troubling Brahma, Siva and others. Vira-Bhairava is naked. Mari

and Masani are begging. Sitrya and Candra are suffering at the

hands of Rahu. Hara of five heads has a begging pot in his hand.’
Kanakadasa’s Kirtane 33.

Haridasas are here aiming at three things: (1) They admit the

power of Karma; (2) they atone for their misdeeds ; and (3) they

hanker after the blessings of Hari, which alone can liberate the

atoning soul. So PascATTApa is the key to Hari’s favour. For this

they always seek the company of the devotees of Hari. They call

themselves Hari’s servant's servant's servants, and they believe

that the servants of Hari are pure like HOLY PLacEs. Purandara

says :—

‘The body of a devotee of Hari is Kuruksétra. Those who

consider them human beings are the dwellers in NARAKA. The

heart that always remembers the pure is KaSipura. The mind that

remembers Mapuu-vairI is Manikarnika. The mouth that repeats

the name of PApMANABHA is Vaikuntha. The tongue that praises

him is Srimusta.’’
Part I. V. 108.

Kanakadasa says :—

‘“‘Tam the servant of Hari’s servant’s servant, save me my

Lord ; do not abandon me.”’

Kanakadasa’s Kirtane 15.

He further adds :

‘* Yama strictly ordered his servants not to touch Sesa-gayana’s
servants’ servants’ servants.”

Kanakadisa’s Kirtane 77.

So confident are they of their LIBERATION.

They have no faith in the daily rounds of religious observances.

These when followed strictly, they believe, will lead to hypocrisy.

Purandara says :

“You are jumping here and there saying purity, purity’. But

the way to purity is quite different. Meditation on the feet of the

PROTECTOR OF THE UNIVERSE continuously is purity. It is not purity
to wear clothes dipped in water and dried. It is purity if no scope
is given to Sadripus in the body. If hungry Brahmana guests come

9
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to the house at midday they are sent away saying that they have no
means. Butat the same time they dine sumptuously which is
nothing but the worst impurity.”

Part I, V. 114.

Such sort of purity and false self-respect was experienced by
Kanakadiasa when after worship Tirtha was first offered to him by
His Holiness Vyasaraya. It was not appreciated by Brahmanas in
general and the Brahmana Sastris in particular, as he (Kanakad3sa)

belonged to the SHEPHERD cLAss. On the other hand they resented

this action of the Precerror. His Holiness knew who Kanakadasa

was, and what was his worth. As soon as he received Tirtha he

sang thus:

““T am saved. My rebirth is stopped. Padmanabha has
favoured me. Hari-tirtha and Hari-prasada reached my tongue, the
nectar of His name reached my ears, Hari-dasas became my relatives,

and His Srimudra became my ornament. My hundred forefathers
are LIBERATED, I became eligible for Moxsa, and the lord of Ruk-

mini is within my reach being delighted at my unmixed devotion.”

Kanakadisa’s Kirtane &6,

This is the sort of joy experienced by Hari-dasas when they

are within the near reach of their goal. They are very eager to see

their Lord. Their eagerness is that of a mother who has stayed

away from her young child fora long time, or that of a cow coming

with speed in the evening to suckle its calf.

Purandara says :

“Come quick, my Lord. Let me see you to my heart’s

content. You, STORE OF KINDNESS, do not trouble me. Rangayya,

Timportune you.”

Part I. V. 84.

Such eagerness of theirs to find the REALITY and to meet their

Lord goes on increasing to the highest pitch. Then it may appear

like VirawA. Mahadéviyakka says:

““You swarm of bees, mango tree, moon-light, cuckoo, ]

beseech all of you. Did you see my lord Cennamallikarjuna?
Please show him to me.”

P. 34, V. 6.

Finally they see their God and experience the HEAVENLY Joy,

Purandara says :

““My God is come. My Lord is come. The God of gods,
the suUPREMF Gop is come. URAGASAYANA is come. GARUDAVAHANA
is come. The FRIEND OF ARJUNA is come. Narayana is come,”’

Part I. V. 48.

10
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‘‘Gévinda came crawling. Ambujanabha kindly came to my

house.”’

** How can I be poor, how can I be an orphan, when you are

with me, oh Hari? You are my parent, you are my friend and well-

wisher, you are my relative, and you are my all. Great Krsna, you

are my ornament kept safe in a box.”

Part IJ. V. 146.

These are the words of a mother playing sweetly with her child

with all endearment. Such sort of mother’s words can even now

be heard in every house in Karnataka. He further adds:

“* This disease of my WORLDLY LIFE is cured. For, I founda

physician by name Krsna. A numberless people are cured by him.

All of them become virtuous.—He has got candrédaya and cinta-

mani. His bag is full of matras. His cure is guaranteed.—He is

praiseworthy with THOUSAND NAMES. He is the owner of every-

thing. The physician is by name Hari-sarvottama. Purandara-

Vitthala is blameless.”’

Part IT, V. 155.

‘* How great must be my merits since Venkateéga of auspicious

greatness has come to my place? Necklace, keyira, rings, the

seven padakas in between the necklace, the great necklace of pearls

are his ornaments. Wearing them has come Venkatega of Melu-

gir.”

Part IT. V. 193.

The pleasure thus experienced by Disas, it is believed, is

ETERNAL. They are happy in themselves. They are playfully

engaged with their Lord. They laugh with him. Sometimes with

VIRODHA-BHAKTI they revile him, and find fault with him lovingly.

This is the attainment of either Sayujya, or Simipya, or Saldkya.

The dirtanas and vacanas are full of worldly experience and

therefore they appeal to us most. The music in the dirtanas of

Hari-disas attracts our ears, and therefore, they are heard everyday
even now sung by the males and females all alike in general, and

the Brahmanas in particular in Karnataka. People gather in temples

in the evening for bhajana and sing them. Anna Kirloskar, coming

as he does from Karnataka, was an ardent lover of Ddsa-kirtanas.

His love for them could be seen in songs he composed in his drama

Saubhadra, ster caret sqay eitar, rarer isz waa, and sets
feat er et are the songs based on the tunes of Purandara-disa’s

kirtanas.

ul



The Andhras in Ancient India

By

B. C. Law, Calcutta

The earliest mention of the Andhras as a tribe is to be found

along with the Savaras, Pulindas and probably also the Mitibas, in

the Aitareya Brahmana where all these tribes are referred to as

dasyus or non-aryans.! In the Satapatha Brahmana also the
Andhras are mentioned along with the Pundras, Savaras, Pulindas

and the Mitibas. Dr. VINCENT SMITH is of opinion that the Andhras

were a Dravidian speaking people and were evidently the progeni-

tors of the modern Telegu-speaking people occupying the deltas

of the Godavari and the Krsna,? while Mr. P, T. S. Ivancar also

holds that the Andhras were originally a Vindhyan tribe that

extended its political power from the west gradually to the east

down the Godavari and the Krsna valleys.* That the Andhras

were indigenous to the Deccan is attested to by both the epics; the

Mahabharata says that they were Daksina-pathajanmanah, while the

Raémdéyapa connects them with the Godavari :

Daksin3-patha-janmanah sarve naravar-andhrakah,

Guhah Pulindah Savaras Cucuka Madrakaih (?) saha.

(Mbh XII, 207, 42)

Nadim Godavarim caiva sarvamevanupasyatah

Tathaivandhraméca Pundramsca cotan Pandrarhécaveratin

(Ram. Kish. Kan. 41 chap. 12,)°

That the Andhras occupied the Godavari-Krsna valley is

further upheld by one of the earliest records of the Pallava dynasty

that flourished in the Andhra region. The Mayidavolu plates of

the early Pallava ruler Sivaskandavarman prove that the Andhra-
patha or the region of the Andhras embraced the Krsna district

with Dhajfifiakada or Bezwada as its capital.*

The Mérkagdeya Purdpa' mentions in the list of peoples

inhabiting the eastern countries a tribe called the Andhrarakas

1. Aitareya,Br., VII, 18.

2. ‘‘Antdn vah prajdh takgigta itt etc. Andhrah Pundrah Savarah Pulindah

Miatibah iti uddyantdh vahaboh bhavanti.’*
3. Ind. Ant. 1913, pp. 276-78,

4. Ind. Ant. 1918, p. 71.

5. Ep. Ind, VI, Pe 88,

6. Canto, LVII, 42.
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which is substituted by the Andhravakas." But both seem to be

misreadings for the Andhras who were always a people of the

Southern regions, as also in view of the fact that the same

Markaydeya Purdga places a people called the Andhas along with

the Maulikas, ASmakas, Bhogavardhanas, Naisikas, Kuntalas etc.,

in the Southern region.? The reading Andhas is also corrected in

the Vayu Purdya as Andhras.’ These people are mentioned in the

Mahabharata in the Udyoga and Bhisma parvans, as Andhakas and

Andhras respectively.1° According to the Sabha and Vanaparvans,”

the Andhas or Andhras were a rude uncivilised people.

The earliest epigraphic mention of the Andhra people is made

in some of the Edicts (XIII R. E.) of Asoka where the Andhras,

Palidas (Paladas, Parimdas =the Pulindas, or the Paradas), Bhojas

and Rathikas (Rastrikas) are said to have been vassal tribes of the

great Maurya. The Andhra people are also referred to by Pliny

who says that the Andarae or Andhras possessed a very large

number of villages, thirty towns defended by walls and towers, and

supplied their king with an army of 100,000 infantry, 2,000 cavalry

and 1,000 elephants.”

The great Sitavihanas whose founder Simuka who is credited

by the Puranas to have assailed the Kanvayanas and destroyed the

remains of the Suiga power in about the first century B. c. and

who is said to have started a dynasty that ruled over the Daksina-

patha, for about 250 years, are claimed by the Puranas to have been

Andhras or Andhra-bhrtyas... The exact significance of this appella-

tion cannot however be determined but doubtless they ruled over

the whole of Andhradega and the adjoining regions.

In the Haraha inscription of the Maukhari king Kumaragupta ITI

(554 a, D.) a certain ‘lord of the Andhras’ (Andhradhipati) is said
to have given the Maukhari king a great trouble by his ‘ thousands

of three-fold rutting elephants.’ ?* Dr. H. C. Rar CHAupDHuRI

suggests that the Andhra king referred to was probably Madhava-

varman (I, Javasraya) of the Polamuru plates belonging to the

Visnukundin family.“ This suggestion seems to be in agreement

with the fact that the Jaunpur inscription of ISvaravarman, father of

7, XLV, 122.

8 LVIT, 48-49,

9. XLV, 127.

10. XVIII, 586 and X, 357 respectively,

11. IV, 119; XXX, 1175; XXXII, 1270, and Vane p. li. 1988.

12, Ind. Ant. 1877, p. 339.

13. E.P. Ind, XIV, p. 110 ff.

14. P. HH. A. I, 4th edn, p, 509,
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Isanavarman Maukhari, refers to victory over the Andhras on behalf

of Iévaravarman.*® The Vakataka king Harisena, father-in-law of

Madhavavarman of the Visnukundin family referred to above, also

claims to have conquered the Andhra and Kalifiga regions.”*

The Ikgvakus succeeded the Satavahanas in the rule of the
Andhra region where almost all the records of the dynasty have

been found. At the time of Pallava Sivaskandavarman the Andhri-
patha or the Andhra country seems to have come under the sway of

the Pallava dynasty whose head-quarters at this time were at

Dharhnakada (Dhanya-kataka). According to the Puranas the Andhra

(i. e., the Satavahana) dynasty had five different branches.“ In fact

one of these five branches, namely the Cutusatakarni branch is

known from inscriptions, coins and literary references to have

ruled in the Kuntala country before the Kadambas.”: The Vayu

Purana in the same context referred to above refers to the Abhiras

who ruled after the Andhras (i. e., the Satavahanas).

In about the second quarter of the seventh century A. p. the
celebrated Chinese pilgrim Yuan Chwang visited the An-to-lo or the

Andhra country. The nearest transcription of An-to-lo is Andara

which is comparable to Pliny’s Andare referred to above, though

doubtless it means the Andhra country. From Kosala (evidently

South Kosala) the pilgrim travelled South, through a forest, for

above 900 li to the An-to-lo country which

‘had a rich fertile soil with a moist hot climate; the people

were of violent character ; their mode of speech differed from

that of ‘Mid-India’, but they followed the same system of

writing. There were twenty odd Buddhist monasteries with

more than 3,000 brethren. Near the capital was a large

monastery with a succession of high walls and storeyed

terraces...’ ¥

The name of the capital of the country as given by the pilgrim

was Ping-ki-lo which does not seem to have as yet been correctly

identified, though Cunningham sought to equate it with Warangol.
We have sean above that in the time of Pallava Sivaskanda-

varman, Dhiaryakataka was the capital of the Andhrapatha, but Yuan

18. C.I. I. II, p. 230.

16. FRAS. 1914, p. 137.

17. E.g., Vayu p. 99, 358. ‘‘Andhrdndm samsthitah paitea teshdm vamsah

samah punahli,”’

18, Sircar, Successors of the Sdtavadhanas, p.218 ff, For a summary of the

historical vicissitudes of Andhradega after the Satavahanas, see ibid, pp. 3-5

of the Introduction.

19. Warters, Yuan Chwang, Vol, II, p, 209.
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Chwang seems to refer to Dhanyakataka as a region separate from

Andhra. The pilgrim proceeds to relate that from Andhra he

continued his journey south, through wood and jungle, for over

1,000 li, and reached the Te-na-ka-che-ka country which was above

6,000 li in circuit, and its capital was above 40 liin circuit. Te-na-

ka-che-ka has been equated with Dhanyayakataka or Dhanakataka.”°

“The country had a rich soil and yielded abundant crops ;

there was much waste land and the inhabited towns were few;

the climate was warm, and the people were of black com-

plexion, violent disposition, and fond of the arts. There

was a crowd of Buddhist monasteries but most of them were

deserted, about 20 being in use, with 1,000 brethren mostly

adherents of the Mahasanghika system. There were about 100

Deva temples and the followers of the various sects were
a3

numerous. ...

Stray references to the Andhra country and people are made

in later epigraphic records as well. Thus the Indian Museum

stores inscription of the 9th year of Narayanapdladeva of the Pala

dynasty refers to the Andhra-vaigayika Sakyabhikgu Sthavira

Dharmamitra who erected an image, evidently of the Buddha.

The Pali Buddhist literature is not wanting in references to

the Andhras. The Apadina,?’ a book of the Pali Canon, mentions

Andhakas along with the Mundakas, Kolakas and Cinas who came to

show respects to a banker’s son named Jatukannika in the town of

Harhsavati.

A young brahmin after completing his education at Takkasila

(Taxila), then a great seat of learning, came to the Andhra country

to profit by practical experience.” Assaka and Alaka or Mulaka

were the two Andhaka kings."? A brahmin well versed in mantras

belonging to the kingdom of Kosala came to live in the kingdom of

Assaka on the banks of the Godavari.TM*

20. Watters, ibid, vol. II, p. 214 ff. But there are scholars who hold that

Yuan Chwang's deccription of the city and its surroundings does not suit the

identification. Furcusson, Burcess and SEWELL therefore locate the city at

Bezwada. CUNNINGHAM, AGI, Majumpar’s edn. Notes, p. 737,

21. Pt. If, p. 359.

22, Jat, I, pp. 356 ff,

23. Suttanipdta Commentary, IT, p. 581.

24. Suttanipdata, p. 190.
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Mukuta, Mauli and Kirita

By

N. V. Mata, Annamalainagar

The term ‘Mukuta’ has individually no fixed and uniform

meaning pointing to any particular kind of head-dress and its con-

Notation, as its association with terms indicative of different types

of headdresses shows, can be determined only with reference to

the particular context in which it is used. The term ‘ Kirita’ is

clear in its connotation; it refers to the high and brilliant crown of

Visnu among gods, Durga among goddesses as also the consorts

of Visnu, and emperor amongst men. A problem was, however,

raised in recent times as regards the relation of Kirita to Mukuta.

A commission was appointed by His Highness the Maharaja of

Alwar for the purpose of investigating from all points of view the

question of the relation of Kirita to Mukuta. Consequently

Mr. OJHA came out with an article under the title ‘Kirlta-~Mukuta’.

In this article published in the Bhandarkar Commemoration Volume’

Oyna discusses three possible views—namely: (1) Kirita and

Mukuta are mere synonyms; (2) they are two quite distinct
things ; and (3) that Kirita is a kind of Mukuta—and observes in

the end that ‘‘Kirita is a subvariety of the Mukuta and this is the

final conclusion that seems most acceptable’’.*? The authority

he cites in support of this observation is the text of the Mdnasara,*

B. C. BHATTACARYA thinks that this distinction of taking

Kirita as a special kind of Mukuta is arbitrary and says that according

to ancient Sanskrit texts Kirita is the same as Mukuta or a crown.‘

Here it deserves to be remembered that the term ‘Mukuta’ when

used individually and with reference to the head-dress of Visnu may

be taken as a synonym of Kirita but when it is used in association

with another term which denotes a particular type of head-dress, it

cannot be taken as a mere synonym of Kirita. There is no doubt

that Amara takes it as a synonym of ‘Kirita’ when he states':—

“ wagrrearam often fair |

weet are ge fall geyaea un”

1. Vide Bhandarkar Commemoration Volume, pp, 433-438.

2. Ibid, p. 438.

3, Vide P. K. AcArya’s edition of the Mdnasdra, chapter on Maulilakeana,

sts. 4-11.

4. Vide Indian Images by B. C. BHATTACARYA, p. 56.

5. Ndmalingdnuddsana, II, 6, 102.
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A jcompound expression ‘Mapimukuja’ in the sense of ‘jewel-
crown’ occurs in the course of a description of the Visvariipa form

of Vignu in the Prapaficasdra of Sri Satkaracarya. It runs thus® :—

“ fey wreaftedé afiggemiqnéqeun—

Aida gearawnafernmenfafesanperny ul”
Sri Sankara prescribes ‘Manimukuta’ to Manmatha, Pavaka,

Loke$vari, Sri and Dharani the consorts of Vignu, and_ this

Manimukuta may be understood in the sense of Kirita referred to in

the stanza quoted above. References to ‘Manimukuta’ or “Mukuta’
in the sense of Kirita may be noted in the following lines’ :

(1) arftrerrggertegte ( aera) 1”
(2) “ qeerlafafeaqiiswarfiet cree: seat a: |”

(3) “ waaftrgget Rae ohitag: 1”

(4) “ afoaggefateateegat Catia”
(5) “ varseqfaern aftaagger fanaa seer ( azoft) 1”

(6) orrmaeergget ( ierda, ) 1”

Like the term ‘Mukuta’, the term ‘Mauilz’ is sometimes used in

the sense of Kirita. Amara refers to this term ‘Mauli’ in the

Nénarthavarga and gives three meanings, namely, Ser, fate, canter: 1
He® states :— “ qar fatig Saew Gaar ateqaa = 1’

The Sabdakalpadruma’ adds two more, namely, ‘Mastaka’

(quoting Hemacandra, 3, 2, 230) and ‘ pradhana’ (quoting the

Markandeya Purana 59, 14). In support of the use of the term

‘Mauli’ in the sense of Kirita one may copiously quote lines from

contemplative verses and stotras. In many contemplative verses

( dhydnaslokas ) which set to describe Visnu the term ‘Kirita’ is used,

and in a description of Mukunda, the term ‘Mauli’ is used doubtless

in the sense of Kirita. The Prapaticasdra” thus states:—

(1) “ fart area fanttetrrareagareereigveti—
sHofatt aagiafirmaragprrsrafteatad |”

(2) “ weatpegrefetizat ( afta) 1”

(3) “wa eaaeregfedizrnreareas | 1”

(4) arétant fatterRaarerwagees,.. ... Ferq 1”

(5) areqenrfsfirfearaeoaftae: earfega a ageq:

6. Vide Prapadcasdéra, (AVALON’s ed.) XXVI, 21.

7, Ibid—(1) XVIUI, 4; (2) XVI, 27; (3) XII, 21; (4) XII, 42;

(5S) XIII, 12; (6) XIII, 4.

8. Ndmalinganusdsana, IT, 3, 192.

9. Sabdakalpadruma, Vol. III, p. 790.

10. Prapadcasdra (Avaton’s ed.),

(1) XIX, 4; (2) XXII,9; (3) XXI, 61; (4) XX,7; (8) XXIV, 4,

2
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And in the Acyutastakastotra,"! Sri Safkara in verse 8 refers to
‘Ratnamauli’ thus :—

“ $fed: gratuistararad wale waepees TEM): |
Chae taninad fSfecflage yaras a wx”

The goddesses Sri and Bhuvanesi are said to wear ‘ Mauli’

which is, in other words, a Kirita. Thus see the PrapaticasaéraTM :—

(1) ‘¢ aethearreraatife: (oft: ) 0”

(2) “ areaqeledifegraaaedt tarmeretang ui”

The Goddess of Victory under the names Durga and Katyayani

whose power represents the compound of elements characteristic

of the different gods, wears a Kirita which is characteristic of Visnu,

according to the Prapaficaséra. A crescent which usually adorns

Siva’s head-dress is also found added to the Kirita of Durga. In the

course of the description of this goddess, sometimes the term

‘Kirita’ is used and sometimes the term ‘Mauli’. One is led to take

“Mauli’ in such an instance as connoting Kirita. ‘The Pra-

paricasdra’* states:—

(1) eggrftarrefirmact farvat fatatigaea Asante”

(2) “ ®agarar feiziafaanfager...... .”

(3) “ aftefeafadier i”

(4) “ uftefeativafaageasfasatfaticnfireer |”

(5) “ Yanearftreqeverpaney )”
In the Adityahrdayastotra,TM occurring in the Bhavisyottarapurana

Aditya is described inthe first Dhydnasloka as ‘‘ureamaraaafs,”’
where ‘Mauli’ means Kirita, for subsequently Stryandrayana is, in

the same stotra, described as ‘‘ fetrér’’ U
Like the term ‘ Mauli’ which is sometimes used in the general

sense of head-dress as in the Médnasdra chapter entitled ‘ Mault-

laksana’ the term ‘ Mukuta’ is used in the same general sense of

an head-dress. In the course of an enumeration of the ornamenta-

tions in general of an image, the Sdtvata and Iévara Samhitas refer
to ‘Mukuta’. Thus state the two Samhitas :—'

SIeqITaMaae Hs zlaar |

AEN AS AHS TM fay tt

wfaat aaagdiat ar wate fafear

11. Brhatstotraratndkara (Nirnayasagar Press), p. 47.

12. Prapafcasdra (AvALON’s ed.)—(1) XII, 4; (2) XV, 3.

13. Ibid—(1) XIV, 4; (2) XIV, 70; (3) XXXII,8; (4) XIV, 27;

5) XIV, 23.

14. Vide Brhatstotraratndkara (Nirnayasagar Press), pp. 147, 161.

15, Ivarasamshitd ( Saéstramuktavali Series, 45), XVII, sts. 2142, 215;
Sdtvata Samhitd (Sdstramuktavall Series, 15), XXIV, 214.
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The general sense of ‘Mauli’ and ‘Mukuta’ as a head-dress

in general may be pointed out in compound expressions such as

‘ Kiritamauli’, ‘Jatamauli’, ‘ Kiritamukuta’, ‘ Jatamukuta’, and

*‘ Karandamukuta’. In these compound expressions, one may take

the terms ‘ mauli ” and ‘ mukuta’ as indicative of the general sense

of ‘ head-dress ’ and the other terms ‘ Kirita’, Jatd, and Karanda as
conveying the special sense of the ‘type of headdress’, We may

quote below lines .in which the compound expressions noted above

occur, Brahmananda, addressing the Lord in verse 5 of Hari-

ndmastaka‘ says :—

Sfmt gan fatieat]e
fae Safe aad wacrerrftr i”

In the [scarasamhité the compound expression ‘ Kiritamukuta’

is used in the following description” :—

“gamer: af sflaanaeeant: |

siifsrar: wteghta werent serfs
fatteqae caeiteqege: |
warwesraag arate: aaa fe uu”

Of the three main classes of head-dresses referred to in the

Kasyapasilpa--viz., Kiritamukuta, Jatamukuta, and Karandamukuta

—Kiritamukuta is prescribed for the head of Visnu® ( Patala 48,

stanza 19), Vaivasvata ( Patala 48, st. 39), Vinayaka (Patala 47,

st. 29), and Vaisnavi of the Saptamatrkas ( Patala 46, st. 79). We

may also take note of the three references” :to Kirita-mukuta occur-

ring in the Skanda Purana, Prthugadya, and Kramadipika, viz. :—

(1) “ sewHenqaeaft aaarfeaz |

crgreamyantleq gerry tl”?

(2) “ fattzqageysrdanaceees ef 1”

G3) “ gediacfrt diet coqaraterory |

fernguesaferaftieqaasasa ul”

The Kasyapasilpa prescribes Jatamukuta for Virabhadra and

Vinayaka (Patala 46, st. 69), Analegvara (Patala 46, st. 64), Rudra

(Patala 48, st. 62), ga (Ibid., st. 77), Sarva (Ibid., st. 96), Sukha-

sanamiirti (Patala 61, st. 27), Candragekharamirti (Patala 63, st. 53),

Vrsavahanamiirti (Patala 64, st. 14), ‘Tripurantakamirti (Patala 67,

st. 25:), Kalyanamiirti (Patala 68, st.6), Caturvaktra (Patala 48,

16, Vide Brhatstotraraindkara (Nirnayasagar Press), p. 85.

17. Isvavasamhita (Sistramuktavali No, 45), XXIV, 127, 1281, 1297,

18, Vide Kasyapasilpa (Anandaérama Series).

19, Vide Bhandarkar Commemoration Volume, p. 434.
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st.99), Brahmani (Patala 46, st. 73), Sarasvati ( Patala 48, st. 114),

and Iévari (Patala 46, st. 75). Cidadmukuta is said to form the head-

dress of Aévins (Patala 46). With this list may be compared the

following lines from the Prapaficasdra which refer to the ‘Jatdmauls’

of Siva. The head-dress of Siva, of his consort under the name

Parvati or Ambika, and finally of Bharati the goddess of Speech, is

described as resplendent with the light of the crescent tied in the

knot. The lines” run as follows :—

(1) “ afrneerTare eT RIEAS: ( sin) 0”
(2) “ ehatgecenfratzawerine (vreleiet) 1”
(3) “ difewdegtamersawerk (dq) 1”

(4) “ wreeet anareqeosafteasited |’

(3). Boge: (ret) 1”
(6) “ areraqrerfereroresttfas: ( rraeft) 1?

(7) \ grqwenefadissaectfe: (Fat) 1”
(8) “ saxrrearat fefraranatieqarsraar—

Meas frat Sfraafierswat vane ( eftesray) 1”

(7) “ awh araferageh aifeategter |”

Incidentally we may remark here that the head-dress under the

name Kotira is referred to in the Prapaficasd@ra, once in connection

with the description of Bharati and then of Maheéa. Thus states

the PrapantcasaéraTM :—

C1) “ qanwereesiarfaaidicgsr

wag waaarat afer vrei a: 1”

(2) “ sag: Bawdieagherafa: serge: |”

In the Kdsyapasilpa, ‘ Karandamukuta’ is stated as the head-

dress of Durga (Patala 48, stanza 16), Gauri (Ibid., stanza 91),

Rohini (Ibid. st. 44), Sakti of Visnu (Ibid., st. 23), Varuna (Ibid.,

st. 53), the twelve Bhaskaras (st. 80).

In instances of such compound expressions as are cited above,

viz., ‘ Kiritamauli’, ‘ Jatimauli’, ‘ Kiritamukuta’, ‘ Jatamukuta’,

and ‘ Karandamukuta’, the terms ‘ mauli’ and ‘ mukuta’ should be

understood as referring to head-dress in general, the particular

type being specified by th the first member of the compound expres-

20.—(1) Prapantcasdra (AVALON’s edn.), X XIX, 3.

(2) Ibid, XXVITI, 4. (3) Ibid, XXVITY, 33.

(4) Ibid, X XVI, 60. (5) Ibid, XIII, 80.

(6) Ibid, XXXIV, 38, (7) Ibid, XIII, 70.

(8) Ibid, X, 10. (9) Ibid, VI, 41.

21.—(1) Ibid, VIII, 29, (2) Ibid, XXVIT, 41.
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sions, such as ‘ Kirita’, ‘ Jata’, and ‘Karanda’. While it is true

that in some places the terms ‘ Mauli’ and ‘Mukuta’ when indi-

vidually used are taken as synonyms of ‘Kirita’, they are not always

thus understood, and especially in a compound expression like

‘Kirita-mukuta’ or ‘Kiritamauli’ they do not stand to mean any

specific type. Their exact signification either in the sense of the

special type of head-dress known as Kirita or head-dress in general

isto be determined therefore with reference to the context in

which the terms are used. The statement of B. C. BHATTACARYA

that “‘ according to ancient Sanskrit texts it (1. ¢. Kirita) is the

same as ‘mukuta’ or a crown’”’ seems to be only partially true in

view of the fact that the connotation of the term ‘mukuta’ is not

a uniform and fixed one as proved by the varied use of the term in

various Sanskrit texts, whereas the connotation of the term ‘ Kirita ’

is affixed one. The view expressed by Ojna, namely, that ‘ Kirita’

is a sub-variety of the ‘ Mukuta’ holds good, but this also is true in

so far as the compound expression Kiritamukuta ( fettered age
fadttzqgza) allows. It cannot be conclusively and wholly establish-

ed that the term ‘ Mukuta in the general sense of head-dress is

‘the most acceptable’ view in view of the fact that in the Tantra-

samuccayaTM it is found employed in the sense of acommon shining

element of the two types of head-dresses known as ‘ Kotira’ and

‘ Kirita’. Thus vide the Tantrasamuccaya on

widterfearory :—

“ aterqeafinaa ctaeadotaes &

dt qezinas facetaergge: waa: |

metfingfaataditasa-arAaigye-

wohiefrareaagegaita fate ett”

The Characteristics of Kottra etc.

“In the case of all gods in general, having tied round the top

of the head with a head-band of one angula in height, one should

make a‘ Kotira’ measuring eight angulas in height and shining

with a ‘ mukuta’ (crest); in the case of Hari, one should make a

‘ Kirita’ over the head-band with a height of sixteen, eighteen,

or twenty-four angulas accompanied by a bright ‘ mukuta’ (crest).”’

The commentator SafikaraTM clearly explains the unmistakable
text in which the term ‘ mukuta’ is used in the sense of a part of

the head- dresses Kotira and Kirita. He states :—

2. Tantrasamuccaya (T. S. S. ed.), Patala HI, st. 109.
23. Ibid, Part I, p. 115.
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“ geeissad qgta ssa MAL qeraed facades.

sofeenqfent aura geenaa fede fear”
It is clear that the term ‘ mukuta’ as used in the text of the

Tantrasamuccaya connotes not the whole head-dress specifically

called Kirita nor the whole head-dress in the general sense of the

term, but a part of a head-dress, a resplendent concomitant or a

common shining adjunct of different types of head-dresses like the

Kotira and Kirita. This view of the Tantrasamuccaya seems to be

based upon the etymological significance of the term ‘ Mukuta’,

the root whereof conveys the sense of ‘to adorn’. Bhanufi

Diksita,** the son of Bhattoji Diksita thus remarks on the formation

of the term ‘ mukuta’ :—

“agasaa at ‘afe avee’ (rar. om. &.) argearge: | armas

rarfrerata qH | TRaTTA (aed, gfe) gawd agua

areas:

In the two commentaries of the NdmaliigdnusadsanaTM entitled

Amarakosodghatana of Ksirasvamin and Tikdsarvasva of Vandh-

yaghatiya Sarvananda it is found stated :—

“ageaasat ati’ “qgera as = aff cata | ‘af aveX’ ‘aE:

seq alee’ | canerefadge:) ‘oq geerfeq’ (afd. 9

@. 22) gaa TRATIe area save waar”

The term ‘ Mukuta’ may be rendered as ‘ crest’ as in the word

‘crest ’ the meaning ‘ any ornament or device fixed on the top of

‘the head-dress or the top of anything” is recognised. Crest is also

rarely used in the sense of crown,?®

The features of the ‘ Kirita’ are described in the stanza that

follows :-—

“gare fade frat: aaa firraaanfearerey |
WMBTH A PASTA aT SANTA al HASITH att”

** Furnished with three, five or seven sikharas and resembling
an egg or lotus or umbrella or tortoise according as fitness demands

one should make a ‘ Kirita’”’.

A Kirita should be furnished with three, five or seven sikharas,

says the author, The gikharas referred to here are the storeys of the

crown. Ina building interpreted in terms of the human organism

the roof is‘'called the ‘éikhara’, bearing as it does the sikha or

24. Vide the Namalingdnusasana (Nirnayasdgar Press), p. 238.

25. Ndmalingdnusdsana (1.5, 5. Ed.), Part If, p. 361.

26. Vide New English Dictianary, Vol. T1, pp. 1166-1167,

*27. Vide The Annamalai University Journal, Vol. IX, No. 4, p. 33.
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finial as the human head a sikhd or topknot. From the instance of

architecture as we come to iconography we notice that there is in

both the roof of a temple and crown of an image the common cover-

ing function. The portion above the ‘gala’ or neck of the Jati,

Chandas, Vikalpa or Abhasa class of temple, is characterised by a

series of storeys or roofs disposed horizontally one above another.

A crown too, characterised by a series of divisions (three or five or

seven) lying horizontally one over another lends itself to a com-

parison with a temple possessed of a series of storeys. Thus the

horizontal stages or divisions of a Kirita seem to acquire the

appellation ‘ sikharas’ and if this analogy of the divisions of a

Kirita and storeys of a temple is granted, one may render the

expression ‘ sikharas’ of a crown as ‘storeys’ in English. Such

transferred and figurative usage of terms as we have noticed above

is not uncommon in the English language also. The New English -

Dictionary after referring to the primary significance of the word

storey (pl: storeys)’ as ‘each of the stages or portions one above

the other of which a building consists’ observes that in the trans-

ferred and figurative sense it implies ‘anything compared to a storey

of a building; one of a series of stages or divisions lying horizontal-

ly one over the other ’’.”®

One’s head is thus jocularly called ‘ One’s upper storey’. A

high head-dress® formerly worn by women (obs.) is called a ‘turret’.

It is interesting to note the richness of variety in respect of the

design of crown indicated by the different standards of comparison

—namely, egg, lotus, umbrella, and tortoise—instituted in the

description of Kirita in the Tantrasamuccaya.

28. Vide The New English Dictionary, Vol. 1X, Pt. I, p. 1042.

29, Ibid, Vol. X, Pt. I, pp. 507.

K. V. 19 8



Tritasaurya

By

V. V. Mirasui, Nagpur

It is well known that the Kalacuri dynasty produced in the last

quarter of the 9th Century A. D. a powerful prince named Kokalla I

who ruled at Tripuri. He had eighteen very valiant sons, of whom

the eldest became the lord of Tripuri. He made his younger brothers

the lords of mandalas by his side. A descendant (or, according to

some records, a son) of one of these younger brothers, Kalingaraja

by name, carved out a kingdom for himself in Daksina Kosala

(Chhattisgarh ),1 No inscription of this king has come down to us,

but in the Ratanpur stone inscription of his descendant, Jajalla-

deva I, there occurs the following verse about him :—

mTag serra Ie: RUAN:

qa agaermafeeentaraga: (Az) |

aarafrrdkiata( a aaatied Rrererera-

alot efgorminel sarzet at( at jeg aanfira: 1 Verse 6.

Dr. KyeLHorn, who has edited this inscription in the

Epigraphia Indica, translates this verse as follows :7 ‘The race of

one of these younger brothers in the course of time obtained an

unequalled son, Kalingaraja, a tree of prowess grown large by the

water of the eyes of the wives of the enemies ; who, in order not to

impoverish the treasury of Tritasaurya, abandoned the ancestral

land and acquired by his two arms the country of Daksina Koéala.”’
KIELHORN evidently made the pada-ccheda in the third quarter

of this verse as Yena ayam Tritasaurya-kosa(sajm etc, and took

Tritasaurya as the name of the country from which Kalingaraja

proceeded to conquer Daksina Kosala. Again, he found a mention

of this country in another verse of the same inscription, The

following verse occurs there in the description of Kokalla, the

king of Tripuri and an ancestor of Kalingaraja:—

act eazayat aaaaza( F) @ Advaz:

stairs fa cntiefataea( a Aa aa: |

aarafral at -vvv-- aang a:

edie Hfragqras: feafefa a( a latearafigh Verse 4.

1. This statement occurs in many records of the Kalacuris of Ratanpur, sce

e.g. Ep. Ind. Vol. J, p. 34; Vol. XXII, pp. 164-65, ete. -

1
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The stone is broken at the proper left corner which has caused”

a loss of six aksaras in the middle of the third quarter of this verse.

KIkLHORN has made no attempt to restore them. He translates

this verse as follows :—‘In the race of these Haihaya princes was

born that ruler of Cedi, the illustrious Kokalla, an image of the

god of love, whence all derived delight ; by whom, being on earth,

in order to measure his own fame, how much it might be, this......

of (?) Tritasaurya, was sent high up into the universe.”

KIgLHORN read presita uccakath in place of presitam-uccakath

and obviously construed the sentence in the second hemistich as

follows:— Antah-ksiti yena sviyam yasah kiyad-iti.....mena matum

ayam Tritasaurya... brahmdndam presitah. He has therefore made

the pada-ccheda in the third quarter of this verse also as yena

ayam Tritasaurya etc. On the reading presilta u]ccakath, K1ELHORN

has added the following note :—‘ The aksaras in brackets may be

ta u or tam-u.’ But the lithograph which accompanies his transcript

clearly shows the reading to be presitam-uccakath. According to

KIgLHORN’S pada-ccheda the sentence would therefore be yena ayam

Tritasaurya ...... brahmandam presitam, which is grammatically in-

defensible. Besides, he does not state what thing of Tritasaurya

it was which Kokalla sent up highinto the Universe to measure

his own fame !

In the whole range of inscriptional literature these are the only

two passages in which a reference to the Tritasaurya country has been

discovered. But relying on the high authority of KIELHORN scholars*

have implicitly accepted the foregoing translation of the two verses.

Tritasaurya has not, however, been located so far. If Kalingaraja

proceeded from Tritasaurya to conquer the Daksina Koéala

Tritasaurya must evidently have been the ancestral country where

Kokalla and his descendants were ruling. But this country was

known as Dahala or Dabhala.* Its ancient name was probably
Traipura from Tripuri its capital, which occurs in the Mahabharata

and the Purinas.® But neither of these is identical with Tritasaurya.

Rai Bahadur Hirata, therefore, thought that Tritasaurya was a

tribal name.® He conjecturally supplied the lost aksaras in the third

2. Ibid, Vol. 1, p. 37.

3. See, e.g., BANERII, Haihayas of Tripurt and Their Monuments, M. A. 5S, I.

No, 23, p, 23, p. 8and Ray, Dynastie History of Northern India, Vol. II, pp. 755

and 802.

4, See Bilhana’s Vikramdnhkadevacarita (Bom, Sanskrit series), canto J, vv.

102-03 ; Ep. Ind. Vol, VII, pp. 284 ff.

5. Seee.g. Matsyapurdna (Anandaérama ed.) p. 202.

6. Ind. Ant, Vol. LILI (1924), pp. 270.
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quarter of verse 4 in the Ratanpur inscription and proposed to read

the second hemistich of it as follows:—

ward fradla[ Geaaeara jaa arg ae:

edit Haque: feafater a( a atenra: fate o

HIRaLAL has not given a complete translation of this verse, but

he has taken it to mean that ‘the measure of Kokalla’s prowess was

the great army of the Tritasauryas whom he apparently defeated

and thus exalted his fame.’ As regards the other verse (6) where

also the name Tritasaurya occurs, he says, ‘In verse 6 Kalitgaraja’s

high-mindedness is exhibited by his generous act of leaving his own

king’s army with the intention of lessening the burden on the

enemy’§ treasury. So valorous was Kalinga that the fight would

have continued with the greatest vigour, entailing a heavy expendi-

ture on the enemy’s treasury, if he had not left the army and

directed his attention to fields and pastures new.’’ This idea of

leaving one’s sovereign’s army to prevent the drain on the enemy’s

treasury is foreign to Sanskrit. literature and inscriptions. If

Kalingaraja left the ancestral country for this purpose, he must

have forced his liege-lord to make a disadvantageous peace with the

enemy. For this action Kalingaraja should receive condemnation

and not praise, for his generosity was entirely misplaced !

Hrraav’s further attempt to connect the Tritasauryas with the

ancient valorous tribe of the Trtsus on the ground that phonetically

the words appear similar, is equally indefensible ; for Tritasaurya

cannot be derived from 'Trtsu by any grammatical rule. Besides, the

tribe Tritasaurya is as unknown to history as the country of

Tritasaurya. This interpretation also cannot, therefore, be upheld.

The difficulty, in my opinion, is caused by the wrong pada-

ccheda of yen-dyartritasaurya in both the verses. We have to

separate the padas in verse 6 of this inscription as yena ayamtrita-sau-

( Sau) rya-" kosa(sa)m-akristkartum and translate the second hemistich

as “who, in order to augment his unrestrained valour and treasure,

left the ancestral land and acquired by his two arms the country of

Daksina Kogala’. A-yantrita means unrestrained or unchecked.®

The verse. means that Kalingaraja’s valour was unchecked. To

augment it and to replenish his treasury he left his ancestral country

of Dahala and founded a kingdom in Daksina Kosala. There is thus

no reference in this verse either to the country or to the tribe of

Tritasaurya.

7, The dental s has been used for the palatal ¢ in several places in this

inscription.

8. This is the usual sense of a-yantrita, See, e.g., Manusmrti Adhyaya II, v.

118,

3
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In verse 4 also we have to make the same pada-ccheda, As

stated before, six aksaras are lost in the middle of its third quarter.

The two aksaras mena which follow make it probable that they formed

part of the word @ydmena ‘by or in extension’. The four aksaras

which precede dydmena are more difficult to restore. It is, however,

possible to conjecture that we have here an adjectival compound

expression qualifying yena. We find that the poet has used yena

ayamtrita-sau({au)rya-kosa(saymt in verse 6 of this very inscription.

Of this the first eight aksaras yena a-yamtrita-sau(sau)rya are found

repeated in the expression, now partially lost, in the present verse.

It is not therefore unlikely that the two following aksaras of that

expression were osa(sa) as in verse 6. The remaining two aksaras

have, of course, to be restored conjecturally, I propose to read the

third quarter of this verse as yen-ayaitrita-sau(Sau)rya-kosa(sa)

balin-dyamena matum yasah. The complete verse will therefore

read as follows:

adi Feayya aawagza( Ht) a adie:

dining ga witaatatae( a sagt aa: t

aarifaa[ a(ail)a ] [ HaGna@)fearat*] at ars aa:

aia Alageaa: ferfefa aa atenea: fale 0
“In the race of these Haihaya princes was born that lord of Cedi,

the illustrious Kokalla, an image of the god of love, in whom the
whole world took delight—(he ), who, with his unimpeded valour,
treasure and might, sent forth his own glory high up in order to
measure how much the universe, which includes the earth,’ was
extended (in space).’ The idea that a king’s fame spreads above to
heaven and down to the nether regions occurs often in Sanskrit
literature. Take, for instance, the following well-known verse
from the sixth canto of the Raghuvamsa *:--

aresaniqaditadia asyarat aafa afred |

aed na aeq a argaia an: oftdafraratey i

‘Whose fame has climbed mountains, has plunged into the
oceans, entered the abode of serpents, has gone up and being

continuous, cannot be measured by any standard.’ In verse 4 of
the Ratanpur stone inscription, the poet has fancied that the reason’
for the king’s fame going high up was to measure the extent of the

universe.

The verses 4 and 6 of the inscription thus contain no refer-
ence at all to the country or the tribe of Tritasaurya.

9. KIELHORN has taken antah-ksiti as an Avyayibhava compound meaning

‘on the earth’. Itake it as a Bahuvrihi compound qualifying brahmdyda and

meaning ‘which includes the earth’. Compare nadim=iv =4ntah-salilaém Saras-

vatin in the Raghuvanisa Canto ITI, verse 9,

10. Ibid., canto VI, verse 77,



The Concept of Suggestion in Hindu
Aesthetics

By

P. S. Naipu, Annamalainagar

‘ Suggestion ’ has been a baffling problem for Western psycho-

logists as well as for Hindu philosophers, and is still puzzling them,

because their mind is not properly oriented to the problem.

Suggestion is a psychological phenomenon, and to approach it from

the purely literary or the esthetic point of view is to court failure

and disappointment. ‘The entire history of Hindu esthetics bears

evidence to the futility of the non-psychological mode of approach

to the problem we have taken up. From the legendary Bharata

down to Jagannatha questions of esthetics have been handled with

an astounding childlike naivite which surprises us. These scholars

were engaging their acute minds on the superficial aspects of a pro-

found psychological problem. But what could they do? Psychology

was then an unknown science.

Inthe West, in spite of scientific advances, this particular

problem was mis-handled, because the proper type of psychology

for analysing ‘suggestion’ was born only in 1908 when

McDovueati’s Social Psychology was published. The older arm-chair

intellectualistic psychology was puzzled by the different types of

suggestion. There is, in the first instance, suggestion which leads

to intellectual assent; then there is poetic suggestion through

metaphor and simile which induces pleasure in contemplating those

figures ; and finally, there is esthetic. suggestion which produces

a profound mental change. How are these, and several other types

of suggestion leading to belief and action to be thought together,

and a consistent theory evolved? No answer to this question was

forthcoming until Hormic psychology appeared on the scene, and

evolved a theory to solve the riddle of suggestion.

Hormic psychology insists on an understanding of the structure

and function of the human mind before problems relating to the

fields of esthetics, literary criticism, economics, politics, sociology

etc., are taken up, for all these are merely questions of applied

psychology. Before you tackle problems of applied science, you

must grasp the fundamentals of general science.

It has been established after careful scientific investigation that

the structure of the human mind is instinctual, We may express

this highly scientific conclusion in crude language thus: ‘ the

1
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human mind isa bundle of instincts.’ All the motives of man

which impel him to action of various grades—from simple food-

seeking to the highest type of self-sacrifice depicted in the ‘ Tale

of Two Cities’ may be resolved ultimately into the fundamental

elements which are called Instincts or propensities. It is to be borne

in mind that this conclusion has been reached after a very care-

ful comparative study, conducted Iby the best scientific methods

available, of men and higher animals on the one hand, and of

primitive and civilised races on the other. So, we hold that in the

human mind we have just instincts ; nothing more and nothing less.

How many of these elements are there? It is here that there is

wide disparity in the views held by psychologists. We, in our

country, have upheld an eight-fold scheme, while Western psycho-

logy is inclined to double that number. This divergence in the

views of experts need not cause us any inconvenience, for contem-

porary science in all its departments is full of such conflicting

theories.

The more important among these instinctual elements are these:

fear, anger, disgust, sex-lust, self-assertion, tender-emotion,

curiosity, laughter, food-seeking, submission, acquisitiveness, con-

struction, appeal etc.

It may be objected at once that this view of man’s mind

reduces him almost to the level of the animal, Is not man moved

by noble and divine sentiments? Is he not a seeker after truth,

beauty, and goodness ? How could you reduce all his ambitions,

ideals, hopes and aspirations to these primitive elements? In

answer to these questions I would first draw the attention of the

critic to the ghastly scenes of the battle-front. Man is stilla

creature of primitive emotions, and impulses. The veneer of

civilisation is very thin. It takes very little to break this thin crust

and reveal the brutal passions boiling and seething underneath.

Manis not a rational animal, but an instinctive animal. In the

second instance, we shall show how these instincts go to make up

the ‘sentiments’. In this connection it is helpful to think of the

way in which chemistry analyses the world. Allthe beautiful and

soul-stirring things of the world are composed of organic and

inorganic compounds, and these in their turn are analysable into

elements which number about a hundred. The union of these

chemical elements in different ways and different degrees and pro-

portions produces this rich kaleidoscopic world of the sense

manifold. On lines very similar to this the primitive and funda-

mental instincts (which correspond to the chemical elements) get

organised, round objects and persons, and generate concrete

2
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sentiments. Hatred, for example, is a concrete sentiment produced

by the organisation of the elements of fear, anger and disgust round

a person or object. The human mind, it must be remembered, is

dynamic. It is born into this world with certain inherited struc-

tural elements—the instincts. But with the growth of experience

these elements are organised and compounded into different

‘sentiments’. Love, hatred, awe, reverence, gratitude etc.,

develop in this way. Out of these grow the abstract sentiments of

loyalty, patriotism etc. All the lofty moral and esthetic senti-

ments and their generous impulses are thus formed out of the

primitive instincts and their emotions. The former are, no doubt,

the immediate excitants of human behaviour, but it must never be

forgotten that they are only composed of the latter, and can be

easily analysed into their components which are primitive, and

animal in their nature.

This psychological analysis of the structure of the human mind

is of absorbing interest, but our task lies elsewhere. We shall,

therefore, take up at once the dissection of the instincts.

Fach instinct has a special structure. It is stimulated by certain

objects or ideas ; it generates an emotion, and finally leads to a

course of action. There are, thus, three aspects to an instinctive

structure: the perceptual, the emotional and the behavioural

aspects. Fear, for example, is stimulated by the perception of the

mysterious, the unaccountable and the threatening and the in-

jurious. As soon as these objects are perceived the emotion of

fear is experienced, and that results in flight toa place of security.

Each one of the instincts may be trisected in this manner into

its cognitive, affective and conative phases. Of these the first

and the last may undergo considerable modifications through

experience. The adult may learn to control the natural ‘ expres-

sions’ of fear. He may put on the mask of courage in the face

of deadly excitants of fear. And onthe other hand he may learn

through his own personal experience to be afraid of many harmless

things, such as large sheets of water, narrow places and lightning.

In the midst of all these modifications of the initial cognitive or

perceptive and the final behavioural aspects, the central affect

remain unchanged. The emotion of fear is always the same emotion
of fear. It changes into nothing else.

The central emotional part may be further analysed into the

mental experience proper, and its bodily manifestations called the

‘expressions’ of the emotion. In fear, there is first and foremost

the mental experience of the emotion. On the bodily side we have

pallor of the face, dryness of the mouth, shrinking and trembling,

3
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perspiration, horripulation, goose-flesh, cessation of the digestive

processes, heightened activity of the adrenal gland, increase of

blood-pressure, the rushing of energy through the diversion of the

blood stream to the muscles of the legs, etc. These expressions of

the emotion of fear are admirably suited to further the behavioural

aspect of the instinct of flight. In every instinct, the emotion and

its expressions help to accelerate the activity which is the natural

goal of the instinctive impulse. It isin this ‘expression’ of the

emotions pertaining to the instincts that the solution to the problem

of suggestion is to be found.

We have noted already that every instinct is set in motion by

certain objects or ideas of those objects. Now, there is a peculiarity

of the instinctual structure of the human mind, as well as of animal

mind, which has far reaching consequences. On the cognitive side

the instinct is so organised that it is aroused to its full intensity

not only by the perception of the objects which are its natural

excitants, but also by the perception of the ‘expressions’ of the

emotion as displayed by a member of the same species. ‘For each

emotion...there are two classes of stimuli which have the innate

capacity for evoking it. One of these is the actual object, such as

thwarting agencies for anger and dangerous stimuli for fear. The

other comprises the perception of the emotion in que8tion as

expressed in the behaviour of another. Thus the facial expression,

the cries, and movements of fear directly arouse fear in a person

wittnessing them, and arouse it, moreover, as an instinctive res-

ponse. The gregarious wild horse, we are told, tells off one or

two members of the herd to mount guard while the others go to

sleep or feed. As soon as danger is sighted by the scouts they send

forth a neigh of fear, and it is this peculiar neigh that puts the

whole herd to flight. The latter have not sighted the source of

danger, but the expression of the emotion of fear in the scouts has

served to induce fear sympathetically in the minds of others, and

flight results. This sympathetic induction of emotions is the

foundation for the Ancient Hindu Aesthetic theory of ‘Suggestion’.

Sympathetic induction works not only at the primitive in-

stinctual level, but also at the higher sentiment level. Among

persons who have reached more or less the same stage in the scale

of sentiments the exhibition by speech, gesture, and other per-

ceptible forms of expression of any sentiment will induce the same

sentiment in the minds of the beholders. It is this sympathetic

induction of the sentiments that is the basis of Rasa.

The three aspects or phases of the instinctual structure of the

human mind have already been noted. When these instincts
4
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combine or unite to generate sentiments, it goes without saying

that the resultant sentiments also will have a three-fold structure—

that ‘is a central emotional part composed of the emotions of

the instincts that enter into its constitution, the initial cognitive

part and the final behavioural part—these two again being com-

pounded of the original elements. Now, when the central part is

aroused through sympathetic induction then the mental energy

traverses both backwards and forwards arousing the cognitive and

behavioural parts. In other words sympathetic induction of emo-

tions arouses cognition and conation also. The term ‘ suggestion’

should be properly applied only to the sympathetic arousal of the

cognitive part of mental structure, sympathy to the central and

imitation to the last aspect. When, for example, the love-making

scene in Kalidasa’s Sdkuntalam is enacted, the esthetic expression
of Sragdra through speech, music and dance induces sympathetical-

ly the corresponding sentiment in the mind of the audience. The

mental energy thus released will work forward, and make each mah

or woman think of his or her own lover and love experiences. And,

on the final behavioural side the energy will be consumed in intense

and concentrated appreciation, and incipient imitative movements

with a final outburst of applause when the curtain drops.

We have observed already that considerable modifications are

possible of the instincts both on the cognitive and active behavi-

oural sides, The same remark may be made of sentiments also.

Moreover, as the central part of the sentiment is itself a blend of

several emotions, the expressions of these emotions too are subject

to modifications,

It is now clear what the nature of the psychological experience

is that was indicated by the word ‘ suggestion’ in Ancient Hindu

Aesthetics, 1t is the sympathetic induction of the compound

emotions which constitute the central part of sentiments by excit-

ants of a purely zsthetic origin. Rasa experience is founded on

this type of induction. The question, therefore, for us now is

whether the elaborate psychological scheme outlined above was
comprehended by our ancient thinkers. I have no hesitation in

affirming that the fundamental principles of hormic psychology were

known to our philosophers. But, their analysis is rather defective.

As I have said elsewhere, ‘ Utter confusion faces us when we take

a glimpse of the rasa doctrine, for we discover at once that the rasa

elements belong to different levels of mental organisation or cul-
ture. Bhaydnaka, bibhatsa, adbhuta and raudra belong to the
primitive emotional level of mental structure ; hasya and karuna

5
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and vira to the higher sentiment level, while sragéra is very near

the top of the scale of sentiment values...’

‘Hindu psychology too starts with the innate endowment of

the human mind...The Sthdyi bhdvas are the propensities (or

instincts) of Western psychology, and of these krodha, bhaya,

jugupsd, and vismaya may be accepted as being really elemental.

Hasya should be interpreted as laughter, and rati as simple sex

passion... Soka is not elemental, and so it should be replaced by
tender emotion which is the most fundamental component of the

complex texture of soka, Utsaha should be replaced by self-

assertion. With these modifications we may accept the foundation

of the rasa theory.’

‘Each sthayi bhdva...is excited by its specific vibhdvas, As a

result of this excitation there arises an emotion whose expression

constitutes the anubhdvas and sdttvika bhavas. When an emotion

is excited, it is accompanied by two types of bodily expressions,
one composed of the results of the glandular discharges and

movements under the guidance of the autonomic system, and the

other of movements mostly directed by the Rolandic region. These

are the sdttvikabhdvas and anubhdvas...

‘When we enter into the region of vyabhicdri and sancari bhavas

we find comfusion doubly confounded... Many of the sanc@rt and

vyabhicadri bhavas are compound sentiments, some are derived

emotions, and to add to this confusion a:few are merely physiolo-

gical states. This confusion has been introduced even into the

vibhavas...’

The several types of confusion that I have noted above may be

removed by accepting the psychological foundation so carefully

laid by the hormic school. The jumbled mass of ideas relating to

the components of vasa will then fall into order just as loosely
scattered and chaotically massed iron-filings assume an orderly

pattern when brought within a powerful magnetic field. ‘Rasa’

may then be defined as the mental counterpart of the totality of experience

generated in a cultured person by the sympathetic induction of blended

emotions belonging to the sentiments by excitants of a purely aesthetic

origin, In this way of looking at the genesis of rasa we have to

distinguish between the cognitive and the affective elements in the

mental process of induction. That is, when a dramatic scene is being

enacted, or a dance recital is being given, we should first under-

stand that these Natyaic performances are the outward expressions

of the highly cultured sentiments which the dramatist wants to

convey to the audience through the ‘actions’ of the danseuse or the

actor, When the audience or a partof it rises to the high sen-
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timent level demanded by the author, then it will catch, as it were,

the infection of feeling through the visible and vocal represen-

tations. Sympathetic induction takes place at the moment when

the infection catches. In this induction we have to distinguish

between the feeling that is induced and the intellectual element]

which come after. ‘Suggestion’ has been used to indicate the totas

process, and I object to it first on the ground that the cognitive

bias in the connotation of the term is greater than the conative,

whereas in the concrete experience of rasa the affective and

conative elements are dominant; and secondly, ‘Suggestion’ in

Hindu Aesthetics is an unanalysed concept, an uncritical

acceptance of which will result in confusion, Hence the Western

psychological analysis should be unhesitatingly accepted by us as

the most suitable foundation for the rasa doctrine.

The last and the most important question for us is whether the

rasa theorists have understood the process of sympathetic induction

correctly. The answer to this questien has necessarily to be brief.

We can touch only on the fringes of the solution given at two or

three outstanding stages in the history of the evolution of the rasa

doctrine, And at the initial stage of our discussion we must refer

to Bharata, the fountain head of Hindu aesthetics. ‘The cryptic

verse wherein Bharata defines rasa is familiar to all of us. When

this verse is studied carefully ‘the question... arises to which

Bharata himself gives no definite solution, viz., what relation these

elements (vibhdva, anubhava, vyabhicadri, sanc@ri and sdattvika

bhdvas ) bear to rasa, or in other. words, how do they bring about

this subjective condition of relish in the reader’s mind, the solution

depending...upon the explanation of the two much discussed terms

Samyoga (lit. correlation) and nispatti (lit. consummation) in the

original sétra of Bharata.’ It is in this way that a recent writer on

Samskrit poetics, Dr. Dg, sets out Bharata’s position. Bharata

discusses the nature of the excitant of sentiments, and of the ex-

pressions of the blended emotions belonging to these sentiments.

So far, his insight into human nature has enabled him to see the

psychological structure of the mind of man. But, when faced with

the problem of ‘induction’ his grip over facts becomes shaky. There

is a hint as to the way in which dance and drama induce vasa in

the minds of the audience in the two great concepts ‘Samyoga’ and

‘Nispatti’. But the hint stops as a hint without any further analysis.

Just because of the vagueness of the hint the stra lends itself to

innumerable interpretations. And Bharata’s successors did evolve

widely differing, and often conflicting theories out of the original

sutra. One may deplore the vagueness which fostered the growth
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of disharmony among theorists, but it is out of this conflict that

psychological ideas flowered out among literary critics and

aesthetic thinkers of our country.

We have seen that the seed for the tree which was to yield

the fruit of the psychological theory of suggestion is to be found in

Bharata’s original verse. Long before the Dhvanikaras, Lollata,

Sankuka and Bhatta Nayaka seem to have taken one or two impor-

tant steps along the path to the goal of rasa, Of the views of these

three thinkers Dr. DE writes in the second volume of his Samskrit

Poetics, ‘ Lollata’s view appears to be that the spectator ascribes

to the well-trained actor the same mental state as belonged to the

hero, and his apprehension of this imparted feeling produces a

similar feeling in his mind causing delight. Safikuka thinks that

the well-trained actor so cleverly simulates the action of the hero

that the spectator apprehends the actor to be identical with the

hero and infers from this illusion the actual feeling of the hero in

his own mind, being moved by the extra-ordinary beauty of the

represented action.’ Here we haye definite attempts to explain

the origin of rasa. Both are crude and hesitant answers to the

great question. Sankuka, in particular, shifts the emphasis to the
wrong place, namely, cognition. In neither do we find any attempt

at psychological analysis. Yet, it must be said to the credit of

these two thinkers that instead of accepting uncritically, as Bhamaha,
Dandin, Vamana and Rudrata had done, the position of Bharata,

they attempt to explain the basis of the sympathetic induction of

emotions, From our point of view such an attempt, though yield-
ing no fruit, marks a clear advance. In Bhatta Nayaka we find a

further advance. Rasa is now sought to be located in the mind of

the Rasika, and that is the right way of tackling the problem. The

sthéyi bhava is the foundation for rasa. An element of bhoga enters,

and finally the state of supreme relish is sought to be raised to

super-mundane levels, A further advance is made in Abhinava-

gupta’s conception of rasa-vyafjand. But it is when we come to

Visvanatha that we find a clear description of the origin and dvelop-

ment of ‘ Suggestion’. Ina short chapter devoted to the subject

the author deals with the nature of this psychological process, But

the confusion that we have been complaining against is to be found

here also. Therefore, the only way of improving the existing state

of affairs in the field of Hindu Aesthetics is to give the proper

psychological orientation to the theories, and such orientation

can be effected only by the most up-to-date and perfect system of

psychology known to us, namely the Hormie System.
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The Legend of Sunahgepa in Vedic and
Post-vedic Literature

By

H. G. Naranwart, Adyar

Among the legends current in Vedic Literature, the story of

Sunahéepa occupies a place which can be rivalled by few others

belonging to its class. Besides being the earliest specimen of

story-narration called Akhydna,' the legend is important also in

that it forms the basis of many an important controversy on such

subjects as the prevalence of human sacrifice in Vedic India. It is

perhaps this intrinsic importance of it that is responsible for its

being narrated very often not merely in the Vedic texts, but also in

the Epics, the Puranas and secular literature.

The story is narrated in extenso for the first time in the Artareya

Brahmana (VII. 3.), though it is not impossible to find traces of it

in the Rgveda which betrays, to some extent, a knowledge of this

story. According to the Aitareya Brahmaya, King Hariscandra, the

son of Vedhas, of the Iksvaku race was childless, though he had a

hundred wives. Troubled at heart, he approaches the Rsi Narada

who lived in his own house and asks him the reason why all beings,

both rational and irrational, crave for off-spring. In ten stanzas |

which he repeats in reply, Narada points out the importance of the

possession of ason. This enhances the eagerness of the king to

have a child, and Narada suggests to the king that he would do well

to propitiate Varuna who, on being pleased, would favour him with

ason. The king does accordingly, and, after atime, a son named

Rohita is born to him on the condition that the child should be

sacrificed to Varuna soon after his birth.

After-the birth of the child, Varuna promptly arrives and

demands of the king the sacrifice of his son. Paterna] affection,

more powerful than the sense of duty, prompts the king to be

recalcitrant, and he consequently tries to postpone the fulfilment

of his promise by offering Jame excuses. He asks Varuna to wait

till the child is ten days old, and when Varuna appears then, he is

asked to wait till teeth appear in the mouth of the child. Varuna is

further asked to wait till the teeth fall out, and till the child, being

a Ksatriya, is fully invested with armour. Varuna accordingly

1. Prof. Kettu, however, does not seem to be inclined to allow the appel-

lation of Akhydna to this legend—FRAS. (1911), pp. (988-89).
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waits and appears when this last condition is fulfilled. The king is

now unable to invent any more pleas, and hence he calls his son

and informs him that he is to be sacrificed. The boy flies away in

panic to the woods. This so enrages Varuna that he inflicts dropsy

on the king,

The boy Rohita had wandered for about a year in the forest

when he heard of his father’s illness. He immediately decides to

return, but Indra meets him in the guise of a brahmin, speaks to

him about the advantages of travelling and asks him to wander for

one more year. For six years Rohita wanders, being prevented

from returning by Indra each one of the six times he decided to

do so.

At the end of this period he meets the starving Ajigaria who,

overcome by his indigence, is ready to sell one of his three sons—

Sunahpuccha, Sunahsepa and Sunolangila, to be sacrificed in place
of Rohita on payment of a ransom of a hundred cows. Ajigarta

wants to retain his eldest son with him, while his wife declines to

part with her youngest son. It consequently falls to the lot of

Sunahsepa to go as the sacrificial victim. Rohita takes him to his

father and tells him that he has bought him to be sacrificed in his

stead. Varuna is then approached by Hariscandra and he gladly

accepts the exchange.

The sacrifice was duly begun and after the preliminary

ceremonies were over, there could be found no one who would

consent to tie him to the post. (Niyokidram na vividuh). Afigarta

offers to do this if he is paid a hundred cows. After this was done,

there was again no one to be found who could be the slaughterer

(Visasita). Ajigarta again offers himself for this post if he is paid

a hundred cows more. When this ransom was paid, he comes,

sharpening his sword, near the victim. Sunahgepa feels sure that
he would be butchered even like a beast (Sunahsepak iksdm cakre
amdnusamiva vai ma vtsasisyanti iti), and he, therefore, appeals to

the gods for help. He appeals in succession to Prajapati, Agni,

Savitr, Varuna, Indra, Asgvins and Usas. After having tossed

him between themselves for some time, the gods at last release him.

As he repeats one verse after another to Usas, the cords binding

him fall off bit by bit, and with the repetition of the last verse he

becomes free from his fetters and Harigcandra from his disease.

Sunahégepa is next invited to join the priests as one of them.

After doing so, he invents the afjahsava method of preparation

of the Soma which he carries out under the recital of the verses

Yac chiddhi tvam grhe grhe, Uccistham carmvoh etc.

2
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After the sacrifice is over, he goes and sits by. the side of

Viévimitra. Ajigarta reclaims Sunahéepa as his son, But Sunahgepa

replies that his conduct has been so base that no reconciliation can

ever be possible with him. Visvdmitra also joins Sunahgepa in

condemning Ajigarta, and, saying that the gods have given

Sunahéepa to him, names him Devarita and gives him the primo-

geniture among his hundred children. The elder fifty, who did not

approve of this, were cursed by Visvamitra and the younger fifty,

who acceded to his wish, were blessed by him.

This, in brief, is the story that is contained in the Aiétareya

Brahmana (VI1I.3.), and we will now see with how much of this the

Revedic poets were already conversant. While it is true that it is

not possible to find a regular narration of the story of Sunahsepa

in the Rgveda, it has to be admitted still that the Rgvedic seers

were not unfamiliar with the story. The Rgveda contains not

merely more than one allusion to the liberation of SunahSepa from

the fettered stake,’ but also all the hymns which Sunahsepa is said

to have recited, according to the Attareya Brdhmana, to effect his

release and in the course of the Afjah sava ceremony of which he
is called the inventor.? Sunahégepa is said to have applied first of
all to Prajapati with the verse Kasya niinam katamasydmrtandm

which is nothing else than RV. 1.24.1. Being directed by Prajapati,
he next applies to Agni with the verse Agner vayam prathamasyamrt-

dnam (RV.J,24.2.). Thence directed, he is next said to have

addressed Savitr with the three verges beginning with Abhi tvd

deva savitah (V.1,24.3-5), He is further reported to have addressed

Varuna with the following 31 verses [RV. I. 24 (6-15); I. 25. (1-21);],

and Agni, again, with the succeeding 22 verses [RV.1.26; 1.27

(1-12)]. Sunahégepa praises the Visvedevadh next with the verse

Namo mahadbhyo... (RV.1.27.13). He then praises Indra with the

hymn Yac chiddhi satya somapd..(RV.1.29,) and the fifteen

succeeding verses [ RV. 1. 30. (1-15)]. Indra pleased by this praise

grants Sunahgepa a golden chariot which he acknowledges grate-
lully by repeating the verse Sasvad Indra... [(RV.1.30. (1-16)].
Sunahégepa is next reported to have praised the Aégvins with the
next three verses [RV.1.30. (17-19)], and lastly, being directed by

them, Usas with the succeeding three verses [RV. I. 30. (20-22)]

which are said to have brought about his complete release.

2. RVI, 24. 15; I. 25, 213 V. 2. 7. ete.

3. Iam here unable to agree with Prof. Keita who remarks that “‘it is

admittedly the case that the Rg-veda verses which are put into the mouth of

Sunahégepa have nothing to do with the legend in the Brahmana.’’—¥, R. A. S.
(1911)—p. 988.
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Sunahgepa, who was thus released, is later said to have

invented the method of direct preparation of Soma (Afjaksava),

and, in the course of this ceremony, he is reported to have repeated

the four verses beginning with Yac chiddhi tuam grhe grhe [RV.1.28.
(5-8)] and the verse Uccistham camvor ..(RV.1.28.9.), He is said to

have sacrificed the Soma under the recital of the four verses

Yatra gravd prthubudhna...[RV. 1. 28, (1-4)]. The two verses which

the Aitareya Brahmana regards as being recited by Sunahgepa at

the time of the Avabhrtha ceremony, and the verse used by him in

summoning Harigcandra to the Ahavantya fire are nothing else than

RV. IV. 1. (4-5), and RV. V. 2. 7. respectively.

It is thus clear that the account given in the A:tareya Bradhmaga

about Sunahégepa is ratified, to a very great extent, by the Rgveda.

We will next see how in the later texts, Vedic and post-vedic, the

version of the story contained in the Aitareya Brahmana makes its

appearance.

There is a section relating to the legend of Sunahéepa in the

Sankhéyana-Srauta-Sitras XV. (17-27), but the importance of it
consists only in the textual variations it contains in respect of the

text in the Astareya Brahmana.*

The Brhaddevatd, ascribed to Saunaka, seems to allude to the

legend of Sunahéepa when it reiterates the statement made in the

Aitareya Brahmana, that Indra presented Sunahgepa with a golden
chariot, pleased by his songs of praise.’

The Sarvadnukramani of Katyadyana shows its knowledge of the

legend when it refers to Sunahsepa, the son of Ajigarta and the
seer of RV. I. 24. 1., who later becomes Devarita, the son of

Viévamitra.*

In the Epics and Puranas, the Vedic version of the legend of

Sunahéepa undergoes some changes. According to the Rdamdyana

[I. (6. 1-2)]," Sunahéepa is the son of the sage Rcefka and is sold by
his father to king Ambarisa of Ayodhya for a hundred thousand kine

as a victim for the sacrifice contemplated by the King. On the road,

Sunahgepa comes to the lake Puskara where he sees the sage Visva-

mitra doing ‘penance, stern and resolute, living on roots and

4. The variants presented in the Sdtkhdyana Sutras to the parallel passage in
the Aitareya Brdhmana have been fully noticed by Max MULterR in hie History

af Ancient Sanskrit Literature—pp. 573 ff.

5. Barat: Teafete AAT FST I
wats feed gw ae fEWATA _ _ Brhaddevata—II1. 103,

6. Ber TATA: Qa: a Brat Feanlsar Zava.—
Sarvdnukramant—-Ed. by A, A. MACDONELL—>p. 6,

7. This section appears as I, (63-4) in Gorresio’s Edition of the Rdmdyana.

K.V, 20 4
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fruit’. Weeping he approaches the sage and implores him to save

him from his miserable plight. Visvamitra is moved by the boy’s

heart-rending story, and, therefore, calls his sons to him and asks

one of them to go as a victim in Sunahgepa’s stead. The sons

refuse with scorn. In anger the sage curses them all, and teaches

Sunahsepa two hymns® which he should repeat when he is tied to the

stake. Sunahéepa did accordingly when he was tied to the stake,

and Indra is induced by his prayers to come and set him free.

The Mahabharata (V1. 6.) also contains an allusion to this

story. The Mahabharata agrees with the Ramdyana in calling

Sunahgepa the son of Rcika, but it follows the Vedic version in
accepting King Harigcandra instead of King Atmbarisa.’ The other

incidents mentioned in the Aitareya Brdhmana viz.: Visvamitra’s

adoption of Sunahgepa as his eldest son, and his cursing of his

fifty sons who refused to accept the primogeniture of Sunahéepa

are also mentioned by the Mahabharata.’

In the Puranic literature, it is possible to find two different

shades of opinion as regards the version of the story. While the

Bhégavata (1X. 7) and the Devt-Bhagavata [VII. (14-17)] follow the

version of the Aitareya Brahmana, the Harivamsa (I. 27.) follows,

in the main, the account given in the Ramayana when it narrates

the story of Sunahéepa.'! The Visnupurdna (IV. 7.) betrays know-

ledge of this story when it says that Sunahgepa was given by the

gods to Visvamitra and was hence called Devardta. It also mentions

Rohita, the son of Harigcandra.’ The Vdyupurdna follows the

Mahabharata in making Sunahsepa the son of Rcika and in alluding

to his being the victim at Harigcandra’s sacrifice, to his later desig-

nation of Devarata, and to Visvdamitra’s grant to him of the

primogeniture among his children.*®

Among the works in secular literature, the Manusmrti (X.

105) alludes to the story when it says that Ajigarta incurred no

guilt by giving up his son to be sacrificed, for he only did so that he

may preserve himself and his family from hunger.“* Kullikabhatta

the commentator on the Manusmrti, names the son Sunahgepa and

8. According to Gorresio’s text, Visvamitra taught Sunshéepa only one
hymn—G. Gorresio—'Rdmdyana'—I. 64, (1920), pp. 248-49.

9. Mahdbharata—(VI. 6. 7a)—p. 12. (Kumbhakonam edn.).

10, Ibid—VI.6.7£.

11, But the King mentioned here is Harvidasva.

12. Visnupurdna—Iv, 3.

13. Vdyu-purdna—p, 331. _(Anandagrama Edn.).

14, Matta: EF SeAyaqaqufRa:

A AMSAT WIT KMS Ul —Manusmrti-~-X. 105.
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refers for his authority, to the original story found in the Bahurea-

Brahmana."

We have thus three recensions of the legend of Sunahgepa;

the Aitareya Brdhmana says that Sunahgepa, the son of Ajigarta,
was brought as a victim for the sacrifice conducted by King Harié-

candra; the Ramayana makes Sunahgepa the son of Rcika and a
victim for the sacrifice arranged by King Ambarisa; and the Mahd-

bhaérata, while following the Aitareya Braéhmana in accepting King

Hariécandra, follows the Ramdyana in making Sunahsepa the son of
Reika. In his article entitled Die Sage von Sunahksepa in the

Indische Studien, RovH takes into account the legend of Sunahéepa
narrated in the Attareya Brahmana, the Ramdyana, the Mahabharata

the Harivamsa, the Visnupurana and the Bhdgavata,’* and concludes

that there are two versions of the story, one of the Aitareya

Braéhmana and the other of the Rémdyana and that, of these two,

the latter, in course of time, becomes the prevailing one." But,

from what we have seen in the above pages, it is clear that there

are three recensions of the legend current in Indian literature, and

that, of these three, the Vedic version contained in Aitareya Brah-

mana seems to be the most popular as it is followed by not less

than six more texts” which later attempt to narrate the story. The

version in the Ramayana seems to be followed, at least in part,

only by the Harivamsa and that in the Mahabharata only by the
Vadyupurana. ‘There can, however, be no hesitation in agreeing

with RotH when he says that the oldest story about Sunahéepa
(which is contained in the Rgveda) knows only of his wonderful

deliverance from the sacrificial stake by means of prayer to the

various Vedic gods, and that the introduction of Viévimitra into the

scene is of a later date.”

18, Manusmrts with the Manvarthomuktavali of Kullikabhatta—p. 415,—

Ed. by P. H. Panpya,

16. A. WeseR-—Indische Studien—I1, (112-23).

17. ‘Diese Opfersage geht in zwei wesentlich verschiedene Versionen
ausejnander, fiir uns in der altesten form vertreten durch das Aitareya Brdhmana
und das Rémdyana. Die letztere wird in der Folge die herrschende’’—Jbid—

p. 121.

18. The Nirukea (LEY. 4.) and the Brakmepurdna (Chap. 150) aleo betray
knowledge of this story; the former work shows its knowledge of this story
when it mentions Sunahsepa as an anomalous instance of a man heing sold (pumso’
pi ityehe, Saunassepe darfandt), and the latter work speaks of Ajigarta, the son of
Suryavasa who, prompted by poverty not merely to sell his son but even to
burcher him, was condemned, after death, to fall into the abyss of Hell. Though
it is not possible to determine exactly to which of the three versions mentioned
above these two accounts of the story belong, it can safely be said that their
learning ie more towards the Vedic version than the others.

19, A. Weser—op. cit.—II, 120.
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Rulers of Punnata

By

M. Govinp Pai, Manjeshwar

The earliest mention, so far as I am aware, of Punnata, one of

the ancient kingdoms of Karnataka, is met with in the Geography

of Ptolemy,! a contemporary of Siro Polemaios, i. e. the Satavahana

king Vasishtiputra Srl Pulumayi (91-119 a.c.), where it is described

as a country producing beryl. It is next mentioned as Punada in

the Prakrit Chandravalli stone inscription? of Mayiragarma, the

founder of the Kadamba dynasty of Banavasi, dated about 210 a.c.*

One of the sarghas of the Digambara Jaina ascetics in Karnataka

was called after that country as Punnata savigha, and Jinaséna, the

author of the Jaina Harivamsa belonged to that community.‘ To

judge from the description given of Punnata in the Mamballi

copper-plates (Il. 7-13), that country, which has been called there

Purhrashtra, evidently by its Sanskrit (or Sanskritized) name,

seems to have been a very fertile region watered by the rivers

Kaveri and Kapini, and from the fact that in the Komaralingam

copper-plates, in which the then ruler of Punnata is said to have

abided in the best city of Kitthipura i. e. Kirtipura, that city would

seem to have been its capital at least at that time. From these

facts the ancient Punnata has been rightly identified with that

country through which the rivers Kavéri and Kapini flow and which

lies in the’ south of the Mysore state, including the present

Heggadedévanakite taluk in it, and its capital Kirtipura is thus no

other than the present Kittiiraon the Kapini river in that taluk.

From a stone-inscription of c. 700A. c., at Sravanabelgola,> we
know there was also a Kittiira savigha among the southern Jainas.

So far we have only three records of the rulers of Punniata.

From the earliest of them, the Mimballi grant,’ which is neither

dated nor complete, we know that the name of their dynasty is

Tamrakasyapa-kula (11. 5 and 15), and that'a king of that dynasty

1, Mc Crinpuie’s Ancient India as Described by Ptolemy, (Calcutta, 1927) pp.

180-181,

2. Mysore Archaeological Report (MAR) 1929, p. 50.

3. Journal of Indian History (JTH) XIII, pp. 132-36.

4. ‘Gare aarat oad Prada aft efa’—yaina Siddhanta Bhashara
(Arrah) I, 2-3, p. 74.

S. Epigraphia Carnatica (EC) II, No. 81.

6. MAR, 1917, p. 33.
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Rastravarma, son of Vishnudasa and king of Purhrfstra i. e.

Punnita (11. 5 and 15), married Prajavati, a princess of the Hirita-

kula i.e. Harita family, and begot three sons (1. 16) of whom

Prthivipati was the eldest. The record then stops abruptly in the

21st line in the course of the description of Prithivipati and there

is no further writing, so that though at first sight it may appear

doubtful whether it is his own inscription or that of a later ruler

of his family, from the rather detailed description (11. 18-21) of

Prtbivipati given in it, it may well be put down ashis own. From

the facsimile of the record’ the 2nd akshara of the name of the

mother of Prthivipati, read as Prajdvati, seems rather to be a WT than

aT, so that her name would appear to have been Prabhavati and not

Prajavati. The genealogy as given in this grant is as follows :—

Visnudisa

Rastravarma m, Prabhavati, princess of Harita

- family

| ||
Prthivipati 2nd son 3rd son... ... (A)

The next in point of time is the Basavanapura copper-plate

grant." Though it contains no name of Punnata, there is hardly any

doubt that it is a grant of one of the kings of Punnata, and it is

their genealogy which it unfolds. For beginning with a certain

king Mika (1. 1), it states that he had a son Tamrakaéyapa (1. 3),

whose son was Rajaditya (1. 4). Some generations after him (I. 5),

there was king Rastravarma (1. 6) who married princess Prabhavati

of the Kadamba dynasty (IJ. 7-9), and to them was born Skanda-

varma (1. 18) who was the donor of the grant. Here there is the

eponymous king Tamrakasyapa, from whom obviously the family

derived its name ‘l'dmrakasyapa-kula, as is known from the

Mamballi grant. The Rastravarma, who married the Kadamba

princess Prabhavati as stated in this grant, is no other than the

Rastravarma who married the princess Prabhavati of the Hirita

family as stated in the other, for from several records’ of the early

Kadambas of Banavasi we know for certain that they were called

Hiritiputras, i. e. scions of the Hariti family, while the later rulers

of Goa as well as those of Hangal were known by a similar name

Kadamba, and not the same name Kadamba, nor do they seem to

7. Ibid, plate XII (opp. p. 44), Ifa, 1. 4.

8. MAR, 1936, pp. 126-128.

9, EC, VII Sk. 29, 66, 176, 264 etc.

2



310 M. G. PAI

have called themselves Hiritiputras. Without doubt therefore the

genealogy recorded in the Basavanapura plates’ is that of the

Punnata kings, and it stands as follows :—

Mika

Tamrakasyapa

Rajaditya

Riastravarma m. Prabhavati of the
Kadamba famil

Skandavarma..w..sscsscocerssevel

Now remembering that according to the Mamballi genealogy

A, Rastravarma was the son of Visnudasa, and Prthivipati was

the eldest of the three sons of Rastravarma and Prabhivati, and

assuming for the nonce that Skandavarma was their second son,

the genealogy of the kings as obtained from these two grants

would be—

Mika

Tamrakasyapa

Rajaditya
Visnudasa

Rastravarma m. Prabhavati of tha
Kadamba family

Prthivipati Skandavarma 3rd son......20(C)

The third and the last of their grants, viz. the Komaralingam

copper-plate grant of Ravidatta, king of Punnata (1. 9), records

their genealogy from Kdasyap6é Rastravarmd (11. 3-4) i.e. Rastravarma

of the lineage of Kasyapa or Kasyapa, evidently alluding to his

10. ‘he city of Dhavajapura mentioned as the Shandhdvdra i.e. the royal

head-quarters of the donor-king of this grant (11. 19-20), can not be identi-

fied, unless we assume (MAR, 1936, p. 134) that because kirti ice. fame is often

dercribed as dhavala (white), it may be equated with the aforesaid Kirtipura of

the Komaralingam plates. The witnesses to this grant (1. 30) are said to be the

‘citizens of 96000 country’ which is obviously the Ganga kingdom, otherwise known

as Gangavadi 96000, so that the kingdom of Punnata would appear to have been

contiguous to the Ganga kingdom.

11. Indian Antiquary (IA), XVIII, pp. 366-68.
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descent from Tamrakasyapa. His son was Nagadatta (Il. 4-5),

whose son BhujarngaTM married the daughter of Sirngavarma (1. 7)

i.e, Sichhavarma, and begot Skandavarma (1. 8) whose son Ravidatta

was the donor of the grant (1. 11). The genealogy as given in the

Komaralingam plates is as follows :—

Rastravarma

Nagadatta

Bhujamga m. daughter of Sirmhavarma

Skandavarma

|
Ravidatta,......sscseseccsceeecseces (D)

We thus obtain the names of all the 3 sons of Rastravarma,

viz. Prthivipati (from the Mamballi grant), Skandavarma (from the

Basavanapura grant), and Nagadatta (from the Komaralingam grant),

and we moreover know that Prthivipati was the eldest of them.

We have therefore to find out which of the other two sons was the

elder brother. If we would just remember that the usual practice

in naming one’s children is to name the eldest one or more of them

after one’s father’s elder brothers who were issueless, especially

after those of them who were more distinguished than others, so as

to keep their names intact in the family, and only thereafter to

name the next child after one’s own father, the fact that Bhujarhga’s

son was named Skandavarma evidently after Bhujamga’s uncle, and

not as Nagadatta after Bhujarhga’s father, suffices to argue that of

the 2 sons of Rashtravarma, viz. Skandavarma and Nagadatta, the

former was most likely the elder. Accordingly the final genealogy

of these kings would be—

12, From the proposed reading yaa: for the evidently faulty
JAITALM:; in the ith line of this inscription ({bid f. n. 12), the full foot

ararim gafagy TI at Baits: i would clearly seem to be that of the
Mandadkranta metre, so that his name would be Bhujanga (and not Bhujega), and

since words such as Ananga, Singa (1. 7) etc. have been spelt in it as Anarga,

Sirhga etc. etc., his name will likewise have to be spelt as Bhujarnga and not as

Bhujanga.
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Mika

Tamratatyapa

Rajaditya

Visnudasa

Rastravarma m. Prabhavati of the Kadamba family

| | |
Prthivipati © Skandavarma I Nagadatta

Bhujarmga m. daughter of Sirhhavarma

Skandavarma II

Ravidatta....c.ccctecesccsccseeeees seseetesesececns -(E)

None of these three grants is dated in the Salivahana era or

any other for that matter, nor does any of them contain the name

of the Samvatsara of the Jovian cycle in which it was engraved.

The Mambal]i grant however is incomplete, and all the date details

found in the Komaralingam grant are Phalgundmd(vda)sya(yda)m-
Adityavaré Révati naksatré Siryya-grahané=on the new-moon day

of Phalguna, Sunday, under the constellation Révati and on the

occasion of a solar eclipse, where though for one thing it is certain

that the lunar month is the amdnta Phaiguna, and not pirnimdnta,

inasmuch as it is the new moon of only the amdnta Phalguna, and

never that of the purnimanta Phalguna (i. e. amdnta, Magha),

which is usually combined with the constellation Revati, these

details are of little value for settling its exact date.

The date details of the Basavanapura grant are yet vaguer :

Kartikamasé Stryyagrahané Sukl(r)avadré Punarvasu nakgatré = in
Kartikamasa, on the occasion of a solar eclipse, Friday, under the

constellation Punarvasu. Here Kartika@mdsé is no doubt a palpable

clerical error for either (1) Kartika-masé=in the month of Kartika,

or (2) Kartikémavasyéyam=on the newmoon day of the month of

Kartika, and in the latter case however the Kannada form amdse

would seem to have been employed instead of the Sarhskrit

amavasya, and in either case the lunar month would clearly be

Kartika, and its lunar day, whether it has been mentioned as in the

latter case, or not mentioned as in the former, could be no other

than the newmoon day, as on no other day could a solar eclipse

5
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ever occur, But neither the new moon day of ama@nta Kartika nor

that of purnimanta Kartika (i.e. amdnta Asgvayuja) would ever be

combined with the asterism Punarvasu, nor ever would there be a

solar eclipse on the 4th or Sth lunar day of the dark half of amdnta

K€rtika, or the 6th or 7th day of the dark half of purnimanta Kartika,
which are the only days of those months that are combined with

that constellation. Consequently in trying to settle the chronology

of the rulers of Punnata we shall have to find out if any of these

names occur in the records of other kings whose dates are known

and any definite synchronisms may thus be established with them

and in this way at least the dates of the Punnata rulers may be

approximately determined.

In the Uttanir plates” of the 20th regnal year of the Western

Ganga king Durvinita, son of Avinita, as well as in the Malldhalli

(No. 2)* plates of his 35th year and.in the Nallala plates and the

Gummareddipura plates'* of his 40th year, he is described as

Punnat(@\araja Skandavarma priya putrika janman = son of the

beloved daughter of Skandavarma the king of Punnat(d)a. In order

to find out which of the 2 Skandavarmas of Punnata was the

maternal grand-father of Durvinita, we shall have to know first the

regnal period of Durvinita himself.

In my chronology of the Western Gangas" I have already shown

that Durvinita, who made the grants recorded in the Nallala and

Gummareddipura plates of his 40th regnal year, came to the throne

in 478 aA. c, and made those grants in 518 a.c. and reigned for a

few years longer till at least about 5204.c. It may be re-stated

here in brief as follows—

(1) Durvinita’s son was Mushkara, whose son was Srivikrama,

and Srivikrama’s son was Bhivikrama. The Bedirir plates" of the

25th regnal year of Bhivikrama are dated Salivahana Saka (S.S.)

556, the 10th day of the bright half of Chaitra, Thursday, under the

constellation Magha=25th March 633 A. c., so that he must have

acceded to the throne in 608-609 a.c. If now the total length of

the reigns of his father and grand-father, viz. Srivikrama and

Mushkara, be supposed to be, say, 40 years, Mushkara would

13. MAR, 1916.
14. EC, IX, DB. 68.

15. MAR, 1924, p. 70.

16. Ibid, 1912, pp. 31-32.

17. Karnatek Historical Review (KHR), Il. 1. pp. 1-36; ITE. 2. pp. 17-26,

18. MAR, 1925, pp. 85-87.
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seem to have succeeded his father Durvinita in c. 568 a.c., and

Durvinita, who reigned for more than 40 years, would seem to have

come to the throne earlier than c. 528 a. c.

(2) ‘ In the Humcha stone inscription” dated S.S. 999 Pirmgala

samvatsara, the 2nd lunar day of the bright half of Jyéshtha,

Thursday=27th April 1077 a.c., in which the pedigree of the

Western Ganigas is given at length, there occurs a Kannada verse

(ll. 28-29) in which Durvinita is said to have defeated the Kaduvetti

i. e. the Pallava king of K@jichi, and established his own daughter's

son Jayasimnha-Vallabha in the kingdom of the latter’s family. The

only Jayasichhas that are met with in South Indian history are these

seven—(1) Jayasimhha-Vallabha the grand-father of Pulikési - I

(c. 545-66) of the Chalukyas of Badami,*® (2) Dharasraya Jayasirhha of

the Gujarat branch of the same Chalukyas, and the brother of

Pulikééi 11 (609-54),” (3) another Dharaéraya Jayasimnha of the

Gujarat branch of the same Chalukyas, and the son of Pulikési 11,”

(4) Sarvasiddhi Jayasimha I (633-663) of the Eastern Chalukyas,’’

(5) Jayasimha II (696-709) of the Eastern Chalukyas,TM (6) Jagadé-

kamalla Jayasimha 1 (1015--1042) of the Western Chalukyas,” and

(7) Yuvaraja Jayasimha, younger brother of ‘Tribhuvanamalla

Vikramaditya V1 (1076-1126) of the Western Chalukyas.* It goes

without saying that none of these namesakes except only

the earliest of them, viz. Jayasimmha-Vallabha, could be the grand-

son of Durvinita, who reigned in the 6th century; and this is

further confirmed by the fact that he alone of them is called

Jayasimha-vallabha, as is so patent from the 5th verse in the

Aihole inscription” of his great-great-grandson Pulikt$i IJ—

wardiaateaga gfa earaagrairag: ti

exactly as he is named on the Humcha stone (II, 28-29).

19. EC, VIH, Nr. 35.

20. Historical Inscriptions of South India (HISI), p. 334; FLeer’s Kanarese

Dynasties (FKD), Genealogical table opp. p. 336, and p. 342.

21. Ibid.

22. Ibid.

23. HIST, p. 336.

24. Ibid.

25. Ibid, p. 335 ; FKD, genealogical table opp. p. 428, and pp. 453-54.

26. HISI, p. 335; FKD, genealogical table opp. p. 428, and pp. 453-54,

27. IA, VULI, p. 237.
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Ganga Durvinita

daughter

Chialukya Jayshithhe-Vallabha
Rannriga
Pulikééi I

a Jo

Kirtivarma I Mangalééa
Puliktéi Il

From their various records we know”TM that Pulikési 11 came to
the throne in 609 a. c., Mangaléga ruled from 597-98 to 608 a. c.,

and Kirtivarma I from 566-67 to 597-98 A.c., so that the regnal

periods of Pulikési I, Ranariga and Jayasirnha-Vallabha may be

respectively put down approximately as c. 545-566, c. 530-545 and

c, 505-530 a. c. Accordingly Durvinita who set up his daughter’s

son Jayasirhha-Vallabha as king on the throne of his fore-fathers,

and as such would necessarily be his contemporary, even if for a

few years, towards the end of his own reign, must have reigned till

about 520 4. c., if not yet longer ; and from the date details that

are met with in his aforesaid and other records, we have shown

that he came to the throne in 478 a. c., and was still on it when he
made the grants mentioned in the Nallala and Gummareddipura

plates.

In the Gummareddipura plates (1, 30), Durvinita is described as

yagraata, and in the Mysore Archeological Report for 1912 (p. 35§

Jyéstha is explained as the proper name of his mother, which how-

ever is simply incorrect. For Jyésthd as a proper noun is the

name of the goddess of misfortune, misery, poverty and _ strife,*

and as such not even a beggar maid would ever be called by that

name, let alone a princess and a queen. As a common noun on

the other hand it means the eldest wife,“ and that is exactly what

it stands for in this inscription. Durvinita was therefore the son

of Avinita by his senior-most queen.

28. HIST, p. 334.
29. KHR, II, 1. p. 18.

30. Sabda-kalpadruma lexicon (urt. sTET, p. 549) where on the authority
of Padma-purdna, Fyéshthé is said to be the goddess BASRAT (misery), who is

g.aarfizarfret bestower of sorrow and poverty, and afeqear, delighting in
strife.

31, Macponety’s Skt.—Eng. dictionary, p. 103.
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In the Malldhalli (No. 2) plates (11. 35-37) as well as in the

Gummareddipura plates (Il. 23-24), Durvinita has been described

as—

(1) sfaesinft veri affefaaa: gin, (2) gare(z)us

eeqat fragfaar sear, (3) caqeqargafaar, (4) fearregqa aarefia-

aft warat wqaafy mariefta faqs agenda zhiaa,

where it is obvious that every one of these phrases refers to

Durvinita himself and none of them to his father Avinita. These

epithets severally mean that (1) Durvinita was the son of Avinita,

who was the Korhgani Mahadhiraja, (2) he was the son of the

beloved daughter of king Skandavarma of Punnata, (3) he followed

in the good qualities of his guru, and (4) his broad chest was

embraced by the goddess of prosperity of her own accord, though

she had been bestowed by his father on another son ("qt q7).*

Now Komgani Mahadhiraja is a- well-known title of several of the

Western Gangas, and from his many records Avinita also is

known to have borne it. In the 3rd epithet sayeqorgarfta, the

word guru may stand for either father or preceptor, but a com-

parison with an analogous epithet applied to Durvinita himself in his

Bangalore Museum plates” (1. 27), viz. ( strareetafit awerfirerrer Fa )

axargmferat = (by the son of Komgani Mahadhiraja i.e. Avinita,

and) following in his (i. e. Avinita’s) good qualities, will at once

convince that here however guru can only mean father, and not

preceptor, so that eaqeagmiay will have to be rendered as

‘following in the good qualities of his father, 1. e. Avinita’. From

the 4th epithet it is evident that though Durvinita was the son of

the senior-most queen of Avinita, as we have just seen, he was

nevertheless disinherited by his father, who bestowed his crown

on another son, and Durvinita wrested it from that brother. This

fact is thoroughly confirmed by a similar, but a more graphic and

more detailed, statement in the Nallala plates (Il. 25-26) of

Durvinita, in which he is said to have caused the goddess of

sovereignty to reside happily for ever on his own expansive breast,

32. Cf. MAR, 1912 (p.35): ‘Though the father Avinita had intended the

crown for another son, the goddess of Sovereignty came of her own accord to

Durvinita.’ But the word @alatsia occurring in the text of the inscription, mcans
‘appropriated, offered’, and not ‘intended’.

33. e.g. Nonamarhgala ( No.1) plates (EC, X, Mr. 72), Sringéri plates

(MAR, 1916), Bangalore Residency plates (MAR, 1911), Malloha}ji (No. 1) plates

(EC, 1X, DB. 67), Mercara plates ( EC, I, Cg. 1).

34, TRAM Paral TASS | (Hemacendra’s AABTUTHZ, vy, 417).
35, EC, IX, Bn. 141.
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having forcibly dragged her by the hair with the might of his powerful

arm, though she had been firmly clasped within the fold of the

arms of his younger step-brother.°—

fas aartarge gazarfaaraayst tas TRE FA TEs-

Tet wsawent avers faqe ferqurarfadt sa ( az)

Conclusively therefore Avinita excluded his eldest son Durvinita

from succession and bestowed his crown on a son of one of his

junior queens. This younger step-brother of Durvinita may have

ruled for some years after the death of Avinita until when

Durvinita dethroned him. Consequently it was by the force of

arms that Durvinita wrested his succession from that younger

step-brother and ascended the Ganga throne.

In the Uttanir Copper-plates of the 20th year of Durvinita’s

reign, 497 a. c., the Malldhalli (No. 2) plates of his 35th year,

512 a. c., and the Nallala as well.as, the Gummareddipura plates

of his 40th year, 518 4. c., he is not only described as the daughter's

son of Skandavarma, king of Punnatta, but also styled as Samasta

PG(o)nnd(nna)td)a Punnat(d)adhipati=the king of the samastaTM i. e.

united or combined, kingdoms of Pannata (or Ponnata or Pannada

or Ponnada) and Punnita (or Punnada), as none of his predecessors

is. Conclusively therefore Punnata was not included in the

Ganga kingdom when Durvinita ascended the throne, and accord-

ingly it must have been incorporated in the Ganga kingdom by

himself either by conquering it from the contemporary king of

Punnata, or by inheriting it by the dauhitra right i.e. in right of

his having been the daughter’s son of its king Skandavarma. Now

if Durvinita-who, as we have Just seen, openly declares in several

of his inscriptions that | he wrested the Ganga sovereignty from his

_ aaa = descended from another mother, step-brother (MacDONELL’s
shen ng. Dictionary, p. 300), and AA = younger brother ; aqasATT = =
younger step-brother.

37. This adj. Samasta cannot mean all or whole here as it is understood in

MAR 1924 (p. 71) and 1925 (pp. 91-92), but it clearly means here wnited or com-

bined (Macpone1t.’s Skt.~Eng. Dictionary, p. 337), aa Pannata and Punnata were

two separate kingdoms. Or does it refer to the incorporation of these in the Ganga

kingdom and accordingly mean ‘incorporated’ in the Ganga kingdom i.e. united

or combined with it ?

38. Vide Manu-smpti—

aifea Va A STEGIANAS TA (IX, 131),

dis arfeeurare a fatriisfer aaa: t (1x, 133);
and Visnu-smrti quoted in the Mitaksard commentary on Yajnyavalkya-smyti

(VIIT, 136)—

ATA VA Arata Sea ATATAT:
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younger step-brother, on whom their father Avinita had bestowed

it, had likewise conquered the kingdom of Punnata from its ruler,

he would have certainly declared it as well in his records. Since

however there is not a word to that effect in any of his records,

there could be hardly any doubt that he acquired Punnata not by

conquest, but by the right he had to its throne on his mother’s

side, which naturally came into operation when his maternal

grand-father or uncle died issueless and there was no other heir to

succeed,

In the undated Kulagana plates” the Ganga king Sivakumara,

also known as Sivamara I, who was most likely a cousin (and not a
full) brother® of Bhivikrama, the great-grand-son, as we have seen,

of Durvinita, and the donor as well of the afore-named Bedirir

grant of 633 a. c., Durvinita is spoken of as king also of samasta

Pandata Punnata i.e. the united or incorporated kingdoms of

Panata and Punnata, which title however is not coupled with the

name of any of the ancestors of Durvinita, whence also it follows

that Durvinita was the first Ganga king to rule over Pandata and

Punnata. Besides the application of that title in the same plates to

Bhivikrama and Sivakumara as well tends to argue that those

territories were still included within the Ganga kingdom as far at

least as the latter half of the 7th century in the reign of

Sivakumara."!

In the Bangalore Museum plates of the 3rd year of the reign of

Durvinita, 481 A. c., he is neither styled king of Punnata nor even

spoken of as the daughter's son of Skandavarma of Punnata as in

his Uttanir plates of 497 a. c. and other yet later records, as we

have seen, whence it is manifest that he had not yet acquired

Punnata in 481 4.c., but came into its possession at sometime

between 481 and 497 a. c. The non-mention of Durvinita’s

relationship with Skandavarma in the Bangalore Museum plates may

be explained as perhaps quite pertinent when he had not yet

added Skandavarma’s kingdom to his own, and its pointed mention

39. MAR, 1925, pp. 90-91.

40. KHR, IL, 2, pp. 21-23.

41. When sometime later on the Ganga kingdom was under the Rastrakitas,

Randvaléka Kambar4ja, brother of the Rastrakita king Gdvinda IIE (741-815)

made a grant from the Ganga capital Talakad which is recorded in the Badana-

guppe plates (M7 AR, 1927, pp. 112-15) of S.5.(7)30 full-moon day of Kartika

combined with the asterism RShini, Monday = 6th November 808 a.c. Since in

this inscription the village granted is said to have been situated in ‘ Punndda

Edendgu Vishaya’ i.e. the Punndda and Edenadu country, Punnita would seem to

have been still included in ihe Ganga dominions in the 9th century.

11
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in his later inscriptions as quite appropriate when he had already

added Punnata to the Ganga kingdom and had thus become king of

his maternal kingdom as well. But the conspicuous absence of

any reference whatsoever in this later records to the war, if any, he

had to wage in order to obtain Punnata, can not be otherwise

explained except as due to the fact that he did not conquer

Punnata but came into its possession in a peaceful way, which

having regard to his relationship with Skandavarma, so specifically

mentioned in them, could not be any other than that of rightful

inheritance, as otherwise there was hardly any need to repeat that

relationship in only those later records when he had become the

king of Punnata as well. Undoubtedly therefore Durvinita inherited

Punnata by the right he had to its throne on his mother’s side,

and he must have incorported it in the Ganga kingdom when its

last king, who would evidently be his maternal grandfather or

uncle, died issueless and the throne fell vacant. It is not unlikely

that Ravidatta, whose isthe last name in the above Punn§ta

Genealogy EF, was also the last of the rulers of Punnata, and it was

from him therefore that Durvinita inherited that kingdom. It

thence follows that it was Ravidatta’s father Skandavarma I], and

not his much earlier namesake Skandavarma I, who was the

maternal grandfather of Durvinita.

Rastravarma

poo cooper ——

Prthivipati Skandavarma 1 Nagadatta

Bhujarhga

Skandavarma I

. - /
Ganga Avinita m. daughter , Ravidatta

Ganga Durvinita

We have seen that the Komaralingam plates of Ravidatta are

vaguely dated as Sunday, the new-moon day Ptalguna under the

constellation Révati, on the occasion of a solar eclipse, and we have

said that since it is the new-moon day of amdnta Phalguna, and

never of the Purnimdnta Phalguna (i.e. amdanta Miagha), which is

usually combined with Révati, the lunar month mentioned in these

plates is assuredly amanta Pkalguna. Now between the solar

eclipses on Sunday the 3rd March 295 a.c. and Sunday the 24th

February 491 4. c., both of which occurred on the new-moon day

12
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of amanta Phalguna, there was no other on that lunar day which

was also coupled with a Sunday, nor any other again until that of

Sunday the 9th March 620 a. c.; and since Punnata was incorporated

in the Ganga kingdom hetween 481 and 497 a.c., as we have just

seen, there is hardly any doubt that the solar eclipse mentioned in

the Komaralingam plates is the annular eclipse of Sunday the 24th

February 491 a. c.,” to which date therefore the plates will have to

be duly assigned.

Durvinita, as we have seen, came to the throne in 478 a. c.,

and ruled for more than 40 years. Accordingly he may be presumed

to have been born on this side of 440 A. c., and consequently his

maternal grand-father Skandavarma JI would seem to have been

born not Jater than 400 a. c., and Bhujamga, the father of

Skandavarma IJ, not later than 375 a.c. Now according to the

Komaralingam plates Bhujarhga is known to have married the

daughter of a certain Simhavarma, but of which dynasty we are not

told. The only Sirnhavarmas, whose dates would answer to the

period in question, are these four, viz. (1) Kadamba prince

Simhavarma, son of the Kadamba king Vishnuvarma (349. 353 a. c.),

(2) Ganga king (Tadamgala) Madhava 11, also called Simhavarma

(349-403), (3) Pallava king Sirhhavarma II (364-389) and (4) another

Pallava king Sirhhavarma III (437-472). The last of these, however,

viz, Pallava Simhavarma 111, may well be dismissed as it is not

likely that he can have heen born much earlier than 400 a. c., and

he could hardly therefore be the father-in-law of Bhujarhga, who

_ was born not later than 375 A. c., and whose grandson Ravidatta

must have commenced to rule earlier than 491 A. c.

Kadamba Sirhhavarma*? was the son of the Kadamba king

Vishnuvarma (349-53) and father of the Kadamba king Krishna-

varma II (422-c. 450 or 455 a. c.). He himself never ruled as king.

In a number of Ganga records,“ the Ganga king Avinita, son of

(Tadathgala) Madhava IJ and father of Durvinita, is stated to have

been the sister’s son of Kadamba king Krishnavarma 11—

42, The authenticity of this record can not be questioned because this

eclipse was invisible, inasmuch as the mention of invisible eclipses also is met

with in even later inscriptions of doubtless authenticity; e.g. (1) Haidardbad

grant of Pulikési II (FKD, p. 356), (2) Wani grant of Govinda III (Ibid, p. 398),

(3) Radhanpur grant of Govinda III (Ibid) p. 398) ete.

43. JIH, XU, pp. 158-161,

44, E.g. Bangalore Residency plates (MAR, 1911), Kodurhjeruvu plates

(MAR, 1924) and Malldhalfi (No. 1) plates (EC, XI, DB, 67) of Avinita; all the

aforenamed plates of Durvinita ; the aforesaid Bedirar plates of BhGvikrama, and

the Kulagans plates of Sivakumiara etc.
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so that he was evidently the daughter’s son of Kadamba

Sirhhavarma. If then Bhujarnga had married another daughter of

this Sirhhavarma, Bhujarhga’s son Skandavarma II and Avinita

would be sisters’ sons i. e. cousin-brothers—

Kadamba

Simhavarma

Ganga |
Madhava I] m. daughter daughter m. Bhujarhga

of Punnata
Avinita Skandavarma IT

and the daughter of Skandavarma J] would be a niece of Avinita,

whom in that case he could never.marry. But we know that

Durvinita was the daughter’s son of Skandavarma II, or in other

words Avinita did marry the daughter of Skandavarma II. Clearly

therefore it was not Kadamba Simhavarma who was the father-in-

law of Bhujamga.

From the Chikuttir plates,*° the Ganga king (Tadargala)

Madhava II (349-403) appears to have been also known as Sirhha-

varma*. If Bhujanga had married the daughter of:this Sirmhhavarma—

Ganga Madhava II

alias

Sirhhavarma

|
Bhujanga m. daughter Ganga

of Punnata | Avinita

Skandavarma II

daughter

Skandavarma II would be the sister's son, and his daughter the

grand-niece; of Avinita who in that case too could never be her hus-

band, so that this Sirhhavarma as well may be dismissed.

We are thus left with only one Simhavarma, i. e. the Pallava

king Simhavarma II (364-389), who would thus seem to have been

the father-in-law of Bhujarhga. Bearing in mind that his great grand-

son, the Pallava king Sitmhavishnu (472-520), was a contemporary of

45. MAR, 1924, pp. 79-80.

46, KHR, lI. 1. pp. 5-6.

K. V, 21 14
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the Ganga king Durvinita (478-c, 520), and assigning their respec-

tive regnal periods, which we have settled elsewhere, * to these

Pallava and Ganga relations of the kings of Punnata, their mutual

relationship may be represented as follows—

Rastravarma Pallava

of Punnata Simhavarma II 364-89

Nagadatta |

Bhujarhga m. daughter Pallava
| Visnugopa II

Ganga Skandavarma II 389-414
Madhava II 349-403

| re Pallava

| | | Simhavarma IT]
Ganga Avinita m. daughter Ravidatta 437 472

417-468 or 473 | |

Ganga Durvinita Pallava

478-c, 520 Simhavishnu

472-520

We have been told in the Basavanapura plates that Prabhavati

the wife of Rashtravarma, the grand-father of Bhujarhga, was a

princess of the Kadamba family, and we have seen that she sprang

from the early Kadambas of Banavasi. From an inscription on the

left jamb of the doorway of the Pranavéévara temple at Talagunda”

sfaifza SBa aereergqar car waadt wei freara aagizyqaer

aia ae fara att dag alae Arat—

we know that the name of the queen consort of the Kadamba king

Mrigé@savarma and queen-mother of Ravivarma, was Prabhavati, and

according to the time-honoured custom of naming one’s daughter

after one’s mother, the name of Ravivarma’s daughter also would be

the same as that of his mother, Prabhavati, and in all likelihood it is

this Prabhavati, the daughter of the Kadamba king Ravivarma, who

was the wife of Rastravarma of Punnata. Elsewhere®® we have found

out that Kadamba Mrgé@gavarma ruled from 303 to 323, his son Ravi-

varma from 353 to 397 and Ravivarma’s son Harivarma from 397 to

421 a.c.

47. Avantisundari-katha, pp. 4-6, and Avdntisundari-kathdsdra, 1. vv. 13 and

26 (pp. 2-3).

48, KHR, IJ. 2. p.25; Journal of the Andhra Historical Research Society, VU,

pp. 147-158, VITI, pp. 1-2.

49. MAR, 1911, pp. 33 and 35,

50. JIH, XIII, pp. 145-157 and 165,
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Kadamba

Mrgégavarma m. Prabhavati

303-323 | (Kaikéya princess)

Ravivarma 353-397

_ 1

Harivarma
Rastravarma m. Prabhavati 397-421

_, of Punnata | (Kadamba princess)
|

Prthivipati Skandavarma | Niagadatta

Bhujamga

Since thus Rashtravarma would be evidently a contemporary of

his father-in-law Kadamba Ravivarma, his reign would naturally fall,

though perhaps a little later, in the same latter half of the 4th

century, and the successive reigns of his three sons, Prthvipati,

Skandavarma I and Nagadatta, would consequently fall in the first

half of the next. The reign of Nagadatta however, if at all he

reigned, would be rather very short, in that he succeeded to the

throne after the demise of his two elder brothers, both of whom are

known to have ruled, as is apparent from their respective records.

Nor for the same reason would the reign of his son Bhujarhga be much

longer, so that it may well be presumed to have ended by the

middle of the 5th century. His son Skandavarma II was the father-

in-law of the Ganga king Avinita, and some and several years of

their reigns would naturally be synchronous.

Now from the obvious statements in the inscriptions of the

Ganga king Aviniita, such as—

. (1) wat Feary ceages aaftr csafarafqera :, (2) sat

qaarg vets carers ersarfes:'s, and (3) trerasrerara usarfieas:"3:—

he seems to have either lost his father while he was yet a baby, or

had a pasthumous birth, so that he was crowned, i. e. proclaimed

king, while he was still lying in his mother’s lap. Besides from

his own records we have further found out that he must have begun

to rule in 417-18 a. c., when he was not more than 16 or 17 years

of age, and from those of his son Durvinita, who, as we have just

seen, deposed his younger step-brother enthroned by their father

51. EC, X, Mr. 72; Sringeri plates (MAR, 1916).

52. Kodumjeruvu plates (AZAR, 1924).

53. Bangalore Residency plates (MAR, 1916).

54. KHR, II. 1.9. 23.

55. Ibid, pp. 19 and 23.
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Avinita and ascended the Ganga throne, we have also inferred® that

the reign of Avinita must have come to an end between c. 468 and

473 a. c., so that Avinita would surely seem to have had a rather

long reign of more than 50 years from 417-18 A. c. to somewhere

between 468 and 473 a. c.

We have seen that the daughter of Skandavarma ITi. e. the

mother of Durvinita was the seniormost queen of Avinita, and

though on that account Skandavarma II would necessarily be older

than his son-in-law, he cannot perhaps have begun to rule earlier

than Avinita, whose regnal career began at such an unusually early

age, but a number of years of their respective reigns would certainly

synchronize. Consequently the regnal period of Skandavarma I}

may approximately be set down as c. 440-470 A. c.

With regard to the date details of the Basavanapusa plates of

Skandavarma J, viz. Kartikdmdsé Stiryya-grahané Sukl(r)a-varé

Punarvasu-naksatré we have said that the week day is clearly Friday,

the lunar month is no douht either the amdanta or purnimanta Kartika,

and the lunar day is the newmoon day of that month on which

besides these was a solar eclipse, and also that the said new-moon

day, whether of amdnta or piirnimanta Kartika, could hardly ever be

combined with the constellation Punarvasu, so that in calculating

the corresponding English date of this record, this astral detail,

which is thus simply incorrect, wil] have to be left out of account.

Now in the inscriptions of the Western Gangas, who were next-

door neighbours of these kings of Punnata, though a large number

are no doubt dated according to the amdnta system of the lunar

months, there are yet afew however, which are dated under the

pirnimdnta system. For example, there is the Ganga stone inscrip-

tion at Padagiir,” dated on the occasion a solar eclipse in S. S. 907

Batthiva (i. e. Parthiva) samvatsara the new-moon day of Magha,

Sthiravara (i. e. Saturday). Calculated for the new-moon day of

amanta Magha, these details answer to Thursday the 11th February

986 a. c., on which however there was no solar eclipse, whereas

worked out for the new-moon day of purnimanta Magha (i.e. amanta

Paushya), they correspond to Wednesday the 13th January 986 a. c.

on which there was a total eclipse of the sun, so that it need hardly

be said that the linar month mentioned in this record is pirnimanta,

and not amanta, Magha. If in the 10th century, inscriptions were

still dated in the pirnimanta system, which however is now scarcely

56. Ibid, 11. 2. pp. 24-25.

57. MAR, 1934, pp. 173-174.
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met with in Karnataka, it is not improbable that many more were so

dated in the yet earlier Sth century, which we are here dealing with.

Accordingly the lunar Kartika mentioned in the Basavanapura plates

might as well be parnimanta Kartika as amanta. Punarvasu however

would never occur on either of those newmoon days as we have

already said, and its erroneous mention in these plates would

be readily condoned, if it is remembered that such and similar
mistakes in the dating of inscriptions are often met with in ancient

epigraphs. For instance, in determining the equivalent date of

the Padagur inscription, we have just seen that the new-moon day

of neither the amdnta nor the piurnimanta Magha fell on a Saturday

as has been so definitely recorded in it. When thus even the so

familiar week-day is misnamed in an epigraph of the :10th century,
what wonder the far less familiar name of the constellation

is wrongly put down in an inscription of the much earlier

5thicentury ?

In the first half of the 5th century, to which the reign of

Skandavarma I may well be assigned, there occurred only three solar

eclipses on the new-moon days of amdnta or piirnimanta Kartika,

which were also Fridays, viz. (1) a visible annular eclipse on Friday

the 10th October 413 a. c., which was the newmoon day of

ptrnimanta Kartika (i. e. amanta Agvayuja), (2) an invisible annular

eclipse on Friday the 11th November 421 a. c., which was the new-

moon day of amanta Kartika, and (3) a visible annular eclipse on

Friday the 29th September 433 a. c., which was the newmoon day

of purnimdnta Kartika. Now we have assigned the accession of

Skandavarma II to c. 440 a. c., and have also said that the reign of

Nagadatta would be very short, and that of his son Bhujamga not

much longer. ‘Accordingly if the total number of the regnal

years of those father and son be supposed to be 20, Nagadatta’s

elder brother and immediate predecessor Skandavarma I would

seem to have died in c. 420, in which case the eclipse men-

tioned in his Basavanapura plates would be that of 413 a.c. If on

the other hand the regnal periods of those father and son would not

exceed 15 years, the death of Skandavarma I and the accession of

Nagadatta would allot themselves to c. 425 A. c., in which case how-

ever that eclipse might as well be the eclipse of 413 a. c., as of 421

A.c. In any case the last of the above three eclipses, viz. that of

433 a. c., may easily be dismissed, and of the other two, the earlier

i.e. the eclipse of Friday the 10th October 413 a. c., may well be

accepted as perhaps the more probable, and the Basavanapura plates

may be assigned to that date.
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The final genealogy of these kings of Punnita, with their seve-

ral approximate regnal periods, would then stand as follows—

Mika

Tamrakséyape
Ra iad itya
Vignudasa 340-365

Ragtravarma 365-390

| | |
Prthivipati Skandavarma I Nigadatta 420-425

90-400 400-420 ;
Bhujarmga 425-440

Skandavarma II 440-470

Ravidatta 470-495



A Few Hitherto Undetected Haplologies

in Old Indo-Aryan

By

MANILAL PATEL, Bombay

When a phoneme or a group of phonemes recurs within 2
word (or, at times within a sentence), one occurrence together with
the intervening sounds, sometimes drops out : this typical phonetic
change is known as Haplology. Several occurrences of haplology
in Old Indo-Aryan have already been detected by various Vedic

scholars, e. g. (i) J. WACKERNAGEL: ‘‘ Ai. avrk’’ in Kuhns Zeit-
schrift, vol. XL, pp. 544 ff., wherein he considers avrk in AV. XIII,
2,9to be a haplology for avrkta; (ii) K. Getpner: ‘‘ Uber die

Worthaplologie im Rigveda’”’ in Festschrift Kaegi (1919), pp. 102 f.,
wherein he points out the haplological occurrences in RV. I,
26,9; 61, 7; 143,3; 11, 1,5; III, 36,7; IV,8,8; V, 1, 8; 75,
73 VI, 23, 9. 24,9; VIL, 6,1; VIII, 51,9; and X, 8,9; (iii) A.
MEILLET: ‘‘ Le datif védique avt'rate’’ in BSL, XXI, 21, wherein

he suggests avérate for “avt ratate (iv) M. BLOOMFIELD: ‘‘ Contribu-

tions to the interpretation of the Veda-VII’’ in the Am¥Ph.,

Vol. XVII, pp. 412 f., wherein he discusses, among other things,

ruja'nah (RV. 1, 32, 6) and suggests it to be a haplology for ruja'na
+ nds. See also J. WACKERNAGEL : ‘‘ Vergessene Wortdeutungen’”’

in IF., Vol. XLV, pp. 327 ff., and J. Zusaty’: ‘‘Haplologie im

Satzzusammenhang’”’ in JF. Vol. XXIII, pp. 161 ff.

In the following lines I mention a few more haplological occur-

rences in Old Indo-Aryan, which have remained so far undetected.

They came to my notice during the course of my studies in the

text of the Rgveda.

(i)

RV. V, 23, 4ab reads sd hi sma visvdcarsanir abhtmati sdho

dadhe. Were the words abhimati sdho, as they are, would make no

intelligible sense. I suggest, this is a haplological occurrence:
abhimati sdho {or abhimatisdhdm sdho and translate ‘‘ For, he,

the beloved of all people, possesses the strength which defies

enemies’’. The word abhimatisahd- adj. is found occurring in RV.
X, 83,4; 128, 7; besides the more common abhimatisah- adj.

(ii)

The last pada of RV. VI, 19, 5, contains samudré nd stndhavo
ya'damanah. Now in view of a similar occurrenee samudréna

1
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stndhavo ya'damanah in 111, 36, 7a, I suggest that VI, 19, 5d isa

haplology for samudréna nd:sindhavo ya'damandhk ; the drop of ga

may be due to the following comparative particle nd; and samudré

may have been kept as it is owing to the proceeding asmin. Or, the

metrical exigency may have claimed the drop of ga.

(iii)

RV. IX, 82, 4 begins : jayéva patyduddhi séva mamhdse. The

word séva, though vocative, has been accented ! I suspect it is a

word-haplology for sevak seva, which may perhaps be the cause of

the accentuation of séva. The pada then may be translated: ‘‘ In

an affectionate manner just like a wife towards her husband, even

so, O Affectionate One, thou devotest thyself willingly.’’ For this

simile one may compare RV. X, 34,2 and 85, 37 (in both these

latter the word sivd is used ).

(iv)

Thetlast pada of RV. X, 3,4: bha'mdso ya'mann aktdvas cikitre

may; be translated ‘‘ His rays have appeared as dark at the

arrival....’’ Now the question arises, ‘‘at the arrival of what?’’.

Therefore I think after yd'man we have to supply aktéh ‘of the

night’; only then is the nom. aktavah in order. This is therefore

a case of word-haplology. The idea is, the rays of the day-sun

change themselves into shadows by night.

(v)

Lastly a question concerning the word sddanah in RV. VII, 33,

l2ab : sd praketa ubhdyasya pravidvdant sahdsraddna utd va sddanah.

The sense of sddanah after sahdsradanah is not very.clear unless we

take it to mean “‘ one who always grants presents’’. In that case,

sddanah is not a haplology for sada’danah ?



A Forgotten Naval Treaty

Between the English and Raja Sambhaji’s’

Governor of Malwan 1739

By /

A. G. Pawar, Kolhapur

The first treaty between the English and the rulers of Kolhapur

(the younger branch of Shivaji’s descendants) mentioned by

AITCHISON in his Treaties, Engagements and Sanads (3rd ed.,

Vol. VIII) is that of Jan. 12, 1766. This was not in fact the first

treaty between Bombay and Kolhapur. There was an earlier treaty

negotiated and concluded by Shivaji Shankar Pant, Raja Samhbaji’s

naval commandant and governor of Malwan, with the President

and Governor of Bombay. This was atreaty of ‘‘ firm peace and

friendship ’’ between the two contracting parties, and it chiefly

aimed at securing safe passage. for the English ‘‘ war and

merchandise vessels’’ in their movements up and down the

western coast. The treaty was made in Bombay on Nov. 25, 1739.

A brief account of the causes and the conclusion of this treaty is

attempted here.

Malwan,’ a sea-fortress belonging to Sambhaji, was quite an

important port at the time when the treaty was concluded. The

‘* Malwans’’, mentioned in the treaty, were the subjects of the

Raja and they inhabited the ‘“‘Island’’ of Malwan. Like other

seamen of the coast they with their Grabs and Gallavats—large and

small war vessels—made it difficult for foreigners to navigate in

their waters without their pass or permit. The English Factory at

Bombay was at this time endeavouring to build such a naval force

as would enable them to curb, and if possible to destroy, the

menacing power of the Angrias. Kanhoji® Angria and his succes-

1. Sambhaji, the son of Rajaram and the grandson of Shivaji, was born on

June 20, 1698. In 1714 he was seated on the gadi of Kolhapur and ruled till hie

death on Dec. 18, 1760. It was during Sambhéaji’s reign that the Maratha King-

dom was divided between him and his cousin, Shahu, by the famous Treaty of

Varna which was concluded on April 13, 1731,

2, In the treaty Malwan is described by its other name Sindhudurgh.

Malwan is 210 m, south of Bombay, The town and the fort of Malwan were for

long part of Kolhapur territory, but the place is now included in Ratnagiri

district (Bombay Presidency).

3. Shivaji the founder of the Maratha kingdom was also the founder of the

Maratha navy. It was, however, during the life-time of Kanhoji Angria, the

1
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sors were, one and all, enemies of the English. In 1739, when the

Bombay-Kolhapur treaty was made, Sambhaji Angria was the

Sarkhel (admiral) of the Maratha fleet. One of the causes which

induced the Governor and Council of Bombay to enter into treaty

relations with the government of Malwan was that they believed

they ‘* may possibly benefit by cultivating an alliance with them

against Sambhaji’’.* It will, however, be shown below that there

was no ground for the English to expect that the Raja of Kolhapur

and his governor of Malwan would do anything detrimental to the

interest of the Angria.

The immediate cause for setting on foot the negotiations for

the treaty was, however, different. The Anglesea, an Europe ship

of the Company, met with an accident on July 22, 1738 and was

wrecked near the coast of Malwan. Fifty-eight members of the

crew, including the captain, were drowned ; sixty-nine were driven

ashore and saved. ‘These latter were made prisoners by the

governor of Malwan and kept in the fort.. Whatever cargo of the

ship was saved was seized and appropriated by the governor on the

ground that all wreckage along the shore of his country belonged

to him.°

The imprisonment of the wrecked sailors was perhaps un-

justifiable, but there was a cause for it. Lately the English had

captured a Grab of Sambhaji Angria. We do not know the parti-

culars of this Grab, but very likely it was the one whose capture is

referred to in the Consultation of Dec. 20, 1736. ‘‘ The President’,

runs the Consultation, ‘‘ acquaints the Board that last night he

received advices that our cruisers had met the enemy’s i.e.

Sambhiji’s fleet at a place called Baccanore, a little to the north-

ward of Mangalore, and had had the good fortune to take one

Grab.’’> It appears that this was a valuable prize and some

important persons fell into the hands of the:English. For, a later

entry (Dec. 4) reads, ‘‘ Ordered that the two Subadars taken in

Angria’s Grab be confined without irons and that they have a full

admiral of King Shahu, that it became the first-class sea power along the western

coast. Kanhoji died on June 13, 1729. His eldest son Shekhoji succeeded him,

but he did not live long. He died on Aug, 28, 1733. Shekhoji was followed by

Sambhaji during whose time family quarrels resulted in the division and weuken-

ing of the Maratha navy. Sambhaji died on Dec. 12, 1741. Tuldji, his younger

brother, succeeded him, It was during ‘Tulaji’s regime that the Peshwa Balaji

Bajitao helped the English in destroying the power of the Angrias (1755-6).

4. Bom. Pub. Consultations, Range 341, Vol. 10, of Dec. 3, 1739,

5. Idem Vol. 9 pp. 371-2.

6. Idem Vol, 8, p. 465.
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allowance'‘of provisions and that the rest of the prisoners be put in

iron and employed on the works with such allowance of provisions

as is necessary for their subsistence,’’* Sambhaji was at this time

enjoying the favour’ of the King of Kolhapur. He, therefore,

succeeded in prevailing upon the King. An order was sent to the

governor of Malwan for detaining the shipwrecked sailors of the

Anglese till! Sambhaji’s own grab and men were released by the

English. It was, furthermore, decided by Raja Sambhaji that, if

possible, a permanent peace should be established between him and

the English. With these objectives in mind, Shivaji Shankar, the

Killedar of Malwan, wrote the following letter to John Horne, the

Governor of Bombay.

Translate of a letter of Sevajee Sunchar (Shivaji Shankar)

Governor of the Fort of Sundarook* wrote in Gentoo” and bearing

date the 31st October 1738.

Your Excellency will I-hope be pleased to honour me with

your correspondence after such a discontinuance of your letters as

is not consistent with our friendship. The renewal of our commerce

of writing will give me great pleasure. A ship of your Excellency’s

has been by stress of weather driven on the Bar at the entrance of

our Port where she was lost. Part of the men was drowned, part

was saved and got ashore in our territories, whom we duly took

care of and kept here. On this occasion ] wrote a letter of advice

to the most excellent our Raja Chatterputtee (Chhatrapati) and

received an answer in which he ordered me to write your

Excellency that Sambajee (Sambhaji) Angria is a servant of his

State (or vassal) and that therefore you should please to restore the

grab belonging to Sambhajee with all her men which was taken by

your Excellency’s fleet and that your Excellency may likewise

7. Idem Entry for Friday, the 24th Dec. 1736,

8. The relations between the Angrias and the kings of Kolhapur were not

always cordial. Thus, for example, we find that Raja Sambhaji entered into a

treaty with the Portuguese on March 12, 1716. Ite very first clause was as

follows :~‘‘Sambhaji Raja will wage by land and by sea war against the SAngria

to take from him all the fortresses he holds asa rebel chief on the coast of the

North, particularly the fortress of Griem (Gheria or Vijayadurg) which belongs

to the said Sambhaji, and for effecting this object the (Portuguese) State will

assist him with Men-O’-War’”’.

(Biker, Tratados Vol. VI, pp. 2-4). See also New India Antiquary Vol. 1,

No, 2, pp. 120-21.

9. Sindudurg i.e., Malwan.

10. Gentoo here stands for Marathi. The letter muat have been written in

the Modi script which was the common medium of written communications by

the Marathas.

3
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maintain a friendly treatment at sea of the vessels belonging to our

jurisdiction of Sinapur (?) according to our ancient correspondence,

Therefore in obedience to the Rajah’s order I write this to your

Excellency and hope that on a mature consideration of this pro-

posal, you will please to dispatch me a direct answer for me to

depend on with certainty that our friendship shall henceforward

meet with due teturn. In respect of which we shall be ready to

shew ours in the delivering up your people that are Prisoners here,

concerning which Mr. John Parson writes now to your Excellency

by whom you may be fuller informed. I likewise write to Mr. John

Taylor, SavajeeTM Daram Sett, Biccu Sinay,? Soyrah Dalvy,’? who

will apprise your Excellency thereof. Your Excellency will I hope

see fitting to preserve a friendship with me; and with this I

conclude without enlarging further."

John Parson, to whose letter :the Killedar refers, was the

Second Mate of the lost ship. He was one of the prisoners at

Malwan, and, being either prevailed upon or out of his own accord,

he wrote a letter to the Governor of Bombay on Nov. 4, 1738. He

gave a detailed account of the loss of the ship and the mishap that

fell on the survivors who, in the beginning, were 69 but who, on

the day the letter was written, were only 51.% Parson having

studied the situation thoroughly suggested to the Governor of

Bombay, “I believe if your Hon. was to send a fleet of Ships and

Gallivats to come to an anchor off this Island (i.e. Malwan) anda

proper person to speak to the Governor, we should be let go on

very easy terms, they seeming very doubtful of the consequences

that may attend our being detained here...their force here is of

little consequence.’’**

The letters from Malwan were carried to Bombay by two

officers of the late ship, Robert Misenor, the Third Mate and

Archibald Gilchrist, the Surgeon. They were released on parole

and were picked up by the English ship Nassau at Goa. The two

letters formed the subject of discussion in the Council meeting

held dn Dec. 9, 1738. After reading both letters; the President
significantly added, “‘ It appears the Malwans are far from being

desirous to detain our people, but that the Killedar is influenced

11, Shivaji Dharm Shet was the Company’s broker.

12, Biku Shenavi, a merchant.

13. Surydji (7?) Dalavi. Who was he?

14. Bom. Pub. Con, Vol. 9, pp. 372-3,

15, Some of the others had died, some escaped.

16. Bom, Pub. Con. Vol. 9, pp. 371-2,
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by Sambhajee Angria.’”*” It was desided by the Council that the

President should write back to both the Killedar and his master,

Raja Sambhaji. Both letters refer to the same subject, but they

are equally important. Hence they may be given here.

The President’s letter to Sambhaji Raja dated the 14th Dec.

1738, was as follows :—

““Your Governor of Sundarook fort (Savajee Sunchar) has
wrote mea letter (as he intimates) by your Excellency’s order

concerning an English ship driven by stress of weather ashore and

lost in your dominions and part of her people which were saved

being detained Prisoners against all laws divine and humane. Your

Excellency knows they were not taken in war or in any state of

hostility with you.

The proposals made on your part for release of these ship-

wreckt people are that I should deliver up a grab and her people

belonging to Sambajee Angria, who is stiled your vassal and that a

peace should be settled between our Governments.

This is the first time that I have heard of Sambajee Angria

being a servant of your State. He always called himself to us a

servant of the Sou® Rajah’s. Your Excellency will not I hope

espouse the party of one who is openly usurping the power and

the command of the whole coast to the ruin and destruction of his

neighbours whose common. interest it plainly is to curb and keep

him down.

The case of our people detained in your territories and that of

the Grab and her people is widely different. The Grab was taken
in open War by our fleet. Our people by the accident of a storm
came into your hands and ought to have been immediately released.

I demand it then in a friendly manner and on your compliance
therewith and sending a person here to settle the terms and condi-

tions of a peace betwixt our two Governments your Excellency

may be assured that we are as ready to make returns of friendship

as ofenmity. Ihave wrote more fully to Savajee Sunchar and

therefore do not enlarge here.’’?

The President’s letter to Shivaji Shankar dated the 14th

December 1738 :—

“*T have received your letter dated the 31st Oct. 1738, the
containts (contents) of which have been duly explained to me and

after due consideration of them I return you this answer thereto.

17, Idem pp. 369-70.

18. Shahu, King of Satara.

19. Bom. Pub. Con. Vol. 9, p, 373.
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You beg with expressions of a desire that a good correspon-

dence should be established betwixt this Government and that of

your Country. Whenever in effects you will begin to show the

reality of this profession I shall on my part give you suitable

satisfaction.

You advise me that a ship belonging to our nation was ship-

wrecked in your country, that you have detained the people that

were saved out of her, that you have the Rajah’s order to propose

to me the delivery and release of these people on the terms of

restoring a Grab belonging to Sambajee Angria (who you say is the

vassal of the Rajah’s) with all her men who were taken in by our

fleet, and the settling a peace betwixt our Governments.

To all which I answer that 1am surprised that in a matter of

this consequence the Rajah himself did not write me. However

as I do not know the reasons of this omission I write him on this

occasion,

That the persons driven ashore were entitled to all civil and

humane treatment as they were not taken in war or a state of

hostility with you and the laws of the country forbid the robbing

persons of their libérty who fall into your hands by such an

accident.

The Grab you demand restitution of, belonging to Sambajee

Angria was taken in fair war'by our fleet which we keep in these parts

not to hurt or injure any one but to protect the trade of this coast

against the insults and oppressions of Sambajee Angria whose only

aim is plundering the merchants and usurping all the power of

the coast.

It is news to me that Sambajee Angria is a vassal of the

Rajah’s. He always before styled himself a servant of the Sou

Rajah, and I am in hopes the Rajah who is so great a prince will

not espouse the cause of one who is so constantly bent on the ruin

and destruction of his neighbours and whose true interest is there-

fore to keep within bounds.

When he delivered us up the prisoners taken in one of our

ships called Derby,” their release was a preliminary we insisted

before we would hearken to a treaty of peace. After the delivery

of the said prisoners, he himself flew off from any reasonable com:

position whilst he accused us of breach of faith, he who never kept

20. The Derby, an Europe Ship of the Company, was 470 tons. Sambhaji

captured the Ship after a whole day’s fight on Dec. 26, 1735, and he made 115 men

prisoners. Bom. Pub. Con. Vol. 9, pp. 374-5.
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any ; and it is well known the English never break their words or

agreements.

As these people there (now prisoners with you) are detained

as such against all laws divine and humane I must require their

immediate release. When on your sending a proper person here

to settle a firm peace J shall come into any proposals that are just

and for the advantage of both our Governments, and as I hope you

will not fail giving me just satisfaction in the restitution of

these people, you may securely depend on our good faith with

respect to a grateful return.

I send one Mancojee (M4nakoji?) as interpreter on this occa-

sion with whom you may explain yourself fuller.’’TM

John Horne.

One point made much of in both letters by the President needs

some explanation. The President was surprised at the fact that the

Chhatrapati owned Sambhaji Angria as his own servant. “It is

news to me’’, writes the President, ‘‘ that Sambhajee Angria is a

vassal of the Rajah. He always before stiled himself a servant of the

Sou Rajah.’’ Sambhaji,” indeed, was the servant of Shahu. Yet, the

Treaty of Varni,”* made in 1731, created an identity of interest bet-

ween the two princes, Shahu and Sambhaji, as against their common

enemies. It may be, therefore, that in their effort to protect each

other’s interest, cach was calling the other’s servant as his own,

though it must be admitted that the treaty did not create any such

binding obligation. It was in this sensc, perhaps, that Sambhaji

Angria was described as the servant of the Raja of Kolhapur.

One more thing about the correspondence between the Presi-

dent and the Chhatrapati may be noticed. ‘‘ Your. Excellency will
not, Ihope,”’ wrote the President, ‘‘ espouse the party of one (i. e.

Sambhaji Angria) who is openly usurping the power of command of

the whole coast to the ruin and destruction of his neighbours whose

common interest it plainly is to curb and keep him down.”’ It does

not appear from the sequel that the President's efforts to set the

Raja against Sambhaji Angria bore any material fruit.

21. Bom, Pub. Con, Vol. 9, pp. 374-5,

22. See his seal in Rajawapbe, Vol. 8. 151. Yet another seal is given in Idem

No. 152, In the first seal Sambhaji acknowledges his master Shahu, but in ncither

of them there is any reference to his being a servant of the Raja of Kolhapur.

23. See especially Art. 8 of the treaty. An English translation of this treaty

is given in Aitchison 3rd Ed., Vol, VII, pp, 181-2 (f.n.). There the treaty is

dated April 26, (1731). It should be April 13.

7
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After some preliminary talks between the Governor of Bombay

and the agent of the Killedar of Malwan, the English prisoners were

released early in 1739 and brought to Bombay (Feb. 8). In this

connection, the help given by the chief of Savantwadi being really

valuable merited reward. ‘‘ The Board taking into consideration ”’

reads the Consultation of Feb. 20, ‘‘ Kempsavant’s hearty interposi-

tion for the release of prisoners, his good offices to them after their

release, and his friendly treatment of our nation in general, agrees

that some present ought to be made him as a mark of a friendly

acknowledgment ; that accordingly a curious Jusil ( ? Tusil ?), a pair

of pistols, a Persian sword mounted with silver and twelve yards of

crimson velvett’* be sent him by his deputy now with us, witha

handsome compliment from the President.’’TM

Together with the prisoners came an envoy from Malvan to

discuss the terms of the treaty. The President had long talks with

the envoy the substance of which he gave to the Council in their

meeting of Feb. 20 (1739). The Consultation reads, ‘‘ The President

acquaints the Board with the result of several conferences he has had

with the Malvan Deputy by whom he understands the Malvan Gov-

ernment is entirely inclined to make peace with us with assurance

not to molest or impede any vessel that carries our pass and colours

engaging with all (sic) in future to give all the assistance in their

power to any English vessel in distress.. But that on his (i. e. the

President’s) insisting for restitution of some part of the cargo re-

covered by them from the Angiesea’s wreck he gave but faint answers

alleging he had no power to treat on that subject, but acknowledged

our demands were reasonable and promised his good offices towards

promising us some satisfaction in that matter,’’*

It was decided in the Council meeting that one Mancojee should

be sent with the envoy to Malwan in order to find if any restitution

was possible and to discuss in greater detail the terms of the propos-

ed treaty. Mancojee’s journey, it appears, was undertaken for

nothing, for when the Malwan ‘‘ deputy’’ arrived again in Bombay

towards the end of April (1739) it was found out that it was impossi-

ble to get anything out of the Malvan government. ‘‘We can plainly

get’’, observed the President in the Council meeting of May 3, ‘‘ no

redress for our damages, but may possibly benefit by cultivating an

alliance with them” against Sambt.djee (Angria). We ought therefore

likewise in conformity to our Hon. Masters’ prescription with regard

24, The cost of the present in all was about Rs, 133.

25. Bom. Pub. Con. Vol. 10, p. 84.

26. Ibid.

27, i.e. the people of Malwan,
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to our conduct with country governments to close with his’® offer

of their friendship.’’*

So it appears that the Governor and Council of Bombay were

inclined to conclude the treaty not so much because it was of great

immediate benefit to them but mainly because its:conclusion would

be ‘‘ in conirmity to our Hon, Masters’ prescription with regard

to our conduct with the country governments’. What particular

instructions were issued in this respect by the Company to. their

servants in Bombay is not mentioned. But by going through the

Company’s ‘‘ generals’’ to Bombay written sometime before the

treaty, we come across a striking letter which must be the one

referred to in the Consultation mentioned above. The Company’s

letter to Bombay written on April 7, 1738 contains the following

injunction: ‘‘ We have with the greatest attention considered the

situation you are in, and do positively order you to cultivate

friendship and pacific measures with all your neighbours of every

sort, avoiding all offensive engagements and wars, which must

ever be destructive to us whether we win or lose....... Remember

we are merchants, and as such whatever measures obstruct our

trade or enlargeth others must be a very false policy in us to

pursue, as many our servants have hitherto done to our infinite cost

and damage.” ©

The treaty hetween the governor of Malwan and the Governor

of Bombay was concluded on Nov. 25, 1739. It was a brief treaty

with only five clauses. It was as follows :—

Articles of Peace and Friendship agreed on and concluded by

the Hon. Stephen Law Esq. President and Governor of Bombay

_ for in behalf of the Hon. English East India Company and

Samerasjee*' Purvoe and Rayajee*? Naique for Sevajee* Sunker
Punt Killedar or Generall of the Surdarook and commander-in-

chief of the Malwans.

First, that there shall be from henceforward forever a firm

peace and friendship between the said Hon. English East India

Company, their subjects and Servants and the said Sevajee

Punt, his subjects, Vassals by sea and land under the following

conditions.

28. i.e. the Mélwan Deputy’s.

29, Bom. Pub. Con. Vol. 10, p. 499.

30. Letter Book Vol. 24, pp. 8-12.

31. Shankar&ji Parabhu (?)

32, Ray&ji Naik.

33. Shivaji Shankar Pant.

34, Bom. Pub, Con. Vol. 10, pp. 500-501.

K. V. 22 9



338 A. G. PAWAR

Second, that in case the fleet of the said Sevajee Punt shall at

any time meet at Sea any ships or vessels under English colours

whether of war or merchandise they shall not molest them but on

discovery that they belong to the English, their subjects and (or?)

servants either as owners or freighters, give them all assistance

they can and in case of meeting a single vessel they shall not after

showing the colours chase her with more than one Gallivat to be

assured she belongs to the English as above specified which an

English pass shall indubitably prove. In like manner when the

vessels of war of the said company shall meet with at sea the fleet

or vessels of the said Sevajee Punt, they shall permit them to pass

unmolested on showing their colours and sending a Gallivat or

boat to ‘ Certifie’ who they are.

Third, if at any time through stress of weather or any other

accident any vessels belonging to the English Company, their

subjects or servants should be drove ashore and shipwrecked in the

ports or territories of the said Sevajee Punt they shall not be for-

feited, on the contrary all aid and assistance shall be given the

people belonging to them in saving and preserving the said vessels

and their cargoes and free liberty given to transport or dispose of

what is so saved as they shall think proper without paying any sal-

vage custom or duty whatever for the same and the like shall he

observed with all vessels belonging to the said Sevajee Punt his

subjects or vassals that shall meet with the like misfortune in the

ports or territories of the said Hon. Company.

Fourth, that the ports and-the Settlements of the said Hon.

Company and the said Sevajee Punt shall be free and open to the

subjects and servants of both to trade and negotiate in, on paying

the respective duties that are usually paid at the said ports and

places or that shall be hereafter stipulated and agreed on,

Fifth, that these articles agreed on and concluded shall be

exchanged and ratified by the said President and Governor under

the seal of the said Hon. Company and the said Sevajee Punt under

his proper seal within six months from the date hereof or sooner if

opportunity offers.

Done in Bombay Castle this 25th day of November One

thousand seven hundred thirty nine.**

Nothing is known about the ratification of the treaty in accord-

ance with the fifth Article.

10



The Problem of the Balacarita

By

A. D. PusaLKer, Bombay

While dealing with the date of Bhasa, I have incidentally tried

to show that the reference in Viévanatha’s Sahityadarpana (VI. 85) is

to the Bdlacarita as published in the Trivandrum Sanskrit Series,

and that there is only one Balacarita Nataka which is represented

by the printed edition.’ Ndtakalaksanaratnakosa of Sagaranandin

edited by M. DILLON? was not readily accessible to me when I wrote

my book; and hence I consider it necessary to re-examine the

whole problem in detail in the light of the information supplied by

Sagaranandin and other sources, though it may be mentioned here

that my conclusions are not materially affected thereby.

Vigvanatha in his Sahityadarpana (VI. 85) quotes a stanza, viz :

Serer fread ae TT TAT STATA: |

aa pifsagnaraTrd Gata: I

as from a Bélacarita, and the stanza is cited as an illustration of

*Vidhana.’*

Sagaranandin in his Ndtakalaksanaratnakosa (p. 26) has the same

passage and quotation almost identically worded, the only change

being qag:atFaat for SWZ:aHN. There is some uncertainty as to

the date of Sdgaranandin; but it appears that he preceded Viévanatha

(c. 14th Cent. A. D.), as the original MS of the Nétakalaksanaratna-

kosa “‘ appeared to Le'vI to date from the 13th or 14th centuries’’.*

According to M. Ditton, the Ndtakalaksanaratnakosa may be as

early as the 13th Century,’ and Prof, Gonz has shown that ‘the

later limit of Sagara’s date is A. D. 1431 definitely’.* Prof. Gope,

however, further states that if the identity of the Ramabhyudaya

by Sagaranandin be established, the N&takalaksanaratnakosa

may be posted to the period between a. pv. 1250 and 1350,"

1. Bhasa—A Study, Lahore, 1940, pp. 73-75.

2. London, 1937.

3, Séhityadarpana, Kane’s Edn., Bombay, 1923, App. E. p. 73:

GAZ MEA FTsIeaeaTAy ea i ch i
FAT TBaA!s |‘ Bearafawt etc.

Natakaloksanaratnakoséa, Preface, p. vii.

Natakalaksanaratnakosa, Preface, p. viii.

Annals of the Bhandarkar O. R. Institute, Vol. XIX, p. 286.

Annals of the B.O, R, I., Vol. XIX, p. 288, n 2.

1
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Prof. M. Ramkrishna Kavi finds a still earlier date for the Né@taka-
laksanaratnakosa, placing it between 950-1080 a.p.® In any case, it
18 incontrovertible that the inferior date for Sdgarinandin is prior to
that of Vigvanatha who is placed in the 14th Century.” M. DILLon
rightly opines that the Natakalaksanaratnakosa appears to be one
of the sources drawn upon by the author of the Sahityadarpana,”
and the present quotation also serves as a glaring instance of

Viévanatha’s indebtedness to the Natakalaksanaratnakosa. So, the
occurrence of the stanza in the Ndtakalaksanaratnakosa only shows

the source of Visvanatha’s quotation.

Ramacarana Tarkavagisa, a commentator on the Sdhityadarpana,
states the verse to be wa sfa urtqeqifeftag!! and MM Dr. T.

Ganapati Sastri and some of the Bhasites support the same interpre-

tation on the authority of different commentators and take the Béla-
carita Nataka as dealing with Rama’s exploits in childhood ;"

Pandit Khuperkar SastrI, however, relying on another commentary
takes the verse as wat Sid qawqedifeiag = This difference of

interpretation between the commentators is in itself sufficient to

cast some doubt as to the correctness of their statements.

Now, there is one Balacarita Nataka ascribed to Bhasa which

has been published in the Trivandrum Sanskrit Series, and it deals

with the early life of Krsna.* Ihave elsewhere exhaustively dealt

with the Bhasa problem, and have proved the authenticity of the

so-called Trivandrum plays, and also Bhasa’s authorship of the

whole group, placing Bhasa in the Mauryan period.” Dr. Ganapati

Sasrri on the strength of a commentary on the Sdhityadarpana

which he has not named, postulates the existence of . another

Bélacarita by Bhasa dealing with the early life of Rama.” There is

possibly no instance in Sanskrit Literature of the same writer doc-

ketting his distinct works under identical titles. In all probability

the verse quoted in the Ntdakalaksanaratnakosa and Sahityadarpana

forms part of the same Balacarita as published in the Trivandrum

8. New Indian Antiquary, Vol. IT, pp. 412-419.

9. For the date of Visvanatha, cf. DE, Sanskrit Poetics, Vol. 1, p. 233; Kane,

Sahityadar pana, 1923, Intr. pp, cxxiii-cxxvii ; Kits, Sanskrit Drama, p. 794,

10. Ndfakoalaksanarainakosa, Preface, p. Vii, also n. 1.

11. Sdahityadarpana, Bombay, 1922, p. 304.

12. Ganapati Sastri, Bhdsa’s Works: A Critical Study, Trivandrum, 1925,

p. 21.

13, Lokasikgana (Marathi Monthly Magazine) Vol. V, p. 326.

14. Trivandrum Sanskrit Series No. 21, Trivandrum, 1912.

15. Bhdsa—A Study, Lahore, 1940; especially Chapters 1-3.

16. Critical Study, p, 21.
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Sanskrit Series, and the reference in the prefactory remarks of the

commentaries of the Sahityadarpana ought to have read arirgt

aft agdnedriftaq instead of bringing in Tata (or TWyTs )

and 7H,

I locate. the stanza staretfaadt etc., in the printed Bélacarita at
p. 42 after the last speech of Damodara (viz. 4, satshtedw:t......
weneq qIawAd FU) and before the stage direction ARITA: AE
frantea:! The scene, as it stands, seems to end abruptly, and the

insertion of this verse in the mouth of Satkarsana would make it

appear somewhat natural, though one is not quite sure about the

dislocated elements from the scene. There is an occasion for the

concern shown by Sankarsana in the verse for the safety of

Damodara, as the latter was thinking of proceeding against a strong

adversary in Aristarsabha. Damodara has been addressed as ‘ 8a’

by. Sankarsana and further on, we find repetition of the words

evaqeram! These considerations, I submit, point to the
verse having once formed part of the Balacarita. The verse, further,

admirably serves as the illustration of “ Vidhdna’ as intended both

by Sagaranandin and Viévanatha,TM as it shows the simultaneous

rising of joy and sorrow in the mind of Sankarsana. Hence I think

the verse fits in well with the context shown, and so the commenta-

tors on the Sahityadarpana are unhappily wrong. The inference as

to the existence of another Baélacarita dealing with the early life of

Rama rests entirely on the slender evidence of a commentator on

the Sahityadarpana, and the later commentators simply followed

the first without verifying the reference or without making sure

of the statements. There are numerous instances of mistakes

and misquotations by commentators who generally had to rely

on their memory.”

At this place, it may be stated that we are now ina position to

show the possible source which provided material for starting the

idea that the Bdlacartta dealt with the exploits of Rama. Sagara-

nandin in his Nétakalaksanaratnakoga refers to the Bélacarita at

three places,”® the first quotation of which appends the word
Ramayana” to Bélacarita ( area’ warat, p. 23), which, how-

ever, cannot be taken to mean that Bdlacarita Ndtaka dealt with

the early life of Rama. The Ndjakalaksanaratnakosa is available

17. Balacarita, p. 49.

18. Cf. gagrarfad asueraaraaa ET; Natakalaksanaratnakosa,
p. 26, line 610; Sahityadarpana, App. E., p. 73.

19. Cf. Pratimandtaka, Ed. S. M. PARANJAPE, Poona, 1927, Intr. pp, xx-xxiii.

20, P. 23, lines 540-541; p, 26, lines 610.611; p. 32, line 751,

3
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to us only ina single MS.; in the absence of futher MSS of the

work, it is not possible to venture any definite opinion.

MM Dr. Ganpati Sastri’s assumption of the existence of

another Bélacarita by Bl:’sa has been followed by many supporters

of the Bl.asa theory. As to the diversity of the Bdlacarita, we find

that in dramatic literature at least there are no two works in

Sanskrit even by different writers bearing identical titles.% Much

less would one author select the same title for his distinct works ;

his natural choice would be to ascribe different titles for different

works. Besides this Balacarita Ndtaka by Blasa, we find reference

to another Balacarita in Sanskrit literature,—Bdélacarita by one

Sankara Lala who flourished during the last century ; but the work

is a poem (Kdvya) not a Nétaka.” If therefore the proposed

context of the verse be correct, there is no necessity to postulate

the existence of another Bdlacarita—by Bhiasa or any other dra-

matist. This context saves the Bhasites from the awkward position

of inferring the existence of two works bearing identical titles,

which these very scholars were at pains to dislodge while dealing

with the problem of the Svapnavdsavadatta, where they have rightly

stated the proposition of the non-existence of two dramatic works

bearing identical titles.”

The MSS of Bhasa are very badly preserved with many

omissions, and the non-occurrence of this single stanza is easily

explicable. It may further be noted that both Sagaranandin and

Visvanatha hail from the North, whereas we have the Bhisa MSS

from the South. It seems that somehow or other Bhiasa’s works

went out of vogue,** some floating verses and the titles of some of

his works only being known to the Pandits. Hence Sagaranandin

and Visvanatha were silent as to the author of the Rélacarita; and

Viévanatha’s commentators with a view to show their learning or to

shield their ignorance appended some preliminary remarks to the

stanza in question, and the subsequent commentators took the

earlier commentaries as gospel truths. At present at least there is

nowhere in existence any other Balacarita Ndtaka, and if the con-

vention is to be trusted, no other dramatic work in Sanskrit can

bear that title.

It may be contended that our Bélacarita is quite a late work

coming from the Cakyar repertoire, and hence Sagaranandin and

21. Cf. Bhdsa—A Study, p, 24,

22, M. KaisHNAMACHARIAR, Classical Sanskrit Literature, Madras, 1937,

p. 670,

23. Cf. Bhasa—A Study, pp. 23-34.

24. For possible causes of neglect, cf, Bhasa—A Study, pp. 307-310.

4



THE PROBLEM OF THE BALACARITA 343

Visvanatha may not be presumed to have come accross the work.

But we can show that the Cilappadikaram of Iankovadigal, who is

assigned 2nd-3rd Century a. D., definitely refers to one Balacarita

dealing with the early life of Krsna. The quotation as given by

Mr, V. Venkatarama Sastri in the introduction to his edition of

the Abhiseka Nataka reads: ‘‘ mayavanudan rammu nadiya vala-

caretai natakangalil venedunkat pinnai yodadiya kuravai yadutum’’ .**

I am indebted to Mr. K. G. Sankar of the Imperial Library for

supplying me with a transliteration and translation of the passage.?*

For facilitating reference, I herewith append his transliteration and

translation: ‘‘ Ayarpadiyil erumanrattu Mayavan udan tan mun

adiya bdlacaritai-ndtakargalil vel nedum kat Pififiaiyodu ddiya

kuravai ddutum yim enrdl.’’ Here follows the translation: ‘‘ She

said, ‘Let us dance the Kuravai dance, which Krsna of old in

Gokula on the refuge-heap, danced with Pinnai of lance-long eyes,

among the many dances played with him and before him in the

frolic of childhood.’’’ Mr. Sankar further writes that there is no

reterence to Balacarita in the quotation, and that two commentators

of Cilappadikdram support him in his interpretation. My friend

Prof. V. R. Ramachandra DIKSHITAR of the Madras University also

thinks likewise." The passage evidently tells of the Kuravai

dance which Krsna of old danced in Gokula. Being quite ignorant

ot Southern vernaculars, I am not competent to hazard any guess ;

but supported as I am by a South Indian scholar, 1 think that the

word ‘ Balacarita’ in the passage is purposely used suggesting the

drama of that name.

It cannot, however, be said that the allusion is to another

Balacarita , for apart from the improbability of there being two

works dealing with the same subject bearing identical titles, the

Balacarita as published in the Trivandrum Sanskrit Series has been

shown to be the earliest version of the Krsna story on account of

the absence of erotic element, which is a characteristic of the later

description of Radha and Gopis.* Dr. Sten Konow would ‘‘safely
ascribe the Bdlacarita to an early date.’’** In view of these state-

ments, therefore, as also on account of the absence of another

Balacarita Ndtaka among MSS, I think we are not far from right in

taking the Tamil work as referring to our Béalacarita and also in

25. <Abhiseka Najauka, Lahore, 1930, Intr, p. v, also n.

26. In his letter dated 7-8-1932.

27. In his letter dated 25-10-1934.

28, H. Weer, Die Abenteuer des Knaben Krischna, Intr. p. 13.

29. Indian Antiquary, Vol. XLIX, p. 234.

3
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taking the Natakalaksanaratnakosa and Séhityadarpana quotation to

be from our work.

Catalogues of MSS consulted by me do not mention any work

of the name of Bélacarita, AurrEcHT’s entry in his Catalogus

Catalogorum® is based on the reference from the Sdhityadarpana,

and no further particulars are given as to the authorship, etc. of the

Bélacarita, Reference has already been made to the poem Baéla-

carita by Sankara Lala.

Thus, there is only one Bélacarita Ndfaka identical with that

published in the Trivandrum Sanskrit Series.

30. Vol. I, p. 371.



Two Amrtanandas—both Vedantins

By

E. P. RADHAKRISHNAN, Madras

In the very beginning of the Prakatdrthavivarana,' a com-

mentary on tke Brahmasiitrabhdsya of Sankaracarya, the autkor

refers to two veddnta teachers, Amrtananda and Bratmaprakagiki-

kira. They are introduced as objecting to Safikara’s definition of

adhydsa, superimposition, thus :—

dtacens carfseqrg: wna areaard fawqradqaaa acqmeagq-

amera wafiraqrayieen fesalas amagq carta sfaas

‘gaged garfear | at senfeerg @ aqaraeqaagerttrarerct
IAT: |

Their objection is chiefly based on the view taken by Sankara

of adhydsa or the superimposition of the cosmos over Brahman.

One of the most important problems of Advaita philosophy, as every-

body knows, is adhydsa. Only if this phenomenal prapajica is

explained as something superimposed on Brahman, can it be main_

tained successfully that Brahman is one and secondless (ekam eva

advitiyam). Also that without this super-imposition, if according

to the upanisadic teaching everything is taken to be Brahman, there

is no second object to Brahman. This secondlessness negates the

possibility of a teacher and a pupil resulting in the uselessness and

want of purport or object of the whole of the vedantic teaching.

To establish successfully the necessity of the teaching of Vedanta,

adhydsa has to be necessarily posited. That is why Sankara begins

his masterly thesis with the exposition of adhydsa.

In order to impress upon the reader the value of Vedanta, it has

to be explained that bliss or sukka is cessation of all miseries,

Simple cessation of miseries is bliss only according to the

Naiyadyikas, To the vedantins it means also the setting in of

sukha or Atman realisation, realisation of one’s own self. Thus

cessation of miseries does not necessarily mean bliss. For by

absence of misery, one can be in an indifferent state, without either

misery or bliss.

How can this misery come to an end? Performance of good

and virtuous deeds cannot extricate one absolutely from misery.

Performance of good deeds results only in the enjoyment of some

1. Edn. Madras University Skt. Series,

1
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vaisayika sukha, And enjoyment is followed again by misery.

Thus it has to be accepted that misery is only illusory and is

supposed to exist by man. It is the mind that makes a hell of

heaven and a heaven of hell.

AA TT AACA Hrxw1 Arasersi: |

Really there is no misery at all.

a fava a siegfa:

a Wal | | ANT: |

4 Bag: Te ye
BATT TATA I (Vivekacidamani, v. 575.)

Thus in order to convince man of the phenomenal character of

misery and to point out to the individuals that Atman is free and

cannot be bondaged, Adhydsa has to be expounded. That is done

by Savtkara in the opening portion of his bhagya.

The point of Amrtananda’s criticism of Sankara’s position is

stated thus:

sqdfag aauigaaaian, wea Ta aaa |
By BS Mays aegeyq ea a ee: | aq Radi aaftwand ahr

mtaa ? fe a Aeshe steteccong fas saci, Gaqaara sya afiaesd,

fasqgieqaara wit aivaaa 1 agra art ema aeaeifa, aur

enttgale waft | cena aeraste araag veda a aTaatdaes-

ardag | atarelragfiae’ siafnaish faa saga 1 adt a azeaty

aan | ( Prakatarthavivarana p. 1.)

In criticising the view of Sankara, Amrtananda and the author
of the Brahmaprakasika say that there is no necessity for assuming

anartha, misery in general, to be mithyd, unreal. They think as

follows: Because bandha and moksa are both dealt with in the

Sastras, both have to be taken as real. And it is possible also to set
aside the real misery of bondage by jfdna. If it be objected to
this that in this world there is no experience of jadna setting aside
the real bandha, why not one take to Karmakinda? That is to say,
if it be held that j#a@na cannot sublate a real entity there seems to

be no difficulty in accepting the truth of the karmakanda. By
the performance of righteous deeds like sacrifices etc. some phala
is bound to be enjoyed by the agent. This phala is real. And
if jfidna cannot sublate a reality, the phala, in so far as it has been
accepted as real, has to be enjoyed. And a mukta will also be
a phala-bhoktd, enjoyer of fruits. This means there is no salvation
for even a mukta. Hence the uselessness of the jiana-kanda.

2



TWO AMRTANANDAS—BOTH VEDANTINS 347

Further it is found in common experience, that poison is

cured by meditating on Garuda, evil is destroyed by going and

plunging in the Ramasetu, and the eagerness to possess an object is

extinguished when the bad qualities of the object are realised.

‘These examples show that even a real entity can be set aside.

Ina similar way jfdna can remove its antecedent non-existence

( svapragabhava) and also the cause for misery (anartha). Hence

even if bondage be accepted as real, jadna can remove it. There

is no necessity for accepting bandha as unreal or mithya. Thus

Amrtananda thinks that granting the reality of bandha, cessation of

miseries is possible as also the enjoyment of supreme bliss, when

one realises one’s own self,

To a keen student of philosophy, this prima facie view about

adhydsa is not very serious. It does not need much logical insight

to see the untenability of the above view of one reality negating

another of the same grade. It does not sound well to hold

bondage and misery real, when even after Atman-realisation,

bondage will continue to exist, when there is no difference between

a mukta and a baddha. lf at all the doctrine of emancipation is

acceded to, if at all atman-realisation is accepted as the summum

bonum of life, if at all bandha and mukti are consented, necessarily

bandha has to be described as anirvacaniya and unreal. Thus fora

satisfactory explanation of the doctrine of emancipation, adhydsa

has to be accepted. Both Amrtananda and the author of the

Brahmaprakasika failed to see the anirvacantya nature of bondage

and that is why they objected to Sankara’s doctrine of adAydsa.

Without going much in detail into the problem of adhydsa let

us confine our attention about the identity and probable date of

this Amrtananda. Unfortunately this process of investigation is a

laborious::one. There are many Amrtanandas. AUFRECHT in

his Catalogus Catalogorum mentions one Amrtanandanatha and

attributes to him,

1, A commentary on Sankara’s Ajadnabodhini,

2. A vedantic work by name Tattvadipana,

3. Yoginihrdayadipikad, a commentary on a tantric work

entitled Yoginihrdaya, and

4. Amrténandandathiya, vedanta.

Besides these, he says that Amrtananda corrected the Tantrasdra of

Krsnananda.

AUFRECHT also notices one Amrtananda Tirtha and ascribes to

him the following works :—

3
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(1) Tdtparyadipika, vedanta,

(2) Térakopadesavyavastha,

(3) Paramapadanirndyaka,

(4) Bharganghribhisana,

(5) Sivatattvaviveka,

(6) Sivaratnavalivyakhyé,
(7) Hariharopadhivivecana, and

(8) A vedantic work, Amrtdnandiya named after its author.

From the above it is evident that a good deal of confusion was

made between Amrtananda, the vedantin and Amrtananda the

tantric writer. In the comparatively recently issued catalogues of

the Mysore Oriental Library also, in addition to the above works.

Tripurasiddhanta, Saubhdgyatantra and Saubhagyasudhodaya are

ascribed to one Amrtananda, probably the tantric writer. Strangely

enough, the well-known Brahmavidydbharana of Advaiténanda is

fathered on Amrtananda (Catalogue of Sanskrit Mss. in Mysore
Oriental Library Vol. I. p. 439).

Thus it seems highly probable that at least there were two

Amrtanandas, one a Veddntin’ and another, a tantric writer. The

Amrtananda Yogin, author of the Alamkérasangraha, is a different

author.

About the tdntric Amrtananda very little is known. Probably

he is the author of all the above tantra works, viz., Yoginihrdaya-

dipika, Tarakopadesavyavastha, Paramapadanirnayaka, Bharganghri-

bhisana, Sivatattvaviveka, Sivaratndvalivyakhya, Hariharopadhivi-

vecana, Tripurasiddhanta, and the Saubhdgyasudhodaya. It seems

that this is the Amrtananda who also corrected the Tantrasdra of

Krsnananda. The tantric Amrtinanda was a disciple of one

Punyanandanatha, author of the Kadmakalavilasa,

gfastrenataaisfieg qoaraeag’ facargararqarea fires faefaaratel fit

aqatifrsrat etc.

(Extracts from the Yoginihrdayadipikd, PzTERsEN’s Alwar Catalogue.)

Let us now come to the Vedantin Amrtananda. Here, too, we

are not sure whether there was only one Amrtinanda or more.

Historical evaluation of the evidences necessarily leads to the

supposition of more than one Amrtananda as a vedantin. As has

been said before, the author of the Prakatarthavivarana criticises

one Amrtananda. Vidyaranya in his Vivarapaprameyasangraha in

2, Later on it wiil be shown that there were more than one Ampytananda, sa
Vedantins.

3. The reading gtrnateg as found in the Calcutta Skt. College Catalogue V,
No, 72 is a mistake.

4
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the beginning of the eighth varnaka, also refers to one Amrtananda
thus :—

ATI wENAARea—aA give amet: Aart,
fading; fe 3 renhagnraafts:, areankamrat a tarcerq—zfa |

Similarly in another vedantic work, named Paficapadikauvyakhya

(Madras Ms, R. 5387) Vijiiinavasayati criticises one Amrtinanda
on his objection regarding Adhydsa. Vijiianavasayati does not
directly quote Amrtinanda but refers to the views held by those

guided or instructed by Amrtdnanda.

wa aaa ferfira: whee serfs |

(p. 23 of Madras Ms. R. 5387.)

There are found two verses summarising the objection :—

seq ars fafaafta waits |

mater aeaa freee, |

TAM ATA waeae atecata (afseates 2?) 1

fea a aa agareeratyarmts |

This objection is criticised by Vijfignavasa. But as Vijiiana.

vasa’s date is unknown, this is not of much use in determining the

date of Amrtananda. Probably the Amrtinandas mentioned in the

Prakatarthavivarana, Vivaranaprameyasangraha and by Vijiianavasa

are all identical, since they upheld the bheddbheda view.

One Amrtananda has written a commentary on Anandabodha’s
Nydyadipavali, The commentary is called Nydyaviveka and an

incomplete manuscript from the beginning to the end of the second

anumana is found in the Library of the Curator’s offic, Trivandrum.

In the Travancore Administration Reports for the kollam era 1103,

another manuscript of the same work is noticed as No. 31 in

Appendix B. The Tanjore Palace Library contains two manu-

scripts,* both running only upto the end of the first anumana.

This Amrtananda is a disciple of one Jyotirinanda as is evident
from the colophan:

eff of catanfiarserand slfirrrqparafier-wmagarragh

farfearal saraqinradizarafraeredsqrearat ra AATAA |

In the beginning he respects Anandagiri in very clear terms:

aeraryaraia farang arf & aa: |

ored afironagia aaTaegint AF Il
aTAPTSrEhTATy

AAPTAPATATETA |

4. Nos, 7461 and 7462 of the Tanjore Descriptive Catalogues.
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mreqreat saat

AUT BY ATTN ST Ui

From the second verse we may cautiously infer that Amrtananda’s

guru was a disciple of Anandagiri (wrarqaergratnnzy arg Ww)
i.e. his guru was like a bee on the lotus-feet of Anandaéaila or

Anandagiri. Thus Anandagiri was his paramaguru. This raises
some issues which will be dealt with now.

Anandabodha, on the evidence that he wrote a commentary on

Prakasatman’s Sdbdanirnaya and on the fact that he has been referred
to by Citsukha, can be placed between 1000-1200 a.p. These limits

can be narrowed down further. Citsukha according to Pratyaksva-

ripa, refers to one Nydyaratnadipavalikrt. The author of this

Nydayaratnadipavali is one Anandanubhava, about whom I shall be

writing in a separate paper. Anandanubhava in his Paddrthatattva-

nirnaya (Madras MS. R. 2981 ) refers to Anandabodha’s syllogisms,

according to the commentators Anandagiri and Atmasvartipa. Thus

the chronological sequence will be :—

Prakagatman (1000 a. p. )

Anandabodha

Anandanubhava

|
Citsukha (1200 a. p, )

The above dates for Prakasatman and Citsukha are fairly

acceptable. Thus Anandabodha. can. roughly be placed about

1100 a. v.

Thus the Amrtananda who commented on the Nydyadipavali

of Anandabodha can on no account be placed before 1100. p.

As he refers to Anandagiri as his paramaguru, he should be nearer

to Anandagiri than 1100 a. pv. Anandagiri flourished in the early

part of the 14th century and thus this Amrtananda can be placed

about the same period or in the first half of the 14th century.

The Amrtananda referred to in the Prakatdrthavivarana is dis-

tinctly earlier. The author of the Prakatdrtha flourished about

1200 A. p. This is one limit to the date of this Amrtananda.

The other limit it is not possible to fix within reasonable limits.

All that we know is that he flourished after Sankara, since Sankara’s
views are criticised by him.

Thus we meet with two different Amrtinandas in the advaitic

literature.



Notes on some Mahabharata Commentaries

By

V. RacHavan, Madras

In his article on Mahabharata Commentators in the Annals of

the Bort (XVII, p. 185), Dr. V. S. SUKTHANKAR mentions a com-

mentator named Varada, of whom nothing more is known. Mr. P.K.

GonE wrote to me that so far no MS of Varada’s commentary on

the Mahdbharata had been discovered. When J was engaged in

writing a paper on Anandapirma, His Date and Works!, I had
occasion to examine a MS of a commentary on the Mahabharata

in the Adyar Library, entered both on the ticket tied to the MS

and in Catalogue as that of Yajfianarayana. The examination

disclosed that we had in this Adyar MS the only fragment, valuable

indeed though very small, of the commentary of Varada on the

Mahabharata. There is just the beginning of Varada’s commentary

available here :--

Adyar XX X-A-29 Herta sareat—

egal gearatat ae(z)atr ae et: |

we Fagdieqat fareeratad tt

WILATRATHATTA MA se ec ees aee |

a gine a
sare qeqcearnt wa ‘areaiifearagar \
a qaedy aad surg eegae Ay tl

WER VATA, TATA AA: |

wey egal... Waqeay WIAA |

SB AEN Se saeard aeq 2% FAA I

QwMEatea AAA T Mea tt

aiedia wler fait anifaeaa: |

Wa(rg)e ohare a at mea wreaay

ita arg (aaa) aurea @ arftifi: |

req,., ait ararear(aig) aay It

aurte AgelsraTaTe HATAMS (ARTE ATT |

rareqiararefacd & araeatawaa it

afofiefaagafedenrgacsat |

1, Published since in the Annals of Oriental Research, University of Madras,

Vol. IV, Pe. I, 1939-40.
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afreatae fret qrear arerafcat: tt

ben aee azateataeerat e ziva: |

wlet: aietg fraea aurea AeaTT Wl

agrareedin alafs Nea wae: |

tareqraa fe... ... sqatara afear i

rem qeqrat seas 7a at

aiding qeiscarqara Taw It

acareya fare carers arfia(a) |

bevcen aes fay sareata dterat ga: tt
warty ara afarafaaray...... \

bee eaeees fagrear waa aa ataaa l

Beyond this portion forming the preface of Varada to his com-

mentary, the entire MS represents the commentary of Yajfiana-

rayana. We do not know whether the prefatory verses of Varada’s

gloss stop with the verse mentioning his name and the last two

verses belong to his work or to that of Yajfianardyana.

The Beginning of Yajiandrayana’s Commentary

MSS of Yajfianarayana’s commentary are available in some

libraries. We can take MS No. R. 269 (a) of the Madras Triennial

Catalogues which represents a MS of Yajiianarayana’s Commentary

from the Adi to Aéramavasika. On comparing this MS with the

above noticed Adyar MS, we find that, at the beginning, the Madras

Government Library MS (R. 269 (a)) gives us a briefer version of

Yajfianarayana’s commentary. The following is the opening of

Yajfianarayana’s commentary from the Adyar Library ; it mentions

his father as Sankaranardyana.

[Immediately following the Anustubh verses reproduced above]

wy yfanaqragaraaa ectafeeqraurarrg serafieraar

TRAIT... aferaareafaagaaney = qre( Tarcra ? )oreq

AGH GRAITIAMANsE aatasatearalerafedse arash.
qrma(a) amalalaairag fede cfadiganit... wears sift

imerninrranay sar ara faafeale 1 ort mae

ern fitandiaanls digas ana....., (oreratorfitd siakte

agifsaonaafindaa efa sfavresfaqresaraeamedany: 1 cals

fax qiaq malt asaya gera...q drararguadiendafettateg

sag waa: KeeTaaTaaNaaary zfs faaray i wae WITAT,,. Be

2
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qreaifeta.. aanwmqqasqaraiatte dat sevanhareaniae waaar

salute fagfateasa (at) efagefreniyt fatregefite ara t gern...
amfafa: quot: wate: gaara wennealy quofafreraa | samt

fa ateariat aq serra...araafe va ga...a adifa efeera: |
mati Toni waqerfats ataq 1 wrafsearfefir: fafa: we: weER
wastedazararent: feat dfind ef avers erreaaa saeatsfiereaa: |

ae maa gee gf ait wars, wa Grae ar gatadifaaetg Gary

sgaratafa area 1 gegd getdate: amrqrargaa «geet... Rfafe:

AA ( Carat, a aT wa” | srnrsaHeia ¢ wermge atfirrasews-

Wray | ava eeqaigiat aq sok, efraniaaTy, efuirs-
qaraey | aarat faranfafs area waw aera a | Tae Saas

faarftrary, eq ae TeaaIT Bearers ,..wearey weg fara... seeveeees

warerweT Tee erefifee eft: | MEATS ATT ANH SATA AA TLUT-

ait [ aearaita ] areare: |
Sec Madras Govt. MS, R. 269 (a) which begins only here.

No.R. 1792 is another MS of Yajfianarayana’s commentary from

Adi to Santi, in the same Madras Govt. Library, but that also,
like R. 269(a), presents a briefer version.

The next section of the commentary in the Adyar MS is also

more elaborate than it is in R. 269 (a) and 1792.

qa weqaartreninfae: a a aeweT...eT MA Na

TAMATAT TWAT A Mra | aaeean sasafefa...a...qcentifa wrarg

saa CaS oat a wegrataeants sleet

Terry:

‘qa feraa: oe? earfreq: aati: Ts: | aaa a AErarafaatore ste

TMA BA 1...

ARTAS ATERA FU WA HaTaAA |

anteé a dene saat aarafa ti

SATAY HATTA aararaceerfufs ¢ aur fawmasferz farreans etc.

See Madras R. 269 (a)

The end of the Adi in the Adyar MS (1. 29a), corresponds to

that in Madras R. 291 (a); the beginning and end of Sabha in the

Adyar MS (11. 29a and 34a) correspond to those in the Tanjore

MS 8658 ( New Des. Cat. ), a MS of Yajfianarayana’s commentary

on the Sabha.

The Beginning of Anandapirna’s Commentary

In the Tanjore New Descriptive Catalogues, we find under

No. 8657 (in Vol. XV), the description of a MS of a commentary on

K. V. 23 3
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the M. Bha. mentioned as Yajfandrayana’s. The colophon shows

that the MS extends up to the end of the Aranyaparvan, and

it gives Yajfiana@rayana as the author of the commentary. A compa-

rison here with the Adyar MS of Yajfiandrayana’s commentary

shows that the two MSS agree so far as the Aranya’s end is con-

cerned. But, it can be seen from comparing the beginning portion

of the texts in the Adyar and the Tanjore MSS, that while the

latter part of the Tanjore MS does represent Yajiianarayana’s com-

mentary, the former part does not. The former portion of the

Tanjore MS represents the commentary of another writer whom

we shall identify now.

Tanjore 8657 opens with six prefatory verses: 1. a Malini

invoking Krsna; 2. a Sardilavikridita on Sarasvati; 3. another
verse ‘in the same metre on the author; 4-5. two Anustubhs on

the M. Bha. and Vyasa and 6. a Sragdhard mentioning a king in

whose time the author wrote. this commentary on the M. Bhi.

This last important verse runs in the last line :

afery strenraaa...fastaa aivariners: |

I would now invite attention to my article on the Date and

Works of Anandapirna, in which, Ihave shown, on p. 2, that

Anandapirna wrote under king Kamadeva, the Kadamba king, the

father-in-law of king Harihara IJ of Vijayanagar and whom, on epi-

graphical evidence, I placed at about 4.p. 1350, That the Kama-

deva mentioned in the Tanjore-MS of a M. Bha. Vyakhya is identi-

cal with the Kamadeva mentioned by Anandapfirna at the end of

his Prakriyd mafijari can be verified by another circumstance. The

second verse in the Tanjore MS 8657, fags AIEFSAT etc. on
Sarasvati is the same as the third introductory verse in Anandapir-
na’s commentary on the Brahmasiddhi. See Madras Trien. Cat.

No. R. 3967. Thus we have in the former part of the Tanjore MS.

8657, the beginning portion of Anandapirna’s commentary on the

Mahabharata.

Some other works of Anandapirna

The third verse in the Tanjore MS 8657 is important for its

information on the other works of the author; it runs:

Rarafts saera fare wast refer

warsle fase gfnage dered zoe |

wer sppnTRfaraad ara gears

Mise wraarmenifay Seed TH BA I

In the first two lines here, Anandapirna mentions a work of

dialectic and two commentaries on a single treatise called Darpana.
4
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While we are not able to say anything definitely about the work
mentioned in the first line, we can say that the two glosses on a

Darpana mentioned in the second line are additions to our know-

ledge of this writer's works most of which have been noticed by

me in the article on Anandapirna previously referred to.

In the Des, Catalogues of the Palace and Curator’s Libraries at

Trivandrum, there are two MSS of a commentary on the

Bhadgavata, called Bodhasudha, by a Vidy4sagara Munindra who is,

in all likelihood, Anandapiirna : Palace Library Des. Cat. Vol. I.
No. 196, Skandhas 10 and 11 and Curator’s Library Des. Cat.

Vol. I. No. 181, Sk. 10 and 11.

Under No. R. 3323, the Madras Trien. Catalogues describe a

commentary on the Mahabharata, the last colophon in which gives

the author as Mahanandapitirna and the name of the commentary as

Vyakhydratnavali’ which is also the name of Anandapirna Vidya-

sagara’s commentary on the M. Bha. Confusion is likely here, but

I find on comparing the text of Mahanandapirna’s commentary

with that of Anandapiirna’s that the two are different, though the

former text seems to follow the latter.

2, The commentary on the Pauloma is called here Xysnagitd and that on the

Astika, Visamapadadipiki. For another ms. of the Pauloma portion, called

Ryrsncgttd, see Des. Cat. Trivandum Curator’s Library, Vol. 1, No. 150. For another

perplexing reference to Krsnagitd, see Tanjore New Des. Cat. No. 9098, acommen.

tary on the M. Bhi.
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Sri Rama and the Raghuvaméa

By

C. Kunnan Raja, Madras

Nearly every scholar who has written on the Raghuvansa has

expressed the view that Kalidasa’s main object in writing the great

epic was to portray the great Hindu Hero Rama. In the first nine

Cantos of the poem Kalidasa described the four immediate pre-

decessors of Rama; in six Cantos, namely IX to XV he described

Rama himself and in the remaining four Cantos he portrayed the

successors of Rima. If we take the individual kings portrayed, it

would be noticed that he devoted more Cantos for Rima than for

any other king. It is true that Raghu also appears in six Cantos.

He was born in the third Canto and he retires and meets his death

only in the eighth Canto. But in Canto V Aja, his son, comes in

and from that time the interest is in Aja. Thus there isa case for

assuming that in the Raghuvumsa, Kalidasa considered Rama as the

most important character; he received his inspiration from the

Ramayana of Valmiki, and so far as the. Ramayana portion in the

Epic is concerned, he closely follows Valmiki, even in wording, to

say nothing of the main story.

But there are certain matters that need careful consideration in

this connection. The work is known as Raghuvamsa and as such it

can only be a chronicle of the Solar dynasty. Inthe second verse

from the very beginning, the author speaks about the dynasty in

the line :—

kva siryaprabhavo vamsah... .

In the verse that follows the nexts one too, he mentions the

dynasty in the passage ;

athava krtavdgdvare vamése ’ smin piirvasiribhih

After four verses in which the author enumerates the various

great qualities of the kings of the dynasty, the author says :

raghtindm anvayam vaksye

From these passages it is certain that Kalidisa was thinking only

of the kings of the solar dynasty and that he had no special partia-

lity for Rima. If he had any idea of bringing Rama as the real
hero of the epic, it is incredible that he has not a mention of him

anywhere, either in the introductory portion or inthe body of the

poem prior to the starting of the Rama episode. Only once is

there, in the course of the first eight Cantos, a mention of Rima

and that in a verse of questionable authenticity. There is the

1
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mention in the eighth Canto of Aja having a son and then it is said

that he is the father of him who killed Ravana. The verse is as

follows :

dasarasmisatopamadyutim yasasa diksu dasasv api srutam

dasapirvaratham yam akhyaya dasakanthariripum vidur budhah

If Rima were to Kalidasa the great hero which modern scholars

want us to believe, how is it that not even once is there a mention

of such a hero? Except a very few allusions to Rama in the

Meghadita we do not find Kalidasa making mention of Rama.

With this may be compared the way Kalidasa treats of Kumara.

Kumira is the hero in his other great epic, the Kumdrasambhava.

At every step one comes across an allusion in the Raghuvamsa to

Kumira and in many places he uses the word Kumara especially in

referring to Aja. It is certain that to Kalidisa Rama was not a hero

in the sense in which Kumira was a hero to him.

Not only do I find difficulty in accepting that Rima was a great

hero to Kalidasa, I have also very great difficulty in believing that

K4lidasa had known the Ramayana of Valmiki. It is true that in

the following verse Kalidasa means Valmiki the author of the

Ramayana. But I have my own doubts regarding the authenticity

of this portion of the Raghuvamsa as a work of Kalidasa. The

verse is;

sa prstak sarvato vartam akhyad raj fie na santatim

pratyarpayisyatah kale kaver adyasya sasanat (XV. 41)

Here Valmiki is mentioned as the adikavi. There are other places

also where Valmiki is mentioned and sometimes as author

of the Ramayana. Iwill returnto the point of the authenticity

of this portion. In the fourth verse in the Epic, the term

purvasuribhih is usually interpreted as referring to Valmiki. This

is the traditional interpretation. But does the work of Valmiki,

namely the Ramayana, deserve to be called merely as a mani

which is Artevagdvara, but whichis not yet strung on a thread.

The idea behind the verse is that previous attempts at describing

the kings of the Solar dynasty are like drilling holes in a gem

and what the author is doing is to collect them and present

them in the form of a string. His contribution is the art. I do not

think that this would be the statement if he had the Rdmdyana of

Valmiki before him. He must be having in his mind the various

Puranic references to the kings and not an artistic composition like

the Ramayana.

For the first cight Cantos he has no model. He has only some

stray references to these kings in Puranas and other works. He

has collected them snd presented them as an artistic whole. He is
2
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quite original. But everythig changes when we come to the

Ramayana portion.

Each of the three kings whom he describes in the first eight

Cantos has an individuality. First there is Dilipa who represents

Dharma; Then comes Raghu who symbolises Artha and lastly there

is Aja who typifies Kima. Thus the three Purusarthas are dealt

with in the story of the three Kings. But has Rama an indivi-

duality? The Dilipa, the Raghu and the Aja whom we find in the

Raghuvaméa, we do not see elsewhere. But Dagaratha and Rama of

the Raghuvamsa are only the Dagaratha and the Rama we know in the

Ramayana. We find no contribution of Kalidasa. In the first eight

Cantos we see a poet who knows how to choose. From the ninth

Canto, we find a poet who tries to summarise. There are various

other considerations which tend to show that from the ninth Canto

onwards there is the hand of some one different from the hand that

wrote the first eight Sargas. In enumerating the qualities of the

kings of the Solar dynasty, Kalidasa says,

V ardhake munivuyttindm yogendnte tanutyajam

At the end of the third Canto, Kalidasa speaks of Dilipa thus :

atha sa visayavydvurtidima yathavidht stinave

nrpatikakudam datvud yiine sttatapavdranam

munivanatarucchayam devya taya saha sisriye

galitavayasadm iksvékindm idam hi kulavratam

About Raghu also there is the following statement at the end of the

seventh Canto:

prathamaparigatarthas tam raghuh sannivzttam

vijayinam abhinandya slaghyajaydsametam

tadupahitakutumbah santimargotsuko’ bhin

na hi sati kuladhurye siryavamsya grhadya

Then from the tenth verse in the eighth Canto, there is the

description of Raghu retiring to the forest and in the twentyfourth
verse there is the statement of how he left off the body by the

power of Yoga. The same vairdgya and release from the body

through the power of Yoga are mentioned in the case of Aja also at

the end of the eighth Canto, in the verses :

samyag vinitam atha varmaharam kumaram

adisya raksanavidhau vidhivat prajanam

rogopasystatanudurvasatim mumuksuh

d prayopavesanamatir nrpatir babhiva
an

tirthe toyavyatikarabhave i ahnukanyasarayvor
dehatyagad amaraganandlekhyam dsadya sadyak
pirvakaradhtkatararucd sangatah kantaydsau
lilagdresv aramata punar nandandbhyantaresu
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We do not see this kept on in the case of the later kings.

True that in the later Cantos we see only the faithful reproduction

of a well-known story.

There is another point which relates to the way in which the

material is handled. In the first eight Cantos we never see the

poet straying away from the main theme of the kavya. There is no

description merely for the sake of a description, to show off the

erudition of the poet. The descriptions are all beautiful ornamen-

tations around the main theme and these descriptions never retard

the progress of the narration, When the poet speaks of the fragrant

gentle breeze, the peacocks, the antelopes, the sfrasa birds, and the

simple peasants bringing humble presents to the king in the forest

when Dilipa proceeds to the hermitage of Vasistha, when the poet

describes Dilipa tending the cow in the forest where creepers

dropped flowers on him like city girls dropping Maja on him during

his ceremonial processions, where the cool breeze served him when

he was exposed to the hot sun, where the bamboo trees through

their whistling sound served as accompaniment to the music of the

forest nymphs, when the poet describes in the fourth Canto the

advent of the hot season, when the rain clouds have abandoned the

sky and when the heat of the sun become insufferable, when the

moon is clear and shines brightly, when there are swans and

undimmed stars and clear water, on none of these occasions does the

author leave off the main theme; the hero is always in our presence

and every description is joined onto him, This may be compared

with the description of the seasons in the ninth Canto, when

DaSaratha is nowhere to be seen. We meet Dasgaratha in the

statement :

atha samdvavrte Rusumair navais

tam iva sevitum ekanaraddhipam

yamakuberaj alesvaravajrinam

samadhuram madhur aticitavikramam,

There is no more mention of the hero, unlike in the descriptions in

the previous Cantos. The same is the case with the description of

grisma in the sixteenth Canto. While in the earlier Cantos we find

a kind of close relation between the narration and the descriptions,

the descriptions being a kind of decoration to the main theme of

narration, in the later Cantos we find a sort of divorce between the

two, the descriptions having nothing very intimate with the main

theme except that it is the narration that» has occasioned the

description.

4
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There is yet another great difference between the earlier

portion of the Raghhuvamnsa and the later portion in so far as the

handling of the material is concerned.

Raghu is born in the third Canto and his adventures are also

described in that Canto. At that time, his father Dilipa is the

king. When Dilipa retires, we have been introduced to Raghu and

we have begun to take an interest inhim. If Kalidasa had left off

the poem at the end of the third Canto when Dilipa retired from

active life, we would have felt dissatisfied ; we are left witha strong

desire to know something about his son, who has been before our

eyes for some time and in whom we have hegun to take a keen inter-

est. Similarly Aja is introduced to us in the fifth Canto, though his

father continues to be king till the end of the seventh Canto. In the

latter part of the fifth Canto and in Cantos six and seven it is Aja

who is before us and long before Raghu retires, as mentioned at the

end of the seventh Canto, Aja has been before us very long and we

have taken a deep interest.in him. Thus even at the end of the

seventh Canto, the author cannot leave off the story. He has to

satisfy our eagerness to know the whole story of Aja. But in the
eighth Canto we come to a different technique. It is mentioned that

Ajahadason, His name even is not mentioned, unless we accept

the verse quoted already as authentic, which I am very diffident

about on account of the clumsy way in which the word dasa is intro-

duced in the four lines of the verse. In the last verse but one, it

is stated that his son is installed on the throne and in the last

verse it is stated that Aja has departed from this world and taken up

his abode in heaven. Nothing is mentioned in the whole Canto to

arouse in us any interest in Aja’s son and as such if the poet had

closed the poem at that point, there is nothing to cause any dissatis-

faction in us. No one will deny that the way in which the eighth

Canto is closed is a very beautiful one and a very auspicious one.

Tt does not close with the death of a king, but with the blessing of

an eternal life of happiness for the king.

After the eighth Canto, we do not see anything in the poem that

deserves the name of characterisation; and if Kalidasa is anything

it is as a master in characterisation. The similes lose their beauty

and propriety. There is a distinct change even in the vocabulary and

also in the sense in which the words are used. It is incredible that a

poet who closely followed the Ramdyana of Valmiki did not accept

the genealogy given by Valmiki for the forefathers of Rima. I have

a feeling that it is not merely that Kalidasa had not the portrayal of

Rama as the chief aim in writing the Raghuvamsa but that he did

not write the Rama portion in the work at all; he may have closed

5
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the poem with eight Cantos in which Raghu is the chief and central

figure and in which his father and son are also described. Jn Dilipa

there is Dharma dominating without prejudice to Artha and Kama ;

in Raghu there is Artha dominating without prejudice to Dharma

and Kama ; and in Aja there is the predominance of Kima without

prejudice to Dharma and Artha. All the three working in harmony

lead to final peace and Moksa in due course. This Hindu philoso-

phy of life is fully explained in the first eight Cantos.

Many of the difficult problems that we have now to confront in

respect of the Raghuvamsa will not arise if we have only the first

eight Cantos of the work. The absence of a unity in the work, the

unexpected end of the work in the nineteenth Canto, the discrepen-

cy between the fidelity with which the Ramdyana story is followed

after the ninth Canto and the departure from the Ramdyana in

respect of the genealogy of the forefathers of Rama in the first

eight Cantos, all these problems find a solution if we take the work

as ending with the first eight Cantos.

There is another point that deserves consideration. In the

beginning of the Raghuvamsa there are four verses (5th to 8th)

where Kalidisa enumerates various great qualities of the kings

of the solar race. This is not a mere enumeration; it is more or

less a preparation for the readers for the main Kavya. The Kavya

illustrates these great qualities. And we find that the story of

Raghu is handled in such a way that all these great qualities are

exemplified therein. So it was Raghu whom Kalidasa kept in his

mind when he enumerated these qualities. How is it that not a

single chief incident in the life of Rama has been even hinted in

these enumerations ? Kalidasa does not seem to have been think-

ing of Rama at all.

Further, if on the basis of the Bharatavakya of Mdlavtkag-

nimitra we assume KAlidasa to be a contemporary of Agnimitra, it
is certain that Agnimitra cannot be much later than Patafijali and
as such K4lidasa too is not much later than the great grammarian.
Patafijali gives no hint of having known the Ramayana. He quotes
from a large number of literary works that preceded him and it is

surprising that if the Ramdyana existed during his time, he should
not have tried to explain a single un-Paninian usage found in the

Ramayana. Thus, Rdmdyana is not really the first Kavya. That is

only a vain title given to the work by the poet, whoever he is. Thus

there is a likelihood that Kalidasa too did not know the Ramdyana.

I have only raised or rather suggested a problem. It is not
roved ; some may say that evena case has not been made out to

justify a consideration of the point. That is a matter of opinion. I

leave it there.



Morality and Self-Realisation

By

P, T. Raju, Waltair

It has been a common criticism by European scholars that

Indian philosophy is unethical and amoral. And the criticism irri-

tates every Hindu who sees that in spite of the self-restraint which

his philosophy so strongly preaches it is called unethical. There is

more asceticism in India than anywhere else ; and all the virtues,

both Greek and Christian, are so strongly emphasized by the

Puranas, Kavyas, ethical codes and philosophical treatises that one

wonders what the grounds can be for calling Indian philosophy

unethical. It is not necessary to quote these criticisms when they

are so common.' But the curious feature to note of them is that they

are made for opposite reasons. Sometimes Indian thought is said

to be unethical for the reason that the basis of morality is said to be

the dharma or the law of nature, which is an Is and not an Ought.
At other times it is said that Indian thought furnishes no basis

for moral laws, that it gives a number of injunctions, which means

aset of values, which are uncoordinated and unexplained. The

answer to each criticism ‘lies in the other. And probably each

critic, when he made his own criticism, does not have in mind that

of the other. Yet it has to be said in favour of the critics that the

relation between the moral laws and their ground is not systemati-

cally worked out by our ancient philosophers and moralists ; so

that the first group of critics do not see the laws based upon a

ground, and the second miss the ground of the laws.

The conception that Rta, which means both natural and moral

law, controls even the actions of gods, belongs to the Vedas. But

this fruitful conception does not seem to be worked out by our

ancient thinkers. The Buddhistic conception of Dharma, which

means the innermost essence of the universe, the law of things and

the things as well, could have offered the best metaphysics of ethics

if the implications of the concept had been elaborated; but nothing
of the kind seems to have been done. The need for an ethical phi-

losophy does not seem to have been felt. Indian thought seems to

have been preoccupied with, and exhausted itself in the exposition

of the nature and method of self-realisation. But this self-realisation

took little notice of man’s relations to man. Curiously enough the

1. One may read McKENzIE’s Indian Ethics and HEIMANN’s Comparative

Philosophy. Hopkins in his Ethies of India takes the opposite view,

1
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ethical and political philosophy of the Western idealists is based on

the idea of self-realisation. And though their political philosophy is

not much in favour with many contemporary political thinkers, their

ethical philosophy has not yet been superseded. And if consistency

and system are the true tests of philosophy, then not only

their ethical but also their political philosophy must be said to

contain much that is of value. However, in spite of numerous and

elaborate treatises on self and self-realisation, Indian philosophy

paid little attention to ethical thought as such. And in spite of

India’s contact with Greece the works of Plato and Aristotle, in

which ethics, politics, metaphysics and psychology were signi-

ficantly interrelated, exercised no influence on the works of our

ancient philosophers.

Hence the European criticism, above referred to, of Indian

thought is not without some basis, though this basis throws no dero-

gatory reflection on the nature of Indian thought. It does not

suggest that Indian thought connived at immorality by not having

an ethical philosophy. No chaster morals could have been preached

than those taught by Buddha. And though he gave a system of

morals, he did not expound an ethical philosophy. Yet every

follower of Budda felt the eight-fold noble path, the path of eight-

fold virtue,’ to be as binding as the Categorical Imperative. A

significant fact to note here is that in later Buddhism the realisation

of the highest Dharma, the Dharmadhdtu or the Dharmakdya of

Buddha, was identified with the realisation of one’s self.? And one

was not to swerve from the noble path even by a hair’s breadth if

one were seriously after self-realisation, This is so not only in

Buddhism but also in all systems of Hinduism. Even before one is

an adhikdrin, one is expected to have well practised Sama, dama,

titiksd etc. Perfection in the practice of these virtues is indispen-

sable to self-realisation. One directly felt the necessity of practis-

ing them. If their philosophical justification were needed, it
could have been given. But then it would have been different from

the ethical philosophy of thé West.

The ethical philosophy of the West hasin view the harmonious
adjustment of the relations between man and man, while the moral

preachings of the Indian philosophers have as their aim the harmo-

nious adjustment of the relations between man and God or the high-

est Truth. It is for this reason that Indian thought appears indivi-

dualistic. Indian morality, whether Hindu or Buddhist, whether

2. Right view, right intention, right speech, right notion, right livelihood,

right effort, right mindfulness, and right concentration.

3. Cp. Mahaydnasitrdlamkara, p. 37.
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it accepts a personal God or an impersonal Reality, is religious.

And all religion in its dynamic or innermost nature is individu-

alistic. We are already familiar with Whitehead’s definition of

religion as what one does with his solitude,* and with Bergson’s

distinction between static or institutionalised religion and dynamic

religion in which man comes into direct contact with the ultimate

source of life, and which, he says, is mystic.’ Indian religions

in spite of their being institutionalised never lost sight of their

dynamic aspect. And their morality therefore always preserved its

religious and individualistic nature. It always kept in sight God

or the ultimate Reality, but not man. Yet the requirements of its

morality never let a man commit what may be considered immoral

by the other morality. They do not permit man any of those

indulgences that lead him into conflict with his fellow-creatures.

They purify the heart to the core, and this weeding of the

source of impulses renders man incapable of immorality.

But the moral philosophy of the West has in sight mainly the

problem of the relation between man and man. It tries to treat

morality as an absolute and wants to find a metaphysical! justification

for:it. We know how strongly Kant was moved by the starry

heavens above and the moral law within. And the moral law was

a categorical imperative, an absolute that needed no justification

other than itself. We are to do our duty not because God approves

it, not because of some similar reason, but only because it is

our duty. Fichte felt that natural law may come into conflict with

such absolute moral law, that nature may not respect the absolute-

ness of morality, and so constructed a metaphysical system to

demonstrate the possibility of such morality. He is not really the

first to supply a metaphysical ground for moral laws. Plato and

Aristotle, long before him, attempted the same. Green, Muirhead,

Mackenzie and others among contemporary philosophers do it.

And generally in the West, whether the philosopher is an idealist

or realist, whether he explains morality in terms of Self, evolution,

utility or any other principle, his morality is a property that

belongs to the relations between man and man.

II

Now, are the two types of morality different and disparate ?

Is there no relation between the two? What are the merits and

defects of each? The answer to this enquiry depends upon our

conception of the relation between morality and religion,

4. See his Religion in the Making.

5, See his Morality and Religion.
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Following Bergson we may distinguish between dynamic and

static or institutionalised religion. In dynamic religion man is in

immediate contact with the ultimate source of life, whether we call

it God, the Absolute or the Elan Vital. The nature of this contact

is inexplicable and is therefore mystic. Such experience is given

only to a few; and in order to train people for it institutions are

established. And religion as expressed in those institutions is insti-

tutionalised or static religion. This religion has to take into consi-

deration the welfare and preservation of society, and the laws of

its institutions therefore pertain to the social conduct of the indivi-

duals. Thus institutionalised religion works itself into social or

moral laws and no hard and fast distinction remains between mora-

lity and religion.

' On the other hand, morality too in the sense of the relation bet-

ween man and man may work itself up into the laws of institution-

alised religion, Moral laws may at first begin as tribal laws handed

down from generation to generation by tradition. But later the

demand for absolute authority may be felt and their source attribut-

ed to God. During this process the conception of God too as that

of a jealous protector of the tribe may be refined into that of a

supreme moral being, the source of all moral laws with power to

punish and reward.

* Viewing the development either way it is difficult for us to say

whether our duties to man are not also our duties to God, though it

is possible to say that some of our duties to God are not duties to

man. Weare led to this conclusion not only when we look at the

problem in its historical aspect but also in its metaphysical. For

the content of morality is not fixed and definite. It is difficult to

decide whether in morality we are to lay sole emphasis on the

Right after Kant or on the Good after Aristotle. We feel that the

Right which is not Good is less moral than that which is Good also.

We feel that a world in which virtue is always followed by happiness

' i8 morally better than the world in which virtue is always followed

by misery. But if somehow the conception of the Right and the

Good are identified even ultimately, then the basis of morality

should be sought not in some intuition of the Right or the Categori-

cal Imperative but in the innermost nature of the universe. But

the moment we change our allegiance to the latter, we bring in re-

ligion and mysticism. ‘The innermost core of the universe cannot

be made a definite object of thought, which is discursive.

We may view this point in a different way. The moral ideal,

according to almost all Western idealists, is the realisation of our

4
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true Self. But Indian philosophy regards that realisation as our

religious ideal. Green, for instance, writes that the moral ideal is

increasingly realised, but a full realisation of it is beyond the -

powers of the finite human beings. But then if the ideal is to be

realised, and if it cannot be realised in what we usually call our

moral life, then it must be realised only in religion, not of course

the institutionalised religion which belongs to the discursive level,

but the dynamic or the mystic.

Even Kant could not say that the moral ideal could be fully

realised by us at any time. He could only hold the hope that it

could be asymptotically realised,—which means that it can never

be realised fully so long as we keep to the moral sphere. But then

what is the use of exhorting us to realise something that can never

be realised? In Kant we do not find an answer to this question,

which lies only in mystic or dynamic religion.

Similar difficulties felt by Western philosophers about morality

can be multiplied. But all of them go to prove that morality ie

not a self-sufficient experience but finds its fulfilment in an

experience beyond itself. Bergson speaks of dynamic morality, the

basis of which is neither custom nor the well-being of society but

some inner voice like the Daemon of Socrates. But in truth the

experience of this inner voice is mystic; and the mysticism of

morality can have no differentia to mark it off from the mysticism
of religion, When some mystic experience works itself out into

some institution, the institution puts on not only a religious but

also a moral appearance. And what even dynamic morality does is

to find out the missing notes in order to make the prevalent mora-
lity harmonious by diving into the depths of life. Hence dynamic

morality cannot be separated from dynamic religion.

When it is said that morality passes beyond itself for self-
completion it is not meant that morality thereby becomes immora-

lity. What is higher than morality cannot be immoral, cannot come

into conflict with the moral, though it may be called supra-moral

or amoral. But there are some writers like Rashdall who maintain

that religion cannot transcend moral distinctions. Rashdall writes
that a religion that transcends them has no value.* He believes
that metaphysical or theological beliefs are required in order to
rationalise morality.". Apart from the question whether religion
is only to be a hand-maid to morality there is the difficulty, we

already noticed, that morality finds its completion or realisation in

6. Theory of Good and Evil, Vol, II, p. 294.

i. Ibid, p. 257.
g
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some experience beyond itself. If it is necessary therefore that in

order to realise the moral ideal we have to transcend morality and

enter religion, then religion as beyond morality must naturally

transcend the moral distinctions. Infact Rashdall is thinking of

Christianity in its institutionalised ‘form. And we have already

said that religion when institutionalised can hardly be differentiated

from morality. Institutionalised religion never transcends moral

distinctions. But dynamic religion does. And morality finds its

completion not in the institutionalised but in the dynamic religion.

Moreover, if transcending moral distinctions are vicious, then

every reformer must be an immoral person; for he has to break

the current moral laws. And as Bradley says,* even the exhorta-

tion to rely on individual conscience is to preach immorality.

Individual conscience is really the inner voice and we are falling

back upon mysticism. The injunction to better the current mora-

lity raises the problem of the ultimate moral ideal, the realisation

of which, we have already seen, takes us beyond morality.

Now, what can the charge that Indian philosophy is unethical

or amoral, imply ? Certainly, it does not mean that Indian philo-

sophy condones immorality. We need not discuss the complex

question whether Indian philosophy is pantheistic, panentheistic or

theistic. Such a question involves problems of interpretation and

subtle differentiations, which it is impossible in the present paper

to consider. But we can say, with justification that Indian philo-

sophy points out the way to the full realisation of the moral ideal.

It is of no use to ask people to strive after ideals which are in

principle unrealisable. And if they are to be realised the easier

way is the better. Ifso long as we keep within morality we can-

not realise the moral ideal, and if that ideal has to be realised, we

- have to transcend morality. Of course, so long as we are within

the bounds of institutionalised religion, whether our acts are moral

or religious is a question of attitudes. However, if the moral ideal

is realised through religion, man thereby becomes fully moral. He
can never commit an act which can be treated as immoral or

opposed to morality.

WI

Morality which issues from religion and which is concerned

mainly with the relations between man and God or the Truth of the

universe is not opposed to: ordinary morality which is concerned

mainly with the relation between man and man. The former is

8. Ethical Studies, p. 199.



368 P, T. RAJU

the completion of the latter, it is its perfection. Morality so far as
dynamic religion is concerned is meant not only for the preserva-

tion of society but also to create in it conditions favourable for the
promotion of dynamic religion. And morality practised with this

aim must certainly be higher than the other, for it is nearer the

realisation of the moral ideal. The lower morality is generally

literal, based on written code or custom, in which man does

not rationalise and does not discover for himself the inner meaning

and aim of the laws he obeys. The moment he begins to think of

their significance he realises that his morality is not merely con-

cerned with his relations to other men but also with his relations

with the whole cosmos, which means that he has to adjust his

conduct in accordance with the meaning and purpose of human life

on earth. But hy the time he discovers all this he must have

passed beyond the bounds of ordinary morality. He will not cease

to be moral ; but his morality acquires a new importance.

But it is this importance that the Western scholars criticise.

They fail to see that the lower morality is incomplete, and that the

person who aims merely at it fails to realise it; on the other hand,

one whose aim is higher must have been perfect in the practice of

the lower morality.

It is objected often that what we call higher morality preaches
at the most only negative virtue. The person who practises it may

not injure others, but he does. not care to render them positive
help. And what morality ought to emphasize is positive and not
negative virtue. It:does not séem to be fair to attribute to Indian

philosophy the preaching of such negative duties only. Certainly,

it preaches that the highest aim of life is not limited to what we call
morality ; and only because what we call higher morality does not

come into conflict with the lower may its injunctions appear nega-
tive. For the man of higher morality the practice of the lower

becomes so natural that he does not feel that the moral laws act as

checks upon his activity. On the contrary, he only feels that his
own spontaneous activity does not clash with the laws of morality.

That is why moral laws at the higher level appear somewhat to have
a negative significance.

It may perhaps be asked whether compassion, sympathy etc.,
are not regarded in Indian philosophy as impediments to spiritual

progress. It is true that some ancient writers have said that they
are hindrances at a certain stage. But they do not mean that we

. Should be unsympathetic. They mean that the spiritual devotee
should not be moved by mental disturbances, and all emotions they

7
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hold to be mental disturbances. Moreover, the religious man is
one who has passed beyond morality and does not still feel the

pressure of the moral Ought upon him. Therefore to feel com-

passion and the corresponding duty means that he belongs still to

the lower level.

It is not suggested that Western moral philosophy is imperfect

in answer to the criticism that Indian philosophy is unethical. But

it is attempted to make out that Western writers on morals have

themselves come to see that what we generally call morality finds

its completion in something beyond itself. This perception when

worked out easily leads to the conception of morality as the ancient

Hindu thinkers viewed it. None can miss the fact that tke eight-

fold noble path is one of the four fundamental truths of Buddhism,
the highest moral religion that the world has ever produced. It

may not have given us a metaphysic of morals. Yet to call it un-

ethical would be to misunderstand the greatest ethical religion.

And Hinduism absorbed all that is best in Buddhism.

K, V. 24 8



Basis and Ideal in Buddhism

By

Mrs. C. A. F, Ruys Davips, Chipstead

Many years ago—it was that critical period of the European
struggle, 1917 — I was lecturing before a London club, trying to

show, that any philosophical system worthy to be so called built

upon its basic principles an ideal of life — life considered as

aim and destiny. And that not as herd-aim or herd-destiny, but

as goal and quest of each and every man and woman. Incidentally

I contended, that institutional Buddhism, so far as it adopted and

emphasized certain philosophical gnomes of its day (such gnomes

were all that Indian ‘philosophy’ then amounted to), had fallen

short in such building. 1 was myself on the eve of a crisis in life,

in ideals. I knew it not, yet like the muttering of a coming storm,

there were, could I have then heard, good grounds for the

choice of my subject.

Seven years later I converted the lecture into a supplement-

ary chapter to the reprint of my Buddhist Psychology, originally

published in 1914 in the Quest Society’s Series. That supplement

is now virtually buried. The special chapter has not proved a

fruitful motif in writings about Buddhism. Yet it deserves con-

sideration, and the Editor has kindly given it a new platform in a

revised shape. I have learnt much these sixteen years, but my

thesis remains for me true.

And more: the thesis was true of, not institutional Buddhism,

but of the original religious message or gospel which, after centu-

ries, came to be known as Buddhism. That original message

persists in the older Buddhist or Pali canon. But, whereas the

monastic ‘basis’ and ideals professed today by ‘southern’

Buddhism crown the old palimpsests, so that he who runs may read,

the original message is much obscured, is largely buried and has

needed much disentangling. And few there be who find it. My

purpose in these few pages, is to state as clearly as I can, (a) the

basis and ideals of that institutional Buddhism which superseded

the original gospel and is in force today, (6) the basis and ideals

of that original gospel.

Here is neither the place nor space to vindicate the distinction

drawn. I have given this in my writings of the last decade. Given

also are the reasons why the teaching we call Buddhism came to take

the institutional form it did. Al\ world-religions come to take such

1
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forms; the specific difference in the transformation in each is a

matter of the historical development in each, as determined by

many local and temporal conditions. Here it must suffice to say

what I find to be and to have been (a@); what I find was (5).

(a) The bases may be stated in four formulas often admitted

by Buddhists of today as being ‘central’. Not all indicate cosmic

purview; all are mainly concerned, as befits religious gnomes, with

man: his nature, life and destiny. They are (1) the formula of the

Three Marks (ti-lakkhana); (2) the formula of Things as Caused ;

(3) the Four Truths; (4) the Five Moral Habits (pafica stlani).
(1)is: Everything is transient,' ill, not-‘self’?, meaning originally

not-spirit, not-soul. (2) indicates that the transience is not chaotic

or casual, but is determined by causal sequence. (3) states the fact

and cause of everything being ‘ill’ and the fact of a way out;

(4) states the one basis for all action that is according to right

(dhamma). Were these five elementary moral ‘practices’ not

likened to the solid earth as basis for movement, I should have

dealt with them under ideals. Let usturn to these ideals as we

find them in institutional Buddhism: what are they and are they

to be shown as derived from, built upon these four bases ?

In ideals we consider mainly two things: prospect and

conduct. Taking tke second first, we see Buddhism, in process

of becoming institutional, as inheriting two ‘ ideological’

terms: wisdom ( pafifid), and amity { mett@), not limited but

truly catholic. Now in two of the four formulas cited,

conduct when ‘right’ is taken as a basis in outlook, namely, the

five stlas and tle ‘eightfold’ way out in the Four Truths. In

neither of these is reference made to wisdom or amity; they may,

Iadmit, be implied; that is all, but, in the details of taught

doctrine, great weight is given them. As time went on, ‘ wisdom’

is scen shrinking *; amity is seen maintained. And perhaps the

reason is not far to seek. Wisdom, as prajfid, belonged to the

teaching of the Upanishads, the matter of original Buddhism. As

the rift between mother and child widened, wisdom, attribute of

Brahma, would fade out with much else. But amity as a central

ideal belonged to a religious gospel, contemporary with and

annexed by early Buddhism. As an ideal, amity agreed both with tke

early mission: preoccupation of Buddhism and also with the back-

bone of all monasticism in so far as it contained healthy elements.

1. Anicea, or impermanent,

2. In the standard mediaeval manual Abhkidhammattha-sangaha, paid is

cited only once, and briefly.

2
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All modes of affection had to fade out from that life save only

devotion to teacher and amity for the fellow-votary, Today no

Buddhist will cite ‘pafifia’ as his ideal, but he will not fail to uphold

that adopted gospel of amity for all beings, even though he is not

aware it was not integral part of his Founder’s message. He has

been nursed on a tradition and in that finds nothing odd. It is only

the student from without who finds it strange, that in the main

ethical formula and in the way out from ill, now made into eight

modes of physical and mental conduct, not a word is there about

either wisdom or amity.

It may be contended, that amity is taken as in itself—or more

correctly, taken as chief—in a fourfold basis: that of the ‘Divine

Moods’. This is true, but careful study will reveal, that in this

connection the fourfold teaching is an adopted child. Even where

it, in one context *, appears as if crowning the sila exposition, it is

only at the conclusion of 13 discourses dealing with the sila-formula,

and even when so placed isnot shown asa development of sila.

Had it not been for the unhappy rift widening between Brahman

teaching and early ‘ Buddhism,’ the latter might have built on the

basis of the former’s Immanence an ideal as lofty as that of

Christianity in seeing in Divine sonship a basis for human brother-

hood, namely, if the germ of Deity was in every man his most

precious and beloved, each man was bound to reverence This in

every other man. The keynote for this was sounded in the early

Suttas: ‘‘ Since to every man the Spirit ( or self) is dear, let him

see he harm no man’’. But alas! the Spirit came, in the third

Mark, to be denied as not real, and the precious opportunity was

lost. The ‘Five Silas’ remained basis only. It is true that, once

or twice, the first of the five negations—they are as formula nothing

more—is developed in positive terms as amity-culture, but as

formula, yea, as sacramental formula, the five silas remain nega-

tions only.‘

Turn we to the causation-basis. This is found in a general

and ina particular form. Oneis: This being, that comes to be;

this being stopped, that stops. The other concerns the life of man

only, and it was as process in this, and not as ‘cosmic law’ that was,

at the birth of Buddhism, attracting interest, meetly following as it

did the new interest in man’s mind as having its uniformities no

less than external phenomena. Life, or rather awareness in each

individual, starting from an unknown datum, proceeded from every

3. Digha-Nikaya, Tevijja Sutta.

4. Viz. to refrain from, like the Hebrew ‘Thou shalt not’,,
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fresh span of awareness (in life after life)to land him in ‘ill’ or

misery. The hopeful alternative of the more general, and surely

earlier formula should have been developed as a splendid gospel

of hope, of planted seed and succeeding efflorescence. Actually

the taught ideal is ever of the alternative result: cut out the

cause and the result comes not to be. In other words extirpate

the desire for life in worlds (expressed in the one word bhava:

coming-to-be ) and the word desire (lit, thirst; tanhd), and the

inevitable result ‘ill’ cut off.

The latter ejection, is the second and third of the ‘ four truths’

formula: the cause of ill and the ‘ stopping’ of it make it a text

for the world-forsaker only, and unfit for friend Everyman. But

and notwithstanding, it is only one of the formulas making a 25

per cent room for an ideal, Namely, the undoing of ill and its

cause could be effected by wayfaring in a ‘Way ’—-a way institu-

tionalized as eightfold in excellence of deed, word and thought.

Whither it led is again ‘in negative terms only :—‘ to the ending of

ill.’ Gone was the once current phrase of ‘‘ becoming Brahma’”’

for the man’s consummation. Not yet had there come in the phrase

»‘ utter waning out’’ (parinibbana) of the wholly ‘worthy one’,

the arahan, or the other formulas expressing his consummation,

here on earth or after one more survival in a better world. The

Indian tendency to express a superlative by a negative—we too

have it in ‘ immortality —may have lent glory to the ‘ending of ill’

(dukkhass’ antam) and then we must leave it.

But that the term now so. prominent in Buddhist ideology :

nirvana (nibbdna) was in the original message I do not accept, It

is listed, I know, inthe First Utterance with three other desirables,

none of them expressing consummation, and it makes a pretty

refrain in the Vinaya chronicle of the inauguration of the movement.

But we also find it defined in early Suttas as, not the summum bonum,

but a catharsis of three roots of evil, and equated with nirodha, the

term in the ‘truths’ for the ‘ stopping’ of the cause, the process

of ending ‘ desire’ by the wayfaring, And this shifting of meaning

attached to it has even survived to this day, Mr. DUROISELLE, after

long residence with Burmese Buddhists, finding that no one ever

described Nirvana in the same terms.°

Buddhists may not be unreasonable in leaving the yet incon-

ceivable, let alone comprehensible Goal of each man’s life to be
covered by a vague term. We do so with ‘heaven’ and with

‘immortality ’, a very illogical word. In so faras it points to the

5, Given in detail in my Buddhism 1st Ed. only, 1912.
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goal as something ineffable, exception cannot be taken to such

terms. For that matter ‘the immortal’ was’ used also by early

Buddhism, a term taken over from the mother-teaching and declared

to be just that which the Founder set out to declare to his world :—

‘* TI go to beat the drum of the Immortal: open are the gates

thereto.’ Yet will man never be ultimately content with tke

negative. Forhis needs attha: ‘the aim’ (thing needed, thing

sought), which was in the very marrow of the First Utterance is a

better term than either ‘ immortal’ or ‘ waning out’ (nirvana).

Finally as to the first of the three marks-basis: ‘ transient ’:—

to the outsider, neither-helped nor hindered by tradition, it should

seem strange to find built on this term a gospel of woe rather than

of hope. For if happy experience wanes, so also no less does

unhappy experience ; pain gives way to ease, depression to hope,

to reason for hope. Had the first ‘mark’ asserted: all happiness

is transient, facile acquiescence might be allowed ; but ‘all evil is
transient ;’ is none the less true. More especially if, as with early

Buddhism, the vista of life is not cramped by this-world vision

only-—by the faith that after death a happier destiny, here striven

for, was to be certainly expected. But monastic world-abjuring

was too strong. Its raison d’ étre was that in world-life man both

saw universal transience and Judged that causation was the means,

not of working to bring out the better in world-life, but of insuring

the ‘stopping’ of results.

(6) I now briefly give what is for me both basis and ideal in

the original gospel taught by the founders and which lies half stated,

half buried beneath the palimpsest of institutional Buddhism. And

let the reader condone if I, the better and more briefly to declare

it, use the words ‘worth’ (to experience), ‘well’ (Je bien), and

‘more’, in perhaps unfamiliar ways.

The basis of the original gospel was, that the man is not ‘being’

but ‘ becoming’, coming-to-be. My reasons I have stated at length

in recent books. Every man is in, or part of the very process of

the will of the world, the well of the world. As such he is willed

as not an unchanging, static being, but as becoming, coming to be

what he was not. In his body he has atype of this becoming, but

it is a transient becoming in growth, succeeded after maturity by

decay, a becoming worse. In ‘mine’ we have the ways of man

working through the body, ways that worsen as body worsens. In

the very ‘man’, decay has no place. He goes on, goes further

with a new body time after time till he is the perfected will in the

‘well’ he has long sought. One at last with the highest will, his
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now is not the ‘ well’ that is transient. He is worthing the ‘ well’

in the uttermost, ‘well’ to which he has aspired, after which he

has sought, for which he has yearned. His is worth in the ‘ well’

that cannot be willed away as man now often wills away his ‘ well’,

a ‘well’ that will be the ever active, ever creative, ever a will in

the more, never in the less.

This is what contexts in the old Canon dimly express, mean-

ings worsened by the later worth in a ‘ worse’ and a ‘less’ trace-

able to current influence misleading the after-men. ‘This, I say, is

there, and in that it ts there. I see in original Buddhism a great

More-word in the new, in the true, in the will, in the ‘well’: a

message that is ever young albeit, rated in years, it is ‘many

centuries old.



The Philosophy of Ahirhsa

(Non-violence)

By

P. NAGARAJA Rao, Madras

In point of popularity the doctrine of ahimsd is second to no

ism in modern political theory. The great interest evinced in this

doctrine by the savants of humanity, if anything, is on the increase.

The doctrine is as old as the rocks. But its connotation and

jurisdiction have varied with different authors. It has been inter-

preted by some ethicists in an elementary manner to mean one

of the characteristics of a noble soul. Its cultivation is prescribed

asastep necessary for the cleansing of the heart, which is the

pre-condition for the salvation of the soul, The Gitd puts ahimsd

as the first in the list of the virtues characterising the divine-

minded men. In several other places.the Gitd speaks about the

excellence of this virtue, non-violence,

Leaving fora minute the protagonists of violence like Marx

who believe that violence is the midwife of anew social order, let

us consider tke other views that are for mitigating the use of

violence. A purely ethical outlook cannot stigmatise ‘ violence’

as intrinsically bad. The Humanists regard ‘ violence’ as neutral

and that it must be used in such degrees as is necessitated by the

dictates of expediency. Men like Prof. Bertrand RusseLt, Joab

etc., are expediential pac fists. Violence and wars are bade because

they are economically futile and politically stupid. The utili-

tarians are not fora total rejection of violence. They are for a

discriminating use of it. ‘They are not, to use a modern political

parlance, “‘ out and out non-violent’. The Hindu view as laid

down by the law-giver, Manu, sanctions the use of violence in such

a large number of cases, as in hunting, conquest, in self-defence, for

sacrifice, etc. so much so t] at it amounts to subscribing to the view

that violence is a way of life and that there is nothing wrong in its

being so. The early Hindu law-givers have not been worried

about violence. They of course, held the view that ahimsd is good,

but they formulated serious limitations to it and sanctioned the

use of violence ina large number of cases. They did not stop

there, but went a step furtker and declared ‘‘ that violence in cer-

tain cases such as sacrifice etc., are verily cases of non-violence, ’’

This is a method of exaggeration to which traditional ethics of

Hinduism is accustomed.
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The great Gita is held by some as having the rudiments of the
doctrine of ‘ ahimsa’. Granting it for a moment, (which is very

difficult) still ‘ ahimsa’ of the Giia@ bas no wider connotation and

deeper significance than those attached to it by the traditional Hindu

ethicists like Manu. Arjuna is asked to wage war against evil forces.

Violence has to be met, and it is not wrong to use violence to quell

it. Whether it is possible to do so is a question which needs a

deeper psychological understanding of violence. We are not here

prepared to admit that the Gitd las any such deep psychological

analysis of violence. ‘Violence is tle dharma of the Ksatriya, and

violence is the traditional way of meeting violence, and so take to it’

seems to be the pith of Kysna’s message. That violence must be

resisted is no doubt a moral attitude. The fact that violence can

only subjugate violence and not put anend to violencing may not

be a doctrine inconsistent with the Gitd, but it is certainly unfair to

state that it is found in the Gitd.

Ingenious interpreters of the Gitd have attempted at deriving

twentieth-century wisdom from it. At best we can get analogies.

Some have held that Arjuna has been exhorted to fight without

malice and such of those qualities that make violence despicable.

The frame of mind with which Krsna asked Arjuna to fight amounts

to taking away the fangs out of violence. The core is removed,

nd the shell of violence alone remains. As pictorial thinking goes,

this simile is highly suggestive, but does not satisfy the test of

logic. Does the mere fact, that Arjuna fought with the core of

Violence removed from his heart, in any way affect or lessen the

physical pains of the victims of his Violence? To the victim the

mere fact of the use of violence by the aggressor with whatever

fair motive or state of mind he may do it is enough trouble. How

can violence be transmuted into a variety of non-violence as long

as the victim’s position is no better. Besides this explanation still

admits that the Gitd retained the shell of violence at least. It did

not want to do away with violence as such.

The doctrine of ahimsd preached by the absolute pacifists like

the late Dick SHEPHERD, George LaNnspury and Lord Jesus is a

great improvement on the above mentioned ethical view. The

Christian view that violence must be abhorred under any condition

is a great step inthe increase of the connotation of ahimsd. So

they suggest that if a man asks you fora coat, give him the cloak

also. If ke wants you to walk a mile with him dotwo. This ethics

of turning the other cheek requires an abundant degree of self-

lessness on the part of the individual who practises it. But this
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attitude is not still perfect. The Christian view does not oppose

violence. It meets violence with meakness. This makes violence

triumphant and it goes on ravaging all over the world. Violence

has to be resisted, mind not by violence, for the simple reason that

violence can only subjugate and not put an end to violencing, The

continued resistance of violence by violence can give us only a

series of Versailles, It can never be a war to end all wars.

II

For that we have to devise “‘a moral equivalent of war’’, and

that is the ahimsd of Mahatma GANDHI. The doctrine of ahimsd is

based on the metaphysical view of life broadly elaborated by Sankara

t.e., advaita, Reality is one whole consciousness, and infinite

bliss. Plurality of selves and things are super-imposed on

the one without the second on account of the functioning of

he beginningless nescience. This nescience is neither real nor

unreal. It is indeterminable. From such a metaphysics it follows

that violence has a place only in the world of plurality which is

not ultimately real. So it is bound to be destroyed; hence it

has to be somehow transmuted or sublimated into that ineffable

reality. Hence violence must be resisted. We should not run away

from it. We must go to the place where the aggressor stands and

must give him a chance to learn the non-ultimacy of violence by the

use of @ force other than violence. The Mahatma calls it the soul

force. If we run away from the aggressor we will never be able to

convert him. The most important fact is that the aggressor must

realise the force of ahinisd in its plenary sense. It is with this

invincible faith that violence is not ultimately real, and with the

hope to educate the aggressor that the Mahatma asked the Satya-

grahis to say to an invader ‘‘ Take me before you can take my

country’’.

Without such a faith the formal practice of ahimsé would be of

no avail. It is this fact that makes the method of ahimsd a dharmic

means. There is no limit to its power provided one believes in the

above mentioned metaphysical view of reality. The very psycho-
logy of ahimsd is calculated to educate the aggressor. The Non-

violent means proceeds to transform the nature of the problem

confronted. It does not attempt a direct frontal attack on the

problem. The non-violent means changes the very conditions

surrounding the circumstances of the problem. Once the condi-

tions change, the problem is practically solved, or at any rate it is

capable of being solved without the aid of force. When conditions

change the question of individual prestige disappears. The instinct
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of defiance is transmuted. The change in the atmosphere enables

friendly discussion on the merits of the problem. That a problem

is recalcitrant to such a treatment shows that the non-violent

resources harnessed to the problem are not sufficiently intense. If

non-violence seems to be failing, the alternative is intensive non-

violence. We cannot cast away Satan with the kelp of Beelzebub.

Tl:e Mahatma observes ‘‘ Non-violence is the law of our species as

violence is the law of the brute. The spirit lies dormant in tke

brute and he knows no Jaw but that of physical might. The dignity

of man requires obedience toa higher law, to the strength of the

spirit. ‘l'l.e Rsis who discovered the law of non-violence in the

midst of violence were greater geniuses than Newton. They were

themselves greater warriors than Wellington. Having themselves
known the use of arms, they realised their uselessness and taught
a weary world that its salvation lay not through violence but

through non-violence.”’

To the man of faith there is no limit to the capacity of non-

violence, The hardest metal yields to sufficiency of heat. To

those who live in the faith that peace and love are ultimate to them,

there can be no limit to the practice of non-violence. Non-violence

is not a beautiful little dream ; it has its bona fides in reality. It has

been given to Mahatma Gandhi to interpret the term ahimsd in its

plenary sense by precept as well as by practice. He is intensely

a man of religion and that is why ke has been able to do it. There

can:be no better description of this. dhira than the one of Prof.

RADHAKRISHNAN. ‘‘ To be true, to be simple, to be pure and

gentle of heart, to remain cheerful and contented in sorrow and

danger; to love life and not to fear death, to serve the spirit and

not to be haunted by the spirit of the dead, nothing better has been

taught so well since the beginning of thought.’’



New Light on the Sangham Age

By

K, G. Sankar, Calcutta

The earliest extant Tamil works are the stray lyrics collected in

the Ejtuttokai, Pattuppdttu, and Patinenkil]- Kanakku of the Sangham

age. Some would add the grammar Tolkdpyam and the twin epics

Silappadhikaram and Manimekhalai, ascribed respectively to I]anko-

adigal and Sattanir. ‘The age of these works, however, has not been

settled beyond reasonable doubt. The object of this paper is to

throw new light on the subject, that may help in arriving at a definite

conclusion,

The later limit of the Sangham age is fixed by the Velvikudi

Plates (c. 770 A. ¢.) of Jatila Parantaka, first published by me in the

Journal of the Mythic Society (October 1922, pp 448-458). ‘They place

Mudukudumi, a Pandya of the Sangham age (Purandniiru 9 ; Madurai-

kkanchi, lines 759-760) before the Kalabhra occupation of the Tamil

country, which terminated before c. 600 a. c., when Kadunkon

founded a new Pandya dynasty, which lasted tillc. 950 a. c, The

Kalabhras, as early as c. 400 A. Cc, were occupying the Chola coun-

try, and Kalabhra Achyuta-Vikrama was king, when Buddhadatta

wrote his Manuals (pt I, p. 140). The Sangham age must, therefore,

-be dated not later than c. 400 a. c.

The earlier limit of the Sangham age is fixed as c. 300 B. c., by

references in the Ahandniiru (69, 175, 251, 265 and 281) and Puyand-

nairu (175) to the wealth of the Nandas hid in the Ganges near Patali-

putra and to an attempted Mauryan invasion of South India. Bet-

ween these limits c. 300 8. c. and c, 400 A. c., most Tamil scholars

agree in looking upon the 2nd century a. c, as the * Augustan age’

of Tamil literature. Their main reasons are the evidence of Greek

chronicles like Periplus and Ptolemy’s geography, and the Gajabahu-

Senkuttuvan synchronism. But the political and economic condi-

tions of the Sangham age, even if they tally exactly with those

depicted in the Greek chronicles, might have prevailed for a century

or two before or after the Sangham age, and therefore cannot by

themselves yield a definite chronological result.

The Gajabahu-Senkuttuvan synchronism, on the other hand,

deserves careful scrutiny. The Silappadhikdram says in the prolo-

gue and in the last canto (xxx. 160) that Gajabahu of ‘Sea-girt Lanka’

(Ceylon) was present when Chera Senkuttuvan dedicated at Vanchi

a temple to Kannaki, and, after returning to his own country, instal-
1
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led her worship there also, The author Ilanko-adigal claims to have

been Senkuttuvan’s own younger brother and an eyewitness of many
of the events he relates (tbid xxx. 171-183) ; and Gajabahu’s connec-

tion with Pattini (Kannaki) worship is confirmed by many confusing

legends and ballads of Ceylon, But, on the other hand, it must be

admitted that the said epic is a poetical romance abounding in mira-

culous episodes, that, if its title gives a correct indication of its con-

tents, the poem, in its original form, must have ended with Kannaki’s

ascension to heaven, that therefore, the prologue and the third and

last part, the Vanchikkéndam were probably added by a later author

to explain the origin and early history of Kannaki worship, and that

the references to the authorship of the poem and to the Gajabahu-

Senkuttuvan synchronism are found only in the prologue and the

Vanchikkandam. It must be admitted too that there is no confirma-

tion of Gajabahu’s visit to South India and his connection with

Kannaki worship in the early ‘Ceylon chronicles Dipavamsa and

Mahdavamsa, though this argument cannot be pressed too far, as they

are primarily interested only inthe secular and ecclesiastical his-

tory of Ceylon and very rarely stray to other topics. Admitting the

Gajabahu-Senkuttuvan synchronism as well-founded, the identity of

Gajabahu is still uncertain. He cannot anyhow have been Gajabahu

I] (12th century A. c.), as the Sangham age can by no means be

dated after c 400-4. c, But besides Gajabahu I (116-138 a.c.), who

is usually identified with the Gajabahu of the Kannaki worship, we

-hear of another Gajabahu, also known as Sri Sanghabodhi, who is

mentioned in-the Tamil cyclopaedia, Abhidhdna-chintémani ; and

Sri Sanghabodhi I ruled from 245-247A.c. Which of these two |

Gajabahus is to be preferred will depend on the other evidence

bearing on the Sangham age. ‘The Gajabahu-Senkuttuvan synchro-

nism is thus by no means the sheet-anchor of Tamil chronology

that it is commonly claimed to be.

Another synchronism, Karikala-Trilochana-Vijayaditya, is more

helpful. The Telugu-Colas claim descent from Karikala, who

embanked Kaveri and blinded Trilochana Pallava. This claim is

made as early as the 8th century a.c. by Srikantha, whom the

Anbil plates of Sundara Cola (c. 950A. c. )mention as an ancestor

of Vijayalaya (c. 850 a. c. ) (Copper-plate grants in the Govt. Museum

Madras, p.714.); and itis confirmed, not only by numerous local

traditions of Renad (Mackenzie Collection Mss), which indicate that

Karikala wrested it from Trilocana Pallava, but also by reliable

semi-historical Tamil works.

The Kalingattu-Parani (c. 1100 4. c.) (viii. 20-21) says that Kari-

kala blinded Mukari for not helping to embank the Kaveri and en-

2
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riched the author of Pattinappalat (of'Pattuppdttu). Mukarinadu and
Pon-mukari were perhaps so named after Mukari alias Trilocana.

The Kulottunga-Colan-ulé (lines 34-36) refers to Karikila having

blinded him, who would not help to raise the banks of the Kavert;

and the Kulottungan-Pillatttamil refers to Mukari’s loss of one of

his three eyes at Karikala’s hands. The reference to the third eye

of Mukari unmistakably indicates his identity with Trilocana. The

Tiruttondar--Puranam ( Tirukkurippu--Tondar, st. 85 ) mentions

Karikala’s renovation of Kanchi by fortifving it and settling people

there. The Tiruvalankadu plates of Rajendra I ( South Indian Ins-

criptions, vol. iii, p. 395) likewise say that Karikila embanked the

Kaveri and renovated Kanchi. The Karikala-Trilocana synchro-

nism is thus amply confirmed; and Mukkanti Kaduvetti ( Trilocana

Pallava ) is stated ina Telugu Cola Inscription (No. 580 of 1907)

to have made a grant. Evidence of Karikala’s conquest of Renid

may perhaps be found in the Sangham lyrics themselves. For ex-
ample, Pattinappalat, devoted to the praise of Karikala, mentions

(lines 275-286) not only Karikala’s victory over the Aruvalar and

the Vadavar, on the northern frontier of the Tami] country, but

also his clearing forests, building temples and settling people in

his own and conquered lands. If similar references are wanting in

the other lyric devoted to his praise, the Porunar-Grruppadai, the

reason may be that it was. probably composed before Karikala’s

conquest of Renad.

Some admit that Karikala was a conqueror, and that the Colas

are later on found actually settled in Renad, but deny that Karik3la

_ conquered Renad. Similarly they admit that the Pallavas were call-

ed Kaduvettis, as they cleared forests and settled people there, but

affirm that Mukkanti Kaduvetti is a myth, as legends have grown

around him. They do not care to enquire which other Cola can
claim to have conquered Renad, or which other Pallava cleared the
forests. They may with profit mark and digest the following re-

marks of G. K. Cuesterton ( Short History of England, p. 24):—
‘* The nineteenth century historians went on the curious principle

of dismissing all people of whom tales are told, and concentrating
upon people of whom nothing is told. Thus Arthur is made utter-

ly impersonal, because all legends are lies, but somebody of the
type of Hengist is made quite an important personality, merely

because nobody thought him important enoughto lie about. Now

this is to reverse all commonsense. A great many witty sayings are

attributed to Talleyrand, which were really said by somebody else.
But they would not be so attribited if Talleyrand had been a fool,
still less if he had been a fable. That fictitious stories are told

3 ,



NEW LIGHT ON THE SANGHAM AGE 383

about a person is, nine times out of ten, extremely good evidence

that there was somebody to tell them about. Indeed some allow

that marvellous things were done, and that there may have been a

man named Arthur at the time in which they were done ; but, here

so far as I am concerned, the distinction becomes rather dim.

I do not understand the attitude which holds that there was an

Ark and a man named Noah, but cannot believe in the existence

of Noah’s Ark. ”’

There is equally good evidence for the Vijayaditya-Trilocana

synchronism. The Calukya grants are unanimous in stating that,

after 59 kings had ruled in Ayodhya, the Calukyas ruled in Daksi-

napatha ( Dekhan ), The Eastern Calukya grants add that Vijaya-

ditya was the first Calukya, who came down to Dekhan; but he is

said to have lost his life in battle against Trilochana Pallava. His

posthumous son, Visnuvardhana, however, founded a dynasty, after

defeating the Kadambas and the Gangas. His son by a Pallava prin-

cess was Vijayaditya II, and his grandson was Pulakesi Vallabha

( Ranastipiindi plates of Vimaladitya and 1018 a.c. Epi. Ind., vol.

6, No. 36), The Western Calukya grants only say that 16 kings,

including Vishnuvardhana and Vijayaditya, ruled in Dekhan. Then,

after a temporary eclipse, the family fortunes were revived by Jaya-

simha Vallabha, who defeated Rashtrakita Indra, son of Krishna.

His son was Ranaraga and his grandson was Pulakesi, who took Vatapi

( Badimi )( Nilgunda plates of Vikramaditya VI and 10874. c. Ept.

Ind., vol. 12, no. 19). The Eastern Calukya grants evidently err in

making Pulakegi, the son, instead of a remote descendent, of Vijaya-
ditya 1]. Modern scholars suggest that Vishnuvardhana and Vijaya-

ditya 1] may be identified with Jayasimha and Ranariga. But the

western Calukya grants distinguish them, and Ranna (Sahasa-Bhima-

Vijaya Ind. Ant. vol. 40, p. 44) likewise makes Satyasraya Vallabha,

alias Vishnuvardhana of Ayodhya a predecessor of Jayasimha, foe

of the Rastrakiitas, of Ranarangasimha and of Pulakesi, who took

Vatapi. Thus Vishnuvardhana and Vijayaditya JI must have been

the first two of the 16 kings of the Dekhan, who preceded Jaya-

simha and Ranaraga.

From the Vijayaditya-Trilocana synchronism, on the one hand,

and the Karikala-Trilocana synchronism on tke other, it may be con-

cluded that Trilocana at first defeated Vijayaditya I and was there-

after himself defeated by Karikala, These synchronisms enable us

to fix the date of Karikala approximately. The Badami Inscription

(Ind. Ant., vol. 3, p. 305) of the 12th year of Pulakesi’s son Kirti-

varman is dated Saka 500=578 a. c. His accession therefore must be

placed in 578-12=566 a. c. Between Vijayaditya I and Kirtivarman,
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there were 16 kings including Visnuvardhana and Vijayaditya II,

plus the 3 kings Jayasimha, Ranaraga and Pulakesi, i. e., 19 kings in

all. These 19 kings must have ruled for about 19 x 20=380 years

from c. 186 to 566 aA. c., and Karikala, a later contemporary of

Trilocana Pallava must have lived in c. 200 A.c.

Rudran-Kannanar, who sings of Karikala in Pattinappdlat, has

also sung of Tondaimin Ilantiraiyan of Kanci in Perwm-Panarru-

ppadai. We have seen that Karikala was also king of Kanci. He

could not have conquered Renad otherwise. In fact, Kanci was an

ancient Cola city, which later on was taken by the Pallavas and made

their capital. But Kanci continued in the possession of the Colas,

not only in Karikala’s lifetime, but even for some time after, as

Cola Ilan-Killi is said to have built a Buddhist chaitya in Kanci

_( Manimekhalai, xxviii. 172-175). The Velurpalaiyam plates ( South

Indian Inscriptions, vol. 2, No..98) attribute the conquest of Kanci

to Kumiravisnu I, whose son Buddhavarman is stated to have been

a predecessor of Visnugopa, who is evidently to be identified with

Visnugopa of Kanci mentioned by Samudragupta among his South

Indian opponents ( Gupta Inscriptions No.1). In a paper on the

epoch of the Gupta era ( New Indian Antiquary, 1941), I have shown

that the Guptas began to rule in 273 a.c., and that Samudragupta

was succeeded by Candragupta II before G. E. 61 = 334 a.c. Kuma-

ravisnu I, who was at least two generations earlier than Visnugopa,

must therefore be dated not later than c. 334-2 x 20=c. 294 A. ¢.,

and Karikala, who ruled at Kanci, not later than c, 294—20 =c. 274

A.C. Karikala‘cannot be placed later than Kumiravisnu I, as from

the time of the latter’s conquest of Kanci, the Pallavas were in con-

tinuous possession of the city down to at least c. 900 a.c. Tlanti-

raiyan must have been either a Cola or a Pallava, ashe was king of

Kanci. But as he is said to have surpassed the glory of the three

crowned Tamil kings, of whom the Cola was one ( Perum-Pdanar-

ruppadai lines 33-35 ), he could not have been a Cola himself. He

must therefore have been a Pallava; and as he and Karikala were

both contemporaries, later and earlier, of Rudran-Kannanar, he may

reasonably be identified with Kumiaravishnu JI, the first Pallava king

of Kanci. In fact, Ilantiraiyan seems to be an exact Tamil transla-

tion of Kumaravisnu, as Tiraiyan is an epithet of the sea-re-

cumbent God Visnu. Ilantiraiyan is also said to be a scion of

Tondaiyar (line 454); and Tondaiyar and Pallavar have the same

meaning. The Tondaiyar, like the Pallavas, are said to have been

lords of Venkatam ( Tirupati hills) ( Ahandniru, 273). Tradition

avers too that the Pallavas were a branch of the Tiraiyar (sea-folk ).

5
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If Mantiraiyan is identified with Kum@ravisnu I, Trilocana may be

identified with Skandagisya, the immediate predecessor of Kumira-

view I; and Skandagisya and Trilocana are only various names
of Siva.

Nallanduvanar’s 1th Paripddal also enables us*to throw new
light on the Sangham age. It gives the positions of all plinets at

the beginning of a rainy season, Mars, Jupiter, Saturn, Mercury

and Venus are said to be respectively in Mesa (0° to 30°), Mina

(330° to 0°), Makara (270° to 300°), Mithuna (60° to 90°), and Rsabha

( 30° to 60°), on a day of lunar eclipse, when Krttika (37° 30’ ) was
near the zenith or high up in the heavens. From a study of Gupta

and other early inscriptions, it is found that the Hindus calculated

by the mean motions of planets and not by their apparent mot’‘ons.
Apparent motions came into vogue only with the extant Sarya

Siddhanta (10th century A. c.) and even later, mean motions
continued in use side by side with apparent motions until Sripati
(1039 a. c.) protested against their continued use in Siddhanta-

Sekhara, when they were finally given up. In making calculations

for early times, therefore, we have to use only mean motions.

More-over, as the mean motions of Mercury and Venus, whose

maximum distances from the sun could not be more than 26° and 48°

respectively, vary widely from their apparent motions, we are

perfectly in the dark regarding the Hindus’ rates of mean motion

for these minor planets in those early times. Therefore only the

positions of Mars, Jupiter and Saturn are available for chronologi-

cal verification. Again, as the Revatyddi ecliptic could not have

been known before ¢. 500 a. c. and as Agviniis placed at the head

of the naksatras in the period of which we are speaking, the Hindu

ecliptic of those times must in all probability have begun from the
yogatara of Aévini (8°). The required positions of Mars, Jupiter

and Saturn thus become 8° to 38°, 338° to 8° and 278° to 308°. As

Krttika (37° 30°) was high up, and as it was the beginning of the rainy

season, the Sun’s longitude must have been between 90° and 130°;
and there must be lunar eclipse on the given day. Calculating for

the period c. 1 to c. 600 A. c., the only date that satisfies these

conditions is 28th June 196 a.c. On that full-moon day, the sun’s

longitude was 100°, and its distance from the node was 8°. So

lunar eclipse was certain, and the mean longitudes of Mars, Jupiter

and Saturn were 25°, 0° and 308° respectively. Thus this date

completely satisfies all the given data. Ina previous paper, I had

suggested 27th July 17 a. c. as the only such date, but that was

calculated with the Revatyadi ecliptic and the apparent and not

mean motions of the planets. We may therefore safely conlude

K. V. 25 6
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that the true date of the Paripaddal is 196 a. c. and not

17 A.C.

Another datum that throws new light on the Sangham age is the

reference to the Maurya invasion in the Purandniru(175) and the

Ahandniru (69, 251 and 281). These lyrics mention the Moriyas,

in one text the Vamba Moriyas, as trying to cross the southern hill

( Tirupati) which was the northern frontier of the Tamil country
( Tamilakam ), with the Vadukar ( Andhras ) as their advance guard,

but as having been repelled by Mohiir aided by the Kogar. In

their progress southward, their cars are said to have rolled along

the passes of the dew-gemmed hill of many waterfalls. ‘This

famous incident of Tamil history is commonly believed to refer to

an unsuccessful invasion of South India by Maurya Bindusara.

But the only basis of this belief is a vague reference to Bindusiara’s

conquests in the History of Buddhism of the recent (c. 1600 A. c. )

and unreliable Tibetan chronicler Taranatha. Even Agoka did not

proceed further south than Kalinga, and after his Kalinga conquest,

he deliberately chose for the rest of his life to make conquests only

by dharma and not by force. In his rock-edicts, he refers to the

independent Tamil kingdoms of the Pandya, Cola, Keralaputra and

Satiyaputra, but gives no indication of an attempt, successful or

otherwise, to conquer these kingdoms. No post-Asokan Maurya

king was powerful enough to attempt or even to be credited with

any such achievement. The Sangham lyrics, moreover, evidently

refer to a recent event, which had strongly impressed itself on their

imagination to such an extent that they content themselves with

hinting: at the place of the contest, without actually naming it, as if

it were too commonly well-known to need specific mention; and

there is no evidence of any kind for dating the Sangham age so early

as the Mauryan period. The epithet ‘Vamba’ (new or restless)

applied to these Moriyas likewise seems intended to distinguish

them from the well-known Mauryas of the 3rd century B.c. The

Mauryas of Konkan, on the other hand, belong to a much later age

(6th century A.c.). They were besides never powerful enough

to invade Tamilakam, so far from their own country on the west

coast. Samudragupta (c. 300 a. c.) is known to have invaded South

India, but the most Southern king that he met and claims to have

defeated was Vishnugopa of Kanci. Among his numerous op-

ponents, neither Mohir nor the Kosar are mentioned; and Samudra-

gupta was a Gupta, not a Maurya, though some would suggest that

the Guptas were in fact Mauryas revived. We must therefore seek

for other Mauryas. Here we get new light from Sidraka’s recently

7
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published Bhana Padma-prabhrtaka (p. 18) which refers to a Maurya

prince Candrodaya as having gone out to subdue rebellious

Saimantas. As the characters of this Bhana were all evidently his-

torical persons, who were contemporaries of Sidraka, the Maurya

prince Candrodaya may be assigned to the same age as Stidraka, i.e.,

3rd century A.c. He is apparently identical with Emperor Candra

of the Delhi iron-pillar inscription (Gupta Inscriptions, No. 32),

who won Vanga, crossed the Sindhu and defeated Bahlikas, ruled

long over a kingdom won by his own valour, and lost his life in a

southern expedition; and the paleography of the iron-pillar inscrip-

tion indicates that it belongs to about the same age as the earliest of

the Gupta inscriptions. The reference in this inscription to a

southern expedition indicates that he was perhaps the ‘Vamba’

Moriya of the Sangham lyrics; and as he immediately preceded the

Guptas (273-497 a. c.), he was also probably the founder of the

‘Traiktitaka era of 248 a. c. whose origin has so far remained

unknown.

‘I'he Sangham age may therefore be reasonably assigned to the

2nd and 3rd centuries A. C.



The existence of “Prose Works”

in Oldest Tamil’

By

C. R. SANKARAN

It is a matter of common knowledge that no prose work, much

less any short story, belonging to the oldest period of the Tamil

language is extant now. But from this a negative conclusion as to

the existence of prose works in old Tamil cannot be drawn. For

in the oldest Tamil grammar Tolképpiyam (Porulatikaram, Sitra

475 ), there isa distinct reference to the existence of four different

prose styles in old Tamil.

Pattitat vaitta kurippindnum

Pavinrelutta kilavi yanum

porunmaraptllappoymmol]i yanum

porulotu punardta rakaimoli yanum en—

rurai vakai nataiyé Aankena moltpa*

The first line pattitai vaitta kuyippindnum refers to the prose

bits between verses, found in certain literary compositions which

are known as campii in Sanskrit.

In the next line of the sitra pavinrelunta kilavi yanum, there is

reference to prose without any admixture of words. Since it is said

here that this prose rises out of verse, later commentators perhaps

having in mind stories like Paticatantra interpreted this line with

the following line and observed that the second line of the sfitra

refers to stories having no verisimilitude (like the tale which speaks

of a friendship between an elephant and a horse), These commen-

tators take the third line of the siitra porunmarapillappoymmo]t

ydnum to mean only such fables as Aesop’s. But it is not unlikely

that the author of Tolkappiyam had in mind the idea of ‘ idealism

in art’ when he wrote this line. And, therefore, he might have

thought of such artistic creations which turn our minds away

from the turmoils of this world. Likewise we may be missing

Tolkippiyanar’s meaning if we take the second line of this sitra

to mean gloss or commentary of verses.”’

In the next line porulotu punartta rakaimoli yanum, Tolkapi-

yanar speaks of such artistic creations in prose which portray the

1, This paper is based on an interesting article by R. S. Desikan in a

Tamil periodical (Kalaimaga], Aug. 1940 pp. 102-109),

2. Tolkdppiyam Porulatikdram edited by Chidambaram Pitvat and Vaiyapuri

Piriat, Madrasa, 1935, p. 437,

1
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highly humorous side of our life here. This prose consists of ‘ wit’

(cdmatkarokti), ‘irony’ (vydjokti), ‘repartee’ (pratyukti) and

‘satire’ ( vydjastuti ).

It is interesting to note here that Tolkappiyanar gives first

place to Hdsyarasa (ct. porulatikéram-Meypattiyal sutra 247)

Rakaiyé yalukai yilivarag marutkat

yaccam perumitam vekuliyuvakaty en

rappal etta meyppat enpa.*

It is significant that Tolkappiyanar gives the first place to

HAasyarasa. This shows the highly civilised culture of the Dravidi-

ans who undoubtedly had a remarkable sense of humour. Here it

must be also remembered that Tolkappiyanar classifies laughter

under four divisions. ( Porulatikdram-meyppattiyal sutra 248 ) :

yellal tlamai pétaimai matanen

rullappatta Nakai Adnkeypa.®

We either laugh at others in mockery or while being undeser-

vedly taunted we laugh in sheer compassion at the meanness of

those that mock at us. On account of absolute ignorance also,

sometimes there is laughter. Then laughter also results in the

half ignorant and the half knowing state.

Lastly it might be pointed out here that the ancient Dravidians

conceived also of three kinds of laughter. The compassionate smile

of a highly evolved soul or divine being (like Krsna) at the ignor-

ance of less developed beings (like Arjuna) is very naturally placed

at the top. Moderate and temperate laughter involving a high

degree of control and therefore implying high culture comes next

and intemperate laugher which betrays childish (not child-like) ignor-

ance of which MrrepiTu in his Essay on Comedy speaks, comes last.

muruvalittu Nakutalum alavé ctrittalum

perukac cirittalum end minrenpa.’

Thus we see that in T'olkdpptyam there is not only mention of

different styles of prose compositions, but also a very interesting

subtle analysis of rasa. We have only these siitras before us. But

time has destroyed those artistic creations which the author of
Tolkappiyam had in mind when he wrote these s#tras. But our con-

solation is that happily, we meet with short story-technique in

late works of the Sangam period too like the Puvatégdru and

Kalittokat.

3. Tolkdppiyam Porut, p. 355,

4. Idid,

5, Kalai Maga] Aug. 1940, p, 105,
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An Unknown but Daring Project of

King Sambhaji

By

G. S. SarpEsAl, Kamshet

This is an age of expansion in research all round. Perhaps

the impact of rapid discoveries is felt more keenly in science

influencing life’s necessities than in purely mental subjects like

history and psychology. But the advance in historical research is

none the less striking. Workers in the departments of ancient

and modern history and students of Indian Universities are vying

with one another in discovering fresh topics for research and dis-

cussion and concentrating their best energies on them. There can

really be no end to this spirit of enquiry. The more we feel we

have discovered, the more glaring become the gaps in our existing

knowledge of things, making further investigation imperative. To

illustrate this demand and supply in the field of history I intend

in this short paper to place before my readers one or two curious

Sanskrit letters written by King Sambhaji, the hapless son and

successor of the great founder of the Maratha Raj.

It is a truism in human affairs that nothing suceeeds like

success. This truism applies most pertinently to the unfortunate

career of Sambhaji. Because he failed to protect his heritage

against the heavy odds of Aurangzcb’s severe onslaught, we forget

that Sambhaji possessed several sterling merits of head and heart

and that he was an accomplished prince in many ways.

Sanskrit works have been recently discovered whose author-

ship goes directly to Sambhaji personally, His trusted minister

the famous Kavi-Kalash, popularly known as Kalusha was doubtless

a learned Pandit of the traditional type, well-versed in Sanskrit

literature and priestly learning, and certainly not a spy employed

by the wily emperor to compass the ruin of his adversary. Two

Sanskrit letters have been recently discovered in the archives of

the Jaipur State which directly prove the heroic effort that Sambhaji

and his minister put forth.

Students of history know how conspicuously the rulers of

Jaipur served the Mughal Emperors from generation to generation.

Mansingh, Mirza Raja Jaysingh and Ramsingh were devoted
supporters of the Mughal throne and carefully secured copies of

the various transactions that took place at the imperial court. These
1
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records now so invaluable to history remained uncared for during

more than two centuries and are now being examined and offered

to students of history. Graphic accounts of Shivaji’s visit to

the Emperor at Agra in 1666 have been unearthed in a mass of

Hindi letters, which mention that the poet Paramanand, author of

Siva-bharata, had also accompanied his master to Agra, thereby
establishing the contemporaneity of the two personages.

Along with these Hindi letters two letters in Sanskrit have

been discovered, addressed in 1683 by Sambhaji to Ramsingh,

mentioning the former's daring project of deposing Aurangzeb, and

seeking the latter’s hearty co-operation for accomplishing that

object. The plan was quite feasible and had in it every chance of

success ; hut because it failed, history must not omit to take

cognisance of it. Both the letters are nearly of the same import:

and as they have not been published anywhere, 1 would reproduce

here the one which is more elegant and eloquent in style and

matter. I also offer a free English ‘translation for those who do

not understand the original language,

sat

TAA

TIAA TAT AEST

uafeaad aerary

ol & MagaraNacrrfiarngrantaawararaaaaaraaaraaraay-

frartafatrrarrateary

fafraantanadiiaaadiaacardqeerrariqaintorgaieadany

Aiareairanae fgg harnsaaazaraesarenlaarenlyz

far RaarecsrparararTaee wag

AAPAA AEA AEA TT TAT AR HA THY ATE qe aa ST a

aay :

agfaaagraaqneetaa—

erharh farguradgiatrasatagens: wraaasqaaaea-

yas treat ata weefe aga siafalefaa waafe ca fert aft

ao ae fad a fata aeata cediad acqen gofaca

CTERTAEAT get atererate faqe faa aforseafrr wate

1. This isa reference to Krishna Singh or Kisan Singh, the only son of the
addressee Ram Singh, who while serving in the Emperor’s army in Maharashtra,

was by the Emperor's orders put to death at about the age of 19 near Parenda on

10th April 1682 for complicity with his rebel son Akbar,

2
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grarenré eqfaquat ct Rad aqee: gram: erafra anfia: erafa-

aa wd lalareamals Saadae ad (erga: weaeMeR aArgrralaT aq-

wet fadafate aff apafaat diafadeaamekdae waarmer aint
asaftege: gage: sisrargaariqaalegaly eadoonar: way:

it os want an aaa am wtelatas-

auiwaadaamresqumadfagraateena: wae gugnifag = faeararget

graaarwrnedigatamergniqne aigarts wit enfiett aaarfaq-

aftr Qararae: artar: Bieeerrgs agar Baz get Zeleat Alwar:

Siry ata STs agers Karta we faa waaraet aT.

aime: afaraad gaara: erneea (ada: femaga: aadfa wah

saitaca ofa vata yar aqggearata gfrqigay waved) weed:

fe wag vated serece: feraraqr haat eradugoramared)

qo: wer: exe gartig at aatesadee: Bas Sedaedvarerqreaw:

qa Brae wares 8 es a aT CE afs erenta quilvre-

arrat yqadlarartaears faa

were eer Tava: * leg dea wate ae wafarerfer sree

ar cig aa Gergana Soaq aearsalefeargatian wugigd fafea:

a vafarqrafifa: wa cafes qghenfaladiad gery fafiaa DasAl MHAT-

gaged: queer ofa aa aff slafaticiaeda aed aged fated
qzrufag: Ter rare aed: weareqhherds wr Aled aula qaaet-
aren ui tafafa saalala war haqganermata gaara few:

wa: ol qed aay shalaa wwarargreta ant org ferqeraaa

Qtr: Teeny qakegearagy ausag raed wary aaeaqalatsn-

erfatalamaat: quar faqaaa errant alacria waat a AEE.

wafagaamialaar

afrate sfaesfieontaa aa sastargarfearary sarieege-

waa: wngeraaataed fatarearguewanragtiat aufate ( agewr-

qefata fasgtetg i

‘* Shambhuji Rajah to Rajah Ram Singh of Amber
Written c. November 1682

[ After five long appellations of traditional eulogy ]

Skri Skambhu Raja craves your friendship and after enquiring

about your welfare communicates to Your Highness his own words

in this letter.

2. Durjen Singh Hada of Bundi rose against Aurangzeb and caused him

serious trouble for years. Ho was ultimately killed in a fight.

3
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We have received your communication and understand your

cbject to mean that no opposition should be offered to the Emperor

of Delhi, but that his suzerainty should be accepted.

Thereafter you came to know how your son Krishna Singh met

his ruin for having intrigued with Sultan Akbar; and after full

cons‘deration of the political situation you again wrote to us in

laudable terms that we acted rightly in offering skelter in our

dominion to Sultan Akbar, that you approved the course we

followed and that as we are Hindus, you signified your readiness

to execute whatever was considered expedient in the circumstances,

If such indeed is your real intention, tren you yourself ought

to take tle lead in this affair. The present wicked Emperor believes

that we Hindus kave all become effeminate and that we have lost

all regard for our religion. Such an attitude on the part of the

Emperor we cannot any longer endure. We cannot put up with

any thing derogatory to our character as soldiers (Kshatriyas). The

Vedas and the codes enjoin certain injunctions of religion and

caste, which we cannot allow to be trampled under foot, nor can we

neglect our own duty as kings to our subjects. We are prepared to

sacrifice every thing, our treasure, our land, our forts, in waging

war against this satanic Emperor. With this firm resolution we

have for these two years extended our hospitality to Akbar and

Durgadas. We have killed many a brave captain of the Emperor,

imprisoned several, released some after exacting ransom, and some

out of compassion ; several effected their escape by offering bribes.

In this way the imperial commanders have proved themselves

utterly incompetent. The moment has now arrived when the

Emperor himself can be captured and made prisoner with the result

that we can rebuild our temples and restore our religious practices.

We strongly assure you that we have resolved to execute all this in

the near future.

But we are in comparison with you young and inexperienced.

We have seen and heard so much about your valour and your zeal

for religion. You at present fully possess the seven arms of king-

ship, so that if you muster courage and co-operate with us in the

task of annihilating the power of this Emperor, what may not be

accomplished ! When we ponder on this situation, we feel ex-

tremely surprised to find that you keep yourself so quiet and so

unmindful of your religion.

There is another point. You and we have well observed what

sort of a man Durjan Singh Hada is and what wealth he possessed.

But he sacrificed his wealth and relying on his own personal valour

4
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created such a havoc at our instigation, as you being so near must

have fully learned about. We from our side are doing our best.

We are planning to despatch Akbar and Durgadas into Gujarat, so

that you on your side must courageously execute whatever is

possible. Shah Abbas of Persia has signified his willingness to

support the cause of Akbar; but it does not in our opinion behove

us to accept Muslim help in this cause and enable Abbas to gain

the credit. Was it not your own revered father Jay Singh who

gained the honour of helping Aurangzib to capture the throne of

Delhi? You can now follow the same example and obtain the same

credit by helping Akbar (to the throne). If he becomes the Emperor

of Delhi with the help of the Muslims of Persia, they will gain

predominance, It is necessary to prevent such a contingency. If

you and we join our forces and place Akbar on the throne, we shall

get the opportunity of protecting our religion and on your part you

will shed lustre on the house of Jay Singh.

My ministers Kavi-kalash and Janardan Pandit are writing to

you separately at Jength. You will also learn all the details

personally from (our deputed agent) Pratap Singh-and from the

trusted spies who will meet you. Please write constantly about

your own welfare. What more is there for us to write, when we

are sure you comprehend all matters so intelligently ? ”’

I have to thank Sir Jadunath SARKAR for supplying me copies

and a photograph of the original letter. It is difficult to say whether

the handwriting is Sambhaji’s own or of Kavi Kalash or of a scribe.

I am inclined to attribute it to a scribe. It resembles the traditional

writing of old Sanskrit compositions. That Sambhaji knew and

wrote Sanskrit I readily believe: the actual composition of the

letters may have been executed by Kavi Kalash. Resort to Sanskrit

in preference to Persian is an obvious precaution against detection

of the plan by the Emperor.



Authorship of the Unadi Sdtras

By

K. Mapuava KrisHNaA Sarma, Adyar

The authorship of the Unadi Siitras is still debated. Some

ascribe them to Sakatayana, an ancient grammarian who derived all
nouns from verbal roots ; others to Vararuci; there are yet others

who identify this Vararuci with, and father the work upon, Katya-

yana, the Vartikakara.

Their chronological relation to Panini is also a matter on which

opinion is divided among scholars. I believe with GoLpsrricKer'

that though the Pratyayas given in these Siitras are pre-Paninian, the

work in the present form is the production of a much later period.

GOLDSTROCKER’S view, however, should he clarified and slightly

modified. ‘Though a good number of the Unddi Pratyayas can be

pre-Paninian, all of them cannot be so. A correct interpretation

of Panini 3. 3, 1 and the Sloka Vartika thereon gives us a glimpse

of the true history of this work.

Buea AETH: Panini reads this among those rules which deal

with the Krts. ‘ Adayah’, like that in bhivadayak, (1.3.1) refers

here to a list enumerating these Pratyayas. Whether Panini availed

himself of a list drawn up by Sakatayana or himself compiled one

of the suffixes selected from the latter’s work, or of words formed

by them, is a question which cannot be satisfactorily answered

at present. One point, however, deserves to be noted. Sakatayana

as an etymologist derived every word from a root with an affix ;

and in doing so, he could not necessarily confine all his affixes

to the forces of the present and the past, as he too must have had

in his language words used with the force of the future ; but Panini

in his Sitras 3, 3. 1-2 refers only to those Unadi affixes which are

used in Vartamana and Bhita. In 3.4.75 Panini says that the Unadi

affixes denote ideas other than those of the dative and the ablative.

Nothing would therefore be more foolish than to believe that Panini

restricted all the affixes invented by the etymologists to these

senses. It would be tantamount to saying that the words known

to Sakatayana and his followers were used only in these senses
specified by Panini. Niagega dives into the meaning of these SOtras

deeper than other commentators when he intelligently remarks :*

1, Panini, pp. 170-171.

2. Laghusdbdendusekhara, Vol. Il, p. 807 (Kasi sans. series, No. 5.)
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war gartqarfir,.......... oo eTrareat fy ohaea recor eaey Rage

aETEtATy |
‘Satigraha’ means choice collection and by Unadayah Panini

means only some of the affixes invented by Sakatdyana. Perhaps
Uniadi might have formed one chapter of Krt affixes in Sakatayana’s

work, ‘Bahulam’ is always used by Panini to mean ‘often’ or

‘mostly’. When the instances are numerous ke says ‘ bahulam’

and when they are only afew he has ‘dréyante’, as in the next

Siitra (3.3.2). ‘ Bahulam’ is an adverb and here modifies the use of

these Pratyayas with the force of the present. The meaning of the

Siitra then is this: The Unadi Pratyayas are used mostly with the

force of the present. *esfargaed: They are seen employed with
the force of the past also.

This reference to them in his work is to acknowledge that the

words formed by these affixes are admissible in the meanings and

tenses specified by him. It scarcely,means that he is in favour of

the method adopted by Sikatfyana and his followers in deriving
these words. Nagega rightly observes ;

wat weTagiasaged Suga agahata

PATHTNT HATTA ALITA let TEA ATIC |

It will thus be seen that Panini wants only to restrict the use of

these words. The restriction is his own ; otherwise his reverence
for his predecessors would have, as in many other places, made him

here also say : Unadayah Sakatayano bahulam.

The Sloka Vartika on this Sitra, however, reveals the imposi-
tion of a new and liberal interpretation on ‘ bahulam’, which leaves

the doors wide open for the etymologists to bustle in. On the

Siitra under discussion Patafijali quotes this Sloka Vartika and
explains it as follows :

Patafijali : wears fereiA: Why has ‘ bahulam’ been employed
in the Satra ?

Sloka Vartika ; yes wHAeT ATH: |

Patafijali : aaha: wafaea sorgat xa

Uniadi affixes come only after a limited number of roots and

not after all; it is to cover all the roots that ‘bahulam’ has been
employed.

Sloka Vartika : srregeaarefe vara!
Patafijali : sto @eaft & waear a ad agian: |
Moreover only a few affixes have been covered, not all.

3, Itid., Vol. TI, p. 808.
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Here ‘tesim’ which is in the masculine gender, refers only to

Pratyayas and not to Prakrtis. Vasu forcibly refers it to Prakptie

when he says :

“‘Moreover* there has been no exhaustive enumeration of the several

roots after which these affixes come: only some of them have been

collected in works treating of Unddi affixes.”

The first sentence discloses the inexhaustiveness in the enume-

ration of roots and the second shows it in that of affixes. Vitthala

in his Prakriyaprasada clearly points this out as follows °:

MEqT APAT: TH Te | ETAT: |

Sloka Vartika : Sriawtartaa ager

Patafijali: sraffr aeaft atraih anf a aatftr arta ofz-

aararfa 1 fe ga: eter asda: seeq sorgdl cqaea a aaa cead |

fe a areot sratin atrarf: saris a aatih eats oftaarart 1

The various operations of the affixes including those of their

Anubandhas also have not been exhaustively treated: there yet

remains much to be said on these. What is the reason for this

incompleteness of treatment? Why do the Unadi affixes come only

after a limited number of roots and why have their operations not

been exhaustively treated ? This is to show that there are many

more affixes to be included in the Undadi list.

Sloka Vartika : Saefers HE gang
Patafijali : Aart wiarrarattfar, ee gana: ey: ?

How are Vedic words having conventional meanings correct

(understandable ) ( if they are not explained etymologically )?

The Sloka Vartika then gives the following answer to all these
questions.

Sloka Vartika : ara 9 arasate fret
Patafijali : ara weaft arqsy | ceargeret: |
Sloka Vartika : Pareet wezeq 4 ata!
Pataijali : Sareqorat a areeraa sire args arate |

In the Nirukta it is said that all nouns are derived from

simple roots ; among grammarians Sakatayana too holds the same
view.

So much about Vedic words and words having conventional

significances. What about words which do not clearly show their

derivations ?

Sloka Vartika : aw fritwartaaet cera: He ATE |

4. Siddh. Kaum., Tranol., Part IT, p. 331.

5. Part If, p. 599 ( Bombay Sans, and Prakrit Series ed. )
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There also the proper bases and affixes which form those words

must be inferred. The Sloka Vartika drives us to this conclusion
that we should think that Panini employs bakulam in this Sitra

in order to cover all other words which he has not enumerated and

which may be split up into bases and affixes as suggested by

Sakatayana, and that all the Vedic words, words having conventional

significances and words without apparent derivations have thus all

been covered by him (Panini) by this Sitra, i.e. they can be

explained etymologically.

The difference between this interpretation given by the Sloka

Vartika and the one given above is now quite clear. Panini in fact

does not employ bahulam as a panacea for all these supposed

ills, That he uses it as an adverb modifying Vartamana may be

known by comparing this Siitra with the next one in which he

says that the Unddi Pratyayas are seen also used with the force of

the past. In the light of this its not correct to translate Unddayo

bahulam as ‘“They are too many.’ ®

The change of meaning which bahulam undergoes after

Panini’s time accounts for the history of the Unadi Sitras better than

anything else. Panini, a very independent and reasonable gram-

marian, was influenced least by the Nairuktas and Sakatayana. But

this Sloka Vartika indicates that some of his successors who as
shown above, expanded the scope of this Sitra to include a great

number of words (which are primitive or non-derivative from the

Paninian point of view) in the Unadi list, were not so. ‘The fact

that the works of the etymologists, like the various Pratiéaékhyas,

have influenced some of Panini’s successors deserves attention.

Katyayana who, as wil] be presently seen, often favours the etymo-

logists is one among those successors and belongs to a period

not far distant from that in which flourished the author of the

Sloka Vartika. Much of the material in the present Unadi Sitras

relates to this period, though the form in which it now appears is

generally late. All this is clearly borne out by the following

evidence. Let us begin with Panini.

Some of these Unddt Siitras are not known to Panini

In 3. 4. 74 Panini passes on certain words like bhima, etc., as

Nipatanas (words which admit of no analysis into Prakrti and

Pratyaya) denoting ablation. In the previous Siitra he has given

two similar words as Nipatanas denoting the idea of the dative, viz.

dasa and goghna. In the very next Sitra (anararaatarqa: ) he says
that the words formed by the Unadi affixes denote ideas other than

these two, namely dative and ablation. From this it is clear that

6. Vasu, Vol, II, Part 2, p. 145.
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he does not regard words belonging to the Bhimadi group as words
formed by the Unadi affixes. But we have the following rules in
the Unadi Siitra treating of these words:—

1.7, 1, 148, 2. 61, 2. 62, 3. 82, 3. 112, 4. 45, 4. 217 and 5, 22.

Panini 2. 4. 57 (Va yau) optionally substitutes af by wt.

Vayu is thus accounted for by this Sitra as derived from the root

aj. The first Unadi Sitra SyravaRrertyaragea gq derives this
word from the root vd (vati). If Panini had this Sitra before him,

he as an Avyutpannavadin, would have never derived this word

from a root as described above. It may be argued that Panini in

2. 4, 57 wants only to enjoin an option in the substitution of a7

by vi and that as there are also instances. of the latter other than

this (vdyu ), this cannot be an incontestible proof ; but we have the
following indubitable evidence of the Mahabhasya which instances
this very word under the above Sitra. What is more interesting,
even Patafijali does not know the first rule of the present Unadi

work.

Patafijali t a adterftfag “ar at? (2-4-57 ) af aevagy?

qeey ay Ge cainag? at faarar. fe afk?

wreeisy finftag | at geTaartall waeaaal

qa: | arafere |

Nagesga with his characteristic insight and conscientiousness has

not failed to note this.

Reviewing in the Indian Culture, Vol. 1V, p..375, the Uniadi

Sitras with the Prakriydsarvasva of Narayana published as No. 7 in

the Madras University Sanskrit Series, Dr. Batakrishna GHosH says

with reference to Dr. Kunhan Raja’s introductory remark—‘‘This

commentary on the Stitras of Panini forms a basis not only for un-

derstanding the meaning of the Sitras but also reconstructing the

history of the various systems of Sanskrit grammar’’ on the work

as follows:—'‘It is also implied in this quotation that Panini himself

was the author of the Unadi Siitras. Such an assumption in spite of

GOoLpsTUCKER, is surely unwarranted. We are confronted with two

contradictory but undeniable facts in this regard. Panini knew at

least some of the Unadi Sitras. Cf. Panini VI. 4. 97 ( genealteg =),

in which the first three suffixes are Unadis. A number of Uniadi

suffixes are again mentioned in 6, 3, 53 (7. 2. 9 ?).

It may be pointed out that though Panini knows some Unadi

suffixes, there is nothing of an evidence showing that he knows the

present Unadi Sitras.

7. See LS, 8., Vol. My, p. 810.
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Some are not known to Katydyana

On P, 3. 2.178 Katyfyana has the Vartika: afewesaraaegee-
yyatint ges |

These roots take Avip and their vowel is lengthened when followed

by that suffix, e. g. vdk, sabdaprat, Gyatastih, kataprih, jah and

Srtk, After instancing these words, Patafijali refers to an emenda-

tion in regard to vaci and praccht by another commentator and

rejects it as follows:—

NIT KE Taresrarara By awry | aale Tea? a aca |

ghiraaaraeala career a wiyeaiz |

eae anaayq | dia feaat avarofafa 1 qearamaron

weary shea | ereacgKar | eadiafafedita Amageaa | see maz

SHAUNA | TAA Fa dear varaweaa Fl sreGacanga-

Chest + cara | aearegquert Taaaaresesared 4 afreralfe

Neither Katyayana nor Patafijali knows that there is an Unadi

rule to account for these words, Whenthere is an explanation in

the Unadi, Katyayana does not supplement Panini. For instance,

trary fearnrtaeat (P. 3. 4. 24, Vartika 5).

Patafijali : fea cata storfyar: | waer-ews: | yaar fae fay

The author of the Unadi Sitras has, on the other hand, taken

these two Vartikas together to form his rule:

feerfaritefirargsat dutsaaaret 4) (2.57.)

The plagiarism is clear. [The identification of Katyayana with

Vararuci referred to by Vimalasarasvati in his Ripamdld is as un-

reasonable as that with the author of the Prakrtavydkarana, It is

deserving of notice that Katyayana, though he generally favours the

Avyutpattipaksa, has not even cared to comment upon P. 3. 3.1.

In spite of Katydyana’s various shortcomings, Panini has to

thank him for one great service which consists in having not tortured

Panini’s meaning. To him bakulam means what it exactly means

to Panini.

Some are not known to Patafijali

It has been noticed above that Patafijali introduces a new affix

krukan (P. 3. 2. 174) to account for the word bhiruka. This word is

explained by Uniadi 2. 31 by the same affix, and Patafijali, a staunch

adherent of the Avyutpattipaksa, would have never supplemented

P, 3. 2. 174 if he bad this Unadi rule before him. In a supplemen-

tary Vartika (Isti) on P. 6. 4. 40 (3a matgrutaf anzag) Patafijali

8. See Vasu, Transl. of the Siddhanta Kaumudi, Vol. IJ, Part IT, p. 146.
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derives the word bhrad with the affix dn, eliding the nasal, The

same word is derived in quite a different way by Unadi 2. 68:

Treqwerrenyelat set carrera gfe

ARTY! MLTAT: ASTI! ... 22. |

aurerxaiat slreariaale ames | STs:

( wa |) which is an attempt to improve upon the Mahabhisya.

Nageéa’ refers to another instance of this kind. In order to

account for certain words in which r has changed to 1 Pataiijali

says that the following may be added to P. 8, 2. 18. (ar a &)

Nagesa points out that all these are words explained by the

Unadi Sitras. In some cases the author of the Unadi work copies

exactly the Siitras of the Astadhyayt.

Cf. 6.1. 21 “ra: # ( Unadi 1. 73).

p. 3.2.75 wavarshy ezaea (Unadi 4. 105 etc etc. )

Many more instances can be adduced ; but these will suffice to

show that the author of the present Unadi Sitra has freely drawn

upon the Astadhy4yi, the Vartikas and the Mahabhasya.

Internal Divergence

This brief survey of the history of the Unadi Sitras would be

incomplete if we do not notice here the differences among our

grammarians in regard to the Vyutpattipaksa. KatyZyana’ in all his

allusions to the Unadi, definitely exhibits a leaning towards Sakat4-

yana’s school ; but Patafijali in all those cases adheres staunchly to

Panini’s Avyutpattipaksa and refutes all those Vartikas saying :

sHrgarsrrerarhy sefra hati

KatyZyana”’ himself points out that Panini is not in favour of

the Unadi; and we can infer that most of these affixes are pre-

Pdninian and that KatyZyana does not allude to the present work

when he speaks of Unadis. On such occasions as noted above,

Katydyana says that Panini’s rules do not hold good for the Unadis.

The Vartikakara, as has already been noted, is a great Vedic

Scholar. Steeped inthe exegetical lore of his time, he cannot

but leave some traces of it in his work. He makes his allegiance

to Sakat€yana quite clear when he says: stiaqigefrarare qritrt:.
ffrrq (7. 1. 2, V. 5), i.e. the words referred to under this

9. See L.S.S., Vol. If, p. 808.

10. Vide Unadi 4.2 etc.

11. See P. 1.1.61, V.4; 3.4.77, 3; 4.1.1, 23 6.1, 162,53 7. 1, 2, 3.

12, See 7.2,8,1; 7.4.13, 1; 8.2. 78, 2; 8.3. 59,1, Videthe Mahdbhagya

on these.
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Siitra are not Vyutpannas (do not admit of an etymological analysis)
according to Panini. This shows that he is not in agreement with

the Sitrakdra. One thing must be said about this great grammatical

Katyayana, He never mixes up theories or their exponents ; never
tampers with the Siitras ‘nor tortures their meanings ; there is no

cribbing, cabining and caging in his work, Whenever a point of

difference arises between himself and Panini, he clarifies his position

as well as that of Panini avoiding injustice and placing everything

beyond doubt. His Vartikas thus sometimes illumine the Indian

linguistic antiquity which is at times the despair of our grammatical

historians. Instances like the above prove conclusively that he

cannot be the author of the Sloka Vartika; yet scholars have not

been: wanting to suggest that Katydyana is himself the author of the

Unadi Siitras. It is a sorry sight that is afforded by theories appear-

ing in an uninterrupted procession, quite in the teeth of the internal

evidence furnished by the texts... GOLpsTRUCKER’s and KIELHORN’S

appeals have fallen on deaf ears. A proper study of the Vartikas

would certainly enlighten us on many such problems as the one

under discussion, which would otherwise remain knotty for ever.

This much has to be said of Katyayana in this connection.

When we come to the Sloka Vartika we see that the rule
TNA ASH is wrested from its context and interpreted in a quite

different way in order to obtain Panini’s sanction. ‘The Sloka-

Vartikakara acted the réle of a liaison officer and made room for

convergence. What was the result? When the Unadis with all their

ramifications appeared later inthe form of the present work, they

slowly came nearer and nearer until they came to be regarded as an

important appendage to the Astadhyayi. There is also another factor

which is not less responsible for this convergence. ‘The author
of the Unadi Sitras uses Paninian terms and Anubandhas which

make his work depend on Panini for its interpretation. What is

true of the. Unadi Sitras is also true of the other appendages like
the. Phit Sitra, the Linganugasana, etc. Kaéika has not commented

upon these. A comparison of the following Mahabhasya which

enumerates the Upadedgas with the Karika of the later com-

mentators quoted below it will indicate the troth. Atthe end of

Paspaéa Patajijali says :

ea ceergy: warheia | Tag yt: war gaara | inwitg afte |

fasrr: Gar vers | nat ae | pera: war: Tawa | agg ate | araaishy

gar: gaaea 1 orfaafeag | orfagfeeraty gar qak i ati adseonty

sifeafrerf 1 qaeraft catantaqdiqnand sda: sae: |

8
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The Karika of the later commentators runs :

wiggarnontarrafeErgaraay |

AATANAATAN SIM: THA: Ut

This includes the Unadi and the Linganugasana also among the

Upadedas.

Patavijali’s Position

Katyayana’s position with regard to the Unadi Sitras has been

made clear. We now turn to Patafijali. When the Slokavartikakara

justified the intrusion of etymologists, Patafijali refused to give

them a long tether. He instructed them to confine their busy

efforts to Samjfias and thus placed with them orders for ropes of

sand. According to Patafijali, the etymologists would have pro-

spered greatly among words like dittha etc. which do not have any

intelligible etymologies and which may be coined by any one. We

can now understand why Patajfijaji, though in all other instances he

says sorqaissgeratfe sifaciesrt, derives’ e@fty, etc. with the

Uniadi affixes,

Says He: * durq arqearit maqaqra aa: WI

eiaifraraqaraaacereagon eg ti

Vitthala also in his Prakriydprasada says: fgerfe: am ar:

maar Pieqiaaraewy |

As"* against this it may be noted that Katyayana regards even

such words as Sankha, hantha, etc. as Unadis.

Lhe Author of the Unddi Sitras.

Who is then the author of the Unadi Sitras? Most probably a

grammarian called Vararuci who flourished some time after Patafijali

compiled these Unadi Sttras drawing fully well upon the Munitraya

texts as well as upon those of the etymologists to which he might

have had access.

Admitting that the author of the Unadi Sitras was called Katya-

yana, it may be pointed out that there is nothing to warrant his iden-

tification with the author of the Vartikas. Sanskrit literary tradition

knows several Katyayanas bearing the alias Vararuci. The two names

are seen mostly going together. Probably the true bearers of both

the names were only some old Katyayanas ; but with later commen-

tators almost every Vararuci comes to be called also Katydyana.

This adds perplexity to confusion and Vararuci thus becomes

‘13, See Patafijali on RYS |

4. 3.3.1

15. Part II, p. 600 ( Bombay Sans, and Prakrit Series ed. ).

16. See 7, 1.2, 7.3. 50, etc.
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a mysterious name in Sanskrit literature. The works coming under

this name are such as have to be assigned to widely varying dates.

We cannot but be cautious in all such cases. Svetavanavasin does

not attribute this work to any single author when he says:

mracraafeta: Hera |

That the present Unadi work is based on Sakatayana’s grammar
nobody doubts ; but what we cannot accept is his authorship of this.

GOLDSTROCKER’S view thus stands uncontroverted.

It may be noticed in passing that the Unadi Sttras have them-

selves undergone some changes. Bhattoji’' Diksita in his commen-
tary on these often disagrees with Ujjvaladatta. There is also the

controversy regarding the real extent of the work ; according to

some it consists of only five Padas, ( Paftcapadi), and according to

others of ten Padas, ( Dasapddi). What is interesting above all is

that ‘‘ every® system of Sanskrit grammar has its Unadi Siitras ’”’

17. See Praudha-Manoramé, Part I], pp. 747-810; see also BuRNeELL, Cata-

logue of Sansk. Mss. in the Tanjore Library, p. 42.

18. See Dr. CHINTAMANS’S introduction to the Unadi Sdtras, Madras Uni-

versity Sanskrit Series.
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Problems of Identity- Vi§varipa, the author of

Balakrida and Visvardipacarya alias

Sureévaracarya

By

P. P, SupRAHMANYA Sastri, Madras

In his learned Introduction to the Ydajfavalkya Smrti with

Viévaripa’s Balakrida published in the Trivandrum Sanskrit Series

(No. 74 in 1922) the eminent Editor Mahamahopadhyaya T. Gana-

pati Sastr1 identified Visvaripa, the author of Bdlakrida with

Sureévara, the uuthor of the Brhaddranyaka Vdrtika, The

identification has been steadily gaining currency since then.

Mr. P. V. Kane states in page 262 of his ‘‘ History of Dharma

Sastra’’: ‘‘it may therefore be held as fairly established that

Visvartipa and Sureévara are identical ’’.

To us, the identity seems to rest.on rather unreliable and

insufficient data. Mahamahopadhyaya Ganapati Sastri relied for

his conclusion on the statement contained in a commentary on the

Bélakrida (No. 63 A of Volume I of the Descriptive Catalogue of

Sanskrit MSS. in the Trivandrum Palace Library) which has the

following half-stanza.

wayfagranred faned song a7

There are only two MSS. of this work, one in the Trivandrum

Palace Library and the other in the Trivandrum Curator’s Library.

The whole commentary is only on the first seven stanzas of the

Yajiavalkya Smrti and the work is a fragmentary one. But even

here, the half stanza has all the appearance of a later interpolation

as it forms the pirvardha according to one MS. and the uttarardha

according to the other MS. (No. 1218 Vol. I. D. C. Tri. Cur.

Library). The learned Mahamahopadhyaya is himself put to a good

deal of trouble in interpreting it, as is evident when he asks us to

understand waafa to mean feraafa ‘ presumably a title’ and Yt to

be the same as Gt"av% to press home his identification. If conjec-

tural interpretation has to be resorted to, it is much more easy to

understand wayferg¢amed to mean ‘named Bhavabhiti, the best

Pandit (qe: fea: Sabdakalpadruma ).

Indeed, the learned Editor Mahamahopadhyaya Ganpati SAsrri

relies for his own interpretation on the statements contained in

another commentary on the Balakridd called Vacanamald described

1
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as No. 122 in Vol. 1 of the Descriptive Catalogue of Sanskrit MSS.

in the Trivandrum Curator’s Library. In this work, the author

of the Vacanamdald begins stanzas 2 and 3 as follows :—

UIATT AI —_QUve-aishiar-ainfeenqEwwny |

erent samy agate tear flee: ue tl

nearer wat wftafrmed farere |

waarfa qeantat faqag aTane ae Vi

In stanza 2, the author pays homage to the well-known writers

on Dharma. The straight-forward meaning of the first half of the

stanza is ‘‘ Having paid obeisance to Manu, Sureévara (Brhaspati)

Yogisvara (Yajfiavalkya) and Tivrakiranaguru”’ (Prablakaraguru)—all

well-known writers on Dharma. But the learned Mahamahopa-

dhya’ya wants us to understand by Sureévara the famous Vé§rtti-

kakara to identify him with Vigvariipa and take arftarcdraterge as
one word meaning Y4jfiavalkya. But, in understanding the line

thus, he has to face the difficulty of Suresvara the commentator on

Yajiiavalkya being mentioned prior to Yajiiavalkya and he explains

this away by stating that the author’s sense of reverence to Sureé-

vara is thus accomplished by his mentioning him before YAjiia-

valkya. This is indeed too laboured a method of explanation.

Particularly so when in the very next stanza, the author of Vacana,

mala refers to the author of Rélakvidé as Visvariipa in specific terms.

To strain that Suregvara in stanza 2 is identical with Visvaripa in

stanza 3 seems to us to be too far-fetched and illogical.

If we take Suregvara to mean Brhaspati, whose authority on

Dharma is next only to Manu and whom Yajfiavalkya also follows,

and Yogiévara to mean Yajfavalkya, and ‘Tivrakiranaguru to mean

Prabakaraguru, whose authority on Dharma is accepted by Ananda-

nubhava and others, we will then have in stanza 2 a citation of the

standard writers on Dharma mentioned in their chronological order,

followed in stanza 3 by the mention of Viévaripa who comes after

Prabl.akara chronologically also.

The identification of Visvaripa, the author of Bdlakrida with

Sureévara of Varttika fame is thus far-fetched. Visvarfipa, the

Smfti commentator must have been a grhastha throughout his life.

As Anandanubhava points out in his Nydyaratnadipdvali (see F.

N. 150 to the Introduction to the Brahmasiddht) Visvaripa the

Smpfti writer could not have been a sannyasin at all.

a arat au: azarfear farfaa: etc. etc.

And if Viévaripa is different from Suregvara the Varttikakara,

there is no inherent incompatibility between the views of Viévaripa,

2
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the Smrti writer, Mandana the Grhastha writer and Prabhakara ;

nor need there be any continuity in doctrine between Mandana

as a Grhastha writer and Suresvara cum ViSvariipa, the Sannydsin

author of the Varttika.

We are of opinion-that he who was known as Mandanamiégra in

his Grhastha stage was initiated as a Sannydsin with the name of

Visvariipa and came to be famous in the world as Suresvara. That

Visvariipa was the real Sannyasi name of Suresvara is borne out by

many evidences. |

It is interesting to note that the Sankaravijayas do not give

generally the grhastha or brahmacarya names of each of the four

famous pupils of Sankaracdrya or even of Sankara himself. Sanan-

dana, Hastamalaka, Totaka and Visvaripa are the Sannydsa names

by which the pupils of Sankara are referred to. Sanandana got his

title Padmapada on his crossing the Ganges and Visvaripa got his

title Suresvara on his writing the Varttikas. The Varttikakara

is referred to as Visvariipacarya by such standard writers like

Vidyaranya in his Vivaranaprameyasangraha, Ramatirtha in his

Manasolldsa : Vrttantavilasa and in Paraésaramadhaviya etc. (See

page 261 of Kanr’s Darmasastra ).

We are therefore driven to the conclusion that (1) the Visvaripa

of the Balakridé lived and died as a Grhastha and he was no other

than the famous Bhavabhiiti—a fact corroborated by the author of

the Vacanamdla when he states in stanza. 13 wana Ranting at
referring to the Balakrida and (2) that the famous Varttikakdra—

Suresvara was known also between the 8th and 14th centuries as

Visvariipacarya his Sannydsa name, his Grhastha name _ being

Mandanamisra.'

1, For fuller discussion of this last topic see the author’s article on

‘Problems of Identity’ Mandanamisra-Suresvara in Part VI, Vol. Ul of the

Sanhara-gurukula-pattrikd published at Srirangam,
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Mandanamiéra’s Bhavana-Viveka- a Study

By

V. A. R. Sastri and K. A. S. Sastrr, Annamalainagar

The Sanskrit-reading public owe a deep debt of gratitude to MM

Dr. Ganganath Jua for having left at their disposal tke publication

of Mandina Miéra’s Bhdvandviveka with Umveka’s Commentary, in

two parts in the Prince of Wales Saraswathi Bhawana Texts Ser‘es,

Benares. It must also be said that the commentary of Umveka does

not kelp us to understand the difficult language of Mandana Misra.

Now we have undertaken on the basis of manuscript and printed

materials to issue in instalments in the Annamalai University

Journal a revised, critical edition of the Bhdvandviveka with a -

more elaborate, clear and hitherto unpublished commentary, called

Visamagranthibhedtha (the breaker of uneven knots) by one Nari-

yana, the son of Visnu. This Visnu may be identified with Bhatta

Visnu, the author of the Naya-tattvasatigraha, a critical commentary

on the Tarkapada of the Pirva-Mimams& Sitras, according to

the Pribhakara School. If this identification is correct, the

commentator Narayana, a Keraliya brahmin, might have flourished

in the fourteenth or fifteenth century. This commentator has not

only availed himself of the materials in Umveka’s commentary on

the Bhadvandviveka but also is in mzny instances an interpreter of

Umveka whose writings are very often obscure just like Mandana’s.

In certain cases Narayana differs from Umveka in interpreting

the text of the Bhdvandviveka and in the readings ke edopts.

The contents of the Bhavanaviveka can be briefly noted in two

sections, the former a pirvapaksa and the latter, the siddhdnta,

regarding the nature and scope of bhavana.

I

Pirvapaksa

The pfirvapaksin, chiefly tte Grammarian, contends that there

is no Bhdvand as expressed by the suffix ¢# in pacati and that if there

be any such thing, it is not different from dhdtvartha—the meaning

of the root.

The answer ‘Teta’ for the question f sift? explains that
the root pac in THf& conveys a particular Ariy@ and the root Ay in

expresses a fararared, as in the example—‘ga: fara’, So the
argument of the Siddkantin that the root ‘kr’ in qm #iH@, the

explanatory passage of T4f%, means bhdvand does not hold good.
From statements also like ‘ fe #zwifa ? vraf&’, no bhdvand is known
except dhvanana, the meaning of the root.

1
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If bhdvand is accepted, then it must be said that dhdtvartha also

is a kriyd, so that two kriyds should have been known from ‘ Tafe’.
But only one driyd is evidently experienced.

If dhétvartha is also related to bhdvand as a kdraka, 18 (fire-

wood) in‘ ®i@: Taft’ cannot be related to the dhdteartha paka as
its instrument—karana—, as conveyed by tke instrumental case.

If there is bhdvand as dkhyatartha, there could Le no distinction

between ‘ fatgerta’ and ‘quita’, since both have paka as dhatvartha
and bhdvand as dkhydtartha. If the personal suffix conveys bhdvand,

it should have in all instances a bhdvya; but in examples like

‘aire’, it cannot convey bhavand in the absence of a bhdvya.

If bhkdvand is beld as the activity of agent—s4earqtz—it must be
wfaaan in the instance of We and as such, becomes dhdtvartha in

qafy. In tke instance #fusrafe it is evidently the dhdtvartha.

The nature of bhdvand (1)as a power to produce the desired

fruit, (2) as parispanda, (3) prayaina and (4) as apiirva is discussed

and it is held that none of these assumptions is acceptable.

So there is no bhdvand separate from dhatvartha as the meaning

of dkhyatapratyaya. The passage—awa tastera :—does not tkere-
fore expressly convey the idea ‘ ania uradeai’, but it explains
a niyoga with ydga as its object in relation to the <atera—eatertey
at fadia; 1 Whether *a%t is necessarily produced by the per-

formance of ydga is not emphasized by this passage.

Siddhanta

The Siddhantin first emphasizes that the root ‘kr’ in ‘ad #Ofa ’
does not mean kriydsdmdnya, since kriyasdmanya cannot take ghata

as its bhdvya; so it must mean bhdvand. The root ‘kr’ in‘ W&

witfa’ can therefore be said to convey bhdvand and not dhdatvartha-

sémanya. So also in ‘f wetfa? qafa’, the root ‘kr’ means
bhavana. The personal suffix expresses bhdvandsdmdnya only but

conveys bhdvandvisesa with the help of the root after which the

sufix is operated, as the word tT% in the compound Ware;

expresses a rajavisesa (particular king). The distinction between

‘qafa’ and ‘ qarein: ’ lies in the fact that in the former the per-
sonal suffix cannot be used independent of the root, while in the

latter the word tRT{ can be used independently. Even from state-

ment like ‘ fe eirfa? vaafe’ bhdvand is known with some bhdvya—
pleasure or pain ;—or with dhdtvartha itself, since it is held that

such statements refer to dhdtvartha either as bhdvya if no other

bhdvya is known, or as karana if other bhdvya is experienced. The

term U1 also conveys bhdvand as the secondary sense of the root.

The distinction between ‘Waf&’ and ‘qré:’ is therefore explained that
2
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the former reters to the dhdtvartha as sadhya—to be accomplished—
(since dhatvartha is influenced by the expressed bhdvand which is
always sddhya) and the latter, due to the lack of such influence,

presents it as siddha—accomplished. The relation of IE to #IT in

‘wit: Tafe” is also to’ be explained only through bhavanda, ~
_ The distinction between ‘ fafgafta’ and ‘Taffa’ isto be ex-

plained by the distinction of the #qeatat~—the activity of the agent.

This Vyapara is conveyed by the personal suffix, according to the
Siddhantin and by the root, according to the Piirvapaksin. Of these

two, the Siddhantin’s view. is more tenable. Jn expressions like

‘qre:’ and ‘ aed ager eAAAT’ the root expresses only fafa,
since the action of the man, viz., afta, is not known. ‘vata’

since it is explained as ‘ WH #ifa’ refers to a FAFAMT as the mean-
ing of the root ‘kr’, which is distinct from 91%, the meaning of the

root ‘pac’; and so this Vyapdra, viz. bhavand is conveyed by ‘ti’

in pacati as the chief concept. Even in instances like ‘ afta We: ’
‘sft’ refers to bhdvand with Bz (the agent) as bhavya; other-

wise no distinction between the experience derived from the

statement wl®a and those derived from the statements @¥t
and wa: can be maintained. Moreover, it cannot be held that

there is no bhdvand other than Kriyasamanya, since either the root

in Tafa, etc, which is capable of conveying a kriydvisesa, or the suffix
which, according to the Piirvapaksin, conveys the senses of sankhyd

(number), Karty (agent), etc., cannot express frararara, If dhdtvar-
tha is bhdvand, the usages—-waaBa and, e4 ast anfa-—cannot be
justified in view of the fact that the ndémdrthas—#7aa4 and aA

cannot stand in a kdraka relation to the respective dhdtvarthas. ,

The Siddhantin adds that it is not argued by him that dhkdvand

(the activity of the agent ) is always conveyed by the personal suffix

only. It is sometimes expressed by a root as in ‘afterata’, Strictly

speaking, it can be maintained that bhdvand is the meaning of the

personal suffix only and the results accruing from bhdvand are the

meanings of the root,

The nature of bhdvand is described as —sttarétraaRaftrarmrs-
eq—the total absence of inactivity. It can even be identified with

parispanda, in view of the fact that the activity of the inanimate

object results from-their association with the volition of some

animate being as the fafFr in rice results from the activity of
Devadatta, the agent. ;

_ Thus bhdvand is the primary meaning of the personal suffix’ in
gat and other verbal forms, so that the passage ‘ata <adere: ’
expressly says that tat is the bhdvya of the bhdvand and it is to be
attained by one by the-performance of the Yaga-—amia eat arate n

i
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Logical System of Madhvacarya

By

S. Srixantua SAstrI, Mysore

If psychology is a science of mental phenomena, characterised

by the pursuance of future ends and of the choice of meafis for

their attainments, it is the special function of logic to concern iteelf

with the problems of truth and error. The realistic schools admit-

ting enduring objects and cognitions hold that all knowledge is

intrinsically right, except in the case of contradiction or deficiency.

The extremely idealistic schools however assert that all knowledge

is intrinsically unreliable and only subsequently by re-cognition

becomes reliable.’ As perhaps the last great exponent of realism

and theism in India, Sri Madhvacarya’s system of logic as ex-
pounded in his Pramdna laksana may be compared with other

systems.

Madhviacarya starts with a definition of Pramana as ‘‘corres-

ponding to the object’’.?. This terse definition implies the reality

of the object, a cognition corresponding to the object and a valid

means of attaining such cognition. Thus it can be distinguished

from doubt and otherness. Asa contrast the Buddhist definition

of Pramana as efficacious knowledge’® applies to the ultimate ‘reality

which is momentary (svalaksana, ksana). The Buddhists stipulate

that uncontradicted experience is the source of right knowledge,

and this right knowledge depends on sensation, not conception.‘

The Mimamsaka definition of pramana’ as a means of right know-

ledge is from Madhva’s point of view also defective. The Bhattas

urge that in the cognitions ‘‘this is a pot’’, ‘‘the pot is known’’, and

‘the pot is revealed’’ there is a sequence and hence the first leads

to the second, Since such cognition of the thing is primary, there

are no defects of illusion. But Madhva urges that right cognition

is knowledge only and does not exclusvely depend upon the

object. In the statement ‘‘the pot is known”, the pot was mani-

fest, but, itis the knowledge alone that is revealed due to the

attribute of the object cognised, Therefore we arrive at the

Pramdnyam paratah.

Yathartham pramanum.

Prapakam jianam,

pramdnam-avisamuadi, arthakriyd-sdmarthya-lakjanam-vastu-paramdriha-ey wwe emo
sat,

Pramdkuranum.uw
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statement ‘‘ the pot is known’’ and sucha proposition is not valid

regarding the cognisability which is an attribute of the object.

Therefore knowledge alone becomes manifest as the object’s

quality and hence is not different as another thing like right

knowledge.

Another Mimiameaka view of right knowledge is that it is the

knowledge of the object hitherto undetermined and the means of

obtaining such right knowledge is pramana.® This definition is

also defective because the right knowledge of the known is excluded

and there is no evidence for the assertion that valid knowledge of

the previously cognised object is invalid and its means also as

invalid. Then if it is objected that all memory which depends

upon the previously cognised object should be accepted as valid, it

is not so, because of selectivity. ‘The Prabhakaras assert that

experience alone is valid knowledge and do not accept the validity

of memory’. Knowledge is of two kinds: experience and memory,

the latter is born of the previous experience® and since error is

possible, the view that experience alone constitutes right know-

ledge cannot stand.

If we accepted the Naiydyika view of pramana as the means

to the best experience (samyag anubhava)*, God’s knowledge will

be excluded as it does not depend on experience. To determine

the validity of knowledge, a valid means is necessary. This is the

witness (Sdksin) without which all knowledge would become false.

If however it is urged that all knowledge is not necessarily false,

because some other means might be accepted, it leads to infinite

regress. In this witness-revelation the nature of experience is as

“I know myself’’. This witness-knowledge is knowledge only and

not its means. If memory is rejected as leading to error, then a

statement like ‘‘this was experienced by me’’ will be futile.

If it is further urged that the validity of memory depends upon

the mark (liiga) due to previous experience and becomes a means

for future experience and hence a statement “‘this was experienced
by me’’ does not | become useless, there arises the fault of too

much assumption'°. Memory is taken as the mark in experience

and experience is taken as the mark in previous experience.

Further, sense-perception will cease to be a separate means of valid

6. Ajilata parichhitti.

7, Anubhiti, anadhigatarthadhigantr.

8. Manasapratyaksajd smrtih.

9. Samyag anubhava sddhanam.

10. Lingatvéna pramanyé kalpand-gauravam,

2
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cognition. Ifthe existence of the mark is indispensable for the

validity of memory, because of the same mark, validity should

be asserted of sense-perception also. But if memory is classed as

inference, sense-perception also should be classed as such.

To get rid of this absurdity Pramana should be defined as

“corresponding to the (defectless) object’. This implies two

aspects ‘‘ just as it exists’? and ‘‘as manifesting the object of

cognition’’.' Therefore knowledge is not of only two kinds

(memory and experience ), since there are also doubt, other-ness

etc. experienced by us.”

Sense-perception according to Madhva is of seven varieties

depending on the Saksin and the six senses. The witness-percep-

tion is of the nature of the self and of knowledge and has for its

objects the nature of the self, bliss, nescience, happiness and

misery, unmodified space, time etc. The witness-knowledge is

always valid and reveals only the specific and not the causal.

Whereas the Naiydyikas divided-sense-perception into nirvikalpaka

and savikalpaka and the Buddhists recognised nirvthkalpaka as the

only valid perception, Madhya rejects Nirvikalpaka. He holds that

attributes are neither entirely separate nor devoid of particularity

from the substance. Therefore in all perception there is the cogni-

tion of the attribute. Since this is perceived by the witness, it

should be savtkalpa only.

Mental perception is also indirect because memory arises from

it. Asthat memory is due to previous experience it does not

directly depend upon the mind. The difference between memory

and recognition lies in the fact that the former can sometimes

function independently of the five senses and that the latter is

due to previous experience functioning through the five senses.

But both depend upon the mind allied with previous experience

and hence can be classed as sense-perceptions.

The validity of memory is proved by the witness experience.

The Prabhakaras deny the value of memory and subsequent state-

ment ( anuvdda ), as means of knowledge. They assert that memory

merely manifests what was previously experienced and anuvdda is a

statement of the meaning previously adduced by other means of

knowledge. But Madhva replies that both are corresponding to the

object."* If the object does not exist at the experienced time and

11. Yathdvasthita and jaéya visayikari.

12, Smrti pramdna dvaividhya kalpané mithyd-jadnddeh Nirdsddanubhava

virédhah,

13. Yatharthatudnubhavat.
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place, the cognition is not valid. But if at the time of cognising

there is no object, that knowledge is mot necessarily invalid.

Memory however is related to a qualified object in its previous

condition as in the statement. ‘‘ This object was thus at that time

and place.’’* That previous condition being real, its remembrance

is valid. If it is asserted that memory cognises an object not
previously experienced, then all past and future experiences

would be futile. In the experience of the sage (Ydégi pratyaksa )

that peculiar quality born of mental discipline ( Yéga) forms the

connecting link. The mind uniting with past experience'®

cognises the previous condition. Just as the knowledge of silver

arises from the eye associated with colour defect, so also memory

arises. Hence memory is proved by the witness experience.

Inference” may be defined as a process which makes known an

object not present, in the past or future ; or as that which reveals an

object only according to other means of knowledge ; or as that which

has the mark free from defects. Ditnaga defined inference as a cog-

nition of an object through its mark and Vasubandhu as the conse-

quence of a previously noticed inseparable connection between two

objects.% Therefore the mark (Ji#ga) implies concommitance (séha-

carya, avinabhava, vyapti).”’ ‘To the Buddhist inference is only of
the general, that is, it depends upon conception and not upon pure

sensation which cognises only the particular and momentary (sva-

laksana ksana). Concommitance may be immediate or mediate. If

it is immediate, it has the hétu and s@dhya (middle and major terms);

if mediate, in its turn it implies the immediate. The Naiyayikas

divide vydpti into three, the purely affirmative (kévalanvayi), the

purely negative (kévala vyatir¢ki) and concomitance (anvaya vyati-

véki). ‘The Mimamsakas and Védantins reject the purely negative

(kévala vyatiréki) but accept implication (arthapattr). Madhva also

accepts only the purely affirmative (kévaldnvayi liga) and concom-

mitance (anvaya vyatiréki) since Kévala vyatireki (purety negative)

is indirect and hence also arthapatti (presumption) may be included

in sense-perception and inference.

14. Manasam taddhi vijtanam tacca Sakshipramanakam —( Annuydkhydna)

Memory is proved by the witness experience.

15, Pratyd satti; Sambandha.

16,. Samskdra.

17, Andsanna-atita-andgata-vyauchita-artha-gécaram ;pramdnantara nu sarané

naiva artha pramapakam ; nirdogdpapattih.

18. duantartyakartha darsanam tadvidé numdnam (V dda vidhi).

19. Trirdpallingallingini jfianam anuminam ( Dharmottara ) Anumdnam

Ungddartha darsanam.
4
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The validity of inference depends upon two factors,:the concom-

mitance between middle and major terms, and upon the minor term
delimiting the hetu (paksadharmata) according to the Naiydyikas."
But Madhva contends that whereas vydpti is indispensible, paksa-

dharmatd is not, as in the syllogism “‘ the higher region is rainy be-

cause the rivers in the lower region are full ’’. Secondly, whereas

the older Naiyayikas employed the ten membered syllogism and the

later Naiyayikas only the five membered, Dinnaga retained only

two, the genera] rule including the example and the application

including the conclusion.” In the inference for others (pardrthdnu-

mana) the Buddhist says that only two, drstanta and upanaya are

enough. Madhva like the Védantins and Mimamsakas recognises

the three, pratijfd, hetu and drstanta. But there is ‘no invariable

rule that only so many should be employed. In fact as many as

are necessary to convince the other person may be employed,

‘The logical fallacies can broadly be classed as contradictory

(virddha) and irrelevent (asangata) ‘or as pramana virddha and sva-

vacanavirédha (including chala or asangat1). The Naiyayikas and the

Vaisesikas had five classes Savyabhicara or Anaik&ntika, Viruddha,

Satpratipaksa or prakaranasama, Asiddha and badhita or kalatita.

Madhva divides mdnavirddha into three varieties according to

pratijiia, hetu and dstanta. The counter-proposition (satpratipaksa

or prakarana sama) may be included in pratijidvirédha. Dinnaga

according to the position of the reason, worked out nine possible

positions, two being right and the seven being the fallacies of the

hétu. Out of these seven two are viruddhas and five are sandigdha

or anatkantika, Apart from these, Dinnadga recognises satprati-

paksa.” Dharmakirti rejected it but introduced two Buddhist

dogmas, that of the omniscience of the Buddha and of the soul,

which are beyond logic.

Sva-vakya virddha is divided by Madhva into unproved con-

clusion (apa-siddhanta) and futile rejoinder (jdti). The latter may

also be considered as mdnavirédha.- The Naiyayikas recognise

twenty-three kinds of jati, and each jati has seven parts. But
Madhva classifies jatis as opposed to one’s own word or action or

self. Casuistry (chala) as usually divided into vdk°, sdmdnya®, and

upacdra® may also be included in svavacanavirddha. The twenty-

20. Pakga dharmatvam, sapakgé sattvam, vipaskécdsattuam (Nyaya Pravééa).

21. Atmapratyayanartham tu pratyakgdnumdnam ca dvéeva pramdné, But the

Yogacdrya Bhami Sdstra and Abhidharma Sangiti Sastra recognise three. Sthira
mati and Haribhadysa also recognise three pramanas,

22. TcHeRBATSKY: Buddhist Logic.

5
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four nigrahsthdnas of the Tirkikas are also included in virédha and

asangata.

In Ratha defeat is in curbing the pride of the opponent by

destroying the pratijfa, refuting the opponent’s argument and

establishing one’s own thesis (svasiddhisddhanam, para siddher

disanam).3 Further divisons of inference as pirvavat, s€savat and

samanyato drsta have been reduced by Madhva to two, Drsta and

sdmanyato drsta.

The third pramana recognised by Madhva is the scripture. It

is defined as that which without depending on any other means

reveals things ; which is the best revealer of objects beyond the

senses, which is the word without defect.% The defects of the

word are seven: (1) not revealing, (2) revealing a contrary, (3) re-

vealing the already known, (4) useless, (5) useless from one’s own

point of view, (6) including the impossible, (7) teaching a hard

way when there is an easicr one. The import of the word is the

natural connection between the sound and its meaning,” whereas

the Naiyyayikas hold that the import is due to the will of God.

Further Madhva thinks that between the universal and the parti-

cular, the particular alone is the meaning of the word. Similarity

is the instrumental cause, because in this view, though there is no

one universal in all particulars, a knowledge of the import is

possible in the innumerable particulars.

Madhvacarya does not recognise upamana, arthdpatti and

anupalabdhi as separate means as these can be included in sense-

perception and inference. So also Sambhava and Pariéesa can be

included in inference.

23. Cp. Sddhanam disanam caiva sabhdsam para samvidé

Pratyakgam anumdnam ca sabhdsamtudtma samvidé, (Nydya Pravésa)

24, Svdtantryéna-asesdrtha-visaya ; samycg-atindriyartha-avagamcka ; nirdésa

fabda,

25. Svdbhdvika vdeya vdeaka rapa sambandha,

6



Survival of Some Afokan Forms in Seventeenth

Century Bengali

By

SuRENDRA Natu Sen, New Delhi

Migration of words forms a fascinating study and no less

interesting is that of survival of peculiar verbal forms in widely

separated regions. Language may not provide a sufficiently con-

vincing evidence of racial origin or affinity but a common word

certainly indicates cultural contact in the past. Agoka, the Mauryan

king, lived and ruled in the third century B.c.; Dom Antonio do

Rozario was captured and sold into slavery by the pirates of Arakan

in 1663 A. p. Between the times of the Maurya king and those of

the Christian missionary there is an interval of two thousand years.

But they belonged to the same country and it may be argued that

the survival of certain Prakrt words, used in Agoka’s inscriptions

in the Bengali prose work of Dom Antonio do Rozario need not

cause any surprise. We might have ignored the reappearance of

Aégokan forms in seventeenth century Bengali but for the region of

their origin.

Dom Antonio was a Bengali prince and not a Portuguese noble-

man as his name may lead us to think. A son of the king of Bhusna,

he was carried away by the Magh pirates of Arakan and sold into

slavery. A Portuguese missionary took pity on him and rescued

him from a miserable fate and taught him the tenets of Christianity.

Converted into his benefactor’s faith, Antonio, for so he had been

named after his conversion, returned home and. preached Christia-

nity among his country-men, Ultimately he compiled a dialogue

in Bengali, entitled ‘‘ Arguments Disputoe sobre a Ley’’, which

proved very useful to his brother missionaries in their religious

controversy with the Brahmins. The dialogue was, therefore, care-

fully transcribed and a manuscript copy, the only one so far known

to us, found its way to Evora in Portugal.’ As a treatise on doctrinal

polemics or Hindu mythology it is of little use, but it is the earliest

1, Published by the Calcutta University Press and edited by me in 1937,

K. V. 27 1
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prose work in Bengali, and as such, provides an interesting speci-

men of seventeenth century Bengali. Curiously enough, there are

remarkably few words of Persian and Arabic origin in this mission-

ary work, although Persian was the court language of the day and

a scion of an aristocratic family of Bengal, as Dom Antonio was, was

expected to be quite familiar with the language and literature of

Persia. Dom Antonio’s prose is interesting from another point of

view. The phrases, and the idioms, he used, are still current in

some parts of Eastern Bengal, and his vocabulary goes a long way

to prove that the phonetics of the Eastern Bengal dialect except in

very few cases, has undergone but slight or no variation during the

last two centuries and a half.

One of the exceptions, however, is of unusual -interest and

carries us back to the days of Asoka Maurya. To-day the word

ptirva, in polished Bengali and colloquial language, is used with

reference to the past. One would ordinarily expect the same form

or piiva in Dom Antonio’s prose. But he invariably writes ‘‘prob’’

(p. 6) ‘‘prube’’ (p. 41) and “‘ probbe’’ (p. 51) the sound in eath

case being the same, as Portuguese O has in some cases the same

sound as English U. Dom Antonio was not unfamiliar with the

Sanskrit form of the word, for in one place he writes opurbo, which

is the Bengali phonetical rendering of Sanskrit Apirva. Curiously

enough we find the similar transformation of piirva into pruva

in Agoka’s inscriptions. If this peculiar form occurred in the Dhauli

and Jaugad versions in the neighbouring province of Kalinga it

would have caused little surprise, but it is found at Girnar in far

off Surashtra or Kathiawad and at Shabazgarhi and Mansera in the

North-Western Frontier Province. E. g.

Girnar V,—4.

Na bhitapruvam dhamma-mahémata nama.

Shabazgarhi IV—8 Na bhutapruve tadise

V—11 No bhutapruva dhramma-m(ha)maltra) nama

VI—14 Na bhutapruvam.

na (hu) ta prlujve tadise

Mansera—IV—14

na (hu) ta priujve tadise

2



ASOKAN FORMS IN SEVENTEENTH CENTURY BENGAL 419

V—21

na bhuta-pruva dhrama(ma)hamatra nama

VI—27

na huta pruve.

At Jaugad and Dhauli, nearer home, we find pruvam and pruve

substituted by puluva and puluve (Reference is to Hutrzscu’s Asoka

Inscriptions). Not that Dom Antonio’s Bengali had no affinity with

Agokan Prakrta of Dhauli and Jaugad, for instance, the Prakrt form

munisa and munise of Dhauli, Jaugad and Topra are not only found

in Dom Antonio’s dialogue but are still current in some of the

Eastern Bengal dialects.

It is well known that modern Bengali has a close affinity with

Western Prakrt. Dom Antonio’s ‘‘ prub’’ supplies but one link

in the chain of evidence, But one may naturally ask how this form

found its way to Bengal from Kathiawad and the North-West

Frontier Province although it is not found in the intermediate pro-

vinces at Kalsi, Kosam, Sarnath, Gaya and other find spots of

Asokan rock, pillar and cave-inscriptions.



An Obscure Passage in the Puranas

By

H. C. Setu, Amraoti

The origin of Candragupta, the illustrious founder of the

Maurya dynasty, is yet shrouded in obscurity. The later-day tradi-

tions of his being an illegitimate son of the Nanda king of Magadha

appears to be historically incorrect. The scholars now give more

credit to the Buddhist traditions that Candragupta belonged to the

Ksatriya clan of Mauryas. According to the Buddhist traditions

the Mauryas belonged to the same Ksatriya stock as Buddha him-

self. Now Buddha himself according to the Brahmanic and the

Buddhist traditions alike was in the line of Mandhata and Iksvaku

of the solar dynasty (@#a#et). Candragupta and Maurya dynasty

willalso thus appear to belong to the famous line of Mandhata and

Iksvaku.! This fact is further borne out by a medieval Brahmanic

inscription at Vaghli in Khandesh district of the Bombay Presidency

according to which also Mauryas were the descendants of Mandhata

of the solar dynasty."

Along with this we may also mention here our suggestion set

forth in detail elsewhere’ that Parvataka of the drama Mudrd-

rdksasa, the ally of Candragupta in the overthrow of the Nanda

king of Magadha, is the great Porus of the Greek historians, and

that Porus, which is equivalent to Paurava, was not his personal

name but a title denoting chief of the Purus.

In the light of these conclusions, we may examine the following

passage from the Puranas :

1, We have discussed these points: in detail in our paper, ‘' North-West

origin of Candragupta Maurya ", ABORS. Vol. XVIII, Pt.2. The question is

re-examined by me in a paper ‘‘ Gardhira Origin of Candragupta Maurya "’

being published in the Journal of the U, P. Historical Society,

2. The following is the relevant text of this inscription from Ep. Carnatica,

Vol. VIII, p. 86.

sccccceeeeee APAMGMAT: | Rear: atest:

SAT T ATS RUSOITRATAT DTT 9

erator sfaz ak gagucarsare feeqrenintingegePatae-

SIGaT |

aa: GANSTS: THBGIGa: sApaaga: wast awammagayeat

Saar BUSA 3 1
3. ‘Identification of Porus and Parvataka’’ a paper read before the 1X

Oriental Conference, which is being published in the Jndian Historical

Quarterly, 1
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ade anafrontat at fee few | tqtaeeaaete
apfisetava: 4 4 UI

sareatta qar 8a qaterat awta: | age aeqERTas
afloat afieafe uae

wars arta fesarit aa oa a aaa | Pratt

aaeaftarafacafa ga: HAM eR I

tars: dea cra aeRaTEAaT: | AeraTASTa
BOT-MAT AT Wes

BA ge genes avanraial fe at 1 afer atte

Sia safer i ee
Visnu Purana ch. 244.

The passage under consideration suggests that after the Kali

age, which began at the end of the Mahabharata, and the influence

of which greatly increased when Nanda began to reign, the king

Devapi of the Puru race and the king» Maru of the Iksvaku race

restored the Ksatriyas and started a new Krta age.

It thus seems that in the older Indian historical traditions Kali

age itself seems to be a definite historical period, the climax of

which reached with the Nandas and after this Devapi, the Paurava,

and Maru, the Iksvaku, created a new Krta-Yuga. There cannot be
the least doubt that the Nandas in this Pauranic tradition refer to

the Nanda Kings of Magadha. The Pauranic traditions assign the

fall of the Nandas to about twelve hundred years after the battle of

the Mahabharata. According to. most of the Puranas the duration

of Kali-age is also 1200 years after the battle of the Mahabharata.

Moreover Pauranic traditions show a great hatred towards Nanda

kings of Magadha, chiefly Mahapadma Nanda who is regarded as

gidra, and like Parasurama a great destroyer of Ksatriyas. In

Matsya Purana Mahapadma Nanda is even called as the incarna-

tion of Kali.

aeafrqaats agrat after: |

TGA AIIM: SITAeAR TW: a2 ty Ch. 272.

It may then be concluded that in the older Pauranic traditions

Kali-age seems to have ended with the destruction of the:-Nandas of
Magadha. In the later Pauranic traditions Kali-age was extended

indefinitely beyond the Mahabharata to include much later un-

popular and anti-Brahmanic dynasties.

4. See aleo Vayu Ch. 32 Verses 38 ff; and Ch. 99; Maztsya Ch. 273. Verses,

56; Brahmanda, III, ( 74, 250).

2
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These older Pauranic traditions thus seem to indicate that

Devapi, the Paurava, and Maru, the Iksvaku, belong to the period

of the fall of the last Nanda king of Magadha, and they were perhaps

associated with the overthrow of this apparently anti-Brahmanic

dynasty. It is beyond any doubt that the Nandas were overthrown

by Candragupta Maurya, to which we add our conclusion that

Porus or the Paurava, king of the Punjab, was Candragupta’s ally in

the overthrow of the Nandas. In the light of this we may hazard the

Opinion that in the Pauranic tradition under discussion the Paurava

king Devapi and Maru, of the Iksvaiku dynasty, who as the Kali-age

ended with the destruction of the Nandas, brought about a new

Krta age, may be Porus and Candragupta Maurya. Maru is remini-

scent of Maurya and Devapi may have been the personal name of

the Paurava king referred to as Porus by the Greek historians.

Along with the tradition concerning Devapi and Maru referred

_ to above the following old tradition is also quoted in the Puranas :

aa aga qua aur facageert |

ueerit qacaler wfseafs aa: FAA | Re tl

Vignu Purdna, Ch, 24.

According to this passage when the Sun, Moon, Tisya (i. e.

Pusya, a lunar asterism) and Brihaspati (Jupiter) are in the same

mansion the Krta age will begin again. This does not appear to

convey any important astronomical information indicating the date

of the commencement of the new Krita age, as the combination of

these four heavenly bodies would be re-occuring so often, as

Jupiter completes its revolution only in 12 years. May be that the

above passage is a figurative expression of the historical event which

ended the Kali age and ushered in the new Krta age, namely the

destruction of the Nandas by the combined efforts of Candragupta,

Porus and Canakya. In the above passage, Candragupta, as he

belonged to the solar dynasty and being the central figure, is repre-

sented by the sun, Porus belonging to the lunar dynasty by the

moon, and Candragupta’s Brahmin preceptor and minister Canakya,

another important figure in the drama of the time, as Brhaspati,

and Tisya as the Naksatra representing the country.’ That Tisya

stands for the Naksatra of the country may be also borne out by

the importance given to it by Asoka in his inscriptions. On the

Tisya days his royal proclamations were to be read out, and

slaughter of many animals on these was occasions also prohibited.

5. It isa common attrological practice to represent the living beings includ-

ing the kings by planets while all inanimate thinge including countries are re-

presented by Rasis and Nakgatras.

3



The Original Places of Some Indo-Muslim

Inscriptions of Ahmadnagar

By

C. H. SHAIKH, Poona

A careful study of the Indo-Muslim Inscriptions of Ahmad-

nagar reveals that some of them are to be found at places which are

not their original homes. In the following lines an attempt is

made to show where these should have properly been.

The earliest known Indo-Muslim inscription of Ahmadnagar is

the one that records the construction of the fort ‘‘Panah-i-Islam,
Hisar-i-Bhingar’’ ,’ preserved on a stone fixed in a wall of the Mulla

Masjid of Bhingar, Ahmadnagar.

The fort was begun during the reign of Muhammad Shah

Bahmani, and completed, asthe inscription evidently means, by

Maliku’ sh-Sharq Badru’d-Din Hilal in 778 a. H. 1376-77 a.n., two

years after Muhammad Shah's death,

That the inscription does not belong to the Mulla Masjid

where it is now to be found is certain. It is, however, quite

possible that the old fort, of which even the traces have com-

pletely disappeared, had, within its boundaries, the present Mulla

Masjid, and that after the ruination of the old fort the inscriptional

stone was brought and preserved on the wall where it is to be

found now. This is, however, a mere conjecture.

Two further instances of misplaced inscriptions are the loose

slabs lying in the Kotla of Bara Imam, Ahmadnagar, of which the

text, readings, translations and notes were published by Mr. G.

Yazdini in the Epigraphia Indo-Moslemica.’ Letus take the first,

viz, Plate XXVI (a):—

Bh ym)! alge bia owe) 3 Wi ol) cus as wr" pal) gi 3

$1 git

yinp ye) du) te

qr< Blan ,

1. Published with a reading translation and note by Dr. NAzim in the

Epigraphia Indo-Moslemica, 1933-34 (Supplement), pp. 4-5 (Plate Ia),

2. 1935-36, pp. 39-40 ( Plate XXVI (a) and (b) ).

1
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As is evident, the inscription records the construction of a

mosque called Sunehri Masjid by Sayyid Asad Amir Ja‘far in 937 a.H.

-1531.a.p. This was evidently in the reign of Burhan Nizim Shah

I (915-960 a. H.—1509-1533 a. p.), But as far as I know there was

no mosqu of the name in the compound of what was then called

ale) 69 5)50 8, Ferishta and Tabataba speak of the building of

the present Kotla during the reign, and by the order, of Burhan

Nizam Skah J, but there is no mention of Sunehri Mosque within

the precinets of the ple} 20) 40 6

On the other hand, there is a mosque in Ahmadnagar of that

name, the description of which is given in the Bombay Gazetteer’

Its building, however, is wrongly attributed therein to Nizamu’l-

Mulk (1720-1748); and since it has been altered so often to suit the

requirements of its occupiers,’ it is very difficult to point out where

the inscriptional stone-slab exactly fitted in. There is, however, no

doubt that the stone-slab bearing the above inscription does not

belong to the present Kotla of Bara Imam.

The other slab bearing an inscription, also lying in the Kotla of

Bara Imam, is the next to be considered. The inscrption is in a

very bad condition and records the construction of a mosque by

Sayyid Jalal. He records that he has built a tomb for himself in the

premises of the mosque.

In the Mugda-i-Ahmadnagar,’ which primarily deals with the

historical huildings of Ahmadnagar, there is mention of a mosque

called the Chibin-Magid, build by one Sayyid Jalal Dakhani, who

was ‘‘an unrivalled Qari and Hafiz (reciter of Qur’an and one who has

committed it to his memory)’’. Further more, there is an account

3. Vol. XVII, p. 699.

4. Until 1884, according to the account of CampBELL in the Bombay Gazetteer
(Vol. XVII, p. 699), this mosque was the residence of a Parsi gentleman ( with
whom it was mortagaged by its caretaker Imimkhén 'Umarkhin) and wae

altered and added to. Before 1939-40 it formed part of the Ripon Hospital, end
was used as residential quarters for one of the Senior Medical Officers. This
year (1940) the mosque was separated by a stone wall and handed over by the

Government to the Ahmadnagar Waqf Committee, Originally, now what is

known as the Ripon Hospital, formed part of the land endowed for the main-
tenance of this mosque.

5. (Ahmadnagar, 1305 4, H.) Pt. I, p. 76.

This is a translation in Hindustani by Shaikh Ism&‘i] La‘! called Hafiz,

of the so far unpublished Persian book called Ta'rikh-i-Shihabl of Quadi

Shihabu'd-Din, the chief Qad! of Ahmadnagar. ‘I'wo copies of this (in

manuscript ) are to be found in the Istamiya Library of Abmadnagar,

2
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of this mosque in the Bombay Gazetteer,” where it is also mentioned

that the said mosque was built by ‘‘Syed Jelal Dakhni in the reign

of Barhan Nizam Shah (1508-1553).

That it is the Chibin Masjid the building of which the inscrip-

tion in question records, is further borne out by the fact that the mos-

que has, in its compound, a tomb, in all probability that of Sayyid

Jalal Dakhani (Cf. 0% la fa, Og) p Cmrgle pp as mentioned in

the inscription).

The old Chiibin Mosque, situated in Shah Haider’s Mohalla,

has been recently repaired by one Bane Saheb Bhishti; since then it

has been known as Bhishtiyonki Masjid.

Other instances of inscriptions lying in improper places are to

be found in the case of some loose slabs lying in the Civil court of

Ahmadnagar. I.et us consider these one by one.

The first to be considered is the one that records 45 e8

ala ce] pl he yaa," Hadrat Sayyid Ibrahim Skah was originally

a native of Nagir and died, as the inscription records, in 967 A. H.

1559-60 a. b. at Ahmadnagar. He was buried in the burial ground,
near the Dane Dabra ( Grain Market), near the Takya of Kala Shah.

The Misgar Community (who call themselves as the Nagiri

Muslim Misgars), who are the disciples of this saint, have very

recently erected a fine garden round about his tomb (which is still

to be seen).

The stone-slab bearing the inscription in question was pro-

duced by the Misgars in a civil suit No. 2 of 1899 as evidence, and

since then it is lying in the court.

Another loose slab bearing inscription, and which also lies in

the civil ccurt, records the building of shops for the maintenance

of the Badshahi Mosque.2 ‘This mosque is situated in the Gunj

Bazar, and is recorded to have been built by the emperor Aurangzib

(1658-1707). The inscription,—it must be clearly pointed out,—

merely records the building of shops (and not of the mosque itself )

for the maintenance of the mosque, in 1258 a. H. 1868-69 A.D., and

was also produced in the civil suit No. 2 of 1899 by the Misgars who

have the wehiwdt of this mosque.

6. Vol, XVII, p. 698.

7, Published with o reading, translation and note by Dr, NAgimTMM in the

Epigraphia Indo-Moslemica, 1933-34 ( supplement ), pp. 5-6 ( Plate Ib ).

8. A full description of thie mosque is to be found in the Bombay Gazetteer,

Vol. XVII, p. 699.

9. Thbid.
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The third inscription in the District Judge’s court is the one that

refers to the garden of Farah Bakhsh.” ‘The foundation of this im-

memorial garden was laid by Changiz Khan, while it was built under

the supervision of Ni‘ mat Khin Samnani. But as it did not appeal

to the king Murtada Nizdm Shah (1565-1588 ), he ordered it to be

demolished and another one erected in its place. The new garden.

Baf}-i-Farah Bakhsh, was completed by Salabat Khan.”

The Farah Bakhsh Garden is situated about two miles south-east

of the city and is known as Farah Ba&h now. It is at present among

the ‘ protected monuments ’ of Ahmadnagar.

Be that as it may, there is no doubt whatsoever about the inscrip-

tion belonging to the Farah Bakhsh Garden ; and since its founda-

tion was laid by the famous wazir and noble Changiz Khan, the slab

was probably left in his palace which is now used as the District

Judge’s court.

The last to be mentioned in this series is the inscription on a

wall inside Bastion No. 1 of the Ahmadnagar Fort.” In his note on

the above inscription Dr. NAzrm justly remarks: ‘‘ This stone ap-

parently does not belong to this bastion as there are no traces of any

mosque on it.’’'* The mosque to which the inscription refers was

built in 1083 A.H.-1672-73 a. D. by Mir Zainu’-1-‘Abedin during the
government of Nawwab Isma‘il Khan. Dr. NAzim could not

‘trace any reference to this Nawwab in the historical works of that

period.’’ I have, however, found a reference to this gentleman in

the ‘Alamgirnima of Muhammad KAzim,'' wherein the following

passage occurs in the 46th year of the life of Aurangzib :

gig owl leh Sosa! jlo pale Ute tle) Cake 5”?

ys wes she spa be} 3 be) yh og Shaw x cg daily 5 yx whe

ay alge thee yg oe pe godly yy) jy Gealey De ya yl yne
wntie) ys a? Dome 5 * hy wo ny usa) jt we ahe ys pols

ray abe piWl. p» pie Sle aly jpaie 4 ylyw slain 9 vo oa! jp

“gi ad gle

10. Fora full description sce Epigraphia Indo-Moslemica, 1933-34 ( Supple-

ment ), pp. 11-12; Bombay Gazetteer, Vol. XVII, 703-104; Mugda-i-Abmadnagar,

Pt, I, p. 36-37; Mintkan, Admadnagar Cha Prachin Itihds, ( Ahmadnagar, 1919),
pp. 49-51; ete.

li. For details see [bid,

12. Published with a reading, translation and note by Dr. NAgiM in the

Epi. Ind.-Mos., 1933-34 ( Supplement ), p. 13 ( Plate VIIIa ).

13. Ibid.

14. Bib. Ind, series, p. 755.
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From this it is quite clear that in the 46th year of Aurangzib’s

life (he was born in 1027 4.1.-1618 a. D.) that is to say, in 1073 a.H.

1663 a. D., Isma‘il Khan, who was the Qil‘adar of Ahmadnagar,

received a certain promotion in his rank. After ten lunar years i. e.

in 1083 a, H,-1672-73 a. D. he is represented, in the inscription, to

be at the head of the government” of Ahmadnagar.

I have not been so far able to get any information about Mir

Zainu’l-‘Abedin who is said to have built the mosque; nor has it

been possible for me to find out to which mosque the inscription in

question refers.

15, This seems to be the meaning of the phrase... Wey ) 53 es 2
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Test of the Vedic Eclipse-cycle

By

R. SHAmsAstry, Mysore

The unaccountable conviction of Oriental scholars that the

Vedic poets had no astronomical knowledge and that the Vedas are

their childish utterances describing the usual celestial phenomena

in such dim and unconnected terms as those of our own children

are when they attempt to give us their impression of similar pheno-

mena in our own days accounts for the utter failure in interpreting

the ancient texts as satisfsctorily as possible. My close study of

these scriptures has however revealed to me that eclipse-cult is the

main theme of the Vedas. Accordingly I published two books

entitled ‘‘ Drapsa: the Vedic Cycle of Fclipses’’, and ‘‘ Eclipse-

cult in the Vedas, Bible, and Koran’’. But the response of scholars

for or against. my view has been quite meagre. Feeling however

no disappointment, I renewed my study of the texts and unearthed

their puzzling description of the nodal year or the period during

which the sun returns to the same node which he left about 346

days before. It is as follows :—

The Tait. Ar, (1-1) says that the luminaries have the Vayus or

winds for their horses (Vayvasva raSmipatayah). Rg. 1,164,3 says

that seven horses are yoked to the sun’s chariot. The Tait. S.

(3,4,2) says that the Vayus (same as the Maruts) are seven and a

thousand are their teams. According to the Tait. Ar. (1,4) there

are three eclipses in one thousand days, A. V. 9, 10, 26 says ‘‘Three

beings are there with their heads covered with hair (evidently

eclipses). Of them (the sun and the moon) one (the moon)

lays his seed in due season (Rta) in the year and another (the sun)

surveys the whole world with his bright rays untarnished, while the

former (the elcipsed moon) is not seen,’ A. V. 13, 2, 38 and

1$, 3, 14 says that the Harhsa soars to heaven with wings spread

over a thousand days’ continued Journey. ‘The seven Maruts

identified with the sun’s horses evidently represent a half of a

Parva of 14 days. A Marudgana or troop of Maruts consists of

forty-nine Maruts. It follows therefore that in the course of about

a thousand days these fortynine half-parvas bring about three lunar

eclipses. In other words fortynine half parvas make one eclipse-

year. Now fortynine half-parvas are equivalent to 49 x 7= 343

days—a period which is very near to our modern eclipse-year of

346 days. Three times 343 days make 1029 days. This excess of

1
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nearly 30 days is not lost sight of by the Vedic poets. Dividing

these days by three and adding ten days to each of the three eclipse-

years, evidently to arrive at a full-moon day in the case of lunar

eclipses and a new-moon day in the case of solar eclipses they say

in Rg. 6, 44, 24, ‘‘ The moon has developed of its own will a well

with ten lifting machines’’; in Rg. 9,1, 7-8, ‘* Ten sisters (ten

days) press the Soma on the skin (skin-like sky)’’; and in Rg. 10, 4, 6,

“* As two robbers lurking in a forest seize with ten cords, so the

two hands seize upon the touchwood with ten fingers (to generate

the fire).’’

It must be borne in mind that generating fire, Soma-pressing,

and other acts done in the sacrificial hall are all an imitation of the

natural phenomena observed in the sky during the season of solar

and lunar eclipses. In the case of lunar eclipses ten days are

personified as ten sisters engaged in pressing the moon towards the

eclipse-point called the node or lifting up Soma from a well for ten

days by ten ropes. Likewise in the case of solar eclipses ten

robbers (of the calves of the sun-cow) are said to drag the sun by

ten ropes towards the node, ‘The fire generated is the eclipse-fire

in the sky. The east and west points personified as two trees are

represented by the two pieces of touch-wood in the sacrificial hall.

Eclipses are variously described: It is a fight between two bulls for

the possession of the sun-cow ; it is Sipivista or the sun covered

over by the private parts of Indra or Vrtra; it is a chase after

thieves carrying off the calves (rays) of the sun-cow ; or it is Vrtra-

serpent keeping waters (rays of sun-light) pent up in its coils, and

so on.

It is now clear that the Vedic poets were familiar with three

kinds of years: the year of eclipse or Agni of 343 or 344 days, the

Junar year of 354 days, and the solar year of 365 or 366 days. It

may now be taken for granted that Vedic Agni is an eclipse per-

sonified as fire. The fortynine horse-like Maruts or Vayus passing

through camps of seven days carry the sun or the moon to the

dangerous point of Agni or node and cause them to fall a prey to

the eclipse demons. If in the 49th period of half-parva or week of

seven days (so to speak) there occurs a new moon, a solar eclipse is

sure to happen; or if it isa full moon, a lunar eclipse is equally

certain. If the eclipse is in the morning, the Parva is called Krta ;

if on midday, it is Treta; if in the evening, it is Dvapara; and if

1. Dividing 1000 into three parts and adding 10 to each part, we can also

arrive at 343. For division of 1000 into three parte, tee Black Yajus V. 5, 2;

and VII. 1, 4,

2
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it happens at night, it is termed Kaliyuga. The method of calculat-

ing these Parvayugas are explained in my ‘‘ Drapsa: the Vedic

Cycle of Eclipses '’. The race of the fortynine half-Parvas nearly

equal to three times 12 lunar months terminating in Krta, Treté,

Dvipara, or Kali Parvas, in the course of 1000 days is the source

of the Aksadyita or dice play frequently referred to in the Vedas.
The word “* Akga’’, made by the combination of the first and last

letters of the Devanagari alphabet signifies fortynine, there being

16 Svaras, 25 Sparéa letters and eight Antastha letters in the

alphabet. The number of dice pieces formed of Vibhitaka nuts

taken for the play out of 1000 such pieces is fortynine or sometimes

fifty. The game is like the Chauka Bhara play or Koweri play of

our own days.

The Maruts, fortynine in number, are called Kridins,’ players

or sportsmen in the Vedas. They are believed to be playing with

the seven horses of the sun and also of the moon. In the Rajastiya

sacrifice which ‘represents a lunar eclipse, the seven Ratnins or

officers of the king represent the seven horses of the sun and the

fortynine or fifty dice-pieces the fortynine Maruts. As only two

players can play at dice at a time, the seven Ratnins seem to have

formed themselves into twenty-one sets of two players each, on the

principle of combination. As it is very important, it should be clearly

understood. It can be explained as follows :—Let us suppose there

are seven men called a, b, c, d,e, f, and g.. Now a with the other

six fellows can form only six sets of two each, as ab, ac, ad, ae, af,

and ag; 6 with five others only five sets as bc, bd, be, bf, and bg;

c with four others only four sets as cd, ce, cf, and cg; d with three

others only three as de, df, and dg; e with two others only two as ef,

and eg; and f with the remaining one only one as fg. Thus the

total number of playing sets of two each comes to twentyone only

split into three groups of seven sets for the three eclipse years into

which 1000 days are equally split. First the seven sets play

successively one set after another with the fortynine or fifty dice-

pieces for Krta, Tret2, Dvapara, or Kali Parvas and one or the

other of the two wins the stake of food-stuff representing the sun or

the moon eclipsed. The total number of plays of the first set

comes to 49 x 7 = 343 or 50x 7=350. Likewise with the second

and third group of seven pairs of players it comes to 343 or 350.

The seven pairs here represent the seven days and nights of half of

a Parva of 14 days, and 49 or 50 half-parvas 24 or 25 full Parvas

2. The sun and the moon also are two children playing.—A. V. XIV. I, 23.

Ic is these two that are represented by the Ratnins.

3
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equal to 12 or 12} months of 28 days each forming a nodal year or

Agni’s year of 343 or 350 days. When the sun is at the node, the

arrival of the moon at or exactly opposite the ncde causes a solar or

lunar eclipse. So it is a dangerous spot and the journey of the sun

and the moon, the two sportive children, may then prove fatal. In

Baudhayana Sr. 2,8 the number of dice-pieces is said to be 49

(Ekonapancdsatah), In 12,15 the seven Ratnins are said to take

three times fifty dice-pieces made of gold (Tisrah pancdsatah
sauvarndksan). In A. V. 19, 34,2 and Rg. 10, 34, 3 thrice fifty

dice-pieces (Tripaficasa) are also mentioned. Following Baudhayana

the Vedic word ‘‘ Tripafcasa’’ should be translated as three-

times fifty and not as fiftythree as GRIFFITH and others have done.

Division of the year into seven days seems to have been in

vogue in the Vedic and Siitra periods. The Nidanastitra of the

Samavedins which is older than the astronomical Siddhinta works of

the first or second century A. D. divides the intercalary year of 378

days into two halves of 189 days each and says that it is formed of

‘27 periods of seven each’’. (Saptavimsatimevaisa saptahaneti

daksina ; tathodatg saptavimatimiti'’). See my Drapsa. P. 32.

From this it follows that Agni in the Vedas means not merely

the fire generated by attrition, but also the eclipse fire caused by the

attrition of the east and west points personified as two trees. The

puzzling statement made in the Aitareya Br. (1,1) that Agni is the

lowest and Visnu is the highest among the gods finds satisfactory

explanation in the light of Eclipse-cult. It means that the nodal year

which is Agni’s year is shorter than the lunar year by ten days and

the solar year by 20 or 21 days. Accordingly Visnu or the sun is the

highest. The three eclipse-seasons in 1000 days are called Ritus or

seasons of rut or copulation and also the three wheels of Agni’s car

(Agnestrivariithah) of unequal size and form, through which the

moon is said to pass and cast out his dark skins. They are also known

as Parnas of the Palaga tree (Butea Frondosa), of which two leaves

are semicircular and one fully circular. The Parnas are called Juhis

or ladles to pour out clarrified butter likened to soma into the

fire. The reason why it is called Juhi or crier is that it calls to or

warns by shouting the gods of the approach of the eclipse-demon or
Mrtyu. Hence Agni receives the name of Hotar or caller. These

eclipse-puzzles are found in the Rgvedic hymn devoted to the

description of Sirya’s marriage to the moon. They are also skilfully
woven in the story of Nala and Rtuparna, experts in the arts of
Agvahrdaya (secret of horse-driving or riding) and Akgahrdaya

(secret of diceplay) respectively. The story is as follows :—
4
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Nala (king of Nisadha, a reed ora raft of reeds) marries Dama-
yanti, daughter of the king of the Vidarbha country, like Soma

marrying Stirya, the light of the sun on the morrow of the newmoon
day, and goes home (Asta), 18° from the sun’s house with her,

mounted on his Nala-chariot through the aerial lake called Puskara.

Puskara defeats him in dice-play. | His kinsmen conspire and bind
him. A witch takes the form of his wife and takes possession of
him. He leaves the country with his wife and in the night cuts of

a part of his wife’s garment which was his only cover, and wanders

in the forest. Hearinga call for help from a snake in fire, he rescues

it and is bitten by it. Consequently he loses his form and colour

Next he takes service as acharioteer under Rtuparna, a solar king

Hearing that Damayanti is going to remarry, Rtuparna starts fos

Vidarbha in a special chariot driven by Nala, and on the way asks

the charioteer to stop the chariot to pick up his handkerchief which

fell down. Nala says that in the interval of a minute between the

fall of the kerchief and its announcement.the chariot ran more thana

hundred miles. When the chariot is, however, stopped, at the king’s

request Nala reveals himself and exchanges his knowledge of the

secret of horse-driving for the king’s knowledge of the secret of

diceplaying. On reaching Vidarbha Nala recovers his original form

and taking back Damayanti, his legitimate wife, and bidding goodbye

to Rtuparna and other kings assembled there for the pretended re

marriage, goes to the Nisadhas, his own kingdom. He defeats

Puskara in dice-play and recovers his kingdom.

This is an eclipse-story and is unmistakably based on the eclipse-
myth of the marriage of Siryd to Soma narrated in Rg. 10, 85, and

A.V. 14,1, and 2. The A. V. hymns are too long to be quoted here,
Nor is the whole of the hymns necessary for our purpose. So
I take GrirritH’s translation of only those verses of the Atharvaveda
in which solar and lunar eclipses are specified in terms of Sirya’s

marriage.

The bridal pomp of Stirya which Savitar started moved along.

In Magha days are oxen slain, in Phalgunis they wed the bride

13

When on your three-wheeled chariot, O ye Asvins, ye came as
suitors unto Stirya’s bridal,

Where was one chariot-whecl of yours? Where stood ye for the
sire’s command ? 14

Two wheels of thine the Bramans know, Sirya, according to

their times.

5
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That which is hidden only those who know the highest truths
have learned ; 16

As from its stalk a cucumber, from here I loose thee, not from
there, 17

Hence and not thence I send her free. I make her softly fet-

tered there,

That, bounteous Indra, she may live blest in her fortune and
her sons. 18

Now from the noose of Varuna I free thee, wherewith the

blessed Savitar hath bound thee.

May bliss be thine together with any wooer in Order's dwelling,

in the world of virtue. 19

Give thou the wool robe : deal treasure to the Brahman priests.

This witchery hath got her feet: the wife attendeth on her

lord. 25

It turneth dusky-red : the witch who clingeth close is driven

off (is suspected).

Well thrive the kinsmen of this bride: the husband is bound

fast in bonds. 26

Unlovely is his body when it glistens with that wicked fiend,

what time the husband wraps about his limbs the garment of his

wife. 27

The butchering, the cutting-up, the severing of limb and joint,—

Behold the forms which Strya wears: yet these the Brahman

purifies. 28

Pungent is this, bitter is this, filled as it were with arrow barbs,

empoisoned and not fit for use,

The Brahman who knows Siirya well deserves the garment of

the bride. 29

The Brahman takes away the robe as a fair thing that brings
good luck,

He knows the expiating rite whereby the wife is kept unharmed.

30

Come ye, O cows, with offspring dwell around him: he doth
not stint the god’s allotted portion. 33

Whatever lustre is in dice, whatever Instre is in wine,

Whatever lustre is in cows, Asvins, endue this darne therewith.

35

He who in water shines unfed with fuel, whom ‘sages worship

in their sacrifices,

3. ‘Is suspected ' , my own translation,

K. V. 28 6
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May he, the Water's Child, send us sweet waters, those that

enhanced the power of mighty Indra. 37

I cast away a handful here, hurtful-injurious to health.

I lift another handful up, sparkling and bringing happiness. 38

Hither let Brahmans bring her bathing water; let them draw

such as guards the lives of heroes. . 39

Blest be the gold to thee, and blest the water, blest the yoke’s

opening, and blest the pillar..

Blest be the waters with their hundred cleansings: blest be

thy body’s union with thy husband. 40

Cleansing Apala, Indra, thrice thou gavest sun-bright skin to

her

Drawn, Satakratu, through the hole of car, of wagon and of

yoke. 41

They mourn the living, they arrange the sacred rite: the men

have set their thoughts upon a distant cast. 46

I free her : he who sees, within my bosom, my heart’s nest

knows how her fair form hath struck me. 57

I taste no stolen food : myself untying Varuna’s nooses 1] am
freed in spirit. 58

Lift up your weapons. Drive away the demons. Transport

this woman to the world of virtue. 59

Mount this, all-hued, gold-tinted, strong-wheeled fashioned of

kinguka, this chariot lightly rolling,

Bound for the world of life immortal, Surya, make for thy lord

a happy bride’s procession. 61

Hurt not the girl, ye Pillars twain ‘upon the path which gods

have made.

The portal of the heavenly home we make the bride’s auspi-
cious road. 63

A. V. 14, 2.

For thee with bridal train they first escorted Sirya to her home.

Give to the husband in return, Agni, the wife with future sons.
1

She was the wife of Soma first: next the Gandharva was thy

lord.

Agni was thy third husband: now one born of woman is thy

fourth. 3

Soma to the Gandharva, and to Agni the Gandharva gave.

Now Agni has bestowed on me riches and sons and this my

bride.

7
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Over the ruddy-coloured skin strew thou the grass, the Balbuja.

Let her, the mother of good sons, Sit there and serve this Agni

here.

Step on the skin and wait upon this Agni: he is the god who

drives away all demons. 23,24

Notes on the Verses

The sun is on the Magha constellation; the moon arrives there,

it being the newmoon day. Cows, the rays of sunlight, are slain,

are concealed, owing to an eclipse which is referred to again in 17.

The three wheels are three lunar eclipses, of which two have

already been witnessed, and the third to come is only known to

Brahmans, astronomers. The freeing of sunlight from eclipse like

a cucumber from its stalk is the same as freeing Sirya from the

noose of Varuna in her father’s house. ‘‘Hence and thence’’ mean

father’s house and husband’s house respectively. Asa lunar eclipse

is expected in her husband’s house, 180° off from the Maghas, Siirya

is free here and not there. ‘The moon was destitute of light on the

day of the Maghas; hence he is “‘Goghna, cow-killer,’”’ a term now

applied to honoured guests and bride-grooms, for whose entertain-

ment cows are slain. The marriage of Stirya, sunlight, with the

moon takes place on the next Phalguni-day, it being the first day of

the bright half. ‘The woollen robe is the same solar eclipse already

referred to in 17; the treasure to be distributed to Brahmans is the

sun-light after the eclipse clears off. The witch referred to in

verse 25 is the eclipse of the moon, her husband in his house, 180°

off from the Maghas. The binding of the husband by kinsmen, the

cutting-off of the garment, the rays of light, the cutting of the

limbs, and the poisoned arrows—all this implies a full lunar eclipse.

The eclipse-garment is taken by the priest, the sun, The return of

cows means the return of light to the moon after the clearance of

the eclipse. The dice refers to the occurrence of the Krta and

other Parva-yugas which are explained above and also in my

“‘Drapsa’’, The water’s child mentioned in verse 37 is Agni, the

eclipse-fire at the node. Verses 38-40 refer to the slow clearance

of the lunar eclipse. Apdla in verse 41 is moon-light and her three

skins are the three lunar eclipses, as fully explained in my ‘‘Eclipse-

cult in the Vedas etc. etc,’’,

The mourning for the living mentioned in verse 46 is the

mourning made in the lunar eclipse on the supposition that he was

dead, His revival is accordingly referred to in verses 57-58.

Kiméuka mentioned in verse 61 means the three leaves of Paliga

tree. Its Parnas are like the three lunar eclipses coming in their

8
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Rtus or seasons (A. V. 9, 10, 26) and may therefore be termed as
Rtu-Parnas. The road mentioned in verse 63 is the path from the
Maghas to Pirva-Bhadrapada and from the latter to the former.
They are called the path from Pitrloka to Patiloka and from the
latter to the former. ,

Her home in verse 14, 2, 1 is what is 180° from the Maghias,
Siirya’s father’s home. Soma is the first husband of Siirya, because
it is he who reflects the sunlight first after newmoon, Next comes

the Gandharva or a spirit causing a lunar eclipse as her second
husband, because the moon loses his light during the eclipse, when

Agni, the God of the node, also comes as her third husband,
driving the spirit. After her release from eclipse, one born of man,

that is, moon who is called Martya, man, on account of his frequent
births and deaths (A. V. 14, 1, 23) is her husband. Her future

sons are, of, course, the successive crescent moons. The ruddy-

coloured skin in (A. V. 14, 2, 23) refers to a total lunar eclipse

when the moon appears Pinga, or Pingala, red. It is one of the

three skins of Apala mentioned in(A. V. 14, 1,41). In his notes

on this verse GRIFFITH says:—‘‘Apala, it is said, was afflicted with

some cutaneous disease and was consequently repudiated by her

husband. She sacrificed and prayed to Indra who restored her

to héalth by the procedure mentioned in the verse.”’ She was
dragged through the wide hole of a chariot; the narrower hole

of the cart, and the small hole of the yoke. She cast off three

skins. The Balbuja grass mentioned in verse 24 is what is called

Nala-plava or Nalaratha in Tait,. Ar. 6, 7, 18. There and in
succeeding verses the wife of dead husband is addressed to mount

a raft or chariot made of Nala grass and cross the aerial lake on her

way to Patiloka or Pitrloka, without being hurt by the two pillars or

two trees (Tait. Ar. 6, 7, 16 and A.V. 14, 1, 63). (In Tait. Ar. 6, 1,
3 & 4) the wife of a dead husband is asked to leave her dead husband

and marry his living brother. This address can more appropriately

be used in connection with the light-wife of an eclipsed moon than

with the wife of aman just dead, and laid on funeral pile. The

words ‘‘Patilokam vrnana, desirous of going to the world of the dead

husband”’ seems to have given rise to the custom of burning a living

wife along with her dead husband. It is curious that the call made

to her to leave the dead husband and marry his brother or some one

desirous of marrying a widow did not give rise to the custom of

remarriage of widows.

The hymn on the marriage of Sirya is full of references to re-

peated occurrences of solar and lunar eclipses on the Maghias on the

9
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occasion of summer solstice and on the Bhadrapadas on the occasion

of winter solstice when Purusa’s or the gnomon’s shadow was short

and long respectively.* The loss of Rtuparna’s*’ Vastra or kerchiet

means a solar eclipse of small size and Nala’s recovery of his ori-

ginal form which he lost trom snake-bite means the clearance of a

lunar eclipse. ‘he presence of four other beings in the form of

Nala on the occasion of Damayanti’s marriage seems to refer to the

conjunction of three more planets with the sun, the father of the

bride, and the moon, the bridegroom."

. The call for the bride, the sunlight, to sit on the skin and wait

upon Agni implies her voyage on the aerial lake to wait upon Agni,

the nodal fire or Badabanala or horse-fire hid in the waters of the

aerial ocean. Agni’s driving of demons in verse 24 means the

clearance of the lunar eclipse. Agni is thus botha good and cruel

God, as he is believed not only to cause eclipses, but also to clear

them off. As eclipses are Rtws or creative seasons, he is a Rtvik,

sacrificer on Rtus; and he is a Hotar, or caller of men’s attention to

the arrival of the eclipse-season.

4. See Black Yajus IT. 1, 3 and 4,

5. Rtwand Rta in the Vedas mean Eclipses and Cannon of eclipses.

6. According to the Sarya siddhanta ( Whilney’s English Translation ) there

wes a Conjunction of all the Planets on the Bhadrapadds ( Pisis) at the com-

mencement of the Kalivuga. ‘There seems to be a reference to this Conjunction

inthishymn. The eclipses referred to in the hymn are other evidences of the

Kalyadi, or beginning of Kali Era in 3102 3. c.

10



Environment of a Sanskrit Poet

By

KALICHARAN SHASTRI, Hooghly

By environment, we understand the influences which are

brought to bear upon the hereditary endowment. A man starts in

life as a uni-cellular organism which multiplies into a multi-cellular

organism receiving environmental influences. The original cell

contains the individual capacities. But these capacities will wither

away for want of proper nurture or environment. Hence environ-

ment plays a very important part in the achievement of a man.

According to GALTON what a person becomes is absolutely

determined by heredity. Environment makes no difference what-

soever, HERBART again thinks that what a man becomes is complete-

ly determined by environment. St. Bernard Homes shows what

good nurture and education can effect for children of unpromising

antecedents. ‘The institutions for illegitimate children show that

nurture is all powerful. A third theory holds that both the ele- _

ments of heredity and environment are powerful in the success of a

man, but a greater emphasis is to be laid on heredity.

The influence of environment is always necessary for the train-

ing and development of the original capacities. The original abili-

ties of ancient uncivilised people were probably very little different

from the abilities of modern civilised people. But the differences

are due to the transformation of environment. A Newton born in

the modern scientific age would have greater and better stimuli than

a Newton born in an ancient or uncivilised community. His ulti-

mate eminence would be determined by his environment. Rightly

does GrAy lament for those who are ‘unwept, unhonoured and

unsung’ due only to the lack of proper nurture in life in the

following immortal lines :

‘Full many a gem of purest ray serene

The dark unfathom’d caves of ocean bear,

Full many a flower is born to blush unseen

And waste its sweetness in the desert air.’

Here some reader may retort by quoting another familiar apho-

rism—‘ the true poet with innate genius cannot be silenced’. But

the trouble is, he can be silenced—‘ by starvation, song-deafness of

his generation, or other obstructions ’

Such is the importance of environment; it is more so in the

case of a poet a fact dwelt upon at length by Rajagekhara in the

1
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tenth chapter of his Kdvya-mimdmsa. Apart from the question of

genius which has already been critically studied by the present
writer,) a man to become a poet must equip himself with vidya
( learning ). and upavidyd ( auxiliaries ). Grammar, lexicography,
metrics and rhetorics constitute essentially widyad, or more

precisely, kdvyavidya, i, e, requisite learning for making poetry and

the sixty-four fine arts, for instance, painting, music, sculpture
and so on, are upavidyd or accessaries.*

The poet should cultivate the association of the poets fit to be

patronised by good men, acquaint himself with the news of home

and abroad, discussions of the experts, ways and customs of the

world, meetings of the learned and works of the old poets.? ‘ Every

great poet’, says SHELLEY, ‘ must innovate upon the example of his

predecessors’, These form the environment of a poet, or rather

facilitate the native vigour of poetic genius, and therefore help in

the growth of genuine poetry. Besides the three factors, genius,

application and learning, the most important requisites of a Sanskrit

poet,* the poet must secondarily possess a sound mind in a sound

body. His mind should be free from cares and anxieties, should

have unflinching devotion to the Muses and a strong memory as well.

A poet should always remain pure. Purity implies purity of

speech, mind and body. The knowledge of the Sdstras is the cause of

the first while pedigree is of the second. And the third, i.e. purity

of body refers to cleanliness of hands and feet with well-cut and

polished nails, of mouth perfumed with betels, of the person with

proper toilets on, of dress costly but not gaudy and of head decorat-

ed with flowers. People are of opinion that the culture of purity

adds a special charm to win the favour of the goddess of learning.

Every poem reflects the poet. The picture also represents, gener-

ally speaking, the nature of its painter. With a smiling face the

poet should address others, utter significant words on all subjects,

search for the secret everywhere, never find fault with others’ com-

1. Poetic Genius: A short study—in Calcutta Review, June 1938,

nama-dhatu-parayana abhidhana-kogah chandovicitih alamkdra-tantrafica

kavya-vidyah | kalastu catuhsasthir upavidyah |

—Kévya-mimamsd, Gaekwad’s Oriental Series, p. 49,

3. sujanopajivya-kavi-sannidhih dega-varta vidagdha-vado loka-yatra

vidvad-gosthyasca kavya-matarah puratana-kavi-nibandhasca.

—Op. cit, De 49.

4. Fora detailed study the reader is referred to the writer’s monograph

‘Requisites of a Sanskrit Poet’—published in the Fournal of the Department of

Letters, Vol. XXVI, 1934 by the Calcutta University,
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positions not uttered but fairly criticise others poems already

uttered,*

Now we come to the poet's residence and its environment. The

poet’s dwellings should always be well cleaned, provided with

various places suited to the six seasons and have groves with

canopies overhead formed by roots of various trees, pleasure-hills,

lakes and tanks, rivers, seas, eddies and flows of artificial canals.

There should be peacocks, deer and various kinds of birds, viz.,

hérita, sdrasa, cakravaka, hamsa, cakora, kraufica, kurara, suka,

sdrika. These should remove fatigue of heat having subterranean

cells fitted with shower-baths and furnished with bowers and should

have swings too.®

When the mind becomes too heavy with the excess of poetic

culture, the poet in order to dispel langour, should have resort toa

solitary retreat or a place where the attendants are adept in carrying

out orders in silence. The male attendants there are wont to the

use of colloquial language, while the female attendants of Magadht!

dialects. Those of the inner apartment should be conversant with

both Sanskrit and Prakrit. The poet’s literary friends should know

all the current languages, The poet to reform the assembly in all

respects, should engage a scribe efficient in all languages, ready

with prompt response and having decent intonation, knack to

discern internal and external gestures, capacity to decipher various

scripts, poetical acumen as well as knowledge of various sorts of

metres, poems and soon. Incase of the paucity of a writer gifted

with all these qualifications at the late hours of night, one with

some of the qualifications may do.'

5. apica nityam sucih eyat | tridhd ca Saucam vakesaucam manah-éaucam

kéya-daucam ca {| prathame sastra-janmani | tartiylkarp tusanakha-cchedau p&dau

satimbilam mukham savilepana-mftraim vapuh mahdrham anulvanam ca vadsah

sakusumam Sirah iti | éuci silanam hi sarasvatyah samvananam dmanantil ea

yat-svabhavah kavis tadanuripam kdvyam | yadysakara$ citrakaras tddyédkaram

asya citram iti prayo-vadah | smita-pirvam abhibhdsanam sarvatrokti-garbham

abhidhfnam sarvato rahasyinvesanam para-kavya-digaga-vaimukhyam anabhi-

hitasya abhihitasya tu yathartham abhidhanam |

—Kavya-mtndaysd, GOS, p. 49.

6. tasya bhavanam susammystam ftu-satkocita-vividha-sthdnam aneka-taru-

mOla-kalpitipagraya-vrksa-vatikam sakrida-parvatakam sadirghikd-pugkarinikam

sasarit-samudravartakam sakulyd-pravaham savarhina-harina-haritam sasdrasa-

cakravaka-hamsam sacakora-kraufica-kurara-suka-sarikam gharma-klanti-cauram

sabhOmi-dharagrha-yantra-latd-mandapakam sadold-prenkham ca syat |

—Op. cit. pp. 49-50,

7. kéavyabhinivesa-khinnasya -manasas tadvinirveda-cchedayajfia-mika-

parijanam vijanam va tasya sthinam | apabhraméa-bhagana-pravanah paricdraka-

vargah samagadha-bhayabhinivesinyah paricdrikah | prakpta-samskpta-bhigivida

3
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The restriction of language of the house stands according to the

pleasure of its master, the poet. And examples more than one

have been cited by Rajasekhara in support of his theory from which

it is manifest that certain restrictions were imposed in some

quarters regarding the use of cerebral, sibilant and hard letters and

conjuncts and of Janguages also.

Always near the poet there should remain a case containing a

black board and a piece of chalk, a box, a pen and an ink-pot, tddi-

patras or bhirjapatras, a bundle of palm-leaves with steel needles

stitched as well as well-scoured plates. All these materials are
necessary to write down whatever verses may occur to his mind at

any time: so these constitute the paraphernalia of poetical

composition.’

Then the poet should turn his attention to himself. He will

think first within his own self: What exactly is my original capa-

city, in which language am J expert, what is the taste of the people

at large or of my patron-king, in what environment has he been

brought up and what is the bend of his mind and so on? After care-

fully considering all these points, he should take up a particular

language. The above is the view of the teachers in generaJ..° But

Rajasekhara is of opinion which is genuinely his own, that the above

considerations hold good in the case of a poet who is not competent

enough to compose in more than one dialect (eka-desa-kavi), but for

a universal poet (svatantra-kavi),'* adept in all languages, he is free

to write in any language. And to support his view he has quoted

a verse which says that poets of Gauda, Lata and other countries

knowing the taste and inclination of the local people take recourse

respectively to Sanskrit, Prakrit and soon, but a poet who lives in

the heart of the country knows all the languages.

antah-purikah mitrani cdsya sarva-bhasivindi bhaveyuh {| sadah-samskara-

viguddhyartham surva-bhasa-kusalah sighra-vak carvakgarah ingitakdra-vedi nana-

lipijfiah kavih lakganikasca lekhakah syat 1 tad-asannidhavatiratrddigu pdrvok-

tandm anyatarah | —Oop. cit. p. 50.

8. ava-bhavane hi bhasd-niyamam yathd prabhur vidadhati tatha bhavati |

~Op cit. p. 50.

9, tasya samputikad saphalaka-khatika samudgakah salekhaniyaka-magi-

bhajandni tddipstrani bharjatvaco va saloha-kantakani taladalani susammysta

bhittayah satata-sannihitah syuh | taddhi kavya-vidydyah parikarcah |

—Op. cit. p. $0.

10. kavih prathamam atmdnam eva kalpayet; kiydn me samskarah kva

bhaga-vigaye Sakto’smi kim-rucir lokah parivrdho va kidrsi gosthyam vinitah

kvasya va cetah samsajata iti buddhva bhas4-viéesam agrayeta ityacdryah |

—O?, cit. pp. S0-51,

11. eka-deSa-kaver iyam niyama-tantrana svatantrasya punar eka-bhdsdvat

sarva api bhasab syuh iti ydydvarfyahb | —Op. cit. p. 51,
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It is instructive, in art as in politics, to watch the workings of

the public mind. ‘The poet in order to be appreciated should first

of all be aware of people’s taste and inclination as regards the

subject-matter as well as his own. In other words, he should write

on popular subjects and themes and avoid what is unpopular.* So

Sir Philip Sypney, ‘in defence of sweet poetry’, claims that a

“poet is indeed the right popular philosopher’. Moreover, the

poet must possess full confidence in himself. He must not be

perturbed by adverse criticisms. He should know himself fully,

because people are in the habit of making uncharitable remarks.”

As ill luck would have it, such adverse remarks fell to the lot of

Bhavabhiiti who in his Uttara-rama-caritam exclaimed in utter

disgust::—People are fault-finding as regards the purity of any

piece of composition just as they are in reference to the chastity

of women. Bhavabhiiti was not appreciated in his life-time, but

was rather ignored by the then people of his country. Neverthe-

less, he had ample self-confidence which is testified to by his own

utterance in the Mdlati-mddhavam :—Those who indeed cast asper-

sions on us in this matter, do they know anything? This attempt

is not forthem. There will be born, or there is some one of

kindred tastes with me; for, time is unlimited and the earth is

wide.” Infact, the world knows nothing of its greatest men.

What generally happens in this world is that people do not appre-

ciate a poet living before their very eyes though he may be great.

Rather, they hold a dead poet or a poet living ina foreign land in

high esteem.’® So goes the saying that poetry of a living poet,

beauty of a lady living in a family and learning as well as treatment

of a family physician are hardly well spoken of."

12. janiyalloka-simmatyam kavih kutra mameti ca |

asammatam pariharenmate ’bhiniviseta ca || —Op, cit. p. 51.

13. jandpavada-matrena na jugupseta citmani |

jariyat svayam atm4nain yato loko niranhkusah {| —Op. cit. p. 51.

14. yathd vacim tatha strinadm sadhutve durjano janah (|

—Uttara-rdma-caritam, 15.

15, ye nama kecid tha nah prathayantyavajiidm

jananti te kim api tan prati naisa yatnah |

utpatsyate’sti mama ko’pi samdna-dharma

kalo hyayam niravadhir vipula ca prthvi ||

~—Malati-maddhavam, 1/6.

16. gita-siktir atikrinte stota desantara-sthite |

pratyakse tu kavau lokah savajfiah sumahatyapi |

-—Kdvya-mimapsad, GOS. p, 51,

17. pratyakga-kavi-kavyafica ritpafica kula-yositah |

grha-vaidyasya vidya ca kasmaicid yadi rocate || —Op. cit. p. 51.
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Besides, a poet must not read a poem which is half-done, for,

the result is indeed its incompletion. This is considered as the

secret of the poets. Nor should he read out a new composition

before a single person, because if the latter claims it to be his

own, there is no witness against him. He shall not think too

highly of his works : for, partiality is apt to overlook the distinction

between merits and demerits. Demerit appears as merit and vice

versa to the partial. He shall not brag: even a tinge of vanity can

mar all his faculties and impressions. He will, on his part, have

the poem thoroughly examined by other experts. What a neutral

person finds out is hardly detected by the writer himself—is a

statement generally accepted.®

The poet should try to please one who poses to be a poet even

by acting according to the latter’s intentions. Good saying before

him is nothing but a cry in the wilderness, or sometimes turns

contrary-wise. Hence it is said that the poet should not read a good

saying before him who poses to bea poet. For such persons who

pose themselves as poets not only make it puplic but are, in most

cases, plagiarists. This is a secret of good poems.’”

Next, we come to the discussion of another important point.

The poetic inspirations come into play with no fixity of time. The

poet should therefore divide the day and the night in four parts

according to a ydma (a division of day and night into three hours).

In the first yama or prahara, rising in the morning he shall perform

his daily rites and then recite the hymns addressed to Sarasvati.

Then taking his seat quite at ease in the study, he shall peruse the

poetical sciences and their auxiliaries till the end ofthe first

prahara. The impressions received in the early hours of the

morning in a pure state of mind last long and are most effective in

unfolding the poetic vision.” The most important in the growth

18. kifica niirdha-krtam pathed asamaptis tasya phalam iti kavi-rahasyam |

na navinam ekakinah puratah | sa hisviyam bruvanah katarena saksind jiyeta \

na ca sva-kytim bahu manyeta | paksa-pato hi guna-dosau viparyasayati | na ca

drpyet | darpa-lavo’pi sarva-samskardn ucchinatti | parais ca pariksayet | yad

udasinah pasyati na tad anusthateti prayo-vadah | OD. cit. p. 52.

19, kavi-maninam tu chando’nuvartanena rafijayet| kavimmanyasya hi

puratah siktam aranya-ruditam sydd viplaveta ca {| tad aha—

idam hi vaidagdhya-rahasyam uttamam pathenna siktim kavi-maninah purah |

na kevalam tam-na vibhavayatyasau sva-kavya-bandhena vindéayatyapi tl

—Op. cit. p. 52.

20, aniyata-kalah pravrttayo viplavante tasmiid divasam nisafia y2ma-kramena

caturdha vibhajet | sa pratar utthdya krta. sandhyd-varivasyah sarasvatam siktam

adhiyita | tato vidyiivasathe yathdsukham dsinah kavyasya vidya upavidyaé

canusilayed apraharat | na hyevam-vidham anyat pratibha-hetur yatha pratyagra-

samskarah | —Op., cit. p. 52,
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of genuine poetry is the poet’s vision. So M. ARNOLD rightly says :

Science, religion, philosophy are “but the shadows and dreams

and false shows of knowledge’, for ever incomplete, without

the poet’s vision ‘to interpret life for us, to console us, to

sustain us’.

In the second prahara, he should do poetical works and then

shall take his bath near about the midday and have balanced and

regular diet.”

In the third prahara, after his meal, he shall engage himself in

poetical discussions: cn occasions he will try to solve answers to

various questions, think on poetical riddles, practise writing poems
and compose variety of figures of speech.”

And in the fourth prahara, either alone or with the help of an

expert committee, he will examine the poetry made in the

fore-noon. As the poet has composed the poems under the

influence of over-whelming sentiment, so it is likely that at the time

of composition, his outlook cannot be as much critical as it should

be. Hence subsequent examination at a sober moment is essenti-

ally necessary. And during the scrutiny, there should be the

rejection of superfluity, the supply of the omissions, the change of

the wrong use and the search for the missing words. Thus the

poem would then be very sweet and complete.”

Then in the twilight the poet shall observe his evening rites and

worship the goddess of learning. Till the end of the night-fall he

will arrange properly his writings which received final shape at

day-time after proper reasoning and thorough scrutiny. As soon as

he feels tired, he should retire to his wife. Then in the second

and the third praharas he should try to have a good sleep. Sound

sleep is conducive to health. Then in the fourth prahara he

should rise from the bed quietly. In the early dawn, the mind, being

very much serene, is at work in assimilating those matters already

discussed and rewritten. This is the poet’s time-table for the whole

day and the night.**

21. dvitiye kdvya-kriyam | upamadhyahnam aniyad aviruddham bhufijita
ca | —Op. cit. p. 52.

22. bhojanante kivya-gosthim pravartayet | kaddcic ca pragnottarani bhindita |

kivya-samagya-dharana matrkabhyasah citra yoga ityayama-trayam |

—Op. ¢it. p. 52.

23, caturtha ekaikinah -parimita-parisado va piirvahna-bhaga-vihitasya

kavyasya parikgd | rasavegatah kavyam viracayato na ca viveki dystis tasmad anu-

parikgeta | adhikasya tydgo nyinasya piranam anyathd-sthitasya pari-vartanam

prasmytasya-nugandhanam ca | ityahinam | —Op. cit. p. 52.

24. siyam sandhy4m upisita sarasvatifica | tato diva vihita-parikgitasyabhi-

lekhanam dpradosat | yavadarti striyam abhimanyeta | dvitiya-tytiyau sddhu

7
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Actually, however, even Aristotle, the father of western poets,

did not attempt to draw up any complete abstract formula for, or

enforce iron discipline on, the poets.

Rajagekhara next proceeds to make a fourfold classification of

poets whose hours for application to poetry vary according as the

temperament and position of the poets.

The poet who thus dividing day and night devotes himself

whole-heartedly to the art of composing poetry becomes surely

successful in his attempts: and his poetry shines with the grandeur

of a necklace of pearls.”

To insure against the loss or theft of the work,** the poet

should prepare several copies of his composition when completed.

This is indeed a practical piece of advice.

Then some of the important impediments to genuine poetry are

enumerated. R&jasekhara quotes a stanza where it is mentioned

that the following five viz., poverty, attachment to sensual objects,

scepticism, ill luck and confidence in the wicked and the enemy—

are considered as great obstacles to the writing of poetry.” Fickle-

ness or hesitation such as, “I shall complete it later on, I shall

rewrite it or shall examine it along with my literary friends’ on the

part of a poet stands in the way of his completion of work. So also

does anarchy destroy all poetical compositions.”

The degree of the excellence of the poem depends upon the

genius and its proper application on the part of the poet.” Indeed

single-eyed devotion to verses wins the favour of Sarasvati who

becomes a never-failing companion of the poet in all his endeavours,

even as the faithful wife is of the husband.”

Thus we see that the influence of environment on the enfoldment

of the poetic genius was recognised by the Indian authors even in

Sayita | samyak-svapo vapusah paramdarogydya| caturthe saprayatnam prati-

budhyeta | bradhme muhirte manah prasidat tamstin arthan adhyaksayati |

ityahoratrikam | —Op. cit. p. 52,

25. ahar nisd-vibhagena ya ittham kavate krti | ,
ekavaliva tat-kavyam satim kanthegu lambate 1} —Op. eit. p. 53.

26. siddhafca prabandham anekadaréa-gatam kuryat | ~Op. cit. p. 53.

27. daridryam vyasandsaktir avajfid manda-bhiagyata |

duste dviste ca visvasah pafica kavya-mahapadah }1 —Op. eit. p. 53.

28. punah samapayisyami punah samskarisyami suhrdbhih saha vivecayi-

syamiti kartur dkulata rigtropaplavas ca prabandha-vindsa-kdranani |

—Op., cit, p. 53.

29, yathd yathabhiyogas ca samskaraé ca bhavet kaveh |

tatha tathi nibandhinam taratamyena ramyata I] —Op. cit. p. 54.

30. ityananya-manovrtter nihéese'sya kriya-krame |

eka-patni-vratam dhatte kaver devi sarasvati 1| —Op. eit. p. 54,
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the middle ages. It is remarkable that M1LTON’s conception of the

vocation of a poet agrees in substance with what the Sanskrit rheto-

ricians define. He writes: ‘I was confirmed in this opinion that he

who would not be frustrated of his hope to write well hereafter in

laudable things ought himself to be a true poet * * * * not

presuming to sing high praises of heroic men or famous cities,

unless he have in himself the experience and practice of all that

which is praise-worthy! On this Mark Pattison comments: ‘Of the

spontaneity, the abandon which are supposed to be the characteri-

stic of the poetical nature, there is nothing here; all is moral

purpose, precision, self-dedication. So the poet acquires know-

ledge, wisdom, religion. To these must be added industrious and

select reading, steady observation and insight into all seemly and

generous acts and affairs.*!

Of course, we admit that a poet is born and not made. But the

poetic inspirations and faculties cannot blossom without intense

application. The original seed given by nature must receive proper

nurture without which it will fade away. Similarly the genius of

the poet cannot bud forth without the co-operation of environment.

Environment with all its importance, surely cannot create genius,

but it is absolutely necessary for the expression of genius. Thus

the world has lost many of the best songs ‘by silencing its poets

and crucifying its prophets’, “A masterpiece of art is not a miracle

of individual genius so much as the expression of a reciprocal re-

lation between the artist and his public. He who must butt his

head against a stone wall of apathy, cannot long produce his

best work’. ‘Put Shakespeare under the necessity of occupation

in an unkind environment, in other words, set him to pegging

Elizabethan shoes for a living: Hamlet is never written.’

The little that we have said about the environment of a poet is

enough to show that this factor viz., environment plays a greater

part in moulding and putting into the right channel the out-bursts

of poetic genius. It is impossible, in the limited space at our

disposal, to speak in detail, of the many-sided functions and scope

of the environment of a Sanskrit poet.

31. Life of Milton, pp. 16-17.

32. H. MonrRoE’s Poets and Their Art, p. 236,

9



Is the Ajna-patra of Ramchandrapant

Ami§atya spurious?

By

T.S. SHEJWALKAR, Poona

All argument in history depends upon the authenticity of the
documents brought forth in writing it. Where an autograph is not

forth-coming, a document can be tested by the subject-matter, the

language, the mode of expression, the tone and even the

ring of words and sentences occurring in the extant text of the

document, in addition to the references (if any) to the document
found elsewhere. For such a testing, the tester must be fully

conversant with the language of the document and other details

connected with it. Sir Jadunath Sarkar, the wellknown author

of Shivaji and His Times is supposed, from the nature of the

role he has assumed, to be a.competent. man to do such testing.

He has pronounced a first-class Marathi document, viz. the Ajiia-

patra of Ramchandra Amitya, as “not a genuine document by

a contemporary of Shivaji,’’ throwing “no real light’. We intend

to reexamine the document and see whether that learned historian’s

verdict is substantiated by its internal evidence in the light of

further research on the same topic.

To judge from the few words of this weighty pronouncement,

Sir Jadunath does not seem to doubt the authorship of the document

as some literary critics have done. If this, our interpretation, is

correct, Sir Jadunath’s criticism of the document reduces itself to

two things only. First that its author is not a contemporary of

Shivaji and as such’ the ideals, principles and rules for guidance
propounded in this ‘ book of good counse}s’ together with the

historical interpretation of the careers of the first three Maratha

sovereigns prefixed to it, cannot be taken as the work of a man
knowing these things first-hand and therefore, the book can throw
no real light on the politics of the nascent Maratha State.

Was not Ramchandra Amiatya a contemporary of Shivaji? Nilo
Sondeva, the father of Ramchandra was serving Shivaji from 1657
and was next in importance to the prime minister Moro Trimbak.
It means that he had joined Shivaji just after Afzalkhan’s death when
Shivaji had begun his career of expansion in right earnest. His

1. Sarkar—Shivaji—Third edition—page 414,

2. Bavda Daftar, Volt. No. 3.

1
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younger son Ramchandra was appointed the Sabnis to fort Sindhu-

durga (then newly built) near Malwan on the western seaboard in

1668," because Nilo Sondeva had served Shivaji to his great satisfac-

tion in his maritime invasion of Basrur (Bareclore) in South Canara

in 1665.4 In that, personally his only naval expedition, Shivaji had

started from Malvan,’ which hencetorth became his chief naval sta-

tion. So Ramchandrapant must be taken to be in his late teens in

1668. Already as a boy he must have made himself conversant with

all office routine working as a candidate in his father’s department

which included finance, audit-accounts and revenue administration

of Shivaji’s tiny principality of early years. At Malvan he picked up

all information that was then available as to the navy and mercantile

marine, including the political propensities of the western nations

visiting that coast, viz : the English, French, Dutch, Portuguese. All

this firsthand information and observation is found succinctly culled
in the fifth and ninth sections of the Ajna-patra. Ramchandrapant's

father Nilo died*some time in 1672. Naropant’ the elder brother
succeeded to the father’s office but as he was not fit to wield the

high office Ramchandra® conducted the departmental work in his

name. At the coronation in 1674 he was honoured as a minister’ with
his brother, So his experience at the court of Shivaji was firsthand
and he had opportunities to make himself fully acquainted with the

ideals, the principles and laws for the conduct of the State and its

machinery.

Later on in 1677 Raghunath Narayan Hanmante helped Shivaji

go much in his Madras coast campaign that Shivaji had to promote
him to a minister, in conformity to his status. Instead of creating

a new post, Shivaji removed the incompetent Naro Nilkanth from

the post he nominally occupied, and conferred the office of Amatya

on Raghunath Narayan.”” Still Ramchandrapant continued to work

at Raygad and was present there at Shivaj’s death, He seems to

have taken part in the plot of setting aside Sambhaji and raising

Rajaram to the throne." But after Anaji Dutto Sachiv had been

3. Ibid, No. 6.

4 Ibid, No, 95.

5. English Records on Shivaji—Vol. I, No. 107.

6. Sen—Siva Chhatrapati—page 108.

7. Sen—Siva Chhatrapati—p. 108,

8. SeN—Siva Chhatrapati—p. 108.

9. Ibid—page 116.

10. Source Book of Marathi History—Vol. I, page 40.

11. Sarpesai—Sambhaji—page 22.
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murdered, Sambhaji made Ramachandrapant the Sachiv’? or Secre-

tary of State in his place and so seems to have regained Sambhaji’s
favour. In this office he continued" till he was made the Amitya

by Rajaram in 1693. During the long drawn out struggle against

Aurangzib, Ramachandrapant practically wielded the whole burden

of the Maratha State in Maharastra proper, till he was eclipsed

after Shahu’s return.

It will be seen from this brief sketch that Ramachandra was a

a contemporary of Shivaji till he was thirty, with all the facilities of

knowing Shivaji’s State system in theory and practice, its genesis

and growth, even if we ignore his later life-work. He is said to

have been a favourite with Shivaji, if we are to believe Sabhasad,

the earliest writer on Shivaji. When such a person writes on

Shivaji and the Maratha State (including the Administrative system)

his opinion ought to be taken as the most authoritative. Yet to

Sir Jadunath ‘ it throws no real light

But the genuineness of the Ajna-patra can be proved by the

internal evidence of the document itself. Here some professors’

of literature who do not seem to possess even cursory acquaintance

with the forms of Marathi historical documents audaciously enter

the field and try to till. They cannot say that Shambhu Chhatrapati

whose name appears as the promulgator of this royal edict has

composed this ‘ book of good counsels”. If the boy king was not

the writer, the obvious surmise should have been that the man to

whom it is addressed would be the writer. But here stark ignorance

of historical matters blocks the intellect of these litterateurs.

They take the things literally. As Sambhaji.issues the edict and

addresses it to Ramachandra, Ramachandra cannot be the writer,

such is the reasoning of these savants. Because he is addressed

with honorific titles like Samasta Rajakarya Dhurandhar and respect-

ful mention of his achievements is found interspersed throughout

the book, Ramachandra cannot be the composer. Because no copy

of this rare book is now to be found in the Bavda Duftar, the author

cannot belong to the Amiatya family : As Sanskrt verses are found

quoted in the Ajna-patra and in an order of Rajaram Chhatrapati

bearing the seal of the Peshwa Nilkanth Moreshwar, the surmise is

that the said Peshwa is more likely to be the composer! Because

12, Ibid—page 33.

13. Shiva-Charitra-Pradeep—Jedhe Shakavali— page 36.

14. Ibid—Jedhe Shakavali, page 37.

15, SEN—Siva Chhatrapati—page 108.

16. Sardesai Smdraka-Grantha (Marathi)—pages 65-79,

K, V. 29 3
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an order of Shambhu Chhatrapati contains the seal impressions of
ministers who call themselves servants of Shiva Chhatrapati, Shiva
must have been styled Shambhu for the purposes of this order |
Can historical research run more mad than is to be found in these

arguments, surmises and hypotheses ?

Even an ordinary acquaintance with research in Maratha

history'would point out that the only person who could write with
the knowledge, observation, experience, feeling and forceful

inimitable style of the Ajna-patra would be Ramachandrapant

Amiatya and no one else, because there was none who had seen

the Maratha kingdom grow from the very beginning under Shivaji,

had passed through the stress and strain under Sambhaji and

Rajaram, had experienced the travails of a new order in the Maratha

State, had first-hand information of the working of the various

departments of the krieg-State during exceptionally turbulent times,

had both the heavy burden of the State with all the responsibilities

it entailed. Only such a person could have framed the Ajna-

patra, a unique document every line of which bears the impress of

a master-hand, where nothing seems to be written which had not

been tested by personal experience, nothing expressed which had

not been sometime felt and had not moved the writer to inmost

recesses of the heart. ‘here is no other piece of such concen-

trated merit in the whole range of Marathi historical documents,

from whatever point you look at it.

This is not an encomium. Everything in this statement can be

proved by references to the original document. It has convinced

scholars of such different types of mind as Rao Bahadur G. S.

SERDESAI, Prof. D. V. Porpar and the late Rao Bahadur K. N. SANs,

who have contributed forewords to the new edition of the Ajna-

patra. The history of the various editions of this Ajna-patra is

also an independent proof of the gradual conviction of scholars as

to its authenticity. It was first published in the now defunct

scholarly magazine Vividha-Jnana-Vistar in 1875-6. It does not

seem to have been pointedly noticed by the students of Maratha

History, because at that time no other Marathi original material had

seen the light of publication. But after the Kdvyetihdsa magazine

had published many Marathi Chronicles, lives and original letters

during the period of 1878-88, people remembered the old document

and so it was again published serially in the issues of the same

Vividha-Jnana-Vistar during 1890-91. Though the importance of

the document was thus acknowledged, scholars had still no inkling

as to its authorship, because the place of Ramachandra Amatya and

4
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his life-work had not been understood. So in 1898 RAajwADE

mentions it as the work of king Sambhaji in the critical introduction

to his first volume. But when in 1903 original letters of both

Shivaji and the Amatyas were published in the eighth volume of

Rajwabg, scholars began to understand the importance of the work

of the Amatya family in the early life of the Maratha State. Deeper

scholars also began to notice the striking resemblance between the

tone of the language, close attention to the smallest details of ad-

ministration and the general principles enunciated in both the

Ajna-patra and the few almost orally dictated letters of Shivaji.

As these copies of the personal orders” of Shivaji are found only

in the papers of the Amiatya family, it is a proof positive of the fact

of either these documents being originally written by the Amatya

himself or else of his being a particular student of Shivaji’s orders.

Later on when other documents of Shivaji’s time were published,

people found original material-to compare and judge. ‘Then only

the conviction dawned upon the scholars that the Ajna-patra

depicted the ideals, the principles, the rules for guidance conceiv-

ed, enunciated and issued by Shivaji, tested under Sambhaji and

Rajaram, brought to perfection and put down on paper by the old

veteran statesman Ramachandrapant Amiatya, for the edification of

Shivaji’s direct descendents and the education of future Maratha

politicians. A general demand for its publication in the book-

form led to its being brought out with critical forewords and a

vocabulary of Persian, Arabic and ‘Turkish words found in it.

Since then it has been prescribed as a text-book in the various

universities for its beautiful forceful stylish Marathi, not to say of

its weighty subject-matter. This is what has led the professors

of the language to write upon it and to discuss its genuineness, with

woeful results narrated above.

For the information of these professors it can be pointed out

that all the references to Ramachandrapant in the Ajna-patra are

correctly descriptive of that statesman; the honorific titles like

Samasta-Rajakarya-Dhurandhar Viswasanidhi are appended not only

to exceptionally high politicians like Ramachandrapant Amatya but

are found prefixed to the names of ordinary, even incompetent,

ministers like Bahiropant® Pingle or the Commandant of a fort

like Vithoji Ghatge,” a man otherwise unknown to history ;

mention of one’s merits and achievements is common in certain

17. RaJwape—Marathyanchya [tihasdchin Sadhamne, Vol, VIII, Letters 28, 31,

18, Bavda Daftar, Nos. 66-67,

19, Ibid, No. 95,
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types of documents; no copy of the Ajna-patra is found in the

Bavda Daftar because probably the copy in the said Daftar was

placed in the hands of Vividha-Jnana-Vistar by some one interested

in historical matters ; Sanskrt verses (but not Subhisitas ) of the

type quoted at the end of No. 24 of the Bavda Daftar are found

inscribed at the end of copper-plate” land grants and title-deeds

in many cases (e.g. in No. 100 of the same Daftar) and there-

fore no argument as to the composer of the Ajna-patra or any

analogy can be deduced from such a fact; deviation in practice

from a principle enunciated by oneself can prove that the person

was morally weak, but it cannot disprove the authorship of the

person enunciating the said principle ; and lastly that no correct

statement as to the reigning monarch or the date of a document

can validly or invariably be made from the descriptive legends on

the seals affixed to a document, at least not in Marathi documents.

Though this unique document was put down on a paper by

the veteran statesman in his ripe old age, it does not seem—from

the dearth of copies of the same—to have left the house of Améatya

or the Kolhapur Darbar at the most. It lay smouldering in some

bundle, nobody caring for it in particular, except Bhagvantrao

Amitya, son and successor to the writer. It seems that the old

statesman had tutored his son well in this princely lore. But the

son, though well-versed in the theory of politics, was incap-

able of following it in practice. In his letters he repeats the word

rajaniti® s0 often that he seems to be obsessed with it. He

wails over the fact of nonce caring for the science of politics or

trying to follow the old” paths and) principles formulated by

Shivaji and handed down in his family. He is well-nigh mad to

see Ramar4ja not utilizing his store-house of political lore, though

the said king had been saved from infantile death, and afterwards

secretly brought up by his family.** He definitely mentions that

original notes on various political matters, containing the ancient

wisdom followed from Shivaji onwards, to be still in his possession.

All this is ample proof for the fact of the Ajna-patra, together with

other rough notes on various topics, to bring an heirloom in the

Amiatya family.

Leaving aside this outer circumstantial evidence, if we look in

for internal proof, there is more than enough to convince any

20, History of the Athalye’ Family, Vol. I—pages 9-10-13-17.

21. E.g. Peshwa Daftar, Vol. XXVI—Nos. 83, 124, 127, 129, 131, 132, 135,

136, 138, 147.

22, Ibid, 124, 129, 131, 135,

23, Ibid, 132, 140, 141, 148. Also Rajwade, VIII, 184.
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fair-minded critic of historical matters. The full pen-portrait of

Shivaji drawn on pages 3-4 of the Ajna-patra is unique in- Marathi

literature. Every sentence in that portraiture describes some

event in Shivaji’s life in the manner of a man who could not but

have been a contemporary and intimate observer of Shivaji at close

quarters, Following it the succinct opinion on Sambhaji is equally

remarkable. Further on when we come to the period of the War

of Independence in the reign of Rajaram,TM we get a still graphic

picture of the ideals, methods, principles and hopes of the Marathas

during that glorious epoch of Maratha History, though outwardly

it was a dark period. Certain unintelligible passages in this vivid

description have now been made intelligible by the publication of

a most important original letter issued by Rajaram from Jinji on

4th June 1691, This letter,” sent to Vazaratmaba Hanamantrao

Ghorpade, contains a systematic plan for the conquest of the whole

Indian continent. It reiterates the ideal of the Maratha State viz.

the Defence of Maharastra-Dharma. The steps leading to the

consummation of this desired goal have been enumerated. They

are the conquest of the Rajgad province (i. e. Shivaji’s Swaraj),
Bijapur, Golconda, Aurangabad, one after the other. This is half

the piece of intended work. The full work is supposed to be

complete only after the conquest of Delhi, i.e. the whole north.
Now Rajaram, a fugitive king away from his native kingdom, barely

defending himself against overwhelming imperial forces, coolly

writing such a letter, would be taken as simply imbecile by most

historians. But this work of the conquest of the peninsular India

south of the Narmada is taken as well nigh accomplished in the

description of the same in the Ajna-patra. It had been thought as
a gross exaggeration by most critics of the Ajni-patra, merely a
figment of the brain. But wait. Sir Jadunath SARKAR can be pro-

duced as a witness in this case. The fifth volume of his History of

Aurangzib describes the State of the Deccan during the period of

King Rajaram and after. He cannot be using ‘forged royal letters’

or ‘ worthless laudatory poems’ or ‘utterly modern concoction’

as the sources of his history. Inthe particular passages which we

are citing from his work, he is translating verbatim from two men

on the spot, eye-witnesses of many of the events they narrate. Say

they, ‘The Marathas have made a distribution of the whole empire

among their generals. The local zamindars, the peasants, have joined
the Marathas. Many of the Mughal mansabdars went into shares

24. Ajrd-patra, (1926 edition), pages 5-8.

28. Shiva-Charitra-Sahitya, Vol. V, No. 6,

7
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with the Maratha raiders. Thoughtful people of Northern India

serving in the Deccan began to send away their wives and children

for safety to their homes in Hindustan.’ (Page 240). ‘They even

attacked walled cities like Hayderabad, Bijapur, Aurangabad and

Burhanpur. (P. 239).’ ‘After 1703, the Marathas were masters of tho

situation all over the Deccan and even in parts of Northern India.

Maratha leaders and their troops move with much confidence

because they have cowed the Mughal commanders....They possess

artillery, musketry, bow and arrows, with elephants and camels for

all their baggage and tents,—just like the armies of the Mughal.

Only a few years ago they did not march in this fashion.—At

present they move liké conquerors, showing no fear of any Mughal

troops.’ (Pp, 242-43), ‘Wherever they arrived they engaged in a

regular revenue collection of the place and passed months and years

there with wife and children in peace of mind. They divided the

pargands among themselves, and in imitation of the imperial Govern-

ment they appointed their own subahdars,** kamavish-dars and

rahdars.—In each subah the Marathas. built one or two forts.

(P. 241). So on and on.

What do these passages show? They tell the same tale as the

graphically described pages of the Ajna-patra (5-8). The order of

conquest thought out in the Royal Order of 1691 from Jinji seems

to have been meticulously followed later on under and by Rama-

chandra Amfatya. This cannot be taken now as a flamboyant

description of the events of his times, after independent corrobora-

tion of the same through different channels. The statement in the

Ajna-patra that the king’s dominion stretching from the Narmada to
Rameswar become free from thorns (enemies) becomes intelligible

in the light of the Persion sources quoted above. The policy of

going to the north after and for securing the south was then for-

mulated and it is clearly argued out in the Ajna-patra. That the

ideal of establishing Maharastra~Dharma is to be reached and can

only be reached by the complete subjugation of the whole of India,

was well understood by the ministers of Rajaram. With that aim

Rajaram had crossed the Narmada, so says the Ajni-patra.
The crown of the whole edifice of Maharastra-Dharma was the
re-establishment of the temple of Visweswara at Benares destroyed

by Aurangzib. It is not mentioned in the Ajna-patra whether this

establishment was to take place on the original site, in which case

26. Balaji Viswanath the first Peshwa Sar-Subahdar of Dautatabad from

1704-7 (Itihasa-Sangraha-Peshwe Daftaratil Mahiti, p. 124), similarly Avadhut

Tubaji was Sar Subahdar (in 1691) of Bhaganagar or Haidarabad (Rajwade VIII,

No, 42).

8
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the grand Masjid built by Aurangzib on the site would have had to

be pulled down. But looking to the temper of the Marathas during

those times, even after the sudden demise of Rajaram, they would

certainly not have desisted from sucha step. At least the poets had

begun to talk of the break-up of Mosques and suppression of the

Koran.** Even Muslim astrologers had begun to predict the over-

throw of the Delhi Empire and the establishment of Hindu Empe-

rors at Delhi * as early as 1697. All this clearly proves that the

contents of the Ajna-patra are genuine reproductions of the times

with first-hand information of the working of the Maratha State

with its ideals, principles and methods.

We have seen above that Ramachandrapant was a contemporary

of four successive sovereigns, Shivaji, Sambhaji, Rajaram and _ his

son Shivaji II. He was the only person who could have the ripe

experience expressed in the Ajna-patra. His language seems to have
been copied after the manner of Sivaji. Some phrases in the Ajna-
patra are identical with those in the royal orders. The contents

thereof are also historically true. ‘The two chapters in the Ajna-
patra, viz. those on the navy and the capitalist merchants including

those of the European nations, could not have been written by any

other Maratha Statesman, as none else had direct touch with the

coastal affairs. None else had also the close contact with the

administration of the forts to write a chapter on the same in the

manner of the Ajna-patra. The constant remembrance of Shivaji’s
mode is also possible in no one else's case. The lines on the here-
ditary Vatandars seems beyond the power of others to write with

such deep insight. The prince for whose benefit the Ajna-patra
is written can be none else but Shambhu Chhatrapati of Kolhapur
who was in fact the only prince free to be taught by Ramachandra-

pant Amatya. With all this evidence before us, can we say that

the work is not the work of a contemporary, that it is not genuine,

that it sheds no light on the affairs of the Maratha State, its ideals,

its basic principles, its working, its system, its guiding rules based

on direct experience? Let the students of history decide for

themselves.

27. Sardesai Smdraka Grantha (Marathi) page 184.

28. Rajwaos, VIIT, No. 49, page 66.
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The Maratha Occupation of Gingee and the

Early Years of Their Rule therein

By

C. S. SrinivasacHarRI, Annamalainagar

After his conquest of Gingee in the summer of 1677,/ Maharaja

Shivaji improved its ramparts, constructed wells, raised towers,

built bastions and converted it into an impregnable fortress.? The

Maharaja applied all the energy of his mind, and all his resources to

the fortification of several strategic places in the Gingee country.

He constucted new ramparts around Gingee, dug ditches, erected

towers and executed all the works ‘‘ with a perfection that Furo-

peans would be ashamed of’’. The Madras Council’s Consultations

of April 1678 contain a reference to the fortifications erected by

Shivaji :—‘‘ Santaji with his army returned to Gingee castle, a great

part of which is very strongly built since Shivaji took it (in the pre-

vious year) and there is a great store of grain and all things neces-

sary for a long siege already laid in and he has a good stock of

money, besides the rent of the country he had taken.’ The Memoirs

of Francois Martin inform us that ‘‘ Shivaji after having examined

the site of Gingee which offered great protection, gave orders to

cut off a part and erected new fortifications’’. By February 1678,

a large body of workmen had been vigorously ‘‘ labouring at

Gingee for demolishing a portion of the wall and to fortify the area

enclosed by it’’.’

An indigenous Tamil chronicler, Narayana Kone, who was a

native of Gingee and wrote from materials then available to him,

1, Orme dates the capture of Gingee in July 1677: Fragments, p. 64;

Martin dates it as 31st May 1677: Sen: Foreign Biographies of Shivaji, p. 272.

The Jedhe Chronology puts it to have taken place between 24th March and 21st

April 1677; (PATWARDHAN and RAWLINSON: Sources of Maratha History, p. 39.)

2. R. Satyanatha Iver: The Nayaks of Madura, p. 282.

3, The Gingee fortress was in reality a cluster of three strongly fortified hills

(Rajagiri, Krishnagiri and Chandrayandrug) surrounded by a strong enclosing

casemated and battlemented wall and by a deep ditch, while tier after ticr of

battlements ran up to the stcep height of Rajagiri, the principal fort, on the top of

which was the citadel, cut off from all approach by a deep chasm and capable of

being held by ten men against ten thousand.—For a plan of this great fortress,

see the illustration of the fortress, ag it was at the commencement of the 18th

century ; in Histoire de Gingé par C.S. SRINIVASACHARI, traduite de l’anglois et

annot? par Edmond Gaudart, Governour en retraite, Pondicherry, 1940,

1
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a comprehensive history of the lower Karnataka country with

particular reference to the kingdom of Gingee, about 1803, and

whose account so far as the annals of the Gingee region’ are con-

sidered, has been held to be fairly trustworthy, thus tells us of the

way in which Shivaji conquered the fortress and strengthened it.‘

‘The Killedar of Gingee, Nazar Khan, and the Faujdar, Siddi

Ambar Khan, defended the place and gave battle to the invader,

But the army of the Marathas showed itself to he much the stronger.

The battle was violent and the Chandrayandrug fort was first taken.

Both parties suffered considerable losses. Then Shivaji took by

assault the main fortress (of Rajagiri) whose bastions he strengthen-

ed and entrusted the kingdom of Gingee to his brother.

** All round the fortress of Gingee, there were then four encir-

cling walls built by the Kovalan or (shepherd) dynasty and (the suc-

ceeding) Naicker rulers, Shivaji preserved the inner fortress which

was at the foot of the Rajagiri hill and had the three outer walls,

called Adaya Valanjin, demolished. He raised a strong wall in the

form of a triangle, of which one side was to the right of the small

forts, Chandrayandrug and Krishnagiri, the second near those of

Krishnagiri and Rajagiri and the third towards Ratagiri, Chandrayan-

drug and the fort of Muthialu Naicker. King Shivaji established

thus his rule which enforced respect for justice”

The real purpose of Shivaji in getting possession of the fortress

of Gingee and the surrounding region of the lower Carnatic seems

to have been previously discussed and defined by him with his
advisers as early as 1675, because we learn from a letter of Baron

de la Haye, dated December 1675, that he met Annaji Pant, one of

4. {tis an important item of the History section of the Mackenzie Manu-

scripts Collection and claims to be a general history of peninsular India, Hindu

and Muhammodan, down to A.D, 1798, with particular reference to the Carnatic

and the Tondamandalam country, The author was a descendant of one of the

former lines of rulers of Gingee and was, according to the standards of those

days, particularly well informed about the history of this place. The eighth sec-

tion of his Chronicle, dealing with the lower Karnataka country, is deserving of

particular attention, having been recognised in its value quite carly in the history

of the accumulation and utilisation of the Mackenzie Collection by MACKENZIE

himself and later by Witson. An English translation of this portion is now

under preparation by the author of this paper, while a translation by M. Gnana

Diacou, Avocat, into the French, on the basis of a copy obtained from the

India Office Collection, was published under the title ‘Histoire Détaillée des Rois
du Carnatic’ was brought out in 1939 at Pondicherry. The account that Narayana
gives of the circumstances antecedent to and concerning the Maratha occupation of

Gingee is very interesting as a commentary that might really be authentic and an

improvement, in very many places, on the version or versions now prevailing.

9
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the ministers of Shivaji, who admitted to him that if the Mughals

were engaged in the north, his master would carry his arms on to

the east coast and that he had already taken measures to minimise

the difficulties attendant on such an expedition.

Madanna Pant, the chief minister of Golkonda, had been revolving

in his mind, according to the account of Martin, very clever plans to

recover a part of the Carnatic at least for Hindu rule. It was in the

beginning of the sixties of the 17th century that Gingee had come

effectively under Bijapur occupation and Sriranga Raya IV (o

Chandragiri) had given up his last hopes of restoring his rule.

Madanna feared that if his master, the Kutb Shah, should personally

undertake the proposed expedition against Gingee, it would excite

the jealousy of the Mughal power ; and he therefore cunningly sug-

gested that Shivaji should be induced to take up this plan of con-

quest, while outwardly appearances were to be maintained that the

Maratha king would ostensibly act in the interests of Golconda.

Martin’s Memoirs give us a clear indication of the motive which

prompted Madanna and Shivaji in preparing for this Carnatic expedi-

tion under the command of the latter. Madanna Pant had, even

within two years of his accession to the waztrship of Golconda in

1674 (according to the testimony of Baron’s Letters and Martin’s

Memoirs), succeeded in getting the whole administration centred in

his hands and the revenues of the state farmed out to himself and

only allowing a monthly stipend for the expenses of the Sultan.

He had effectively changed the personnel of the administration to a

considerable extent and removed many Pathan, Persian and

Deccani grandees from their charges and put his own creatures into

the chief offices. One of the most important features of Madanna’s

foreign policy was his co-operation with Shivaji in the conquest

of the Carnatic.

Shivaji’s refusal to entrust the fort after its capture to the

officers of Golconda, as was asked for by the Sultan, in the words

of Martin, ‘‘opened Abul Hasan’s eyes to the deception which had

been practised upon him and made him realise that Shivaji and

Madanna had come to a secret understanding with each other to

the prejudice of his own interest’’. Martin further adds that

‘Madanna’s views were to place this part of the Carnatic once again

under the domination of the Hindus, and by facilitating its con-

quest for Shivaji, to make him a powerful protector ’’.

Madanna had, even from 1675, made up his mind to subsidize

Shivaji with Golconda help and money, in order to enable him to

conquer the Carnatic for himself. Only a pretext for letting the

3
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Maratha army loose into the Carnatic was wanting and the pretext

had opportunely arrived in the request of Nazir Mahomed, the Bija-

puri governor of Gingee who was wholly animated by a hatred of

the party then triumphant at the Adil Shahi court and entirely obli-

vious of the consequences.’ When Shivaji finally set out on his

mission as Golconda’s accredited agent, and with the sinews of war

which Golconda had supplied, nobody knew better than Madanna

that Shivaji would never give Abul Hasan the territories he had

promised to give him. As Martin observed :—‘‘Madanna knew

Shivaji too well not to realize that he would never keep the

promise that he had made.’’ The whole was a carefully planned

conspiracy to hoodwink Abul Hasan into pulling the chestnuts

out of the fire for the greater benefit of the Maratha chieftain.®

The alliance with Shivaji was Madanna’s greatest diplomatic

achievement. Abul Hasan had his eyes fully awakened to the

deception practised on him by his minister only when the Maratha

officers bluntly refused to hand over the administration of Gingee

to his lieutenants."

5. ‘Nasirmamet who only sought the means of preventing Chircan (Sher

Khan Lodi, governor of Valikondapuram and an adherent of the Afghan faction)

from rendering himself the master of Gingy, did not make any alteration to the

terms and got ready to receive Sivagy to whom he sent ambassadors as soon as he

learnt that he was in the Carnatic.’’ (Martin) (quoted by S..N. Sen: p. 264).

6. It will be interesting to infer whether Shivaji was motivated by the idea

of mere plunder or effective conquest and annexation, Sir Jadunath SaRKAR has

maintained that he was motivated to plunder alone. He says: ‘'He could not

have intended to annex permanently a territory on the Madras Coast, separated

by two powerful and potential States, Bijapur and Golcohda, and situated more

than 700 miles from his capital. His aim was merely to squeeze the country of ite

wealth and that a partition of his father’s jaghir waa only a plea to give a show of

legality to the campaign of plunder,”’ Dr. 5, N. SEN, in his ‘‘Studies in Indian

History’’, maintains the contrary view that ‘‘there would be no difficulty in

mainteining an empire situated some hundred miles away from the capital, pro-

vided the communications were safe and good.”’

7. ©“Madanna doubtless favoured the existence in Central and Southern

India of a community of Hindu and semi-Hindu states as a defensive bulwark

agtinat the ever pressing encroachment of Moghul India from the North and West.

Nothing shost of such a theory can satisfy the facts of Madanna’s rule since his

acceasion to power in 1674. He had imposed himself and a Brahman bureaucracy

on the Golconda state and one of the clauses of the Treaty of Kulburga stipulated

this his brother Akkenna should be wazir of the Bijapur state (Sarkar: History of

Aurangxib, p. 150) he had helped to establish Hindu rule in Central India, and

use it as a defensive weapon against the constant menance of Mahomedan India

from the north. These, doubtless, were the ‘‘vast designs which Martin is always

hinting at in his comments on Madanna’s policy in the Memoijrs."’ (Adriad

Dvuartr—An Estimate of Madanna from the French Recorda—Journal of Indian

History, Volume XJ, pp. 298-313).
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Santaji,® an illegitimate brother of Shivaji, was appointed to the

chief command of Gingee and its dependencies and was assisted by

Raghunath Narayan Hanumante who was nominated mazumdar and

by Hambir Rao Mohite, both of whom were commissioned to assist

in the general management of the affairs of the Carnatic. Havildars

were appointed for the districts of Pondicherry, Kunimedu and

Porto Novo, Shivaji futher gave instructions for the destruction

of many small forts in the plains and for the construction of some

fortresses on the mountains and heights he had noticed.’

Martin’s Memoirs give ample testimony to the fortifications of

Shivaji. The Marathas were said to have built ramparts about

twenty feet thick behind the original enclosing walls and equipped

them with barracks and guard-rooms built into them as intervals.

Such ramparts were more probably the result of the work of the

lieutenants left behind by Shivaji rather than of his own effort,

as he was very busy during his short stay in the Carnatic.

The Sabhasad also says that Shivaji took several other forts beside

Vellore, built new ones and conquered a territory yielding 12 lakhs

of hons. It further goes into a very significant point. ‘‘ Chandi

(Gingee) was a place well situated to be a capital like Bijapur and

Bhagnegar. The king might have stayed there. But there was a vast

kingdom on the other side also and it was necessary to protect it.

So he appointed Raghunath Narayan as mazumdar and stationed him

at Chandi with a force under Hambir Rao Sarnobat; and himself

started from Chandi with two sardars, Anand Rao and Mannaji

Tore, together with their armies.’ The Gingee country was to be

brought under the same regulations and discipline as Maharashtra

and to have the same revenue system.

Thus the occupation of the Gingee country by Shivaji and_ his

attempt to stabilise his authority were essentially based on the

ground plan, originally conceived by the master-mind of Madanna,

of effecting a restoration of Hindu power in the south and of help-

ing in the revival and restoration of the Hindu rule in the

Carnatic. ‘This revival had been a dream, but, unfortunately, never

8. The Sabhasad says that ‘‘Santaji Raje « natural son of the late Maharaj

(Shahaji) and a brave valiant man’’ met Shivaji (in his camp on the Coleroon) and

was given a command of 1000 horse in the Carnatic and also allowances in land a

money and took his departure after presents of elephants, horses, clothes and

ornaments,

9. Shivaji is said to have entrusted the fort of Gingee to one of his most

loyal Mavle captains, Ramji Nalage who was assisted by Timaji Keshav as sabnis

and Rudraji Salvi as kharkhannis (superintendent of stores).
~
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realised, though often attempted, by the last ruler of Chandragiri

Sriranga IV, of the Aravidu dynasty, and this was well brought out

by Narayanan in his Tamil Chronicle and by Maratha contemporary

writers. Witness Shivaji’s letter to Vyankoji in which he urged

him to a mutual reconciliation of their claims, and in the course

of which he expressed himself thus :—

“So J left Santaji Raje and Raghunath Pant and Hambi Rao

there (in Gingi). T received news that, listening to the advice of

the Mussalmans and thinking of fighting with my men, you had

collected all your troops, and sent them against my men; and they

came to Volgondapur (Valikandapuram). Secondly, you ought to

have thought : ‘He has won the full favour of the gods. He des-

troys the Mussalmans. When my army is full of Mussalmans what

hope can I have of victory, and the Mussalmans surviving?) Now

some places, I have already taken ; others, which are still in your

hands, viz. Bangalore, Kolar, Hoskot, Sirakot and other minor
places and Tanjore--should be handed over to all our men and of

the cash, jewellery, elephants and horses half should be given to

me as my share, You shall be wise to make such an arrangement

with me. If you do so with a clean mind, J shall give you a jaghir

of 3 lakhs of Auns in the district of Panhala to be héld under myself.

I shal] make an application to the Kutbshab and procure a Jjaghir

of three lakhs under him. Both alternatives I have suggested to

you. One of them you should consider and accept. Do not leave

it to be decided by obstinacy. Family discord is not a good

thing.”’

On the death of Raghunath Pant, Harji Mahadik, a son-in-law of

Shivaji (having married his daughter, Ambika Bai), was made the

viceroy of the Gingee country with Shamji Nayak Punde as his

adviser. A letter from the subhadar of Porto Novo to William

Gyfford, the Madras Governor, speaks about the assumption of the

governorship of Gingee by Harji Raja and the direction given by

subhadar to all the subordinates to obey the viceroy. The new

viceroy was no ordinary man; and his activities at a place far removed

from the centre of the Maratha governmental machinery, amounted

to an attempt at establishing his own independence, wherein he

was helped by the disharmony existing between Sambhaji and his

nobles. Indeed, he was so successful in his attempt that he practi-

cally became the supreme master of Eastern Karnatak and was

effectively enabled to interfere in the affairs of the indigenous

chiefs of the country. So powerful was he that when the Nayak

10, Letters to Fort St. George, 1681-82, pp. 24-25.
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of Trichinopoly sought his help against an attack from Mysore,

he went with his army and defeated the Mysore general from

whom he captured 2,000 horses.'* Having thus secured his position

and effectively imposed his authority over the neighbourhood, he

had the audacity to assume the title of ‘Maharaj’ to which he

had no right.?”

Although the acquisition of Fort St. George by the English in

1639-40 had given them a trading settlement, yet it did not in any

way grant them perfect facilities and immunity from threats of

attack. The frequent disturbances to their trade due to the

Jealousy and intrigues of the Dutch and the French on the one

hand, and the threatening attitude assumed by Golconda on the

other, revealed to the English the hopeless position they endured

and impelled them to seek a safer place for their trade activities

lower down the coast.

It was not until 1673 that they fully realized the urgency of the

need, and the suggestion given by the then Bijapuri governor of

Gingee, Nasir Muhammad Khan, that a settlement might be

selected on the coast of that region was taken up by them.’*

But nothing came out of the negotiations; and the subsequent

invasion by Shivaji of the Carnatic in 1677-78, prevented, for the

time, all possibilities for getting concessions in that part of the

coast. However, where the English failed, the French succeeded,

and the energetic and enterprising Francois Martin persuaded the

Bijapur Governor to grant him permission to settle at Pondicherry

in 1674, which he later on fortified.

The English at Madras felt their position increasingly irksome,

as Lingappa, the deputy of the Golconda government in charge of

the Poonamalle country, arbitrarily raised his exactions and imposi-

tions which greatly paralysed the trading activities of Madras.

Hence, in 1681, the English became very anxious to treat with the

Subhadar of Gingee and obtain permission to build factories at

Cuddalore or Kunimedu and at Porto Novo.’* They therefore

11. SaRKAR: Aurangzib, Vol. V, p. 53.

12. Orme: Historical Fragments of the Mogul Empire (1805), pp. 300.

13. ‘The Madras Diary and Consulation Book for aarnest 1672-78, p. 21 :—

“The Governor of Gingi, Nazir Muhammad Khan, having by his letter of 10th

March and by his agent Hakim Ismail alias Manoel] De Olivera, offered to the

Agent and Council at Fort St. George to give them leave to settle at Valudavir

near Pondicherry and to make forts for their own defence with promises of

great privileges and a very friendly invitation thereto and requested an Agent to

be sent to him along with a present sent by him.”

14, ‘‘Upon consideration of Poddela Lingappa's threat to stop trade and

besiege Madras, by order of the court, it is resolved to be for the Company's

7
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befriended Gopal Dadaji Pandit, the Brahman Subhadar of Porto
Novo, and persuaded him to speak to Harji Raja on their behalf.
Harji Rajah seems to have been much impressed by the favourable
account given by Dadaji about the English and expressed his will-
ingness to grant to the English the privilege of constructing settle.
ment in his seaports." On receiving a favourable reply in April
1681, Robert Freeman was sent to select suitable sites for factories
in the Gingee country." Robert Orme is of opinion that it was the
endeavours of Elihu Yale which succeeded in obtaining from Hariji
Mahadik permission to erect a factory at Cuddalore. They were
not successful at Porto Novo, for when the English sent a ship,
the Maratha officer of that place imposed such heavy duties that it
had to turn back with the factors undisembarked and the cargo
undischarged. ‘‘ Even Harji Raja had imposed an additional duty
on all the cloth provided for the Company within his immediate

districts.—In consequence the Council of Madras requested the
Presidency at Surat to procure a phirmaund from Sambhaji, for the
abolition of the import, with his permission to build a fort

somewhere near Cuddalore and his order for the punishment of the
Governor at Porto Novo.’’"

At last the English succeeded in their attempts ; and Sambhaji
himself, being persuaded from the Bombay side, granted them per-
mission to build factories in the Gingee country. The destruction
of the English ship ‘ President ’ by the Arabs who were hired by
Sambhaji, gave the English factors a decided advantage to press
their demand. Jn 168+ Captain Gary was sent to Sambhaji’s court
to carry on the negotiations, ‘‘ to require the completion of former

agreements as well as the redress of the late violation and to solicit
the phirmaunds which had been requested by the Government of
Madras for the freedom and increase of their trade in the Gingi
country.’’* Sambhaji was not prepared under the circumstances,
to continue to ignore the request of the English any more, and so

interest to be at the charge of obtaining a cowle to settle a factory in the Gingi

country—which is out of Golconda’s dominions which is a matter of great security
to the Company's investments. The settling of a factory in the Gingi country
will keep them in greater respect to this place and secure large investments that

being the best country for cloth, It is resolved that letters should be written to
the Maratha Subhedar of Gingi to grant the English a cowle for factories at
Cuddalore or Kunimedu and at Porto Novo. If we think fit a person may be sent
to obtain the said cowle as soon as possible.”

15, Letters to Fort St. George, 1681-82, pp. 24-25.

16. Madvas Diary and Consultation Book, 1681.

17, ORME: Historical Fragments, p, 116.

18, Lbid, p. 136.

8
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he granted in the Gingee country ‘‘a factory at Cuddalore and

Thévanampatam (later, Fort St. David), with the ancient immunities

allowed by Bijapur to the factory at Conimeed and allowed free

trade at Porto Novo. Keigwin and his Council are named in the

Patents as the parties to whom the grants are made.’’”

Harji Raja asserted his independence of his brother-in-law and

would not send the surplus revenue to Raigarh. Added to the

turbulent attitude of the Gingee Viceroy, Vyankoji, Shivali’s half-

brother, who had established his rule at Tanjore, conquered back

the regions that he had lost in his struggle with his brother*® and

refused to abide by the peace terms which he had made with the

latter. To arrest the growing insubordination of his vassal,”

Sambhaji sent in 1687 to the south a strong force of 12,000 horses

under the command of Keshav Pingle and Santaji Ghorepade.”

Indeed the whole plan had been engineered by Kavi Kulesh who,

being greatly envious and apprehensive of Harji, advised Sambhaji

to take such a course’;”* and Keshav Pingle was directed to depose

Harji and declare himself viceroy.”

The fall of Bijapur into Mughal hands in September 1686 and

the imminence of the coming siege of Golconda roused Sambhaji to

a lively sense of the danger to his Gingee province that would

ensue from the extension of Mughal dominion in that direction.

19. Ibid, p. 137,

20. Hambir Rao Sarnobat and Raghunath Narayan had to wage a bloody and

decisive struggle with Vyankoji who had collected forces from the poligars that

were four times as numerous as theirs; but they secured a victory over him and

captured many of his horses and elephants anda great quantity of jewels and also

Bhivji Raje, Pratapji Raje and many other men of note. Then they proceeded to

‘Yanjore and concluded peace with Vyankoji, while Shivaji wrote to them:

Vyankoji Raje is my younger brother. He acted like a child. Still he is my

brother. Protecthim. Do not ruin his kingdom’.

Martin tells us that at this battle the troops of Vyankoji were not so numerous

as those of the enemy, but his cavalry was much superior; and Raghunath Pant

was depressed by the bad omen of the flight of a number of vultures over his

camp ‘‘without ceasing for several days’’, Vyankoji began the battle ; “the mele

was severe for the people of these parts, many were killed and wounded, among

those were some men of importance. ‘The two parties retreated and the loss wes

almoat equal,'’’ (November 1677).

21, OnMeE says that Sambhaji feared the hostile attitude of Harji Raja who

wanted to overthrow his master and ally himself with the Mughals :~-Vide

Fragments, p. 155.

22. Orme: Historical Fragments, p. 185.

23, Kincaip and Parasnis: A History of the Maratha People, p, 142.

24, The Madras Diary and Consultation Book for 1687 says that Harji Raia was

dismissed and that Keshav Pingle was to be the next Viceroy, pp. 50-51; see also

Letters to Fort St. George, Vol. IV, 1686-87, p. 94, 22nd and 26th March 1687,

9
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According to Orme, we learn that, in Octobor 1686, he sent Kesava

Pingle and Santanji Ghorepade with 12,000 men. Orme further

tells us that at the same time Harji Raja was probably suspected of

an attempt to secure his own position by disowning Sambhaji’s

authority and declaring himself a tributary vassal of the Mughal.

Kulash had persuaded his master to believe that Harji wished to

make himself independent. The latter had in reality harboured no

great disloyal feelings towards his brother-in-law ; but his agents in

the Maratha capital had clearly warned him of the suspicions enter-

tained of his loyalty and of the rumours as to his intended move

at independence and going over to the Mughals and he was

advised to be careful of how he should conduct himself towards

Kesava Pingle and Santaji Ghorepade.

The despatch of the Maratha army to strengthen Gingee

alarmed the Mughal Emperor Aurangzib who detached a large body

of troops from the siege operations round Golconda to invest

Bangalore which was still in Maratha hands, before the latter could

concert measures for an attack on the besiegers of that place.

Kesava Pant, however, in his ecstasy of joy at the new appoint-

ment which he was given, revealed prematurely the object of his

march to Gingee, as we find from a letter from Kunimedu addressed

to Gyfford dated 26th March 1687, which says that ‘‘ Harji Raja

is out of employment and a new person has come down in his

place ;’’ and a subsequent letter of April 1687 from the same

factory says that ‘‘all the Subhadars had been to Gingee to give

Kesava Pant, the new man, 2 visit.’

Harji Raja, having learnt the real object of Kesava Pant’s

match to the south from his friends at the Maratha court, had

effectively strengthened his hold over the Gingee fortress. Keshava

Pant finding himself baffled in his object in his first talks with

Harji Raja, cunningly contrived to show him outward respect and

pretended to recognise his superior authority to all appearances.

This removed from Harji Raja’s mind all apprehensions of any
direct attack on Gingee, and even induced him to lend his troops

to Keshava Pant in his further aim of retaking Bangalore and

marching into the Mysore country. The straits to which Bangalore

had‘been reduced by the Mughals led HarJi and Keshava to forget

their quarrels and combine their resources for its relief.

But before Keshava Pant could reach his objective, the Mughal

troops had already taken Bangalore and the Maratha army had to

return quietly to Gingee. Harji Raja is held to have accompanied

Keshava on the march to Bangalore, He returned to Gingee and sent

K, V, 30 10
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18,000 horse under his two new allies to invade the Mysore country

again. Shortly afterwards occurred the capture of Golconda by

Aurangzib who reorganised the administration of that state and the

control of its dependencies and systematically appointed Mughal

officers in the place of those of the deposed Sultan, Kasim Khan

was nominated to be the Faujdar of the Carnatic and directed to

march against the Marathas, while Asad Khan harried all the coast

from Masulipatam to the Palar river. The Madras Diary of 1687

refers to the unsettled condition of this region at this period in these

words :—‘‘10,000 horse having come into the Gingee country com-

manded by Kasim Khan to war against the Marathas.’’ Another

English letter from Kunimedu, dated 18th November, refers to the

Mughal danger threatening the Maratha hold over the Gingee

country which has ‘‘so much discouraged all trade that the merchants

ceased to invest’’. These disturbances necessarily compelled the

English factors to fortify Kunimedu, Porto Novo and other local

factories in their possession. Harji Raja had hoped to reduce the

Mysore country before Aurangzib could seize Golconda; but the

Mughal advance had been too quick for him, Kasim Khan and Asad

Khan were already in the field in Northern Carnatic with large

armies; the Golconda governor of Cuddapah had even accepted

service under the Mughals; and the Hindu officials in charge of

Conjeevaram and Poonamalle were ready to follow his example.

The latter held in justification of his volte face that ‘‘the world was

constantly turning on its axis and altering the side which it present-

ed to the sun”’ and that “it was not strange that an inhabitant of

the world should follow so excellent an example.’ Harji Raja

recalled Keshav Pant from the Mysore country and ordered him to

attack and devastate the coast districts occupied by the Mughal

generals between the North Pennar and the Palar rivers; and when

Keshav refused to obey this order, Harji Raja detached a portion of

his own garrison troops from Gingee and managed, with their help

to reimpose his authority again on the governors of Poonamalle,

Arcot and Conjeevaram. Ashamed and humiliated at Harji’s

success, Keshav and Santaji displayed fresh energy and contrived

to occupy all this country with their own troops and thus enabled

Harji to recall his own men to Gingee.

On Kesava Pant’s return from the campaign to the head-quar-

ters at Gingee, fresh quarrels arose between him and Harji Raja

and thereupon he demanded the surrender of Gingee to himself in

obedience to his master’s orders. Harji Raja had, however, care-

fully secured in 1688 a shelter at Dévanampatnam where he could

fly for shelter. Then he sent out a detachment of his own army

11
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to plunder and conquer on his account some districts, belonging to

Golconda and lying north of the Palar river, which had submitted

to the Mughals.

The Madras ‘Diary and Consultations’ for December 1687 thus

describe the consequent activities of the Marathas in harrassing

these regions :—‘‘Having advice that the Maratha forces in the

Gingee country under the command of Harji Maharaja were upon

their march with 2,000 horse and 5,000 foot with great number of

pioneers and scaling ladders, that they had plundered and taken

several towns belonging lately to the kingdom of Golconda and

committed various other atrocities that most of the inhabitants left

Conjeevaram and other places to secure their persons and estates,”’

Thus the Marathas contrived to keep the whole land in a per-

petual turmoil by their ravages; and a year passed without any

definite victory for either party and with both sides watching each

other plundering the country. “‘ No regular battle was fought.

Skirmishes and alarms were frequent. Trade was ruined, industry

ceased and men flocked to the European settlements of the coast.’’*

The year 1689 proved to be as troubled as 1688. The roads

were unsafe for travellers, for both the Mughals and the Maratha
troopers plundered the country impartially ; and the English had

to close down their factory at Porto Novo and move their goods

from that place to Kunimedu and Cuddalore, which were better

protected against the ravages of marauding troops.

Sambhaji who had obtained a great accession of troops after the

fall of Bijapur and had reduced all the country south of Panhala,

now began an intensive war against the Mughals. Keshav Pingle,

who was now ashamed of his recent behaviour, but continued to be

bitterly jealous of Harji Mahadik’s easy successes on the coast,

25. Orme thus remarks on Harji Raja’s behaviour during this crisis :—‘‘On

his ( Keshav’s ) return the grudge between him and Harji Raja broke out openly ;

the surrender of Gingee to the orders of Sambhaji was publicly demanded

and refused; but Harji fearing that respect to his sovereign might at length

predominate amongst ‘the troops of his own command, secured the fort of

‘Thevanampatam, near Cuddalore, as a retreat on emergency ; but to keep up their

attachment to himself by an exertion of national Joyalty and the hope of plunder,

he summoned Keisswa Puntolox to march and reduce the countries to the north of

the Patar, which had just submitted to the Moghul. Keisswa Puntalo seems

to have refused any connection with him; on which Harji sent forward a

detachment under the command of two officers, in whom he had special trust, who

met with no resistance of any consequence from the new converts to the Moghul

government, and in a fortnight were in quiet possession of Arcot, Conjeevaram,

and Poonamalle with their districts of which they set about collecting the

reven les, favoured by the season, for it was the end of December.’””

12
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began a policy of co-operation with the latter. Early in 1688, twelve

thousand Mughal cavalry and a large body of local levies entered

the east coast territory under Muhammad Sadik in order to drive

out the Marathas from that region. The latter immediately retired

to Conjeevaram behind the line of forts standing on both sides of

the Palar river and allowed the enemy to get hold of both Poona-

malle and Wandiwash ; but the latter did not venture to attack the

inner strong-holds, while on their own side the Marathas carefully

avoided any decisive encounter with the Mughal cavalry. ‘‘So both

armies avoided each other and contended themselves with ravaging

the country side and robbing and torturing the unfortunate pea-

santry.”’

In 1689 Sambhaji was captured by the Mughals.” Harji Raja

then seized the opportunity and managed to capture Kesava Pant

and his followers at Tiruvannamalai; he now made himself an openly

independent ruler; strengthened his army and improved the

defences of the Gingee against the expected attack by the Mughals.

Some weeks later he released Kesava Pant (the 19th August); but

himself died a month afterwards. His wife Ambika Bai continued

for some months to rule the fort of Gingee and the province in

the name of her minor sons. Shortly, however, the situation at

Gingee was unexpectedly reversed by the arrival of Raja Ram who

began thus a new and glorious epoch of Maratha‘defence.

26. Fora discussion of the date of his execution, see appendix to Chapter
XXVIII of Kincaip and Parasnis—A History of the Maratha People, Vol. IT.
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The Vahlikas of the Meharauli Pillar

Inscription

By

Dinets CHANDRA Srrcar, Calcutta

In a paper read before the Tenth All-India Oriental Con-

ference, Tirupati, 1940, I have tried to show that very often in
inscriptions and literary works we get, in connection with the

description of a powerful king’s digvijaya (conquest of the four

quarters, or conquest of ‘‘the whole earth’’), the traditional

boundaries of the conventional cakravartti-ksetra. ‘These boundaries

are generally : (1) The Himalaya, Vadarikaérama on the Gandhami-

dana, the country near the Vamksu (Oxus), or the like, in the north ;

(2) Udaya mountain (mythical) the eastern sea (Bay of Bengal), the

Lauhitya, Vanga, or the like, in the east ; (3) the Malaya mountain,

the Mahendra mountain, the southern sea (Indian Ocean), Ceylon,
or the like, in the south ; and (4) the Asta mountain (mythical), the

Mandara mountain (mythical), the Western sea (Arabian sea), the

Parasika country, or the like, in the west. In that paper I have also

tried to prove that the Meharauli Pillar inscription describes the

digvijaya of a king naméd Candra(=Candragupta II?) in the

verses :—

wengiaa: slitArat wyPARATTAT—

eapeateaalaais(iefeat air wifes !

feat aagaria tq que feeaiftrar arfiget

aerercafqarena safafadiertaeg tan:
(Corp. Ins, Ind., 111, p. 141, verse 1)

which gives the following boundaries of the Cakravartti-ksetra:

(1) Vahlika or Bahlika (near the Oxus) in the north; (2) Vanga in the

east ; (3) Southern sea in the south and (4) The seven mouths of the

Indus (all falling in the western or Arabian sea) in the west.

My attention has recently been drawn to a paper by Dr. D. R.

BHANDARKAR in Journ, Andhra Hist. Res, Soc., X, p..86 ff., where

the country of the Vahlikas mentioned in the Meharauli Pillar

inscription has been placed on the Beas (Vipasa) on the strength of

a verse quoted from the Ramayana. The learned Doctor says :—

** yayur = madhyena Valhikan Sudaminam ca parvatam |

Visnoh padam presamana Vipasim c =4pi Salmalim uv

Ramayana, 11, 68, vv. 18-19.

1
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‘They went through the Valhika country to Mount Sudaman,

viewing Visnupada and also the Vipaéa and the Salmali.

“Tt will be seen from this verse that Visnupada, Vipaéa and

Salmali, if not even Suddman, were all in the Valhika country and

close to one another. * * * these places were in the close proximity

of the Vipaéa, which we know is the modern Beas, where it is

joined by another river, the Salmali.’’ (op. cit., p. 87)

The suggestion that the country watered by the Beas was called

Vahlika or Balhika is however certainly wrong. Numerous passages

can be quoted from the epic, Puranic and classical Sanskrit litera-

ture to prove that the Punjab=Paficanada, ‘‘the land of the Five

Rivers’’ (one of the five being the Beas), was in ancient times

called the Vahika country, and there is absolutely no doubt that

the reading Valhikdn in the passage quoted from the Rdmayara is

amistake for Vahikdn. A flood of light on the ancient Vahika

country and its people is thrown by several chapters of the Karna-

parvan of the Mahabharata. We have there (Ch. 44) the following

verses regarding the geography of this country :—

qarat faequarni agiat &seacr fear: |

areRareryaeareeraty aster 7
x * _ #

ares are azarae ara fae |

wifaar ara areiererat ge afarieqaa 1 10

5 x Fd

THA Teta aa Tgaaryqa |

wag feare a geitteradt aa 31

azar fracat a farqaur afetiz: 1

MIE ala & Far aeaat a areas uw 32

®* *

gata areata an fae dae |

wrt ata are let Adcareal ae aaa 11 40

The above verses and several others from the Karnaparvan

(Chs. 44-45) prove that the kingdom or the’people over which Salya
ruled was generally referred to as Paficanadaor Vahika and

specifically as Madraka, Jarttika and Aratta. In other words, the

Madrakas, Jarttikas and the Arattas were generally designated

Paficanada and Vahika. ‘There is however one verse which suggests

that Vahika was orginally the name of a country or people on the

Beas (Vipasa).

2



THE VAHLIKAS OF THE MEHARAULI PILLAR INSCRIPTION 471

ates: ara timer faararat fenraat |

ame areier sar afe: saga:

Mahabharata, Karnaparvan, Ch. 44. v. 10.

‘*In the Vipasa, there were two Pigdcas named Vahi and Hika;
their descendants are called the Vahikas who are not the creation

of Prajapati.’’

The geography of this well-known Vahika country has been

discussed by a number of scholars. Reference may be made to

CUNNINGHAM’S Geography of Ancient India, Calcutta, 1924, pp. 247,

686-87, and V.S. AGRAwaLa’s ‘‘Patafijali and the Vahika-gramas’’ in

Indian Culture, October, 1939, p. 129 ff. In view of the numerous

evidences regarding the existence of a Vahika country near the

Vipasa, no Valhika (which is no doubt a mistake for Vahika) country

can be located in the same region on the strength of a solitary

passage of the: Ramayana.

If the Vahikas were originally a people living on the Beas, we

have to explain how the sense of the word Vdhika expanded so as to

indicate all the tribes living in the Paficanada ‘(i.e., Punjab). It is

interesting in this connection to note that the Mahdbha@rata some-

times uses the terms Vahika, Madra, Jartika, Aratta and Paficanada

synonymously. It therefore appears that the lands of the tribes

which lived close to one another in the Punjab became in course of

time moulded into a big kingdom under the powerful kings of

Sakala (Sialkot). As Vahika was (Mbdh., VII, 44, 6) beyond the

Kuruksetra and therefore was outside the boundary of the Brahma-

vartta, its analogical connection with the word bahis may have been

another cause of the expansion of its geographical sense.



Epic Studies

By

V. S. SuKTHANKAR, Poona

VII. The Rima Episode (Ramopakhyana) and the Ramayana

SLuszkiEwicz’s elaborate dissertation’ on the recensions of

the Ramayana has revived the interest in the question of the

relationship between the Ramayana and the Rama _ Episode

of the Mahabharata, a question which appears to have been

first mooted by WEBER? WEBER had contented himself

with formulating the four logical alternatives: (1) the Ramopé-

khyana is the source of the Ramayana; (2) the Ramopakhyana

constitutes an epitome of the Ramayana, but of a Ramayana more

primitive than the epic in its present form; (3) the Ramopakhyana

represents an epitome of the Ramayana, but an epitome modified

somewhat by the compiler of the Episode himself; and lastly ;

(4) the two poems are derived independently from a lost common

source. The alternatives worked out by WEBER may be admitted ;

but then logical possibilities, unfortunately, do not carry us very

far in historical investigations.

Jacosr, who has dealt with the question at great length in Das

Rémdyana, Geschichte und Inhalt (Bonn 1893), held firmly to the

opinion that the Ramop&khyana was based on the Ramayana, on

our Ramayana, on the Rama Epic as we have it,—the episode form-

ing a rather careless abridgment of Valmiki’s epic (op. ct. p. 70).

In discussing the question he has drawn attention to certain

passages in the Ramopakhyana which. presuppose a knowledge of

the Ramayana, and which would be indeed unintelligible if the

reader did not know certain facts and circumstances which were

detailed in the Epic but omitted in the Episode. This argument

© For the first instalment of the series, cf. JBBRAS. (NS.) 4, 157. ff.3 the

following six have appeared in the Annals of the Bhandarkar Oriental Research

Institute, Vol. 11, pp. 165-191, 259-283 ; Vol. 16, pp. 90-113 ; Vol. 17, pp. 185-202;

Vol. 18, pp. 1-76; Vol. 19, pp. 201-262.

1, Eugeniusz Siuszkixwicz, Prayeaynki do badah' nad daiejami Redakeyj
Ramdyany (Contributions d Uhistoire des recensions du Ramayana) = Polska Akademia

Umiejetnosci Prace Komisji Orientalistyeznej Nr. 30 (Krakéw 1938), pp. 1-86,

2. ‘Ueber das Ramayana”’, Abhandlungen der Berliner Akad. der Wiss., Phil-

hist. Klasse, 1870, 1-88 (see especially, p. 36 f), Referred to by Jacon, Das

Ramdyana, Geschichte und Inhalt, p. 71 £.—Cf. also E. W. Hopkins, The Great
Epic of India (New Haven, Yale University Press, 19202), pp, 58 ff.

1
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seems to be not quite as sound as it appears at first sight ; because,

for the allusions in question, the compiler of the Episode might

have been indebted to any other source or sources which likewise

contained those explanatory allusions which happen to be omitted

in the Episode. The allusions do not point unequivocally to any

one single definite source,

But Jacosi did not of course base his case on this fact alone.

He strengthened it from another side. He pointed out (op. cit.

pp. 72 ff.) about a dozen passages which the Episode had in

common with the Epic. These parallelisms carry naturally far

greater weight than the allusions mentioned above. Exact verbal

agreement between the works of two poets, even though they may

be working on the same theme, are always suspicious. The human

mind is not easily duplicated. Similar ideas may arise inde-

pendently : but the words in which they become clothed are still

something personal and characteristic, varying with each individual.

Jaco! attached special importance to one particular stanza in

the Episode,—a veritable doggere] which, (according to Jacos!)

was evidently a copy of the perfect Ramayana stanza—once heard
never forgotten :?

AWE AFAWARZAMT ATTITAA |

warANAZR wartaranles

The Mbh. caricature of this stanza, according to JACOBI, was:

USAMA TAA FATAL |

ASR ATH ATLA AM VAT Ut

Jacosi was of opinion that this stanza of inferior form proves

borrowing because it is inferior, This unquestionably proved

also, JACOBI argued, that the Episode is merely an epitome of our

Ramayana. The argument is again not quite conclusive, and the

point has been contended by Hopkins. ‘‘A great poet,’’ says

Hopkins, ‘‘is more apt to take a weak verse and make it strong than

is a copyist to ruin a verse already excellent’’ (Great Epic, p. 63).

Whatever the merits of this latter contention, JAcoBI’s conclusion
appears to be correct in the main, though his argument is certainly

fallacious. Jaconl should have stopped short with the stanza. The

Mahabharata stanza appears to be—and very probably is— a weak

3, Op. cit. p. 74: ‘Solite aber noch Jemand davon Zweifeln, so verweisen

wir auf den schon oben p, 14 citierten Vera: sAgaram ci ’‘mbaraprakhyam .. .

Dieser wirklich grossartige Vers, der cinmal gehért nicht wieder vergessen wird,

wird in MBh folgendermassen wiedergegeben: Dagakandhara-rajasOnvos . . .

Nach Inhalt und Form eine klagliche Umschreibung, die sich auf den craten Blick

als Nachahmung verrit.”’

2
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imitation of the Ramayana stanza. The fallacy lies in the extension

that the Rimopakhy4na is therefore a weak imitation of the Rama-

yana. The relation between the two stanzas does not necessarily

prove anything about the relationship between the Ramayana and

the Rimopakhyana as wholes.

WinTernitz' has already warned us that each stanza of the Mbh.

must be judged on its own merits,—it may be added, when we want

to use the stanza for historical and comparative purposes. We could

not find a better example of this dictum than the stanza on which

Jacosr has relied for establishing the posteriority of the Ramo-

pakhyana. ‘The stanza has an intricate history. Though found in

all our old printed editions, the MS. support for it is surprisingly

meagre, Of the two lines comprising the stanza, the second was

found only in Bengali MSS. in addition to some stray Nagari MSS.;

but the first line is itself known in two variant versions! The form

known to and cited by JAcoBl, namely,

ANSON UAG aI FTAYREA |

alternates with another :

aa: Tage AS WAUANAACT |,

which appears to be an attempt at remedying the awkwardness of

the former, which was the subject of JAcosi’s strictures.* Both

lines are however completely missing in Kasmiri and Southern MSS,
(besides many old Nagari MSS.*)\ This fact leaves no room now for

doubting that the stanza in question is but a very late addition to

the Great Epic. It can therefore naturally prove nothing whatso-

ever about the age or the character of the original Episode to which

it has been secondarily appended by a recent interpolator, All

disquisitions based on this stanza from the Ramopakhydna have

consequently become futile. We must look for other criteria.

This only shows how very precarious are the conclusions that

are based on the Vulgate text of the Mbh. And it is very remark-

able that many of those very passages that have been’used in the

past for literary-historical purposes have turned out to be unhappily

but also unquestionably spurious."

4. History of Indian Literature (Calcutta 1927), p. 469: ‘‘the date of each
acction, nay sometimes of each single verse, must be determined separately, ...’’

5. Op. eit. p. 74. Cf. footnote on p. 473 above.

6. For instance, in the fragmentary Devanagari MS. of the Aranyakaparvan
belonging to the Bombay Branch of the Royal Asiatic Socjety, Bhau Daji

Collection, No. 245.

7. J cannot give a better instance than that of a passage which was cited by

H. OLDENBERG to illustrate hia Akhydna theory. It is well known that OLDENBERG
always maintained that the oldest form of epic poetry in India was a mixture of

3
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However the fact that one particular stanza cited by Jacost has

turned out to be unauthentic does not affect his general conclusion

about the relationship between the Ramopakhyana and the Rama-

yana which, in my opinion, is quite well-founded and can be

supported on other grounds.

As far as I can judge, the minute differences in the details of

the story, which have been pointed out and exaggerated by some

critics of Jaconrt’s theory, tell us nothing whatsoever about the

matter which is the subject of discussion. ‘The verbal agreements

have, on the other hand, an unusually great probative force. To

strengthen the case of JAcoBI, we need therefore a large number of

agreements, I had this fact in mind when I was studying the

Ramopakhyana for my edition of Vanaparvan or—to give it its

correct name—Aranyakaparvan.

Jacopr had found just twelve concordances. They are

obviously too few, But their actual number should be very much

greater, even if we exclude the epic tferata and standing phrases,

which are the common heritage of the epic bards and which have

been listed separately by HoOpkINs in an Appendix to his Great

Epic. It would be premature, it seems to me, to discuss the

question which of the existing versions of the Ramayana our Episode

stands closest to. That question can be taken up only when we have

a really critical edition of the Ramayana, whichis promised by my

friend and colleague Professor RaGHu Vira of Lahore from his

International Academy of Indian Culture. In the meantime, I shall

just register the concordances which I have been able to find,

irrespective of the versions of the Ramayana to which they may

belong.’ Ascholar who knows his Ramayana better than I do

would naturally be able to handle the question with more com-

prose and verse, the speeches being in verses, while the events were narrated in

prose, In this connection he drew attention to the story of Sibi in the Vanaparvan

(adhy. 199 of the Bombay ed.). This adhyiya which OLDENBERG (Das Maha-

bharata, p. 23) regarded as a survival from the oldest form of our great epic can

now on manuscript authority be proved to be one of the latest interpolations in

the epic. We are not concerned with the date of this passage. The passage may

be of hoary antiquity—though I doubt it personally—, but it certainly never

formed a part of the oldest strata of the Mahabharata: that much we can now say

with confidence. One sees how even a scholar like OLDENBERG can make abyamal

blunders in the estimation of the age and character of passages of the Maha-

bhérata.

8. I must acknowledge here the help I have received from Mr. M. V.

VaIpya, M.A., and Pandit KeisHNAMURT! SaASTRI, two of my assistants in the

Bhandarkar Oriental Research Institute, in tracing out and identifying the paralle!

passages listed below.
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petence and find more concordances, But in the absence of such

an exhaustive study by a savant who has mastered both the poems,

the following table which I have prepared may be found useful.

I have consulted only the Bombay edition (published in 1888 by the

Nirnaya Sagar Press) and Gorresio’s edition (1843-1867). Of the

latter edition, moreover, the last volume (Uttarakanda) was not

available to me and therefore could not be utilized.

Concordance of Paralle! Passages in the Mbh. (Ramopakhyana)
and the Ramayana’

Ramayana, Bombay Ed. (=B.)Mbh. Aranyakaparvan
(G.=Gorresio’s Ed.)( Ramopakhy4na ), Crit Ed.

( B. = Bombay Ed. )

(1) 258. 2d
(B. 274. 22)

Rea TH HAT

(2) 258. 4%

(B. 274. 45)

fetta: farwven:

(3) 258, 54

(B. 274. 5d)
weal fResan:

(4) 258. 94
"(B. 274, 94)

TrAeT aifedi footy

(5) 259, 13¢b

(B, 275, 1345)

aa aafag: qe:

aad quftarar: |

B. 1.1. 536

(G, 1. 1.584)

Qe Rat AeTT

(G, like Mbh., etaT i A°.)

B. 3, 34, 26

(G. 3. 38, 25)

freq: ReqzeT:

(G, like Mbh., featd: f°.)

B. 5. 42, 340: 43, 96;

6. 41. 775; etc.

(G. 5. 38, 314; 6. 16.

795: etc., etc.)

waearigeacn:

B. 3. 50. 264

(G. 4. 49, 244)

waer afedt frat

B. 1. 18. 25ed

ad agfag: az:

ad aiafea cat: |

9, Stanzas identified by Jacont have been marked in the list with ‘‘J’’: thus

[J]. A few of the other passages have been noted by StuszKiKwicz also, and

have been marked with ‘'S’’ in the Hist. SxuszKigwicz's arrangement seemed to

me rather complicated and confusing. From his various lists it ia difficult to

estimate the actual range and extent of the sinuilarities,

5
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(6) 259, 30
(B. 275, 30)

qearaeeatts

arad % afta |

ufafed w anay

mere aftrarg # u [J]

(7) 259. 31
(B. 275. 31)

wentqieraaiat &

araearhtraertet |

arad waa qfa-

wee garfa & uu [JS]

(B Yaa for Ta and wari

for zaTfy,)

(8) 259. 36a
(B. 275. 36a)

farcfacrey watent

aat HAGA |

(B aNiag’ for TAT.)

(9) 260. 74

(B, 276. 72)
srrerqer fans

(10) 261. 66

(B. 277. 6?)

wrarara fy asm: [S]

(11) 261, 95

(B. 277, 96)

aerate fray,

(12) 261, 15¢

(B, 277. 15¢)

dare: afiraent 3%

(13) 261, 17¢d
(B. 277. 17¢d)

wrefiferreet eape-
seat gate eat | [S]

(B ZIG for safe.)

B. 7. 10. 30¢d-3108

(G. 7. 10. 30)

qzarexerearty

wd aa afastart

wfirfixd @ mara

aneenftara ® ti

(G, like Mbh.,, transp, TTH and

ATT.)

B. 7. 10, 34¢4-35ab

(G. 7. 10. 34)

qearmeraaiat &

arrercartarerrrensy |

ara sraa gfz-

awe zarft a

(G, like Mbh., °S& for °aTa,
and aa for ATae.)

B. 7. 10, 648

ferflqorey wateat

fare warae: gf:

G, 1, 20, 148

wtaeqr worftqat:

G. 1. 19. 286

coratarar fe svat:

B. 2. 3. 286

(G. 2. 2. 134)

aera a

B. 1. 8, 14¢ (cf. 1. 8. t1¢; 12.3¢]

(G. 1, 11. 154)

ware: dfirqrat &
(G 4 for 3.)

G, 2.7, 3ab

SN

ae afezaarianftt |
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(14) 261. 18 ab

(B. 277. 1846)

Gat ag

aeat: qaisfuteaa |

261, 2264

(B. 277. 2264)
TAA aaat gisaT

wea: aise fryerarat [JS]

(15)

(16) 1245* (line 1)

(B. 277. 242)

efeeat umes fie (S]

(17) 261, 25ab

(B. 277. 265)

wifiyatre ae

wanigreferea | [S]

(18) 261. 254

(B. 277. 272)

aa TWesg Wea:

(19) 261. 33ab

(B. 277. 3426)

wan: qrafyeat &

ala @ gectaa [S]

(20) 261. 394

(B. 277. 404)
wrcaerera off

(21) 261. 40¢

(B. 277. 41¢)

aat taredt warg

(22) 261. 4264

(B. 277, 43¢4)

aq | arearfir
sary af terata |

(B Waar for tat),

B.*2, 8, 9ab

(G. 2. 7. 4a)
qa fee stecat

wear: garsfeeaa |

(G Mtaeat grat at and
fesTd for ° Waa.)

B, 2. 10. 3348

(G. 2.9. 11 ¢4)

weal aerat Bt at

aca: a at faquaara |

(G Haett aeaat HisT and T7;

for 4*q;.)

G. 2. 9, 13¢

afysat taermnisfar

G. 2. 12. 3ed

aifivats er

TATAATR eT |

B. 5. 33. 214

(G. 5. 31. 154)

at Tey Waa:

G. 2. 76. 7&4

awa area aft

qfad gear erart

B. 3. 5. 204

(G. 3. 9. 154)

mareor sf

B. 3. 64. 34

(G. 3. 68. 306)

aat Mara wat

B. 5. 37. 166

(G. 5, 35. 1745)

aqan ararft

wTearat HAT Ft



EPIC STUDIES (VIII) 479

(23) 262. 3

(B. 278. 36)

@fwead gt az [JS]

(24) 262. 12¢
(B. 278, 152)

ATHY I BSY

(25) 262. 2264
(B. 278. 234%)

ar Ala senreg

gataraeatar & | [JS]

(26) 262. 274
(B. 278. 28%)

fester ar garray

(27) 262. 30¢
(B. 278. 322)

weg wereta [JS]

(28) 262. 33ed

(B. 278, 35 ¢4)

aa og: ot are

war ae aR: t []]

(29) 263. Sab

(B. 279. 9ab)

ar weet firlerey

Ta AATHTATT |

(30) 263. 118

(B. 279. 142)

aa caaefat

(31) 263. 226
(B. 279. 258)

(B ° 434.)

B. 3. 35, 41 ab

alee gure cretgrat cere |

B. 3. 40. 202, 224

(G. 3. 44. 184)

MTB FT BEY

B. 3. 44. 244

(G. 3. 50. 22 ¢¢

er wa sense

AIR J ARTETAA |

(G graanfa qata area fa aera)

G. 3. 51. 416

nfesrt gars

B. 3. 46. 9¢

(G. 3. 52. 14¢)

MUAsGy USTSYN

(G °wat at for °FF.)

B. 3. 47, 29ab ; 48. 10 ab

(G..3. 53. 35ab; 54. 144d)

BE A AQT

(B and G both second time

AA Wt TARA.)

aay aa aergd |

(B second time S€I 41% Git Qu;

G second time @&1 Wa AErgd.)

B. 3. 54. led
(G. 3. 60. 5¢d)

aan faftqrery

TS SATTATT |

B. 3. 57. 168

(G. 3. 64, 184; 66. 24)

ay vrererefat

B. 3. 60. 74

fanftagdiaey
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(32) 263. 39

(B. 279. 434)

want war sar

(33) 263. 406

(B. 279. 44)

CASITATAT

(34) 263, 41a

(B. 279. 452d)

aaaera asia-

wah: afaa: aes [J]

(B aaa AH for GAA.)

(35) 264. 24
(B. 280. 24)

sar waar fara

(36) 264, 23ab

(B. 280. 2325)

arqa fxhreta
eaqatarfreras: |

(B fafreantt.)

(37) 264, 274
(B. 280. 274)

ar cart awn ga: [S]

(38) 264. 324

(B. 280, 324)

gratia feget

(39) 264, 34ab
(B. 280. 3428)

BI AWAl aa ai:

Og scant!

(40) 264. 376
(B. 280. 375)

qrareal rage Ay wo ——-— -—

B. 3. 71. 21¢

(G. 3. 75. 372)

wana Tat wrat

(G, like Mbh., #aT for ARN.)

G, 3. 79. 404

taareargat

B, 3, 72. 12¢4

(G. 3. 76. 36¢4)

fraorarnatedite-

age: ae atat: |
(G aferraate aired:

: TaN)

B. 4. 30.64

(G. 4. 29. 54)

ama aaat fara,

B. 4. 50. 626

(G. 4. 50. 642)

d-qa fxfraita
eqareraarty |

(G fatraiva, and aeaaras:.)

G, 4. 15. 218

Hl MAW AW Tae

B. 6. 90. 374

(G. 6. 70. 114)

gtranfira firgat

B. 4, 12. 4146

(G. 4, 12. 4725)

@ amt BEA wary
VAAT RISAHAT |

(G, like Mbh., 4f%: for TA74,

and Aa for SAI.)

B. 4. 48. 204

(G. 4. 48, 224)

aeareal forerayras,



EPIC STUDIES (VIII) 481

(41) 264. 425

(B. 280. 424)

arrefiewarttoft

(42) 264. 55ab

(B. 280. 5622)

afeedt ara Farhi

get trade: | [S]

(43) 264. 646-652, 654

(B. 280. 65¢-662, 664)

MARAT F
wa qafea fera: |

grants

THareqrgerar [5]

(44) 264. 666d

(B. 280. 67¢4)

aTATATST

as oe farfien: 1 [S]

(45) 265, 4d-5d

(B, 281. 44-54)

aan ga afaary

@ STgMATTt

caraty fafa: |

SATU aT ATS
afadisfy aagz: u [S]

(46) 265. 8ab

(B. 281. 825)

aia qatatarrg-

HAY WATT: |

K.V. 31

\

|

10

(G °afRaa.)

G. 5. 18. 216

arqefidenarfioft

B. 5, 37,126

(G. 5. 35, 134d)

wfaran ara Rare

fagremreagie: |

(G amet for A441)

B. 5. 27. 21¢d, 334

(G. 5.27. 1646, 22a)

wrt WIgwA

THATEATASTA: |

SRM

G. 5. 27. 23a

RATATAT

ae og farstiTar: |

B. 5. 22. 29

(G. 5, 20. 24¢d4)

B sergeant

aaa ga fears |

eraraaeaa tea
wafaansh ware: 1)

(G which has only the latter

half, A4% for Ufeat, like Mbh.)

ad: Ge: satire: |

(G jae ATA for the
posterior half.)
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(47) 265, 17ed

(B. 281. 17¢4)
FNAPATA: BEAT

agar firnrazat [JS]

(48) 265. 214

(B. 281, 21¢)

a dalefiret arat

(49) 266. 1é
(B. 282, 1¢)

eaeqreraa: Te

(50) 266, 49¢

(B, 282. 512)

fargnarer: ofr (S]

(51) 266. 58ab
(B. 282. 608)

aa Gee War cer

Treoea gt aatt

(52) 266. 67¢
(B. 282. 704)

fearfidiat erseq [S]

(B SIS far STEER)

(53) 266. 674
(B. 282. 708)

feng? aerfiret

(54) 267. 2ab
(B, 283, 2ae)

we: Siftagen

ararort acftaqra |

B, 3. 56. ted : 5, 21, 300

(G. 3. 62. Led)

AORTA: FRAT

TWAT TATVTTT |

(B second time Ofatenat.

G ara, for °F.)

B. 5, 21. 6¢

(G. 5. 23, 42)
arat

B. 4. 28, le

(G. 4, 27, 14)

warareraga: FB

B, 4. 58, 7a

(G, 4, 58, 80)

frgnaqa: ofan

(G, like Mbh., “9%: for T:)

B. 5. 65. 1led

(G. 5. 66. 104)

aa diat Har cer

Tanreg ge eet

B. 5. 40. 4¢

(G. 5. 37, 49)

frarfatiet sree

G. 1. 4, 358

fag? aerfiret

B. 4. 39, 196d; 40, 186d

(G. 4. 39, 276d; 40, 174d)

ge: wi eagert

ATAtIOTH EST |

(B second time dageq for
aliz’, and Akaara for AEWA, G,

first time #121, and TMA ST
for 441A; G second time

@izt® and like Mbh. avtaaTg

for HZ%4a,)
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(55) 267. 4d
(B. 283. 4 «d)

mere TET

arate sftaqetey: |

(56) 267. 446d
(B. 283. 44¢d)

gare serferarrz-

ared wading) [S]

267. 464

(B. 283. 464)

waft: aft: “ae [5]

(57)

267. 498
(B. 283. 495)

[ar]vafe

(58)

267. 526

(B. 283. 524
urea) geareit

(B afar for eve.)

(60) 268. 10
(B. 284. 102)

wre cat cee TTT

268. 11.

(B. 284. 11.)
WRATH ANT

TaTAAAY TH |
frrgrecaatfrer
ara arerfor sti

(59)

(61)

12
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B. 4. 39. 194) : 6. 42. 2846

(G. 4, 39, 274 : 6, 17.2040)

OT RAETTTA

arataty aftafieea: |

(B second time Togs aererat

TaTay afrratra:. G ‘tet time
TeTg , and ATA ATA: for wt’;

G second time merge HETTRN
Tava HTATeata:.)

B. 6. 22. 72ab

(G. 5. 95, 1228)

WATT WTA AT |

(G, like Mbh., 314d Waaiaet
for Wa°.)

B. 6. 16. 174; 17. 76

(G. 5. 88. 144; 89. 36)

aqfa: ag urea:
(G first time afaa : ae [like
Mbh.], and second time faa

are for 8% 7°.)

B. 6. 19. 265
(G. 5. 92. 34)

watgsfivor

BB. 6..1, 124,

MPANATAATATT

WHAAAN WAH |
aarin fertgafier

wrerfar arerfor

(G AAT for U3MY ; and Saazar
rea ame wT’, )
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(62) 268. 154 | B. 6. 41. 794

(B. 284. 152) (G. 6. 16, 812)

gearfen tat aETaTer erarley eat aETATeT

(B aerareaz ) | (G a wT Ger’. )

(63) 268, 16¢¢ B. 6, 41. 6745
(B. 284. 16¢4) (G. 6. 16. 684)

mUMae BIS mara Ae

watfer fafind: et: 1 [JS] waiters Farhan: wit: |
(G Bafa for Fafa.)

(64) 268. 174 B. 6. 26. 68
(B. 284, 174) (G. 5. 47, 364)

tram: Hlagfea: | wan: mag itea:

(65) 268. 188 | B. 6. 41. 844
(B. 284. 18°) (G. 6. 16. 864)

mara TAT: ward tatters:

(66) 268. 36¢

(B. 284, 37¢) G. 6. 65. 22¢

wehta dec aegetar aizeni

(67) 270, 134 B. 6. 52. 304
(B. 286. 134) (G. 6. 28, 324)

erenrafactha: aeerafaetga:
(68) 270. 144 B. 6. 52. 306, 328

(B. 286. 144) (G. 6. 28. 325, 348)

CTAUATRA TH: RTAFATHATAT:

(69) 270. 176 B. 6. 52. 374

(B. 286. 17%) (G. 6. 28. 405)
waerar farerrart: waarat fare:

(70) 271. 45 B, 6. 67. 964
(B. 287. 54) (G. 6. 46. 794)

UMAATS ATA AMAA aay

(71) 271, 2146 | B, 3. 25. 34¢¢

(B. 287. 2348) (G. 3.31. 44¢4; 6. 18, 2306)

ae: Gage Fs mae gt
araminewerg | [J] qge DaTIy |

(G first time SYA’. G second time

TAMAKGACTS JAS BVA’).

13
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(72) 272, lab

(B, 288, 146)

Ta: Yat EA Tea

Srret erga |

(73) 272. 266
(B, 288. 264)

wradl Trae

(74) 273, 5b
(B. 289. 55)

Sagat feraien:

(75) 273. 206
(B. 289. 206)

craft: mhayfeea:

(76) 273. 204
(B. 289, 204)

aeranetifadiqara

(77) 274, 5d
(B. 290. 54)

WH TPT:

(B trarattixa:)

(78) 274. 124

(B. 290. 124)

arafes: erwearzfa:

(79) 1298", 1299*

(B. 290. 19¢-208)

TUBPATTNGEM-

BI FINCA
MSN THAPTA

waite aura ut [J]

(MSS. v. L. for the first line

aa: WAI FET Tae)

(80) 274, 214
(B. 290, 235)

erat: fafart: «

B. 6. 68. 6a

(G. 6. 47. 2 2b)

grat fered det

Brel AereeT |

(G @ aT fr? for wat fafa’).

B. 6. 44. 364; 45, 135; 46, 14 etc.

(G. 6. 19. 544; 20, 135; 21. 14,

294 etc.)

wat Taree

G. 6. 24. 424

pasa faim:

G. 6. 70. 198

waft: aawaitga:

B. 6, 88. 415

(G. 6. 68. 54)

wreraretfraigary

B. 6. 95. 324; 97. 24: 100. 102;

102. 24, 276; etc. (G. 6. 80. 104)

Wait eae:

(B qervarfita: in 97. 2¢ and ff.)

B. 6. 112. 54

(G. 6. 97. 65)

arate: sromerefir:

B. 6. 107. 51¢-525

aint areeqTe7-

aat araaiqagt

Traerarg fer Ui

B. 6. 103. 298

(G. 6. 88. 35%)

waarft fafa
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(81) 275, 254

(B, 291. 264)

aratint AeA

(82) 275. 33
(B. 291, 34)

afe garararaa-

fierrarqrafy yay |

WATT TREE

gaye: aisaaegz wi [S]

(B 441 for 22.)

(83) 273. 484
(B. 291. 504)

grag afrgheate

(84) 275, 52ab
(B. 291, 53d)

quan feat

ween faersatt (S]

(85) 275, 65¢

(B. 291, 66°)

aferdy avataar

(86) 275, 69 ed

(B, 291. 70¢¢)

TNPTTATAS

areeqra fazrars |

G, 1. 4. 725

arazrnt werent

B. 7. 26. 55¢-566

aar eerat saat

wafacafa wifea |

qat | ae aT
seelafaqar aa tt

B. 6. 100. 564

(G. 6, 81.224; 112. 1024)

arag afrifteata

B. 6. 122, 2606

(G, 6. 107. 2545)

aman frame

aqwa Uae |

(G aw frataa Brats Frese.)

B. 4.7. 4¢

(G. 1.7. 16:2. 69, 24)

afad ataten

(G aerey)

B. 6. 128. 95¢¢

(G. 6. 113. 1028)
TRAITS

aqareegita liars |

(G [like Mbh.] STReatt for

UeAT,)

This cannot be considered as an exhaustive list.!° In fact I

must frankly confess that my study of the Ramfyana has been rather

10. In the above list Nos, 5, 8, 23, 31, 79 and 82 were traceable to the Bombay

ed, only ; Nos. 9, 10, 13, 16, 17, 19, 26, 33, 37, 41, 44, 53, 66, 74, 75 and 81 were

traceable to GorRESIO’s edition only ; while the remaining 64 are common to the

two editions of the Ramadyana.—En passant I may add that even from these figures

one can seo that text of GoRRESIO’s edition is nearer to the Critical Edition of ‘the

Ramopakhy§na than that of the Bombay Edition of the Ramayana, a conclusion

which is confirmed by the numerous agreements in individual readings between

GORRBSIO and our text 'as against the tradition represented by the Bombay text,

15
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perfunctory, and moreover it is difficult to identify passages in a

work like the R&miyana in the absence of a verse-index. A closer
study of the Epic and Episode, I am confident, would result in the
tracing of many more parallelisms in diction and phraseology. I

must here add that I have intentionally excluded such passages as

show merely parallelisms in ideas, and I have strictly confined
myself to exact verbal similarities. The greater the number of such

verbal similarities the weaker becomes the case for Hopkins. He,

relying on the many minor differences in detail, argues that the fact

that the subject-matter of the Epic and the Episode is treated

differently in several particulars ‘“‘points to different workings-

over of older matter rather than to copying or condensing’’

(HoPKINS, op. cit. p. 63). Hopkins loses sight of the fact that

differences like those pointed out by him do not prove anything in

such cases. Differences are natural and may be expected ; nay,

they could scarcely be avoided—as far as I can judge—when one is

condensing a work of about 25,000 stanzas. But agreements in the

bulk can never be casual or accidental; they show invariably

identity of source. And the source, as already pointed out by

Jacosr,*! was not a manuscript of the Ramayana, but a memorized

version of it, current in the time of the adapter and in his

locality. Then, I expect, the compilers of such works could hardly

avoid the influence from oral tradition which existed then. In this

restricted sense we must understand the statement that the Rimo-

pakhy&na is an enitome of our Ramayana, a fact which we may

regard as established on account of the numerous verbal agreements

which have been shown to exist between the two poems.””

14, Op. cit. p. 72.

12. For my views on the relationship between the Mahabharata and the

Rimfayana, see my paper entitled ‘‘The Nala Episode and the Ramiyana’’ in

A Volume of Eastern and Indian Studies in honour of F. W. Thomas, pp. 300 ff.
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Abhinisthana or Abhinistana ?

By

Strya KAnTA, Lahore

The Paraskara-Grhyasitra (17. 2.) lays down in the name-

bestowing ceremony :—

** pitd ndma karoti duyaksaram caturaksaram va

ghosavadady antarantastham dirghabhinisthanam

krtam kuryadn na taddhitam.”’

** dirghabhinisthanam’’ is explained by Karka as ‘‘ nisthdnam

samaptir ucyate sd dirghd kartavya’’ and by Jayarama as ‘‘ dirgham

dvimatram abhinisthanam nistha samaptir yasya tat.’ With this

explanation agree the other three commentators i. e. Hasihasa,

Gadadhara and Vigvanatha.

The author of Samskira-Ganapati, while commenting on the

above-quoted siitra (p. 554) says :—

‘‘dirgham ahrasvam gurv ity arthah \ abhinisthanam avasdnam

samaptir yasya tad dirghabhinisthanam\ dirghabhinisthanam

visargah | yatha Devah\”’

He quotes thereupon the following karika :—

tac ca ghosavadddy antarantastham caturaksaram |

duyaksaram krtpratyayantam visargantam ataddhitam \\

The point is clear. Allagree in the reading ‘‘abhinisthdna.’’

But, while the five commentators! on the Paraskara explain ‘‘dirghd-

bhinisthdna “‘by ‘‘dirghévadana’’ the author of Samskara-Ganapati

explains it by ‘‘ Visarganta’’ and.‘‘ visarga”’ alone is mentioned in

the karika quoted hy him.

On this point the Karika agrees with :—

(a) Aévalayana-Grhya (I. 13.5).

** ghosavadady antarantastham abhinisthanantam duyaksaram”’

The siitra has dropped ‘‘dirgha’’ retaining only ‘‘abhinisthandntam'’

which is glossed by Gargya-Narayana as :—

“* abhintsthdno visarjaniyah\ sah ante yasya tat”’

Haradatta, another commentator on the same work, agrees with it
and confirms it by quoting ‘' abhinisah stanak sabdasamjiayam’’
(Panini 8.3.86).

1. It may be noted that none of the five commentators cites an example,

while Samskéra-Ganapati citea ‘‘Devah’’,

1
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(6) Kausitaki-Grhya :—

‘* phosavadady antarantastham abhinisthanantam ”’

This is explained by Bhavatrata’ as :—

“‘abhinisthano visarjanityah\ abhinisah stanah Sabdasamjfidyam” str ll

It may be noted that, while the Paraskara-Grhya has ‘ * dirghabhi-

nisthdna’’ (explained by the commentators as ‘‘ dirghdntam’’ or
‘‘ visargantam’’) the Asvalayana and Kausitaki-Grhyas have only
‘* abhinisthandntam’’, and if ‘‘ abhinisthdndntam’’ means ** visar-

gantam’’, ‘‘ dirghabhinisthanam”’ should mean something more than

that.

Yet another reading is found in the following Grhya-siitras : —

(a) Gobhila-Grhya (IT. 8.14) :—

‘* shosavadady antarantastham dirghabhinisthanantam krtam nama

dadhyat”’

This is glossed by Bhatta-Narayana as :—

‘* abhinisthanam visarjaniyam aksaram\ Randyaniyandm’ Rk-

tantre—prasiddha visarjaniyasyabhinisthdnakhyd iti! arthad

dvayor asambhave vikalpah\ dirgham aksaram ante yasya tad

dirghantam\ yatha Govindasarmé iti\ abhintsthanam visarjani-

yam ante yasya tad abhinisthandntam\ yatha Govindah iti \’

‘“‘anye tv evam pathanti\ dirghabhinisthénam krtam nama

dadhyad iti\ tesém arthah\ dirghepaiksarenabhinitisthate parisama-

pyate yan nama tad dirghabhinisthanam \ yatha Govindasarma iti \’

Bhatta-Narayana knows both the. traditions. He explains both

“‘dirghabhinisthandntam’’ aswell as ‘‘dirghabhinisthanam’’ the
reading found in the Paraskara, But, while the commentators on

Paraskara explain it as ‘‘visargdntam’’ and cite ‘‘Devah’’ as an

instance, Bhatta-Narayana explains it as ‘‘dirghdntam’’ and quotes
“‘Govindasarma@’’ as an example. The conflict between the two

is clear.

(6) Hiranyakesi-Grhya (II. 4. 10):—

‘‘ ghosavadady antarantastham dirghabhinisthanantam.”’

On this Matrdatta says:—

‘‘abhinisthanantah pramddapatha ity ehe\ visarjaniya ityarthah |

dirghas cabhinisthanas ca dirghabhinisthanau tav ante yasya tatt
yaugapad yenamnatatvad dirghantam visarjaniyantam vety arthah’’

2. Bhavatrata, based on a single manuscript will be shortly available.
3. The available Rk—Tantra does not mention ‘‘abhinigthina’’ or—gtina ;

cp. my note on ‘‘Mixture of Pratigakhya A and B in the light of the Sama-

Parisigta in Woolner Commemoration Volume, p. 319.

2
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(¢) Apastamba-Grhya (VI. 15. 9) :—

dirghabhinistanadntam :

This is explained by Haradatta as :—

“‘dirghat paro’ bhinistanah visarjaniyo’ nto yasya tat tathd |

Godhih, Goptrih ity adi’ .*

Sudarganacarya, another commentator on the same work

writes :--

“‘abhinisthdna iti visargasya pirvacdryanam samjia \

uddharanadni : Vardah, Girdah, Dravinodadh, Varivodah iti’

With this interpretation seems to agree the author of Gobhila-

Grhya-Karma-prakasika (p. 226):—

‘“‘madhydksaram yaralavanyatamam (read—antaram) visargo-

ttaradirghantam nama kuryat’’

Both the Gobhila-Grhya and Apastamba-Grhya read ‘‘dirgha-

bhinisthanantam’’. But, while Bhatta-Narayana, the commentator

on Gobhila explains it as ‘‘dirghdntam’’ and ‘‘visargdntam’’ citing

‘‘Govindasarma’’ and ‘‘Govindah’’ as examples, Haradatta and

Sudarganacarya, the commentators on Apaatamba mean ‘‘dirghat
paro visarjaniyo yasya’’ and cite “‘Godhih’” and “‘Girdah’’ as

examples. The conflict between the two is patent.

The Varaha-Grhya (III. 7,), Bharadvaja-Grhya (I. 26) and

Baudhayana-Grhya (II. 1. 25, 26) all have ‘‘dirghdbhinisthandntam"”’
or '‘—stdntam’’, but there being no comment available on them the

issue remains obscure,

Baffled by the diversity of views regarding the end of a name

the compiler or compilers of the Manava-Grhya have dropped the

expression altogether and while they prescribe that a name should

begin with a sonant letter and should have in the middle a

semi-vowel they are silent about its end, the siitra in question

being:—

‘‘ghosavadady antarantastham dvyaksaram caturaksaram vd’’

(1.78.7)

The same omission may be noted in Jaiminiya-Grhya (I. 9).

The Grhyasitra of Khadira (11. 3. 10) and Kauthumas' omit all

references to the beginning, middle and end of a name, implying

thereby a free choice in the matter.

The confusion of ‘‘ abhinisthdna’’ and ‘‘abhinistana’’ and the

diversity of interpretations offered by the commentators on various

4. Cp. also Garga :—

adau ghogavad aksaran yaralavin madhye punah athapayet |

ante dirghavisarjaniyasahitam nda prayatnat krtam |)

5. The edition, based on a single corrupt manuscript will be shortly

available.

3
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Grhyasiitras may be attributed to the confusion of sf and sth, so fre-

quently met with both in the Sanskrit manuscripts as well as printed

works, That the correct reading is ‘‘ abhinistana ”’ (and not—stha)-

and this we should have in all the Grhyastitras—is insured by

abhinisah stanah sabdasamjfdyam’’ (Panini 8.3. 86), which definitely

prescribes ‘‘ abhigistana’’ from V stan as a name of a Varna; and the

fact that it means visarjaniya and not a varna‘ in general (as is impli-

ed by Vamana’ and others) is testified by abhinisthdno visarjaniyah

(so all the mss. of Caturadhyayika I. 2.1) which clearly describes

visarjaniya varna as abhinistana’’.
General usage allows a name to have at its end either Visarjaniya

(cp. Devah) or a long letter (cp. —sarmd), and this lends support to

the explanation ‘‘dirghantam’’ or ‘‘Visarjaniydntam’’ offered for

dirghabhinistanantam’’ by Bhatta-Narayana on Gobhila (II. 8. 14)

and Mitrdatta on Hiranyakesi-Grhya (II. 4. 10) and it is just possible

that the original reading of the Paraskara also was dirghdbhinistdnd-

ntam’’, and not—sthdnam, where the word ‘‘abhinisthana’’ if correct

is not quotable from Sanskrit literature in the sense of “‘ end.’’ .

The confusion of -sf- and -sth- is so strong that even under

Panini (8. 3. 86), which unmistakably prescribes abhinistana from

Vitan the manuscripts and some of the printed works also read-sthd

—besides—sfa— ; and so sticking is the impression of-nisthana, due
perhaps to ‘‘nistha’, of Panini (I. 1. 26) that even in those cases

where the commentators on Grhyastitras cite ‘‘abhinisah stanah
sabdasamjfidyam (Panini VIII. 3.86) for explaining abhinistana, the

scribes of the manuscripts and editors of the printed works unwit-

ingly give —nisthana; and this tendency has reached extremes int

Caturadhyayika abhinistano visarjaniyah’’ (1, 2.1) where almost all

the manuscripts, which I consulted at Oxford (and also WHiTNey in

his edition) read -nisthdna instead of the correct nistdna.

Abhinisthana or stdna is the type of perplexities with which the -
Grhyasitras, the latest production of the Vedic period abound ;
their solution requires years of discretion and mature judgment : it
requires a comparative study to which only a few of the Vedic
works have been subjected as yet. And although there is a great
and pressing need of a new Sanskrit Thesaurus on the scale of the
Oxford English Dictionary or the Thesaurus Lingue Latine, the
time for its compilation has not, as yet, come.

6. Cp. also Kramadiévara “abhinisah atano visarge’’ (Samdhi 273) with
Goyicandra ‘‘visarge vacye iti Bhagavrttikrto matam | virarge varne ca vacye iti
Vaimanasya matam {| abhinigthino varna iti Candramatam | tatha ca Maghah
'vacah spagtinabhigtanam idam adaya madhavah’’.

7. Cp. Kadikd on its ‘‘abhinigtino varnah, abhinistano visarjaniyah.”’

8. The confusion of —-st— and —sth— is not infrequent even in Asokan
inacription ; cp. THOMaS, Festschrift Windisch, p. 363.
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Some Observations on Kautilya’s

Measures of Time

By

G. D, ‘Tamaskar, Jubbulpore

All societies, primitive or civilized, require measures to guage

time and space. The measures of space which obtain in various

countries today, are different; so is the case with the measures of
time, This much can however be said that there is more uniformity

in the measures of time in the world than in the measures of space.

And the reason is plain enough. People do not need measures of

space as much as they need measures of time. These days most of

the societies have some uniform measures of time such as ‘week’,

‘hour’, ‘minute’, ‘second’, ‘day’, etc. The meaning of a ‘year’ and

a ‘month’ varies in different countries. The Hindus generally

observe a lunar month. Therefore, the number of days in a month

varies and is not uniform in all the months. ‘The Hindus’ year also

is lunar, but by the addition of a leap month from time to time, it

is adjusted with the solar year. Even amongst the Hindus there is

no perfect uniformity. In Bengal they observe the solar month

and the solar year. Even the new year’s day is not the same

summER Sousyiet
W (seer. 134) w (ster i35,

ne

(ste 0.135,

© Note—The reference to pages, are to those of Dr. Sham SiasTri’s trans-

jation af Kautiliya Artha Shastra,
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amongst the Hindus. Somewhere it coincides with the Ist of the

bright fortnight of Caitra of each year, while in other parts or com-
munities it occurs on the Ist of the bright fortnight of Kdrttika. The

month begins somewhere with the day following the new-moon

day, while in some parts it commences with the day following the
full-moon day. In short, there is today a great variety in the

measures of time in the different parts and communities of India.

It will therefore not be uninteresting to see what measures of
time obtained in the time of Kautilya, i. ¢. about 2250 years ago.

Kuatilya says in the second book of his famous Arthasastra :—
Trufi, lava, nimesa, kasthd, kala, nélikd, muharta, forenoon,

afternoon, day, night, fortnight, month, season, solstice, ayana,
Samvatsara and yuga are the measures of time.

2 trufis make one lava

2 lavas nimesa

5 nimesas kastha

30 kasthds kala

40 kalas nalika (now generally called

Bhatika)
2 ndlikas muhiirta

15 muhirtas day or night

Such a day and such a night happen in the months of Caitra and

AsvayuJ. Then after the period of six months it increases or
diminishes by three muhirtas’.

In ch. VI of Book II, Kautilya says:—

“‘The royal year, the dawn (Vyustas), the third and seventh
paksas of (the seasons such as) the rainy season, the winter season, -

and the summer short? of their days, the rest complete, and a -

separate intercalary month are (divisions of time).”’

1, Ch. XX, Book IT,
2. Dr. SHAMSHASTRI interprets this, as shown below :—

1. The bright fortnight of Sravana 15 days
2, The dark... cccccsccetceessnsecees 14 days

3. The bright fortnight of Bhadrapada 14 days

4. The dark... csssseeesserecee 15 days

5. The bright fortnight of Margaéirga 15 days

6. The dark... cescecseseeeseseeeeee 14 days

7, The bright.............0..00.Pugys 14 days

8. The dark... ccecsccseessseeseees 15 days

9. The bright fortnight of Jyegtha 14 days

10. The dark..ccccccesee ceneseceresreee 15 days

11. The bright............ seeereceneee Agsadha 14 days

12. The dark....c.ccccsccccsseoe sosceeeerene 14 days

174 days
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For the sake of comparison, we shall cite the description of

the measures as given in the Atharvajyotisa and as cited in Mr.

Shankar Balkrishna Diksuit’s History of Indian Astronomy. He

says that the measures of time, namely, muhtrta, kdla and &kdsthd,

obtain inthe Vedas also. The muhtirta there has exactly the

same measure as is mentioned by Kautilya, but the Adla and the

kastha of the Vedas do not agree exactly with those of Kautilya.

In the Rgveda-Jyotisa, the muhtirta is mentioned as equal to two

Néddtkés, but the other measures mentioned in that work do not

obtain in Kautilya’s work. The names of measures of time in the

Atharva Jyotisa agree with those of Kautilya, but their durations do

not agree. In some cases the discrepancy is rather appreciably

great. The measures of time as mentioned in the Atharva-Jyottsa

are these :—

12 nimesas 1 lava

30 lavas loRdla

30 kdlas 1 truti

30 trutis 1 muhirta

30 muhiirtas 1 day-night

In those days the modern instruments to measure time did not

obtain. The question therefore arises ‘How was time measured

then?’ There were two methods: one was the shadow method, and

the other the ghatika method. The passage of the day can be to

some extent measured in terms of the shadow of an object. In

those days also, this method was used. The measures of shadows

in relation to the passage of the day, according to Kautilya, are

as follows :

8 Purusa 1/18

6 Purusa 1/14

2 Purusa 1/5

1 Purusa 114

8 Fingers 3/10

4 Fingers 3/ 8

0 ? 1/2

The dark fortnight of Sravana is made to consist of 14 days, as it is the

second seventh of the bright fortnight of Pusya, the firet seventh. This with the

180 days of the other three seasons makes the lunar year consiat of 354 days.

The solar year consists of twelve months, each of 303 days, ie., of 366 days

inall. In the 20th chapter of Book II it has been mentioned that five years make

one yuga, and that at the end of each thirty months there ia one Adhimdsa (leap

month) i.e., one at the end of the first thirty months and the other at the end of

the next thirty months. Thus the lunar year gets adjusted with the solar year,

for a yuga thug comes to consist of 1830 days. Thus Dr. SHAMsHASTRI’S inter-

pertation seems to be correct.
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The afternoon has to be calculated similarly, but in the reverse

order.

The measures of time in terms of the lengths of shadows, as

mentioned in the Atharva-Fyotisa, are given below:—

Muharta Shadow in fingers

1 96

2 60

3 12

4 6

5 5

6 4

7 3

8 0

Neither Mr. Dixsuit, while describing the measures of time as

mentioned in Atharva-Jyotisa, nor Kautilya has mentioned on what

day the above-mentioned measures are true. But Kautilya has

mentioned this much that in Asadha the shadow is zero at the time

of noon. While describing the daily routine life of the king, Kautilya

has mentioned the measures quoted above with this difference that

instead of mentioning the time-equivalents for 96 and 72 fingers,

he has mentioned 36 fingers of shadow as equivalent to 1/8 of day-

time. In the reverse order, the afternoon time can be known. We

may therefore surmise that the above measures relate to some day

of Asidha. They cannot therefore be compared with those of the

Atharva-Jyotisa, and we cannot. say with certainty if they are

correct or not. Probably, they might be applicable to the days

following the summer solstice. This is however clear that they are

not very useful for all on account of two reasons. Firstly, the

relation of shadow to the passage of the day depends upon latitude.

Secondly, it depends upon the seasons, for the altitude of the

sun varies according to the seasons. Even Kautilya knew this. He

says: ‘‘At the time of the noon in Agidha the shadow is zero,

After Agidha, with effect from Sra@vana the shadow increases two

fingers for six months and with effect from Magha it decreases

two fingers.’”*

Iam inclined to think that Kautilya did not calculate the

lengths of shadows in relation to the passage of the day in

accordance with latitude. All the places do not have zero shadow

at the time of noon. This is true of the tropics only and not of

other latitudes. It is not clearly given by Kautilya how we are to

3. Kautilya Arthasdstra, Book 11, ch. 20; sutra 50.
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interpret his measures on other days. His suggestions, if followed

literally, will create several difficulties, but all these need not be

considered here. To illustrate them, I shall mention only one

here. Shall we deduct the length of two fingers even from the

shadow of the noon-time? This will give us a strange result:

some time the shadow will be to the north and sometime to the

south. It must, however, be remembered that all the places to the

north of ‘233° N. will have the shadows always to the north as the

sun will always be passing by the south. Moreover, the length of

the gnomon is not mentioned anywhere in the Arthasdstra. From

the Veddriga-Fyotisa it seems, however, that it used to be twelve

fingers in length. In short, the measures of time in terms of

shadow are not very useful practically.

The other method of measuring time was the Ghatika. Those

who perform thread and marriage ceremonies strictly in accordance

with the old methods, use the Ghatikd even now on those occasions,

It is called Nalikd in Kautilya’s book. In order to know time in

terms of Nalika, Kautilya suggests the following: take four mdéas

of gold and turn it in a wire four fingers in length. The hole in the

Nalika vessel should be as thick as this wire. The time in which one

Adhahka of water will flow out of that kind of vessel will be one

Nalika. Ut is, therefore, necessary to describe the measure of

Adhaka. From Kautilya’s statement in ch. XIX, it follows that

one Adhaka is equal to 50 palas. This very relationship is

mentioned in the Veddsiga-Jyotisa. But Mr. Dikswit maintains that

there is some discrepancy about it and further shows that one

Nddtkd is equal to the time taken by 190 ¢ palas of water to flow

out of a vessel. He has there stated that one pala is equal to four

karsa or four tolds. It thus follows that one Nddikd is a little more

than the time taken by nine and a half seers of water to flow out of

avessel. In the Veddriga-Fyotisa, the dimension of the hole of the

Na@diké vessel} has not been mentioned, but it is clear that it must

have been larger than that mentioned by Kautilya. Later on,

Nadika came to be equal to the time taken by 60 palas of water to

flow out of a vessel. So it follows that the dimension of the hole

in the vessel must have again varied. That the pala denoting time

was measured in terms of 60 palas of water in weight is quite certain

from the various references to ‘paniya (water) Pala’ in the astro-

nomical books.

Later on, the Nddtka came to be called Ghatikd or Ghati which

corrupted into Ghadi, which now means a time-piece or clock or

watch, an instrument of denoting time.
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Here some digression is necessary. The reference to Ndlika
is to be found in the Arthasdstra in three different contexts. And,
we think, in each place it has been used in the sense of a device to
measure time, and denotes exactly the same measure. Dr. SHAMA-

SHASTRI has, however, mentioned this opinion of Dr. Feet that at

p. 107 of the text Nadlika has been used in the sense of measure of

time, but at p. 37 just like that at p. 13 NaJika has been used in the
sense of chhdyd-nalikd. We humbly beg to say that Dr. FLEET has

8rossly erred in interpreting Nalika. At p. 107 it has been clearly

mentioned that time taken by a certain measure of water is a ndlikd
of Nagikd and this has been silently accepted by the said learned
scholar; but, where this meaning has not been mentioned so clearly,
the Doctor has tried to read into it a meaning of his own. And we

think that Dr. SHaMsHAsTRI is also responsible for lending his help

in this interpretation, At p. 13, the words are :—

“aalat enatarerciaarcarar | a cage akg, Brat
arfearhita ar wefe sarecaufiata: |”

Dr. SHAMsastTRI has translated this thus :—‘‘Those teachers and

ministers who keep him from following a prey to dangers, and who

by striking the hours of the day determined by measuring shadows

(chaydnélika pratodena) warn him of his careless proceedings even in

secret shall invariably be respected.’’ The sentence at p. 37 runs

thus:—“ arfeerfaerear wi 9 fire eramarita ar”

Dr. SHAMSHASTRI has translated this thus :—‘' He shall divide

both the day and the night in eight ndlikas (14 hours), or according
to the length of the shadow (cast by a gnomon standing in the sun).””

By accepting the interpretation of Dr. SHAMsHAsTRI and the opinion

of Dr. FLEET, we ascribe inconsistency to Kautilya. The first is
that he has used the word, Ndlikd or Nadihd, in two different senses
in three contexts. Atone place it comes to denote 24 minutes,

while at other places it stands for 90 minutes. At one place it is a
measure of time by means of water, while at other places it is a
measure of time by means of shadow. We think that a learned man
as Kautilya was, is not likely to be guilty of this inconsistency.

Can he forget that, having used it at one place in one sense, he

cannot consistently use it at other places in a different sense? Dr.

Feet and Dr. SHAMSHASTRI ought to have found out if there is any

historical evidence to support their interpretation. The History of

Hindu Astonomy nowhere shows that a Nalika used to be equal to

90 minutes of this day or that it was a measure by means of shadow;

there also, a ndlika always denoted 24 minutes and is definitely a

K, V. 32 6
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measure of time by means of water. Secondly, they ought to have

paid attention to backward and forward references while interpret-

ing the sentences of p. 107 and p. 37. A measure by means of

shadow can be useful during the day, but not at night. There must

have, however, been some device for the night too and in those

ancient times this was clearly the Ndalikd. How can it be then a

measure by means of shadow? It is apparent that it must be a

water measure. At p. 37, the routine of the king’s life of the day

and the night has been described. Therefore, the day-time was

divided into eight parts which we have already mentioned above.

But how was his life at night to be guided? By the Ndliké of course.

In short the Ndlikd was a time measure by means of water and not

by means of shadow. How did then these learned men come to

commit such mistakes in their interpretation of the above-quoted

sentences? There seem to be two answers to this. The pratoda

of the phrase chdydnalikd-pratodena has, it seems, confused them.

The dictionary meaning of the word is ‘goad’, ‘long whip’, ‘pricking

instrument’, etc.; but we think that it has been used here in a

figurative sense. If we accept the literal sense of the word, we shall

have to say that the priest and the ministers used to prick the king

with chdyd-ndlikd-pratoda. It is clear, however, that such a statement

would be awkward and vulgar. Kautilya cannot be expected to give

such instruction to the priest and the ministers. It can have here

only a figurative sense and we should interpret the above-quoted

sentence of p. 13 to mean that the priests and ministers should from

time to time remind the king of his duties by the time goad of

chaya-ndlika, i. e., they should tell him from time to time, ‘now is

the time to do this work, next, this other work will have to be

done,’ etc. Probably, the singular form pratodena might have con-

fused them. They might have thought that in case chdyd-ndlika

were two things, pratoda ought to have been used in the dual

number; but as it is used in the singular, chdyd-ndlika ought to

mean only one thing and not two. But we think that it is not

necessary that pratoda must be in the dual instrumental in order

that chdya-nalikd may carry the sense of two things. Two singular

words can be quite correctly joined with a third singular word in

order to make a sasthi-tatpurusa compound. There can, therefore,

be no objection in interpreting chaydé-ndlikaé to mean two things. But

Dr. SHAMSHASTRI interpreted chdyd-naliké to mean only one thing.

and thought of it to have been quite anew thing. This very inter-

pretation was accepted by Dr. FLEET, who got further confused by

the words of p. 37 and thought of Ndliké to have been equal to

90 minutes. After the sentence “ arfearfateven wh @ faatq”
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four shadow measures of the forenoon have been given. Therefore,

it should be possible to divide the day or the nighi into eight

divisions by the Nalikd also: And, as Kautilya has supposed the

day and the night to be equal, the Nalikd must necessarily be equal

o 'f hours, i. e., 1f hours. But as the nalikd of p. 107 is equal to
24 minutes, the nddtka of p.37 must be some other measure and must

be the same (according to Dr. SHAMSASTRI), as that of p. 13. Therefore,

. * must mean “‘should divide into nadikas’’. There-

fore, a nadika must be equal to 14 hours. Dr. FLEET has one serious
objection to interpreting these words to mean ‘‘ should be divided

by means of Nadikas”’. This difficulty of his may be described. in

his own words here :—'‘ The passage on text p. 37 is an interesting

one. The king is directed to divide the day-time and the night into

eight (equal) parts by the Nalkds or by the measure of the shadow

(of agnomon). The text then states the shadow-lengths which give

the eight divisions. That is al] right for the day time. But what

about the night, when the gnomon gives no shadow? Are the divi-

sions to be reckoned at night by the Nalska of 24 minutes, which is

referred to at the bottom of p. 107? That would be rather difficult

because one-eighth of the day-time of the night = 90 minutes,

3} Nalikds : and how are 3 ths of a ndltka to be marked by the water

bowl? I am inclined to think that the Ndlikd of p. 37 has nothing to

do with the ndlikd of p. 107 and that its full name is chhdydnalika,

which occurs on p, 13, line 2... This period of 90 minutes is, as far

as I know, quite an exceptional Indian division of time, and the

more remarkable because it is not commensurable without fractions,

with either ndlikd as usually known or the Muhirta’’. The learned
doctor accepted Dr. SHAMSHASTRI’s translation of the sentence of

p. 13 to be correct, and used it to interpret the sentence of p. 37,

So the mistake in one case was repeated in another, While inter-

preting the Nalikd of p. 37 the doctor had to face the difficulty
that as the cighth part of the day-time or the night-time cannot be

measured by an integer number of Nadlikds, each part being equal to

3 na@likds, the fraction 3 cannot be measured by any measure of

time, by means of water. So he thought that the eighth part of the
day-time or the night-time must denote an integer number of

Nalikas and it must be equal to 1} hours. May we however question

him ;: On what basis should Kautilya have given the standards of

“* truti, lava, nimesa, héstha and Kdla?’’ Can we not mention ?

nddikd i. e. 30 kdlas in the same way? Are not the different degrees

of measures shown on the sides of the measuring vessels ‘by means

of marks? In fact a learned man of the scientific age should not

8
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think it to be difficult. But we think that the ndlikd or nadikd of

pp. 13, 37 and 107 are all the same—they denote a bowl to measure

time by means of water, which was to contain one Adhaka of water

which was to issue out of it through a hole of a dimension given by

Kautilya and, thus, to indicate a certain measure of time. Now

this digression must be brought to an end here.

Having given the various shadows (to indicate different parts

of a day) according to seasons, Kautilya says: ‘‘ fifteen days and

nights make a paksa (fortnight). The fortnight, in which the phases

of the moon wax, is called bright, and that, in which it wanes, is

called dark. Two fortnights make one month. Thirty days and

nights make one work month prakarmamdsa. 30} days make one

solar month. 27 days make one lunar month. There is one

siderial month. There is one malamdsa (profane month, i. e., leap

month) in thirty-two months. ‘There is one malamdsa in thirty-five

months for the Asvavdhas and there is one malamdsa in forty

months for the Hastivahas’’. Now let us see how far these facts

agree with the facts of those ancient times or of these times.

These days also, excepting the requiremests of religio-scientific

occasions, the fortnight usually consists of 15 days and the month

of thirty days. The Christian months, however, reckoned for official

purposes, ‘consist sometimes of 31 days and sometimes of 28

or 29 days. These days, a siderial month is thought to consist of

27 days, 7 hours, 43 minutes, 11.461 seconds, i. e., roughly of 27

days, 7} hours, or, more roughly, 27; days. We can say that the length

of the siderial days given by Kautilya does not substantially differ

from the modern one. His measure of the lunar month more close-

ly agrees with the modern measure of it. According to him it

consists of 294 days while its modern length is 12 hours, 44 minutes

and 2:87 seconds. It is clear that the difference between the two is

very small. This small difference can be reasonably expected when

we remember that the modern fine scientific instruments of measure-

ments did not obtain in those days. Moreover, it has to be remem-

bered that the Arthasdstra is not a book of astronomy. As his

statements are meant for practical purposes of official work, it was

not necessary for him to give in it the minute details. The solar

month, according to Kautilya, consists of 303 days, and the solar

year of 366:days. The Vedanga-Jyotisa also mentions these very

measures. Even the yuga measure of Kautilya agrees with that of

the Vedanga Jyotisa. According to both it is said to consist of 1830

days. The lunar month was and is the current measure of a month

in the calendar. A lunar month consists of 293 days and the lunar

9
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year of 354 days. The Veddnga Jyotisa says that in one yuga (i.e.

five years) two additional months (each of thirty days) have to be

added. Thus five lunar years (354 x5 + 60 = 1830 days) were made

to agree with five solar years (366 x 5 days). The solar and lunar
years were thus adjusted. This very calculation has been men-

tioned by Kautilya. This fact has been thus described by him :

faraen cuadtafe werget aa: |

airenesy avae a aeqar: 0

‘*The sun carries off g'sth of a whole every day, and thus

takes away one complete day in every two months. Likewise, the

moon (falls behind by s.th of a whole day every day and falls

behind one day in every two months)’’.

This gives a clear difference of two days between the lunar and

solar calculations every two months, i. e., of one day every month,

or of 12 days every year, i. e., of 60.days in five years. So if two

months (i. e., 60 days) are added to the lunar calculation of five

years (1770 days), they become adjusted to five solar years (1830

days). This very fact has been said by Kautilya in the following

verse --—

cqadadiaaragaafaaaea |

Hie waa: Fe TMA ws ofA

‘* Thus in the middle of every third year, they (the sun and the

moon) make one Adhimdsa, additional month, the first in the

summer season and the second at the end of five years.”

This statement becomes inconsistent with one previous state-

ment where a malamdsa is said to occur at the end of 32 months. It

may however be pointed that the just-quoted statement of Kautilya

agrees with the following statement of the Veddriga Jyottsa :—

wi frafearta tt qatar, eerie |

THAAITAT wey ares atfraraat

From this it seems that Kautilya has borrowed his facts from

the Vedariga Jyotisa. Mr. Dixsuit has however to say that this

arrangement of a malamdsa after 30 months soon got changed into

one of a malamasa after 32 months, i. e., people soon after the

Vedatiga Jyotisa began to observe a malamdsa after thirty-two

months. Some might say that we do not now have a solar year of

366 days—it at present consists of 365 days 5§ hours. To this Mr.

DIksHIT has to say that the year has been gradually becoming shorter

and shorter. It was very probable that in those days the year was

as long as 366 days.

10
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We have now to offer an explanation for the three arrangements

of malamdsa. Dr. FLEET says about them :—‘‘1 retain my opinion

that malamdsa is a corrupt reading for Mallamdsa, and that the passage

means wrestlers were hired by a month of 32 days, horse carriages

by amonth of 35 days and elephant-carriages by a month of 40

days.’ It seems that Dr. FLEET has been very fond of appearing

original, and wants to put forward something new. It is however,

apparent that his interpretation is palpably wrong. It is not neces-

sary for us to place a forced interpretation upon this word. It is

clearly composed of mala (impure) masa (month) and this meaning

has been current all over India from very early times. Probably,

the statements “ Tafirrgararerat: ” and “ warfteraveraretar: ” might
have led him to interpret the word ‘‘ Malamdasa’’ inthe above way.

It is, however, clear that he has misinterpreted these statements

also. Months of 35 days or 40 days have never been heard of in

India and Mr. Dixsuir has not -been able to see such a statement

anywhere. He says, however, that the malamdsa used to be in some

parts after 28 months and in some others after 35 months. It is

therefore most probable that during Kautilya’s time in some parts

the malamdsa was observed after 32 months, in some others after 35

months and in some others still after 40 months. It is probable

that Hastivahas and Agvavahas should have been the names of classes

of people or tribes, and that the malamdésa used to be variously

observed amongst them. Horse-carriages there were and there are,

but hackney elephant-carriages do not seem to have existed during

Kautilya’s time even. So, the learned Doctor’s interpretation is

clearly unacceptable. He did not pay attention to existing facts,

the context and history and, therefore, misread the above statement

of Kautilya.

Having described the malamdsas, Kautilya says that each season

consists of two months. Sravana and Prausthapada (Bhadrapada) are
the months of the rainy season, Agvayuj (ASvin) and Kartika are

the months of the Sarad (Autumn), Margagirga and Pausa are the
months of the Hemanta, M4gha and Phalguna are the months of

Sigir, Caitra and Vaisakha are the months of the spring and Jyestha-

muliya (Jyesth) and Asadha are the months of the summer. The
north-ward movement of the sun begins with the Sigir and the south-
ward movement with the rainy-season. These two movements

(Ayana) make a samvatsara (year).

On comparison with the Veddénga-jyotisa, it will be found

that the above facts agree with it very much. There also, the

names of the seasons are the same and their months are the same.

11
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There also, it has been said that the sun moves north-ward and

south-ward in Magha and Sravana :—

qqua ufeergl qaamqHaygs |

arate aftorteg arersraera: Aer

This means that Ayanas (solstices) of Kautilya and the Veddriga-

Jyotisa agree fully. It will not be, therefore, wrong to infer that

the above statements of Kautilya were based on and borrowed from

the Veddnga-Fyotisa and do not necessarily indicate the actual facts

of his time. It will be clear to any one that the solstices have come

very much backward since Kautilya’s times. And there should

have been a similar difference between the solstices of the

Vedanga-Jyotisa and Kautilya’s times. These actual facts are to

be found not in his formal statements of seasons, which he

borrowed from the Vedariga-Jyotisa, but in his casual statements of

other facts connected with or dependent on seasons. In the

seventh chapter of the second book he says-"‘amfareate ?

(the accounts should be submitted about the full-moon of Asadha).
The reason for this was that by this time the rainy season was

already in progress and, therefore, the persons submitting accounts

should come to the capital and go away before the rivers were

flooded. From a statement, that we shall soon quote hereafter, it

is clear that after about a week the rivers were expected to be in

floods as the boats were expected to be plied after this. A little

further he says—‘‘Prert 4q: TeTeRTEt ee Garar: | waredtrtatat.

wat gol ae gurai’, (A work-year consists of 354 days; payment
short of the full or in full (in proportion to the work done) shall

be made about the full moon of Asddha.) It is clear that for yearly

accounts the year was lunar and consisted of 354 days, and was in

due course adjusted with the solar year by the addition of

Malamdsa as described above. Work was, however, separately

paid for this month. The new year began with Sravan. It has
not been said anywhere if the months began after the new moon

or after the full-moon. But, as most of Kautilya’s statements

agree with those of the Veddriga-7yotisa and as this treatise mentions

the commencement of the months after the new moon, it can be

safely presumed that in Kautilya’s times also the months began

after the new-moon, “are geraradt sriddt areawragy’’ is a
positive proof of the fact that the months began after the new

moon. Asadhi (aratat) means the full-moon day of Asadha and
Kartiki (tft) means the full-moon day of Kartika, Had the months
begun after the full moon, Kautilya should have referred to the

week after the Asadha and Kartika full-moon as the first week of

12
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Sravana and Mrgasirsa respectively and should not have said ‘‘one

week after the full moon of Asadha and Kéartika.’’ Another fact

that has to be remembered in this connection is that, though the

rainy season was said to coincide with Sravana and Bhadrapada, it

cannot be said that there were no rains at all before Sravana or

after Bhadrapada. Rains generally last in India for three months.

Therefore it can be safely inferred that rains began at least 15 days

before Sravana and lasted for 15 days after Bhadrapada. ‘That rains

began at least 15 days before Sravana can be inferred also from the

statement ‘‘aaegamarard: efter areaary’’ which has been already

quoted above and of which this interpretation we have pointed out

also. Somebody might draw our attention to the state ‘Nruretadaara-

Aa at yh garg’ and say that as the payments were to be made just
after the full moon of the Asadha for the past year, the year began

after that day. At this we have to say that men are engaged

generally 15 days before the commencement of the new agricultural

year even now. If the old men are engaged again for the new year,

no deduction is made from their dues, If the men refuse to serve

the next year or are not again engaged by the master, their accounts

can be settled for their work done till the day of the settlement of

accounts and payment of their dues. We believe this has been an

old practice of the Indian village life. Nobody waits to engage

servants till the new agricultural year has begun—generally it is

done a fortnight before that. ‘Therefore arises the question of

payment in full or less than that according to work. Fourthly,

whenever the two fortnights have been mentioned by Kautilya, he

has mentioned the bright first and the dark afterwards. ‘This shows

that the bright was the first part of a month and the dark fortnight

the second part.

Now it will have to be conceded, as we have said above, that

the solstices must have travelled backward since the times of the
Veddanga-Jyotisa to the times of Kautilya. This is well-shown in
one statement while describing the duties of the superintendent
of the boats. Kautilya says :—‘aategerarardt arfvat areata

wires qarhed aries Arete ll “(after the lapse of a week, after
the full-moon of Asadha till a week after the full-moon of K4rtika,
daily work should be reported and the daily taxes should be
remitted.) This means that by the end of the first week after the
full-moon of Asaddha the rivers were generally full on account of the
commencement of rains before that. In other words, the rainy
season actually began in the time of Kautilya about the middle of
Asadha and not about the beginning of Sravana, as we might be led to

13
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think by his formal statements based on the Veddnga-Jyotrsa.

These days the rainy season certainly begins about the middle of

June, which month generally coincides with Jyestha of the Hindu

year. There isa similar statement in another place. He says—

“ arqie ane agearar aa wala”? (In the month of Asadha the

shadow becomes zero at the time of moon.) It means only

this much that there was no east-west shadow ; to the north of the

tropic of cancer orto the south of the tropic of capricorn there

will certainly he a north-south shadow any day even at the time of

noon, This shows that the summer solstice occurred in the time of

Kautilya in Asadha and not in Sravana as he has formally stated on

the basis of the Veddriga-Jyotisa. So it seems there was a difference

of about a month in the time of Kautilya since the times of the

Vedénga-Jyotisa, This will mean that solstice had gone backward by

obout 30°. As the backward march of the solstices is said to occur

at the rate of 48 vikalas, 2250 years will be necessary to bring about

a difference of 30°. In any case this difference does not seem to be

less than half of this and the distance of time between the Veddriga-

Jyotisa and Kautilya does not seem to be less than 1225 years (see
the accompanying diagram). Since the time of Kautilya the solstices

have travelled back-wards by at least one month. So, about 2250

years seem to have passed till now from the time of Kautilya. It:

is, therefore, clear that Kautilya did live in the time of Chandra-

gupta Maurya, as the tradition says.

Some people have made systematic attempts to drag the time

of Kautilya backward by about six centuries. But they forget

certain points. There are no references to zodiacs (@rf@t) in

Kautilya’s book anywhere. All the astronomical references agree

with the Veddariga-Jyotisa or, at the latest, with the Atharva Fyotisa.

There is no reference to show that Kautilya meant to write his

manual for a big state as an empire. Had the book been written in

the third century A.p., the manual should have been meant for a

large Kingdom and not for a small one. The description of the

coins, given by Kantilya, agrees with those that have been described

and that were made by Chandragupta Maurya. This fact has

already been shown by the late Dr. K. P. JAiswat.

It is thus clear that the attempts to draw backward the time of

Kautilya are in vain.

14



The Exact Date of the Arrival of the

Parsis in India*

By

JRACH J. S. TARAPOREWALA, Poona

The Parsis of India are by no means the only Zoroastrians who

srrived in this land from Iran and made this country their home.

So far no specific historical evidence of such emigrations other

than that of the Parsis has been known, but still there is a lot of

what might be called ‘ indirect evidence’ of the presence in India

of large colonies of Iranians from the very earliest period through-

out the history of both these lands.

It would be, indeed, a very fruitful and fascinating task to in-

vestigate and follow up all such evidences that imply a contact

between these two peoples. There are ample references of this

sort in literature, history, archaeology and religious thought.

Indeed a clearly defined and well-recognised common substratum

of Indo-Iranian culture has always been recognised by all. A great

part of this has been common knowledge among all well-educated

people, but a great deal more yet remains unexplored. A careful

and critical comparison of the proper names found in both lands—

such as those of human and divine heroes, of tribes, cities, lands

etc, has yet to be undertaken and worked out systematically.

The Mahdabhdrata and the epic and Purdna literature of India is a

very important field for such research. As obvious names we

may mention: Gandhari and probably Méadri also." Husravah’

( Kay-Khusrav ) the great Iranian epic hero, is Sugravas of India,

and when we find that this is an epithet of Sri Krsna, we are also
struck with the phonetic resemblance between Guénasp and Vrsni,

also. The Jate G. K. NariMAN had worked out many years ago an

extremely interesting parallel between the usages of certain Saka-

dvipi Brahmana clans mentioned in the Bhavtsyat Purdna and

those of the ancient Iranians and he proved more or less satis-

* The subject of this paper constituted part of a lecture delivered by me

before the Gujarat Vernacular Society on the 27th of July, 1936. The lecture was

subsequently published in the Buddhiprakdsa.

1. See Journal of the Asiatic Society of Bengal, Vol. xxi (New series),

pp. 205 ff.

2, See Paul Horn, Grundriss der neupersichen Etymologie No. 925 (p. 206)3

also Justi, Iranisches Namenbuch, s, v. Waresna.
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factorily, that these Brahmanas were Iranians by race and culture.

The Arthasdstra too contains a good number of Iranian words

and names, like, for instancc, geraka and hdrahiiraka.* There are

excellent reasons for asserting that a considerable Iranian popula-

tion had settled down in northern India at various periods of history

and that in the course of generations they were ultimately absorbed

in the indigenous population and had virtually become Hindus

themselves.

All this has been mentioned here to indicate that the Parsis

chose India as their land of refuge not by mere hazard, but that

they did so deliberately ; for they knew quite well that Hind was
the land of their brother Aryans, and that they would be

welcome there. This band of Iranians have survived even today

as a distinct community and have managed to preserve their

Iranian heritage so long because of two main reasons. In the

first place the region where they finally settled down in India
was mainly inhabited by the aboriginal tribes of India, who

had necessarily a much lower standard of life than that of th?
Iranian emigrants. Even while the latter adopted a great many

of the superstitious practices of these semi-civilised tribes, still
they always regarded themselves as their superiors, The second
reason why these emigrants were not absorbed was that though

they had arrived in Gujarat before the Moslems, the latter had
certainly been in Sindh by the time the Parsis had arrived. The

encroachments of Islam had practically closed the doors of Hindu

society against all foreigners, and. this practice of keeping out

strangers had already commenced when the Parsis first arrived

and by the time they spread far and wide over Gujarat the country

was already in the hands of the Moslems.°

There is a Persian poem, composed by Bahman Kaykobad

SANJANA about the year 1600 A. D., which recounts the tale

3. This part of NaRIMAN’s writinga ia to be found scattered in various

newspapers and magazines. These ought to be collected together in a handy

volume. Reference to the Sakadvip! Brihmanas, and to the work of the late
Mahamahopa&dhyaya Hara Prasid SAsTRl in this connection, may be found in «

paper by Dr. D. B, Spooner entitled ‘‘The Zoroastrian Period of Indian History”

in ¥RAS,, 1915, pp. 63-89 and 405-455. Although one need not agree with all

that SrooNEr says in that paper, it is very interesting and suggestive in regard to

the innumerable contacts between Iran and India in the past.

4. Iranian Shér originally means ‘‘lion’’, but in India the word is used fo

“tiger’’ or ‘panther’; kdrahiraka in the Arthaédstra refers to a sort of wine—

rdrasura.

5. The Parsis themselves must have helped to spreed this distrust and fear

of the Moslems. :

2
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of the wandering of this band of Iranians and their arrival at

Sanjan on the western coast of India.’ The work is known as the

Oissa-i-Sanjan. Many Parsi scholars of repute have refused to

accept this work as anything but a pure figment of the writer's

fancy, and they deny to it all value as a document of history.

But Professor S. H. Hoptvata has very skilfully proved its true

worth as a valuable historical document preserving more or less

accurately the sequence of events as regards the coming of the

Parsis to India.

As literature the Qissa is not a grand work; as an accurate chro-

nicle it has not much value, because it does not give a single de-

finite date, nor, except in a few cases, does it mention any fixed

period of years between any two events. Generally it says ** after

about 100 years more or less’’, and so forth, in round numbers.

But in spite of these defects the Qissa gives us more or less the

correct sequence of events, which is the chief merit of this narrative.

When we come to the question of actual dates we get a table

of events given in a collection of manuscripts. ‘This table was

apparently drawn up about 1750 A.D. and is based, as pointed out

by Hopiva.a, on the sequence of events described in the Qtssa.

This table gives the following number of years, beginning with the

Arab conquest of Jran :

50 years of ‘‘ living in a scattered condition ’”"

100 years in Kohistan

15 years in Hormazd®

10 years in Div ( Kathiawar ).

This makes 184 years in all. Calculating from 641 A. D., when

the Sasanian empire was shattered at Nehavand, we get the date

825 a. D. as the approximate date of the arrival at Sanjan.’

In this table the first 150 years are practically of no value,
they are mere ‘‘round numbers’’. Professor S. H. Hopiwaa in

his Studies in Parsi History has critically analysed this table!® and

6. The town of Sanjan js situated some 90 miles to the north of Bombay.

The name seems to have been given to the place by the Parsi emigrants,

7, The word used in the table (which is in Gujarati) ia the Arabic mutafarrug

which is a translation of the word pardgandeh (scattered) used in the Qissa,

8. This is a city on the northern shores of the Iranian Gulf about 30 miles

to the east of Bandar ‘Abbas ( Hopivaca, Studies tn Parst History, 9. 100,

footnote 19 ).

9. The table given here has been taken from Hopivata’s book (p. 5). I am

deeply indebted to this excellent work for a great deal of the information contain-

ed in this casay.

10. Pp. 8 ff.



THE EXACT DATE OF THE ARRIVAL OF THE PARSIS IN INDIA 509

concludes that it is ‘‘ delightfully vague ’’ and that from the words

we might understand ‘‘a period of almost any length or brevity ’’.

He also notes: ‘‘What more natural than to suppose that a certain

period intervened between the loss of the monarchy and the begin-

ning of the concealment in Kohistan and then to take this initial

period to have been about half as long as the Kohistan century ?’’"

The last two entries, however, are quite definite and hence might

be accepted.

There exists another very definite record giving the exact date
of the arfival of the Parsis at Sanjin. It isa statement by Dastur

Aspandiarji KAMDINJI in his small book, Kadim Tarikh Parsiont

Kasar ( published 1826 A. p.), where he states that the Parsis landed

on the shores of Sanjan on Friday, Réz Bahman, Mah Tir; Sravana

Sud 9, Vikrama Samvat 772.2 Hopivata has discovered an earlier
entry of this same date in a manuscript which he thinks ‘‘ is at least

150 years old.’’'? This latter has, besides, the year 85 of the Anno

Yazdagardi added. HopIvaLa thinks that this addition has been

made by the person who copied the original record.

If this record is accepted the 100 years in Kohistan should

entirely disappear, for the Anno Yazdagardi began with the acces-

sion of Yazdagard III of Iran in 631 A.D. But tradition is unani-

mous about some stay, fairly long, in Kohistaén. A very ingenious

explanation has been given by Dastur Aspandiarji about this dis-

crepancy. He says that the Zoroastrian priests, being very profi-

cient in astrology, had long been aware of the approaching down-

fall of the Sasanian empire, and they prepared for all eventuali-

ties, collected all their sacred books and started for Kohistan

during the reign of Khusrav Parvez, quite fifty years before the

accession of Yazdazard IIJ.*

Of course this exact record in Gujarati, giving the Hindu date

as well, must have been preserved a long time as tradition before

being actually written down. It is also quite certain that at the

11. The century passed in Kohistdn is specifically mentioned in the Qissa.

12. Rdz Bahman is the second day of the Parsi month and Mah Tir is the

fourth month of the year. Itis very noteworthy that the Vikrama Samvat has

been given. ‘The Parsi era is the Yazdagardi cra commencing with the accession

of Yazdagard in 631 a.pD. Butall the carlier Parsi documents give the Vikrama

(or the Saka) era of the Hindus even when the Parsi Roz-Mah (day and month) are
given. The Anno Yazdagardi came into general use comparatively recently.

13. Op. eit., p. 12.

14. Khusrav Parvez (Khuarav IT) reigned from 590 to 628 a.p, HopbivaLa

has quoted the whole passige from Dastur Aspandiarji and has discussed it (op.

¢it., pp. 20 ff).

4



510 I. J; 8. TARAPOREWALA

period when this record was put into writing, it did not contain

any mention of the Yazdagardi year.” The great Parsi scholar,

K. R. Camayji was the first among us who set about trying to verify

this record and the truth of this date. He found, however, to his

surprise that in Vikrama Samvat 772 there were two Sravanas and that

in neither did the sud 9 fall on Friday, nor did the Parsi Réz-Mah

correspond. Camaji thought that by some carelessness in the Parsi

dates the Réz and the Mah had got interchanged,” and that the

entry should have been Roz Tir (13th) and Mah Bahman (11th).

Even then the day did not correspond to the Hindu date mentioned

in either Sravana; there was still a difference of four days.“ To

an accurate scholar like Camaji it was unthinkable to pass over even

this small difference ; so he started looking through a)l the ancient

tables of dates'® trying to find out the year in which the Parsi and

the Hindu dates did correspond. He was at last successful in

discovering that in the year V. §. 992 (936 a. pn.) the Hindu date,

the Parsi Réz-Mah, and the day of the week (Friday ), all three

corresponded exactly as indicated in the traditional record. This

was indeed very astonishing, but in the V.S. year the difference was

220 years. Camajr merely published the result of his investigation

and left it at that.”

Hopivata pointed out that if we accept the year V. S. 772 (716

A. D.) as the year of the arrival at Sanjan, the details of the tradition

and a great many other points become entirely inexplicable. The

date is far too close to the Arab conquest. Besides, the ‘perfect

agreement’’ of both the Parsi and) the Hindu dates as also of

the day of the week in V. S. 992 is a point of immense significance

to Hopivata. So the only legitimate conclusion to arrive at is

that the year given, viz., V. S. 772, is wrong, and Camayji’s

investigations tend to show that the date V. S. 992 is very

probably correct. It was since the days of Camaji’s labours

that Parsi scholars began to take an interest in Indian epigraphy

and kindred subjects. Hopivata being himself a keen student

18. Tho very mention of the Yazdagardi year (85) in this manuscript is a

proof of its being comparatively recent.

16. The Parsi days of the month (réz) are named after 30 of the divine

beings, and for the Mahs (months) twelve out of these 30 have been chosen.

17. The Hindu date corresponding was Sravana fud 13.
18. In 1866 a.D, Cawasjee Sorabjee PATELL published his Chronology giving

tables of dates for all the various eras used in Oriental countries, together with

simple rules for converting the dates of one era into another. These Tables cover

a period of several thousand years. Camajt had used this book,

19. B.B. Pater, Parsi Prakdsa, Vol. J, p.1 footnote 2; also HoODIVALA, of.

cit., pp. 67 ff.
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of Indian antiquities and inscriptions knew that the figure for

“‘nine’’ would be written in ancient inscriptions in two ways—some-

times as © and sometimes as 2. In other words, the lower curve of

the figure might be twisted to the right as in the modern devandgari

“‘nine’’, or to the left as in the modern devandgari ‘‘ seven’’.?? So

he concludes that the true date of the arrival at Sanjan was Friday,

Sravana ¢ud 9, Vikrama Samvat 992; Parsi Réz Bahman (2nd), Mah

Tir (4th), Anno Yazdagardi 305 ; the Ist of July, 936 a.p.

So far the arguments advanced by HODIVALA seem quite reason-

able. But the true test of the correctness of the date would be to

find out if it fitsin with well established facts of history both in

India and in Iran.

In the first place our Parsi tradition mentions that the ruler

who gave them permission to settle down in Sanjan was named

‘‘ Jadi Rina’’. This name is also found in the Qissa. There was a

great deal of speculation as to who this Jadi Rana was. WILSON

thought that he was Vanaraja Cavda of Gujarat, who was also known

as Jayadeva. He reigned from 746 to 806 A. D., and the traditional

date V. S. 772 (716 a. D.) would not fit this. Others not quite sure

took refuge in supposing that he was ‘‘ some Yadava chief of South

Gujarat’’. Here too Hopivata has given us the correct solution.

The Qissa describing Jadi Rana speaks of him as

2a nasl-i Shahrdyan t nik-kar ast

‘* He is of the race of the Shahrdyas of virtuous conduct.”’

Here the word Shahraydn (in the plural) is a puzzle. Apparently

it is a hybrid made up of Iranian shah and Indian raya and both the

words mean the same thing—‘‘ king ’’. The first translater of the

Qissa into English, Eastwick, had rendered it ‘‘the kingly Rayas’’.

HopIvaLa points out that the word as it stands makes no clear

sense and so he suggests that the original word was Shilhdrdydn (the

Shilaharas). He points out that in the Persian script the word

Shilharayan might very well be read as Shdhrdydan, especially if

written in the cursive style.” This suggestion at once gives us

20. Hopivata (op. cit., pp. 70 ff) discusses the point in detail and gives an

instance of an inscription in which the date has been given both in figures and in

words, and where the words indicate “‘nine’ while the figure looks like the

modern devandgari “‘seven’’.

21, My lecture on ‘‘ The Parsia in India’ before the Gujarat Vernacular

Society in Ahmedabad was delivered on Sravana, sud 9, V.S. 1992, the day of the
millionary of the landing at Sanjan.

22. The whole of this question is treated by Hopivala in a masterly fashion

in his book (pp. 74 ff), I have merely given a summary of the more salient points

here. :
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a clue to the identity of Jadi Rand. The Shilaharas were the ruling

family in that region at the period we are considering, i. e., 936 A.D.

In that year specially the Shilahara ruler was very probably the

prince ‘‘famed for outstanding and enchanting deeds, the illusri-

ous... Vajjadadeva, a chief of Kings’”’.** The name Vijjadadeva can,

as HopIvaLa points out, easily become Jadda and then Jadi; and

of course the Iranian refugees, especially those fresh from Iran,

would never have addressed their benefactor as deva, and hence the

Rénd.

Three other bits of archaeological evidence might be adduced

here in support of this date. Each may be slight in itself but the

cumulative effect of all three is certainly worth considering. In the

Kanheri caves are found two inscriptions in Pahlavi. These merely

record the names of two parties of Iranian tourists who had visited

the caves and had, like all tourists, sought to leave behind them a

record of their visit. They did so ina manner that has made them

verily ‘* immortal ’’—they have chiselled their names on the rock.

And what is more, they have left the exact dates also. The inscrip-

tions have been described and translated in the Zarathoshti Abhydsa."*

The first inscription is dated 368 a. vy. (999 a. D.) and gives the

names of seventeen men who had visited the caves. The second is

dated 390 a. y. (1021 a. p.) and gives the names of ten men, of

whom four are also found in the first.*_ The main point about both

these is that the script as well as the language of both is Pahlavi and

that the names are, without exception, purely Iranian. Parsis in

India, as is well known, have freely adopted Hindu names both for

men as wellas for women. But this adoption of foreign names

must necessarily have been a slow process for the emigrants,

because names are always associated with hallowed memories of the

mother country. The finding of pure Iranian names only indicates

that the arrival in India could not have been very ancient

at that date. The date of the first inscription is within three

generations of the date Hopivaa has fixed, and therefore these

inscriptions are further proof in support of his contention.

A third bit of archzologieal evidence is found in a Shilahara

grant, inscribed ona stone. This grant was made by King Ananta-

23. It is also quite possible that some later copyist of the Qissa might have

stumpled over the name Shilhardydn and might have in his ignorance “corrected”?
it according to hia own lights.

24, INT. 160 and IV. 212. This was a very scholarly journal edited by K. R.

Camaji and it contained very learned contributions by Camaji and his brilliant

band of pupils.

25. See also Parsi Prakasa, Vol. I, p. 2, footnotes 2 and 3.
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deva in Saka 1003 (1081 a. D.) to the ‘‘ Kharasin Mandali’’. Pandit

Bhagvanlal INnpRajt and other older scholars were puzzled about

this ‘‘Mandali”. Hopivata rightly considers this to have reference

to the Parsi settlement at Sanjan.” The Parsi records have always

spoken of the first emigrants as having “‘come from Khorasin’’.

It is but natural that for some time after their arrival they were

known as the ‘‘Khorasan Mandali’’.

Turning now to Iranian history we may consider the period

when the conditions in that country made residence there intolerable

to the Zoroastrains. The prevalent belief amongst Parsis has

always been that the Arabs arrived in Iran ‘“‘with the sword in one

hand and the Qur’an in the other’’. But facts of history do not bear

out this popular view. In spite of the burning zeal for their

own faith, the early leaders of Islam were men of wide tolerance.

We know for a fact that non-Moslems were quite free to follow their
own faith provided that they paid the poll-tax. Also it has been

recorded that when some over-zealous leaders requested the Khalif

for permission to convert forcibly all unbelievers, the answer was that

there would then be none to pay the taxes and so the conduct of all

government would be made impossible. Of course the advantages

accruing to a convert were sufficient to induce many Zoroastrians to

become Moslems, but by far the greater number willingly paid the

poll-tax and remained true to the faith of their fathers. The main

thing to remember is that there was no mass persecution of the

Zoroastrians as such throughout the whole period of the early

Khalifs.*" The rescue of the daughter of Yazdagard III and her

subsequent marriage to Husayn the son of ‘Alidid much to recon-

cile Iran to one section at least of the conquerors. The later

tragedy of Kerbald rivetted more firmly the bonds which united

Iran to the house of ‘Ali, The ‘Umayyads were almost universally

hated in Iran and on the whole it was the good fortune of Iran that

they shifted their capital to Damascus. The ‘Abbasids got into

power by the whole-hearted support of Iran and their rise to power

marks the beginning of the renaissance of Iranian culture. This

renaissance represented the triumph of the spirit of Iran over the

Semitic Arab. A wide tolerance in religious matters marked this

26. Op. cit. p. 80. Mec. S, K. Hopivara—another fine student of Parsi history

and a good Sanskritist—has also mentioned this inscription in his Parsia in Ancient

India (p. 53).

27. This matter has been very fully and very ably dealt with by E, G,

Browne in his Literary History of Persia, Vol. I, pp. 200 ff, and also in his magni-

ficent saction on ‘“I'he Golden Age’ (op. cit., pp. 251-336); see also R. Levy,

The Sociology of Islam, Vol. I, pp. 334 ff.

K, V, 33 8
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period of early ‘Abbasids. The ‘‘golden age of Hardin ar-Rashid’’

marks the climax of this splendid period. Al-Ma’min, the son of

this great ruler, who reigned from 813 to 833 a. D., was a confirmed

Iranophil, because both his mother and his wife were full-blooded

Iranis. What is most important from our point of view is that it

was at the request of al-Ma’miin that the greatest work of Zoroas-

trian Pahlavi literature, the Dinkart, was written. The author of this

work was Atur Farnbag, a highly respected Dastur at the court of

the Khalif. The contents of this work clearly show that the author

had the full texts of the Zoroastrian scriptures before him.” Not

merely the Dinkart but several of the more important Zoroastrian

works in Pahlavi were written in Iran long after the Arab conquest.

Belonging to the same group as the Dinkart might be mentioned the

Bindahisn, the Datistan, and the writings of Manuscihr and of

Zatsparam, All these form important texts of Zoroastrian

theology’, and Pahlavi literature continued to be produced in

Iran certainly up to the latter half of the tenth century A.D.

After the death of al-Ma’miin (833 A.D.) the tolerance that had

so long marked the court of Baghdad gradually began to disappear

and with the accession of al-Mutawakkil ( 847-861 a.p.) religious

fanaticism in its worst form broke out all over Iran. Not merely

non-Moslems but even Moslems suspected of heretical thinking

were subject to terrible persecutions. The central authority at

Baghdad was greatly weakened and independent Sultans set up

their authority in various parts of Iran, And what the intolerant

and fanatical Khalifs did at Baghdad was copied with even greater

vehemence at these provincial courts. The worst feature of all

these persecutions was that the Zoroastrians of Iran had to suffer

most from Iranians who-had been quite recent converts to Islam.

The age of persecutions really began from the accession of al-

Mutawakkil (847 a. D.). This would give about one century for the

wanderings of the Parsi Pilgrim Fathers before they found security

at Sanjan under that prince of illustrious memory, Jadi Rana.

28. This at once gives a lie to the myth of the burning of all Zoroastrian

books by Khalif Omar.

29. Hava, Essays on the Parsis, pp. 93 ff; also Wrst in the Grundriss der

rianischen Philologie, 11, pp. 80 ff.
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Five Thousand Years ago—the Mahabharata —

War"

By

D. S. TrivepA, Patna

Sri P. V. KAne belongs to the noble rank of Jn&fiedvara,

TiLaK, BHANDARKAR and RANADE. His contributions in the field

of Indology in general and Dharmagastra in particular have rightly

given him his due place. The Dharmagastra forms an important

part of the Mahabharata, hence this article on the date of the

Great War.

1. Indian traditions and their historical valueem—Much water

has flown down the Ganges during the last 60 yeas when scholars

began first to discuss the probable date of the Bharata War. Some

of them even tried to prove that the war was not fought at all and

that the great epic going by that name developed out of a local war

between the Kurus and the Paficalas, which could not have attained

the dimensions of the Great War.as described in the pages of the

Epic known as the Mahabharata. Principal N. V. THADANI is one

of those who declare that the war was never fought. In his book

he tries to show that the epic is of the nature of an allegory repre-

senting the disputations of the six systems of Indian philosophy

ending with the final triumph of Vedanta. But the strong belief of

the whole Indian people throughout the countless centuries could

not have risen out of a mere local scuffle of which there might have

been hundreds, and the very existence and persistence of the belief

in the reality of this war goes to prove that it could not have been

a baseless tradition. Some of the characters who are said to have

fought in this epic struggle have been mentioned inthe Brahmanas,’

*N.B.—I am very highly indebted to MM. Pandit Gopi Nath Kaviraj—

the wellknown scholar and ex-Principal, Sanskrit College, Benares, under whose

learned guidance this article was written.

1, The Mystery of the Mahabharata, by N. V. TuHapanr, I-IV volumes,

Karachi, 1931~34, -

2 aaa ATT aA RFT URN Cascr Tsaih 1 satfrefawraeea

vraeaae s or Te s aft Hela s ca Ta S Eft s HATA
saraerd iftatarerag araarantd afta ama aaa: aa s az.
HAZ: BAITEH FAT; GAT BATT Uh | NW Satapatha Brahmana 13. 5, 4,

1



516 D. 8, TRIVEDA

Upanisads,* and such later literature as the sitras of P&nini,* the

Vartikas’ of Kityayana, and the Mahabhdsya® of Patajijali. Kings

referred to it in their inscriptions,” and there is a vast literature’

built upon its occurrence and if the works of Homer, Sophocles,

Aeschyllus, Euripides etc. go to establish the authenticity of the

Trojan war there is no reason why the reality of the war should be

questioned. Even occidental scholars have had to bend their heads

down before the Indian tradition and forced to remark as follows :—

‘The Hindu statements have almost universally been regarded as

very different from the fiction of an improved and credulous people

and entitled to a very serious and profound investigation |’ °

2. Traditional date of the Bharata War.—According to the

Indian tradition the Bharata War was fought before the advent of

the Kaliyuga, the initial year of which is known to be 3101 B.C.

I shall try to show in the following pages on the basis of data the

historical value of which canon no account be questioned that this

represents the most correct view, although several scholars of

the West as well as of India have held diverse opinions all in

3. aanet smfaee: seUT Sasttgariiaearartrara | Chandogya,
Il. 17, 6.

HRATATHat ArarTcszarai: Brhadarenyek, III, 9. 19.

FVITATSat ATT lea TWA: Wid WIL.1. 1. mR aTfterar spt.

afett e after sora eat geoth areca wm oTfeRaT amrafa
Ibid ITT, 3.1.

4. fared s ara Panini, TH. 4.74.

feraraarctardipevaa ,, IV. 1. 176.

PRanarsy oF: » Iv.1, 172.

aeearganat at », 1V.3. 98.

afa gfireat fear: ,, VIIT. 3. 95.

5. srreawchrareasratarart Afsaweqy Vartika on Panini, IV. 1.97;

GToSy wey Vartike on Panini, V. 1. 168,

6. HaTqATAs Bhasya on Panini, 111, 1.26; arg: PMA, Angas

on p, 11.3.36; yafr 4 afuTez: on p, III. 2. 118.

1. Corpus Inseriptionum Indicarum, Vol. III, by J. F. Freer, Calcutta, 1888.
(a) No. 26, L. 13; No. 27, L. 15; No, 28, L, 22; No. 30, L. 3.

IHW META ATTA ATeTTaAg SATA...
(6) No.31.L.19 osha Fer Taaeeat afearat qafiar

UNA Bessa saa...

8. Sakuntala, Balacarita, Balabhdrata, Pancardtra, Crubhanga, Naisadha,

ete.

9, Historian’s History of the World, Vol. IJ, p. 495,

2
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Opposition to one another and to the Indian tradition on this

vexed problem.”°

3. The divergent views of scholars and authorities on the subject.
(a) Modern scholars.— According to PARGITER" the reign of the nine
Nandas began approximately at 402 B. c. (322 + 80). Take 20 years
after the accession for the destruction of the contemporary kings
and so fix the year 382 B.c. (402-20) for their mean termination.

The duration of the ten temporary kingdoms then would be 468
(26 x 18) years. So 850 B. c. (382 + 468) is the beginning of the reign
of Adhisimakrsna, Divakara and Senajit. Tio get the time of the

Bharata battle, we must add the kings who preceded these kings,

namely the five Pauravas (for Yudhisthira’s reign must be included),

Hence we must add 100 years (5 x 20), and the date of the battle

may be fixed approximately at 950 B. c. (850 + 100).

Dr. PRADHAN places the accession of Ripufijaya to the throne in

563 B. c. He takes 28 years for each reigning king. Hence

according to him 1151 B. c. [563 + 588 (28 x 21)] is the date of the

Mahabharata War.

According to Sir Ramesh Chandra Dutt 35 kings reigned

between the Kuru-Paficala war and the time of Buddha who lived in

the sixth century B. c. Allowing 20 years to each reign, this would

place the war in the 13th century 8. c.

Shama SAstry says,’* Bharata the son of Dusyanta is stated to

have performed Atiratra ( Aévaldyana Grhya siitra X. 5. 8). This

gives 1488 (372 x 4) Kali Era or 1613 B.c. (3101-1488) as the date of

Bharata. According to the list of kings given in the Visnu Purana,

Yudhisthira, the hero of the Mahabharata and contemporary of

Krsna is the 25th descendant from Bharata and died in 1260 B. c.

Accordingly the interval between Bharata and Yudhisthira is 248

years which, if the list is correct gives about 10 years on the average

to each of the 25 reigns. Pariksita is the grandson of Yudhisthira.

The interval between himand Nanda is according to the Matsya

Purina one thousand years less by one hundred and fifty (850).

Nanda lived in the 4th century 6.c. (1260-850) i. e. he ascended the

throne in 410 B.c.

10. Ancient Indian Historical Tradition, by F. E. Paraiter, London, 1922,

p. 179,

11, Chronology of Ancient India, by Sitanith PRADHANA, Calcutta, 1927, p. 248.

12. Cieslisation ix Ancient India, by R.C. Durt, Calcutta, Vol. I, p. 10,

13, R. Shama SHastry’s Gavdm Ayana, The Vedie Era, p. 155, quoted by

M. Krishnamachasya in hia Classical Sanshrit Liturature, Madras, 1937,
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H. H. Wi1s0n writes,’* ‘According to Col. WILForD’s computa-

tions ( Asiatic Researches Vol 1X, Chronological Tables p. 116) the

conclusion of the great war took place in 1370 B.c. BUCHANAN

conjectures it to have occurred in the 13th century B.c. COLBROOKE

infers from astronomical data that the arrangement of the Vedas

attributed to Vyasa took place in the 14th century B.c.; M. BENTLEY

brings the date of Yudhisthira, the chief of the Pandavas to 575

c., but the weight of authority is in favour of the 13th or the

14th century B. c. for the date of the Mahabharata war and the

reputed commencement of the Kali Age.

According to Dr. RaicHoupHari,” Pariksita’s birth must be

dated about 1412 sB.c. (322 +40+1050); but Dr. Jarswaw'® con-

cludes that the accession of Mahananda—the father of Mahapadma

falls in 409B.c. The birth of Pariksita or the end of the Maha

bharata War will be thus dated in 1424 B.c. (409 + 1015). But on the

other hand MM. Dr. S. C. VipyAsndsHANna and Sjt. L. M. Kar”

place the war in 1922 B. c. (322 +100 +1500) as the date of the

great war fought on the field of the Kuru’.

(6) Rajatarangini Pandit S. S. BHATTACHARYA”* and P, C.,

Sencupta!” would place the war in B. c. 2400 and 2448 respectively

on the authority of Kalhana who says’ ‘the Kauravas and the

Pandavas flourished 653 years after the Kali in 2448 B. c. (3101-653).’

4, The war not a myth—it would appear from the above that

conflicting opinions have been entertained by scholars regarding this

landmark in the annals of Indian History and it is clear that the

question of the Mahabharata war can no longer be dismissed as an

exploded myth. And even a myth is not “‘ without its background

of fact’’.*° ‘‘There is no smoke without some fire is a maxim

which the historians should never overlook’. Mr. Michel

TEMPLE also saya,” ‘‘But we are getting to understand now that

14. Visnu Purdna, IV. 232.

1927, we Political History of Ancient India, by H. C. RatcHoupHAR!, Calcutta,

ie. JBORS, Vol. I, part I, pp. 109 et seq,
17. Sacred Books of the Hindus, Matsya Purdna, Allahabad, 1916, introduc-

tion, p. XIV,

18. (a) Nirukta, edited by pt. Satyavrata, SamASRaMr Bhattacharya,
Calcutta, 1804 Saka era, Vol. IV, p. (ghi) the introduction.

(bo) $.R.A.S.B, Bharata Battle 'l’raditions by P. C. Sencurta, Vol. IV,
(1938), pp. 393-413.

19. gay Izy Teg =afley wT AAs |

PAY AUMAHTL FRIST: | Rajatarangini, 1. 51.
20. Historian's History of the World, Vol. II, p. 368.

21. Ibid.

22. Englishman, Calcutta, 7th Feb. 1927.
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whenever we have an ancient legend, there is always some sort of
truth behind it. Legends do not grow from nothing any more than

anything else ; there must be a seed, though the plant, which has

sprung from it, may have taken a strange and almost unrecognisable

form’’,

5. The divergent views criticised. It would appear from the
above that some scholars take a number of years at their fancy
for the average reign of each king ranging from 10 years to 28

years and thus they determine the date of the Mahabhdrata war.

Similarly the period of the Nandas would vary from 40 years to 100
years according to their pleasures, although the Puranas give

invariably 100 years for the reign of the Nandas, Mr. PARGITER
would count 31 generations from Yudhisthira to Nanda’s coronation

and at one time he would take an average of 18 years and at

another that of 20 years without assigning any reason whatso-

ever. Dr. PRADHAN counts 21 generations from the time of the

Bharata war to Ripufijaya’s accession the last of the Brihadrathas

whereas Sir Romeshchandra Dut? takes 35 kings between the Great

War and the time of Lord Buddha. Other scholars interpret a single

stanzaTM to mean 850, 1015, 1050, 1115, or 1500 years to be the period

that elapsed between Pariksita’s birth and Nanda’s coronation. It

will not be out of place to point out in this connection that Indian

chronology as it appears in modern historical works is based on the

synchronism of Alexander-Sandracottus and on the false identifica-

tion of the latter with Candragupta Maurya. The Indian Emperor

contemporary with Alexander the Great was in fact, Candragupta

of the Gupta dynasty and not, of the Mauryan dynasty. I have

discussed separately the chronology of Magadhan kings and the

Pauranika views on the length of the intervening age between

Pariksita’s birth and Nandas coronation for ascertaining the date

of the Mahabharata War.*

Kalhana, the chronicler of Kaémira, commited a Himalayna

blunder when he stated expressedly as a comment on a verse” that

23. arraadt Mey qaeaaaaA |

uaavaee J TI THGTTUT MM Stimadbhagevate, XII, 2. 26.
24. Did Alexander invade India in the time of the Mauryas, Hindustan

Times, Delhi, 29th June 1936.

25, (a) Magadha Rajaon ki Nayi Vamdédvali, SAmrya, (Patna), Vol. III,

part II, pp. 37-52.

(8) The Intervening Age between Pariksita and Nanda, ¥.°J. H. Vol,

XIX, pp. 1-16.

26. ata aay aaa: Urata erat Beier Gadi |
agfanqafaga: APES TST lt) Rajatarangipi, I, 59,
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the Kurus and the Pandavas flourished 653 years after the Kali in

2448 B. c. He quotes a stanza literally from his predecessors

Gargacarya and Varahamihira who stated that to get the time of

Yudhisthira, we should add 2526 years to the Saka-kala. They used

the Saka-kala for astronomical calculation with an initial year dif-
ferent from that of the present known Salivahana Era. According

to Kajhana 35 kings were submerged in the ocean of forgetfulness

whom he could not restore. Moreover he was hardly aware of any

Saka Era except the Salivahana one and so to adjust his chronology

he wrongly concluded that the Kurus and the Pandavas flourished

653 years after Kali without assigning any definite reason for his

statement and was forced to remark, ‘ people considered this time-

limit false thinking that the Bharata War happend at the end of

Dvapara’.TM Fora fuller discussion of the data of Rdjatarangini

for the date of the Mahabharata War, the learned readers should

consult my papers.”

But shall we depend on mere tradition? No, we have got

convincing proofs” that the war was fought in the 32nd century B.c.

Having disposed off the arguments which seek to establish a date

for the Great War other than the one accepted by Indian tradition,

we proceed to discuss the various historical and literary evidences

available to us in support of the orthodox view.

6. Athole Inscription, The Aihole inscription® of Pulakesin II

is dated 556 Saka Era elasped corresponding to 634 a.D. (556 + 78 ).

It is also stated in the inscription that at that time 3735 years of Kali

(30 + 3000 + 700 +5) had already passed away. Viewing the two

together it would appear that the first year of Kali would correspond

to 3179 (3735-634) before Saka or 3101 B.c.

27. at aTATaSRTAas Parear: |
afagat war dat eredeat wafer i) Rajatarangini, I. 49.

28. (¢) Kaémira ki Sarhéodhita Rajavaméivali, Vijndna, Allahabad, Kum-

bharka, 1993 V. 5.

(6) The Revised Chronology of Kaémira Kings, ¥. J. H. Vol. XVIII,
pp. 46-63,

29. Journal of Indian History, December, 1937.

30. Indian Antiquary, Vol. VIII, p. 241, et. seq.

ferg fraeetg azararearfac: |
TASTAZ AG TATA TA

(30 + 3000 + 700 + 5) = 3735,

TANG ZB HS ITY TATA aI
aalg waaay Tera zAAVT |

(50 + 6 + 500) = 556.
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7. Astronomical Books. That this epigraphic statement is

correct is clear from a glance at the Siddhdntasiromani,® tre Brahma-

sphutasiddhanta® and the Jyotirmakaranda® which hold similar

views regarding the initial year of the Kali Era, According to the

astronomical calculations of the Hindus, the present period of the

world, Kaliyuga, commenced 3101 years before the birth of Christ

on the 20th February at 2 hours 27 minutes 30 seconds. They say

that a conjunction of the planets then took place, and their tables

show this conjunction. BAaity states that Jupiter and Mercury

were then in the same degree of the ecliptic, Mars at a distance of

only eight, and Saturn of seven degrees; whence it follows that

at the point of time given by the Brahmins as the commencement

of the Kaliyuga, the four planets above mentioned must have been

succeessively concealed by the rays of the Sun (first Saturn,

then Mars, afterwards Jupiter and lastly Mercury). These then

showed themselves in conjunction, and although Venus could not

then be seen, it was natural to say that a conjunction of the planets

then took place. The conclusion of the Brahmins is so exactly

confirmed by our own astronomical tables that nothing but an

actual observation could have given so corresponding a result.“

8. Synchronous with the Transition of Kali and Dvdpara—The

general synchronism of the war with the beginning of the Kali is

also supported by internal and external evidences. The above

noted inscription also states that the Great War ( Bharatahava ) and

the beginning of the Kali Age (Kalikala) are richly synchronous.

The Mahabharata says that the war took place during the transition

period of Dvapara and Kali.* Elsewhere in the work the recent

advent of the Kaliyuga is clearly stated.*

9 71 3

31. HEAT THIET THAAT: |

Siddhantasiromani, Benares, 1917, p.89.
9 71 3

32. aT s te TT: WHT Ss sat: Brdhmasphutasiddhafta.
or 10038

33. MY AMAR MAyt: Betqergatt grey Fyotirmakaranda by
calculating from the left side ( for argtat raat aa: ) we have 3179

years passed at the beginning of the Saka era.

34, Theogony of the Hindus, by Count Bjoinstarna, quoted by A.C. Das in

his Rgvedie India, Calcutta, 1920,

38. seat Aq aeaTa HfegIAATA |
AAAS FE FAMVSAAAG: Mahabharata, 1. V. 13.

36. (a) 41a afegt fate ofa asaeq TI) Mon,

(oe) Carenfgat are srg qerTea Moh.
7
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9. 36 years before the Kali—But a more precise determination

of the date of the war is possible. We learn from the Mahabharata

that ‘Yudhisthira saw unfavourable circumstances in the 36th

year.’** The Mahabharata states that Krgna was to come to an end

in the 36th year, devoid of the neighbours, councillor, and sons,

while wandering in the forest through foul means. The event is

described at length in the Srimadbhagavata as to how when Krsna,

wandering ina forest, sat undera tree for the practice of yoga,

a fowler considering the disc of light from his feet emanating in

all directions to be the eyes of a deer, shot an arrow which caused

the end of Lord Krsna. On the death of Krsna, the Pandavas

started for pilgrimage. The Visgu Purdna says that the very

moment the incarnation of Lord Visnu, born in the family of

Vasudeva, went to heaven, the Kali came down.” The Srimad-
bhdgavata says that Kali could not show its prowess so long as

Krsna was touching the earth.*' The above show that Krsna passed

away 36 years after the war, that the Pandavas left shortly after

and that when Krsna left the earth, Kali had already appeared, but

due to his influence could not show its prowess. The beginning

of the Kali Era is 3101 u. c, This I take to be the date when Kali

assumed power. Hence 31018. c. is the date of Krgna’s death

so that the date of the war is 3137 B, c. (3101 + 36).

10. Nidhanpur Plate. The above date is generally confirmed

by the Nidhanpur copper plate of Bhaskaravarman, a contemporary

of Harsavardhana of Kanauj.. The plate was inscribed in 590 A. D.

and records the following genealogy.*

37, waaay GeTR ae Sleaaega
aaa fradiaria faftrerft gate: Moh. Musala 1. 2.

38. (a) aargaitad af serra ayaa |

AAAASATATAT FATA ATA |
pfadaregaas frat aaarcente tt Moh, Stri, XXV. 14,

(6) qefhet s a act ae aeotaraaay aera |
N

wary TIA | Pre: sreaifear: Mba. Mugala 1. 13.

39. Srikrsna, Kharibata, Lahore, 13th Jan. 36.

40. aaa aerafaeorttan ara fea fase
TPTAFAZAIRITT afeusta: | Visnu Purdna, IV, XXIV. 14.

41. C£. Srimadbhagavata, XII, 2. 29.

fasininadt arg: Foreltsar Paar:
aa s facafoasts We aA FA:

42. Epigraphia Indica, Vol. VI, p, 65, et. eq.

8
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Naraka

Bhagadatta—who fought with Arjuna

Vaj rédaten
Pusyavarman—3000 years after Vajradatta

Bhaskarvarman—12th king from Pusyavarman.

The copper plate says,** ‘From that Naraka, by whom the hell

was not seen, was born Bhagadatta, the king and the friend of
Indra, who fought in battle with Arjuna of famous victory. His-

The son of the destroyer of enemies whose gait is like that of a

thunderbolt, was called Vajradatta who, of great prowess always

pleased the hundred~sacrificer (Indra) in battle. In this family

of kings, when three thousand years had passed, was born

Pusyavarman.’

According to the Mahabharata,“ Bhigadatta the King of

Prigjyotisa (Assam ) was an ally of the Kauravas and was killed

on the battle-field.. He had two sons—Krtaprajiia and Vajradatta.

Bhagadatta and Krtaprajfia were slain by Arjuna and Nakula

respectively. Hence it may be concluded that the Great Indian

War was fought in 3137 B.c.

11. Ain-t-Akbar. Besides the inscriptions quoted above, the

Ain-i-Akbari of Abul Fazal Alami—the great scholar of Sanskrit

and Persian and one of the nine jewels of Akbar the Great— is not

less reliable. He says :—“

43. Cf. Ibid.

aearacerearaniag salah: |
aman: earn Pst gira: aaTgTT

TATAM: ATA ATH ATAT AA |
MaAAaavSTarfawayqagy A: Aer IVY It

aay ae qehey adage Gea 1
TAY Baye fatat: gaaat s ya

44. aa: TaMAgAS MTS WaT
qegat wreak \) Mbh, VI. 95. 25.
aa: Sreifee: Haas Tea | Mbh. VI. 95. 46,

45. Ain-i-Akbari, translated from the original Rasian by Col. H. S. JANEtTT

Calcutta, 1891, Vol. III. p. 15.

gr aU lyw 9 DUS 50 em slhey sity Se rely Ue UT yw ye

SE bye 5 — oslo SF GET pw I) begs lyy Ghee rom) 1,3

Ad SS) AB O55 g oe EE lin he ual) he
9
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‘In the beginning of the present yuga Raja Yudhisthira con-

quered the universe and being at the completion of an epoch con-

stituted his own reign an Era and since that time to the present

which is the fortieth of the Divine Era 4696 years have elapsed.’

It appears from the above that 40th year of the Divine Era

(Din Elahi Era) founded by Akbar, of which the first year was the

year of his accession commencing from 27-28 Rabi IJ 963 a. H. or

lith March 1556 a. p. (25 days from enthronement counted as part

of a year.) or 1595 a.p. (1555 +40). for the Elahi year was

solar,“© corresponds to 4696 Yudhisthira Era corresponding to the

commencement of the Kaliyuga. This also proves the existence

of the Pandavas and therefore of the Kuru-Pandava war ( by the

beginning of the present yuga). Hence the date of the war calcula-

ted on this evidence too, agrees with our own view (viz. 3137 B.c. )

12. Exact date determined— We can also find out the exact

date on which the war commenced. Bhisma, the commander of the

Kauravas says :-—*?

*O Yudhisthira! 58 nights of mine lying on the sharp ends of

arrows passed away like hundreds of years. This beautiful month

of Magha ( January ) has arrived. It should be the bright fortnight

whose three parts have passed away.’

Bhigsma retired from the battlefield on the tenth day. Hence

68 days (58 + 10) from the begnning of war had passed away when

Bhisma uttered the above words. The word paksah should be

taken to mean ‘ the bright half whose three parts have passed away’.

Accosding to the Hodacakra*’ a fortnight is divided into five parts,

viz. Nanda, Bhadra, Jaya, Rikta and Pirna. So nine days [ (15-5) x 3]
in the bright half of Magha had passed away. Calculating backward

we may exactly find 68 days (9 + 15 + 30+ 14) if we take our start

on the first day of the bright half of Méargagirar. This date falls

on Tuesday.

13. Concluston— Modern historians say that these inscriptions

and literary evidences prove nothing beyond the fact that according

to the traditions prevalent in those days the Great Bharata War was

46. Akbar the Great Mogul, by Vincent A. Smitu, Oxford, 1919, pp. 448, 449,

47, ASTATAA THs TATTETATA TAT: |

aig Piers aa edad aarn 27.
aret sf qaqa ara: dteaty ahies 1
fraraaty; sattsa aay afrgaafe Moh. XI. 273. 28.

48. arerfr gaa Hen aaa azarefaa.| Mon. I. 2. 30.

49. qeqraanearqaiafsay: Rata WU Hogdcakva.

10
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supposed to have been fought about 5000 years from to-day, but

that due to the advancement of critical study these evidences can-

not be accepted as conclusive for ascertaining the date of such

aremote event. As pointed out before the chronology of the

present Indian history rests only on Alexander-Sandracottus syn-

chronism which was first pointed out by Sir William Jones in 1793,

about 150 years ago, whereas the date of the Bharata War has been

discussed for so many centuries and yet it rests where it stands

traditionally unparalleled in the history of the world.

The evidences of the Rdjatarangini and the Puranas have been

discussed elsewhere as they form the subject of lengthy articles in

themselves. It is often argued that the Aryan race as such did

not exist in India and hence the war could not have been fought

at so early a date. But it has been shown on definite evidences

‘that the Aryans are not the invaders of India but they are the

children of the soil.*° Hence it is finally concluded that the war

was fought in 3137 B. c. 3080 B.c. or 5078 years (3137 + 1941) ago.

I hope the learned readers would oblige me with their criticisms.

50. Annals, B.O. R.I., Vol. XX, pp. 48-67. “The Original Home of the

Aryans.”’

N. B.—The Kumbhakonam edition of the Nirnaya Sagara Press, Bombay, has

been cited throughout for the reference of the Mahabhdrata text.
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Hastimalla and his Adipurana’

By

A. N. Upapuyr, Kolhapur

AUFRECHT in his Catalogus Catalogorum (Leipzig 1891), p. 764,

mentions an author Hastimallasena. He is described as a Jaina,

and the following works are attributed to him: 1 Arjunardjandtaka

(Oppert IJ, 316), 2 Udayanardjakavya (Oprrrt II, 421), 3 Bha-

ratarajandtaka (Oprert II, 325), 4 Meghesvaranataka (Oprrert II,

326) and 5 Maithiliparinaya-nataka (Oppert II, 327). Further we

are informed that other poems and plays of his are in existence.

He has drawn his information from OppeErt’s ‘ Lists of Sanskrit Mss.
in Private Libraries of Southern India, Vols. I.JJ, Madras 1880-85,’

Against Udayanarajakavya AUFRECHT mentions Mallasena, elsewhere

Hastimailasena. M. KRISHNAMACHRIAR’ writes, not without some

hesitation, the name simply as Hastimalla, and attributes to him,

besides the above works, some more compositions: 6 Adipurdga,

7 Purucarita, 8 Subhadraharana, 9 Anjané-pavanatjaya and

10 Vikrantakaurava. R. NARASIMHACHARYA®’ has noted Adipurdna
of Hastimalla, composed in A. D. 1290, on the authority of K. B.

PATHAK, but no exact reference to his article is given. Another

work (11) Sripurana is also attributed to Hastimalla; and the Mss.

of this, I learn, exist in the Jaina Mathas of Mudabidri and Varanga

in South Kanara.

Of these works Nos.5 and-10 are already published,* and

I have examined three Mss. of No. 9 and two Mss. of No, 8.5 No. 5

is known by the names Maithilikalydnam and Sitdndtaka;, No. 8 is

known as Subhadranataka (-natika?); and No. 10 as Sulocana-

ndtakam. From these four Sanskrit plays we get the following

details about Hastimalla.

Hastimalla’s spiritual lineage is traced back to Samantabhadra,

the moon in the sky of Milasamgha, a future Tirthakara, the author

of Gandhahasti, a commentary on Tattvdrtha-sitra and of Devagama

and an unsurmountable disputant. He had two pupils, Sivakoti

1, This Paper is prepared during my tenure of the Springer Research

Scholarship, University of Bombay.

2, Classical Sanskrit Literature, Madras, 1937, pp. 641, 1114.

3. Kavicarite, Vol. I, Bangalore, 1924, p. 399.

4. Manikachandra D, Jaina Granthamald, Bombay, Nos.3 and 5, ‘There is

a short Introduction giving a few details about the author.

5. Yam collating the Mss. of these two Sanskrit plays with a view to edit

them.
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and Sivayana, that had studied the entire scripture at his feet. In
that line was born Virasena, an outstanding personality free from

internal impurities, well-versed in scriptures and a foremost

logician. The great monk Jinasena received instructions from him

and became his prominent pupil; and his Purina is well-known in the

world. His beloved pupil was the monk Gunabhadra who glorified

the Salakdpurusas. ‘Three verses are found at the end of a Ms. of
Subhadraé-najika in which one Prabhendu or Prabhacandra is glori-

fied; but his exact relation with Hastimalla’s line is not at all clear.

Turning to the domestic details, as time passed on, in this

succession of pupils of Gunabhadra there was one Govindabhatta

of Vatsa Gotra who came to be endowed with right faith [in Jainism]

by hearing Devégamanasiitra. He had six sons all staying in the

South ( daksindtyah) and flourishing through the favour of Sva-

rnayaksi ( Jayanty atra Svarna-yaksi-prasddatah ); and their names

are : Sri Kumiara-kavi, Satyavakya, Devaravallabha, Udayabhisana,

Hastimalla and Vardhamana. All these were poets. The last

verse of the Prasasti, as I understand it, is a prayer offered to

Vrsabhanatha, consecrated at Dviparhgudi, profusely respected

by Hastimalla and saluted by some Pandya king. Thus Hastimalla
(-Bhatta ) was the:son of Govinda (with the suffix -bhatta or with

the prefix Bhattdra-) and he had six brothers, himself being the

fifth in order. His father appears to have been a convert to Jainism

after hearing Devdgama-stotra of Samantabhadra. His brother

Satyavakya is the author of various compositions, but only one

work is mentioned by Hastimalla, namely, Srimati-kalydana.*
From the verse found in Afjand. pavananjaya we learn that Hasti-

malla lived under the patronage of some Pandya king who had

subdued Karnataka,

Brahmasiri,’ the author of Pratistha-tilaka, belonged to the

family of Hastimalla. Besides giving the above details he adds

some more facts. Parévapandita: was the son of Hastimalla, and

he was well-known for his learning and piety. For some reason

or other, he migrated to the town of Chatra-traya-puri in the

Hoysala territory, and there he lived with all his relatives. He had

three sons: Candrapa, Candranatha and Vaijayya. Candranatha and

his family stayed at Hemacala, while his other brothers migrated

elsewhere. Brahmastiri was the grandson of Candrapa.

All that we can say about the chronology of his works is that

Hastimalla wrote Anjandpavanafjaya earlier than Maithili-kalydgam,

6. See the Prastavand of M.-kalydnam.

7. Jaina Siddhanta Bhaskara, VII, i, Prasasti Sarngraha, p. 161.
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As to Hastimalla’s age, he is later than Gunabhadra who finished

his Uttarapurdgaa in A.D. 897. Jinendra-kalydnadbhyudaya of Ayya-

parya refers to the fact that our author got the name Hastimalla after

he controlled the mad elephant let loose on him by the Pandya

king at Saranyapura; and to acertain extent this is confirmed by

verse No. 40, Act I, of Vikranta-kaurava. Ayyaparya wrote his

work in Vikrama Samvat 1376( —57 = 1319). So Hastimalla flouri-

shed between A. D, 897 and 1319. This is still a wide range indeed.

PATHAK and NARASIMHACHARYA have assigned a. D. 1290 to Hasti-

malla, but their conclusion is not accompanied by the necessary

evidence. M. KRISHNAMACHARIAR opines that Hastimalla probably

lived in the 9th century A.D., but he too has not given any evidence.

The identification of Dviparhgudi, Saranyapura and the Pandya

king is an urgent desideratum, and I draw the attention of South

Indian scholars to these points which, when cleared, will help us

to settle the date of Hastimalla definitely.

R. NaRAsSIMHACHARYA has noted that the Ms. of Adipurdna did

not reach his hands. Lately I have come across a paper Ms. of

it from which I would give some details about ithere. It isa bulky

volume of country paper stitched at the left end and measures about

9.5 by 8 inches. The first 41 leaves are devoted to Adipurdna ;
and the remaining portion covers some cantos of Bharatesavatbhava

(Kannada) written in disorder, Dasalaksanapuja (Sanskrit ),

Mantkasvdmicarite (Kannada) and some ritualistic treatises.

The first leaf is torn, so we cannot know how the text began.

Adipurdna is divided into ten Parvans and written throughout in

Kannada prose. Beginning with the divisions of time, with Kalpa-

vrksas and Manus etc. and passing through the previous births

of the first Tirthankara, the details of the life of Vrsabha are given

in a traditional manner up to his liberation,

In the various colophons the name of the work is mentioned as

Piirva-purana-kathd, but at the end it is called Adipurdna Kannada

Grantha. The Kannada verse at the beginning of the second Parvan

suggests that Purudevacarita also might have been its name. So we

may take that Nos. 6 and 7 stand for one and the same work. The

name of the author is mentioned as Hastimallisenacirya in two

colophons and as Hastimalli-siri® in eight colophons; and there can

be no doubt that both the forms of the name refer to the same

individual. No date of the author is given in this Ms. The title

of the author ubhkaya-bhasa-cakravarti is present in every colophon.

The colophon at the end of the tenth Parvan runs thus :

8. Malli for Malla might have been a scribal error.
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frequaarrenafitg antag ftfacaatguoraerentat weave |i

Every Parvan begins with a Sanskrit verse which is the same as

the opening Mangala of the Adipurdpa (Sanskrit) of Jinasena.

There is an additional Kannada verse at the beginning of the Canto

Two:

afigatan sit

mrremateentteatatfaage a

aratalaggarery-

waft ate gaftncte gern
The work closes with the follwing verse :

aftrearafigftrecresrrarenaty-

sorta vafagageamihyfinive-

at wrerrauted glee:

Ut aratbarreeht gaa oftentats fr

This Ms. is written at Ainapur (in the Belgaum Dt.) by Padma

nna Upadhyaya in Saka 1625 (+ 78= 1703 a.p.), Svabhanu

Sarhvatsara, Margasirsa Suklapaksa, Dagami, Somavara etc. It has

not been well-preserved. At present it is in the possession of

Mr. Gundappa Tavanappa ARAVADE, Sangli, who kindly allowed

me to make use of it for this paper.

In view of the facts that Adipurdnd qualifies its author with the

title ubhaya-bhasa-cakravarti which possibly refers to his proficiency

in Sanskrit and Kannada, that one verse from Afjand-pavanatijaya

associates him with Karnataka, and that Devacandra took both of

them to be identical, Iam inclined to believe that the author of

Kannada Adipurdga and author of the four Sanskrit plays are

identical.

In conclusion, I wish that some Kannada scholar would edit

this Adipurdna, and it is likely to prove a valuable addition to the

early Kannada prose literature. It is equally necessary that other

works of Hastimalla should be brought to light so that his date and

other details might be finally settled.

9. Ihave made one or two minor corrections in these verses,

K. V. 34 4



Tyrtha-yatra in the Aranyakaparvan

and the Padma-Purana’
By

M. V. Vaipya, Poona

The interrelation of the Great Epic and the Puranas isa fruitful

source of controversy and speculation. That the Epic as it stands

to-day may not be free from Puranic influence, is a fact that

becomes patent even ona cursory perusal of the Mbh. Not only

does the Mbh. refer to the cighteen Puranas in numerous places,

but also has aspects and contents that are distinctly Purinic. Nor

is this surprising. The authorship of both the Puranas and the Mbh.

is traditionally attributed to the same source, viz., the indefatigable

industry of Krsna Dvaipayana Vyasa. The Puranas as we find them

to-day are scarcely what we should expect them to be from their

definition.? The matter which can be said to represent the five-fold

character of the Puranas, is usually compressed in a few chapters

and the rest is taken up wholly by heterogeneous elements such as

the Mahatmyds of holy places and months, and manifold rites of

charity to Brahmins. Some Puranas even furnish us with outline

treatises of ancient sciences such as medicine, prosody and drama-

turgy, astronomy and astrology, not to speak of minor arts and

crafts. Tantric worship also has a conspicuous amount of space

allotted to it, and hymns and psalms addressed to gods, major and

minor, bristle in every part of the Puranas. Thus the Puranas have

come to be a strange medley of religious odds and ends, strangely

juxtaposed to the consternation of a scrutinizing reader. The

Mbh. too, in many places, treats of such unepical matters exten-

sively and its contents are so richly diverse, that Dr. SuKTHANKAR

calls it the Encyclopedia Brahmanica.* Both the Epic and the

Purinas represent the same genre of literary activity, though the

Epic may be said to be on a slightly higher level of dignity.

The corpus of the varied topics treated of in the Epic is only

remotely connected with its war-saga. The enormous mass of

material contained in it got into its text when the original Bhdrata

1. Tam indebted to Dr. SUKTHANKAR for hia kind help and suggestions in

preparing this paper.—References to Mbh. are to the Critical Edition, unless

otherwise stated.

2. ater oftemer aa) aearazf a
amg ate qaei qa (| Vayu-Purana iv. 10,

3, ‘‘Epic Studies (VI)”’, ABORI, Vol. XVIII, p. 68.
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of twenty-four thousand slokas was transformed into the Maha-

bharata, in other words, the Maha-Bharata. The text of the Great

Epic is more or less fixed since that time, with only occasional

local and sporadic variations. Its authority as a Smrti lent it a

special importance and it became a vehicle of mass education par

excellence. ‘The Puranas cannot be claimed to be equally rigid, but

their textual history must be considered parallel to the Mbh. The

whole of the religious poetry was the preserve of the selfsame

priestly class and it explains the parity that exists between the two

literatures viz. the Epic and the Purdnic. It is, therefore, natural

to expect contamination of the Epic literature by the Purinic and

vice versa.

The historical basis of the development of the Puranic litera-

ture and the evolution of the Mahabharata, which are probably

co-eval, is as yet a matter for speculation. It is quite possible that

the heterodox religious movements of Buddhism and Jainism

tended to undermine the influence of Brahmins on the masses ; and

the Brahmin priesthood in order to stem the onrush of these

subversive forces made use of this powerful literary heritage and

sought to feed the popular mind with the supreme importance of

Brahmins who, with their piety and might, were the very gods on

earth. They tried to rehabilitate their position by bringing into

currency the old tales and traditions about miracles performed by

Brahmin sages and the magical powers they possessed. The Bhrgus

especially seem to have played the leading réle in this organization

of the Brahmin effort. Dr. SUKTHANKAR has ably shown the vital

connection of the Bhrgus with the history of the Epic text; ‘ and

in the Puranas also the Bhargava element seems to preponderate to

a significant extent. If this be 30, it is easy to see why a consider-

able amount of textual matter overlaps in the above-mentioned

literatures. When we come across any such passage that is common

to both the Epic and a Purana, it is therefore very difficult to decide

with certainty which has borrowed from which. There is no

extraneous evidence in every case to determine that a particular

passage is germane to a particular context only. This circumstance

allows scholars to give a freehand to their imagination in settling

the respective claims of the Epic and a Purana in one way or the

other; and merely subjective judgments are notoriously incon-

clusive.

The Padma-Purana in particular has many points of contact

with the Mahabharata. The cosmological episode occurring in the

4, Ibid, Vol, XVIII, pp. 1-78.
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beginning of the Bhisma-parvan and its correspondence with the

same in the Padma-Purana has already attracted notice; and the

contention of Dr. Luise HiLGENBERG about the priority of the

Padma-Purana account has been effectively answered by Rao

Bahadur Dr. S. K. Betvackar.*® In the course of that article

Dr, BELVALKAR has referred to the circumstance that the Purana

tells us that its Tirthaydtra account is derived from the Mbh.

This is not quite accurate. The Purana only purports to report an

ancient conversation between Narada and Yudhisthira. Dr. Bex-

VALKAR has discerned the textual correspondence of the Mbh. and

the Purana in a couple of stanzas. Had he pursued this clue

further, he would have found that this correspondence goes much

further, running over several chapters. Here it is my aim to

demonstrate why we should consider the Padma-Purina to have

definitely borrowed the narration of Tirthas occurring in it from

the Mbh. Before proceeding todo so, I must mention one or two

points which make the question a little intriguing.

The portion of the Tirthaydtra episode which is common to the

Epic and the Padma-Purana occurs as a subsection of the Tirtha-

yatra sub-parvan in the Aranyaka-parvan and covers chapters 80-83

of the Critical Edition [C. 3.4021—8275 ; B. 3. 81-85; K. 79-83:

Padma-P. (Anandagrama Ed.) Adikhanda Ch. 10-39]. Now, there
are considerations which show that it belongs to the latest strata of

the Epic and could not have formed part of its original scheme.

This is apparent even prima facie as itis very loosely knit in the

texture of the Epic. It is called by MSS. in the colophons to

adhyayas by the name Pulastya-lirtha-yatra. This Pulastya-Tirtha- _

yatra is not known to the composer of the Anukramani-parvan in

the Adi and even in the Parva-samgraha-parvan, where the contents

of different sub-parvans are summarized, it is mentioned in a

passage (Adi, 125*) which is clearly spurious. The narration of

tirthas is occasioned by the advisability for the four Pandava

brothers to go on a tour of pilgrimages to different tirthas after

the departure of Arjuna to the Indra-loka for acquiring the lore of

astras, There was a great need of recreation for them to overcome

the despondency caused by the separation of their dear brother.

The Epic reads (3.80.1; cf. B. 3.81. 148);

WATT ARTE F TA ATTRA:

FTAA ALTA ATA AC WLAT:

5, Vide A Volume of Eastern and Indian Studies in honour of F. W. Thomas,

C. I, Ew pp. 19-28.
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After this comes our Pulastya-Tirtha-ydtrd and the thread of

narration is again taken up in (after a lapse of five chapters ):

Aree THE Towa: |

weTgeangr dal gretfaaaismale ti (3-85-1; B 3-87+1 )

After this, Dhaumya goes on narrating the various tirthas that

are situated in the four quarters. It might naturally be asked

where was the necessity of again instructing Yudhisthira on the

topic which is already fully treated in the preceding chapters ? The

natural syntactical connection in the above stanzas and the super.

fluity of the material intervening, point towards its being a very

late and unskilful addition in the Epic. Its suspicious character is

enhanced by the circumstance that it quite unnecessarily involves

a double set of interlocutors. The whole episode is narrated to

Yudhisthira by Narada as having been formerly reported by Pulastya

to Bhisma, which is tantamount to saying that it was borrowed

from elsewhere. That its matter is wholly Puranic is apparent from

its own testimony. The phrase 8Aaegwraa recurs there in 3-81-1354;

82-84; 82-514; 82-1374, Its independent character is also indicated

by a special phalasruti attached to it (3-83-101 ):

xt Faltalta aachlutiveafiraa i

a: deerme BIT: TAeaa

It is true as has been pointed out by Dr. BELVALKAR, that the

Padma-Purana version of this episode has an Epic setting, having

been reported to Yudhisthira by Narada. But this in itself is

not sufficient to prove that it originally belonged to the Epic.

It is quite usual with the Puranas to introduce Epic personalities

in order to create an impression of authenticity. A part of the

Markandeya-Purana is devoted to explaining some inconsistencies

in the Great Epic, which were rather hard to chew for a later age.

The Praydga-mahatmya, which is a common feature of many

Purinas, is also introduced in a similar setting. After the Epic

war, Yudhisthira is greatly perturbed and is in great sorrow for

having destroyed his kith and kin. Then Markandeya advises him,

according to the Padma-Purina, to make a pilgrimage to Prayaga

in order to wash off his sins. No trace of any such happening,

however, is to be detected in the Epic. ‘This fact might on the

other hand give us a clue to understand how such a Purana passage

can easily creep into the corpus of the Epic text.

There is still another ground to suspect that this Tirthaydtra

episode was originally of a floating character and was differently

utilized in different places, Inthe Agni-Purina some lines from

4
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it occur sporadically but without any shuffling in the sequence (cf.

Anandagrama ed. ch. 109). Some of the matter occurring in the

Aranyaka-parvan Adhy. 83, is also repeated in the Vamana-Purana

Adhy. 34-42) ; many stanzas and parts of stanzas correspond exactly

with those in the Mbh. Thus it will be seen that there are diffi-

culties in the way of pinning down this episode to the Mbh.

But in spite of all this, we can say that the Padma~Purana

version is directly copied from the Aranyaka-parvan. The Epic

situation in which it is introduced and the circumstance that it thus

involves a three-fold set of interlocutors viz. Rsis and Sita, Dillpa

and Vasistha, and finally Narada and Yudhisthira point towards

this. But the method of textual criticism elaborated in the Critical

Edition of the Mbh. supplies us with a sure norm to arrive at this

conclusion.

To proceed: the Padma-Purana version of the Tirthaydtra

entirely follows the Northern recension of the Mbh. There is not

a single passage where it has any point of contact with the purely

Southern MSS. If the Padma version were the original, it is

surprising why the S MSS. should have remained absolutely

untouched by its influence. ‘The Purana version is totally uncon-

scious of such S additions in the Aranyaka as: 376,* 377,* 378,*

379,* 380," 383,* 386,* 392,* 396,* 407,* 408,* 414,* 420,* 421,*

422," 425,* 427,* 434,* 438," etc. On the other hand it contains the

following insertions which belong mostly to N (marking out the

Padma version as distinctly Northern): 381,** 387,* 391,* 394,*

397,* 398,* 399,* 403,* 404,* 405,* 406,* 409,* 415,* 417,* 428,*

430,* 439,* 446,* 448,* 450,* 451," 453.* In some of these insertions,

viz. 446," 448,* and 450,* the Padma-Purana agrees with the sub-

group of N represented by the MSS. B Dc Dn D46. In two

cases, viz. 406* ‘and 415,* the Padma Purana agrees with the

Bengali version exclusively. This agreement narrows down the

correspondence of the Padma version to that sub-version of the

Mbh. current in Mid-Eastern India represented by the Bengali

version and the Vulgate, its correspondence with the Bengali being

especially closer. The individual readings of the Padma-Purana,

too, usually follow the group of MSS. BDc Dn D446, only very

6. Aranyakaparvan 381° ie afin arfir garia aif seranifa a1
gentrarfarraria a frera SIT

This stanza is noticed by Nil. with the comm, :

set aecafafigeahetzaat aftas af 4 gearaty ca |!
It ia obviously taken from some Purdna source, where Puskara is culogized (cf.

Padma-Purdna 5. 18. 239; 28. 36),
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rarely aberrating from this group, thus amply corroborating the
above conclusion."

Now it might be asked, can the Padma-Purana text be assumed
to be the basis of the Mbh. version of the Tirthaydtrd episode?

To suggest that it can,"would be absurd, as anyone even superfici-

ally acquainted with the Mbh, MSS, tradition will tell. The

version of the Epic represented in the Purana is not the best nar the

purest version. It is greatly contaminated and mixed and has only

a relative value like the’other versions of the Mbh. It would be

preposterous to say that only the above-mentioned group of MSS.

and no other version of Mbh. preserves the original text, if it

is borrowed from the Padma-Purana. It must have been,

contrariwise, the editor of the Padma-Purana who is the plagiarist

and it appears that he copied his text from some Bengali MS.*
Like‘any particular Mbh. MS. the Padma text has its own

vagaries and offers usa sheaf of unique and corrupt readings. It is

interesting to note that it has not missed to make some haplo-
graphical omissions'even | Thus it omits, Mbh. 3. 80. 50-52; 81.

168¢4 (hapl.); 81. 171¢¢ (hapl.); 82. 31 (lost in a confusion of

sequence); 82. 126¢4-1334b (hapl.); 83. 53b¢ (hapl.); 83. 1062-1076

(hap].); 83. 109¢-119¢ (hap].).

The Padma-Purana account shows a considerable fluctuation in

sequence caused mainly by insertions which are long and cover

several chapters,“« Besides additions mentioned above, it has few

small insertions of its own. After Mbh. 3. 80. 59a@b it inserts an

inconsequential.line, and after 3, 83. 82, it inserts a passage of

nineteen lines expatiating on the greatness of the Ganges. The

longer insertions referred to above, are the special md@hdtmyas of

the rivers Narmada and Yamuni and the holy city of Benares. They

are altogether incongruent in the context as they violently interrupt

the smooth course of narration and are partly redundant also. After

RI refrain | from mentioning the list of variants where Padma, is in agree-
ment with the Mbh. version made up by B Dc Da D 4.6, as it ia too bulky for the

compass of thia article and‘any one interested can easily check my statements

from the printed texts.

8, According to Dr. WILSON, the Kriyd-yoga-adra (an appendage of Padma-

Purana) is a modern and a Bengali composition (Vide his Introduction to Vishnu-

Purana). The Padma-Purana seems to have enjoyed great popularity in Bengal as

it is extant in a special Bengali recension also, Dr. Heinrich Ltpgrs in his Die

Sage von Reyaépnga’’, ‘tries to antedate the Padma-Puriina version of that episode

to the Epic. His argument is based on the occurrence of that episode in an

Oxford MS. of the Purana, but no trace of it is found in the edition of the Purina

published in the Anandadrama Series. It is remarkable that Dr, Ltpgrs’ MS, is

again a Bengali MS.
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Mbh. 3. 80. 71, 3. 82. 30, and 3. 82. 70 the Padma-Purana inserts

matter covering ten, three and five adhydyas respectively. Had

the Mbh. copied from the Padma-Purdna it could not have missed

this imposing bulk of 18 adhydyas and lost an excellent opportunity

of quenching the insatiable thirst of Yudhisthira for instruction.

The individual readings which are unique to the Padma-Purdna

text are quite revealing and clinch the argument. I have discussed

only a few of them below. In order to cover the theft committed

by it the Padma-Purina has tried a dodge in changing the names of

interlocutors in its text. Thus it replaces Bhisma by Dilipa and

substitutes Vasistha for Pulastya. ‘This change in the dramatis

personae becomes interesting when we sce that the pair of Bhigsma

and Pulastya in a similar setting occurs elsewhere in the Purina.’

This has caused the following changes in its text:

Mahabharata | Padma-Purana

80, 15¢ queaafraet |

80, 17¢ aiterit | afr

80. 208 wfteait enbzat az: | feetat frat ac:
80. 240 sratagatt ateate ttf waa ase
80. 25¢ aeETarat afayra

80. 424 gearqa aaa
83, 95¢ atfaa audi wtay |. fetta atte aectt

These, it will be seen, are obvious. manipulations of the Epic

text, betrayed by their forced diction. The following instances,

clearly show the inferiority of the Padma-Purana text :

Mbh. 3. 80. 15¢ wader: Padma. has qadara (1)

Mbh, 3. 80. 23¢ faquwartirdisaa: Padma. ftaventttareerat,

Bhisma was keeping a vow (vrata) to propitiate the Manes

( pitryam ). This significance of the reading is lost in the Padma.

as it reads dharmyam in 80. 12¢ for pitryam.

Mbh. 3. 80. 322): For frerevait @rarerét; Padma. has frererits.
wsureret, which is meaningless in the context and is obviously

corrupt.

Mbh. 3. 80. 3995: For sautea fazrarftr atuimaafamd @, Padma.
has wavtearfacrana ataaaaa |!

Mbh. 3. 80. 65): aria azada of the Epic is changed by Padma.
to ard @ atftrardet ( faulty cadence ! )

Mbh. 3. 81. 7¢ : For aat. Padma. has ¢® !
Mbh. 3. 81. 342: Padma. is HAS AarTara instead of ASS

aTara ; but in 344 it has 4aqEe |

Mbh. 3. 81. 49¢ : For @uravqeg, Padma. has Suravaed ( | )

9. Cf.5 Srstikbanda (Vol. IIT) 2. “nf.
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Mbh. 3. 81. 506 ; sarretarat of the Crit Ed. is too difficult and

so is emended by Padma. as eAraeterfae!; The same name is

again a stumbling-block in 512 and is turned into tade@rmaraaaa (cf.

other v. 1. in the Crit Ed. )

Mbh. 3. 81. 834 : Padma. Ue for feat. An obvious emenda-

tion suggested by "ég*F: in the second line of the stanza.

Mbh. 3. 81. 1264; Aa atawt at of the Crit. Ed. is rather
difficult. It means ‘ He will not be again distressed by a future

death ’; Padma. has 4 @aztet 88a, which is a weak paraphrase.
Mbh, 3. 81, 156¢: For 8% waaay, Padma. has sad waqa a7,

Rather thorny to swallow !

Mbh. 3, 81. 1674 : wfafeeargaeres : Padma. has AfaRararqaeget

(hypermetric | )
Mbh, 3. 81, 169¢: sqqratar ata: Padma. has fanva for ara,

which is absolutely meaningless !

Mbh, 3. 81. 1750); afta aryeatar sain cagatg | For evraty,

Padma. has again averdta, leading us nowhere |

Mbh. 3. 81. 1788 : In Padma. is added after AAQSEW to make

twelve syllables in the Pada !

Mbh. 3. 82. 7¢: For eq wathrarag, Padma. has Wey
aria qray !

Mbh. 3. 82. 47¢ : aatat great wa: Padma. has Wat for qe

which is meaningless.

Mbh. 3, 83. 74 : wuwe SB GoM: Padma. has Ware a Fe Tear!

Mbh. 3, 83, }1¢ ; gwsterqeraé: Padma. has “qt |
Mbh, 3, 83. 19 ; For Weaeq, Padma. has Ameq !

Mbh. 3. 83. 34¢ : For atlaarag@, Padma. reads saifaata’ but

in 83. 36¢, the same name is given as in the Crit. Ed. |

Mbh. 3. 83. 69e) : aa froafigourfs Fai ava a argati For it, -

Padma. reads aa Atvafy Hoar agtaeta ( sic ) aNgat !

Mbh, 3. 83, 75¢ : For @fterezaarg, Padma. has qdaraaara,

which is an awkward ‘‘ emendation ’’ !

The above unique readings of the Padma. are typical of
hundreds of such other variants it has. It will be seen from them
that they are generally corrupt, inferior, meaningless, self-contra-

dictory and unintelligent readings. Some of the names of tirthas

have suffered great damage in being twisted and distorted in the
Padma-Purana. In every case the Mbh. readings are superior to
those of the Padma-Purdna. It can be shown also that many variants

in the Padma. have originated through ignorant and careless copying

from the Mbh. This seems to me to prove that the Mbh. version
of the Pulastyatirthaydtrd is the basis of and therefore prior to the

Padma-Purana section of tirthaydira.



I$avasyopanisad—a Study according to

Sri Vedanta Desika
By

K. C. VaRADACHARI, Tirupati

In paying tribute to the genius of one who has by his stu-

pendous labours done more than any other single thinker to the

cause of Dharma-gastra study in India, I wish to present a few

salient points in the Upanigadic thought as expounded by one of

the finest flowers of Sri Vaisnava thought in India. I mean Sri
Venkatanatha, otherwise popularly known as Sri Vedanta Desika.

Sri Ventkatanatha commented on only one Upanisad, the Isavasyopa-

nisad. He considered that this Upanisad was sufficient for all

purposes and difficulties on the path of Realization, which he con-

sidered is the proper dharma of every man. This Upanisad is the

friend of the Universe, vifvamitram. That this claim has stood the

test of age, even as the Gita has, is proved by its enormous influence

on the minds of men of all ages in India. The Indian Renaisance

thinker has to study the implications of this profoundest of

Upanisads. GANDHI,’ AUROBINDO and Tacorg, who in the words of

Sir Sarvepalli RADHAKRISHNAN, show great ‘‘promises of a great

Dawn,”’ owe their finest inspirations and syntheses to this Upa-

nisad. Not that other Upanisads do not contain valuable instruc-

tion, but this Upanisad gathérs within it syntheses of great worth

and moment to Humanity.

The Isivasyopanisad shows a synthetic way of realization, of

works, of unity, of synthetic conquest and triumph and synthetic

Ananda. Later literature appears as it were to be comments on

this wonderful Upanisad.

That some Mantras are taken from other Upanisads, especially

Brhadaranyaka, and others, does not in the least affect the Integral

nature of the syntheses presented in this piece.

The Analysis of the Upanisad shows that it tries at the very

start to synthesise the knowledge of the Omnipervasive Divine Being

with the doing of individual duties. The duties immediately take

the form of self-lessness or fruit-renouncing nature. ‘The Upanigad

itself is the concluding portion of the Vajasaneyi Samhita, and

that means that all works, sacrifices, mitya and naimittika, should be

appropriated to the growth of knowledge of Brahman:

1. Cf, Gandhi Sutras 3: Prof, D. S. SAaRMA, Madras,

1
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Samhitodahrtam sarvam viniyogaprthaktvatah \

Vidydartham sydd iti vyanktum nibandho ‘sya tadantah.,

The unitary practice of knowledge of God and works devoted

to the enlargement or increase of one’s consciousness culminates

in the Vision of Unity which is the aim of all Upanisadic

instruction.

The first three mantras form the preliminary instruction of the

Guru to his disciple, and these form the introduction to the entire

thought of the Upanigsad. Whatsoever is changing and transient is

pervaded by the Lord, knowing this one should, giving up all

sense of possession and avarice, enjoy the world of His. Man

should not surrender his works based on the knowledge of the all-

pervasive Brahman, since such action does not cleave to man,

Failure to know or do works with the sense of renounced-enjoyment

makes one a self-killer, and the destiny of such a person after death

is not the solar orb or supreme status but the unending gloom of

interminable darkness.

The fourth mantra takes up the threads of the first half of the

first mantra which intimates the indwelling all-prevading nature of

God. In a few vigorous :choice phrases His Omnipervasiveness

and Omnipresence are described in apparently contradictory terms

so as to indicate the wonderful luminous presence everywhere.

The height of this wonder is reached when the Seer describes that

‘ Air upbears the Waters’ ‘‘tasminnapo ‘mdatarisua dadhati’. The

next verse repeats the same idea in order to emphasize the

excellent transcendent nature of Sarvesa.

The sixth mantra points out the fruits of the knowledge of

Lord’s omnipervasion. One does not recoil from any thing.

The seventh proceeds forward and points out that “He who
perceives the Oneness of the Lord does not suffer from delusion

or sorrow’.

The eighth mantra is all important. No commentator, ancient

or modern, other than Sri Venkatanatha has explained it properly.
Sri Venkatanatha displays loyalty to the grammatical construction

of the mantra which contains two groups of words, one in the

nominative case and the other in the accusative case. The two

groups accordingly should refer to two different persons, God and

the soul, the soul in this case being the mukta, freed soul, which

has attained the highest state. This also shows that the two

groups may interchangeably refer to God and the freed soul.

This identity in quality it is that makes it possible for the individual

2
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to meditate and realize the Supreme as the Self—So’ham asmi

(16th mantra) ‘He am I,’

HE ATTAINS THE RADIANT, BODILESS, SCAR-

LESS, SINEWLESS, PURE BEING, WITHOUT SIN:

(HE) SEER, SELF-CONTROI.LED, CONQUEROR INDE-

PENDENT, BEARS THE REAL NATURE OF THINGS

FOR INNUMERABLE YEARS.

Or

He (the supreme Brahman) Omniscient, Intelligence, Lord,

Independent, who from eternal years determines the real

nature of all things, pervades the pure (self), without (karmic)

body, scarless, sinewless, freed from evil (and good).

The above is the two-way translation according to Sri Venkata-

natha, This interpretation does not militate against the doctrine

of Unity. It shows that creation is not a fiction but a real creation.

The individual soul achieves real height and peace and glory of

equality in all aspects except the creation of the world (jaga-

dvyaparavarjam ).

Then come the two triads of the most intriguing verses,

referring to the synthesis of Avidyd and Vidyd, and Asambhiti and

Sambhiti.

There are several views and no one is agreed as to the exact

meaning. One view holds that Avidyad is ignorance, and this

ignorance produces action. This action thus is Avidya. This

action is further identified with vedic ritualistic performance,

kamya-karma, which produces blindness. When practised along

with Vidya it helps the surmounting of the death and’ attainment

of Immortality.

Another interpretation makes ignorance the consciousness of

many alone, whereas vidyd or knowledge means consciousness of

unity alone. The integral truth is the unity in multiplicity and

multiplicity in unity.’

According to Sri Venkatanatha, avidya means vidyetard—other
than vidya, that is that which is also next and nearest to it, and

that is action, karma. This is the karma prescribed in the second

verse; kurvanneveha karmant...... This is right action, consecrated

action which does not touch man, action done in the conscious-

ness of the omnipervasive Brahman, action suffused with renuncia-

tion of fruits and self-possession. Such is avidyd.

2. I& Upanishad : Sri Aurowinvo, 2nd Edition. In the Life Divines Sri

AvROBINDO identifies Avidya with the Inconscient, veiled consciousness,

3
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I shall not dilate on the controversies about these two terms as

I shall be doing so elsewhere at length.°

The next group is equally interesting, and the interpretation
of Sri Vedanta Degika is remarkable. Sri Sankara identifies these

two terms with destruction and birth and pleads for their transcen-

dence. The dialectical movement, it is assured, is overcome by

the realization of the height. What is throughout forgotten in the

analysis of both the groups is that the terms avidyayd mrtyum tirtvd

and vindsend mrtyum tirtud are not properly explained. How can

ignorance lead to conquest over death? How can destruction lead

to conquest over death? Certain further explanations are needed

to make them acceptable. It is this that made Sri Venkatanatha

undertake to explain these terms otherwise so as to be in tune with

the intergral meaning of the Upanisad.

Sri AUROBINDO, an integral thinker of great Vision, holds that

the ideal of the Upanisad is “‘to embrace simultaneously vidya and

avidyd, the one and the many : to exist in the world but to change

the terms of death into terms of immortality, to have freedom and

peace of non-bitth simultaneously with the activity of birth-

Death is the constant denial by the All of the ego’s false self-

limitation in the individual frame of mind, life and body.’’ Here

the meaning of non-birth is birthlessness, and this is the counter-

pole of birth. Birth is the quality of manyness, whereas non-birth

is the quality of self-identical existence, and their conciliation is

brought about through the pursuit of Divine Transcendence that

does not follow exclusively either the birth-pursuit or the birth-

lessness-pursuit.

There is another interpretation which is also interesting. It

considers that asambhuti refers to the Jord of destruction, Rudra-

Siva and sambhiti to the Lord of Creation, Brahma; worship of any

one of the two gods exclusively leads to ignorance and darkness.

Both the functions belong to the Supreme Lord who is spoken of

as sarva-vydpin and is declared to be the Origin of all the three

processes of creation, sustenance and destruction: jfanmdadyasya

yatah (1, i, 2. Vedanta Siitra). The one supreme Godhead should

be worshipped as the Lord of both, and this will lead one to the

two-fold realization.

Sri Venkatanitha interprets the two terms in a very luminous

manner quite distinct indeed from the rest. Asambhiti means the

destruction of all obstacles to sambhuti or divine birth or

3. Ifavdsyopanisad-bhdsya of Venkatandtha : Trans. and a Study: by me to

to be issued soon, Sri Venkatesvara Oriental Institute Publications.
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communion. Sambhiti is divine birth (jadna-sambhiti). It is the

brahmic experience (Samadhi) that is to be sought after and the

obstacles to it ought to be overcome. Hence destruction (vindsa)

means the destruction of obstacles to realization, and therefore

when this destruction happens there is also conquest or crossing

over death. The two are limbs of the knowledge of the Omniper-

vading God. They sustain and energize the growth of His con-

sciousness and make for the rending of the veil that covers the face

of the self mentioned and prayed for in the following mantra:

Hiranmayena patrena satyasyapthitam mukham \

Tat tvam ptisann apavrnu satyadharmaya drstaye (15th Verse).

Thus according the Sri Venkatanatha, the first triad is not repeated
by the second ; on the other hand, the second triad belongs to

the realm of updsand, praxis, andthe last group of mantras 15-.18

are prayers to the Supreme of the form of Pisan the protector,

the Sun, Prajapati, and Yama, to reveal the form effulgent and

auspicious of the indwelling Lord in them and in Him, who is the

same as his own self, so’ ham asmit, He I am.

The description of the darkness into which men are said to

enter through isolated or atomistic conduct (in verses 9, and 12) is

similar to the description given earlier in the third mantra. The

reality of the dark spheres or planes of consciousness of ignorance,

the reality of sin, and the sin of non-performance of action and

wrong performance of action, the sin of not fulfilling the dharma

of the self, which is to perceive its Self as the Supreme Lord

indwelling in all, are clearly enunciated. They result in the

entrance into darkness, All these are activities comparable to or

indeed are activities that lead to suicide of the self. To realize

the diunity of knowledge and selfless consecrated action, the unity

of religious consciousness of utter dependence on the Supreme

and the mystic consciousness of over-coming all restraints and

obstacles to that realization, is the real synthesis of the integral

consciousness. Religion and Mysticism are clearly represented

by the figures of sambhiiti and asambhuti.* Both lay claim to vision

and knowledge, and yet one-sided or unilateral action precipitates

them into darkness as much in the lower as in the higher states.

The occult secret is their diunity of dynamism.

The last four mantras are said to be prayers. The Lord is the

protector, is the Kratu, who remembers the Satvic sacrifice per-

4, Cf. my paper read at the 10th All India Oriental Conference, Tirupati,
1940, on ‘Relation between religious and mystical consciousness in the I$vasdyo-

panisad-bhasya of Sri Vedanta Desika.”’
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formed by the individual as instructed in the first verse—tena

tyaktena bhuijithah. The most glorious vision thus becomes man’s

through the prasdda of God and not otherwise. Surrender, prapatti,

is thus intimated with the words, nama uktim vidhema, and it gets

its complementary prasdda, grace. This last is one of the most

important features of the doctrine of Realization according to Sri

Vaisnava philosophy.

II,

Ill.

IV.

VI.

Vil.

VIII.

I$avasyopanisad

(Translation of text)

All this whatsoever is in the worlds changing is capable

of being dwelt in by the Lord. With that (world)

renounced enjoy. Covet not anyone’s wealth.

Thus should-one desire to live a hundred years perform-

ing works, Thus for thee it is not otherwise than this.

Works do not touch (such) a man.

Notoriously evil are those worlds of Asuras, enveloped

by utter blinding darkness whitherto all those slayers

of their souls resort on departing from their bodies.

Unmoving, the One Existence, speedier than the mind,

that which has at the very beginning attained all the gods

have not yet attained; standing, which overtakes that

run, by it air upbears the waters.

That which runs (and yet) that does not move,

That which is afar and that is also near,

That dwells within all this and outside al! this.

He who sees in the self all creatures and all creatures in

the self alone, does not recoil from anything.

When he who knows the Self only as that which has

become all things, for him who has seen Oneness, where

is there delusion or sorrow ?-

He attains the Radiant, Bodiless, Scarless, Sinewless,

pure Being, without sin: (he) Seer, Self-controlled,

Conqueror, Independent, bears the rea! nature of things

for innumerable years.

Or

He (the Supreme Brahman) Omniscient, Intelligence,

Lord, Independent, who from eternal years determines

the real nature of all things, pervades the pure (self),

without (a karmic) body, scarless, sinewless and free

from evil (or good).

6
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IX.

XI.

XI,

XIMI.

XIV.

XV.

XVI.

XVII.

XVIII.

K. C. VARADACHARI

Into deep darkness enter those who are devoted to works.

Into still deeper darkness verily those who are devoted

to knowledge.

Different verily from the knowledge it has been said,

Different verily from works it has been said.

This is the instruction we have received from those

wise men who instructed that very clearly to us.

He who knows that the knowledge and the works as

together,

By the works crosses over death, and by the knowledge

attains the Immortal.

Into deep darkness enter those who follow asambhiti
(exclusively); they into still deeper darkness who are

devoted to sambhiti alone.

Different verily from sambhiti it is said :

Different verily from asambhutt.

This is the instruction we have received from those

wise men who instructed that (means) very clearly to us.

He who knows sambhiti and asambhuti together

By vindsa crosses over death, and by the sambhuts attains

the Immortal

The face of truth is covered with a brilliant golden lid.

Do thou remove that, O Nourisher ! for the sake of per-

ceiving the true nature.

O Nourisher ! O sole Seer | O inner Ruler! O Prompter !

Lord of all creatures !

Abolish thy burning rays, gather up thy rays of light,

so that

I (may) see thy most auspicious form. Who this MAN

this He am I.

Moving about, abodeless, immortal, after giving up

this body which goes to ashes, OM. (O Lord of)
Sacrifice ! Remember that which was done. (O Lord)

Sacrifice | Remember that which was done.

O Agni. Lead us by the auspicious path to (spiritual)

wealth. Thou God who art knower of all knowledge,

remove the crooked sin from us. To thee we sincerely

(and repeatedly) utter the word ‘Namah’.



Sanskrit Ardham as a Preposition in the

Language of the Brahmanas

By

SIDDHESHWAR VARMA, Jammu

No work of reference on Sanskrit has noted the use of ardham
as a preposition in Sanskrit. Thus, while ardha- as an adjective,

meaning ‘‘half,’’ is noted by all Lexicons, the only additional use
noted is that of a noun. Thus the St. Petersburg Lexicon enters

ardha- as a noun, with the meaning ‘‘locality, place, country, part,

side’”’ (“‘Ort, Platz, Gegend, Theil, Seite’’); MonrER WILLIAMS

enters ‘‘Ved. side, part, place, region, country’’, The Vdcaspatyam
enters a meaning ‘‘house etc.’’ (grhadau). Apter similarly notes the

Vedic meaning as ‘‘a place, region, country, house, habitation’—

all give this additional entry as a noun only.

Sayana, however, has interpreted ardham in the sense of

“‘near’’ in a number of occurrences in Brihmana literature. In the
following passages the word is clearly used in the sense of a

preposition :—

Taittiriya Brahmana (Anand Ashram Edition) IJ. 3.10.3 :—

atha ha sitd sdvitri somam rajdnam cakame ... @ (a) syardham vavraja.

tam hodiksyovdca, upa mavartasveti, ‘‘Then, indeed, Sita Savitri fell

in love with Soma. She came NeAR him. He, having seen her,

said, “‘Come to me,”” The following is Sayana’s interpretation of

the last two sentences :—sitd tasya somasya samipe pratyajagama sa

ca somas tam drstud paravaso mam prati samipe samdgacchetyuvaca.

Clearly in this passage ardham, as Siyana interprets it, means

““near’’—being connected with a person, Again, in the same
Brahmana, IT. 3.10.40, the following lines occur :—

tasmat.. etam...alankaram kalpayited...

G (a) syardham vrajet, priyo haiva bhavati

“‘Having prepared this,,.decoration for (meeting) him, he should

come nearhim. He then becomes his favourite’. ‘‘Him’’ here

refers to the king, who is to be approached by the person who has

decorated himself well. Commenting on these lines, Sayana

Says

tasya rajfiah samipe gacchann ayam tilaka-

dhari tasya rajfiah priyo bhavati,

There is no possibility here of construing any ‘‘place’’ or ‘house’

as the meaning of ardham: the king is to be approached by the

person decorating himself. Any other meaning would be absurd.

K.V.35 1
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Again, in the Satapatha Brahmana XI. 4.1.2 there occur the

following lines :—

yad vai no (a) yamardham na paryadadita hautai-

nam brahmodyam dhvaydmahe

‘If he does not hand in to (lit. NEAR) us (the money), we shall

invite this theological competition.’’ Here ardham governs the

pronoun nah ‘‘us’’. Though Sayana rather loosely interprets this

phrase as ‘‘dtmsamipadesam prapya niskam na paryddadita’’, yet
the fundamental meaning of ‘‘near’’ is present in his mind. If

money is to be given, it is to be given to a person or persons with

whom the word ardham is here concerned.

That the germ of this meaning of ardham is possiBLy also

present in the Yajurveda will be apparent from the following line in

the Vajasaneyi Samhitd XXXIII, 65, a@ ti na indra vrtrahann

asma’kam ardham d'gahi ‘‘O Indra, Destroyer of Vrtra, come to

(lit. near) us’’. Though Mahidhara interprets ardham as ‘‘nivdsa-

deéam’’, it is not necessary to construe it as ‘‘habitation’’ and
give it so narrow a sense. Is it necessary to suppose that the

supplicant wishes the Deity to be only in his habitation?

In the above occurrences ardham is connected with persons.

Sometimes ardham, as a preposition is connected with things, as in

the following passages :—

Satapatha Brahmana, IJ]. 6.1.28 :—tan apyardham dgnidhrasya

jigyuk. ‘‘(The Gods) conquered them (the demons) (by coming)

near the Agnidhra.’’ Sdyana’s interpretation runs thus:—te devd
Ggnidhradhisnya-gatasydgnerardham samipam prapya tdn asurdn

jigyuh.’ Sayana’s interpretation of ardham here seems to be

quite acceptable, for ardham, though formally in the Accusative

case, cannot be construed here aS a noun: the verb jigyuk governs
tan, and if ardham be construed as a noun, it will give no sense.

If the prepositional use of ardham here is the only possible use,

in the following passage in the same Brahmana (VII. 3.1.6) it is

uite possible :—ayam Ghavaniyasydrdham aiti ‘‘he goes near the

havaniya’. Though Sayana, like the St, Petersburg Lexicon,

interprets the ardham here as ‘‘desavaci’’, yet in view of the above

occurrences the prepositional use of ardham even here is--quite

possible.

I hope the above lines have brought to light another Sanskrit

preposition from the obscure corners of Brahmana literature.

2



The Story of Saptavadhri and Vadhrimati

( Reveda, V. 78)

By

H. D. VELANKAR, Bombay

The Rgvedic hymn namely V. 78, is generally regarded as being

made up of three different parts. Thus Baunack, ZDMG., 50. p.

285 ff., thinks that the hymn consists of three parts, which respec-

tively contain an invitation to Soma, the Story of Saptavadhri, and

the prayer for an easy delivery of some woman. The story of

Saptavadhri is introduced, according to him, partly to praise the

Aévina by the narration of one of their wonderful deeds in

connection with the poet’s ancestor, and partly because of the

similarity existing between the two events, i.e., the rescue of Atri

and the safe delivery of a woman. He also conjectures that the

middle part of the hymn, i. e. vv. 4-6, -wss borrowed from some

older Atri hymn, from which also x. 143. 1-3 seem to have been

borrowed. This is wholly (exeept perhaps the conjecture) adopted

by GELDNER at Kommentar, p. 87. On the other hand, OLDENBERG,

Noten J.p. 335. assumes the unity of the hymn from the beginning.

He considers it to be a charm for safe delivery (vv. 5-9 ), which
is introduced by a Soma-hymn consisting of the first four stanzas.

This view of his is probably based on the following statement in

the Revidhana :—

fafadicq aacaa afee cared eTay |

4 wqafagen: TaRaTaaafHy ATT |

OLpeNsBERG confirms his conclusion by a comparison of our

hymn with RV. V. 40 where a similar charm of 5 stanzas is similarly

introduced by a similarly constructed Soma-hymn of four stanzas.

It is, however, difficult to see how he establishes a connection

between the Delivery-Charm (vv. 7-9) and the two earlier stanzas,

He obviously cannot resort to the explanation based on the

similarity of events offered by BAUNACK, as he would not be able to

separate v. 4 from vv. 5 and 6 in that case. Even Sayana recognizes

that though the traditional author of the hymn as a whole is

Saptavadhri, still the different parts of it were composed by him

on different occasions and for different purposes. Thus vv. 4-5

were composed for his own release from a wooden box (cf.

petdnivdsasamaye drstavan rgdvayam tada@ ), while the next three

stanzas which Sayana describes as a Garbhasravini Upanisad, were

1
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composed by the author for securing the safe delivery of his own
wife ( svayositah prasavdya asaii). V. 4 refers to Atri, who, accord-
ing to him, was the father of the Poet.

I am indeed inclined to grant the unity of the hymn, but not
forthe reasons given above by the different scholars. In my
opinion, the unifying purpose which lies behind the different parts
of the hymn is supplied by the two similes occurring in vv. 4 and
5. Inv. 4, the poet compares himself with a beseeching woman
( nddhaméneva yosa), and in v. 5 the wooden trap in which he was
imprisoned is compared with the Yoni of a woman who is about to
be delivéred ( yonth siisyantydiva ), There can be little doubt that
the same woman is intended in both the passages. The word

ajohavit and nddhamand further show us who this woman was. The
first word reminds us of RV. I. 116. 13 and naturally of the woman
Vadhrimati, who invoked the help of the Aévina for the sake of her

safe delivery, and for whom we may also compare RV. I. 117. 24,
VI. 62, 7, and X. 39.7. The second word unmistakably suggests

that the Yosd was a singer-devotee of the Agvind, since the adjective
is almost exclusively used of a singer-priest in the Rgveda.
Compare e. g., I. 118. 10; 178. 3; 181. 7; I]. 12. 6; 29. 4; IV. 16; 29.
4; V. 78. 6; VIII. 7.30 etc. Also compare X. 183.2, where a

woman is called nddhamand, probably when she was in similar cir-
cumstances. It is to be remembered that the Aévind responded to

the call ( havam ) of the woman Vadhrimati and not of her husband
or of any other relative. Further the common part vadhri occurring

in the names of Saptavadhri and Vadhrimati clearly suggests that

the two were husband and wife. If we carry these suggestions in

mind, we can easily see a convincingly natural purpose behind the

different parts of our hymn. In vv. 1-3 the poet Saptavadhri

invites the Aévind to the Soma~offering at his sacrifice. In vv. 4-6,

he recounts the help which he derived from them comparing

himself in this respect with his wife Vadhrimati, who had received
similar help from them at the time of her difficult delivery. This

brings him to the latter incident and the poet tries to reconstruct

the words of command which the deities must have actually
employed on that occasion. I construe vv. 7-9 as the words of
command of the Agvind to the Midha Garbha of Vadhrimati. They

are neither an dsis as GELDNER thinks, nor a prayer as BAUNACK

would construe. The Imperative form in v. 8 shows that the
stanzas are an appeal to the Garbha alone and not to the Agvina or

any other deity. Thus in short, the hymn is an invitation to the
Aévina to a Soma sacrifice by Saptavadhri who, on that occasion,

2
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gratefully remembers the help which he and his wife got from them,

when they were in need of it. It would seem also from our hymn

that Vadhrimati was the first to receive the help of the Aévina and

probably, encouraged by her example, her husband Saptavadhri

Atri also invoked it for himself and the same was extended to him

as we know. At any rate, the words nddhamdneva yosa in v. 4 and

yonth siisyantyah iva in v. 5 as also the command to the Garbha in

vv. 7-9 show unmistakably, in my opinion, the line of thought in

the mind of the poet as detailed by me above. All these refer to

the same occasion namely the difficult delivery of the poet’s wife

and the aid which she received from the Aévinad at that time, by

means of her own call..

I entirely agree with BAUNACK and GELDNER (cf. ZDMG., 50. p.

266 and Kom., p. 87 ) that Saptavadhri himself was the famous Atri,

who was saved by the Aévina from the Rbisa, where he was
tormented by heat and enveloped in darkness. The two passages

in particular i, e. VIII. 73, 7-9 and X. 39. 9 ought to leave no doubt

aboyt it. Our passage mentions also a tree in connection with the

incident. BAUNACK understands this tree to be a ‘ wooden

coffin’ in which the Asuras put Saptavadhri, and let it down into a

deep ash-pit. This seems to me doubtful. The manner of torturing

implied in this appears to be too civilized for the Asuras. Besides,

there seem to be no clear grounds for supposing the tree to be

different from the Rbisa, in the Rgveda itself. Our passage would

seem to imply that they were identical. Even the passage from the

Brhad Devati ( vv. 83-85 ) clearly identifies the two, namely the

Vrksa-droni and the Rbisa, by putting them ina grammatical

coordination and by using one word ‘tasmat’ to refer to them in v.

85. On the other hand, the quotation given by Sayana on v. 5

mentions a wooden box, but this is no way connected with the

Rbisa. For, according to this quotation, and Sjyana, Atri and

Saptavadhri are two different persons, who are respectively asso-

ciated with the Rbisa and the wooden box. It is true that the meaning

of Rbisa is not certain so far as the Rgveda is concerned. Sdyana

wavers between piddyantragrha, prthvi-dravya, and tusdgni. But

the later meaning of the word is pretty clear. It means ‘a pit or a

cleft in the earth’, as is seen from Nirukta VI. 36 and Durga’s

quotation on it in support of this sense. Durga’s quotation

seems to be a free paraphrase of Katyayana Srauta Sotra, IV.

10.15. And now the question arises as to what the Rbisa of Atri

was like. My answer is that it was a big hollow in a very old tree,

reaching down very deep in the interior of the bowels of the earth.

3



550 H. D, VELANKAR

Thus it was both a tree and an earth-cleft. This is why there were

both heat and darkness in it. Of course, we have to assume that

the Asuras put Atri in this natural prison, which is quite in keeping

witht their crude methods of torture, and then set fire to it. This

would explain the presence of heat inside the Rbisa and also the

flames of fire outside it as mentioned at RV. VIII. 73. 9, the tradi-

tional author of which hymn is Saptavadhri himself. Thus also the

words avanitam, avarohan, unninnyathuh and the like occurring in

this context are explained in a natural manner.

As regards the meaning of the word Saptavadhri, it is equally

impossible to agree with BAunack (ibid, p. 278, last para:), who

thinks that it means ‘one who is bound by seven straps’. In his

opinion, Saptavadhri Atri was bound with seven strings before he

was thrown into the coffin and the Rbisa. He bases this assumption

on a single passage namely, X. 143. 2, where he construes the word

visyatam with Airim occurring in the same stanza: thus ‘unbind Atri
as one unbinds a fast knot’. But very probably here and at IX. 97,

18, the expression has to be construed as an Utpseksa rather than an

Upami and seems to be a sort of proverbial expression, thus meaning

‘you have unfastened a fast knot as it were’, i. e., you have done an

equally difficult deed, thus resembling the expression ‘cutting the

Gordian Knot’. Besides, vadhri in the Rgveda always means ‘a

castrated animal’ as against wrs@ which means ‘a showeser, or an

animal capable of procreation’. Nor can the use of the root /muc

suggest that Atri was bound with ropes; for the root is clearly

used in the sense of ‘release or free’ as at RV. 1, 117. 3 and VI. 50,

10. On the other hand, the meaning ‘seven times impotent’, which

seems to be implied in the fanciful story narrated at Brhad Devata,

82-83, is clearly an after-thought suggested by the name. It is

significant that in spite of her name suggesting an impotent hus-

band, it is nowhere indicated in the Rgveda that Vadhrimati’s

husband was an impotent man or that she invoked the help of the

Asvina for getting a son, like Kunti, the mother of the Pandavas, in

the Mahabharata, for example. The Asvina helped her only at the

time of her difficult delivery. So, it is possible that in both the

names Saptavadhri and Vadhrimati, vadhri is not used in its literal

sense but only ina figurative one, as in words like vadhryasvah

(one whose horses are useless), or vadhrivacah (whose words are

forceless). Our poet may have met with repeated reverses of fortune

in his life and, therefore, may have been nicknamed ‘Saptavadhri’.

I now give below a trgnslation of the hymn :—

(1) Come here, Aévina; do not love us waveringly, oh Nasatyas.

Fly towards the pressed out juices like. two swans. (2) Like two
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deer, oh Aévina, like two wild bulls towards a corn-field, fly towards

the pressed out juices like two swans, (3) Aévina, whose treasure

consists of mares, may you accept this sacrifice for our encourage-

ment. Fly towards the pressed out Juices like two swans. (4)

When Atri called upon you, while descending down into the Rbisa,

like the beseeching woman (i. e. his own wife Vadhrimati), you came
to him with a blissful and fresh protection, even with the speed of a

falcon, oh Aévina. (5) Open up, oh lord of the woods, like the organ

of a woman about to be delivered. Hear my call, oh Aévina and

release Saptavadhri.. (6) For the sake of the terrified and beseeching

sage Saptavadhri, you closed the tree and then opened it up with

your supernatural powers, oh Agvind. (7) [ For the sake of his wife

Vahrimati, too, on the occasion of her difficult delivery, you uttered

the following words of command, oh Asgvina]:—‘As the wind (which)

moves the lotus-plant in all directions (moves), so may your foetus

move and come out when itis ten months old. (8) As the wind, as

the tree, as the ocean moves, so do you come down together with

the membrane, oh (foetus) ten months old. (9) May the boy lying

for ten months in the (womb of his) mother come out alive and

unwounded—alive from the living (mother).

Note :—In v. 6d, what is exactly meant is not very clear.

Perhaps the Agvina first closed the hollow of the tree from above

(sam acathah) so that nothing more could be dropped on Atri from

above to injure him, and then opened it from below (vi acathah), so

that Atri could come out. Or perhaps cd is to be construed as a

general statement: you close or opena tree at will by means of

your powers. So open it now for the sage Saptavadhri, In this

case, supply urksam vi acatam in the first half of the stanza.
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