Volumes 49-50-51/1974-75-76 ( New Series )

JOURNAL
OF THE

ASIATIC SOCIETY OF BOMBAY

Editor
Y. M. KULKARNI

Published by the Asiatic Society of Bombay,
Town Hall, Bombay-400023.
Maharashtra State. (INDIA)

1979



THE ASIATIC SOCIETY OF BOMBAY

Chief Patron :

The Governor of Maharashtra
Committee of Management for the years 1977-79
President :

Shri Soli J. Sorabjee

Vice-Presidents :

Shri A. K. Banerjee
Dr. L. B. Keny

Mrs. Nalini M. Pandit
Dr. M. D. Paradkar

Hon. Secretary :
Mrs. Bansari K. Sheth
Jt. Hon. Secretary :

Shri S. D. Chittar

NonswN =

Members :
Mrs. Deena Ahmadullah 8. Shri S. M. Joshi
Shri. V. R. Bhende 9, Dr. M. P. Kamerkar
Shri S. D. Chittar 10. Shri A. S. Keluskar
‘Shri V. V. Date 11. Mrs. S. L. Kudchedkar
Dr. (Miss) Kalpana Desai 12. Shri D. Y. Kulkarni
Shri L. V. Deshpande 13. Shri G. S. Pohekar
Dr. N. S. Gorekar 14. Mrs. Mangala Sirdeshpande

Government and Bombay Municipal Corporation Nominees :
The Secretary to the Government of Maharashtra,
Department of Education and Youth Services.
The Director of Libraries, Maharashtra State, Bombay.
The Chairman, Education Committee, Bombay Municipal Corporation, Bombay.
Shri B. K. Boman-Behram

Hon. Finance Secretary :
Shri S. M. Joshi

Jt. Hon. Finance Secietaries

Shri V. R. Bhende
Shri D. Y. Kulkarni

Hon. Auditors :

Shri V. B. Shah
Shri. A. D. Bhorkar

Trustees :

Shri S. M. Dahanukar

Shri R. N. Sethna

Shri K. R. Damle (upto 3-2-1979)
Shri B. K. Boman-Behram



JOURNAL
OF THE
ASIATIC SOCIETY OF BOMBAY



Yolumes 49-50-51/1974-75-76 (New Series)

JOURNAL
OF THE

ASIATIC SOCIETY OF BOMBAY

Ediior :
V. M. KULKARNI

Published by the Asiatic Society of Bombay,
Town Hall, Bombay-400023.
Maharashtra State. (INDIA)

1979

LONDON AGENTS :
ARTHUR PROBSTHAIN,
41, Great Russell Street, London, W, C, 1.



CONTENTS

ARTICLES :

e T A I

10.
11.
12.

13.
14.
15.

16.

17.

18.

19.

Perception is impossible : An Exposi-
tion of Nagdrjuna’s Miadhyamaka--
Karika, Chapter III

$ankaricarya’s Spiritual Interpretation
of Some Rgvedic Rks.

Hunting - a Royal Sport in Ancient
India.

Rajasilya and Janar@jya

Identity of Tautatita

Samagana

Some Trends in Indian Historiography
Rain and Sex-pairing ( Mithuna)

The Caitya-Yajfia

The Moon in the Vedic literature
Dharmap3la’s Stone Boat

Bhoja’s $mgaraprakaga-Prakrit Text
Restored

Jaina Murals from Vidarbha
Motivations of Punarvacana

Early Anti-caste Movement in Western
India : The Paramahamsa Sabha

Plato and Popper
Hapuman in Indian Art

Women of North Korea—¥esterday and
Today

Brhaspati on State Patronage to
Freebooters

BRIEF COMMUNICATIONS :

1.

2.

A propos “Aryabhata and Lokayatas”

Date of Kundakunda

—K. V. Apte.
— R. B. Athavale.

— G. V. Bapat.

— V. S. Bhandari.
— M. S. Bhat.

— U. R. Bhise.

— R. N. Dandekar,
—S. A, Dange.
— S. S. Dange.

— G. V. Davane.

— M. K. Dhavalikar.

— V. M. Kulkarni.
— M. S. Mate.
— S. G. Moghe. |

— J. V. Naik.
— §. Ookerjee.
— B. N. Sharma.

— 8. M. Rhim,
— R. Vajpeyi.

— G. V. Tagare
{ Note 1).

— G. V. Tagare
(Note 2).

Pages

15

23

35
41
45
61
72
75
84

88
125
128

136
162
186

191

212

218

219



REVIEWS :

1.

10.

11.
12.

13.
14.
15.
16.

17.
18.
19.
20.

Annual Review of English books on
Asia, 1975.

Bhagawan SHREE Rajaneesh
Brhadyogiyajiiavalkyasmrti

Cultural study of the Niéithaciirni
Dhvanyaloka of Anandavardhana

Introduction to Panini - I
Introduction to Ravindranath Tagore

Kerala Sanskrit Literature. a Bibliography

Malayamaruta, a Collection of.
Minor Works

Padataditaka of §yamilaka, Pt. 2

Philosophical Perspectives

Prehistory ahd Proto-history of
India and Pakistan

Rgvedasamhitakara and Father Esteller
Saundaryalihari
Srauta Dharinaci Svarpacikitsd

Sri Cangadeva Paficasasti

Stone observatories in India

Theory of Xarman in Indian Thought
Yoga and Indian Philosophy "

Yoga Unveiled, Pt. I.
Acknowledgements

Obituary : Late Shri. K. T. Desai

—AREA
— Dolly Diddee( tr. ).

—Swami Kuvalay-
anand (ed.).

— M. Sen.

— K. Krishfiamoorthy
( Ed. Tr.).

—P. B. Junnarkar.
— V. S. Naravane.
— 8. Venkita:

subramania Iyer.,

—YV. Raghavan (Ed.).

—G. H. Schokker.
(Tr.).

—D. M. Datta.

— H. D. Sankalia.
—M. A. Mehendale.
— V. K. Subramanian
— C. G. Kashikar.

—L. V. Deshpande
(Tr.)

—P. Singh.

— K. Walli.
—X. Werner.
— V. A, Asrani.

224

227
228

229
231
232

233

235

235

238

238
243

- 246

247

251
252
254
255
258
262
263



TRANSLITERATION OF THE

SANSKRIT AND ALLIED ALPHABETS

A ereaeee aladt ... QU|E  eeeennns thiw ... bh
% | T G|®  .ivvenns kg o dlg ... m
ST TAE - ISR khig ......... dhig ... y
T o L SRR -4 L IO mIT r
< SN ITHE. ghla ... K S )
- 0¥ e LAL BT thig cooiieee Y
L S r| ... e €1 aeeennl, AT enriees, $
T e r L SO 'eh»\w ......... dh (¥ u‘ 5
......... ! ‘ﬂ vevrenens J|T ceee.. n|® ceireeens S
T ocieiienns e ll ......... JhT . pix ......... h
- S ails K Ph|® s.i I
1 S 0l L.l AL U b "
“~— (Anusvard) ......... m| x (Jikvamaliya) ... h
“ (Anunasika) ........ m| X (Upadhmaniya) ... h
(Visarga) ” l; s (Avagraha) ......... v
TRANSLITERATION OF ARABIC AND
ALLIED ALPHABETS
ARABIC
| aly ... [P 1y SRR q| 7 ... iore
S e bl o eeneenn. 5 I RN k| 3 s woro
© B e ST Nl a,
<. thl o ooneee. S| eeeeeinen mioy i, e
T e J P e dly e nlsl i, 0
T eeereenns hlb ... flg cnnnn w J’ ai, ay
F e khib ... 2l e k| 9 ... au, aw
O dl g ceovnnnn M o y|silentt ...... h
S dhl & e ghie ... ]
)l e U e a
PERSIAN
P e p:c ceeee A . A S e g




Statement about ownership and other particulars about the Journal of the
Asiatic Society of Bombay

FORM IV

(See Rule 8)

1. Place of Publication Bombay
2. Periodicity of its .. Annual
Publication
3. Printer’s Name .. Shri Y. S. Ranadive,
Nationality .. Indian
Address .. Maharashtra Sahakari Mudranalaya,
915/1, Shivaji Nagar,
Pune-411004.
4. Publisher’s Name Smt. Bansari K. Sheth,
Nationalijty Indian
Address Hon. Secretary,
The Asiatic Society of Bombay,
Town Hall,
Fort, Bombay-400 023,
5. Editor’s Name Dr. V. M. Kulkarni,
Nationality .. Indian
Address The Asiatic Society of Bombay,

Town Hall,
Fort, Bombay-400023,

6. Names and Address of
individuals who own the
newspaper and partners,
share-holders holding more
than one percent of the
total capital.

The Asiatic Society of Bombay,
Town Hall,
Fort. Bombay-400023.

I, Smt. Bansari K. Sheth, bhereby declare that the particulars given
.above are true to the best of my knowledge and belief.

Bansari K. Sheth
Signature of Publisher



PERCEPTION IS IMPOSSIBLE

(AN EXPOSITION OF NAGARJUNA'S MADHYAMAKA-KARIKA, CHAPTER ITI)

K. V. APTE

In course of time, after Buddha, a great schism took place among his
followers that led to two sects called Hinayaina and Mahayana. Of the
many schools of Hinayana Buddhism, the Vaibhasika and Sautrantika were
the two main schools. From Mahidyana Buddhism arose two great schools
namely Vijidnavada and $inyavada. The upholders of the $anyavada were
also called Miadhyamikas. Both the Vaibhisikas and the Sautrzntikas hold
that all things, external as well as internal, are real. The Vijianavada
denies the existence of the external objects and posits the reality of the
internal thing namely cognition ( Vijidna). The Madhyamikas go a step
further and deny the absolute reality of external things as well as internal
cognitions.

Nagirjuna is, according to some, the founder of the Madhyamika
philosophy, while according to others, he is merely a systematic exponent of
the Madhyamika view. Nigarjuna, tradition says, was born in a Brahmin
family, in Southern India. He was well-versed in the Brahmanical lore; he
was later on converted to Buddhism. He is said to have composed
many works,

Nagarjuna’s Madhyamaka-karikal (= MK) is a well-known work con-

1. In the translation, the following equivalents in English are employed for the
Sanskrit words in the original :—

Gati Going Gant Goer
Gantavya Goal Drastr, drasta Secr
Drastavya Seeable, the thing to be seen,

visual object or thing
Darfana Eye Gocara Object
Gamyamana ( the ) Being gone Gata ( the ) gone
Agnta ( the ) not-gone Dagdha (the) Burnt
Adagdha ( the ) Not-burnt Drsta (the ) Seen
Adrsta ( the ) Not-seen Dagdha Burner
Dar$anatvayogat Being not connected with the seeing
Dar§ana-kriya Act of seeing
Daréana-svabhava That whose nature is to see
Adaréiana-svabhava That whose nature is not-to-see
Dréi-kriya Act of Secing
Daréana-dvaya Two seeings
Dharmamatra Thing alone
Viifikna Consciousness

In presenting this criticism1, the usual mcthod of Purva-paksa and Uttara-paksa is
followed.

The text of the AA edited by Dr. P. L. Vaidya is used here.



2 K. V. APTE

sisting of twenty-seven chapters. The whole of MK is a refutation of various
philosophical views entertained in the Abhidharmic circles of Buddhism.
The third chapter of MK is called Caksuradindriya-pariksd; it refutes the
concept of sensual knowledge or perception. The present article discusses,
giving an English translation of the verses in MK III, on the basis of the
explanation? offered by Candrakirti, this refutation of the sensual knowledge.

In our practical life we presume the possibility of perceiving external
things and internal ideas. OQur usual view in this connection is :~ Our
sense-organs come into contact with their objects and perception takes place.
Thus, we say :- We see externa] things with our eyes, hear sounds with
ears, taste different things with tongue, smell with nose, and get tactual
sensation with skin. Mind, the interna] organ, perceives internal thoughts
and the rest, '

This act of perception presupposes three factors, namely, (i) the
thing to be perceived or the perceptible, (ii) the means or instrument of
perceiving, and (iii) one who perceives or the perceiver.

In criticising perceptive knowledge what Nagarjuna does is to show
that factors involved in the act of perception are impossible or unreasonable.
In doing so, Nagarjuna elaborately criticises the visual perception first,
and at the end remarks that this very criticism is applicable to other senses
like the ear and the like,

Nagarjuna’s Criticism

Before Niagarjuna starts his criticism, he states the prima facie view
that believes in the existence of the thing to be seen or the seeable, the
instrument of seeing, and the seer.

(a) Denial of the eye

Now, the objector says :— Even if the going,3 the goer and the goal
do not exist, still we must accept, in order that the* sermon (of Buddha)
be possible, that the seer, the seeable or the thing to be seen ( visual object),
and the eye (dargana), etc. do exist. That is to say :-- It may be that, as
you said, the going, etc. may not be possible. Still you cannot deny the
seer and the like, because Buddha in his sermons speaks of sensual knowledge.
Then, in order that Buddha’s words regarding perceptive knowledge should be

2. Nagarjuna himself is said to have composed a commentary on his own MK
Buddhapalita as well as Bhavaviveka wrote commentaries on MK. But all these three
commentaries are lost in the original. Oply the commentary ( vrtti ) of Candrakirti called
Prasannapada is available in Sanskrit.

3. This point of the objector is with reference to Nagurjuna’s criticism of the
going, the goer and the goal, in MK Chapter II. For a full discussion of this criticism
of the going ctc., vide Dr. K. V. Apte, “ Going? You cannot go ! ”. (An Exposition
of Nagarjuna's Madhyamaka-kirik@, Chapter 11 ), Shivaji University Journal, Vol. IV, 1971.

4, Buddha in his sermons has spoken as to how the perceptive knowledge takes
place. This statement of his is recorded in Buddhist texts.
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true, it must be granted that the seer, the seeable and the means of seeing
which are the factors essential for sensual knowledge are existent. Hence in
Abhidharma philosophy, the existence of these factors is admitted. For
example, it is said in the Abhidharma$ (texts or philosophy) -

MK I11. 1 : The eye, the ear, the nose, the tongue, the sense of touch
and the mind arc the six sense-organs, and the seeable things and the like
are their objects ( gocara ).

Explanation :—In this karika, the word darSana is to be thus
explained : That which sees is the darsana i. e. the eve ( pa$yati iti darSa-
nam ). And form or colour ( rapa ) is said to be the object (visaya) of
the eye.

Buddha in his sermons spoke of the sense-organs in order to account
for the sensual knowledge. Following him, Abhidharma texts admit the
existence of the six sense-organs as well as their objects. Thus, we have to
accept that there must exist, in their own nature ( svabhivatah), the
sense-organs like the eye and others.

Against this prima facie view, we point out, the eye and other sense-
organs do not exist. Hence they cannot apprehend their objects.

Now, in order to show that the eye does not see (its object namely)
the form, the author of the MK says :—

MK 1II. 2 : The eye does not see its own self; and when it does not
see itself, how can it see the other ( objects) ?

Explanation :—The objector said that the sense-organs like the eye
apprehend their objects. We deny that. We point out that the senses are not
able to perceive their own objects. To take the concrete case of the sense-
organ namely the eye, we bring to the notice of the objector the fact that
the eye does not see itself. ( That the eye does not see itself is a patent
fact in ordinary life) Our contention is :—The eye does not see itself, because
it would be contradictory to say that a thing acts upon itself. For example,
to say that an axe cuts itself would be absurd.

Now, if the eye has no capacity to see itself, how can it be said that
the eye can see objects other than itself ? If the eye is unable to apprehend
itself, we will have to say that the eye cannot see, just as the ear cannot
see, other objects like the blue and so on.

Hence we have to conclude that there is no eye that can see.
The objector then urges :—Even though the eye does not see itself,

still it can see other objects, just as the fire, though it does not burn itself,
can burn things other than itself. His point is :—He admits that the cye

5. The Abhidharma view of sensual knowledge is thus expressed :—Consciousness
(vijfiina ) originates depending upon a sense-organ and a perceptible object ( See below
Footnote 18). This naturally presumes the existence of the sense-organs.
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does not see itself. But this does not mean that the eye will not be able
to see things other than itself. In this connection, the example of the fire can
be cited. It is quite true that the fire cannot burn itself, but, as one
observes in this world, the fire is able to burn things other than itself. In the
same way, one has to say that the eye, though it is not able to see itscll,
does see objects other than itself. Or better, one can even say that the eye
sees not itself but sees other things oaly.

This view of the Pirvapaksin, we remark, is quite improper. This
view is not reasonable, because the example of the fire is inadequate to
explain that the eye can see other things. For—

MK HI. 3 :—The illustration of the fire (adduced by the objector)
for the function (and the existence) of the eye is not adequate, because that
illustration along with the eye stands repudiated by (our previous arguments
in connection with the concepts of space like ) the being gone, the gone
and the not-gone.

Explanation :—The word sadarSana in this karika is to be explained
thus :—that which is along with the eye ( saha dar$anena vartate iti).

In order to establish the function ( and the existence ) of the eye, the
objector has put forward the example of the fire. But we bring to his
notice that the illustration of the fire is not sufficient or adequate enough.
That is to say, the example of the fire cannot satisfactorily explain what the
objector desires in the case of the eye. For, the illustration of the fire intro-
duced by the objector in order to elucidate the function cof the gye has
been, along with the eye for which the instance¢ of fire was given
by the objector, is repudiated by our previous arguments that rejected
the concepts of space like the being gone, the gone, and the not-gone. That
is, the arguments we employed to criticise the going and the like are able
to repudiate what the objector says about the fire and the eye. We have
already shown that any space—it may be cither the ( space ) gone or the
not-gone or the (space) being gonc—is not gone (see MK IL1). In a
similar way, we have to say in the case of the fire. Neither the thing which
is burnt ( dagdha) nor the thing that is not-burnt ( adagdha) is burnt by’
the fire. Inthe same way, the argument is to be applied to the case of the
eye. In a previous® karikd (MK II-1) it was said that there cannot be gone

6. For these arguments, see MK Il, and also :-- Dr. K. V. Apte, ‘Going ? You
cannot go !’ ( See footnote 3 ).
7. Like MK 1I. 1 we can compose the following couplet :—

T T YA qTARAY AT TG |
rTvafafaad e 7 <7 11
8. This karika II. 1 runs as follows :—
T A TEAA ATLIAS AT TEAT |
TaTratafad TEraT T e o
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either the ( space called the ) gone or the (space called the ) not-gone or the
( space called the) being gone; we can now compose a similar couplet
applicable to the case of the eye :—

7 T WIT A9 T AT |
TRERATER T

( Translation :—The seen ( thing) is not seen; the not-seen (thing)
is not seen; and apart from the seen and the not-seen (thing) there is
nothing like ‘ the being seen ’ which can be seen. )

Moreover, in the case of the going, etc., it was pointed out by the
Karikakara® previously that the goer does not go and so on. This argument
too applies to the fire that is taken to be the burner, Hence we have to
say :—the burner (dagdha) does not burn?, and so on. The same argument
is applicable in the case of the eye, and we have to say :—The seer ( drasta )
does not seell and so on.

Thus, the criticism ( dasana ) that was levelled against ( the concepts
of space which is either) the being gone or the gone or the not-gone is
equally applicable to the seer and the like, along with the example of the
fire. Hence it is not proper or reasonable to argue that, like the fire, the
function and existence of the eye can be established. Thus it stands proved
that just as the eye does not see itself, so also it does not see other things.

Now, when such is the case, then :—

MK 1II. 4 :—In so far as the eye cannot be not-seeing ( apagyamana ),
how is it proper or reasonable to say that the eye is that which sees ?
Explanation :- In the order of the words of this karika, Candrakirti points
out, though the word ‘padyatiti’ follows the word ‘dar§anam’, yet in inter-
preting the stanza, we have to change the order of these two words thus :-
“Pasyatiti darsanam”. In suggesting this change in the order of the words
the point of Candrakirti is this :—If the words ‘darfanam pasyatiti’ are taken
as they are, they will mean :- (the fact that) the eye sees. But this is not the

9. 1In the karika II. 8 which runs thus :—

N1 F BT qraEeET Aa ek |

segt g Feqarat fg wesfa o

A goer does not go; so also a non-goer does never go. ( Now) who is the third
( person ) apart from a goer and a non-goer that can go ?)

10. The full arguments will be :—A burner does not burn; so also a non-bumer
does never burn. ( Now ) what is the third ( thing ) apart from a burner and a non-burner
that can burn ?

11. The full argument will be:- - A seer does not see; so also a non-seer does never
see. (Now) who is the third ( person ) apart from a seer and a non-seer that can see ?

In this respect, we can compose a similar couplet : --

g1 7 quafy qragacer 49 qoifa |
weOt gegeETeRT wEgan fg weafa o
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meaning intended by the Karikakara. The latter has in his mind the etymo-
logical explanation of the word darSana. Hence we have to change the order
of the words so as to yield the intended meaning, namely, that which sees
is the darSana (i. e. the eye).

It was argued above (MK IIL 3) that the eye sees neither itself nor
any other thing. This means that the eye does not see anything at all.
That is, the eye is not-seeing. Now, if the eye is not-seeing, it is not
(i. e. it cannot be called) the eye; for, the eye is that what which sees
( padyatiti darapam). The two terms ‘eye’ and ‘not-seeing, cannot go
together; the ‘not-seeing eyc’ is an absurdity. And if we grant for the sake
of argument, that there can be ‘not-seeing eye’, then we will have to discard
the very definition of the eye, namely, the eye is that which sees. For,
the not-seeing thing ( apalyatah), being not connected with the seeing
( dar$anatva-ayogat ), cannot be called the eye, just as a (not-secing) pillar
etc. cannot be called the eye. Hence the etymological explanation of the
word eye (darana), namely, ‘darsana is that which sees’ is not
proper at all.

Moreover, we would like to know, when the objector has said ‘that
which sees is the darSana (eye)’, what kind of relation does he imagine or
conceive between the eye (dar§ana) and the act of seeing ? Does he suppose
that the act of seeing ( darSana-kriya ) is related to the eye ( caksuh ) whose
nature is to see ( darSana-svabhiva) or is related to the eye whose nature is
not-to-see ? That is to say, is the act of seeing related to the ‘‘seeing” eye
or “ not-seeing” eye? Now, whatever relation the objector may assume
between the two, the relation in either caseis not proper at all, points
out the Karikakira in the next karika :—

MK 1II. 5 :— Neither the eye sees nor the not-eye sees. ( How
is it reasonable!? then to say that the eye is that which sees ?) And it
should be admitted (upagamyatam ) that the seer gets repudiated with the
repudiation of the eye itself,

Explanation :— Let us consider the two alternative relations proposed
by the objector. (a) In the first alternative, the act of seeing is related to
the eye whose nature is to see. On this view, we urge, the relation between
the act of seeing and the eye whose nature is to see is not reasonable; for,
this relation leads to the statement, ‘ the eye possessing the act of seeing
( dréi-kriya-yukta ) sees’, which involves the contingency ( prasanga) of
there being two acts of seeing, and ( consequently ) the contingency of there
being two seeings. That is to say :(—When the eye is presumed as having
the nature to see, it means that the eye is already connected with one act
of seeing. Of such eye ( possessing the act of seeing) is now predicated

12.  According to the commenlator Candrakirti, the first line of MK IIL 5 is to
be construed with tho second line of the previous stanza, MK III. 4.
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another act of seeing by means of the finite verb  sees’, in the statement,
‘ the eye possessing the act of seeing sees’. Thus, the statement, namely,
‘ the eye possessing the act of seeing sees’, involves the first contingency of
there being two acts of seeing (while actually there is only one act of secing).
The second contingency follows thus :—When there are two acts of seeing,
there are consequently!® two seeings (while actually thereis only one
seeing ). Due to these two contingencies, a relation cannot be assumed
between the act of seeing and the eye whose nature is to see. (b) In the
second alternative, the objector imagines a relation between the act of seeing
and the eye whose nature is not-to-see. In this connection, we point out, it
is obvious that if the nature of the eye is not-to-see (adar§ana-svabhiva),
this eye is nothing more than a not-eye ( adarSana). And a not-eye (i. e.
that which is not an eye ) cannot see, just as the tip of the finger cannot
see; for, it is devoid of the act of seeing ( darfana-kriya-rahitatvat). In
other words :— If a relation is assumed between the act of seeing and the
eye whose nature is not-to-see, it will lead to the statement, namely, ‘a
not-eye ( =an eye whose nature is not-to-see) sees’. This really means
that the so-called eye ( whose nature is not-to-see ) cannot see at all, because
it does not possess the act of seeing, just as a finger-tip (whose nature is
not-to-see ) cannot see anything at all,

Thus, neither the eye sees nor the not-eye sees. How is it then
proper to say that the eye is that which seesit ?

(b) Denial of the Seer.

Now, the objector slightly shifting his position argues :—When we
offered the etymological explanation of the word daréana as darSana is that
which sees, we do not mean that the eye is the accomplishing agent (kartr-
sidhana ), but we take the eye to be that with the help of which the seer
sees (pasyati anena iti daréanam), that is, we take the eye to be the accompli-
shing instrument ( karana-sadhana). The objector’s point is :—The word
darfana is not to be explained as meaning that the eye is the accomplishing
agent or that the eye acts in the capacity of an agent or that the eye is the
agent of seeing, but the word darSana is to be explained to mean that the
eye is the accomplishing instrument or that the eye acts in the capacity of
an instrument or that the eye is merely an instrument ( with which the seer
is able to see). When the word daréana is so understood, there does not
arise the contingency of the fault pointed out by the Siddhantin. The
whole point of the objector is :- The word dar$ana is not to be explained
as that which is the seer or the agent of the act of seeing, but as that

13. For when there are two acts, two results follow.

_ 14. After this, at this stage, the commentator Candrakirti states a prima facie
view and his reply to it. As both these are slightly digressive, 1 have given them not
here, but in an Appendix at the end so that there should not be a break in the running
argument.
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which is an instrument or means useful for seer in the act of seeing. Then
no fault arises. The objector then continues :- The seer is that who sees
with the help of this darsana ( =the eye) which is only the instrument
( karana-bhuta). Now, this seer—he may be consciousness!S ( vijfiana) or
soul (dtma )-—does exist. Thus, on the basis of the existence of the agent
( here, the scer), the existence of the eye (which is the instrument of
seeing ) is also established. That is to say : Eye is the instrument of seeing.
The fact of sensual perception requires the existence of the perceiver or the
seer. (This seer may be either consciousness or soul). The seer requires
the instrument (namely the eye) to see. Thus, on the basis of the existence
of the seer, the existence of the eye has to be admitted.

This argument of the objector is replied in (in the second line of this
karika, IIL 5) thus:—With the repudiation of the eye, the seer is also
repudiated. This means :—whatever fault or criticism ( disana ) was already
mentioned in the karika ‘ FIAEH etc. ( MK IIL 2), in case of the eye, the
same fault, it should be noted, occurs in the (concept of the) seer also.
To make this point clear, in the case of the seer, we can compose the
following couplet :—

TANICHTH A9 F2T WA fAawafd |
7 qeafy wevewE w9 gewfa acaq 1

( Translation :— The seer does not see, by means of the eye, his own
self. When he does not see himself, how will he be able to see other
things ?)

Thus, it is proved that the seer also, like the eye, does not exist.

(¢) Denial of the eye and the seeable.

The objector then urges:— The seer cannot be repudiated. The
existence of the seer has to be accepted. One must say :—The seer does exist,
because of the existence of his object (karma) and instrument ( karana ).
In this world, one observes, the object and the instrument do not exist for a
person who is not existing at all, for instance, for the son of a barren
woman. But in case of the seer, there do exist the instrument namely the
eye, and the object namely the seeable ( the visual thing or the thing to be
seen). Hence there does exist the seer, like the cutter, who has got his
object and instrument. In other words :—Our empirical experience shows
non-existence of an object and an instrument for a non-existent person like

15. According to the VaibhBgikas, in the act of apprehension, there is no separate
apprehender, but the consciousness ( vijfifina ) itself is the perceiver or apprehender (cittam
vijanati). Citta is the same as vijfifna.

16. Buddhism accepts the doctrine of soullessness or Nair&tmya. Both VaibhBsikas
and the Sautr@ntikas deny the cxistence of a permanent self ( Natmasti - AKX IIL. 18; na
ca BtmE& kaécit - PVB, p. 139). Yet, sometimes, the citta (= manas, vijfiana) is said to be
the self ( cittath Btma-fabdena ucyate—Sphutartha, Chapter I, p. 86),
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the son of a barren woman. Thc object and the instrument exist for an
existing agent or person. The existence of the object and the instrument
shows the existence of the person for whom they are useful. For example,
the existence of an instrument of cutting like the axe and the existence of
an object like a tree which is to be cut, shows the zxistencc of the cutter, the
agent of the act of cutting. In this world, the instrument of seeing namely
the eye and the object of seeing ( = a visual thing) do exist. Their existence
therefore proves the existence of the seer.

We reply : Really speaking, the sceable thing and the eye do not exist
at all. Then, whence can there be the seer >—The seeable object and the
eye are dependent on or relative to the seer. And when the concept of the
seer is examined, we find :—

MK I11. 6 :—There cannot be the seer either with the eye or without
the eye. How can then there be the seeable object and the eye, when the seer
is non-cxistent ?

Explanation :— The objector’s view that on the basis of the existence
of the object and the instrument, one is to infer the existence of the seer is
not tenable, becausc a seer is not someone who exists by himself independent
of anything else. Let us presume, for the sake of argument, that there is
someone, in this world, who is a seer. This seer can be (i) cither dependent
on or relative to the eye (darSana) (ii) or not relative to the eye. On the
first alternative, again, there are two further possibilities : (a) Not disregarding
(or not excluding, or taking into account) ( atiraskrtya) the eye, the seer is
relative to the eye. (b) Disregarding (or excluding, or not taking into
account ) the eye ( tiraskrtya), the seer is relative to the eye. Now, if the
seer is desired or intended (isyate) to be relative to the eye, taking into
account the eye, in that case there will be thc expectancy of the eye
( dardanipeksa ) for the seer who is (i) either already proved, or (ii) who is
not already proved. A seer who is already proved does not depend or does
-not depend or does not expect or is not relative to the eye; for, what can the
expectancy of the eye accomplish in case of the.secr who is already proved and
(hence already) existent ? For, whatever is alrcady established or proved is
not to be proved or cstablished again. If, on the other hand, an unproved
seer is said to depend on or to expect the eye, then the seer cannot expect, like
the son of a barren woman, the eye, because his (seer’s) existence is not as
yet cstablished ( asiddhatvat). In this way, taking the eye into account, the
seer cannot be said to depend on the eye. The whole point of this argu-
ment is :—A seer is either already proved or not already proved. If he is
alrcady proved, he does not necd, for his establishment, the expectancy of or
dependence on the eye. And if the seer is not already proved (i. e if he
is yet to be established ), how can he, being non-existent. like the son of a
barren woman, expect or depend upon the eye ? Thus, even if the eye is
taken into account. the scer cannot be said to depend on or be relative

.2 '
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to the eye. (b) Now, if the seer is desired or intended to be relative to the
eye, not taking the eye into account ( tiraskrtya), the seer does not exist,
as he is not depending on the eye (darSana-nirapeksatvat). This matter
has been already¥ pointed out, says Candrakirti.

Thus, there cannot be the seer, either taking the eye into account or
not taking the eye into account. Under that circumstance, when the seer
does not exist, there cannotexist the seeable object as well as the eye, in
the absence of their cause namely the seer. That is to say, the concepts of
the seeable thing and the instrument of seeing are possible, if a seer exists.
And if the seer who is the ground (or cause) for the ideas of seeable
object and the instrument of seeing does not exist, we cannot speak of the
existence of the secable thing and the eye. And hence how can the seer be
established or proved, on the basis of the existence of the eye and the
seeable object ?

In this connection the objector urges :— One can prove the existence
of a cause from the existence of its cffects, For example, from the
existence of a child one can establish the existence of his parents. This is
true in case of the seeable thing and the eye and their effects. And
hence one can say :—The eye and the seeable thing do exist, because there
exist their effects (kdrya-sadbhava). To make the relation more explicit,
it can be said :(—

MK IIL7 :~ Just as a son is born depending on (pratitya) the
mother and the father, so also the production of consciousness ( vijiidna )
is said to be depending upon the eye and the form or colour (riipa).

Explanation -~ A son is born depending upon his parents. So also
consciousness!® originates depending upon the eye and the form (i. e. the
seeable thing). From the conglomeration!® ( sannipata) of these three (i. e.

17. It was said in the introductory remarks to MK III. 6 that without the seeable
thing and the cye, the seer cannot exist.

18. Vijfilna ( consciousness ) is also called citta or manas ( Ekasya vijifnasya:tridh&
nirdeéah kriyate manah cittarh vijfifnath ca—Vibhasa PV, p. 8; cittath mano’tha vijfiinath
ek&rtham—AK [I. 34) Vijfilina is apprehension of each object ( vijnBnam prativijiaptih-4X
I, 16). This consciousness is of six kinds ( vijiBnam hi sadvidham—ADM, P, 54), five
depending upon the five sense-organs and the sixth depending upon the mind, namely,
eye,- ear,- nose,- tongue-, touch- consciousness, and mind consciousness ( See : Nalondika
on AK I. 16). Consciousness originates depending upon the sense-organs and the sense-
objects.

(wer: i &4 % Sord AeAfasid oAy wAsERr e o9 s
HAtfawa | quoted by Vibliasa PV, p.269.)

19. [n Vaibhagika philosophy, the elements ( dharmas) arc momentary existences,
And the phenomenon of knowledge can be resolved into elements simuitaneously flashing
into existence. Thus, a moment of colour ( rlipa ), a moment of the sense-of-vision-matter
and a moment of pure consciousness arising simultaneously in close contiguity constitute
‘what js called a sensation (spar§a) of colour (Trayanam sannipBtah sparah) ( see :
Stcherbatsky, CCB, p. 46).
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the eye, the seeable object and the consciousness ), there arises the sasrava?
spar$a; depending upon the sparSa, there springs up feeling (vedana ), and
craving (trsna) is born depending upon the feeling. Thus, these four
factors in human life (namely, consciousness, sparia, feeling and craving)
come into existence?!, depending upon the seeable object and the eye as
their causes. Hence one must admit the existénce of the seeable thing and
the eye, because their effects arc existent.

This view oi the objector is not acceptable. We urge :—The sceable
object and the eye can exist, if there exist the four things beginning with
consciousness. But the fact is that :-

MK I11.8 :- The group of the four (factors ) beginning with consci-
ousness does not exist, because the seeable thing and the eye do not exist.
How can then come into existence ( the next links in the Bhava-cakra like )
the clinging and the like ?

Explanation :— It is already shown that the seer does not exist. In
the absence of the seer, there do not exist the seeable thing and the eye.
In the absence of the seeable object and the eve, there cannot arise the
group of the four factors beginning with consciousness i. e. consciousness,
sparfa, feeling and craving. In other words in the absence of the visual
thing and the eye, the four factors like consciousness and so on cannot
come into existence at all. ( The main point of this argument is :—In the
absence of the preceding link in Bhava-cakra, the succeeding- link cannot
come into existence). Thus, we say, on the basis of consclousness, it is
not possible to show the existence of the visual thing and the eye.

Now the objector argues :— The four things beginning with conscious-
ness namely consciousness, sparia, feeling and craving do exist, because
their effects are in existence. To clarify :+—Here (in the Bhava-cakra ), it
is said, clinging or grasping (upadana) originates depending® upon the
craving (trsnd ), and so on. Thus, from the group of the four factors
beginning with consciousness, there originate clinging (upadana ), becoming
(bhava), birth (Jati), and old age, death and the rest. Now, as the

20. Sparéa is one of the twelve links in the Bhava-cakra in Buddhism ( See below
Footnote 21); but there it is called sparfa only. It is not clear why Candrakirti uses
the term sasrava-sparéa here. The idea denoted by the word sasrava is thus explained :
« All elements of life may assume two different characters : they either are characterised
by a tendency towards life, commotion and turmoil, and then they are called sasrava i. e.
influenced by passions; or they are uninfluenced ( anasrava) ™ ( Stcherbatsky, CCB, p. 41;
also see : lbid, pp. 80-81 ).

21. This has a reference to the Buddhist doctrine of Dependent Origination

( pratitya-samutpada ). The underlying principle of this doctrine is : * This being, that

arises ( asmin sati, idam bhavati ).’ This dependent origination as applied 10 human life

is called Bhava-cakra which consists of twelve links. The details of this Bhava-cakra are

mentioned in various Buddhist works. Following are its twelve Jinks :— (1) Ignorance
( Contiued on page 12)
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effects -of the four factors like the consciousness etc. exist there must exist
the four factors including consciousness.

We reply :- There will arise the clinging (upadana) and the like, if
there can be the group of four things beginning with consciousness. But
we have already asserted that this group of the four factors beginning with
consciousness is not possible at all, in the absence of the seeable thing
and the eye. And when there cannot exist the four factors like the con-
sciousness and so on, how can there originate their effects like the clinging
(upaddna ) and so on ? In other words :- In the absence of the seer, the
visual thing and the eye are not possitle. In the absence of the seeable object
and the eye, the group ol four factors beginning with consciousness cannot
originate. And in the abscnce of consciousness and the rest, their effects
like the clinging (upadana) and so on cannot come into existence.

( Briefly we can say :- Neither instrument of seeing (the eye ), nor
the seeable, nor the agent of seeing (scer ) is possible.)

Now, the Karikakara, in order to extend his repudiation of the eye
to the remaining sense-organs® ( dyatana ), remarks in the last kdrika :—

( Continued from page 11)

(avidya) (2) Impressions of karmic forces or conformations of dispositions ( sarhskara )
(3) Initial consciousness in the embryo (vijiana) (4) Psycho-physical organism or
mind-body-complex ( nBma-rlipa ) (5) Six provinces or bases or six sense-organs including
the mind ( gagByatana) (6) Sense-object-contact or sensation ( sparfa) (7) Sense-expe-
rience of feeling ( vedan& ) (8) Thirst or desire or craving (tpspa) (9) Clinging or grasping
or attachment (upEd&na ) ( 10 ) Will-to-be-born or becoming ( bhava ) (11) Birth or rebirth
( jBti), and (12) OId age (jarB), death ( marapa ), grief ( éoka ), mourning ( paridevana ),
and so on.

22, The Sarvasti-vada School of Buddhism believed in the existence of all things.
In all, this school admitted the existence of seventy-five elements ( dharmas ). These elc-
ments are classified in various ways, from diflerent view-points. Division into twelve
dyatanas is one way of classifying these eclements. This Xyatana-classification is based on
the division of cognitive faculties and their objects. The details can be given as follows :—

Twelve Ayatanas

[
Six internal (adhyatma) Six external ( bihya )
“or receptive faculties or objects ( visaya)
(indriya )

Six internal bases ( Byatana ) :—(i) sense of vision ( cakgurindriya ) (ii) sense of audi-
tion (érotra-indriya) (iii) Sense of smelling ( ghrana-indriya) (iv) sense of taste ( jihven-
driya) (v) Sense of touch (k&yendriya), and (vi) laculty of intellect or consciousness
( mana-indriya ).

h Six external bases ( Byatana ) are :—( i) colour and shape or form (rflpa) (ii) sound
(#abda ) (iii ) odour or smell ( gandha ) (iv) taste (rasa ) (v) tangible ( spragtavya), and
(vi) non-sensuous objects ( dharmah or dharma-Eyatana ).

In the Bhava-cakra, the fifth link is the six sense-organs ( sag&yatana ). And the

context shows that here by the word Eyatana, CandrakIrti is referring to the sense-organs.
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MK 1I1.9 :- By the repudiatory argument of the eye, one should
understand, there are repudiated the ear, the nose, the tongue, the sense
of touch and the mind and also the-hearer, the thing to be heard,
and so on.

Explanation® :—The criticism of the seer, the eye and the seeable
thing is to be cxtended to other sense-organs like the ear and the like. and
also to the concepts of the hearer and the thing to be heard and the rest.

One can sum up by saying :- As the factors involved in the act of
perception namely the eye and other sense-organs, the perceptible things
and the percipient are not possible or reasonable, perception is unreasonable
or impossible.

Appendix ( See Footnote 14)

Now here, remarks Candrakirti, some people will argue thus :- When
a thing or object (dharma) is being produced (utpadyamana), it alone
(dharma-matram ) is produced as devoid of any activity ( nirvyapara).
Under that circumstance, nobody can see any object (visaya) at all, as
he is without any activity ( kriyayah abhavat). In other words, things are
born without any activity at all. Thus, a seer is devoid of any activity;
and the eye is without any activity. Thus, being without any activity,
nobody will be able to sze anything at all. It is obvious then that the
eye does not sec. This statement thus stands already proved. No further
proof is required for it. But the Siddhintin is trying to prove again this
already proved matter. But that is futile; for, no attempt is essential to
prove a matter which is already proved.

Candrakirti meets this argument by saying :~ The view that a thing
originates as devoid of any activity means that the activity has no part in
worldly dealings which are concerned with various things. Now, if activity
has no participation in the worldly dealings ( vyavahara), then a thing
(dharma ) also cannot form any part in the worldly dealings, like a sky-
flower, because it is devoid of activity. The point is : Empirical dealings are
concerned with things. Some kind of activity is:— then essential for the
things. Now, if a thing has no activity, the activity will not bc able to
participate in cmpirical matters. And if activity has no participation in
worldly matters, it is obvious that things also cannot have any part in the
worldly dealings. How can then there be a thing alone without activity ?

The objector may then say :—- I admit a thing ( dharma ) forming a
part of worldly dealings only from the view-point of empirical truth
( Vyavahira-satya )

Candrakirti then urges :— Just as you take or admit * thing alone’ as

23. The last karika MK 111.9 is very easy to understand. Candrakirti therefore
does not write a single word by way of explanation. But under this karika he quotes from
(Wo other Buddhist works namely Lalitavistara and AcGryopali-prechi.
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the empirical truth ( Vyavahira-satya), so also you should accept activity
too as empirical truth.

Candrakirti then adds :— If the objector is thinking of the real or
transcendental truth ( tattva-cinta ), then he will have to admit that * a thing
alone ' does not exist at all, just as activity does not exist at all.

It is, goes on Candrakirti, saidin the ( Catuh- )iataka :—

* A thing possessed of activity is not eternal. There is no activity in
that which is all-pervading. A thing without activity is equal to a non-
existent thing. Then why do you not prefer the ( doctrine of ) Soullessness
( nairatmya ) 7’

Thus, concludes Candrakirti, our statement ( namely, the eye does not
see, ctc. ) is not contradictory to ( the view of ) others, and so also it does
not involve the fault of being a means ( sadhana) to prove what has been
already proved.

Abbreviations
ADM Abhidharmamgia ( of Ghogaka )
AK Abhidharma-kosa ( of Vasubandhu )
CCB Central Conception of Buddhism ( by Stcherbatsky )
MK Madhyamaka-k@rik@ ( of Nagarjuna )
PVB Pramapa-virtika-bhasya ( of Prajiiakara-gupta )
Sphutartha Abhidharma-koba-vyakhya-sphutartha

Vibhaga PV Vibha gu-prabhi-vrtti.



SANKARACARYA'S SPIRITUAL INTERPRETATION
OF SOME RGVEDIC RKS

( As REFLECTED IN His PHILOSOPHICAL POEM SATASLOKI )

R. B. ATHAVALE

Some of the European and American JIndologists ( even after their
minute study of Rgveda and other Vedas) still hold the view that * The
Vedic hymns, for instance ( according to their view) offer prayers to
different Gods and Goddesses such as Agni, Indra, Varuna, Savity, Sarasvati,
$raddha etc., but they do not refer to One Absolute Reality—The One God
in whom all these Gods—deities dwell.’

It is really unfortunate that these eminent Indologists should hold this
view in spite of clear unequivocal statements of some Rgvedic gsis to the
effect that the Rgvedic hymns were composed mainly for the purpose of
thorough understanding and realization of the One Absolute Reality ( Ekam
Sat ) Let us, for instance, take the following rk :—

R T AR 3 SRR ARy |
e 43 g FReaf
7 gagfigd & wuiE |

( Rgveda 1. 164, 39)
Sayana explains the rk thus:—

The Highest Reality described in the Vedas is the one abode in which all
the Gods or deities ( Devas) ‘dwell. For him who does not realise the
Absolute Reality even after studying the Vedas, the performance of rituals
is utterly futile. But those, who realise this Absolute Reality, become one
with it, become identified with it.

Another well-known rk refers to the One Absolute Reality thus :—

= i sty
Wit Re1: q gout wset |
o g ft agut 45—
=1fiq T AR |
( Rgveda 1. 164, 46)

‘“ Indra, Mitra, Varuna, Agni, The Divine Suparna ( the Sun) The
celestial fire ( Agni in the form of lightning ) the Matari$van ( the wind-God
blowing in the mid-sky ) are but different names of the One Reality ( Ekam
Sat ) so say the profoundly wise ( Vipra) men.”
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This means that the Rgvedic poets (rsis) knew and realised the One-
Absolute and ‘afsb knew that it was named differently by different poéts in
their devotional songs. These songs composed in different metres were sung
in sacrifices in which were invoked deities like Indra, Varuna, Agni etc., but
these deities were no other than the One Absolute ( Ekam Sat) assuming
different names and forms for the convenience of the sacrificers. Sacrifice
is nothing but worship; and in worship, a devotee requires some sort of
image, idol or some visible thing with name and form. Vedic rsis, therefore,
first conccived the Sun as the first manifest form of the Absolute which
has no form, and for whose existence there is no perceptible proof. But
even the Sun could not be worshipped-physically, and no physical thing
could be offered to him; they, therefore, chose fire, the visible representa-
tive of the Sun on the Earth. Thus fire became the first visible symbol of
the nameless and formless Absolute and was named Agni Devatd. In
course of time, other deities or Devatis were conceived as representative
phases of the Sun—God who himself was the direct symbol of the Unmani-
fested Absolute. But the other deities—Indra, Mitra, Varuna Matarisvan (the
wind-God ) also could not be directly worshipped and offerings, could not
be presented-to them; the sacrificial fire, therefore, was conceived to be
the messenger through whom. various offerings were delivered (‘such as rice
ghee, curds etc. ) to these deities. But all these deities also were formless,
invisible. They therefore were supposed to be present (whcncver invoked)
in the sacrificial hall in the form of the rks ( Rgvedic'verses ) sung by the
priests in the sacrifice.

This then is a short history of the several Devatas that are invoked
and worshipped by the priests in various sacrifices from times immemorial.
In pre-historic times, these deities were worshipped and invoked in
sacrifices pcrformed throughout the ancient world. But the cﬁlt of
sacrifice first camc to be established in  Arctic regions near the North
Pole as the veteran Vedic scholar in India B. G. Tilak has in his ‘ Arctic
Home of the Vedas® conclusively proved. In these sacrifices, the different
deities invoked and worshipped should not be regarded as independent
Gods or deities with divine powers (at times rivalling with one another
for supremacy but they are different manifested forms of the One Universal
God (¢ Deva Ekah’ of Rgvedic hymns). It would be wrong to say that
the Rgvedic deities invoked severally by the Vedic seers furnish evidence to
prove that in Rgvedic times Polythcism was believed in, and accepted as a
doctrine by the Aryans. The two. rks quoted and interpreted by me above
amply prove that the Vedic seers firmly believed in Monotheism in its
philosophical and spiritual sense, and showed their dislike for polythelsm
or for the matter of that Henotheism.

The object of the present paper is to show that several hymns of the
Rgveda contain deep philosophical as . well -as spiritual . meaning although
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apparently they refer to things that are relevant to sacrificial performance
such as several deities and things that are a part of sacrificial rituals.

Sdyana, the great commentator of Rgveda, usually gives this apparent
ritualistic sense of the rks or hymns, he is however sometimes constrained
to give this philosophical sense of these rks; for some rks do not yield
coherent sense unless they are spiritvally interpreted. Sometimes the
ritualistic sense of the rks is useful for the performance of the sacrifice;
but even then he is aware of the deep philosophical meaning of the rks;
and this meaning he gives after the first apparent meaning is given.

But §ri Sankaracdrya ( = Sankara) the great savant and one of the
greatest exponents of Vedic religion has given a spiritual interpretation of
the following rks by incorporating in his philosophical poem called Satasioki
(55 }—a Collection or Anthology of Hundred Verses :—

Tl goman: aRiA s,
¥ I AT Wl SeaE:
§ frte: FaT Iufa
el § aRar 33 )
( Rgveda 111, 8, 4)

The following versc from $§ has borrowed some words and para-
phrases others from the above rk thus :—

T gl gfawaty gar Igwanarsty
FRuAaTerarReatfzfveqaza: aror sfesae )
AT ATETETHA GIATUATA: ACAFFTHTSA T
W IFAeA: i arEed afa
(SSv.45)

Sayana in his usual context of the paraphernalia of a sacrifice has
interpreted the above rk as referring to the sacrificial pillar ( yiipa ) while it
is hoisted and planted in the sacrificial hall.

‘“ Here comes the sacrificial post encircled with strong ropes; it is made
out of a big tree and wrapped in fine cloth; wise priests appointed for the
sacrifice long for the arrival of this yipa and all the while meditating on
the sacrificial deity to be invoked raise the post aloft. "

The above verse the SS may be freely translated as follows :

“ The omnipotent soul ( Paramatman ) is reflected in the inner heart
( Buddhitattva or Antahkarana ) in the human body and assumes the form
of an individual soul. It is not affected by the conditions of the body, such
as childhood, old age, youth etc. Salvation is the goal of this individual

soul i3n human life: and the most advanced yogins who have attained
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self-realization initiate this ever young individual soul in human body into
a higher spiritual Sadhana,

According to a pet theory of some Vedic scholars from the West
(and of India too ) the first and the tenth Mandalas are later additions to
the rest of the Mandalas in Rgveda Sarnhita, and these later Mandalas also
contain merely a * germ ' of philosophical thoughts that are not found in
the rest of the Mandalas (eight in number). But the rk quoted above
belongs to the third Mandala and according to its interpretation by $ankara
the rk in question yields highest philosophic sense. The pet theory of
these Vedic scholars, therefore, stands completely refuted.

From the commentary of Sayana on this rk one can easily infer that
‘he was aware of the deep philosophic meaning of the above gk; for in
support of the philosophic meaning of the rk he quotes a passage from
Aitareya Brahmana ( Ait. 2-2)

o1 ATt af<dr ST sfA seaT afennfy | T § ga gan /sy wd
af@e: & 3 Au waf wrawra 3f7 A W gy wafy stomaed dwee: Fe
Foafa wqroAl wAE 3T 2T X AT SATEy FATe QaH ageaha |

The rk quoted above is interpreted by Aitareva Brahmana as referring
to the ever youpg Jivitma&. As soon as he enters a new human body, he
is hailed with delight by the spiritually advanced men in the society and in

course of time they initiate this youth into the mysteries of philosophy
enshrined in the Vedas.

Be it noted that the Brahmanas ( the commentaries on the Vedas) were,
on the one hand, pledged to interpret the Rgvedic hymns as yielding a
meaning which has some sort of connection with the rituals of the sacrifice;
but on the other hand, they had to explain the secret philosophical mean-
ing of the hymns as faithful interpreters.

$ankara had thoroughly grasped the secret spiritual meaning of the
hymns and with his spiritual Sadhana had realised the highest truth—The
Imperishable Ome ( The Aksara) in the inner most recesses of the heart
( Parame vyoman ).

(2) Another rk from Rgveda describes in unequivocal terms, the
‘Universal Soul made manifest by his own miraculous power (Mayi ).

The rk is as follows :—
SAIMEAGTET ATTAI
g1 Serid At Al |
g g 0 e
gt qgftsafa aud:

( Rgveda X. 177, 1)
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Sdyana while commenting on this rk first speaks of the Universal Soul
(Paramatman ) as dwelling in the Sun who is one of the myriad mani-
fested forms of the (Paramitman). Great yogins long for identifying
themselves with this paramatman dwelling inside the Sun’s apparent Orb,
by means of deep meditation. '

But immediately afterwards Sayana refers to the inner meaning ( which
is the real and ultimate mcaning ) of this rk; and this he does without any
such remark as < Here some say’ or ‘ others say ’. This shows that even
for the sacrificial rites, he accepts this rk. in its purely spiritual sense.

Obviously, therefore, Sayana never meant that every rk in Rgveda was
composed for serving the purpose of some sacrificial rite.

We may now assert with confidence that hundreds of rks in Rgveda
containing highest spiritual truths were originally composed by ancient seers
(rsis) to  highlight the Omnipresence of the One Absolute Reality
( Deva Ekah).

; !
This then is the ¢ Secret of the Veda’ which Swami Dayanand Saraswati
and following him Sri Aurobindo of Pondicherry revéaled and presented it
to modern thinkers as well as Western and Eastern Vedic scholars.

But to resume the discussion of the above rk from Rgvedas—Sayana’s
commentary on this rk is as follows : —while interpreting the rk in its spiritual
sense, Sayana says ( The original Sansknt text of the commentary deserves
to be quoted in full) :—

AT ST fafe Fae TGS AT |
TaSE 9ATA STATATG TAg: TCHTERT & qgafed | cwifiafreads Sarewar
TIARHAT AR HAEIfeT sod: | 9t = ¥ $a7: Fezfoqa aQrmfygn oz
aqggafea searg wifq of wgn: wweRT Afemfagraqgsaner 59 g
w5 #eeaT fraad frawasiifa 1 s@r gueaffasea aq=a frrrl?arra g
T gfasaraT o7 afestaad AfeacgaEneTT 793 A7 AIawal | agATa-
yifexdre wrAT |

(Sayana’s Commentary on Rgveda X. 177, I)

This is the secret meaning of the rk as given by Siyana—tvhe ritualistic
interpreter of Rgreda.

In spite of this interpretation of Sdyana, modern Vedic scholars arc

parading before the modern thinkers their much advertised linguistic and
historical interpretation of Rgveda ! !

This gk pregnant with high spiritual philosophy is mcorporated by
Sankara (almost verbatim ) in the following verse ol the $§.—

aan: qe4fea eI TRITAAT ATAATSE TIHA
eI qAZ srﬁfq;ﬁaam?r-mq?aqu |
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- Frgarmaare: sfawsfa agmgafeom aaed
et sfarefs samaferd aoada 1
‘ (SS v. 51)

Several words from the gk, quoted above have been taken bodily by
Sankara in his verse. T4, WTTAT H{i, a9 w=1: and quafe; while others
like faafiers: and srg<eT are taken alter paraphrasing them.

Following is a free translation of the verse :—‘ Men endowed with
spiritual knowledge realise the Universal Soul who has manifested himself by
virtue of his wonderful power. He ( the Universal Soul ) is reflected in the
Buddhitattva ( of Praksti ) and thus transforms himself into Jivatmas. Every
such Jivatma has his infinite individual characteristics and appears in his own
different form from others. But this difference is due to the infinite variety
of the Buddhitattva or Antahkarana, in which the Universal Soul is reflected.
The scers, however, realise fully that every such Jivitma is originally the
Universal Soul Himself. ”

(3) Sankara, through another verse of his SS', interprets spiritually
another gk from Rgveda, quoted below :—

w7 &yl wE
e & df=atrT |
=5l ATl 6% P
T e g1 A 3|
o (Rg V1. 47, 18)

According to Sayana, the meaning of this rk is as follows :—** This Indra
(devata ) being a represcatative of all other Devatas can ( naturally ) assume
the forms of other Devatas like Agni etc.,, and he assumes their ‘forms
to maintain their separate individuality ( such as Agni, Visnu, Rudra,
etc.). And being Indra he assumes thesc manifold forms and goes to his
many worshippers ( to bless them ); for his horses that carry him everywhere
are innumerable.

After giving this meaning which is useful to him in invoking the
omniscient and omnipotent Indra in sacrifices, he gives another spiritual
meaning of this rk with the introductory remark :— ‘ Others interpret the
1k thus’.

Indra—The Paramatmi—being omnipresent like the sky and being the
most glorious ( taking the ctymological meaning of the root (Indra—to be
most glorious ) is ecstasy incarnate. He on account of the conditional
cause of his — The Antahkarana — becomes different in different bodies
and is called Jivatma. He (the Paramdtmd ) with his wonderfully eternal
powers gets himself bound by the movements of the Organs ( jfianendriyas,
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karmendriyas and mind ) and becomes innumerable Jivitmids — only to show
his myriad forms — created by means of his Prakrti.

This spiritual interpretation of the rk is accepted by $ankara with the
words of the rk interwoven in the following verse of his SS:—

®Y &9y gfrEoaamg srawe sy

zaTt g2y fgenar wafa T afes gaqistaen |
gt arrwaw girfda agfa sms ag o
Wred ararenrfy [Faeaz fafrad qzegarat o

( Satasloki v. 50)
“ Paramatma being reflected in the Antahkarana sees his infinite forms
in the Universe just as a person sees his own form reflected in the water, The
rk describes the omniscience and omnipresence of Brahman that thus becomes
Jivatmas. ”
The following verse from Mundaka Upanisad echoes and iliustrates the
sense of the above gk:—

@ & & gaTAfe o FATT IF A1 FATN
@ SOt que FeAfe oF amar wafq fasadma: 1)
The following tk from Rgveda is saturated with highest philosophical

thought :—
wh: gIo: & dgEAeay
7 5§ R e e
§ TRk AT ST —

7 A Y W@ ¢ YR AT

(Rgveda X-114-4)
Taken in its literal meaning, the rk would pass for an utterly incoherent
jargom, and in fact would carry no sense at all. But if we brush aside its out-
ward or cxpressed sense and draw out the inner philosophical meaning by the
process of Dhvani and call it an example of Atyanta-tiraskrtavacya-dhvani
we would get a splendid spiritual sense out of the rk thus:- The Suparma
God sun or rather the Prana-Paramatma entered into the world ( created
by him) and made it manifest. Him I saw with my mind fully trained
( pakena manasa ) by yogic sadhana and [ realiscd him by identifying myself
with him. Like a cow and her calf affectionately fondling each other, the
Prakrti ( Maya ) ( A mother ) and Hei Lord (Purusa in Sankhya terminology).

Her child both are eternally locked in each other’s embrace.
The only connection of this gk—with the performancc of sacrifice is
‘that, according to Sayana the Suparna is the God sun ( Devata ) invoked in

the sacrifice.

It was probably an after thought of the $rauta Satras that suggested
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the linking of Vedic hymns with the sacrificial rituals. Originally hundreds
of such hymns ( floating Siiktas ) were patently spiritual in sense; but these
Suktas werc written—composed in highly figurative Sanskrit language in
especially §lesa ( paronomasia ) figure which was very often employed to
conceal the highly philosophical sense within. Every epithet of a deity
conveyed double meaning. The one applicable to the deity invoked, the other
applicable to Paramatma—The Ultimate Reality Most of the western scholars
did not care to dive deep into the inner meaning of the hyvmn or the rk.

This statement of mine will be corroborated by the following rk :—
TAFTA HEtA T4: T4Z AT |
FWET TAHT: FHTEAT A0GH a0 9RET |
( Rgveda IX. 113,11)

Sayana with his usual practice of connecting every rk with some
sacrificial rites interprets this rk as referring to the Soma plant that is invoked
or prayed for bestowing perennial joy or immorclality.

But Sankara brings out the inner meaning of the rk gets it interwoven
in the following verse from his $S :—

FATARISA HIGT 987 T qEeamay 49 oi
AATT: FATHT: 2 fe=fqrarhasratg «rey |
ol qEARarE Fia fromaa mdgagort
aretfrena Zgreafy frrafird ggaeatar i
(85.v.72)

This verse describes, in the language of the rk quoted above the ecstasy
or cxultation or the perennial joy of a perfect Yogi in his Samadhi. In
deep Samadhi the Pranasakti wakens up and travels through the
Susumna@ Nadi and rests in betwcen the two eycbrows in a place called in
yogic terminology Ajfidcakra. There the mind of 2 yogi is joined to the
Kundalini which in its turn gets completely identified with Paramatman
dwelling in the form of Antardtmi in the innermost minute recesses in the
brain - brahmarandhra in yogic term. What joy—highest joy experienced
by the yogi there in the state of Samadhi is described in detail in Cha@ndogya
Upanisad. In Taittariya Upanisad and Aitareya Upanisad - where we get a
description of a ladder of joy. With steps higher and still higher showing
the increasing degree ol joy. The joy of a yogi in Samidhi ts in its
highest degrec.

From all this discussion we may now safely draw the conclusion—that
Rgveda as well as the other Vedas in all their hymns proclaim the onc
Universal Soul as the highest—and ultimate reality and suggest that the
ultimate goal of human life is the complete identification of our individual
soul with the inner soul ( Antaratman) that is nothing but the universal
soul i mimniature,
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G. V. BAPAT

To primitive man hunting was more a matter of necessity than a sport
though he may have appreciated and enjoyed the excitement it provided. It
would seem that with the progress of urbanization, inhabitants of cities were
gradually alienated from the deep forests some way off, and the animals
which lived in them. However, citizens of the walled cities of India had to
walk only a few furlongs from their city gates to be in the countryside and
among the animals living there, and alienation was not the complete severance
as it is in modern metropolitan cities. Still, with the growth of cities and new
professions, the city-dweller was no longer forced to fall back upon hunting
for his daily supply of food. Perhaps the growth of religions which preached
ahimsa had something to do with a general reluctance among the more sophi-
sticated people to kill animals. It would appear that in course of time hunting
came to be looked upon as a sport to be enjoyed for the thrill of it rather
than as a part of man’s struggle for existence.

As far as the city-dweller with his normal vocations to attend to was
concerned, hunting would be a sort of a test of his endurance, skill in using
his weapons, horsemanship and such other accomplishments. From referen-
ces in Sanskrt literature, it would seem that two classes of hunters existed
side by side : (1) those, who hunted animals as-a matter necessity, (2) those
like kings, who did so for recreation.

Curiously enough, Sanskrt writers display two different attitudes or re-
actions to the two classes of hunters, Those whom necessity drove to hunt
animals—Vyadhas, Nisadas and the like—seem to have been despised. In
the Brahmapurana, for instance, a Vyadha is spoken of in the most uncompli-
mentary terms!.  Valmiki, too, roundly cursed a Nisida2, though in this case
there was provocation enough as the latter had disregarded a rule of hunting.
In both the cases, as also in Padmapur@na®, thc words papani$cayah,
pipitmi, papacittah, papah are uncomplimentary enough to indicate the
writers’ attitude.

On the contrary, kings like Dusyanta and Arjuna out hunting are
glorified. Perhaps, though killing animals was basically repugnant to the
sophisticated poets, it was acceptable when practised occasionally and with
due deference to rules of hunting as is suggested by Valmiki’s curse. It may
also be that Nisadas etc. were considered as poachers who had no right to
kill animals in forests as forests may have been the king’s property. In the

L. Brahmapurapa, 80/6-9.
2. Ramayana, Bal. 3/5.
). Padmapurapa 11, 42/29-22,
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story of Satyavdn and Savitri in the Matsyapurana* there is a beautiful
description of wild animals which reflects the poet’s familiarity with the
ways of animals in their natural habitat. It is worth noting that Satyavan,
the son of a king, does not kill or even disturb the animals at all, though
as a prince he could have done so. One wonders whether this could be
taken to indicate that even princes did not constantly pester wild animals
or indulge in wholesale massacre of them for table purposes or for fun.

When kings did hunt, however, they practised hunting in two ways :
(1) individually; (2) in the form of an organised hunt. Sitting up near
water-courses, or high up in trees over a kill, and awaiting the arrival of
animals would be the technique followed by the individual hunter. In the
Ramayana, Dasaratha provides a vivid account of how he sat up at night
on the banks of the Sarayi river waiting for the beasts of the forest to come
up for a drink of waterS. The technique is clear, though one may doubt if
DaSaratha could have killed an elephant or a buffalo with his arrows only.
Ramacandra pursuing the ‘“ golden deer ” exemplifies the method of chas-
ing the animal to be hunted.

That the second method of organising a hunt was also followed as far
back as the period of composition of the Ramdyana is clear from a reference
in that epic to animals stampeding in panic and .the consequent inference
that a king must have come out on a hunting expedition.

Detailed accounts of organised hunts are, however, rather scarce. It
is, therefore, proposed to discuss in this paper a fairly long account in
Padmapurdna, Bhumikhanda, Adhyayas 42-45. The discussion will be with
reference to the poet’s way of handling the episode, the animal’s side of it, the
hunter’s side of it, the conclusions to which it all leads regarding the sport.

Even if it bc assumed that the Padmapurana is about 700 years old,
though it may bc older than that, the account cnables us to form some idea
about the practice of organised hunting seven good centuries ago, just as the
works of Chaucer enable us to form an idea of life in 14th century England.

Of course, the poet has treated the episode imaginatively mixing fact
with fiction. What appears to be fact after a reasonable consideration of the
account could be separated from fiction and submitted for further
consideration.

The hunting episode which is a complete unit in itself, forms a part of a
larger ** frame ™ story, the obvious purpose of both being didactic. The poet
has presented the episode in the form of a battle between two armies.
Iksvaku, king of Ayddhya, lead his courtiers and group of hunters, while
a majestic king of boars leads his followers and family. The poet has
“humanised” the boar. This device has enabled the poet to read the boar’s

4. Maitsyapurdpa, Ad.208. 6.. Ramayapa AySdhya., Sar. 96/9.
5. R@midyawa, Ayo, Sar. 63/11-24,
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mind, to express his ideas, to make the whole account vivid, racy, lively
and colourful. Further, it has helped the poet to bring out the formida-
ble pugnacity and courageousness of the boar.

The account of the hunt is not a mere record of the animals which the
king “ bagged’’. It is an interpretative account which enables the reader to
look at the hunt from two sides—king's and the boar's—and appreciate it as
a battle of wits too. This lends dignity to the account. To modern readers
the * humanisation " may appear a little naive and unconvincing, Two
things may, however, be said in defence of the method :— (1) It was a
common practice in days gone by. Chaucer, in his story of the cock, the hen
and the fox does it delightfully. (2) Modern writers like D. H. Lawrence
have attempted to interpret the thoughts and reactions of animals in terms
of human thoughts and reactions as in the case of the cock in The
Man Who Died or the mosquito in his poem on that insect. If Lawrence
does not make his animals talk, R. D. Bach does so very convincingly in his
Jonathan Livingstone Seagull ( MacMillan). It is all a matter of conventions
prevailing in an age and the writer’s sympathy; that of the writers of the
Purdnas would appear to have been very catholic indeed.

Spread over four adhyiyas and two-hundred stanzas, the account of the
hunt is mostly in a two-line measure which comes very close to accents,
or rhythms and simplicity of ordinary conversation. The style of narration
is suitable for an exciting account full of brisk action. However, where the
feeling demands, the poet has employed Bhujangaprayata,” Totaka® Paficaci-
mara?, Upendravajrat?, i. e., four-line measures. The poet has used very few
alankiras, those used being of the simplest kind1. From this it would seem
that the author did not belong to the * Pandita-kdavya’ school, or that he
was incapable of elaboration in that manner, or that he deliberately kept
his narrative free from fanciful embellishment. To judge by the verve with
which the poet has rendered a faithful account, it seems that he could have
indulged in rhetorical embellishments but did not choose to do so as they
might have impeded the easy natural movement of the action. To the present
writer the poet’s choice of simplicity as the best ornament appears to have
been a very wise one.

The narrative is well-organised. Adhydya 42 make a direct, brief
opening to the effect that once Iksvaku, King of Ayddhya, accompanied by
his wife Sudeva. daughter of Kaéiraja proceeded to a forest on the banks of
the Gangd for a hunt. One day he saw a magnificent boar followed by his

7. Padma. W, 43/47, 48.

8. Padma. I, 44/34.

9. ibid., I, 43/33, 34.

10. ibid., I, 4217

11, ibid., 1I, 42/39, 44; 43/32 42, 81 etc.
a...
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“wife ** and large family!?. Iksvaku decided to hunt the boar; from this
point Iksviku fades into the background while the boar, in the position of a
king besieged by his enemies, takcs over, deliberates, makes up his mind,
issues instructions and consoles his lady.13

The hunt is on in the 43rd adhydya. The preliminaries on both sides
dre over and soon the two armies are locked in grim battle. Here again,
though the moves on boeth sides receive the poet’s attemtion, it is the boar
who steals the show. By the end of the adhyaya (i.e. Stanza 82), the
skirmishing is finished; the two kings are face to face with each other like
Ramacandra and Rivana in the Ramayanas The attitudes of Iksviku and
the boar are very similar to those of Rama and Ravana.’6 The desperate but
‘courageous boar, every inch a king, makes charge after charge and at Jast is
killed by Tksvaku. This is narrated in eight stanzas in Adhyaya 44, the other
three stanzas being utilized for the boar’s re-transformation into a Gandharva.

The boar’s mate and her children rally and make a stand; she had no
chance, however, and goes down fighting. This is described with verve in
32 stanzas of the 45th adhyaya. Though the dying sow is made to tell the
stories of her own and the boar previous lives, in the next two adhyayas, the
account of the hunt comes to a close at the end of the 45th adhyaya.
It'will be scen that the poet’s way of narration has lifted the account to the
dignity of a battle ( and not a one-sided hunt ) in which the poet’s sympathies
are with the boar.

It seems rather surprising that the poet should have chosen a:boar as
the hero of his story when he could-as easily have chosen a lion or an
elephant. Indirectly, the poet accounts for his choice when he makes his boar
speak proudly of the courage and prowess of boars.' Normelly, the boar
is ¢ family man , willing to let well alone, but a very formidable opponent
when disturbed and roused; this can be made out from a charming picture
of a boar family in the Matsyapurana's and from the Padmapurana'.. The
gregarious habits of the boar have provided the poet with an opportunity to
match the human army- with a boar-army. The determination and courage-
ousness of the boar have been useful to the poet in spelling out the whole

12. Padma. I, 42)1:10,
¥3. inid., 11, 42/10-75.
14, ibid., I, 43/1-26. .
- 15, Ramiyapa, Yud., Sar. 107.
16, F=znfafy Eﬁ]?f.a'_sf[ v TEm: i RAmiyana, Yud. 107/7.
- SN s - NN o~ A
17. Z7i P @ Pl gt | 397 g R R4 39 e |
w4 gFESTRTY 229 JeqaRs ' Padma I1, 43/61,62.
18. -FEANIGETEATY FEAAMIGMRE | RIS 396 QT AAHIGT 0
—Matsya., 208,23.
19. Padma 11, 42/17; 19/21.
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duty of the wafrior® and composing a characteristically determined reply
of the boar’s sons to their mother.3

We may now follow the hunt proper. The magnificent boar, with his
formidable tusks glistening, stands grunting at the head of his “ army* in
the shadow of a mountain; he is easily the centre-piece in Adhydya 43.
The action begins with 2 word from [ksviku to his men to drive the boar
towards him (thz king ). Ths Lubdhakas begin to beat the jungle and
the battleis on; the Lubdhakas close in onthe boar. With great sympathy
and admiration, the poet follows the movements of the boar evading the
low-born hunters,;2 rushing at and overthrowing them 3 grunting proudly,®
feigning to evade his pursuers,? taking cover and brusting out again,?
tearing open the bodies of men, horses and elephants with his terrible
tusks,?” and scattering his enemies. The first round is definitcly the boar's?®
though he is wounded and -knows that he stands no chance in the end. The
post, however, follows up the boar’s actions to-the end and describes his
last spirited rushes in which he overthrows the king's horsc and unseats his
royal foe.?

Not to be outdone by the boar, his widow, too. makes a stand anid gives
battle with such spirit and ferocity3® that Queen Sudev@ remarks on the
destruction caused by the sow. The entire account though raised. tq epic
grandeur, is very vivid and telling. A close study of the.details rersuades
the reader to conclude that the account was written by someone who was
well-acquainted with organised hunting.

Thus far regarding the boar’s side of the hunt. Now we may consider
the King's side of it. From Adhyaya 42, Stanzas7 and 8 it seems that cer-
tain forest areas were reserved by kings hunting grounds. The mention of
lions in the Gangetic region may be a point for dispute as the only lions
now in India are to be found in the Gir forest, far away from the river
Gangd. The point cannot be dismissed off-hand, however. We come across
strange bits of information in Pur3nas sometimes, and what is now rare is
made to appear to have been fairly common at one time. For instance,
there is a reference in Matsyapurana, Adbyaya 236, Stanza 11 to white
orows ( albinos ), though such crows are very rare in India now, and one
pair is said to be in the zoo at Mysore3l. The .presence of lions in the
locality mentioned by the poet is a question for zoologists to settle, |

-, Ladies seem to have gone out with hunting parties and watcheg.:l_- the

20. Padma. 11, 42/12-59. 26. Padma. 11, 43/39.

2., II, 42/71-75. 27, ,, 11, 43/49, 50, 56.

2 . 11, 83/38, 36. 28. 11, 43;57-62

3. ., II,4333. 2., 1L 44/56.

4., 11, 43/36. 0. ,, I, 44/17.23,

25 " I1, 43/39. 31. Times of India, Mey .6, 1976.
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actual hunting as Sudeva does in the Padmapurana story. Lubdhakas were
employed by the king. They seem to have setup nets, traps and cages,®
tracked animals and * beaten ” the forest. The nets were intended to cut
off retreat and, if possible, to catch animals alive. Of this, however, a
little later.

It appears that the king and his retinue, duly mounted on horses,
elephants etc., positioned themselves at strategic points; it would also appear
that nets, cages and traps were set up suitably in advance. Then, at a
a word from the king the hunt was on®. The Lubdhakas with their
dogs advanced and began beating the selected area and driving the wild
animals in it out of their lairs. Though the beat was a very noisy affair,
it was well-organised since its purpose was skilfully to force the hunted
animals to work their way towards the point where the king was stationed,
aad force them to break cover within range of the king’s weapons3,

That the beaters were armed is apparent from several references in the
text. The expressions sapa$apani lubdhakah, pasa® suvicchidya pasan3®
suggest the interesting possibility that the Lubdhakas carries nooses or
lassos with them in order to capture the animals. Even though the Lubdhakas
were armed, the process of beating was a dangerous affair®.

The weapons which the poet mentions are : bow and arrow, sword,
tomara ( an iron club or javelin ? ), BhuSundi ( ? ), gadd ( mace), mudgara
(a hammer ? ), pa$a (a noose ), cakra ( 7), vajra (?); the other instru-
ments used were viagura, jila, kutaka ( ?), pafijara nadi.

When the Lubdhakas had driven the animals towards the princely
hunter, it was for him to kill the animal. The procedure seems 1o have been
to use the long-range weapon, the bow and arrow first and, if it came to
that, the short-range weapons like the sword or the gada as king Iksvdaku
does in the story. If, like Iksviku, the hunter rode a mount, it was likely
that the hunted animal might attack the mount and unseat the rider. In
that case, the rider would be opento grave risk from injuries resulting from
his fall or inflicted upon him by the hunted animal40,

It is to be understood that the horses, elephants to be used as mounts,
and the dogs to be set on the tracks of the wild beasts were well-trained
because, otherwise, they would panic and spoil the hunt.

If the poetis to be taken at his word, the boar-hunt he describes was a
pretty horrible affair; by the time the boar had been killed, the area over

32. Padma. 11, 43/58.

33. ” 11, 43)5. 38. Padma. 11, 43/48.
M. " 11, 43/6. 39, ' II, 43/32-34
35, ” I, 43/28-31. 55.53}

3., 11,4338 4. ,, I, 44/45,
37 . W,43/57, 43/49.}
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which the hunters had ranged was quite bespattered with blood and strewn
with men add animals, wounded, dying or dead.

To return to the conjecture that kings were interested not only Kkilling
wild beasts but also in capturing them alive, this is strengthened by
references in the text to vagura, jala, pafijara, paa and nadi. Except
pasa and nadi which could be used to strangle animals to death, the others
are obviously to be used to capture animals alive. Perhaps one of the
objectives of organised hunting was to catch animals alive and take them
back to the city, This view is supported by the recommendation in the
Matsyapurana ( supposed to be one of the oldest of the Puranas) that
along with other provisions and stores, a king should keep his fort well-
stored with poisonous snakes, leopards, tigers, lions, deer (also animals of
the forest) and birds.41 Some of these animals seem to have a practical
use for a king as they were to be used to test whether food prepared for
a king was poisoned or not. In this connection the Mastsyapurana mentions
cakoras, kokilas, harnsas, bhyngarajas, krauficas, krkavakus, Sukas, sarikas,
camikaras, karandavas, vinaras, jivajivakas, prsatas, $ikhis, and records*? their
reactions to poisoned food. Whether the tests are infallible or not is imma-
terial here. The relevant point is that at least some of thc animals are
denizens of the forest. If a king wished to have them at hand for testing
food, he would catch them alive when he went on a hunting expedition,
bring them home and keep them as petsin his zoo.

This interesting account of the boar-hunt in the Padmapurana appears to
have been bascd on the personal experience of the poet. It provides us
with a good deal of information on a royal activity, detailed information
regarding which is not easily available.

Al qzmnmhﬂ FY IR TE |
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RAJASUYA AND ‘ JANARAJYA'

V. S. BHANDARI

Rajasiiya or king’s-inauguration-sacrifice is intended exclusively for kings. It
is a part of the coronation ceremony, as it is said ‘By performing the Rajasuya
sacrificc. one becomes a king'? ( Satapatha Brahmana V.2-3-2). The Mantras
for the sacrifice. are to bz found in the Adhyayas IX and X of the Vajasaneyi-
Samhita. They are also to be found inthe Kdthaka Samhita (XV. 1-9),
Maitrayani Samhité (2:6-1-2-13) Taittirrya Samhitd (1-8-1-26) and
Kapi sthala Samhita (8-7-11). Rajasiva, according to Srauta-sitras, consists
of a long succession of sacrificial performances spread over a period of two
years, It includes seven distinct Soma sacrifices.

Rajasiiva begins on the Ist of Phalguna and the Abhy@rohaniya and
other libations occupy the first half the month. Then follows a year of
offerings, including the Caturmasya offerings, the Mah@pitryajiia, the Puroda$a
of Tryambaka and ending with the Sundsiriya rite. On the first of Caitra
begins Abhisecaniya, with offerings to the Devasus, the- preparation of the
waters of all kinds of the consecration and the proclaiming before con-
sccration of the prince to the Gods and to the people.

In this rite ol characteristic importance is the Digvyasthapana, the mount.
ing of the king on the quarters, The king steps on a tiger skin, He then
performs a mimic raid with his chariot, the details of which are variously
given, but which clearly represents the submission of his fellow princes
and their acceptance of a place of inferiority, which is marked by the homage
they all pay to him. Bcfore this mimic raid, he is formally anointed. A
game of dice ol a symbolic character, expressing the king’s success is also
rzcorded. The Abhisecaniya is followed by the preparations for the Da$apeya.
The Rajasiya is {ull of interesting magic rites. Dr. K. P. Jayaswal remarks:—
One of the first things which strikes the student of the ceremony is the pro-
noun ‘he’ by which king-elect is studiously designated. It is only after the
sprinkling stage that he is called king that is only when the ceremony is
complete, he becomes invested with royal powers; before that he is an ordi-
nary citizen?.

Among the preliminary offerings at Rajasiiya, S. B. (V. 3.1) refers to
eleven Ratni-havis (jewel offering ) which are offered to cleven Ratnis. The
recipients of Ratni-havis are (1) Sendni (2) Purohita (3) Mahisi (4) Sita
(5) Grimani ( Head-man ) (6) Ksattri (chamberlain) (7) Sangrahity ( the
master of treasury ) (8) Bhagadugha (the collector of Revenue) (9) Aksavada

1 yagdaer awr AR i A1 Y 3 L R
2. Dr. K. P. Jayaswal : Hindu Polity p. 193.
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(keeper of the dice) (10) Govikartana ( master of forest) (11) Patagala
courier ).

K. P. Jayaswal says ‘ The Ratnis tend to be high functionaries or
Ministers of the State. In the selection of Ratnis the principle of class and
caste representation appears to have operated. The Ratnis ministers existed
before the king came to the throne., they were king makers. The whole
procedure symbolises the obtainment of the approval of the differentiated
organs of Government in- sacrificer’s consecration to king-ships™.3

To < Anumati’ or for the Divine favour, a rice-cake is offered on eight
potsherds. This Anumati is symbolic of the approval of the earth ( Mother-
land ).

The sacrificer takes a fire-brand from Daksinagni for offering the
-Apamarga oblation. Having placed the fire-brand he offers an offering of
Apamarga seeds, with sacrificial ladle called Sruva. He throws the dipping
spoon towards the place, where he offers oblation. This is symbolic of the
slaughter of the demon.

As one of the purposes of this rite is to destroy the enemy with a sort of
magic, in the performance of the rite, the name of the enemy whom the
sacrificer desires to destroy is uttered. Adhvaryn and others return to the
sacrificial place. He holds the right hand of the sacrificer, proclaims his
name, parentage and the caste in which he is born. Here blessings "are
invoked from different Gods for the sacrificer. Savitar is to quicken him
for sway of rulers. Agni is to give him over-lordship on householder, Soma
over the trees being called Vanaspati. Brhaspati is to bestow on him control
over the speech. Indra, representing royalty being king of Gods, is to give
him over-lordship. PaSupati, lord of cattle, is to make him possess cattle.
Mitra is for true speaking and lastly Varuna being the moral Governor of
the world is prayed to make the sacrificer, the protector of the law. This
Mantra conicmplates the protection of law as a necessary duty of a king..

Manu also says ‘* As a king was created by taking qualities and parts of
Gods like Indra, Vayu, Yama, SGirya, Agni, Varuna, Candra, Kubera, he was
.able to over-power all cther creatures by his lustret ( 7-4-5). Thus in this
rite by invoking the main qualities of the prominent deities, in the sacrificer,
the main purpose of the Rajasiiya viz. the over-lordship on the world is
achieved. There are the Mantras which are used for collecting and mixing
‘waters from different streams, and from the ocean, and other sources, for
Abhigeka or consecration of a king. First the sacrificer brings waters from
the Sarasvati river.

3. ibid, pp. 196-198.
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Next he steps into the water and takes the ripple that rises before hini.
The ripple is addressed as the wave of male and is described as the  giver of
the country s (10:2) it is requested to give the kingdom of the country.
This is a sort of ¢ National prayer’ which is useful and significant as it
contains the element of Nationality. When these waters flow from the rivers
to the place of sacrifice they bring abundant wealth. The Abbhisecana ( the
anointing ) is two-fold : the first part is sprinkling of waters by what may be
described as different estates of the realm, and the second is theological
anointing on the head by the priest before king-elect ascends the throne.

Next he spreads a tiger skin, which is one of the emblems of royalty.
The tiger being the king of beasts, is symbolic of heroic strength and
courage, which the sacrificer king is supposed to gain by the performance
of Rajasiiya sacrifice. The sacrificer dons first a silken garment ( tarpya)
and then secondly a red woolen garment (Pandva), thirdly a mantle
(adhivasa) and lastly a yellow turban with the ends hanging down, These
garments present the womb and navel of the kingly power and symbolize
the development of an embryo, till it reaches maturity and progressive stages
of the king’s consecration.

The Adhvaryu strings the bow, an emblem of military and princely
rank. He gives the king three arrows and the bow.

Announcement of the consecrated king is to be made to all human
beings. All the Gods are informed about this consecration, with the decla-
ration of the characteristics of these Gods, Those qualities of Gods like
‘ the exalted glory’, ‘ Law maintainer’ etc. are now transferred to the
consecrated king thus qualifying him for over-lordship over all the people.
The king is to ascend or master quarters, this ascending of the four
quarters and the Zenith is symbolic of king's assuming the universal
sovereignty.

As a part of coronation, the king is made to stand on the tiger
skin, a symbol of sovereignty. A piece of gold is placed under his foot
with the Mantra < Mrtyoh * (10-15) with a request to save the sacrificer
king from death. A crown of gold pierced with nine holes or hundred
holes is placed on the king’s head. This golden crown is supposed to bring
to the king the brilliance, vigour, victory and ever lasting life. Nine holes
in the crown may represent nine directions, on which the king is to obtain
over-lordship. Hundred holes stand for innumerable numbers, representing
innumerable subjects over which the king is going to rule. The king
after mounting the chariot ( Garta) views “ Diti and Aditi " ( limitations
and infinity ) the two together meaning the entire aggregate of the visible
nature. It is also interpreted by Mahidhara as referring to the function of
the king to watch who is virtuous and sinful in the kingdom.$

5. TRl T AR 1 AT & VoR
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‘The sacrificet king, sprinkled upon with the Palaéa by Purohita or
Adhvaryu later on by his brother, a Rajanya and a VaiSya, man of the
people also sprinkle the king from three other vessels of consecrated water.
This is done in order to gain support and co-operation from all in the con-
secration ceremony.

The consecration water sprinkled on the body of the king is to be bes-
meared over the whole body by the rite known as ‘Kandiyanabhiseka’ and
the Mantra ‘Praparvatasya’ ( V. S. 1019 ) is recited. This mantra can also
be intrepreted as meaning the great rivers like Ganga ete. good for naviga-
tion, flowing from mountains like Himalaya, come to the fields of the
sacrificer who performs the: Rijasiya sacrificc. Thus besides other purpose
of the performance of the Rajasiiya, inviting rains as well as the irrigation
of the land are also its symbolic purposes.

The sacrificer makes three steps on the tiger skin, in imitation of Visou’s
three strides, as the sun, over the earth and through firmament and heaven,
This is symbolic of the fact that the king conquers all the three worlds.
Just like Vajapeya here also the chariot is taken down from its stand and
four horses are yoked at the right corner of the altar.

Later on the charioteer who has mounted the chanot along wnth the
sacrificer, urges the right horse with the whip for victory. Then he stops
the chariot in the assembly of cows. He touches the cows with the end of
the bow in order to be united with power. The sacrificer gives hundred
coins to the owner of the cows. Then he passes onin front of the sacrificial
stake and stops the chariot before the hall where he prays to Indra.

Next he offers four Rathavimocaniya or chariot unharnessing oblations.
Afterwards the sacrificer dismounts from the chariot.

Next the sacrificer touches one of the two gold discs or golden beads
fastened to the right wheel of the chariot stand. Thesz beads are made of
gold weighing hundred Raktikas ( Rattis ), hundred being symbolic ot
hundred years of life.

The Adhvaryu praises an Asandi, knitted with strings, which has been
placed on the tiger skin. This throne of Asandi later on became the
symbol of sovereignty. The sacrificer is asked to sit on the throne. The
Adhvaryu puts five dice in sacrificer’s hand and addresses them as
¢ Abhibhiirasi’. (V. S. 10-20). These dice are in the shape of golden
shells and they represent the four quarters and the Zenith. This game of
dice is intended as svmbolizing the king's Digvijaya of victorious sway in
every quarter.

Next, the sacrificer addresses the Brahman priest. The priest in reply
tells the sacrificer that he is identical with God Savitr, Varupa, Indra and
Rudra. The priest makes a significant rcmark that his strength lies in the
people. That shows that as a sovereign king he has to depend on the
strength and good-will of the people for the solidarity of his kingdom,

5.0



34 V. S. BHANDARI

In the Réjasiya oblations are prepared for eight Devasus, Quickening
or Furthering Gods, and the Adhvaryu recites the mantras, holding the
sacrificer by his right arm and proclaiming his name and parentage.
There Adhvaryu recites the following mantras :—

g 31 WY & gIA Tew AT Hed
PP qEY ARSI |
FET™T Y Te) fAu oy Ash
TS QRIS FTROTT B Tt )
(ar. &, Yo, Yo, 9¢)

* Gods quicken him that none may be his rival, for mighty ksatra
hood, for mighty elderliness, for mighty people’s rule, for Indra’s strength.
Him, son of such a man and such a woman of such people. This is your
king, you people, soma is Lord and king of us the Brahmanas. (V. S. IX.
40 X.18). In this mantra, the word ‘janarajya ’ has been interpreted by
Dr. Eggling and Griffith as meaning ¢ Lord-ship’, while Dr. K. P, Jayaswal,
takes it to mean ¢ National rule’, Mahidhara, the commentator on the V.S,
has explained the word *Janardjya’as SATAMHE o4, o ¥ Ag™G
ATATIFTH | on the basis of that we can say that °Janarijya’ stood for
¢ People’s rule’ or ‘ Government by the people and for the people’. Tt
may also be added that seeds of the Democratic form of Govt. of the later
times were sown in this Janardjya, during the Vedic times. But as the
word Janarajya occurs in connection with the Abhiseka ceremony of a
king as a part the Rajasiiva, it is possible that like the present British and
Japanese Systems of Govt., Janarajya was a democratic form of govt. under
an constitutional monarch. where people had a voice and they participated
in the administration of the country.

We can draw the conclusion that during Vedic times, a king was not
a hereditary one, but he was elected by the people, Moreover, king-ship was
a sort of trust and although a king was The ruler,’ he had to rule the
kingdom with the help and active participation of the people in the admini-
stration of the country. '

i



IDENTITY OF TAUTATITA

M. S. BHAT

Among the medieval compendiums of Indian philosophy, the
Sarvadarsanasangraha ( SDS ) occupies an unique position. Madhavacarya
is generally held to be the author of SDS. It is pertinent to distinguish this
author who styles himself as Sayana-Madhava i. e, Madhava, son of Sayana
from his namesakc Madhava (alias Vidyaranya ) who happens to be the
brother of Sayana.!

The references to some verses of Venkatanatha's Tattvamuktdkaldpa in
the SDS would be more justifiable if one views the author of the §DS to
be son of Sayana and not Vidyaranya-Madhava on the ground that usually
authors quote their predecessors removed from them by one or two
generations rather than their immediate contemporaries.

By arough estimate, the author of the SDS had referred to 250 authori-
ties by way of either quotations or adducing their views, most of which have
been traced by the previous scholarly editors of the SDS2. An attempt is
made in this paper to trace the quotations attributed (o the school of
Tautftita and to investigate fully his individuality.

The first long quotation consisting of ten verses occur's in the Arhata-
daréana’ of the SDS and it runs as follows : Far sfrad Aarfad:

qaW gwAT qraagArATRETRiN: |

geeY @ Fwgasieq forsat A1 FAAAAT 10 9 1
7 amafafy: FhafEcoagsm@ras: |

T T AATAARAT MeaqqfT Teegd 1 2 1

T SraragadEETRfeatd fadad

4 ¥MAfaq v qAAFATEIET: 13 0
YATZARrAEG TS 7 T gAR ACH |

FfaRw cageaT 7 4 qfagaq 1y u

1. See M. M. R. Narasimhachariar’s paper on * Madhavacarya and his two
brothers *’, Indian Antiquary Vol. XLV.
2. (@) Sarvadarianasangraha of Sayana-Madhava ed. with com. Darianarnkurd by
MM Vasudev Shastri Abhyankar, Poona, First edition 1924, Second edition,
1951.
(b) Sarvadar$anasangraha of Sayana-Madhava ed. by V. G. Apte ( A.S. S. No. 51)
Poona, 1906, 1927, 1950.
(c) Sarvadar$anasarigraha trans. by E. B. Cowell and A. E. Gough ( reprint), New
Delhi, 1976.
3. SDS, ed. V.S. Abhyankar, Poona, pp. 56-57.
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oY qEIAAA TN TNTY |

gyseeqg 74 fafgarrragregan: o w0
HEAMFIAAT ARG qed FT qgfeqar |

w4 ggwd frsafmgueraaga 1 g n
ygEANONAT AFAT AT |
FEFWANTI: STAEATE A ATAT 119 1)
Faqagm Ffaafe avaw gy

STRIAT §4F AEATH q@ F7H 0 <N
syzeirsiy q@ET awtgAfzaET |

AT Aqedd arEd afz argag oo o
aFngfafa sae T gea |

SATWES HEATE TAT ATLALAHVEET 11 Qo 1|

The first nine verses are translated by Cowell and Gough as follows :—

“ 1, No omniscient being is seen by the sense here in this world by
ourselves or others; nor is there any part of him seen which might help us
as a sign to infer his existence.

2. Nor is there any injunction ( vidhi ) of scripture which reveals an
cternal omniscient one, nor can the meaning of the explapatory passages
( arthavada ) be applied here.

3. His existence is not declared by those passages which refer to quite
other topics; and it cannot be contained in any emphatic repetitions
( anuyada), as it had never been mentioned elsewhere before.

4. An omniscient being who had beginning can never be the subject of
of the eternal Veda; and how can he be established by a made and spurious
Veda ?

5. Do you say that this omniscient one is accepted on his own word ?
How can you establish either when they thus both depend on reciprocal
support ?

6. (1f you say) ‘The saying is true because it was uttered by one
omniscient, and this proves the Arhat’s existence’s how can either point
be established without some previously established foundation ?

7. But they who accept a (supposed ) omniscient on the baseless word
of a parviscient know nothing ol the meaning of a real omniscient’s words.

8. And aguain, if we now could see anything like an omniscient being,
we might have a chance of recognising him by the (well-known fourth)
proof, comparison ( Upamana )

- 9. And the tcaching of Buddha (as well as that of Jina) which
embraces virtue. vice ctc. would not be established as an authoritative if
there were not in him the attribute of omniscence and so on.”
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There is, however, one noteworthy circumstance - connécted” with these
verses to which Pandit Vasudev Shastri Abhyankar has not drawn a!tention,
viz. the coincidences between these verses and the verses in the Mimamsa-
Slokavarttika* of Kumirilabhatta condemning the Buddha's omniscience
are so close that the only way to explain them is to suppose a conscious
effort on the part of the author of SDS to summarise the gist of Kumarila-
bhatta’s arguments and to attribute them to the school of Tautatita. I
give below a few of the more important coincidencess.

I JHF qrEARIraEAIfEfi: |
fruswrasgsar 7 wrfefa #9110 999 1)
wfasafa 7 g2 T XA AW |

armd ArAaTARiesTfzefgy f=faq 199 1
TANTHA  EAAETI AT |
TORIIAUIATA JUA0A TEay FAH 11 99€ 1
T arad o0 faer: waar seafugoma: |

fred YedaReE qeaR warefqagar 0 999 11
yrreen faeasy fag aareaAT v |

T7ed Ifqmay 99HT @ AU 11 Q%o I
A qgrraTicasd ¥ IAAT AT |
geersfr @ Fearat Ag Ffraeradd 1 9¥3 1
fazarrargaTerisfe seareatsaar feom |

afg qarfa fawredt geeisqT FArsIaAr 1 ye3
stfawrdanfae Fargac adfa 7 )
AEITHARAT FIGTY: EIEHETEAT 1 9R< 10
AI_F T T AA AR TIAASAT: |

FeqTfr 3q: TNRY AT TAKTAT 1 9% 1
q@riaraaE afafa wgaat 79 |
AgFIcArgqArfTRent AT geaf 1 93¢ 0
gaaTsarfafa gua aedr™  Laegha:
FemTRafaaTTEdTEAy w4 0 93¢ 0
FEAAITES FART AITAZAET |

T UF EAIZAGT: 7 AGH 7 AT 1 934 1

4. (a) Mimassa-Slokavartiika of Kumarilabhatta edited with the commentary
Nyayaratndkara of Parthasarathi MiSra by Manavalli Ramasastri Tailanga,
Benares, 1898.

(b) “Mimimsa-Slokavirttika \ranslation by Gangapath Jha ( Bibliotheca Indica )y
Calcutta, 1903.
s. Ibid., (a) 1.1.2 pp. 79-88. (b) pp. 38-42.
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TS THARTARY fg &haa: )

afy wxfer: Sumoh: wawEdw: F A@y 0999 1)
THT J THIN §IAY A9 Foad |

7§ Feq0 Aty o qfqead 1993 0

MM Ganganath Jha translated them as follows :

“117. Ap omniscient person is not seen by us at the present moment
nor, is it possible to prove ( by means of Inference ) that such a one existed
before, as is done in the case of the negation of such a person.

115. With regard to objects in the future ( such as Dharma etc.) we do
not ever find the applicability of Sense-perception, nor that of Inference and
the rest, in a case where is no proper mark ( to serve as the Middie Term).

118. Nor can the existence ol the omniscient one to be proved by
Scriptures; for in that case there would be mutual inter-dependence. And
how can one ever believe the authenticity of a Scripture composed by
another man ?

119. Nor can we get at any other Scripture (save the Veda) which
is eternal. If the eulogies ( occurring in the Veda in praise of an Omni-
scient person ) were eternal, then, non-eternality would belong to the Scri-
pture itself.

120. The eternality of the Scripture ( Veda) having been established,
all other assumptions ( of an omniscient Author and the like ) became need-
less. For men could prove the existence of Duty by means of the same
( Scripture ) whereby, ( you.seek ) to prove the existence of an omniscient
person.

142. Such an assumption could not be proved by anything except
(their ) Scriptures; nor again could the (authority of these) Scriptures
themselves be established without the above assumption (and thus there
would be a mutual dependence). Nor can such a theoriser get at any
similar instance among ordinary men ( that could prove the particular faculty
of their Jiva).

143. The idea of an eternal Scripture too, is to be refuted in the same
manner. Because with regard to that also, there is no such a belief as that
* This is seen by this person, or composed by him ’.

128. Because, while being a human assertion it refers to the super-
sensuous subjects; therefore too, account of mutual dependence, the Scripture
of Buddha and others would come to be false.

129. The antagonist who meets you for the first time could, while
arguing also have the (ollowing argument (at his disposal) against you.
" 130. My assertion that ‘Buddha etc. are non-omaiscient is true, because
it is my assertion, like my assertion *Fire is hot, and bright’.
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134. That ““ He is omniscient >, how could even his contemporary
enquirers know, being ( as they were ) devoid any conception of his cognitions
and the objects thereof ?

135. Thus then you will have to assume many omniscient persons
(among his contemporaries and their followers so that each of these could
be cognisant of the omniscience of his predecessor ). For he who is himself
non-omniscient could never recognize another person to bc omniscient.

111. If there really existed a person knowing all things, through the
six means of knowledge, how could such a person be denied ?

112. But if a person be assumed to be knowing all things by a single
means of knowledge, such a person would doubtless perceive taste and
other objects, by means of the eye alone.”

Pandit Abhyankar who wrote a masterly commentary entitled Darsanas-
kurd@ on the SDS interprets Tautatitaih by Bauddhaih loco citaro®. That he was
more or less guided by the contextual meaning rather than by anything
else. We need not expect a critical and a historical perspective in a scholar
brought up in the traditional Jearning. Not only the Jains but also the
Buddhists believed their respective founders to be omaiscient. The tenor of
the two passages quoted above is towards criticism of the omniscence of the
Buddha. It would be seen further from the above two passages that there
are several verses in which the words differ but the ideas are so much alike
that an intimate connection between the two is strongly suggested.

The second quotation which occurs in the Paniniyadar$ana’ of the SDS
is identical with the verse 69 belonging to the Sphotavada section of the
Miméarsa-Slokavarttika® of Kumirilabhatta and thus sets at rest any
misgivings regarding the identity of Tautitita. The tiadition preserverd in
the $arikara-digvijayah of Vidyaranya affords a valuable confirmation regar-
ding the expression Tautatita’. The Commentator, Dhanapatisuri (19th cen.
A.D.) of Saikaradigvijaya, while commenting on the verse 119, Canto X
paraphrases Tautatitah by Kumarilah.

Further, Bhavadevabhatta (circa 1100 A. D.)1° had written a commentary
6. Op. cit, p. 56.
7, WA AW 4 T FRqafawiEd |

Ul TATCATTARY TAATAGEET: || SDS, ed. by V. S. Abhayaokar, Poona,
1924, p. 302.

8. Op.cit. 1.1.5 p. 527.

9. Vide canto X, verse 119 ab :
AYTTEFAT AT qEAT AATTH

st 7 wifzal wzfa g darfas: | Saikaradigvijaya of Vidyaragya
ed. with comms. of Dhanapatisuri and Acyuta ( A.S. S. 22), Poona 1891, p. 414.

10. * Vide Tattvabindu by VacaspatimiSra ed. by V. A. Ramaswamn Sastri Aunamalai,
1936, intro. p. 68. .o
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entitled Tawtdtitamatatilaka on the Mimansa-Tantravarttika of Kumirila-
bhatta. So Tutata must be one of the names of Kumirila and not of Prabha-
kara as is generally believed.

The last reference to Tautatitall is not exactly a quotation but relers to
the view of Tautatita adhered to by Vacaspati in his commentary entitled
Nydayakanika on the Vidhiviveka of Mandanamiira. It is worthwhile to
remember here that Vicaspati’s works in the Mimamsa $astra are (1) the
Nydyakanika a commentary on Mandana Miéra's Vidhiviveka and (2) the
Tattvabindu, wherein he refutes the sphota theory on the lines already
enunciated by Kumirila in his Sphotavada section of the Mimamsa-
Slokavarttika.  Here too Pandit Abhyankar explains Tautatitamatam
avalambya by Carvakamatanusarena asanakya i.e. < having raised an objection
by following the view of Carvaka’ which is palpably wrong. It is all the
more surprising that Pandit Abhyankar who has shown his acquaintance with
Mimimsa $astra by writing a new commentary on the Mimarnisa-Nyaya-
Prakasa of Apadeva should confuse Tautatita with Bauddha or Carvakat

11. SDS, ed. by V. .S.. Abhyankac, Poona, 1924, p. 438. The relevant passage in
Nyayakapika on Vidhiviveka is : ATEFTTNENAZORET  AAHIIFAIAEEATA-
A, ARIGERIE ATATE AETRT ARCANTar 7 JRsteyfa:
vide Benares Ed., 1907, p. 167.



SKMAGKNA * A BLENDING OF TWO TYPES OF MusicC.

USHA R. BHISE

The music of S@maveda is a finished product and has a fairly long period
of development. The Vedic literature itself has provided us with certain pieces
of information which suggest that two different streams of musical tradition
have flowed into it.

The most obvious evidence which we get is the use of two different
musical instruments—one is a wind instrument—venu, and the other is a string
instrument—vjna, there being a set of musicians using vepu as the accompani-
ment and another set using vipa for the same purpose. As for the relation
between these two groups of musicians it may be stated that the flutists were
not as sophisticated as their lute-playing brethren as the flute is commonly
taken to be the more primitive of the two instruments. Even though it was not
as refined as the vainika music, it was so popular that the vainika tradition
could not ignore it altogether. Efforts were made to reconcile the two as can
be learnt from the following statement in the Naradiya Sik;& :

a; HrANET 394 § FOIHEAN: T |

ar fafla: | areaTeRIETIRIET: A )

g4 959 Targ: 996 et a9 |

g3t framar fasiT: seaw: g m A 0 (1-5-1-2)

This is how the corresponding placement of musical notes in both the
systems were shown. This was necessary in view of the S@maga-s using both
venu and ving as their accompaniment.

2

A further evidence is furnished by the terminology of the ancient
music. We come across two sets of technical terms used for the names of
musical notes in some of the old works. The Tairtiriya Pratisdkhya, one
of the oldest works dealing with the problem of human voice, prefers to
mention the different pitches of human voice by the term yama,  the
controller ” against the more widely accepted term svara. The seven notes
of the gamut are referred to as 5mmf>gﬁqqaﬁqqaqma(qm, " gan
( Taitt. Pr. 23-12). The Naradiya Siksa which is a somewhat later ‘work
makes use of another set of terms for the seven musical notes viz.

YT HHATHA nrar(‘r qEATEIAT

TsTH AT faare: weA: T, (I 2-5)
6!0'
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At the same time this work is aware of earlier terminology of the
Taits. Pr. cf.

wraney fgd@a qaga w adT |

ITAEARATTARFL WAy qrfag:

FRTPAA FITETHT: A7 |

fedfrmr=y amrARAfIR AT s

v fgdrra qfeiss wgdT

WE: WO WA T Fafea HRAT: 1)
fefaramiEat Afreawsfaar =<t )

TAT ATt ey grweatg 0 (11-10-13)

Thus an account of the different schools of Vaidikas using certain
notes only for ‘recitation is furnished here. The same work, however,
while discussinig the practice of S@maveda switches on to a different termi-
nology ( vide Nar. §.1.2:5 quoted above ). Thus, while giving an account
of the mritrcchana-s of the sages the sadja set of terminology is used ( sadje
tuttaramandra syat etc. Nar. S.1.2.11- 13). This is followed by statements
about the notes which are favourite with different classes of beings like
gods, semi-divine beings, spirits etc. ( 1.2:15-16) under the same terminology.
Likewise the colours of the severi notes and their castes ( 1:4-1-4) their
absolute pitches (1-5.3-4), their production (1.5.5-11) and their deities
( 1-5:12-18 ) are mentioned under the same terminology. It is only when
the author means to describe gafravina that he reverts to the older termi-
nology; thus the place of cach note in the human body starting with the
Krusta is first mentioned (1:7.1-2) and then commences the description of
gatravina as

Wtﬁw mrrsm gwam: =7 1 (1:7-3 /)

The same ancient terminology is resorted to while giving the account of
the $rugi-s and their releations with the seven notes (1-7-9-14).

In Naradiya Siksa itself we find the two sets of terminology used side by
sndg A minor pomt ofdlvergencc in this matter is to be found at Nar.$.1-6.20.

: PITMSSHAT 7] Faeq (HAfAaa |
.,_\f‘a'_egi_ =TT ;q\{ﬁmfwfn Afor: 1

This makes a distinction between samaga-s and viyin-s, givingus as {ain
indication of - a tripartite division into samaga, vimin and venuvadins.
Following a discussion of the defects of saman-chanting, this verse- says
that a -particular. note which .goes astray from it’s proper sthana is called
Visvara- by the Samaga-s and Virakra by the wielders ol lute,

3

During the course of explaining the behaviour of svara-s in the SV a
mention is made of three grama-s as
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SYATETHATAITRAA JTA: 9% 44T |
TEFEHAT T AFetaT=a 7eTm: |
ePAETE AEITT ATEE wE 54T (1026-7)
Out of these sadja and madhyaima gramas are described at length
TraTETTfageqd faareT qaEmd: |
da7Es A FEIAATGTH =N ||
Qq oA fagreeg AT WA
ag7: Ffeuar aa aywa g fafzwg o (1-4.7-8)

Somi¢ more details about the maudhyamagrama folow (1.4.10-11), But
the author seems to be quite unfamiliar with the gandharagrama. Only at one
place he gives a comparative picture of the tanag-s in the three grama-s as

famfa aeqaqmd qgemId 93371
qraT wsaan=sfa TraTaTRafaaEm o (1-2-8)

Barring this the Nar. S. dues not show any acquaintance with gandhara-
grama. The threc grama-s are assigned to three regions of the world viz. bhm,
bhuvar and svarga. The gandharagrama existed in the heaven, whereas sadja
and madhama gramas existed on the earth and the adjacent region respectively.
Stripping these statements of their mythical element, it may be said that by
carthly or /laukika the author means his own society. The adjacent region
refers to a society which was different from his own but with which he was
quite familiar. By heaven some distant place is meant. Perhaps it was a
hilly region as can be conjectured from the numerous connections of the
divine beings with mountain tops.* Anyway heaven stands for a distant
place, difficult to reach, inhabited by alien and perhaps superior races. The
gandharagrama belonged to such a region. However it became a part and
parcel of the svaramandala cf.

o THIIFEAT YTaT qeAEETAnia: |
ATAT THIATSITI §E3AT TR 1 (Nar. S. 1-2-4)

(The 49 tanas are distributed as 20 in the madhyama grama, 14 in the
sadja grama and 15 in the gandhara). As the concept of grama is linked
with the musical scale, an impact of different types of scales on each other
is suggested.

4

More decisive is the evidence furnished by some legends from the
Brahmana-s. The legends explain the origin of the saman. All of them
have a few points in common : (a) The difference between re and saman,
(b) rc being a female principle and s@man the male one, suggests the supec-

* ¢. 8. The soma stalks, the juice of which is offered to Gods in the sacrifices is to
be had from the top of mount Mtujavat.
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riority of saman over the r¢, (c) rc approaching saman with a request to
have union, (d) saman refusing it on the grounds of inequality of the two
and (e) finally the union taking place after rc improving herself.

The following account is given by the Aitareya Brahmana ( Paiic 111 23).

“ The Rc and Siman were originally in the form of Si and Ama.
The Rc which was in the form of a woman approached Ama and express-
ed her desire to have a union and beget progeny. But Ama refused and
said that as he was greater it did not befit him to have a union with her.
Then Rc took one more Rc and then approached Ama. But Ama said.
the greatness of both of you put together will not equal that of mine.
Then three Rcs joined together and approached him and requested him.
Then Si and Ama were united ”.  This account stresses the inferiority of Rec.
which stands for the form of music to which it was subjected.

The Jaiminiyopanisad Bralmana ( 1:17.3) has the following version :
At the beginuning saf was prapa and mind. Asat was apana and speech.
Then sat and asat are shown to represent the male and the female principle
respectively. Rc was a female and desired to have a union with Ama, who
was a male. Ama asked her who she was. So she replied ‘T am 83’ and
he said ‘T am Ama’'. Then she asked him to have a union with her but he
said * you are my sister. So you seek union somewhere else’. She said
‘T do not find anybody with whom I can have union. So I will have union
with you'. He told her ‘ Purify yourself, you are impure’. She tried all
means to purify herself. But all those forms of poetry — gatha, narasamsi,
kumbhya, purana, ailba and rebha were unsuccessful. Finally she succeeded
in her attempt by the viraj. By this she obtained progeny.

The next account is from the same Brahmana ( 1.18.4) but with slight
variation: Water was alone in the beginning. The water was rising in the
form of the waves as a result of which two cavities were formed viz. Rc
(Sa) and Saman (Ama). They desired to have a union. He said ¢ You
are my sister, so seek somebody else’. She swam to a distance. Aditya
tried to follow her but was not able to do so, as she disappeared. So he
said ‘T do not find you’. He promised her a boon if she would be seen
by him. She appeared and again disappeared into the waves. After thus
dodging him she was finally united with him and created the word Saman.

These accounts of the origin of Siman indicate that the Saman-music
was of a superior type and the Rc-music was of an inferior one. The
attempts at fusing the two landed into difficultics. After several failures and
successive alterations brought about in the Rc-music it became fit for
getting blended with the Saman-music.



SOME TRENDS IN INDIAN HISTORIOGRAPHY* -
R. N, DANDEKAR

Modern historiography was a child of the late 18th century, but it soon
assumed such an important status in the academic life that Augustin Thierry
was moved to proclaim : History would be the hallmark of the 19th century
and would lend it its name, just as philosophy had given its namc to the 18th.

The concept of history has been ever changing. Indeed, the history of
the concept of history is a fascinating subject by itself. A reference can,
however, be made here only to a few relevant points in that connection. [t
is suggested, as, for instance, by the Ranke school of historiography, that
the primary function of a historian is to tell the story as it actually happened.
History-writing is comparable to the work of an enquiry commission.
The various available sources are like witnesses before the commission:
but they are not to be taken on trust; they are to be thoroughly cross-
examined, and every detail has to be double-checked. History is thus
belicved to be concerned exclusively with facts and not with generalizations.
It is essentially a science of facts. Such a view also generally disclaims
any alliance between history on the one hand and literature and philosophy
on the other. A historian is mainly a servant and faithful chronicler of
the past, not its critic, courtier, or legislator. He reconstructs events or
historical moments on a temporal axis, but does not try to provide any
conceptual framework for them,

As against this, it is strongly urged that history is not merely a compilation
of facts, but an insight into a moving process of life. Mere fac(s and details
are not history; they are essential only as a sound basis. History is how one
looks at the sum-total of facts; it is a purposive interpretation of the known
facts. History is, indeed, an independent system of thought and has its own
methodology. It represents the movement of ideas. The first concern of a
kistorian is, no doubt, a meticulous collection of facts, but far more important
are the generalization, interpretation, and integration which must necessarily
follow. Debates on a microscopic level, such as those regarding dates. ctc.,
are by no mcans to be discouraged in so far as they help the ascertainment
of historical facts, but history primarily consists in making those facts weave
a coherent pattern. History, it is further pointed out, is a piece of structural
analysis. It seeks to extract meaning and implications of the story. A constant
exercise of judgement is what is expected ol a historian. Accordingly, the
purpose of the study of history is said to be the acquisition of human self-
knowledge. It is emphasised that history, to be concrete and alive, should

*The Kane Memorial Lecture delivered at the Asiatic Society of Bombay on May 9, 1977.
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combine in itself both the actuality of the field of treatment and a justifiable
and well-founded morality of analysed conclusions.’

It is this latter view which generally holds the ground at present. One
now sces a definite shift from narrative history to history as problem.

One also now sees considerable widening of the scope of history. It
was once assumed that political power was the great shaping force of civili-
sation, and the great lever by which the vast majority was raised to a higher
mental and moral plane. Even in ancient India, the grand-sire of the
Mahabharata is shown to have posed the question as to whether the times
influenced the king or the king influenced the times and to have unhesitatingly
declared that, without doubt, it was the king who influenced the times.2 History
accordingly used to portray, as Voltaire said, none but Kings, ministers, and
generals. Just as the aim of history was regarded as being narration and
not analysis and interpretation of facts, so too its subject-matter was regarded
as being confined to individuals not groups, to notables not nonentities. 1t
was believed that, within the collective experience of humanity, what was
most fascinating lor accounts and most available for narration were the
adventures ol great men and of states. History was, accordingly, biographical
or political, and was constituted mainly of power and war. The focus was
on kings and princes. and drums and trumpets. There has now occurred a
fundamental reorientation of perspectives. The pioneering patchwork period
of survey-histories is alrcady over. The scope of history has broadened from
the rulers to the ruled, from state to society, from individuals to people,
from royal palaces and battlefields to huts and farms, from weapons of war
10 tools of production, from politics to the entire social life with its socio-
economic, intellectual, cultural, and scientific developments. History today
mcludss not only cvery manifestation of political activity among men but
the entirc range of human cxperience. A historic fact, it is observed, no
longer means the cxplosion of an important event which ruptures the silence
of time, but rather a chosen and constructed phcnomenon whose regularity
facilitates its idemtification and examination by means of a chronological
series of identical premises within given time intervals3 In other words, history
implies the study of the evolution .of given phenomena in a temporal frame-
work. Individuals, however great and important, are no longer allowed to
monopolise the attention of historians. History, it is asserted, is being
democratised.

Verily, in view of the growing realisation of the fundamental unity of
human interests. there is now a demand that national ideals must be under-
stood on the background of humanity as a whole, It is pointed out that
archacology is estublishing a kind of rhythmic unity of mankind and that,

1. See : C. S. Srinivasachari, in ABORI/ 31, p. 67.
2. Raja kalasya karapam : Mahabhirata 12. 70. 6.
3. See : Frangois Furet, in Diogenes 89, 111.
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therefore, the history of a people can no longer be adequately studied
in isolation.

Modern historiography was born in the age of enlightenment in Europe
and has since brought forth various approaches to the study and presenta-
tion of historv. A brief notice may be incidentally taken here of some
typical ones of these. There was, for instance, the approach which had
been inspired by the desire to overthrow the hegemony of religion and
to study every aspect of human activity from the point of view of
human reason. This attitude reflected the self-assertive consciousness of
the rationalists and their belief that, in the preceding periods, the world
was woefully steeped in superstition and darkness which fact had warped a
proper historical sense. The romanticists provided a kind of corrective to
this view by calling for greater sympathy in the study of the past and by
emphasising naturism or the influence of external environments. It had
been already asserted that man was essentially a creature of his environ-
ments in which the geographical factors played the most important role.
According to Hegel, who vigorously attacked naturism, the process of
history is cntirely different from that of nature. Nature is cyclical and
repetitive, while history never repeats itself and takes a spiral course.
Human reason is the chief moulding factor in history which latter implies
the objectivization of mind in the form of actions and institutions. History,
says Hegel, is made up of the efforts of the human spirit to recover full
consciousness and freedom. It is not nature which makes the man; rather
the man works out his own destiny. Therefore, the real subject-matter of
history is thought and its various manifestations.

The Hegelian dialectics may be said to have given rise, on the one
hand, to the critical era of historiography initiated by Ranke and, on the
other, to the historical materialism of Marx. Ranke is often regarded as
the greatest history-writer of the modern times. To him. the science of
history was a holy work purifying the soul. Indeed, he considered history
to be religion. According to Ranke, men of action were the deciding
factor in history. He put great stress on eschewing all romantic element—
all invention and imagination—from historical writings and on rigorously
sticking to [lacts. He wanted thc -study of the past to be divorced from
the passions of the present. It is, however, Marx who has exercised by
far the most profound influcnce on the recent thinking about history.
He -vehemently asserted that it was not the consciousness of man that
determined his being. but that, on the contrary, his social being determined
his consciousness. Marx’s main thesis is that the character of the social,
politjcal, and cultural life of a people is determined by the modes and relations
of production in economic life. But he does not regard man as just a passive
agent of nature, For, man, according to. him, is given the opportunity and
privilege to create and re-create the social world. He stresses the integral
relation of history with natural science and industry. Though Marx regarded
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economic causes as the basic factor in the historical process, he never
believed that everything could be explained by what might be called monistic
materialism. As his friend Engels has explained, the economic situation is
doubtlessly the basis; but the various elements of the superstructure—political.
legal, and philosophical theories and religious ideas—also exercise their
influence on the course of historical struggles and, in many cases, prepond-
erate in determining their form. The orientation given to historiography by
Darwin’s theory of evolution and natural sclection as also by Comte’s
positivist philosophy which sponsored the law of three states or stages
of intellectual development, namely, theological, metaphysical, and scientific,
was also by no means negligible. Particularly significant, however, was the
affirmation of the positivists that science, including history, consisted of two
factors—the ascertainment of facts and the discovery by inductive method of
the laws behind those facts.

By the way, it may be mentioned that Ramakrishna Gopal Bhandarkar,
who can be regarded as a pioneer of modern historiography in India,
belonged to the Ranke school of historiography (Bhandarkar has actually
compared the critical method of research to the method pursued by a judge
in coming to a decision), that most of his successors have generally followed
his lead though a few of them have inevitably turned romanticists, and
that the present rage in India is historical materialism.

Once it was accepted that the primary function of a historian was to
provide a purposive interpretation of facts, that a historian had to extract a
meaning and evolve a pattern out of the facts, attempts were made to find
out if there could have been any one single dominant motive force, any
law, which governed the historical process through the ages. In other words,
could one speak of the focal theme of history ? Religion was naturally the first
and foremost motivating factor to strike a student of world-history. Toynbee,
for instance, procliims : As I have gone on, religion has come to take the
central place in my picture of the universe. Even in the development of India,
he fully realises the exceptional importance of the religious factor. He does
not go so far as to believe that the saints and the philosophers have been
responsible for the ruin of civilisations but he admits that they have been
the involuntary artisans of that disintegration which has occurred periodi-
cally and which has affected the forms ol culture. In the historical process
he has often noticed a parallelism between religion and society. Religion,
it may be incidentally added. has influenced the course of history both
favourably and adversely. As for the latter kind of influence, some scholars
have even gone to the cxtent of pronouncing that history, down to the
present day, is & melancholy record of the horrors which can attend religion,
that religion has become the synonym for hatred, indeed, the last refuge
of human savagery.* Referring to the post-partition carnage in India,

4.7 Cf. A. N. Whitehead, Religion in the Making, p. 26.
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Jawaharlal Nehru is reported to have vociferated in great anguish that
Hindus and Muslims and Sikhs and others took great pride in their sacred
faiths and testified to their truth by breaking the heads of one another.

Toynbee enunciates some other laws governing historical development
bv means of such ciatch-phrases as challenge and response, stimulus and
p;essure, affiliation and rupture. defcat and rally. A reference may be made
here, in passing, to another view of Toynbee’s. Hc believed that in theory
all peoples were capable of creating high civilizations; if they did not succeed,
it was because of lazy life due to plenty, or sapped encrgies due to inhospitable
environments. or exhaustion due to efforts to adjust to surrounding conditions.

What is called social dynamics is sometimes mentioned as the basic law
of history. A constant movement towards cxpansion is a natural instinct in
every social organism. History denotes a development, a transition; not merely
a sequence of events but a procees of becoming. It reflects constant changes
in social relationships. In the context of India, for instance, her history
would mainly imply an analytical study of caste and sub-caste relationships.

And, finally, from the Marxist point of view, history is defined as a
presentation in chronological order of successive developments in the means
and relations of production.’ This definition clearly sets forth the focal theme
of history. It is, indeed, claimed that the changes in economic structures have
a vital bearing even on the social relationships mentioned above, As suggested
earlier, the most dominant trend in the writings relating to the history of
India, in recent years, has been its Marxist interpretation.

As is well-known, India could boast of hardly any real historiography
until almost the middle of the 19th century. Serious activity in that field, if
any, in the earlier pcriods, seems to have been laggard and only occasional.
The Veda may be reflecting to some extent the phenomenon of the mythologi-
zation of history, but of pure history it contains but a few and stray scraps.
The Puranas, which are traditionally often coupled with—or, in some cases,
even identified with—/tihasa (which word has come to denote history), hardly
deserve to be regarded as historical writings in the true sense of the term.
They are rather treatises on universal history. They usually speak in terms
of yugas or cosmic epochs rather than of real historical periods. It has
been rightly observed that they start with cosmogony and end with the
dynasties of the futurce and that the periods of real history form only an
episode in the cosmic cycle so that even they are generally transformed in-
to mystical or legendary themes. The genealogies contained in the Puranas
and similar works too can rarely be treated as faithful records of the past.
Indeed, the basic task of a historian of India consists in scrupulously isolating
the religious and social pretences proclaimed as truths in the Puranas and

5. Sec : D. D. Kosambi, An Introduction 1o the Study of Indian Hisiory,
Bombay, 1956, p. I.

Tuus
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other scriptures. In the so-called historical Kavyas also, history is either
completely submerged under poetry or it is transformed into legend. It is
certainly most surprising that inthe rich and voluminous treasures of Sanskrit
literature real historical writings should have been so conspicuous by their
dearth,

There is, however, some truth in the statement that the paucity of
historical writing by the Hindus does not necessarily imply the absence of
historical sense on their part, It is, for instance, not quite impossible to
reconstruct certain aspects of Indian history, in its widest sense, by means
of a judicious study of myths and local folklore. Intensive and scientifically
carried out anthropological, ethnographical, and sociological research would
ceftainly help us to understand the dynamic processes of the interaction
of cplture and the individual interest, of the objective world and man’s
subjective world, and to gain an insight into the originality, uniqueness,
and._spontaneity of social experiences in various communities at the level of
myths, legends, usages, and popular tradition.é Venly, such multi-disciplined
study constitutes an important feature of modern Indological research.
Apart from such indirect manifestation of the historical sensc of the Hindus,
a mention may be made here of the archives and genealogical records which
seem to have been maintained by many Hindu courts. Such documents;
which become available but rarely, are seen to start at human-secular-
historical level, but unfortunately they soon assume superhuman-metaphysi-
cal-legendary proportions. Muslims, in the medieval period, had a keener
but more restricted sense of history. They evinced little or no interest
in the early history of India. They believed that the only true religion was
that of the Quran, - and that history should aim at revealing the ways of
God to men. Most of the Muslim historians were courtiers, and even
through their official chronicles they sought to represent kings and princes
as agents and symbols of the divine purpose.

Tt is strange but true that the Indians learnt what may be properly called
the: history of India first from the writings of the British. These writings
naturally reflected various trends. There had, of course, been in vogue some
popular accounts which represented India as a mysterious land of magic, wealth,
and wisdom. Such accounts may as well be ignored in the present context. In
1811 appeared ‘John Malcolm’s Skerch of the Political Historv of India. Tt
was obviously inspired by the desire to flatter the East India Company for
the sake of purcly personal interests. James Mill was one of those Europeans
whe measurcd India by the standards with which they had been familiar
and found her deficient. He felt that the entire Indian society had become
depraved and needed to be thoroughly changed. In his The History of
British India (1818), the second and the third books in which deal with
the Hindu and the Muslim periods respectively, he has applied utilitarian

6. See : D. D. Kosambi, Op.cit. ( particularly the first two chapters ).
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Jogic to Indian civilisation. He had full faith in-the pawer of government
and-law to change the people and, therefore, advocated free-use of that power
for improving Indian society. He argued that happiness and not political
liberty should be the end in view. This may have been a reaction against
the plea which had been made earlier by Sir William Jones for a sympathetic
understanding of India’s problems. Jones had commended -the desirabilitv
of maintaining the original institutions of the Hindus and reconciling : the
people of England to thc naturc of Hindustan. Later Indologists like Max
Mueller also glorified things Indian and suggested that the change in them,
if any, should be attempted with due deference to the time-honoured
ideologies and institutions. Such romantic zest for India’s past was some-
times interpreted as being intended for exalting the Hindus i the cyes of
their European masters and thereby ameliorating the temper of the
government.

Elphinstone did not accept Mill’s premise’ that human nature was
cverywhere the same and that it could be changed by government and law.
He felt that human nature might differ in different countries and that history
should describe rather than evaluate those diffcrences. In his The History
of India ( 1841 ), therefore, Elphinstone simply describes the political story
and the nature of Indian society. Grant, before him, represented .yet another
trend. He was an evangelist and sincerely believed that the British rule in
India was an event which was divingly conceived and pre-ordained for redeem-
ing a condemned humanity and that a radical change-in the nature of
Hindostan could be effected through Christianity and education. Elliot
magnified the evil consequences of the tension between the Hindus . and
the Muslims in the medieval period and fondly hoped that his History of
India would teach the ‘bombastic Baboos of India’ some lessons in the benefits
of the British rule, while Maine pointed to India’s age-old economic.stagna-
tion, as reflected in her much-flaunted village communities, as the root-
cause of her degradation. Vincent Smith looked upon history as a means {or
using the past to understand the present and to plan for the future.
His was trankly an administrator’s pragmatic approach. Nevertheless,
Vincent Smith also seems to have been guided by certain. sound academic
principles of historiography.

All British historians, however, had one purpose in common, . namely,
the justification and further strengthening of the British rule in tndia. This
they sought to achieve by constantly harping on the highly desirable effect
of that rule. They also deliberately tried to create a kind of psychosis
among the [ndians that India had always been subject to foreign invasions
and internal feuds, that there had been no political unity in India at. any
time, that the cultural unity of India was a fiction, and that whatever was
good in India was due to European influcnce. The British historians, who
had mostly been administrators and soldiers, firmly believed that the
~British had a mission to fulfil in India, that the British rule was a blessing
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for India, and that the British came to India just when they were most
needed. What had been worse was that a few of them played a game of
duplicity. On the one hand, writing about Indian polity, they vehemently
condemned oriental despotism in order to highlight against that background
the liberality of the British rule, and, on the other, writing about the
traditional Indian society, they intentionally presented it in favourable
light so as to encourage among the Indians a kind of self-complaccncy
as also a remissness regarding the inhcrent weakness of that society,
Another feature of the British histories of India was that they over-
emphasised political and administrative matters. The British historians
generally lacked academic detachment on the one hand and grasp of local
institutions and traditions on the other. Actually, they instinctively shrank
from contact with the natives. Their main sources were official despatches,
archives, and reports. Even so, their view of history was much too narrow,
for, according to them, the area of state-activity was limited to law and order.

It cannot, however, be gainsaid that the work of the early British
historians of India was quite systematic and that it provided a fairly solid
foundation for futurc histories. But the attitude of a majority of them was
annoyingly patronizing and, in somc cases, patently contemptuous. Such an
attitude was bound to evoke strong reaction. A tradition of national
Indian historians soon started evolving—and this in two main directions.
There were the extremists who experienced a kind of righteous indignation
at what, they were convinced (though not always justifiably ), were
deliberate misrepresentations and distortions by the British historians. Their
attitude was aggressive as well as defensive. Among other things, these
extremists accused the British of deep-seated prejudices. called attention
to the utter depravity of the character of the British high officials by point-
ing out, for instance, that Clive was a veritable gangster, a confessed
forger, liar, and cheat, and exposed the diabolical designs of the British
for the cconomic exploitation of India. Al the same time, standing on the
defensive, the extremist nationalist historians tried to revamp the image of
India, which, they thought, had been tarnished by the British, not only
by vindicating and rationalizing various aspects of Indian culwure but also
by asserting the superiority in many respects of that culture over the
western culture. It was not seldom a case of inverted inferiority complex.
For instance, they stressed the pristine purity and innate sublimity of the
Veda by censuring its later degenerate accretions. sought to justify the
caste-system and the position of women and the Sadras, and glorified
even ordinary things by foisting symbolic mcaning on them, They further
spoke, among other things, of the golden age in India, of the unity in
diversity which characterised Indian culture, of the existence of democratic
ideology and republican states in ancient India. of the heroic exploits of
intrepid warriors like Candra Gupta II, of the saints who succeeded in
promoting Hindu-Muslim brotherhood, and, above all, ol the perennial
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vatues of Indian spiritualism as against the ultimate emptiness and futility
of western materialism. Incidentally, a reference may be made in this very
context to the few communal apologists against the British colonial historians
who accepted the main premises of the latier but argued that their
respective communities had not been responsible for any misdeeds.

The other direction in which the nationalist rcaction expressed itself
was that of critical historical research so remarkably examplified by Rama-
‘krishna Bhandarkar. The critical rationalist historians did not allow themselves
to be unduly ruffled by the supposed iniquities of the British historians or
to become overintoxicated by nationalist sentiments. They concentrated on
patient scientific research, viewed historical events objectively and dispassiona-
tely and re-presented the history of India in the right perspective by soberly
rectifying the distorted versions not only of the British but also of the other
historians including the Indian.

One has reason to suspect that this latter extremely desirable trend in
historiography is being surreptitiously stifled in the post-independence era
in India. The ideals of the present such as non-violence. communal harmony.
composite culture, peaceful co-existence, and secular state are represented,
cven in spite of the lack of any positive evidence, as having been acfual
facts in the history of India, History, it will be agreed. must not be thus
turned into a backward projection of present politics. It is further feared
that the historians are tending to become forgetful of their credo, namely,
that history is no respector of persons or communities. that history must
not bow before the exigencies of political situation, and that the fear of
wounding the susceptibilitics of any community or group should not come
‘in the way of critical history being written or re-written. For. history of
India is being re-written; somc know why it has to be re-written and others
know that it must be re-written but are uncertain what tonc and what form
the new approach should assume.’

It may not be correct to speak of the emergence in the modern times
of any distinct and strong school of Indian historiography (except perhaps
the newly cvolving Marxist school), but one cannot fail to detect the mani-
fest growth ol historical consciousness and the gradual development of a
specific methodology. Some of the ideas and assumptions which have orien-
ted this methodology may be briefly set forth here. In the West, the tenden-
cy is becoming increasingly evident to regard history of India as a distinc-
tive and independent discipline and not just a part of Orientology—as a social
science and not merely an aspect of classical studies. It has now become
a subject with an individuality of its own. Similarly, it is now fully realised
that all history constitutes but an interim report which is liable to be
modified and even superseded. History of India, in particuiar, is rightly

7. See : J. D. M. Derrett, in Historians of India, Pukistan and Ceylon
(ed. C. H. Philips ), p. 354.
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said to be an exercise in a series of hypotheses.® The process of re-exarin-
ing, re-interpreting, and re-writing history in the light of newer material
and from a fresher point of view has come to be regarded as a continuing
process. History, it is emphasised, must offer an endless series of courts of
appeal and must always be ready to re.open closed cases.

It is also clearly realised that history is not an exact science. Because
of the indeterminacy of the object of history and the many imponderable
factors involved in it, the laws of historical change cannot be predicted
with the scientific certainty of the laws of physical change. It is, indeed,
suggested that the unreasonable ambitions of history as a whole will have
to be given up.? Historical generalisations on a universal level are no doubt
likely to prove trivial or platitudinous. But one would find it difficalt—
indeed, impossible—to attempt any generalisations even in respect of such
a vast and varicd country as India-—a country which can hardly be regarded
as having ever presented itself as a single unit in the historical sense. It
may be rccalled that in India there exists a wide range of inner cultural
differentiations due to extraordinary variations in soil, topography, climate,
seasons, and produce, and that these stratifications have penetrated all the
layers of society at deeply physical and psychological levels, It is said, per-
haps too much cxaggeratedly that a single period of time in the history
of India as a whole contains within itself centuries of the history of the
European continent. One would, verily, be tempted to ask oneself whether
the history of India as such was at all possible. Periodisation, on any
principle, for India as a whole is unthinkable. One, therefore, wonders whether,
in the absence, at any given time, of a common socio-economic—or even
religio-philosophical—basis for the whole country, one would not have to
think in terms of regional or dynastic history. It is perhaps this kind of
thinking which has encouraged narrower specialisation in recent years. The
common tendency now is to confine detailed studies to smaller historical
themes without, of course, ever losing sight of the basic concept of the
general social change. As regards regional histories, it is generally agreed
that their purpose should not be regional aggrandisement or glorification
but that it should be to provide local pattern and information for which
more evidence may exist in one region than in another.1?

It is said that the history of India has developed within a two-dimen-
sional framework, preoccupied with men and events and neglectful of other
aspects of social life which are of greater consequence. However, the broad-
ened multi-dimensional concept of history is now universally accepted. A
detailed scientific study of a people as a whole—of its material activity,

8. Sce : Romila Ihapar, in Indian Society Historical Probings (ed. R. S. Sharma ),
New Delhi, 1974, p. 96.

9. See : Frangois Furet, in Diogenes 89, p. 123.

10. See : Romila Thapar, in .- Proceedings of the 24th Indian History Congress,
Calcutta, 1963, pp. 349-50.
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political life, modes and relations of production, social organization, ideolo-
gical trends, and religious institutions—is what history now aims at. But
these various aspects of social life are not to be set forth as parallel develop-
ments, they are rather to be interwoven into a single meaningful pattern,
Correspondingly, insistence on the use of a plurality of sources has become
a distinctive feature of modern historiography relating to Indija. A reference
may be made, in this context, to what are called the combined methods in
Indology. Time was when too much reliance was placed on literary texts,
particularly in connection with the history of ancient India. These texts
having been largely of a religious character, the religio-philosophical culture
received disproportionate emphasis. Archaeology (including epigraphy and
numismatics), anthropology, ethnography, and sociology have now provided
a kind of counter-balance. It has now become possible, through the use of
the tools and analytical methods developed by these disciplines, to obtain a
ful]l and integrated view of the complex Indian culture. In this connection,
special stress is laid on the insight which one is likely to gain into various
human communities and their evolution through structural analysis as well
as through direct observation for which latter there is still much scope in
India. Tt should be remembered that in India, more than in several other
countries, the past is inextricably interwoven with the present. The need for
a. multi-dimensional, problem-oriented structural-functional approach to the
history of India is now generally rccognised. Historiography of India is
tending to be transformed from a stray individual effort into a well-co-ordina-
ted collaborative enterprise. The data derived from the various disciplines
are, however, not to be simply combined, but they are to be organically
organized into some conceptual scheme as far as possible. Of course, the
continueus growth in recent years of record-consciousness is to be welcomed.
But it is also to be remembered that behind formalized written document as
also behind institutions there are men and that it is men that history, among
other things,s eeks to grasp. One has to overcome the stiffness of official
records by trying to penetrate through them to the circumstances under which
they must have been created. Incidentally, it is satisfying to see that non-
official sources like pamphlets, tracts, old newspaper files, biographics, essays,
and letters, _Which may be said to reflect mostly the middle-class thinking, are
being given their due importance, In this connection the need for the know-
ledge of modern Tndian languages cannot be overemphasised.

Facts, which are brought to light by such multi-disciplined sources,
constitute the inevitable basic foundation of the edifice of history. Itis,
however, necessary to warn ourselves, particularly in the present times,
against the temptation to try to fit these facts into a pre-conceived
paftern rather than to allow a pattern to emerge naturally from the
facts. Facts of history are said to be polyglot; they easily pick up the
language a historian wishes them to speak, But the golden rule in this
connection is that theories must not be used to interpret .facts; facts
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must be used to build up theories. Another rule which may be mentioned
in this very context is that current norms must not be employed to
judge the trends of earlier periods. And the third rule is that commonsense
is often better Lhan inadequate statistics.

Modern historians of India have become conscious of the mistaken
practice of viewing India’s history from the centre. They feel convinced
that it was a vain effort to present an integrated history of India by
adjusting the developments in other parts of the country to the pattern
dictated by the centre. They have also succeeded in reversing some
undesirable trends of the earlier historiography, such as that unduly
greater attention was paid, particularly by the classical Indologists, to the
early periods of Indian history than to the Middle Ages and modern times,
that South India and the Deccan were not given legitimate coverage, that
the continuity of India’s cultural tradition was often mistaken for stagnation,
and that no attempt was made to discover any pattern of evolution in the
history of India. Modern historians of India also view with disapproval
the tendency to depend overmuch on precedents from the other parts of
the world. For instance, they think that it may prove futile to try to
discover in India the institution of slavery similar to the one known in
Greece. Another pitfall which is being scrupulously avoided is the once
popular assumption of foreign, particularly of Greek, borrowing or influence.
Parallel development perhaps offers a more satisfactory and convincing
explanation in all cases of supposed borrowing.

The history of India. it is pointed out. has for long concerned itself
with *big things® and not with * little things *: it has also concerned itself
only with tensions. It is suggested that if * little things ’ and ¢ small people ’
were taken into account by history, tensions would cease to be important.1
Onc may incidentally add here that another new trend in historiography,
which is visible also in respect of the history of India, is the recognition
of the facts that history must have its lay appeal and that historians
must not remain exclusively professional. Finally it may bc emphasised that
Indian history need not any longer remain an exXercise in mysterious
digressions into uncheckable and unexplorable realms; as has been well said,
it is now inspired by science and empiricism rather than by dogma
and prophecy.

It is said that there are five main views of Indian history : the British
imperialistic view. the Hindu or Muslim communal view, the nationalistic
view, the factual-judicial view, and the Marxist view. As has been indicated
above, it is the Marxist view which seems to be steadily prevailing in recent
years, We have already had occasion to refer to the Marxist concept of and
Marxist approach to history. To put it briefly, Marxism insists on the

11. See : N. K. Sinha, in Proceedings of rhe 31st Indian History Congress, Patna,
11970, pp. 7-8. e
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history of the people as against the bourgeois portrayal of persons; it judges
everything from the point of view of dialectical materialism; and, according
to it, the focal theme of history is the development in the means and relations
of production. A detailed critique of this position is certainly not called for
here. However, a few general observations may be made in regard to the
application of the Marxist methodology to the history of India.

To begin with, one would challenge Marx’s observation that the history
of India is nothing but the history of successive intruders.2? Even a cursory
study of the several periods in the history of India would expose the
patently superficial character of that observation. One has also to give up
Marx’s theory of the unchangeableness of Asiatic societies, for, considerable
changes can be shown to have occurred in the Indian society even from
the materialistic point of view. As a matter of fact, Marx has based his
whole theory primarily and essentially on his knowledge of the European
situation as it had obtained in the various periods of history; it may not,
therefore, be validly applied in toto to Asian countries like India. Indeed,
so far as India is concerned, it would be necessary to modify the stages
of the socio-economic development as laid down so firmly by Marx. For
instance, the hard and fast distinction between the stage of food-gatherers
and that of food-producers is completely shaken by the excavations at
Kalibangan where evidence has become available of plough-farming having
been known in India as early as 2500 B.C. Similarly, India does not
seem to have ever had a classical slave economy in the same sense as
Greece or Rome. There was no period in the history of India in which
her economy depended upon large-scale chattel slavery, which, according to
orthodox Marxism, inevitably preceded the feudal stage of history. And
whatever loose kind of feudalism there may have existed in India, it cannot
be said to conform to the orthodox Marxist definition of it. It is thus
difficult to fit Indian history into the neat scheme of periodization which
Marx and Engels have laid down as the inevitable course of historical
development.

The Marxist approach to Indian history often implies the application
of modern criteria to ancient India. As has been rightly pointed out, it is
wrong to use comparisons with different levels of modern society to infer
back to earlier stages.’3 The varpas in ancient India, for instance, cannot be
identified with the economic classes of Marxism. Indeed, the concept of
social class, which is a key component of Marxian theory, has invited many
theoretical objections, and its application to all periods of history has
not always proved fruitful. One would also do well to remind oneself that
research in the economic field in India is still in a nebulous condition and
that adequate evidence is still not available to justify the assumption of

12. See : R. C. Majumdar, in India Quarterly 13, p. 274.
13. See : F. R. Alichin, in Man 1, 1966, p. 255.
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any conscious class struggle. Similarly, the concepts of human freedom
and social necessity, which are pertinent in this context, cannot be regarded
as having the same content and the same relevance for all times and all
climes. It may also be asked whether all human institutions everywhere
follow the same line of development. The laws of social change are by no
means as predictable as the laws of physical change are generally
supposed to be.

What is, however, perhaps particularly serious is that the more or less
exclusive emphasis which the Marxist approach places on the means and
relations of production is likely to present Indian history in a2 wrong
perspective. For instance, it would tend to eclipse or to misrcpresent
what has been generally regarded as India’s peculiar glory and her particular
contribution, namely, her richly varied metaphysical and religious specula-
tions.1# It has been rightly emphasised that an ideological revolution may
bring even to the labourer, while his instruments of production remain
unchanged, a higher human content with increased dignity and rights.
Religion has, at the great turning points of history, been the chief instru-
ment of such ideological revolution. The Marxist denigration of religion
as a whole is, therefore, no longer valid. In view of this, it is, indeed,
difficult to digest such suggestions as that the Bhakti movement, which
comprised the religious experience and aspirations of a large part of the
Indian population and which provided a remarkable stimulus to artistic
and literary creative activity during almost two millenia, owed its success
to the fact that it suited the feudal ideology perfectly. And, may one not
presume that an ethical concept can have classless and timeless validity ?15
Again, our purely aesthetic appreciation of the difference in the treatment of
love by Valmiki and Kalidasa is not going to be affected in any way,
whether or not that difference reflects the transition from slave-holding to
feudalism. It is also possible that social and cultural factors would influence
the economic development as much as the other way round. To suggest
that the basis of any formal culture must lie in the availability of a food
supply or that throughout the course of Indian history there was no escape
for the proletarian from coercion and oppression is egregiously one-sided
and meagrely evidenced. As has been very wisely pointed out, it is a pity
that, for many Marxist historians, materialism, which opens on only an
arc of man’s full circle, is the only aperture through which to perceive
man’s whole history.1® One may not wholly concede the élitist view according
to which modern India is what its élite, that is, the western-educated political
élite emerging from the middle class, made it, or the power theory of
history which, it is claimed, helps one understand better the Indian social
development during the last two centuries, or, again, the Malabharata

14. See : F. R. Allchin, in BSOAS 22, p. 375.
15. See : A. L. Basham, in JESHO 1, p. 345.
16. See : Daniel H. H. Ingalls, in J4OS 77, p. 227.
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pronouncement that kings make the times, but onecannot deny that historical
research has to be based not on mere assumptions regarding social relations
but on the rockbottom of an adequate understanding of human nature which
the economic and political organization of society presupposes.

Marxist approach to the history of India has no doubt served as a
corrective for the over-sentimentalised and over-spiritualised accounts of
India, particularly of ancient India, but, it is feared, it is tending to err in
the opposite direction. The fault perhaps lies not with Marxism but with
some of the avowed Marxist historians who seem inclined to out-Marx Marx
in their odd and generally unintelligible standards. An outstanding Marxist
historian of India has himself protested that some of the so-called Marxists
conveniently forget that Marxism is not a substitute for thinking but that
it is a methodology of analysis.? Their application of dialectical materialism
to the interpretation of the history of India is grossly mechanical rather
than critically discerning. Marxism cannot claim to provide the only
scientific approach to historical research relating to India : at the same time,
such line of inquiry cannot be altogether ignored. Only, modern historians
of India have to be on their guard against becoming slaves of a doctrine
and a methodology instead of being their masters,

It will be generally agreed that in historiography the question of perio-
dization is crucial but particularly irksome. The most significant turning
points in history may be said to mark the beginning of new periods. These
turning points are usually supposed to be occasioned by influential persona-
lities or dynasties, or important events, or stages in the socio-economic
development, or vicissitudes in political power. According to Marxism, a
long-range historical epoch is distinguished by its mode of economic produ-
ction. A number of modern historians of India, accordingly, insist that
historical periods must be demarcated on the basis not of religion, race,
and politics, but of the socio-economic conditions as determined by the
means and relations of production. At the same time they feel constrained
to admit that major wars, dynastic displacements, religious upheavals, etc.,
do often signalise fundamental change in the productive relations of
the people.

Periodization of Indian history in terms of ancient, medieval, and modern
does not seem to have been an old practice. It was first brought into vogue
by the British historians in the second quarter of the 19th century. On the
face of it such periodization would seem to imply mere chronological division
and to have no conceptual significance whatsover. But even chronological
division does presuppose some kind of conceptual criteria. This is acutely
felt particularly in connection with the medieval period of Indian history.
The question as to which should be the chronological starting point of the
medieval period has always vexed the historians of India. Besides, the term
‘medieval’ itself has acquired a peculiar non-temporal connotation in general

17. See : D. D. Kosambi, in ABORI 29, p. 2717.
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historiography. Whatever that may be, most of the historians of India today
prefer the nomenclature, ancient period, medieval period, and modern period
presumably because it is more simple and straightforward and involves less
theoretical commitment. The British historians have also adopted the scheme
ofthe Hindu, the Muslim, and the British periods corresponding loosely with the
ancient, the medieval, and the modern periods respectively. There can be no
two opinions that such periodization, though commonly accepted in standard
text-books is, as very aptly pointed out, misleading in its emphasis and
questionable in its assumptions.18 It has also been suggested that the language
of the source-material sometimes determines the periodization.

A typical Marxist exercise in the periodization of Indian history may
be broadly set forth here:1¥ After the gentile societies of the pre-Aryan tribes
of the stone ages, the Indus valley civilization grew in the third millennium
B.C. This civilization decayed just before the advent of the Aryans in
Panjab about 1500 B.C. At about 900 B. C. began the first main period
of the development of the Ganga-civilization. It continued in the Maurya
and the Kusana (that is the pre-climax) and thec Gupta (that is the climax)
ages. After Harsa (who signalised the first after-climax), there began, about
700 A. D., the period of slow decay and stagnation during the middle ages.
This period saw the spread of the Indian variety of world-wide feudalism.
The middle of the 19th century marked, on the one hand, the beginning of the
fight for national liberation and, on the other, the rise of modern capitalistic
India. The Rgveda, according to this view, was the main document of the
last stage of the primitive tribal socicty of the Aryans, while the major
Brahmana-texts belonged to the first stages of the developing slave-holder
society which reached its pre-climax and climax under the Mauryas and
the Guptas respectively. Popular Hinduism was the religion of Indian feuda-
lism. Indian slave-holding generally remained undeveloped, and, the Indian
society having been more or less stagnant, the history of India did not
show such dramatic transitions from slave-holding to feudalism as in
Europe. It is hardly necessary to comment on this highly arbitrary scheme.

By and large, the question of periodization of the history of India
as a whole is likely to remain an open question at least from the theore-
tical point of view. Nevertheless, modern historians of India have at least
recognised certain limitations in this connection. As has been already
pointed out, in view of the fact that India is a vast and varied country,
periodization for India as a whole is almost impossible. Another difficulty
in the way of a neat periodization is that not all aspects of research
have developed at the same rate or in parallel directions. And, finally,
the periodization conceived for the European continent does not necessarily
suit the conditions in Asian countries like India.

18. Romila Thapar, 4 History of India 1, Penguin Books, 1966, p. 21,
19. See : W. Ruben, Einfihrung in der Indienkunde, Berlin, 1952; * Indological
studies in the German Democratic Republic ”, VBQ 27, pp. 197-211.



Rain and Sex-pairing ( mithuna )

SADASHIV A. DANGE

Rain or water was believed to be the nourishing fluid by the Vedic
people and the point is attested from many passages in the RV. But one
of the most eloquent is the expression apam re‘amsi, where it would mean
“ the fluids (retamsi frm +'ri=“"to flow™ or ‘“to move ' ) of water”; but
the employment of the word retas in this expression is an example of
‘“word play™ which the Vedic seers very often indulged in. Parjanya is
called reto-dhas (III. 56. 3); and we have also the concept of the * three
sprinklers of semen ™ (V. 69, 2; VIII. 33.7), who are the threc fires at the
three regions, the sun at the heavenly region thz lightning at the mid-region
and the sacrificial fire or the fire in the terrestrial waters (agni payasvan at
I. 23. 23), who are believed to fructify the waters (females ' in the three
worlds. The sun issaid to be the archetype of the seeders; he is the * seed-
sprinkler” (X.40. 11). The female counterpart in the case of these * sprinklers
of the seed » is the earth in the most prominent image, of which the creepers,
cows, and all females are phases. Parjanya has his female counterpart in the
plants (V. 85.1, 8; VIL. 101. 1; 102, 2), while the sun has his females in the
waters in the orb. In the case of the cloud the lightning fire has his waters
that get fructified into rains, The cosmic fluid (rain) was the result of the
sex-act; and, as a next step gave the concept of the ritual-couples, in ritual
persons, objects or even the verses, lauds or the samans. Such verses were
the @hanasyah, the utterance of which was believed to provide the semen
for the symbolic re-birth of the sacrificer or for the gain a restoration of
fertility. Some of the bricks at the ritual of the agnicayana ( arranging the
fire-altar ) were called * retah-sicau . In the same line fall also such
expressions as refo vai nabhanesthah, ot mithunam vamadevah, which refer
to the samans, that were considered to be a charm for procreation. On the
basis of this sexual coupling developed the imagery of the marriage of various
objects. Thus we have the following passage: “ The waters were, indeed,
the wives of the gods; they desired sex-umion; after them did the wind-god
(Vayu) run, and copulated with them; they developed the foetus; to
them did the gods say, ¢ Release it now’; they released it—the Rathantra
saman on the first day;...... the Brhat they released on the second
day. In that they created th: thunder of the rain-god (parjanyasya
goso ’ nvasrjyata); hence do they sound the drums at the recitation
of the Brhat-szman; thereby Parjanya becomes prone to release rain ™
(Jai; Br. III. 118; esp. last varsukah parjanyo bhavati). The point to
be noted is that itis not the sounding of the drums that is the only reason
for the advent of the rains. It is mainly the formation of the sexual couples
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( mithuna) Brhat-Rathantara samans is one couple; the other is Wind and
Waters. We have noted earlier that the waters are the females at the
three levels and they are to be seeded by the three ‘“seeders” the fires. Here
we have one more seeding principle, Vayu. But Vayu is the fire in the mid-
region ( Nir. VIL. 2) along with Indra. Here we have another passage about
the waters and their seeders “Waters were, indeed, the wives of the gods;
they desired sexual union (ta mithunam aiccanta) they approached the gods
Mitra and Varupa™ (Jai. Br. I. 140 ). This mithuna is brought in here to
support the creation of cattle. At yet another place the waters are said to
be approached by gods themselves ( ra deva upayacchan ); they got the foetus
and produced the blue lotuses ( Ibid II. 200 ). Here the waters are obviously
on the terrestrial plane as the mention of the blue lotuses indicates. However
the concept of the formation of the foetus prior to and as a prerequisite for
the gain of rain is well developed in the Vedic people. The word garbha
had two shades of meaning : i) the foetus; and ii ) the one that causes the
foetus. The one who causes the foetus is the fire and this happens at three
planes as noted earlier the ones to take the foetus are the waters conceived
as the females. In this sense is the expression about Vayu, “ he is the
garbha of the world” ( X. 168-4 bhuvanasya garbhah) to be understood,
where the idea is that the Principle of wind is the impregnator of the
cosmic forces. The wind is hence able to fructify the mid-region also. Sayana
(on RV L 88.1) echoes this belief when he quotes. * In the mid-region
all is ‘woman’; and Vayu is the man that unites with all " ( Sarva Stri
madhyamasthana Puman Vayus Ca sarvagah) here the context is of rain.
Allied to this, but far more common is the concept of the fire ( Agni)
being the garbha of the waters (cf. RV L. 72.2, IIL. 1.12, 13). As the
garbha of the the waters he helps form the clouds, by creating foetuses
in the watery vapours. He is the garbha in the sense of causing the forma-
tion of the garbha. Likewise the ‘Bird’ (the sun) is the apam garbha (‘‘ garbha
of the waters” ) that pacifies by the showers of rain ( vrszibhis tarpayantam}
see 1. 164.52). The concept of garbha is here directly connected with rain.
Earlier in the same hymn (v. 33) we have the riddle-like and startling
expression, “here did the Father plant the foetus” ( atra pita duhitur garbham
@ dhat). Thbe image is of two well opened up saucers ( utr@nayoé camvoh)
representing the sky and earth, in the interior of which is the foetus placed.
The idea is that the sky and the earth must separate and yet unite; the
separation is to have a clear duality that is needed for the generating of
the garbha (where there is no duality, the concept is of the bi-sexual deity,
as we shall have occasion to see later ). The motif of separation and
union will soon be discussed. At another place in an unmistakable and
clear reference to rain-waters, we have the garbhas oozing out from the
darkness of the clouds ( X. 73. 2). The sacrifice is the way and the sacrificial
fire is the “son” that envigorates the Father ( Heaven) to produce the

garbha and sustain it (III. 1. 8, 10).
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The imagery of the formation of the foetus works on the belief of the
two worlds copulating. This image is extended to other gods also, the
earth, the plants or the waters being the woman. Thus Indra knows the plants
and causes the garbha in them (IIL. 57.3), At the advents of the stormy
Maruts (the wind-gods in a band ) the earth bears the foetus as a woman
does at the union with her husband (V. 58.7; cf. VI. 66.3). About Parjanya we
have already scen that he is the seeder who creates the garbha in all the female
species. Soma causes the foetus in the waters called Vasativari by mixing
with them at the ritual of placing the pressed out shoots of Soma in them
for swelling and repressing on the ritual-plane (IX. 19.5); and, by this
sympathetic action, he causes the foetus in the mid-region waters; this helps
form the clouds. The earth gets the fluid from the mid-region and becomes
garbharasa for cultivation (1. 164.8 ). The Maruts again and again (i.e.
yearly ) help the formation of the cosmic foetus, through the medium of
the sacrifice (1. 6.4 punar garbhatvam erire, dadhana nama yajriyam).
In all the cases of the formation of the garbha, the stages were the
evaporation of the waters by the heat of the sun; and the formation of
the cloud by the mid-region fire. This was set in the sacrificial environ-
ment; and it was believed that the sacrifice aided this process. The belief
that it rains when the mid-region forms a garbha continued; and in the
Brhatsamhitd Varahamihira refers to various opinions regarding the
formation of the foetus. According to one opinion, the formation began in
the month of Kartika after the bright half ( Br. Sam. XXI. 5; also com.
by Bhatta Utpala, kartika-suklantam atitya garbha-divasa syuh). If the
rains come after the period of eight months, ie. about Asadha, the formation
would require roughly the same time as that in the case of a woman.

The concept of the garbha prior to the coming of the rains is closely
associated with that of the marriage. As we have noted above, the garbha is
formed, according to one image, by the union between the fire and the
waters. But, according to another, the union of the two great elements,
Heaven and Earth, forms the basis of rain, There was the belief that these
two are to be got married. They are the high parents; and their marriage
developed as the basis to the ritual, for the formation of other couples in the
ritual-set-up. The belief that these two united to create rain, or were to be
so united, is traced to the period at least as old as the RV. It is to be noted
however, that the relationship between these two is twofold in thc RV.
They arc in close embrace and are to be separated, which forms the exploit
of many gods (II. 12. 2; X. 89. 4 etc); their marriage does not come clearly
in the RV. They are said to be full of the nourishing fluid (1. 159. 2
bhuriretasa pitara); and Indra is said to lead these parents for the enjoy-
ment of retas (1/155. 3 ni matara nayati retase bhuje). About these two
Agni is said to cause the “milk™ of the “cow” and the * Sukra of the
bull (I.160.3), where the couple is presented zoomorphically. These
references indicate the release of rain. The intimate relationship of the wife
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and husband between them is indicated when the earth is requested to send
rain from her abhra (cloud), which actually is controlled by Heaven (V.84. 3)
The two myths that of the separation of Heaven and Earth, and that of
their union again for the formation of rain ( heavenly semen) are presented
generally exclusive of each other in the RV. In one place, however, there is
fusion of these two motifs: They are said to be separated by the law of
Varuna; and, in the same context, they are said to be ‘* honey-milking >
(madhudoghe,a clear rain-symbol ) and “ gheeful” ( ghrtavati, another
rain-symbol VI.70. 1, 2). This cannot be taken simply as an accidental
description. The point marks a step further than the myth of the mere separa-
tion of these two elements, This also suggests that it is the union of the
separated that is necessary for the release of the nourishing fluid, rain ( retas).
The myth of pure scparation! is a light-myth, indicating that the close
primeval embrace of the elements was due to darkness and non-distinctness
of forms. As an extend clarification it might indicate the advent of the
first ray of the morning sun after the gloom of the night. This myth is like
that of SHU, the light-god from ancient Egypt separating his own children,
Seb ( male, here Earth ) and Nut ( female, Sky).? There is no indication of
rain in this myth, as it is the myth of creation; and it suggests the first
distinction of the two elements due to the first ray of light; but there is
another myth regarding Heaven and Earth from New Zealand. The myth is
twofold and is as follows: Heaven and Earth, the parents lie in a close
embrace; and the gods get produced inside; they get suffocated and devise
a plan to separate the parents. Here this exploit is accomplished not by
the god of light but by the forest-god, represented by a tree. He plants
his head ( roots ) on the belly of the mother (Earth) and streiches the
father ( Sky) by his feet ( branches ) up. These parents are still scparated.
The Father, being sorry, sometimes weeps, and drops fall on the body of
the Mother (Earth) in the form of rain3. Here, as in the Vedic myths,
senaration is needed for rain. But in this myth rain is not semen which
is the case in the Vedic myth. It will be seen that the myth of separation
and rain is later than that of mere separation for, rain is an occasional
phenomenon while the gain of light from the sun-rise is a daily one. The
rain-gain and the union of the high parents in the Vedic tradition gave rise
to another myth. [t is the marriage of the earth (E) and Heaven (H).
This is enacted in rituils and forms the basis of many other ritual-couples
( mithunas ). We refer below to some accounts from the Brahmanas.

1. For a study, A. Seisenberg,  The Separation of the Sky and the Earth at
Creation ** , Folk-lore 70, London, 1959, pp. 477-82.

2. R. T. Rundle Clark, Myth and Symbol in Ancient Egypt, London, 1959. p. 48f.
3. Andrew Lang, Custom and Mpyth, 1, London, 1948, p. 46; J. Macmillan Brown,
Maori and Polynesia, London, 1907; A. L. Kroeber and T. T. Waterman,
Source-book in Anthropology, New York, 1931, P. 444ff. The names of the
parents are Rangi ( Sky) and Papa ( Earth ). See also Folk-tales of All Nations,
Ed. F. H. Lee, New York, 1946.



RAIN AND SEX-PAIRING (MITHUNA) 65

According to cne of the accounts as it occurs in the Ai. Br, (IV. 27):
“ These two worlds together; they separated; (now) it did not rain, nor
anything fell. The five tribes were thus, in disharmony. The two (H-E) did
the gods (then) bring together; they two, coming, together, got married,
by this devaviv@ha (tau sa® yantav © etam devavivaham vyavahetam)”. This
devavivaha has two aspects: One is the performance of sacrifice, by which
the smoke is received by the heavenly region and rain from there by the
earth; the other aspect is the employment of proper ritual-chants (samans).
It is said in the same context, that the yonder one is impelled (quickened)
by this one (Earth) by the Rathantara siman; and the yonder one impels
this one by the Brhat siman. Further, that the yonder one is impelled
by this one by the chant of Nodhas; and the yonder one impels this one by
the Syeta chant. It is also said that this one sends to the yonder
one the smokz of the sacrificial fire; and, that yonder one sends her the
“salt” (or saline earth, usan), for salt is nourishment. It will be seen
that salt or saline earth symbolizes rain here. The point seems to be that
rain is sustaining, and so is salt. The equation is actually spelt out by the
Ai. Br. ( Ibid @sah-poso janamejayaka iti, where the belief is supported
from the reference to the dialogue with Janamejaya). However, the
identification secems to have deepsr implication. Salt here stands as the
symbol of semen also, which is the symbol of rain well attested in the
RV. Other symbols for rain like the tear, the sweat and urine are explained
this wayt Tear occurs as the cosmic fluid of generation ( $at. Br. IV
1.2.1-9). Rain is the perspiration of the Maruts ( RV V. 58.7 ); and rain
is also said to be the urine of the cosmic horse ( the sun) ( Brhad. Up. 1. 1)s
and when the RV-seer says that the Maruts lead the cloud for raining,
he employs a very clear image, that of the urinating horse (1. 64.6 atyam
na mihe vi nayanti vajinam). We have about the same account in the
Jai. Br. (1. 145 ), with slight difference ; «“ These two worlds, being together,
separated; nothing dropped from them (ie. no rains came); thereby the
gods and the men began to perish; for due to gifts from here (in the form
of sacrifcial offerings ) do the gods get sustanance; and, by what is gifted
from above ( rain) do men live. They ( Brhat and Rathantara samans )
said that they would both perform the marriage by means of their own
bodies. The Syeta saman was the body—the dear body of Rathantara, which
was itself Agni. The laud of Nodhas’ was that of Brhat. With these ' two
did they perform the marriage ( of H and E ). ( The result was that ) saline
earth (salt, usan ) did the other one send to this one; and this one sent the -
( sacrificial ) smoke to the other one, from here. Rain itself did the other
one ( Heavenly region) send as gift for her (Earth) from there; (the

4. Mait. Sam. IV. 6.3; cf. Sat. Br. IV. 2. 1. 11 for the eye as the source of rains
and of corn.; R, Clark, op. cit., p. 72;

5. Nodhas is the seer of RV I. 58.- 64; VIIL 88; IX. 93; here the laud on
RV VIII, 88.1 is meant. The Syeta saman is on RV VIIL. 49.1.
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actual word used is sulka, which is **bridal surety”); and the devayajana
(sacrificial ground ) this one (Earth ) for the yonder one (Heaven) ™.
Here and in the passage from the Ai. Br. noted above, as these two are
married, the word used is in the feminine gender ( asaw amusyai; and iyam
amusyai) ; but that probably indicates only the ladies on both the sides, as
in a human marriage; they do not indicate that the marriage was between
two females, or, better, that the two worlds were here considered to be
females. Actually, the upper world is conceived both as the woman and the
man in the RV ; and the word rodas® might indicate that. But, as a sexual
couple the feminine cannot be taken as they arc. They are to be taken as
Man and Woman, forming a couple. In these passages the place of the
sacrifice, including the smoke and the offering causing it, stands for the
earth (woman ); rain and éisgh stand for heaven ( Man ). There is a minute
difference between these accounts, which may be noted. The Ai. Br. does
not say that the other two samans ( chants) are the own bodies of the
Rathantara and the Brhat; in the passage from the Jai. Br. they are said
to be the own bodies of the Rathantara and Brhat. But this is implied
even in the Ai. Br. passage. The common motif at both the places is
that the marriage between the chants ( or lauds ) is representative of that of
the two worlds. In the other two lauds being the own bodies of the earlier
lauds, there is clear indication of the method of substitution and also of
innovation in the method of symbolizing the worlds. Here the marriage is
for the gain of rain. [t is clear that, with the ascendancy of the system of
sacrificial details the lauds came to be mentioned. Shorn of the lauds, the
picture that remains is of a simple sacrifice where the smoke of the
offerings is believed to generate rains. The point reverts to that of the
belief in the peculiar relationship between the fire and the waters, noted
earlier” And, if even the fire and the sacrificial aids are taken away
( which amounts to ritual-aids) the plain belief is that of the copulating
worlds. It would, thus, be clear that the passages referred to above show
a mixture of two beliefs: i) Simple coupling which indicates, and acts as
a charm for, the coupling of the two worlds—the PARENTS; and
ii} coupling in the atmosphere of the fire ritual. In the Vedic rites for rain
both these got mixed; but there are rites from elsewhere wherein the two
aspects are independent of each other. In the passages examined above
the samans are caused to be married. Now, there is a very important
reference to indicate a former couple that represented H and E. This is
named as the mena-mena couple. The Jai. Br., which heads the tradition
of the samans, refers to the meng-mena couple and tries to devalue it. It
says : “ They caused the mena and the mena to be married; hence they
(the others) say (rightly ) that the mena-mena are not to be married; it

6. The word is the dual of the fem. ; etymologically it means, * the crying one ™.

7. Among the Zuniit was customary to smoke the pipe; see Encl. R. E., XI
p. 632a, VI, p. 505.
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is, verily, the marriage of the Brhat and the Rathantara that he ( the
sacrificer or the priest ) accomplishes ( Ibid, loc. cit. mena-menam vava te tad
vyavahetam; tasmad ahur na mena-menam vyuhyam iti; brhad-rathantarayoreva
vaisa vivaham abhyarohati). The whole scheme of parallels may be given
as under:

The object : Rain-gain; scheme of coupling

Male Female

Heaven Earth

Brhat-saman Rathantara-saman
Naudhasa-saman Syeta-saman

Mena Mena

saline earth Smoke, offerings through
Salt semen, RAIN Fire

The mention of the mena-mena couple is important in the history and
the tradition of the ritual couple-formation. It is clear that it was an
earlier type or it may be that when the Jai. Br. refers to it as a method
to bz discarded, it may be praising the laud-couple method as against the
mena-mena one. Actually human couples or mixed zoo-anthropomorphic
couples did figure in fertility rites of the Vedic Aryans (cf. Jai. Br. I1.405
“they cause the Magadha and the prostitute to perform the sexual act at the
southern end of the altar”, daksine Vdy’ ante mithunikarayanti at the Mahavrata
also the Horse-sacrifice )®. The word mena has a very ancient history and
the RV also mentions this word in similar a meaning. The word occurs
six times in the RV, but the corresponding masculine form mena is not found
in it. The word mena indicates a beautiful girl (cf. I1.39.2 where it comes
as the standard of comparison for the Advins ) and an auspicious girl (I. 95.
6 in the dual, ubhe bhadre josayete na mene). The mention that the girls
were auspicious is clear in the comparison with the A$vins and also in
the fact of the earth and the sky being called mene (Ibid 62.7). In the rest
of the places (three in all) the word comes in the singular; but only with
Indra. At one place Indra is said to have himself become mena of one
Vrsanagva (1. 51.13 menabhavo vrsan§vasya su-krato). At another place the
same is said about him (X. 111.3 @t menam krnvann acyutah). In the last
place there is a riddle-like expression. Indra is said to have made the
meng of the horse the “mother” of the cow ( I. 121.2 menam asvasya pari
mataram goh). Scholars take this exploit, generally following Sayana as a
sort of a wonder and believe that Indra produced a cow from the mare.”
The expression “the mena of the horse” (asvasya menam ) here and *“‘the
meng of Vrsana$va’ are similar and it is clear that Vrsapadva is not an

8. For this motif and Erotic sculpture, see Dange, *“Sex in Stone and the
Vedic Mithuna. " ABORI, Diamond J, No. 1978. B :

9. For example Geldner, *“ female animal ” for mena. Macdonel-Keith, Vedic
Index, take Vr anpafva as a real person.
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historical figure; but it is simply “the virile horse” (according to the
accent ) this will show that in “the mena of Vrsanasva”. We have the indica-
tion of a mixed ( zoo-anthropomorphic) couple that acted at a ritual;and,on
the authority of the Jai. Br., this couple must have represented the H-E couple
for the gain of rain. And the same must have been the concept in the
second expression, “the mena of the Horse. In the latter context there
is a clear reference to the gain of rain along with the motif of the separa-
tion of H and E (1. 121.2 stambhid ha dyam dharunam prsayat; see also
Siyana ). Though there is no clear reference to the marriage of H and E
or of the mena and the mena it is clear enough that the horse is the mena
the male counterpart of the mena. The concept is a mixed one. We are
told that it is Indra who became the mena suggesting the bi-sexual nature
of Indra. Or from another angle the mena of the horse is an aspect of
Indra in the ritual of rain. We may compare the rituals where a girl
impsrsonates Indra for example, the girl in the rain-forecasting ritual among
the Behirs was believed to be possessed of Indra.1® Bi-sexual deities are
not foreign to the Vedic rituals and they are seen also clsewhere.l The
exact ritual-example of the ‘mena of the Horse’ is the Horse-sacrifice where
the Mahisi ( mena according to this terminology) united with the vrsan
asva virile horse cf. the epithets of the horse. Taitt. Sam. VIL.9 vrsa vam
asva reto dadhatuand Vaj. Sam. XXIII 18 sam afijim caraya vrsan. The RV
does not contain a full-fledged ritual of the Horse-sacrifice, nor is it expected
to contain it being only a collection of the mantras but it does have two
whole hymns (I. 162-3) about the sacrificial horse and the cooking of its
flesh. The references to the ‘mena of the horse” without any doubt what-
soever have to be understood in relation to this sacrifice. There is a proba-
bility of the mena (and the mena) being some sort of dolls, to be ritually
married; but it is very weak and there is no proof for this practice. When
the Jai. Br. refers to the marriage of the mena-mena it obviously refers to
this Vedic practice which probably the adherents of the Chandoga
school did not much opt for, as they wanted to stress the importance of
the lauds. There is another interesting detail in the case of the marriage
between the lauds. It is said that the marriage was to be accomplished at
the nidhana which is the end of the samans (Jai. Br. loc. cit.). The
nidhana, hence was supposed to be the portion whereat the samans could
unite. Now at another place it is said that the nidhana is the very semen
of the lauds (Ibid 1. 211 tad u hovaca janasruteyah viryam va etat samno
yat nidhanam ). Thus the word nidhana in this aspect indicated the genitals.

The marriage of the worlds was, thus, accomplished by various ways.
Now, there is another interesting point to be noted in this connection,

10. G. Chaube, “ Behir Songs for rain, ™ Bharatlya Vidya, VI, p.176.
11. See Dange “ The Vedic Mithuna-Concept and Practice” J. Or. Insi, Baroda,
Silver J. No. March-June, 1976.
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which has parallels elsewhere, The Jai. Br. has in this respect the following :
< The ‘lord’is to be defeated’ (loc. cit. sa i$varah parabhavitoh ). That
means, this symbolic ritual of marriage, or that of copulation, was to
defeat the ‘lord of rain’. The word iévara is not found in the older
Vedic texts, though isana is there. The concept of i$vara, hence, is compa-
ratively new and does not, probably, convey the god who is merciful
(cf. also ibid 1. 140; II. 237 ). In any case here is the concept of a god
who is not very helpful; and he has to be defeated for the gain of rain.
We might compare the Gandharva Vigvavasu, or Susna (the rough aspect
of the sun); and this defeat is with the peculiar and sexual ritual. Beliel
obtains that the high god who controls rain has to be enraged to release
rain. The concept in the present expression is not far from it, This
probably explains also the seemingly incestual relationship between Yama
and Yami,'? or the Father and the Daughter. In all such cases the names
are symbolic and hold good only in the ritual set up.

The motif of the copulation of the two worlds is seen prominently in
the ritual of Agnicayana, (the piling of the altar), and one of the
purposes is the gain of rain. In one of the layers there two bricks,
called retah-sicau ( * sprinklers of semen ") are laid. These bricks are
identified with the two worlds: Heaven and Earth, giving the idea that
the two worlds sprinkle the semen (rain ). Actually this is what is said
“These worlds sprinkle the semen’ ( Ibid; cf. the RV, where they are said
to be bhiriretasa, noted earlier). The point is further explained in the
following way : “ From this world does he send the refas ( semen) in the
form of the sacrificial smoke; that becomes rain ( in the yonder world)
there (ito va-ayam retoh sificati dhumam, sa amutra vrstir bhavati); that
one sends that (rain) thence ($at. Br. VII. 4. 2.22), The thought that
lies under the whole description is the sexual union of the two worlds. In
another context we have the same motif. The context is the placing of the
paridhi-s ( sticks that form the protective boundary ) round the sacrificial
fire. The texts enjoins that the priest should place one of the paridhi-s
with the following mantra: May Heaven and Earth have a common ‘desire’
.... Go to the speckled (horses) of the Maruts ( the clouds ); becoming a
young cow go to heaven, thence carry rain to us; for, indeed when Heaven
and Earth have common ‘desire’ ( sam-janate ) it rains ( $at. Br. 1.8.312)
The paridhi—s were believed to be aspects of the sacrificial fire itself; they
were the brothers of the firel3, Now when paridhi goes to heaven, in the
form of a cow (vaia ) there is the suggestion of a coupling with the
upper fire who then becomes the bull. Thus the paridhi—fire and the upper
fire (in the mid-region, as is clear from the mention of the Maruts ) from
the couple and release rain, The Jai. Br. connects the paridhi-s with rain

12. See “ Dange The Ritual of the Twins " at Paranjape Fel. Vol., Ajanta Pubn. Delhi.
13. Sat. Br. I 2.3. 1-2; Taitt. Br. JIL 2.8.10.11.
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directly. Thus it is said: When the water sprinkled on the paridhi-s
falls out it is established, for water is semen this one ( Earth) is the womb.
This way in the womb alone is the semen established, (and) from there
( Heaven ) is semen ( rain ) sprinkled down and here the plants are created
(1. 53). Here the Jai. Br. works on the set identification of the fire-altar
(vedi) and the earth and in the sprinkling of the vedi, the earth is sprinkl-
ed by the heavenly semen ( rain )4,

The principle of the formation of the couple is seen also in the verses
called vistuti ( “‘Special prayer”, lit. ). The vistuti is formed by grouping
three verses or parts of verses each beginning with the sound Aifi or hAuf.
The Aifi (or hufi) sound and the verse forms a mithuna, the hifi or huf
being the male. Here this mithuna is closely associated with the idea of
the gain of rain. It is said that he who practises the viszutis does not
die a premature death and for him rains comes timely. It is also said that
the three verses (or parts of verses) that go to form the unit of a vistuti
represent the three worlds. The hifi ( or hufi ) sound unites them ( Pafic. Br.
I1.2.2;3-5). The union of the worlds ( here three ) has to be taken to
bring rain, though it is not specifically mentioned in this passage. The Jai.
Br. associates various chants ( stobha-s) with rain. It says that chants
with dissimilar beginning should be united; for they form the couple
which is productive ( ajami mithuna as against jami mithuna; jami is mutu-
ally similar, like two individuals of the same sex= nop-productive; it is
the ajami couple dissimilar one that procreates). After suggesting the
formation of the hifi (or hun) with the verses (into a vismuti) the text
says further : That one ( heaven = hifi/huri) is Bhaga this one (Earth) is
Bhid. That one is the man, this one is the woman when the yonder (that )
one sprinkles ( varsati,“rains down” ), this one “brings forth”, When indeed,
the man sprinkles semen in the woman, does she ‘brings forth” ( Jai. Br.
1:330). The couple Bhaga Bhid ( H-E) is, indeed symbolic, for the latter
has the sense of the ‘split’ (or the <slit”) which indicates the woman;
and may be compared with the symbolism in the couple of the chants
having ‘one less’ ( woman suggesting the minus member ) and ‘one more.
( suggesting the member in excess, ie. the male organ)s. The efficacy of
the various combinations of the lauds forming couples or even singly, is
clear in such expressions as,”“Once the rains receded from this world, by
means of the Cyavana laud the gods caused it to fall” ( Pafic. Br, XIII.S. 12).

Various symbolic sounds in the ritual atmosphere were believed to cause
it to rain. Thus it is said : *““with the utterance ‘O §ravaya ° ( *‘cause to
it to be heard ) the gods created the wind; it advanced with ‘astu Srausar’
(“may it be heard”), the clouds began to float, with ‘ygja’ (‘offer’ ) the
lightning ( sparkled ), with ‘ve yajamahe’ ( we who sacrifice) the thunder

. 14. For the vedi as the earth, Sat. Br, L 2.5, 9; Taitt. Br. 1.6.1.5 etc,
15. The topic is discussed elsewhere by the author.
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roared, (and ) with the utterance ‘vasat’, they caused it to rain” ( $at. Br.
1.5:2.4) The sexual imagery including the bi-sexual (cf. mena=Indra) is
seen vividly in the case of the Subrahmanya laud and the Subrahmanya priest
the former being considered as the woman and the latter the man. The
Subrahmanya laud ( nigada) is said to have destroyed the Asuras and the
Raksasas by the creation of rain itself becoming the wonder in three gend-
ers. It is said that when the gods were performing the sacrifice the Asuras
and the demons destroyed it, the gods called out loudly, ‘‘Brahma-Om.”
At this call the sun (Aditya) became ‘Parjanya’ the god of rain and
transforming himself into a cloud rushed to the gods. He killed the demons
and the Asuras by the lightning and the showers of rain. Now, the
Subrahmanya formula and the priest of that name is said to have all the three
genders: ““Thus it is said, that the Subrahmanya is the woman, the man
(feminine masculine ) and the neuter. As Parjanya advances becoming a
cloud thereby he is man; as with the rain-shower and thc thunder, thereby
woman and as with the lightning, thereby the neuter: *( Sadv. Br. I-2). The
point is that the sun himself came to the help of the gods when the words
“Subrahmanya Om™ were uttered. This would indicate that Subrahma is
the name of the sun; and in another aspect it is the name of cloud, symboli-
cally. Rain is thus considered as the Brahman, and when it does not flow, it
is sealed in the sun and the cloud. Another point is that the Subrahma=Sun
=Cloud deity is not only bi-sexual but also tri-sexuil. The imagery reverts
to the concept of Indra being the mena, though he is himself masculine. Thus
the general belief of the release of rain being due to the formation of a sexual
couple persists. It is the result of a union of the male-female elements and
this may be due to two different entities coming to unite or one entity itself
splitting to form a sexual duality.



THE CAITYA-YAJNA*
SINDHU S. DANGE

The Caitya-yajiia is rather an obscure ritual from the Grhyasiitras—
obscure in thesense that it is not found in most of the Grhyasiitra texts. Actually,
it is found onmly in the Asvalayana Gr. S. (1. 12.1-4). It conmsists of an
offering to the caitya. A similar sacrifice, though not named Cditya-yajia
as such, obtains in the Paraskara Gr. S. (111. 11. 10-11); but the ritual with
its name obtains only at the Asv. Gr. S., which describes it as follows :

At a Caitya-sacrifice, the sacrificer should make an offering to the Caitya
prior to the svistakrt offering. However, if the Caitya is at a distance,
the offering is to be sent through a messenger. The messenger is called
Palasa-duta the name indicating a leaf in general, or, more particularly
the leaf of the tree of that name (Butea Frondosa). The sacrificer is to
prepare two balls of food with the verse, “where, O king of the woods,
the secret names of the gods you know, there lead these offerings’™ (RV.
V. 5.10). He should then tuck them on a carrying-pole. Pointing to
one of the balls he should address the ‘messenger’, ““Carry this offering
to the Caitya’; and pointing to the second one.” This is for you, “indi-
cating that the other ball is the food for the messenger on the way. If
there is anything of a danger in between the place of this sacrifice and tha
actual habitat of the Cairya, the sacrificer should give to (ie. place near)
the messenger a weapon. If there be a river in the way, he should place
something like a raft near the messenger, helping him cross the river.

In the context of the peculiar importance given to the Caitya-vajiia by
the Asv. Gr. S. and its absence in other Gr. S. texts, it is necessary to probe
the concept behind the word caifya, and also the social implication thereof.
Gargya Nirdyana, the commentator of the A§v. Gr. S. explains the word
.caitya as ‘‘citte bhaval™ (i. e. caitya is that which is resolved in the mind).
He explains further that if a man makes a vow regarding the offerings to be
given to a certain deity in the event of some gain or the like, and fulfils the
same, on his accomplishing the gain with the offering of a sthalipaka, a caru
or a beast, the sacrifice is the caitya-yajnia (and the desire itself is the caitya).
This explanation cannot be accepted; as it is based on the later concept of
citi, which indicates ‘‘mind.”” or “soul”, the individual soul as against the
cosmic soul.! The word caitya is also sought to be derived from the word
cita, which means “funeral pyre”’, and that it orginally has connection with
the funeral pyre, the tumulus raised over the ashes of the dead, or a tree mark-

* From eruaI-SymboILcm Jrom the Grhyasutras, project by the writer as the Springer
Research Scholar, University of Bombay ( 1977-79).
1. Encl of Rel. and Ethics 111, p, 335 b; also see BhGgavata Purana 111 26, 61.
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ing the spot®. This opinion is quite acceptable and goes well with the etymo-
logical sense of the word citi. Here also the point to be noted is that the word
citi has been formed from the root, J/Ci, “to collect”, or ‘to arrange in particular
manner’’. Rapson says and plausibly so, that the concept of the ‘‘funeral
monument’’ seems to have been in vogue from the earliest phases of Indian
literature whether Brahmanic Buddhist or Jain, and that the custom of erecting
such monuments obtains. The Prakrit and the Pali equivalents of the word
are ‘chetiya’ (as written by Rapson), and it is practically synonymous to stipa.
In the later ages, caitya was used to indicate any auspicious shrine, or gven a
sacred tree3. Yet, this cannot be the whole truth. The main point, as we have
noted above, is the concept of collection or arrangement in a typical fashign,
This was the most original meaning behind the word citi. This will be proved
from such words as $yena-citi, kanka-citi, etc.® which indicate the arrange-
ment of the altar in certain magical rites. In line with this comes the $masana-
cit in the Sulva-siitras.5 The word citi is used even in the context of the ritual
of the dead, which is only one phase of the general concept behind the word.
In the rituals of the dead there obtains a rite called samcayana (fr. sam 4 i)
which also signifies the collections of bones after cremation and their arrange-
ment in a particular fashion. The bones of a male were collected in a plain
jar (or um); and the bones of a woman were collected in an urn having the
signs of a female, such as breasts. The bones were to be picked up with the
thumb and the ring-finger (as is the case even this day), and were to be placed
into the urn. The bones of the feet were to be placed first, and those of the
head last. This urn was, then, placed in a trench devoid of any flow of water,
except the rainwater, or it was also, alternatively, placed under the root of
a trees. After this came the rite called Pitrmedha, which was also called by
the term s$masana, performed generally on the New-moon day’. In this
context we have the structure called losta-citi. For this losta-citi the spot
selected was to be out of sight for the common men, and out of the village,.
and in a hidden place. But, it must be open to the sun-rays. To this spot
the urn of bone was to be brought; the bones were to be taken away from the
um, and were to be laid on the bed of sacred grass (darbha) in such a way
that the arrangement would look like the figures of a human-being. The
figure was to be covered with an old piece of cloth. The urn was to be des-

2. Ibid.

3. Tbid.

4. For the citis of various shapes see Baudhiyana Sulva S. 11-X; Apastamba
Sulva S. 1IV-VI.

S. Baudhgyana Sulva S. VIIL. 1-3; Apastamba Sulva S. IV 14, 10-15.

) 6. A§v.Gr. S.1V 5, 1-8, and the com. of Gargva Narayana also Ram Gopal,
India of Vedic Kalpasitras, Delhi, 1959, pp. 366-7.

7. Encl. of Rel. and Ethics 1V, p. 478, 479¢ under * Death and Disposal of the
Dead ™ (Hindu), article by A. Hillebrandt; also Srauta Kofa I-i, VSM, Poona
PP. 1096-1109.

10..,
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troyed.  Over the remains was to be erected a monument according to a set
pattern. This was the losta-citi. There seems to be no doubt that this gave
rise to the concept and practice of the caitya and the Buddhist stupa.®

What has been described above may be compared with the ceitya in the
cditya-yajia in the 4sv. Gr. S. That caitya, most probably, refers to some
such mound, built in a far away and a secluded place, out of reach for people
normally, may be beyond a river. As the place was secluded and full of trees,
it must have been believed to contain spirits or wild beasts; hence the provision
of a weapon ! And the raft for the ‘messenger’ to cross the river!! It appears
that such caityas were, more often than not, for some important persons in
the family.

The reference to a raft, or a mini-boat, is rather interesting. One of
the numerous and frequently mentioned characteristic details regarding the
ritual of Smasana is a piece of reed which is immured, apparently for the purpose
of serving as a boat for the dead.? The idea is that the dead have to cross
ariver, while entering the other world. The Palasa-dita sent with the offerings
to the caitya must have been believed to cross this river, on the conceptual
plane; hence was the necessity to provide him with a raft or a mini-boat. We
have noted earlier that a similar rite obtains in the Pgraskara Gr. S. (I11.11.
10, 11); and even there the raft is mentioned. We have noted that, among
the Gr. S., it is the A$v. Gr. S. which mentions the rite in certain details, though
meagre. The indication is that this rite had already begun to die off, its place
being taken by the libations to be offered at the §r@ddha performed in the
house itself. And though some holy places, or river-side haunts came to be
famous for the performance of sraddhas, the caitya-yajfia went behind
curtain to leave the ritual-drama to the Sraddhas.

8. Cf. Encl. of Rel. and Ethics, 1V, 479 a The stiapa of the Buddhist tradition first
comes in the Vinaya texts in the context of the Cchabbaggiyas; see Meena Talim, * Origin
of the Cchabbaggiyas ”, Proceeding of Prakrit Seminar, Bombay University, 1971, p. 214.
The Vinaya texts may be dated to the third century B. C. But actually, in the written form
they belong to 1st Century B. C.; see Winternitz, A History of Indian Literature,
Calcutta, 1933 pp. 5-8.

9. Encl. Rel. Ethics 1V, p. 479 a, also p. 475 b; also my paper, “A lost (!) Funeral
Custom in the Rgveda (RV X:135), Summaries of Papers, 28th Session, All India Or,
Conf., Dharwar, 1976. Evenin the ritual of the $réddha a mini-boat is made of sugar-
cane and is given to the biahmin in the funeral ceremony; See Garuda Purapa. II 4.
36 & 37,



THE MOON IN THE VEDIC LITERATURE*
G. V. DAVANE

The problems of the identity of the moon with Soma has attracted atten-
tion of the scholars long since. In this paper there is an attempt to collect
together all possible details about the moon from the Vedic literature to analyse
them, and then to study the various aspects of the moon critically and compa-
ratively. The information has been collected from the Samhitas of the four
Vedas, the Brahmanas, the Aranyakas and the principal Upanisads.

1. THE MOON IN THE RV :

(a) The words for the moon — The most common word is ‘candramih’.
The word ‘candra’ occurs mostly as an adjective, meaning ‘bright’, which
Sayana renders as ‘delighting’. In some places, as a noun, it means ‘gold’.
The authors of the Vedic Index have said that ‘candra’ in the sense of the moon
has been used for the first time in the AV; but even in the RV the word can

better beinterpreted as the moon in a few places e.g.11.2,4 ﬁaﬁﬂ gﬁ

g AT %3 Though Sayana takes it to mean gold, Griffith translates it
as the moon. Similarly in X 106, 8 Asvins have been addressed as’ qa‘{'&

7 ﬂﬁﬁﬁ‘i Here Sdyana gives both the meanings ‘the moon’
and ‘gold’. Wilson follows the former in his translation. In cases like these
‘candra’ clearly means the moon; in a few more cases ‘candra’ as the moon
would yield a better meaning. The word ‘indu’ mostly occurs in the sense
of ‘Soma’ and very rarely in the sense of the moon. Grassmann in his
Worterbuch zum Rgveda gives ‘the shining drop’ as the meaning and applies
it to Soma alone. The word ‘candramah’ means the moon only. It is derived
from mi to measure. The word ‘Soma’ is used in the sense of the moon
rarely in books IX and X.

(b) Information about the moon — (i) The phases of the moon W&f‘l’&l

"ﬁ@ ﬂl'q"iﬁt (X 85,19). (ii) The regularity of appearance, following
the laws of Varuna (I 24, 10). (iii) The measurer of time, the banner of the
day (X 85, 19). (iv) The maker of the seasons (X 85, 5,X 85, 18 etc.). (v) The
prolonger of life (X 85, 19). (vi) The sun and the moon as companions enter-
ing upon an agreement (X 85, 18) and as two forms of Agni (I 95, 1). (vii)
The lustre of the moon borrowed from the sun (I 84, 15 — according to Sayana
and Griffith). (viii) The moon as an eagle running through the aerial waters
(1105, 1). (ix) As lying in the lap of the stars (X 85, 2). (x) As a suitor of Sarya
— when identified with Soma (X 85). (xi) Born from the mind of the Cosmic
Being (X 90, 13).

‘--_This paper was read at the XXVIII Session of the All-India Oriental Conference,
held at Dharwar in November 1976.
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(c) Candra-Soma identity — This aspect of the moon has been studied
by a number of scholars Hillebrandt! claimed that throughout the RV
Soma primarily means the moon and only secondarily as the juice. The
opinion is repeated by Griffith,2 though he does not deny such identification
in the later portions of the RV, as is clear from his introduction to book IX.
Griswold? contradicts this view and maintains that the moon was identified
with Soma in the post-Vedic literature. Bergaine* contends that Soma
was not accepted as the moon in the RV, but more definitely was identified
with the Sun. Macdonell5 feels that in the whole of the RV there is no single
distinct and explicit instance either of the identification or of the conception
that the moon is the food of the gods. Yet in the Vedic Index the foot-note
to the word ‘candra’ is “The identification is closely found in the later portions
of the RV, The same opinion is expressed by Eggeling.6 Akshay Kumari
Devi’ remarks — “The Soma-drink, the Soma-plant and Soma as the moon,
tnough entirely separate, have been, in later Vedic times, confused into a
religious ritual and mysticism.”

In the light of these various opinions we can study the references to Soma
and Indu critically and try to review the problem once again. It is clear that
the word ‘candra’ or ‘candramas’ has never been used inthe sense of the Soma-
juice. The word Indu, on the other hand almost always means ‘the juice’
and very rarely as in VI 39, 3 ‘the moon’. As far as ‘Soma’ is concerned, the
word is clearly used in the sense of the moon and the identity of the two is
clearly intended in some passages e. g. ‘

13,2, =4 998! AgATES W Qe 3y R el |
Vi 48, 13 & @t gt dfgrrsy et o dam |
IX 17,5 W st atq e Jga Jiew 7@ |-

1X 27,5 9 g1 TEY A =AY gl |

1X97,9 R gRATRl TGS |

X 85,3 WM & S g qwatH w7 |

X 86,9 A ARRI ........ AT TR |

Though it is so, the two are often mentioned together separately e. g.

VI 47,4 39 § A0 TR L AT RARE |
Vi 82,8 A WG FAART AHAYY T |

- Vedishe Mythologie.
Hymns of the Atharvaveda X1V 3. f. n.
The Religion of the Rgveda.
Vedic Religion - A Bergaine, translated into English by Dr. V. G. Paranjpe, Pt. 1.
Vedle Mythology. p. 113,
Translation of the Satapatha Brahmampa,1 6, 4, 5, f. n.
Evolution of the Rgvedic Pantheon.

Nonhawp -
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There are some places where ‘Soma’, ‘drapsa’ etc. have been intepreted
as ‘the moon’ by the scholars like Griffith; but where, they can be better under-
stood as the juice . g. VIII 96, 13 ¥ ZRI oFgAdiaiasieaa: ool

~
L

giﬂ?lll gaé' |5 1X 15,5 where TH"AT 'ﬂﬂ'&’-F[ suits the juice better. So
dlso in X 30,2 S{&UT: ﬁ‘T‘ﬁi can be better taken as the juice.

Thus candra-soma identity was just taking its shape in the RV and
was not yet fixed in the minds of the Vedic seers. It should be noted that
the ‘Haoma’ had no connection with the moon in the Avesta. It is clear
that the moon was always super human for the Rgvedic seers, while Soma,
in the beginning was just a bevearage, dear to gods and men. As the next
step it was first identified with ‘the Drink of Immortality’ and then only
it was elevated to the rank of a deity. Now the flowing juice has a-shining
glow. It was often referred to as ‘grz/gzeza:’, thus reminding the
poets of the bright moon. Further the moon was looked upon as the
store-house of nectar in other mythologies like the Teutonic also. Hence
the invigorating Soma-juice, the Drink of Immortality, easily offered itself
for identification with the moon. The detailed process in this regard has been
clearly described by Griswold.

(d) A few remarks about RV I 84, 15—

FAE TRAFAT A AR | FeuT T R

According to Sayana the rk means : The rays of the sun found their
concealed lustre in this orb of the moving moon. Wilson construes ay:
with #e3: and understands that the rays of the sun found bull of Tvastr,
concealed in the mansion of the moon. Griffith takes ‘The people’ as
the subject of and refers Tvastr’s Bull to the sun. In the f. n. to the rk he
takes it as explaining the fact that the light of the moon is borrowed from
the sun. However, Geldner understands it quite differently. He translates
it as follows :— *“There, in the house of the moon, they (i.e. gods or seers)
reminded themselves of the secret name of the cow of Tvasir”. In the
detailed f. n. to this stanza he conmects the triplet 13-15 with III 48,2-4
and explains that this cow of Tvastr is the Soma-plant, which was kept
concealed by him on the $uryanavat. Though it is not possible for us to
discuss the whole of that interesting f. n. here, it clearly points out the identity
of Soma with the moon. Further I feel that the clear reference to ‘the house
of the moon’ can be taken as the first indistinct hint at the moon being an
abode of the departed souls. 1164, 30 refers to a place ‘#gr &1 "™’
where a soul lives on Svadha. May this also not refer to the moon, amidst
the aerial waters?

2. THE MOON IN THE OTHER SAMHITAS :

(A) The ideas about the moon, as seen in the RV are now developed further.
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(a) The phases of the moon, hence the moon as the measurer of time
and prolonger of life (4 VII 81, 2;1X 10,9;X7,33; X 8,25, YV(Vaj. Madhy.
S. X119, 10 and 45, 46; Kan. S XXV 3,7, XXV 9,2;7. 5.V 4,8, 12)

— Repeating the Brahmodya #: fag=ref . ... FZAT AR g |

T feagwe T<fa 5 3 feaswmaw g
fe feafemer Aaw frramed wieq 1k ar. weafa 9. . & XXII1 9
A4 qFTEr w<fe FEAT I G )
wftafgnen dus afaTEgd w83 o1
(b) The moon as the creator of seasons (AV VIII 8, 23; XIII 3). Itis

in this connection that the moon is described as staying with Anumati, the
14th night and Rika, the Full-moon night. (YV Karh. S. XII 8, Mai. S.
IV 3, 5).

(c) Birth of the moon from the mind of the Cosmic Being and her inti-
mate connection with the mind (4V XIX 6, 7; YV Vaj Madhy. S. XXX1 12.)

(d) The sunand the moon as playing children and companions performing
different functions (4V VII 81, 1).

(e) Candra-Soma identity has been fully accepted in the other Samhitas.
The moon is called the lord of the planets as well as of the plants. (4V VI
21, 2; XIV 1,1-3; XIX6, 11; XX 143, 1. YV Kazh. S XI. 3, XI 5; Mai. S.
111,5;1112,11;1V4,12; T. S. 11 4, 4,20 Vaj. Madhy. S. XXXIII 90.)

(f) Many ofthe Sarhhitas repeat RV 1 84, 15 s fiw-aa... discussed
above. (AV XX 42, 3; YV Mai. S. 11 13, 6; SV Parvarcika 11 4, 3;
Uttararcika 111 8, 3).

(B) In addition to this some interesting points about the moon have been
added by these Sarhhitas.

(i) AV VIII 2 calls the sun and the moon as the sons of Aditi. AV XVII
describes them as the right and the left eyes of the Supreme Being. Vratya,
while AV X 7, 33 refers to the moon as the eye of Brahma; so also Mai. S.
IV 6, 3, Mai. S. IV 2 calls the moon as the eye of Pitrs, while 1V 6, 1 calls
* the sun and moon as eyes of Prajapati.

(ii) AV VII 8,23 poetically calls the moon ‘the driver of the car of the
year.’

(iii) The effect of the moon upon the vegetation and the medicinal herbs
is referred to very often in this Sarhhita. VI 21 calls the moon as the best
of the medicines.

(iv) The moon is intimately connected with the well-being of progeny
and cattle. In the AV the deities Anumati and Ra&ka, so also Sinivali and
Kuhu (Amivasya) are often invoked for the welfare of the children and the

pregnant woman.
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(v) The Sambhitas refer to the fact that the light of the moon is borrowed
from the sun and further look upon the moon as 2 Gandharva, the stars being
the nymphs :—

T ERETEA T Agemereaar 2 () F@1 R
(YV Vaj. Kan. S. XX 2,3; Karh. S. XVIII 14; Kapis. S. XXIX 3; Mai. S. 11
12, 2). Similarly Mai. S. II 13, 15 addresses the Goddess of Planets as Nak-
satrani and says.”’ @1 SEaRG TIATET: |

(vi) In this connection Kazk. S. XI 3 gives an interesting account :—

garafad arara T gfegaaraeaTion |
¥ Qfgerraaraad

... ATEAWTY FERISTOT=IEAT § GTHT T |
AZTSTA TEAISTRTALTSTIEHET T+ |

Prajapati offered his daughters, the Naksatras to king Soma, the moon. He
stayed with Rohini alone. Hence the other daughters complained to the
father, who warned the son-in-law to behave properly. He agreed; but failed
to keep the promise. The father-in-law cursed him and the moon was caught
hold of by Tuberculosis or consumption. This is how the waning of the moon
is interpreted.

(vii) Kapis.S. XXXVIII 2, XLV 2 calls the moon as Vrtra and looks
upon the moon’s disappearance on the New Moon night at Vrtra being killed
by Indra.

(viii) T. S. V 2, 33 interprets the black-spot on the body of the moon
as a worthy offering made by the Earth into the Heaven. This is the first
attempt to iaterpret the spot; through the eye of a priest.

(ix) YV Va. Madhy. S. XXIV 35, XXV 7, 5 and Mai. S. 111 14, 16 give
an interesting detail. In the list of the animals to be offered to the various
deities we read : gewguvazwE: | Is this not an early hint at the spot on
the moon being looked upon as a deer?

(x) AV XIX 9, 10 refers to the qzraawswrar: (The demons that seize
the moon).

3. THE MOON IN THE BRAHMANAS :

(A) What the Samhitas have said about the moon is repeated and
developed further.

(a) The phases of the moon— The riddle referring to swwr ST7 I7: o
is repeated e¢. g. T. Br. II1 9, 5.

The moon as the measurer of time-S. Br. V. 7,1, 19 remarks that the year
is linked upto the moon by means of the seasons. G. Br. Purvabhaga 11 8
looks upon the two fortnights as the wings of the bird—the moon.

(b) The moon as the creator of days, nights and seasons, (7. Br. III,
1,6; J. Br. 314; S. Br. 1,6,4, 5; Sad. Br. 11 4, 11 10). In this connection the
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moon is.looked upon as having intercourse with Anumati and Raka (G. Br,
Uttarabhaga 1 10; Sad. Br.1V 6). Similarly the moon and the stars are descri-
bed as forming a loving couple. G. Br. Piirvabhaga 1 33 remarks —
7% W7 FRARTE Aw@IfT | ad § adenfo qveeEET g6y 3 AT 0F g

(c) Similarly the statement of the Samhitas yqro;: gTIRITEAT: | JET
......... FFTqr Arq ) is repeated in the Brahmanas e. g. S.B. 1X 4, 19,
obviously accepting the fact that the light of the moon really comes from
the moon. T. Br.III 11,1 says that the stars are established in the moon,
and the moon in the sun. Similarly while explaining the derivation of the
word Aditya S. Br. XI 8, 3, 1 remarks that Aditya takes away the lustre of
the moon.

(d) Candra-Soma identity has been totally accepted now. G. Br.
Purvabhaga V 14 says that Soma becomes the moon and visits the whole uni-
verse. J. Br. III 50 records that Soma once disappeared from the gods. When
they searched for it &¥7 ¥+ ®qwrgwsq 7va=zw=: | Similarly in  the
Ai. Br. VII 10, S. Br. XI 1,53 and in many other places the identity has
been clearly expressed.

(e) The sun and the moon dividing their functions as srzia ATaFIALS
fasaq, wfawsaa: J. Br. 11 98.

(F) The intimate connection of the moon with the mind has been alluded
to in a number of placese. g. S.Br.XIV5,5,7; XIV 6,2,13; G. Br. Purhabhaga
I112. The moon is identified with the mind in S. Br. XIV 4, 1,17;XIV 6,1.7;
J. Br. II 54.

. (g) The sun and the moon are looked upon as the eyes of Prajapati
(S. Br. VII 1, 2, 7) and the eyes of Svaha, the daughter of Brahma (Sad. Br.
IV 7).

(h) The moon is coniected with the well-being of the cattle (.S‘. Br. XI

1, 5, 1—2). (i) The moon has also been looked upon as Vrtra in the Sarikh.
Br. 111 5,6; 8. Br. VI 2, 2, 16 remarks ¥-&Y & {07 GUEA 91 TOrAIEIT-
Arawey | Eggeling adds a f. n. that here the moon has been identified with

"Vrtra.
(j) Asinthe T. S. the 4i. Br. IV 27 calls the black spot on the moon as
the 23 established by the Earth in the Heaven.

(B) Further the Brahmanas have added some new ideas about the
moon-—-

(i) Thewaning of the moon is looked upon as the moon being eaten by
the gods ( Ai. Br. 1V 4, VI1 10; S. Br. VIL 3,1, 46; XI 1,3,3; XIV 9,1,10; S. Br.
XTI 1,5,3 says that Candra-Soma is pressed by gods on the Full Moon night
and in the remaining fortnight the moon enters waters, plants and cattle and
then returns after a fortnight. (ii) If the RV had faintly suggested the
moon’s connection with the departed souls ( Section | above ); the idea is
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now fully developed in the Brahmanas (S Br. XIV 9,1,10). S. Br. IX 1,2,39
says that whenever a sacrifice is completed the essence goes to the moon.
S. Br.1X 4,4,1 describes the moon as one of the six doors, leading to Brahman.
J.Br. 111 341 remarks:—One who performs Agnihotra goes to Adityaloka, then
mounts the chariot of the sun-beams and goes to the moon. (iii) 7. Br.
112,10,3 and J. Br. III 368 give an interesting derivation of the word
‘candramah.” Prajapati’s son Indra cried for the moon ‘5z § 1T, The
father brought the lustre from the heaven. The text remarks § qva= ¥
FEINAIG TEATSIEAT: | (iv) Ai. Br. symbolically interprets the passing
of rain into the moon, and the disappearance of the moon on the Amavasya
as death of these two. (v) 5 Br. XI 1, 5, 1-2 describes the moon as a
watch-dog eager to seize the cattle of the sacrificer and suggests that the black
spot on the moon is a hare. J. Br.III 341 clearly identifics the departed
performer of Agnihotra with the hare. o9 & wav 7 uRIs=AvI=AA |

4. THE MOON IN THE ARANYAKAS :

(a) The Candra-Soma identity is very often repeated e. g. Sarikh. Ar.
Iv. 9.

(b) The Sun and the moon as forms of one lustre. Sarikh. Ar. 1V. 12,

(c) The moon as abode of the manes and the waxing and the waning of
the moon being dependent upon the manes. Sarkh. Ar. III 2 st wiol:
'ﬁq&’l’ HCqraY | IrATCGAr S9Aaf7 | Being an abode of Pitrs the moon is
called ‘ egifer greq’ in Tai. Ar. X 64, 1.

(d) Intimate connection of the moon with the mind. The birth of the
moon from the mind of the Cosmic Being—sfiraeaea gax fafnas gzarwsy
wREYEERAT: | remarks SwrHT 9 @1 g7% wifawd ) (4. 4r. 111,7),
Again 4i. Ar. II 4, 3 The identity is repeated in Ai. Ar. II 1, 5, Sarikh. Ar.
IV.8,X 4, X[ 6. Sarkh. Ar. XI 1 says that Prijapati elevated the human
being and placed the various deities in him and says, * gafqg TR | .
Tai. Ar. refers to qIATEAY as moving in the moon through the mind.

(e) The moon’s favour is looked upon as essential for the progeny and
the cattle.

5. THE MooN IN THE UPANISADS :

(@) The well-established identity of the moon with Soma forms a common
topice. g. Ch. Up.16,4,119, 1,111 13, 2; Br. Up. 11 1, 3 ( where, following
the S. Br. the moon is called E EARIRCRC 1 B Ty s Kau Up. 119, Mai.
Up. calls the moon’ a sprout of nectar.’

(b) The most favourite reference to the moon is as the abode of the
departed souls, in the description of the Dhiimadimarga. Ch. Up. IV. 15 3;
V10,2;V10,4; Br.Up.V16,1;V12,16; Pr.Up.1.9, Kau. Up.1 2 (where
the moon is called |IETH ). '

11...
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() The intimate connection of the moon with the mind is also a very
common topic e. g. Ch. Up. 13, 16; 11 5,7; 111 1,6; 11 2,13; Ai Up. 1 4,

(d) In the Paficagnividya the moon’s connection with the rain also is
suggested ( Br. Up. VI 2, 10).

6. A FEW SIMILAR IDEAS IN OTHER MYTHOLOGIES OF THE WORLD :

Thus the various aspects of the moon have attracted attention of the
Vedic Aryans, as was the case with other primitive people also. Mr. Fallaize®
has rightly said, * The moon occupies a prominent place in the primitive
folk-lore, for which her periodical growth, diminution and disappearance,
phases more marked than thoss of the sun, may, not unreasonably be held to
be responsible ”’. Many of the ideas about the moon as found in the Vedic
literature are met with in other,1® mythologies also.

(a) As in the Vadic literature so also in the Teutonic mythology ° the
Elixir of Life, ’ issuing from Mimmer’s well is kept by Odin in the moon.

(b) The waxing and waning of the moon have been variously interpreted
in different mythologies, e. g. In the Eddic mythology the God Mane steers
the course of the moon for tiis purpose.

(c) The notion of the eclipses of the sun and the moon being caused by
a demon or demons is traced to Svarbhanu in the RV.V 40. 1t is repeated in
other placesin the Vedic literature also. This has its parallels in other!!
mythologies like the Teutonic, Sibarian etc.

(d) The spot on the moon has been variously interpreted in the different
mythologies. Mangolians and Altais believe that a hare dwells in the moon.
The Chinese believe that the rabbit ‘Pu’ sits there pounding the drugs of the
elixir. According to a Mexican myth once the sun angrily threw a rabbit ¢n
the face of the moon, which darkened the moon’s face. In a number of myths
a hare is associated with the moon.

(¢) If the Vedic Aryans look upon the moon as an eye of the creator, the
moon has been described as springing from the creator’s eye in the Japanese
and Indonesian mythologies, reminding us of the Puranic myth about the birth
of the moon from Atri’s eye.

(f) The moon’s effect upon vegetation and fertility is recognised in the
Celtic and Armenian mythologies.

(8) The moon’s intimate connection with the mind also is noted in other
mythologies e. g. The Armenians call epilepsy as ‘the moon disease.’

8. The religion of the Rgvada, P. 237.
9. Encyclopaedia of Religion and Philosophy, Vol. 11, p. 63.
10. Mythology of All Races, Volumes I to XII.

.. 11. My paper on ‘the Rzhu-Ketu myth *—in Vishveshvarananda Indological Journal
Vol. XIIT 1975.
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The sun and the moon have been looked v pon as forming a couple, the
moon being mostly the female, in many mythologies. 1It'is, however, woith
noting that this ideas is totally absent in the Vedic literature.

Many of the beautiful fancies about the moon, which later became
favourite with the classical Sanskrit poets can be traced to the Vedic literature.
A list of abbreviations used

RV—Rgveda; YV—Yajurveda: SV-—Samaveda; AV—Atharvaveda; Vaj.
Madhy. S.—Vajasaneyi Madhyandina Sainhita; Kan.S.—Kanva Samhita:
T. S—Taittiriya Samhita: Kath. S—Kathaka. Samhita: Mai. S—Maditrayani
Samhita; Kapis. S—Kapisthala Sainhita; T. Br.—Taittiriya Brahmana;
$. Br—Satapatha Brahmana. G. Br—Gopatha Brahmana; J. Br—Jaiminiya
Brahmana; Sad. Br—Sadvitnsa Brahmana Ai. Br—Aitaraya Brahmana
Sarikh. Br—Sarkhdyana Brahmana; Sarikh A—Sarkhayana Aranyaka; Tal.
Ar—Taittiriya Aranyaka. Ai A—Aitaraya Aranayaka; Ch. Up—Chandogya
Upanisad: Br. Up—Brhadaranyakopanisad; Kau. Up.—Kausitaki Upanisad;
Mai. Up—Maitryupanisad; Ai. Up—Aitareyopanisad; Pr. Up.—Pra$nopanisad



DHARMAPALA'S STONE BOAT
M. K. DHAVALIKAR

In the Ramacharita of Sandhyakara Nandin occurs the following verse :

Tatkuladipo nripatirabhud
Dharmo dhamavan ivekshvakuh
yasyabdhimtirpagravanau
rarajapi kirttiravadata (1, 4)

The verse, which occurs in connection with the eulogy of the famous king
of the Pila dynasty of Bengal, Dharmapila, has proved to be controversial
only because of the reference to the stone boat of the king. But even the
ancient commentator has explained the word gravanau as Sila-nauka meaning
thereby a stone boat and there should not therefore be any doubt regarding
the correct meaning of the word which is very clear. Dr. R. C. Majumdar
and his associates who have edited the text of the Ramacharita, however, do
not accept the meaning; they have observed that ¢ What is meant by stone
boat (ilG@-nauka) is not very clear. What important historical event is alluded
to in this obscure passage, we shall perhaps never know.”” They are of the
opinion that the passage probably implies a naval expedition undertaken by
the king.!

Another savant, Professor Hem Chandra Ray Choudhuri, has explained
the meaning of the passage with the help of the evidence from the Javanese
text Tantu Panggelaran. This particular text is of the nature of a Purana and
thus contains material relating to theology, cosmogony, and mythological lore.2
[n a story of a guru, given in this text, there is a reference to a king using a
piece of stone as boat. Dr. Ray Choudhuri observes that the reference to the
stone boat by the guru in the story ¢ is doubtless intended to illustrate his
possession of miraculous powers. It is not improbable that posterity attri-
buted to Dharmapala, just those magic powers that they had learnt to asso-
ciate with the adepts of_the Bhujarigamandalas or orders of Saiva or Buddhist
wizards. . . .Sandhyakara Nandin lived some three centuries after Dharmapala.
In his days the figure of the real founder of Pala imperialism must have
become almost mythical, and we need not be surprised at the attribution to
him of the use of a stone-boat like that of Mahampu Palyat of Javanese

legend. *’3

1. Ramacharita of Sandhyakara Nandin edited by R. C. Majumdar and others,
Rajshahi, 1939, Introduction, p.x.

2. R.C. Mujumdar, Suvarpadvipa, Dacca, 1938, Vol. II, pp. 113, 133,

3. “ The Stone Boat of Dharmapala" in Bhdrata-Kaumudl, Dr. R. K. Mookerfi
Vol., Pt. I, Allahabad, 1947, p. 604.
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[t would thus become clear that scholars are not prepared to accept the
meaning of the word given by the commentator, possibly because the very
word ‘stone boat’ is something which, on the face of it, looks absurd. But
on no account the reference to a stone boat should be dismissed as absurd
simply because there exists such a stone boat of considerable antiquity, more
probably of the period to which the king Dharmapala belongs. Fortunately one
such boat hewn out of stone has been recently brought to light by Dr. Tarun
Chandra Sharma of the Department of Anthropology, Gauhati University,
Gauhati. The boat lies on the hill in the University Campus at Jalukbari,
Gauhati. It cannot be said to be of exquisite workmanship. The very fact
thatit lies on the top of the hill shows that it was in all probability fashioned
thare its2lf for cacving it som2where and then hauling it to the top of the hill
would indeed have an arduous task, although not impossible.

The stone boat at Jalukbari does not possess any characteristic features
which would enable us to date it precisely on the basis of stylistic evidence and
any attempt at dating it is therefore bound to be futile. But fortunately there
is some evidence which is of immense help in this connection. It is furnished
by afew large terracotta boats which have been found in different parts of the
city of Gauhati. There are three such terracotta boats which have so far
come to light. Of these, two are in the University Campus at Jalukbari itself
and the third is located at the foot of the Navagraha hill of the city of Gauhati.
The latter was excavated by the writer* and has proved to be extremely
interesting inasmuch as it is the only of its kind in the country.

We carried a small excavation at the foot of the Navagraha hill in order
to study the nature of the huge terracotta boat, the plan of which was
discernible on the surface. On excavation, the boat was found to be 2-95
m long, 85cm. wide and 24 cm. thick while the maximum thickness of its edge
was 12 cm. The boat lay in an exactly north-south orientation. Its southem
end was destroyed by a later pit while in the middle it was destroyed by the pit
dug recently to bury the wires supporting an electric pole.

The boat is made of fine clay and is well baked. It has an oblong,
projecting prow and similar stern while the base is flat. It is very likely that
the boat was made separately elsewhere and carried to the place where it now
lies. The exterior of the boat is somewhat rough, but the interior is nicely
smoothened.

4. The writer and his colleague Dr. Z. D. Ansari were invited by Professor M. C.
Goswami, Head of the Department of Anthropology, Gauhati University, Gauhati to carry
out archaeological excavations at Gauhati in collaboration with them in the field season
of 1970 and we wore accordingly deputed by Dr. H. D. Sankalia, then Head of the
Department of Archaeology, Deccan College, Poona. The w.iter is thankful to the
authorities of both the Gauhati University and the Deccan College, Poona fot permitting
him and his colleague Dr. Ansari to excavate at Gauhati
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A few potsherds were found within the boat while the pottery from the
surrounding area in the trench is what we now call the “Ambari Ware "'S. The
circumstantidl evidence therefore leads us to assign the boat to the first cultural
period at Ambari, that is, Circa 7th to 12th century. A. D.

Another similar boat has also been found recently 0-5 km. south of the
Gauhati University Campus; it lies five feet below ground. Itis about 4m long,
| m wide and 1 m deep. Itcame to li ght accidentally when some earth digging
was in progress. Yet one more similar boat, also in the University Campus
at Jalukbari, was unearthed by Dr. Tarun Chandra Sharma, of the Department
of Anthropology, Gauhati University and it is presently enclosed within a
structure of an impermanent nature with a view to protectingit from the
ravages of natural and human agencies as well.

The discovery of these boats at Gauhati and its environs is indeed unique
and has no parallel not only within the country but also elsewhere. It recalls
to'the mind the Sutton Hoo ship burial in England. The latter is dated to the
middle of seventh century A. D. But it was huge wooden boat in sharp contrast
to the terracotta boat at Navagraha which therefore can be said to be the only
of its kind. The question then naturally arises regarding the exact purpose
of the boat. As the boat was anteriorly robbed to its contents, it is difficult to
hazard any guess regarding its function. The making of the boat must have
involved considerable expense of time and labour. It could therefore have
been ordered to be made only by a dignitary. Very probably it was meant
for enshrining mortal remains. Other terracotta boats of Gauhati may also
have been used for the same purpose. This hypothesis gains support from the
fact even today the custom of canoe burials is in vogue among some of the
Naga tribes of Assam.6

The existence of the terracotta boats and a stone boat in close proximity
to each other in the Jalukbari campus is sufficient to show that they may not
be far removed from each other in point of time and we may not be far off
the mark if we assign the stone boat also to the second cultural period at
Gauhati from 7th to 12th centuries A. D.? The reign of the king Dharmapala
of the Pala dynasty also falls within this span. This would suggest that Dharma-
pala may have ordered a stone boat to be made like the one at Gauhati. It
may or may not have contained his ashes. But it should be stated in this
connection that symbolic burials without ashes are not unknown in India;
the most convincing evidence of symbolic burials is reported from Kalibangan,

5. Z.D. Ansari & M. K. Dhavalikar, * Excavations at Ambari ( Gaubhati) : 1970”,
Journal of the University of Poona ( Humanities Section), No. 35, 1971, pp. 82-83,

6. The practice of canoe burials is also in vogue among many Pacific Islanders. Seeo
G. J. M. Gerrits, “ Burial-Canoes and Canoe-Burials in the Trobriand and Marshall Bennet
Islands, ( Melanesia )", Anthropos, Vol. 69, No. 1-2, (1974), pp. 224-231.

7. Z.D. Ansari & M. K. Dhavalikar, Op. cit. pp. 79-81.
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a Harappan settlement on the banks of the ancient Saraswati.® And it is
exactly this idea of the symbolic burial which is hinted at by the stanza quotcd
at the beginning; it tells us that the king’s (Ramapdla’s) glory and the stonc
boat traversed the high seas. The stone boat thus symbolizes the glory of
the king and it can therefore be interpreted to mean that the glory of the king
was perpetuated by the stone boat.

8. B. K. Thapar, “ Synthesis of the Multiple Data as obtained from Kalibangan™, vide
D. P. Agrawal and A. Ghosh (Jt. Ed. ), Radio-Carbon and Indian Archaeology, Bombay,
1973, p. 270.



BHOJA'S SRNGARAPRAKASA
Prakrit Text Restored

V. M. KULKARNI

In various articles contributed to various journals I have so far endea-
voured to restore the corrupt Prakrit passages in Bhoja’s S_rrig&raprak&.s‘a (SP)
by tracing them to their primary or secondary sources. As regards the restora-
tion of such passages there was absolutely no question of any controversy.
For it was based on solid basis. But a considerable number of Prakrit passages
in SP are such as cannot be traced to their sources primary or secondary.
Their sources are irretrieably lost. And they are not quoted in any other
work either on poetics or prosody or grammar.

Naturally, the restoration of such Prakrit passages may not be universally
acceptable. There is scope for other scholars to suggest better or more meaning-
ful emendations. As most of these Prakrit passages are at present almost
unintelligible on account of the corrupt readings or loss of letters/words in
the text, indicated by dots by the Editor, I venture to present in this paper
seventy-five of these obscure Prakrit githas, corrected (and provided with
Sanskrit chayi by me.)

(1) Uttama pragalbhd yathad —

Nihuarm khunisasijjai — — — (Vol. 1T p. 619)
This gatha may tentatively be restored as follows :

forgsi @ virafaess! wag vdg d 2T oftagg |

3qzfom wamaTrg fearsf=eantn sgfassfa n

et & frvaemy sgmy fay @=fr froeee

TRAT FATTAE gRATHATIT FAF 1

1. Ruvvahai— 2. Vinisandamn — 3 Vaiakaavaraha
4. Nnapijjanti — SP. p. 619.

(2) Madhyama’'nidha — mugdha yathd —
Mainam pucchaha — — — (Vol. III p. 622)

This gatha is quite corrupt. It is not found cited as an illustration else-
where nor in any Prakrit poetic work. Tentatively, it may be restored as
follows

w1t ooy fewm sew g &Y e foa afgsmai |
faswg g fg giaage siafe 1

447 7587 T = @& @ frr sfa aw

FLIX TAged: Afqerg—aear At |

1. Paottisahia — 2. Ositthicia —
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(3) Uttamodhamugdh& yaths —
Dilihai asoyam — — — — — — (Vol. 111 p. 634)
1geg-3mte gig agamy afoors (smar, age stfier ) feary )
Fourrfarer—ATae—aTg -~ frssmoror—grogt 1
gowTmF greafa qear afraq (smar) s 3|33
ITHG AT S —aTg o —fravia—aqe: 11
1. Dulihai — 2. Unnamia — SP. p. 634-

(4) Uttam3 dhirodha — madhy3 yatha —
Sandattha hara-jualam — — — —  (Vol. III p. 635)
H'?ETET—W FfqA-Fooer sfaas @8z |
weg-agsnd gfast gt fa fre wgworfi 1)
FRRTER—Ye Fhrg-—FNe—afad aay |
gree—gear gfad gl aat <famafa

(5) Uttama’nidha — pragalbhd (nayika) yatha —

Cakkammium sasalilam — — — — (Vol. III p. 636)

l9zfis =92 gt gfes =% afgewd ga-gmid

S5 9 geige Safagr [ W] For fawafaar

qEHfAG T GO glaq 7 afawd ga-gATa |

% = garsfagy sfagr (X W) &= fafear o

1. Cakkammium — 2. Sasalilam — 3. Pasavimbhamam — 4.
Evam kam ca — 5. Avie — SP p. 636

(6) Madhyama aniidha (nayika) yatha —
Gajjantai supanto — — — — — (Vol. III p. 637)
firssiarg gorar F1 2HTASTIZATT T |
g qed wH-afE TIE TRd W g gad
Traararfa g (= 3esa ) #1 Asrenfasrar anfy
afg e ATH-REW I M 7 Feawfasag
1. Gajjantai — 2. Mangai-kaladna gedalam — SP p. 637

(7) Madhyama’'nidhamugdha (nayikid) yatha —
O duddha — gandha-muhie — — —  (Vol. III p. 638)
@ gg-a-afgy Farlk 1fe = F=fasofa )
apeoivaur-arfg [ o 1-famat [ W] ey foesr 3= oF )
g groerafa gaif ¥ 7 aearfa
FAI-TEra—fawt W T 07 3T @ 0
1. Deho u— 2. Kuoe — SP. p. 638
12...
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(8) Madhyama dhirodhi — mugdha (nayika) yathd —
Putti bhuvamgi vva vimukka — — — —  (Vol. 111 p. 638)
gfed 1epafir a7 famas—sqam fafa—gan—2afaa—fad
afaggrra—aspn gagse 158 Efg 0
gfa sorsita fags st fafre-gaa—afeTsi: |
FfATETaaEAT e 38w
1. Bhuvamgi — 2. Mahila — 3. Ia —— SP p. 638
(9) Madhyama adhira'niidha-mugdha (nayika) yatha —
Tuha navalaa — pahara — — —  (Vol. III p. 638)
T8 TEaeAqg-"gfeseurca—gsafasr—aag—favr—a3 |
ot fa ¥ geefe 2gmifet a0 qg fawi feq o
T TASIT-TZ-F< - T g—z e —aE—fea-F77 |
agmfe X 5 geafs gwifat == oo sfv o
1. Padicchanuddha — 2. Kumariam 3. Kottudalao — SP p. 638
Navalatika (also called Citalatika) is one of the love-festivals described
by Vatsyayana (in his K@masutra) and Bhoja (in his SK and SP.) It is defined
as <
ga €3 fax 3fq gscfem: sommferasarta:
frar st g &r T et
Hemacandra thus defines and illustrates “‘navalaya”
ey qeTESEIT quify T3urA gised Jas
sagat fughresig Rigafaaar aasar &1
garg—fraafanuey < wasar’ ar |
AT qeTHERT WreAfa S faer aea )
gsz7 qtqaTe T g STeTEas
q’q‘[—
Qerfasraaay geodife adify e |
2gifg gfrssidt agan wawaad WIg |
— A HATHATST .

(10) Kanistha anidhd — mugdha yatha —

Ajja mae mauccha — — — — (Vol. IIT p. 642)
HIF U ATISVT AT §ToA A3 Angenfged (worrgeafcar? )
Tgag-geal-wiews fe[g] fors-wx-wrafomei 0
we AT wigea: (@) wE aifHEfe-g asrgrerfuay

(- mAefasran ? )
TRafA-ga-Far-aed 352 fraer-safney (@F9q) 1
1. Vadillam— 2. Rubalavaviam--- SP p. 642
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(11) Kanistha dhira — madhya (nayikd) yathd —
Thanaravarana — — — — (Vol. 1IT p. 642)
lquraz-sreaozagart (o) wfeadr wag gom X ST |
quw g5 Fifgssfa Jqvdor wgtsorrse 0
TA-A-A[FAAT F Ta=dt wafq a3 T qEv )
AT @ FEA¥ QYW T AT )
1. Ravarana — 2. Mmhana 3. Namaha— 4. Asareo — SP p. 642
(12) Kanistha dhirodha — pragalbha yatha —
Avvi mirijjimo — — — — (Vol. III p. 644)
tysr arfesarat sfaon? qrargeared g |
St of 9vog ofge @ @ quat feg qEE N
(g faarag swa yarfaa: g |
T g gex gfqs o § faafefs smgehion
1. Avvi — 2. Pavvo — SP p. 644
(13) Anidha (nayikd) yatha —
Jaha khellasi pappullim — — — (Vol. I1I p. 645)
g Qeafalacged (? goged) seqT divor (qfasr) afaqly
2qon & fo wifafed Q@rsiaw sgvor o
aa7 gafe SgeaTR (? Segfeawy ) s gauwr ( safe) whrgfa |
g Fafg wiasafa JAsEaET SgaT 1 ‘
1. Pappullammoddhinehi — 2. Dhannakkapi — 3. Dolaantena
SP p. 645
Note : The gatha is quite corrupt. We have a gaths in GS (IL. 96) which
speaks of the Utphullika game. It, however, does not help us
to restore this gatha.
(14) Adhirodha-mugdha (nayika) yatha —
Tam kam pi kaam — — — (Vol. III p. 645)
d # fa w31 Ifimor—gr-wa?-AR[AE g )
gfear fa Sror e geatfg! &arm o fearor 0y
aq feafe FEaghi—SgR—wr—ATT-MeaT Fear |
gfgarfe AT FTaT FEATERAT T [T 1}
1. Uggina — 2. Pevirie — 3. Vahide — 4. Lalad — SP p. 645
(15) Adhirottamdya vipralambhe’ mnubhava-sampad yathd —
Java a na dei ohim — — — — (Vol. I1I p. 840)
STa & w ag Afg qfdw e oo fafedg
IO qUISE WY QTAETRATIAAT AT 1
qrasq 7 gareratg ofeed amasa fufaeafa )
AT g AW qTEE TE€FT ARAT 1|
1. Punnaath — SP p. 840
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(16) Tatraiva pratyddinamapratisiddham yathf —
Ua hujjanti piuccha — — —

(Val. 111 p. 854)
This gatha expresses in similar, if not identical, words the same idea as
found in the GS VII. 68 and Prabandhacintimani
I guifal fagser o femmia e
g faar gwr faag sggmfesmd arcfa 0
qeg wafea afe ofv faoewy avemfa
I gAfaRy FRRatearty gafa 1
1. Piucchae — 2. Tai virahena pi — —  ghuggalidi- SP p. 854
(17) Tatradhikaravidhyapeksitani samastinekartha —

fabdasadharanadyartha — prakaranidini satprakdrani ......
Lingato yatha

Kalaholujjalagoramy — — — —

FIEIITAG-NL FIGIAGATG TG |
T srg-3=5! fasrgz- fasg—sorig avorm o
FOAAT-—TR Fodtafaarg wEifay |
rafrq seatel fagea-fama—aadr-@ a=am:
1. Viattha — SP. p. 890

(Vol. 1V p. 890)

(18) (Nirdharanam) defato yathd —
Paumappaham diam kam — — — —
qaneag fed & wafs 'grafaa—gzdam |
Feafagu wwifg gEfeer-—gamas oo |
gw-m fost § iy gfeoa-—gos
Feafgaq ATIEfE qUEAF-qmFISTY 1)
1. Pudaria — SP. p. 890
(19) Sanketa (? to) pacaro yatha — — va —
. Halia—sua — muha — sasi-kamti — — — (Vol. 1V p. 892)
groa—gam—nz—ulg—sfa—aga—fafadr 53 srmar
AN mfy wg afesag dFsravmgfmmarts o
gifeF—ga—Te—wfr—sifa-vga—fafi g3 gaamr
¢ afe Faqsad adg—wg—gfrarmia: (= dfeqmuda: ) o
(20) Sanketotkantha yathad —
Samkea — isua-mano — — — —

(Vol. IV p. 890)

(Vol. IV p. 893)
FFA—FYH—AN AZE—AT FIFG—T=ATA |

gd w W FHF MAGT FHTL FFI N
FRAGFRAT 1gTla—gfRaT—TFeTa—3E: |
arat (A7) 7ar T ¥zl Mm@ Afg
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The Sanskrit Chaya, supplied by the editor of the Sr. Pr. is not only in-
complete but also inaccurate and misleading.
This very gatha is cited by $obhdkara in his Alawmkararatnakara
(p. 190). There too the text is incomplete and inaccurate;
FHNGAAAT TEALTATFSFE—ToA AR |

The author’s gloss on this gatha, however, help us to restore it. It runs
as follows :

AT MYTFET FATAASIFARNEA T ZHAN STEET
ATy aremeT gawiatafag: TSy |
(21) (Sanketotkantha) yatha va —
Sankea — kudumgullina — — — (Vol. 1V p. 893)
1@ - gIfr—Fratgd quidig
TI-FEATA(Q 27gq 3avifa g 1
TRITNET-F - HISTES ot |
TEFH—sTIGArAT Feqm: &iafea e 1
This gatha is first cited in Dhvanyaloka (p. 282) to illustrate how the
expressed is more important than the suggested and that it is not a case of
Dhvani (Suggestion)
1. Vanira — DHV p. 282
2. Vahiie (GS (W) No. 874; KLV p. 154; vahiii — VL 496*
3. Khijjanti (Sk : khidyanti) — VL 496™ 5
(22) Sanketafayo yatha —
Ditthammi ghara-parohada — — — — (Vol. IV p. 896)
fazefen ar-qQgs! aosda aifen fodd
spoojrowy — Afirarss Freror agfems Tag 1)
TR R-TIEAGAT-AE-Fw gt fesafa
F- A I-STaret AW wgeTaT g6 o
1. Vakf— SP. p. 896
(23) Sanketa-bahumano yatha —
Cumbai vasapnimuhi — — — — (Vol. IV p. 897)
This gathd has been already quoted by Bhoja as an instance of prakima
(a variety of “pracchanninuraga’) (vide Vol. II1 p. 871). Tentatively it may
be restored as follows:
7% a1 fawr-qdl qgHFAS 7 ST |
y&f fogaurasarraes arnfrst g
Tafa a1 fawEh faa-wdefra srgemy |
et Frraea-az-qraved FrarG T )
1. Vasanni — SP p. 897
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(24) Sanketopalambho yathda —
Esde (? Eyie) majjid — — — — (Vol. IV p. 899)
TN & Fowra qE-Rere (o ) v o
o ) e agfe (§) Tone ioew fg FE0 0
T & wafer pu-emrarEn: F gafrtroa
(7 ) wH azfe & o 7= fg frger
1. Datthai — SP. p. 899

(£5) Sanketopalambho yatha — — — — yatha va —
Tam kattha gaam — — — — — — (Vol. IV p. 900)
q Feg W g7 AO-A-FOA-WAGEAE |
NAFAS Frafx o w98 qfooqy 1
TT, TA TG TEA-TRATATAFA-FAAT 11
AT FAY, AT 753 TAQAT 1

26) Sanketasir yatha —
Asatii bandhava — — — — — (Vol. IV p. 900)
¥E$0 FuT qur-faere-laTgr-acae 29S-ATROW |
fearg fa Fiwrgen gov faafy 3qg frgw
y&caT arga gv-fave (—foqa) - waT-gas-SeTER |
feadsfe fram-sga-ww fagsr e =@ siifadw o
1. Sdaha—2. Jalasaina — 3. Majjha

(27) Sanketa-praéno yathd —
Padhamulliavasoho— — — — (Vol. 1V p. 900)
Inghifeas— FTICITE-AgT—HGE~ FIIW-TTE |
e g3 [ wers T ] whely go gfeurs o
srafas-auizifr sgo-aFe—gw-TEtT |
Mz fagw- [ -warfr &) aamega gfenft o

1. Padamulliavasohollai — SP. p. 900
(28) Itivrttakhyanam yatha — — — — yatha va —
Datthum cirar na laddho — — — — (Vol. 1V p. 901)

mfﬂwaamﬁfm&ﬁzmnﬁﬁl

ammm "
7 fa< 7 oow: gl i) gfemierrist |

TUETEA-A TSR0 @A |
This gatha has been already cited by Bhoja to illustrate “gramya’ variety

of “Pracchannanuraga” (Vol. 1II. p. 817).
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The second half of this gatha is almost identical with the second
half of the GS (W) No. 809 :

wigafafimmemg & o1y gf W dis geafae )
el ITEaT=e gamma ||
weagfafrtaaTfy gsonT & 7 qaT e ¢
etgaafeayorgatas gam™ |

(29) Sakhi — sikasa — — — — yathd va —
Pullanta (? Phullanta) — nirantara — — (Vol. 1V p. 901)
gewa-fordat-aeu-aqer-av-fafig-gomg |
e 4 afedr w3 fia w gf afesmn
geug-fra -aenr-ae-aT-fera-fem:. |
MET-75wT St (F@aeieT) sdifa A1 gfa safg o
1. Vasiri — SP. p. 901
(30) Candrika — nirvedo yatha —
Bahuam Kalamka — hariam — — — — (Vol. 1V p. 903)
TG wawsf! aF fasr foree gameew
sTew ag fa AT w2 ST WTRST ST
qEF FIET @WwAT e gammed |
Tzeq qaTfy Arq: ( ? whEg) FIeAaT wwmeT St 1)
1. Andhocamm — 2. Appina — SP. p. 903
(31) Candrodaya — ninda yatha—va —
Muhamettena vardgo — — — — (Vol. IV p. 903)
qghaw a<rent ug fa gug g9 |
M W-wadFer (—I6-) fasg-dfe® fafrmi 1
qg-w1dw IR g fF FAfa e

N MF-TFFH- (Jo=9w) — Fheas-fagiateia: o

1. Bhu— 2. Kamka— — — vicchia — 3. Vinakkhatto —
SP p. 903

(32) Vaiicita — vrttanto — — — yatha va —
Vedanikhatam Kisalam — — — Vol. IV. p. 905:

ya-gfest farad aom Fravr gfeer— dregre
STt gre fear Famd feediw o

Fa-afred fFred &0 Faat grieaeeadr |

wifea: &grE WA IHAT TIT 1|

1. Veda-nikhatam — 2. Akkae — SP p. 905
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(33) Cinha—nihnavo — — — yatha va —
Dhakkamti ahram — — — — (Vol. 1V. p. 906)
TFRAT HZ! IO gHE — qaa-3gfest fy
oz IoqC fafeeafy fasifed fase — s 1)
BRIANX TETEY gawg-gaq-sgfeqafe |
wfr wa® frowfs fasafa daem@ar o
1. Aidrema — 2. Puttiammi — SP. p. 906

(34) Paraspara — spardha sangharsah, yatha —

Aha bhanai aalasimi — — — — (Vol. 1V. p. 913)
HE WOT FAIGA! TEA-fRerd s @-weafw
Wyrorfa arerges s wfosd ar oor St
AT WG AFSATT Fa9g-faarroa-wea
ararta areae afy afest afg 7 stafa
1. Katisu — 2. Nanesi — 3. Ganiattda — SP. p. 913
(35) Kani tarhi citta — janmanah daa-sth&niani — — tatra
manasi cint3, anusmaranam ca | — — Tasu anusmaranam yatha —
Jehim cia jivicca (? jja) i — — — — (Vol. 1V p. 930)

afg faer shfasag, g (89) dw-gm-geiE |
gu-faafeqfe =1¢ afg o o wowg (? morg) &<ed o
T Aoy a9 (WT)-FEIT-IRAHE: |
qafaafedars & ¥ smrfa T |

(36) Sva-paksa-para-paksayoh anyonyagrahakhyanam
Parsparopakara — sandarfanam Yatha —
Navekkhio guru — ano — — — — (Vol. 1V p. 934)
e Eeran, ge u gk fr gfsest &g
wFae-afor vt fF o |
faEY TEAISET T @Aty T T
whFar-af@ wnfr fr odwr 1
— Abhijfianasakuntalain V 16
(37) Tatra vidvesam grahayet patyaviti vidvesanam 1 Yatha —
Duddamsanena iséluena — — — (Vol. IV. p. 935)
gaEsn fwrener Ak gfEsraer |
FaaT fasrafy! wTgg "o g o0 Safa 1
gEASyiT eafadwr giaemEa |
I9eT frgwfa w47 wiwy 4 T Safa 0
1. Sahi — 2. Jiesi — SP. p. 935
Note : In ‘Uvogha ‘u’ is lengthened metri causa.
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(38) Anya — vyavartanam yatha —

Kiirassa karanaddhe — — — — (Vol. 1V p. 935)
FEw T fevws soor yges forssrs

TE-gE o 7 gifgs wagfes @1 1

FLET FTONME 7T ATAT FeqFATIFT |

T — g9 grdm Afgsrerafvss M 0

1. Karanaddhe — SP. p. 935

(39) Miargodiksanam yatha —

Suha-lalasahim avaaa — —— (Vol. 1V p.951)

This gatha is metrically defective and corrupt.This very gatha is later
(p. 1200) cited by Bhoja to illustrate ‘dativisarjanam’ :

ger-ga-wrontty Mo — *Toqay qoRed |

Afewsifa *aed wwe gify faedeit 0

TE@-gE-sokw: rgagary ey |

YT §OAE §9% (=84) gAfageeT: 1)

1. Suba-ldlasihim — p. 951 . Avaaa—p. 951 3. Patthantaresu—
p. 951, p. 1200 4. Samaam—p. 951

(40—41) Diita — vakyakamanam yatha —

(i) Dfii-muhaanda — — — — — (Vol. 1V p. 952)

This gatha is a bit corrupt. 1t is the same githd as included by Weber
in his edition of SS (No. 858)

gE-ueiz-gaEd fo wfufgz fo seame
fesrm-sfes-aEn fears g™ n
FA-E-aR-garFadeEn: fa wfrerdta st )
frr-wga—sfag-raramEaT &9 &9 1

Frg fa AgRHE wTE-aigs-fagmr-1g-ag |

RS GEH-THT FITF F Fa5A 29 11

Fafe TT-wEE (T8, AY-ETT) FA-ArEgz-fador-ag-ang |
wfed gataad frad 39 gaaafe o
1. Suiaddhadiiivaani 2. Ca— SP p. 952

(42) Gamana — vrttanto yathd —

Bahiniggamahi — — — (Vol. IV p. 952)

This gatha is extremely corrupt. I have not been able so far to trace
it to its source either primary or secondary. By resorting to emendations
tentatively 1 restore it as follows :

afgtfnere fg sy gow vaT & gaw-forgs |

Agsroi Sreq AR /Y Fon faz-gwETE N1

gfghriar fg aava qg war 7 qas-fagsg |

I2qm aa@ aaafi & S faxg-gata

1. Niggaamahipaanena — 2. Uddinam jaddhamivei SP. p. 952
13..
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(43) Sambhrama-vikalpo yatha —
Turia — pahaia — ditthammi — — — (Vol. 1V p. 958}
gfcar-agrza-fegsfrm afiet s i aem )
IHT Yoome ~ faor T I fy g wqrRg 1)
@f-arfaa-ge2 7=y s gha s |
Tl &reag-fagat qgafe g 7 wefa o
1. Sajjhavisa — 2. Vaamci — SP. p. 958

(44) Athato dita — puraskira — Tatra duti — sakhi — nayakadi —

bhedaddiita — puraskdra — prapaficah — — — Evam sdéminyato
’pi yathd —
Katto sandesa-suhamn — — — — (Vol. 1V p. 960)

FAl AGGE FAT GTHTT AIGHYRTY |
faamafe o5 Swfer av g gr g w &z 0
I qRW-gE9 FT: wosTiv Mgmgarty
faramafufca & @ @ gt afe « wafa n
Duijainavo — SP p. 960

(45) Svayamkrta — duta — krta — guru-krta-sahaya-krta-yogat sam-

yoga — samvidhina — prapaficah — — — — Tatra duta-kgtesu
— — — — nayikapeksaya yatha —
Ia ja manammi isa — — — — (Vol. 1V p. 969)

T30 A1 ANFFT FAT 1Gd-arq-cquit Hasms (argar, I9IAT)

at sfregy geadarfuaiy faaaama i

3P arag wafe IuT FgRg-aTa-EAAT faareafy (seET, FAeR) |
grazfregl wEraATAafEaaSEaT 11

1. Puranta — ddhani — 2. Valanteim — 3. Mailio — SP. p. 969

(46) Madhyama-visayo (mino) yatha —

Pecchasi animasa—naano — — — — (Vol. 1V p. 983)
Teafe siffag-warat dyfe faasd w ded azfe
F Yo Jom Trar Farfesrel Frigs< qsa 0
werqsfafags @y seafe faad 7 gorrfy gssq
F: gUT 77 ) gaged g 7w 0

Only the first quarter of this gatha is in agreement with the first quarter

of the githd ‘Pecchasi (pekkhasi)’ etc., cited at SP p. 632.

This gathi and GS (W) No. 943 deserve comparison. Weber gives the
githa with the two halves of this gatha inter-changed. The text, as presented
here in SP, is metrieally in porfect gathi form (12,12., 12.15)
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(47) T&masa-visayo (mAno) yatha —

- Isa-macchara — — — — (IV p. 984)
This verse is drawn from the Setu (XI 16) :
FAI-A3FTTRC HIfgFAT — Gr@gfEALET |
F¢ 74 fa ™% g0t faszg-gfaafy sfaw-gqesma 1
feqt-wenT-rewr arfage-afafaamesa
Farqafs aqifa o fase-gfad: sdadl-aqeamid o

(48) Upamitdparadhalambano yatha —
Gotta-kkhalana — — — — (Vol. IV p. 988)
na-sgwvi-fa szl 3§ sfegfe fv adhizs
%g & feay fusafear sorr 9378 frarq
ma-+q 37-fasen @mmfaafe & 7@
x4 q4 frsqarqor-qad gaa |

(49) Utpreksitaparadhalambano yatha —
Jantaamettam tifra]i — — — — .(Vol. IV p. 989)
wfrarde dive fosag 2gypferst Toed |
o I fafraa-gqrs-gra-ugu-gan vadt 1
ara-aTd WAy faatg afz ali?ﬂw«r{ !
7 971 fafMye-T R I-ag - 711
GSI Tl
(50) Athamigimeva bhedascaturviméatir manabheda — Jdtaya
ucyante, Te ca bhamah kopah, krodhah— — —Tesu ......
Vallabhadau vai (paritya) — hetuh kopo yathd — yatha va—
Patthanti maane — pasara — — — —  (Vol. IV p. 990)
ggfe waN-qq-orim-wqAT faerfoi-gaeaTar
@t 3o qes ez Ae-qugA-afaafy fr fgeei 1
I5T  RIA-FEAGR-HAQr-Faarfad-sqeamr:
I gETET 7y Av-vaEE-aferd i ggaq |

(51) Priyadisu vyajanindotpraso yatha vda —
Kirai guno vidoso ———— (Vol.1V.p.990)
This verse is somewhat corrupt. It is cited, but only ih its pratika, further

on (p. 1018) by Bhoja to illustrate’ ‘priyaérita-visayah up&lambheh’. Tenta-
tively, it may be restored as follows :

F1 ¥ qo1 for Ty FFaivr fa faor or faoog fagdh o
Faqed o Aifgeag 9 wfgef ag qgaer st 1
forrd qonisfe e Farasty &F 7 g gfe
FINAT 7 A 74T [T @40 TYF A 1)



100 V. M. KULKARNI

(52) Priyaparddhdd manas — samrambho roso yathi—
 Taha bamdhana — agure — — — — (Vol. IV p. 990)
This verse is wrongly presented in the printed text. It may be restored
by rewriting it as follows :
qg AqFTAY a3 dME-faasa-faaarens |
& e did ot A% far oo warer-faefm 48 1
qqT FHAFTAN T4 FHg-famrog-favarem |
T T qEqr 73—t A¥ 3fa fewar: were-faga @ o

(53—54) Para-guna-sambhavanasahisnutd matsaryam, yathd —
(i) Veso si jia pamsulaa — — — — (Vol. IV p. 992)
FaIfe Strer 4 slgery T &1 § Feagr god |
T wrfoeder {4 Ag w Sfest qgg-dvnes 1
qgsaiste wear: sigw fuwal & ¥ g a9 |
sfr areafy war 7 $vad Tvg-ser

GSVI. 10
yatha va —
(ii) Sa ccia ramei (?u) tumam — — — (Vol. IV p. 993)
@ feaa 1T qA dfex fr o0& vz <fador |
HeNTa-H1Tgrs ST Sy swigwgrE 1
¢ AT @&, $fed framemears ofaq @
sgara-Fraty ar starfa sgagrty (Svare-famafor) 1
' GS (W) No. 759

In the course of his vrtti on Siddha-hema-sabdanusdasana (8.2.174)
Hemacandra observes; Bhasd-Sabdasca — a@hittha — —
madapphara — — — — attamatta — — — —hallapphalaxityadayo
Mahirdstra — vidarbhadi-desa-prasiddha lokato ‘vagantavyah

*What precisely ‘attamatta’ means is not known. From the context it is
clear that the word is used in the sense of ‘“‘external show of love™.

(55) Prosita-visayo (mano) yatha —
Sahi ta (va) acca (? accha) u cciu — (Vol. 1V p. 1001)

This gatha is somewhat corrupt. It is further on (p. 1003) cited by Bhoja
to illustrate - ‘Prosita-patikasrayah’ (manah). The githa may be restored
as follows :

wfz A s=89 feay wafg i argow 3w
wafen fog o ufy wfgsir fagwmen

Hia FrazErag 53 {6 argaq o€ |
marget fag Tarafer afgsr fadom
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(56) Mano drg-vaktra-vag-vapu$-cestisu méina — vaikrth —
nuyogo mana — paripra§nah — — — Sa —— dysi yathi —
Kisa imesu bahuso — — — (Vol. IV. p. 1011)
The verse, as printed in SP, is corrupt and unintelligible. Bhoja cites

this verse again (p. 1207) to illustrate ‘priyabhyupapattih’. The verse may
be corrected as follows :

o g 7@, faam — ovd — Afovian-safa-F751 1

gy gom, efEsafa wiog agefisr 1)

Fearsa yagagwm: fagq sra-aferiwa-sstaramn

frefersraas shEdw FamaaidedET o

(57) Mana — pariprasnah sa — — — vaktre yatha —
Kisa maliavaamsam — — — (Vol. IV. p. 1011)
This verse is cited further on (p. 1027) to illustrate ‘prasadhana — graha-
nam’ and (p. 1207) to illustrate ‘Priyaibhyupapattih’. The verse may be
corrected as follows :—
Frg wfodEdd qau-Nem-g3f aTge-Tmi |
aao agfe Fearafc svamfaraseaass
FeaTg Afearaay waa fr: @m- i o
agd agfy porfk, Frnonfag— sho-9ndaw |

(58) Priyayah pravrtti — dasanamupalambham — —Tesu Prakrtistho
yathd —
- Akkhandie vi panae — — — — {Vol. IV p. 1013)
This verse is wrongly presented in the printed text. The last word of the
first half belongs to the second half and forms its opening word. This verse
is again (p. 1208) cited by Bhoja to illustrate ‘Skhalita — gopanam’. The
second half is corrupt at both the places. The verse may be restored as
follows :—
yxefsy fa awg srFafen fa fafqe siesa fa wg
wre faer qafosst g8 Trafer 35q fafaar fusd 1
srafuedsfe sy wasfy falad wsfe a9 1
Aqas TATIT G U9 gfag Ffaawmfe firaw o
(59) Priyayah pravrtti-disanamupalambhah — — — tesu grimyo yatha
Avarihena una cirath bhanasu — — — (Vol. IV p. 1013)
This verse is very corrupt. It is further on (p. 1208) cited by Bhoja to

illustrate ‘parisintvanam’. There too it is presented in its corrupt form. With
the help of these two corrupt passages the verse may be restored as follows :

tsrggrign Pt worg g4 2Fas sgav st fa 3¢9
i e 39 SEIST egafen m A coqTs-EwIi 1)
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qadq1q fad qwr EanEQEfy w5 |

faqmorfesd wisfs wo saR-FeeT 0

I Avarahena iina. 2. Hiaaukkarosavi 3. Pudakam 4. Aga-
euna 5. Tuhojjai 6. Tuhammi pasdamkaliam- p. 1013 3.
Pudhaki 4. Citeiina 5. Ohajjala 6. Mammi — p. 1208

(60) Manavatyah prigamuddi§ya sva-para-pravrtti— garhanam
upﬂlan'lbha!y Sa sodhd Atma-visayah, Priya-visayah— -—Tesu
priyad-visayo yatha —
Sahiamm mana — kkhalanamh — — — — (Vol.IV p. 1017)
This verse is further on (p. 1028) cited as an illustration of “Sapatnyu-
pahasah ‘one of the twelve’ manoddipanas.
This very verse is again (p. 1212) quoted as an example of “Vyalikodghat-
tanam upalambhah’.
The text of this verse is, however, corrupt at all these places. Tentatively,
it may be restored if as follows :
wfgst wrorrgaor et qfeasafafscaror <@l |
afgant o g8 faaeh 71 avwg geor sfvraEafm 7 )
A8 AT7-eged wra: sfava-fafaraiar w@:
AlevT a7 faarmn a1 avweq gwr sfwmsd war 1)

(61) Manavatyah priyamuddi§ya Sva-para-pravytti-garhana-mupé&lam-
bhah Sa sodha — — — tesu priya — visayo yatha va — — —
Pattia jaha uppannd — — — — (Vol. TV p. 1017)
qraS Sg SOOI A AFATT HrfAir fFAT |
aror I afeenAT g Sty fad 3@ 0
wdify aar Ieravergaeat FifaAr
T gaifeaaT? qray g e a0

(62) Priyaétrita — prabhutva — visayo (upilambho) yath& — — —
yatha va —
Kirai guno vi doso nijja (?) — (Vol. IV. p. 1018)
This verse is the same as No. 51 supra.

(63) (Sakhi — parih&so) yatha vd —
Dhakkesi calia — valana (? valae) — — — (Vol. IV p. 1020)
TFHfe Ffosr-aa, go qafe aE 18 |
qfedwfa wierd, agst & wror-favormor 1)
greafa afoqasat gaat (afa sghgE arseq |
sfrenfer frwamr ag (F) ¥ wma-faameg
1. Kaddhesi —GS (W) 2. Muncesi ahamuhi — GS (W).
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(64) Prasadhana — grahanam yatha —
Kisa milispaamsam — — — (Vol. IV p. 1027)
This verse is the same as No. 57 supra.

(65) (Atha manoddipanani — — — tesu) vipaksa — sannidhir —yatha—
Sarisa — padivekkha (?) — purao — — — (Vol. 1V. p. 1028)
wfce-afeasa— e fegsrarfen sger-mo-sa-H3fey |
Tagrgrafn wo fafcrn-aar fr & o arg smfa |
G-I IA-gA gRASTT-ATA-HE — q:agﬁﬁ' )
aa-ga-gq J7 fangq-aaisfy qear 1 weawy: |
1. Mala — SP. p. 1028

(66) (Atha manoddipansni— — — — Tesu) Sakhi-vailaksyam yatha
Gotta-kkhaliammi pie — — — — — (Vol. IV p. 1028) -
Tre-aafeufer fag qup grerfesr-sfe-frdfasr-orerr |
sreoaTaTg wr fa forenfesmgd onefast 1)
mNa-dafen i o=y gwfeq-wa-frafg-a 9y |
FrggATrATSd Farfy wg-Afefaay frwafeay o
1. Manna — 2. Paulia — 3. Nibbolia-SP p. 1028

Note : Hemacandra’s siitra reads :
weaAtssaTfaey foreis: — STFa — JATFEW €. ¥-%R

He explains the siitra as follows :

HIAT FTT TRISEATTEG qfanaes gt foreae geATRw 41 &f WA |
forsarers | AegAT A wfew FOfq

(67) Atha mana-mottayitini Vilasa eva kakvadinativakro manamotta-

yitam — — — Tesu vak-pravrttijam $uddham yatha —
Saddha me tujjha — — — (Vol. 1V p. 1031)

The text of this verse is, somewhat corrupt and metrically defective.

This verse is cited earlier (p. 783) by Bhoja to illustrate raddha (a variety
of anurdga). This verse with a few variant readings, is to be found in Gahara-
yana kosa (GRK) (No. 479). Weber has included it in his edition of Saptasa-
takain (No. 750). By comparing the texts of this gatha as presented on
different occasions and at different places the gatha may be restored as follows:

agr ¥ qen fascaven &g & fir orer stomfir o

¥ yfgar g faor foradg w1z 3 s @fw 0

93T ¥ ax fraaer w4 afefa &= srarfa

9y THIT &l freT 797 & fyar warfw o

1. Saddahimo — GRK 2. Ahayam tu tam npa yanami — GS (W)
Taha tam pi neya jan&mo — GRK.
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[0

Kaha tam ti tanaanami — SP p. 1031; Kaha tam ti na anamo-
SP. p. 783.

3. Panimo — SP p. 1031; De suhaya tuman ti ya —GRK

4. Jaha esu piia haomi — SP. p. 1031; Jahae pia hami SP. p. 783
Jam tuha piya homi — GRK '

(68) Atha manopadhibhangah —— — - — tatra samjbopadhir yatha —
Maino mae do akkhariai — — — (Vol 1V p. 1038)

This gatha is included in GRK (No. 440) There the third quarter reads
‘Thovam jippai bahuehim’ instead of ‘bahuam jappai (? jippai) dho (? the)
chim’ as found here. It very well agrees with the present context.

w1 77w &7 sdErs foadwsy faoagee

9vg focog sgufg wew g9 fomsr garo 1)

a1 whg €& sk “Frassm” gf agafa

TS Y qgHA, AT AHE WO )

1. Bahuam jappai dhoehi addha tumamjjhia pamanam — SP

p. 1038
(69) Atha mina-bhanga-karanani Madastraso, bhayam — — Tesu mado
yathg — — -
Kheppanti appane ccia — — — (Vol. IV p. 1038)

This verse may be.restored as follows :
ity gy feaw wermugr fa wrfaonfy fsmmr |
& gor firamaat smeeerg () fosr w3 wgwan 1
T@X wiewda Fareo afy sifenfa Beaan |
ftafy frarragereafa (ife) fvd #0fe e 0
1. Kheppanti appane — — — via — SP.p. 1038
Note : The last two letters of the first half (of the printed verse) and the
opening two letters really form one word and the word (via (pia)+
amma (amma) = piaama) stands at the end of the first half.
(70) Atha mina — bhanga — kiranani — — — Tesu triso yath&-
Candimaa — padijivia — — — — — (Vol. 1V. p. 1038)
FIT -5 D Ao - AT F-TFVEETH-WISTT |
FrAQ ra-faTzi-adadE 0 S 1
TR -FEFSA VT (FqrS-HF TFER-HIadT |
At a-faveq-azgRgr &0 Faki
(71) Athamana-bhanga-karanani — — — tesu — — prabhatam yathi—
Ajja sahi raises — — — — (Vol. IV p. 1039)
T W UIAT TN-AFE-GEBANE |
igifer gag oA Peneferdi? weR-egn g 1



Note :

(72)

Note :

(73

(74)

(75)
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7q gfg afamy am-AgiT-gETfeFTed |

agar o (= wgwr) gHge-@ Frarfal (= W) qer-qeg @ 0
1. Aratte—2. Paccha — SP p. 1039

The latter part of the second half of this gatha is identical with the
corresponding part of GS I. 29.

¥ A Jor FaurT Av[EH-gETE AW |

sfgora — dgror @ foranfast awm-998r &= 0

Pradoso yatha —

Jaha jaha addhamai ravi— — — (Vol. IV. p. 1039)
wg 9! sreqwrg T fagfesy — dArsE gevAT |

g ag Wit Arvifavitw fgsmag fasams

7qy qorseay o faufeq-aeemaw: s |

9T qYT AT wAfeAAT gRAY aren

1. Addhamai—2. Vihathia 3. Sajjiavo Sajidavo— SP p. 1039
1. The latter part of the first half of this gatha reads vadasarmhi—
Which is extremely corrupt and defies all attempts at' restoration.’
As this gatha is cited to illustrate ‘Pradosa’ one of the causes of
manabhanga, I have emended the reading as ‘paosena’.

Atha manabhanga—kAranani — — — Tesu pravdsilambo yathi —
Ja anupaam na genhai — — — (Vol. IV. p. 1039)

KT SO o g AT e afgerorer fa swfver o

qrarsufy v @ feaer e fast forarg fs 1

AT 7 (TR ATH-EGST FEITAATY ST |

wmﬁuﬁ (—reaw) &9 Farfy ( ? warfaq) g frarcafy T
Atha manopa$antayah — — —Tesu virodhi-pradur-bhavo—yathi—
Avalambiovadrah — — — — (Vol. IV.. p. 1040)
sFSfaaaaTs FgmTATT-gaY qara-agfE |

oFE F UEROH (STef) # qge-agw e feest )

a7 AT ITA-ATH-FE TN |

uF I () wmaﬁm-ashqaaazrq "

Atha manopaéintayah — — — Tesu vipaksibhibhavo yatha —
Dhoosaranta — rosam — — — (Vol. 1V. p. 1040)

This corrupt verse is to be identified with the verse ‘Thoosaranta-rosam’,
etc., cited by Bhoja in his Sarasvati Kanghabharana (p. 727 v. 491). As pointed
out by Dr. Ghatage it is drawn from Sarvasena’s Hari-vijaya (now lost).

14...

qrEEE— A8 grerar— afaggamr-agf

g o geuaTs ((? qRuaTE) 99 (8) wee-faww fid qg o
wTEEy S - REuATE- SN |

wafq age-gers (7 F gewwr ) wweearra-faerd st ga o
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(76) Skhalanam yatha —
. Tie vialanta-dhiramh — — — — — (Vol. IV. p. 1041)
¢ fararda-aic - evesdit @ur-ggife-arg |
TG qREAFST-JA0 oirefast 1)
T faredanenfassraT So-SeuHIS-aTST |
AR Raeeae+ frwafaas |
(77) Vighattanam yathi —
Tumdhiro visslo jo — — — —  (Vol. IV. p. 1041)

This gatha, with a few variants, is found in GS (W) No. 935. It is
found also in VL (No. 361)

M fay faaren S wfg & wror-egelt AT
# xur-fefes-asomaeid aref fr o qgaY o)
TYF: foay fawme o afig ¥ wr-aday ofa:
7 gfrmgfe-aamrrataafe 7 s 1)

(78) Atha minopa$&ntayah — — — — Tesu unmilanam yaths —
Lolaasuraaru — — — — — (Vol. IV. p. 1041)
This verse is earlier cited ( on p. 1049) to illustrate ‘pranama’ and further
on (p. 1209) to illustrate pranipatatah. It may be restored as follows :
q T FRITFT-aIfo-fgsnme wrage-agat |
gewTfasr swrfasr feser figair gfcomr rer-rewfem Aid smfeEt
a7 fa gREEFR-aEfeaggamn: aEnT-ouE: |
argrfas awifag ua gar gform qrRya qear smd:

This verse is drawn from Sarvasena’s Harivijaya (HV), now lost.

(79) Eta evopacarita-vrttayah sannibhah Tesu — — — — pratinayako
yatha —
Kaha viraha-padikkilao () — — — (Vol. IV p. 1174)

¥z farvg-feger @ifex sg-fezar agfm gaaq

ws3% 33 fr afe T qur fagsfen fawrercfen wafaeh o

¥4 faeg-afager wfasrfy @pa-ferar ssmaem |

Yooty oty wfnd fr grgee feam wafady 0
—Setu XI-26

(80) Upanayako yathda —

Bahalammi vi tama-nivahe — — — — (Vol. TV. p. 1174)

qgaf fa qu-frag freqrsem safas-sam3T |

sropeifs afe-erer G o Teify qrsEseTeTe |

Fgwsfe qar-frag qrawaET gozean |

s W T T A qug:»m' I)r: 41
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(81) Eta evopacarita-vrttayah sannibhah Tesu — — — Upana&yika yatha-
Oratta-pamruhamuhim (7)) — — — — (Vol. TV, p. 1175)
This verse is cited by Bhoja in his SK (p.679, V. No. 357) to illustrate
‘tiryagabhasah’.

AA-FA-qfg Fewg-ufest 7 afos-wamr-forgoot |
sfeasrg Ae-wfefor arpme T4 szafv a5:vE0 0
ITET-AET-qE weqq-afeqrina afes-waa-fravomy
Sy Freafedt arar wafe sl T

(82) RtumatinamanuragatiSaya — Samsinah cesta-viSesavesddayah pari-
haravilasah yatha — — — —

Pasia saanakkavase /7)) — — — — (Vol. 1V p. 1182)
qfes qANFFE qoA T gartw sfszAd |

qepagay gfasr wong o g ef@gRr

THIT WAAF-IET a7 TS e |

geqaArAr gdfg Tadg 7 wafa afge o

(83) Madhyahnakaraniyam madhyahnikam, yathE —
Daiassa gimma (? gimmha)-vammaha— — — (Vol. IV. p. 1184)
Tgoes freg-araz-aare 31 fa wefa s
wIwv-aag-axu-fafaxr sfesrr ag o
zfraenr dMsy-gerg-dad grafe siecaaaafy o
qIR3-A3E-ge2A-ffarr anfagaa ag: o

(84) Candratapo jyotsna yatha —
Dipaava — pimjaria — — — — (Vol. IV p. 1186)
frera-faafon Ffaoi-zfassar eferg-ger |
gifs Tavaaien FeTee-gE<r w@fa-from o
aqrar-fessfar wifae-gfaasm: efae-gar: )
waf T FrEnTe-gaate-faem: o

(85) Niéa-prathama-yama-karma-pradosikam yathda —

Sijjijjai uvairo — — — — — (Vol. IV p. 1186)

This gatha is pretty corrupt. Tentatively it may be restored as follows :
wferews ST 5@ ey qot wEewg waw
dwfear arfor-seat sreqriger-afegs fa wwg g€ 0
geNfFTy Iuarc:, st Waaafe gar =ad w@a |
deqer Froaqiq, dfese-gfeqarfe g g 0
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(86) Nisk-prathame — yima — karma pridosikam yathf — — —

87)

(88)

Pijjai piam pi muhan — — — — — — — (Vol. IV p. 1186)
fessz def fa wg o fagar fa qwqor srowyoit

AT TE-9E T gfewsa gfsesm o fr fastwgr 0

Ty Aaafy wy gvad gsErsfy aavisseqT |

FAATAT TA-FET 5277 72T gy frasar 1
Nisa-prathama-yama karma — pradosikam yathd —
Ajjeulloanaim (?) — — — — — — (Vol. IV p. 1187)

g A dug W Wy e |

e rd-warTH-gyFE-adt fa argey serg-sron 1

gafer arax qevrfa <wrar wafs frawdey |

arat wfrsrcara-gas-daaists smger gatasm: o
Pratyiisa-kala-karma — prabhatikam yaths —

Tavaa (?) raani-vahiie — — — — — (Vol. 1V p. 1187)
a@ o wfrage efeergde afes-araggat o

st efcrs-fegoit 9o weaaY & S g A 1

qra=T Wo-gear gh@danmTar gRRA-ara-FE: |

strq: SRRs-faga: qer qafa 99w 59qw: o

(89-92) Paficala-muni-pravartita-bhinna-bhasa-vesa-cestitaih prahasa-krida

paficalanuyitar yasya bhiitamatre prasiddhih (? Paficalanuyanerm
tasya bhutamatrketi prasiddhih-Bhoja’s Spig&raprak&fa, ed. by
Dr. Raghavan p. 654) Yathi—

Hatthe mahamamsabalidhardo........ (Vol. 1V p. 1192)

For the corrected text and the Sanskrit chaya of these four verses
(which are drawn from the Karpiramafi jari of Rajasekhara) vide my
paper “ Sahitya-Mimamsa: Prakrit Text Restored *’ No. 26-29 )
in the Sambodhi, Vol. V Nos. 2-3

(93—94) Varsasu kadamba-nipa-haridrakadi-)-kusumaih prahara(na) bhitaih

dvidha balam vibhajjya kaminam kridih kadamba-yuddhim
Yathi—
(i) Bha (? ha) mmai pige...... (Vol. IV p. 1193)
Vide ( No. 31) in the paper referred to supra.
(ii)) Dhanmno’si re........ (Vol. IV. p 1193)
Vide ( No. 32) in the paper referred to supra.

(95) Abhinava-bisankurodbheda-samaye saras-samasritya kdmi--mith-

uninim krids bisa-khadika/
Yatha........ (Vol. IV p. 1194)

fext aghwerrm g gont {F-YoITS-HFQ 1
g7qg fagses fagfassat fessmme
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ELgq HIFATITAT: 97 7 WG-JoTs-WwgIT |
Teg-wot fasdfa fageaam: frrawaar o
Note :—The gdtha becomes intelligible if the following context is under-
stood.
The brother-in-law is in love with his sister-in-law, the wife of
his elder brother. The teeth of his beloved are ful of brilliance-
dazzling lustre or splendour. The brother-in-law mistakes this
splendour to be a lotus-stalk held in her mouth by his beloved
and tries to take out this supposed lotus stalk. This action on
the part of her lover provokes her to laughter.
(96) S$akra-maha indrotsavo yatha—
Indamaham datthumano........ (Vol. IV p. 1194)
$TAE TEZHVT AT IS -TEI-IMH-TIJT |
" & ferdwy st ol w5 o7 AST 1
TEAG TZHAT: HRIFAT-TG-ATA-TETAT
wFar & frwesrsy w7 59 wfawra: o
Note :—The form nisanko ( for nisanko or nissanko ) is-used metrj. causa.
(97) Aé$vina-paurnamisi-vilisah kaumudi-pracirah / . yaths
Diarena pia-thanae........ ( Vaol. IV p. 1194)
frartor fesir-qug Fpgg-aRw sgfrsed
gag gfehg-go eae-g gfesedr 1
iw frareay SWE-EET FSNFY
gafa ofcdm-me, sgo-ge afewga: n
(98) Yasyam yavasrastaresvaba (la) lolanti si kumda-caturthi/yathi—
Jna (? Ja)him tumam........ (V.IVp. 1195)
wfg qo =afas fafosigon-aifed gamafy )
¥ qoq o9 3T AASH-ISWHIAT ATAT 11
Tx & 3om7 fafraga-Seasier gafa:

¥ qdq AT YU-FATRIFT JA@T: 11
(99) Sahakira-kusuma-pallavidi-bhafijanam  sahakara-bhafjika/yatha
Raiampi tinna sohai...... ( Vol. IV p. 1196)

Bhoja cites this very verse in his SK (p. 666 V. No. 306) to illustrate
the same Krida ( Cita ( =sahakira)-bhafijiks.) There the text
is metrically defective. Here too it is metrically defective and, in
addition, partly corrupt. It may be restored, with the help of
these two corrupt passages, as follows :

&% iy o or Svgg TN Frfai swv-sees |

I AT O TEIAE FHIS-ATS 1-975% &ZATT 1

“faqaft oWy Wa-avd sifaet e

M TAN TSI FOS-ANAF-1559 TFFTCH_
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(100) Andolana-krigs dola-vilasah/yatha—
Uccapasahjttagam ........ (Vol. IV p. 1196 )
TGN ¥ FAORY 9T HI-GORH |
grefg & o fesafa ¢ sK@woRT 1)
Iea-qgfdca qaTrenfa SR A=-OUEd |
AT IW WA FLAT IASATAT 1

(101) Krdante grahigamanam grha-pratyagamah/ yathi—
Hamho Kannullina........ (Vol. 1V p. 1197)
ger Forestoy wonifr T gEow R fe ar g
forserr-qrordig g ¢ fr quifg =2t fa o
g& Fotear wonfa T g feafe a1 @@
fror-Tearg g Fawfa qedssarsty 1)
This gatha is cited by Bhoja in his SK ( p. 635).

(102) Sambhogartham $arira-pratikarma prasadhanam/yaths—
Dinna-tanuafijanai. . .. .. .. (Vol. IV p. 1198)
Fror-qopsistong qarg-snreR  SrFTH-TA-HESTR |
Irr-TE-gere Afgafawsifa aeagw q@8rg 11

TA-TAFBAANNT Fafa-Saeq saFaF-Faresifa |
arrw—rfa—gwrﬁr ferrery we TarfT 1

(103) Sambhogartham Sarira-pratikarma prasadhanam/yatha—
Pariumbhanena aharo........ (Vol IV p. 1198)
qfe3Toror g wiEg f-‘arar-?{ﬁ%vr OTHUT-SBTHT |
#1g g foat foaer favag qaT AW Sparg-stn
sfgramesafa gew-gior Faa=oTaT |
wrat FOfa fra o7 fagaafa qur swed gafess: o

(104) Priya-janshvanaya sakhyapti-sampresanam diti-visarjanam/yatha-
Suraa-suha-ldlasahim........ (Vol. IV p. 1200)
This gatha. is cited earlier ( p. 951 ) to illustrate ( Margodiksanarh.)
There it is metrically defective and also corrupt.
gEr-gg-arear fara-caadyg goed |
Afgwsifc gge wwal gifg faedvair 1)
gE-ga-srearty: Haaa-teraly gaEeay |
TR a0 qAF (=9F) garfwgeea: 1

(105) Kiirpasaka-vibhiisanadi- tyigah kaificukadi-moksah/yath&--
Utteria neura-hira........ (VollV p. 1202)
AT A-TI - f TN - TS -0 e |
FfaZr-oaQt Wiy grag A qEOW 1)
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IATRF-AL-ZR-faoa-greg-aoa-Tmd |
Ffg2a-TEA ALAT TIFAST TR 11

The word ‘tilaa’ (tilaka) is somewhat unusual. It means a kind of
necklace.

........ ratirambhah/yatha—

Gholai tahim........ (Vol. IV p. 1022)
fieg afg afg fawr o atg qoid &fas aw=
uTf-AgTAa-wATIES o9 geoY faersraeq |
ifa @ qaa T w7 TE0qT STg 7eaT |
Tfy-Agrad-weT ' geT: fawanes n

Tesu desa-kalotkanthadibhirmanapacayo mana-aithilyam/yatha-
Avvahala-daia-gaiabaro (?)........ (Vol. IV p. 1206)

_This gatha, as printed in the text of SP is pretty corrupt. Originally

it belongs to Gaudavaho ( No. 690 ). It is cited by Bhoja in his SK
(p- 627 v 189 ) to illustrate ‘Manantara’ variety of sambhoga-
émgara. It is quoted also by Ratne$vara in his commentary on
SK1.84 (p.81) to illustrate ‘bhavyah suksamh arthah’. There
it is presented in a hopelessly corrupt form : The gatha runs as
follows :

FALE AgH-Nigengies-fassa-Tra-afeTmi |
STNIaREE 7 Hfed-was g 91T 1

Izl fag-pEamerdss-eiasmor-3e-sfaemy |
qrATTSCAfdHT ThHiTE-994 7€ T

Priyena mana-vaimanasyadi-procha priyabhyupapattih/yatha—
Kisa maliavaissam........ (Vol. IV p. 1207)

Fre AfoATasi® Farom-onaTa-qIfeEsmg-Ts |

v qgfe feasfc swasfaer-aeie-raess |

Feq1g Afaarade S3a-fags-frame-ssafeaneamg |

e 73fe el Fv-Awirg-Foe-gaeeT i

Priyena-mina-vaimanasyaddi picchd priyabhyupapattih/yathi—
Kisa ime subahuso........ (Vol. IV p. 1207)

FW 7 Y IgEr faaaig-afevsmr-ssfragaT |

gty gom, ofcagefa weoig aigedreT 1

AR AGEgw: fagn-gra-afersam-ssfa-aaar: |
Frafqremers gfodr FaAaETsaeT: 1
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Sama-vakyani parisantvanani/yathi—

Avahare una ciram........ (Vol. 1V p. 1028)
wagrean fa< worg qu faer st B g2
fir seroreer 0 1T gafew wg wam-FEE |
Fagrg T o EarERTafY fge |
frrmufrea? wg<afr s qar—=meww |

This verse is already cited carlier ( p. 1013 ) to illustrate (gramyah)
upalambhah’. It is possibly drawn from HV.

Vipriyesu karamintaraopanyasah skhalita-gopanéni/yatha—
Akkhandie vi anae (7)........ (Vol 1V p. 1208 )

awafen fa quu swafer fa fafoqo oot far wg

st Far Ferforsst qg Trafew g forfae fir fd 0

aafreasty sodsyisfy frfiseasfe @ 1

ITEAT gAY qw 9 2P fafaeaft foorg o

This verse is already cited earlier (p. 1013) to illustrate ‘(prakrtis-
thah ) upalambhah’. It is possibly drawn from HV.

Pidapatanam pranipatah/yatha—
Toiasuraarukarana........ (Vol. IV p. 1209)

This verse is the same as No. 3 supra. It was already cited earlier
(p. 1009 ) to illustrate ‘pranama’, one of the kinds of sama and
‘unmiilana’, one of the ‘manabhangopayas’ ( p. 1041 ).

Maina-hanau ni$vasitini mana-nivasitini /yathi—
Tic vialanta-dhirhm........ (Vol. IV p. 1210)

This passage, although printed as prose, is really made up of two
separate and independent verses. The two verses may be restored

as follows :

#1¢ faaasq-iR seqEEdd qu-agifet-arg |

FOGCE-HW ZLHALAFA-330 wrafast

qa farsddasgfassTar qu-guAS-aTeTy |

FOIaTEAw Frares-aga frwafaas 1

This verse is cited by Bhoja earlier ( p. 1041 ) to illustrate
‘skhalanam ' Vide-supra (1) and later (p-1213) to illustrate
* priycparodhah’.

gofgaig Afgea-axaAia-efeag-rwg-99< |

TEH-Tr-feemoryre Frsfaer-aic-oga fag wiwfast o

wafeamr  sfig-afsaar-sfaae-a=ra-g6a] |

Ffag-aa-7a-Ta fenfer-ad-wqs < frefasg )
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Mukhasya manakzlusyapagamo mukha-prasadah/yatha—
Aloiaccia pie........ (Vol. IV p. 1211) '

srerey fsaer fyo sfasiy g aeroor Agu-gEsit |

gga-guifea fa oy qeww-faswa-r afer vaf@r o

srefea o frr earfaa: qeam agaw dRa-gwT: (9E7:)

TYH-gary qron Fef-free- @ TR u

This verse is already cited earlier ( p. 1041 ) by Bhoja to illustrate
‘mukha-prasida’, one of the manopa$ama-laksanas.

(ii) Thovosarantarosam........ (Vol. IV p. 1211)
AT FIH-qH-cq Rr-afaggam-ge i |

g3 FI-aTE (FR-qaTe ) S-S A-foewH a1 qg
EFEEN  F-FAN - ETATA-TZEH |

wafa 7 g (( TOETR ) IWT-TrTa-favnt qeiT e i

This verse is already cited earlier ( p. 1040) by Bhoja to illustrate
‘vipaksabhibhavah’, one of the varieties of ‘manopa$&ntih’!It is
cited by Bhoja in his SK also (p. 727). As pointed out by
Dr. Ghatage this verse is drawn from HV.

Vyalikodghattanamupalambhah/yatha—

Sa kusumehi guru........ (Vol. IV p. 1212)

a1 Fgafe Tegem Ag fa FT g dwow THT) |

Fg o T qaTH-AY SV far-fesen wAew oAl

o1 Fgdvegar (=afaar) AATie FTEGRT AT T )

FEEY F YHIE-WR! Fg Prggaearer @3 1

This verse is already cited earlier ( p. 990 ) by Bhoja to illustrate
‘priyidisu vydja-nindotprasah’. Itis most probably from HV.

Mana-$alyoddharanamavajfia-bhraméah/yatha—

(i) Harisa-viasanta-vaapam........ (Vol. IV p. 1212)
ghw-fasraa-asa FAte-o-aS3T-goIe90 |

aqarfes o srer qarfgsrevfgs-angt il 78 1

Fi-fapege  FNS-qS-AFSIIFIASH |

yxarfugafy s Fafarerfas-aqig aear @y |

(ii) Nimmari (?vi) a-sandhiamma........ (Vol. IV p. 1212)
foreafasr-sfusear s gR-afeag-arag-ga |

TEH gII=BIE TS &fg =7 Srfaoft i w1
fratfrg-sifu-wal qres E-afaag-wmg-ga<r |

T geareaTs aeaT s MR AEAT var |
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(120) Priyanugama-cihnani prema-lingani/yathd—

(121)

Avalambia-mana-parammubhie. . ...... (Vol. 1V p. 1213)

The second half of this gatha, as presented in the printed text, is
hopelessly corrupt. This gatha is also cited in SK ( p. 685 v. 381 )
to illustrate ‘ayatnipaneya-minadhira’. The githd belongs to GS
(1. 87).

e far-amor-qoEd tase Arfafe feees

gIS-gEINHT 8 Fg5 aqe-fas faersdt 1

A frag-T-gseEaT ArTsear Arfafr fraem

S-gohIRAed Feafa qye-ferd ggaq 1

Priyoparodhah yatha

Evialanta-viram. ... .... ( Vol. 1V p. 1213).

This verse is the samz as No. 1 supra.

(122) Hastenabhighatah pani-tadanam/yatha—

Mudheva veviramguli (7)........ (Vol. IV p. 1214)

nar IR (7 q@ w3f) Tfe-wg-r-Te-fasia Re-afedw |

e gesro Arfufr wr guy fas gfefsafefe

TE qyTTer (SawaT ) sifo-ra-fesmm-sae-afed |

ZEATRN gETasa qifafy wT wfy g Aefasad )

Note : This gatha is somewhat corrupt. It is interesting to find that
the first half of this gatha is almost identical with the first
half of Lilavai No. 1256 :

a ar aafaiqfe-org-E-feda-ta-afedr

Iy 7 3 fragmew gogesaw faar

The commentator presumes the reading ‘paveviranguli’ for he
renders the expression into Sanskrit as ‘pravepaman&nguli’. The
letter ‘va’ in ‘mudheva’ is probably a misreading of this ‘pa’. The
near identity of the first two halves in Lilavai and SP raises such
questions as ‘Does the author of Lilavai draw upon, for the first half
of his gatha, an earlier source ? or, ‘Does Bhoja directly borrow the
whole gatha from that earlier source ? Or, ‘Does Bhoja borrow
the first half from the author of Lilavai ( with necessary modification)
and add the second half to make it an example of ‘Pani-tadanam’ ?

It is not possible in the present state of our knowledge, to say defi-

nitely if any of these altermatives holds good.

(123) Hastenabhighatah pani-tidanam/yathd—

Ekkam paharuvvaam........ (Vol. IV p. 1214)
T T oY [E-ATEw Ay |

A fa gaAd wq wfgeh fqw F3few 1)

% Jz-fas g ga-areRT o |

qrsfe gaeear war ey feArT #0310 GS. 1. 86
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(124) MBna-dharana-simarthyam mana-Saktih-yatha—
Kelie vi rause (9)........ (Vol. IV p. 1216)
F¢ f &I o g afrmgestaorsie |
sty 7 sy il swafy sifg
Feurfy Qfwg & wary aferwsgafaas o
afagafe arfwadtst: n GS. 1. 95
(125) Mana-pascattipo maninusayah - yatha—
Agahia—daianunao - — - - (Vol. IV p. 1216)
AfgRgTvE 95T Sy stree-frdafaat |
Fgya-forefaa-wat fa seory-werr-sgeat FE-IoN 1
Ffazfaaryra: qraraTafs aqwr-fagafed:
#ag-frefrr-waisfe faa-wer-sqrat gafor:
This verse is cited earlier ( p. 1043 ) by Bhoja to illustrate ‘mado-
padhéana’ one of the ‘m&nabhangopidhi’s.
(126) Tesu priyagamodghosanam priyigamana VAirta | yathi—
Kuddammi ohi-vasara — — - - (Vol. IV p. 1219)
Fsfrw - Filg-ar8 RFr-dam-Aa-a@=ra |
faaurgfen fursrsag =1 afgerer ot =g 1)
TSI ACRQT-HTA-ATH-SATYT: |
farrenqfa v #1 afgaes g=a9 1
Note : The latter part of the second half was metrically defective.
[ have therefore, emended it. The idea seems to be that in ordinary
course of things the devoted wife, on hearing the good news of her
husband’s return from the journey, used to go out of the house to
welcome and congratulate him. Here she was busy counting the
lines on the wall indicating the days of the duration of the journey
and was disconsolate. Her friend or maid announces the joyful
news of her husband’s return from journey and suggests her to go
out and greet him.
(127) SadaratiSayah sambhramo yathi—
Sahasa pattammi pie........ (Vol. IV p. 1220)
wgar wafen fog wqmrsrvig-arg-fafzsst
w7 gaa-agaT o fg a9 w arg
ggar o fi wqgIARaT-fofzani |
Hrat arsaq-agT 9FAfT g T WA 1l
(128) Kamituragamanam priySbhyagamah/yath&8—
Ua java sa kilammai........ (Vol. IV p. 1220)
3% 9@ § fereag aasma-frg-faariarggar
a1 g8 78 €37 ag fraafes-noirdt agwR N
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TIT T FSEAA FienFa-fatg-faeiaamongear |
AT a4<sr aur frdfaq-waRy wywe: )
This verse is drawn from HV.

(129) Sakhyadi-sampadh parijana-pramodah/yatha—
Vasatthiammi soha........ (Vol. IV p. 1221)
Frafgafm igr-afens-aaifgsmmm sugd
yegzz-ar-faaar afg-ven dig qoguls fr i@ 0
Frg-feqd MvT-e A y-ga I THg< |
sregez-mF-faae: aet-anEaer qusfy gs2: 1

(130) Citta-santoso manah-praharsah/yathi—
Diiraviambhia-pasaro. . . .. «..(Vol. IV p. 1221)
F-fsifaaqaq sa-Fea-fog-gga-dqr-afrst
fearg w ars ArsfiaT war-faad fr A afedd
gfagfena-wmy FawE-fresfaggia-afa:
g4 7 wifa afg sas-fasesft qear: af@m: o

(131) Snehatirekah prema-pustih/yatha—

Nimmahia-kusuma parimala........ (Vol. IV p. 1222)
foreafga-gga-aieas-fea-feaamg fa agoafe-sest
gew faxfrr fazdt asat v grarmafer formorr o
frdfag-gga-afeaa-ga-gaamar sfe agswafe Tza1 |
waq fay gfez: qearaeaT: Loy frao )

It is very probable that this verse is drawn from HV.

(132) Snehatirekah prema-pustih/yatha— _
Toseviammi rasia........ (Vol. 1V p. 1223)
ar & feafon <fasr ar gusmifer fasfasr-grs-ggam |
qheha-tge-as-Rifee frews fagdt o
aaeren: fay fagr.aa gaee fawfadieras-gwar |
riE-wEsfearunRifear frefa gfee: 1
This verse is drawn from HV.

(133-134) Ratiprakarsodayah $rogaravrddhih/yatha—
Ua niapaavaraane........ (Vol. IV p. 1224)
I forar-qrarg-wan g3 vqrar-fogel faafim swoiy o
afade-9g-9q0 A A9 qafS ofeiEr |
717 fre-are-en 3f saqoa-faas i worfa o
wlafy-eg-qa< AreaaeaT: g9d TR
The verse is most probably drawn from HV. For there is mention
of 'pﬁdapa-r'atna ( parijata tree from the celestial garden of Indra ).
(ii) Tie savisesa-diimia..... ..(Vol. IV p. 1224) -
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fig afaa-gfrer-rafa-fsnm fre=a-faug |

for-regamd forfsl. @ger-spormer s oo 1

TaT FfAY-FA-AT g ey |

frapegaar (=aRfagar) ed AYaraqUATAREY 939 1

This verse is already cited earlier ( p. 1046 ) by Bhoja to illustrate
‘vipaksibhibhavah’, one of the kinds of ‘mininubhava-saukhya’.
He cites it also in his SK ( p. 678 v. 350 ) to illustrate:*Katha-vy&pim
nayiki’. It is drawn from HV.

(135) Purastri-sambhramo nagarika-ksobhah/yatha—
Sambhariath pi na ganhai (?)........ (Vo. IV p. 1229)
gwafcet g o qogg wfgeife o & o535 siwrfew o
afast gl or o 43 AT JAT-IUT 1
weqaafy 7 i anfe 7 aq wwafy w3F
earfyaafy oE 7 T grafa ordA gafa-ww: o
(136) Anavarata-pakam kapittaa-pakam/yathi—
Sotum suham na lambhai (?)........ (Vol. IV p. 124} )
A gE W FeNE el {ITHEE AR(AGAEE |
gufey-Aee®d 7 @9 g9 TEHA-T3Aw 1)
Wy gd T Fwadse) T arrfamwer |
gfeq-w=aFedq QU &0 TR 1)
This gatha is included by Weber in his edition of $§ (No. 910)

SUPPLEMENT

(1) Uttama dhira’'niidha-mugdha yatha— ‘
Taha muddhae puloio........ (Vol. III p. 618)
qg Q@Y gore Fg-hoT w3 41
w1z & 935 fgarg oo gl fa =t 0
TqT AT g fraad sgies senfy |
97 JEAT: FGH FIT 4G EEASUTER: 1|

(2) Kanistha anidha-madhya yatha—

Atta vaddhakumari........ ( Vol. III p. 627)
AT FEE-FAT Io8¢ Igfeasnd qFT |
faadrer-gear-saa-faerfasot v fr w33 0
fegeas: (sfa) ge-3ardr SaaaTcgicawar Ga~y
fard-gratcas-fastfafiai avowfy swafa o



118

V. M. KULKARNY

(3) Dhirodha-pragalbhs yathi—

Pekkhasi apimisapaano........ (Vol.III p. 632)
Fafe afafag-weon Sof F-Fae-TT-AEAT |
qafg o e @t qarfy ¥ gEar FoEm
gadstfar-Taat sefe Fesve-IThEaEds: |
98 7 TP wAT AT ¥ AT FATH: 1)

(4) Uttami adhiri yathi—
Suhaa tuha viraha-huavaha........ (Vol. III p. 633)

gga qg favg-gaag-afsa-fyasma-gez-fagm
g#5 fr A7 gt gg-afors-afar w&wat |

gaT 97 faggaag-sdro-geave-3 ag-framar:
gafafs q@ar: g q@-afore-Fer o i

(5) Uttama adhird’nidha yatha—
Kanto majjhasamasanna........ (Vol. IIT p. 634)
FA woR gAwr-zga-a-faag wfg S
TErgrrde afew fr Ao seEa (1
TN 7w gamEA-ru-gr-feqarar: gfe afaag o
Agrepor-veT qferwfe weasfre=y 0

(6) Uttama& dhirodhamugdha yatha—
Niddavasamaanummila. . ...... ( Vol. IIT p. 634)

forgr-aa-wafenes- mamET- e GHAq |
fregravog-geefgemd for q€ forerg 0
- AR S-aTRFTIE-UAvis 799 |

MsATT G- tfcaaraT e qwfa i
(7) Kanisthd adhird yatha—
Ruddhantie tandim soum........ (Vol. IIT p. 642)

wwAdAre (7 WIAd) quirg | feoong g afgeer )
ATE I TITT ISAT ATACT TAAT 1)

o=t (Fog Fatwar) Jonfy T Tl arfy afqser
AT TATS ATAT TR fa {0

This githd occurs in GS (IV79)

(8) Kanistha adhirdniidha-pragalbha yath&i—
Navalaahattho gimini. ....... (Vol. III p. 644)
vEsAged arfr-gefer FRdd MR- |
qurger-Afar-wadd  Yogerifs IFmE N0
TASATEEY ATHON-GY FFAaT TTH-TA |
JATHT-AAO-FAVAVSTAT: sqfeg agrfe 1
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(9) Dhira'nidha-madhya yathai—
Phangucchana-dohalina. ....... (Vol. IlI p. 646)
wRgv-drgfest (rswmm gfe) TmH-T58Tyg |
TeFa<-feor-qgfes o Fomfa wiafgfe o
ST (= Fa-arwed) gEadr FeRt T Ty |
IrR-Ta-gefewT T FArfa wEEw

(10) $astrabhimino yatha—
Cam chamkhahi Paronkham........ (Vol. 1II p. 724)
TeaT fg 90T #g 7 gom afesr fg arm-ge
warforen forey sropgen fg fa w€ g fasr e 1
seaeny fg o 74 a1 99 9fewig fg araw-mE
garfaag frswre sqarg fg st mr sada e 0

(11) Caturatabhiméno yathé—
Bahumannasi haripanaam........ ( Vol. III p. 725)
agawifa gfcquei damife fosde arem-Tam |
A I AT FHT GWIFY GG AF-SR N
Tgaaa gfe-wod sarmafe fagaw a3 )
N e qU-eaHIE FNTAT AT ATEA-BH 1

This verse which mentions Hari, . the lord of gods ( Indra ), the
jewel among trees ( Parijata treein Indra’s garden ) is obviously
drawn from Sarvasena’s Harivijaya, an epic poem, now lost. This
verse is cited also in his Sarasvati kanthabharana (p. 550.) by Bhoja.
There we have a few variants: ‘Mantesi mahumahapanaam ’
Manuse (?mantrayase) madhumatha-pranayam) and ‘Ojasu
muddha-suhavam’ ( Apajahi mugdha-svabhiavam ): The reading
‘mantesi’ offcnds the metre and the form ‘ojasu’ is rather ungram-
matieal. The Prakrit root ‘jaha’ (Sanskrit+ Jha) leads us to expect
the imperative form ‘Jahasu’ and not ‘jasu’.

(12) Madhyamasya triso yathi—
Anjavikalajja kahakahavi........ (Vol. III p. 737)
g3 fa gQ wwawy $2 57 fa o qzor foems |
IEFI-FS-FIASTC FBIC FATE 1)
srafe ghorracgar wafs w4 Faafe 7 wwzw afearf
TEFI-FIS-HWSTET FERT FFIT 1
This g&th& is further on (p- 758) cited by Bhoja to illustrate ‘utta-

masya trisah’. Itis cited by Abhinavagupta in his Abhkinavabhararj

(Vol. I p. 279). There the text reads ‘Sacchahai’ in place of
‘Komalace’.
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(13) Adamsd yatha—
Hojjavane so diaraha........ ( Vol. 1I1 p. 784)
& A &1 feog)y wew fa srafow-ggn-aferesT |
Tq ETEET g TaTH-gRaTE
HIGHWTEIRX Caq-8 feqar qarfy smfaa-ggmafiaesT |
ST @TEET 999 SETH-g ATt )
(14) Anubandho yatha—
Ganhai kanthammi........ ( Vol. III p. 784)
ugE Fafrw FBT JuE T g W foent |
TEH-GHTH T FEH TR 9T 1
TEfT 6 FoTSgrata Fav gt ¥ fawa
TA9-§9 T I Q@A TS 11
(15) Akutam yatha—
T& chivai t& niacchai........ ( Vol. III p.786)
ar feag ar frsr=og ar Forg o fr qra g3
Iitfg HIg T FESTT-AST fawT |
arad agufa araq @y aRy FAfa Wafe gt |
g P oft: sricre-wias: a&aT: 1
(16) Vatsalyam yatha—
Jhatti samutthiamanahara........ (Vol. IIT p. 789)
afa  aqfgar-aug-fafeaemr-fasm-awmmefest |
-ar-iga-fredz-n g Ag-wer )
afzfy wfaa-wage-h-ag7-frem-aamgfeay |
TH-TAF-TET-FeaT-AEL A7G FgAgTH 1|
This gatha as well as gatha ( No. 12 ) are probably drawn from
Vakpati’s ‘ Mahumaha-viaa° ( Madhumatha(na) vijaya ) a Prakrit
epic now lost.

(17) Prema yatha—

Mae Kajja Kanco........ ( Vol. IIT p. 790)

1T FFATON FEEIAIe gifa fafuer

o Favify &AAT f& ggEAET I@ERT N

ara: (? af@) st se-garcaT waf fafaer -
T Ty ATt AfT T-FEOT ST )

(18) Ucca-jatau ya upajéyate sa uccah yathai—
Keligabbhasaricche @iru........ (Vol. IIT p. 792)
Fo-ewn-afcss o I gfes-aogg
Jeoas UELW EeEw qAfesd FTE
FIS-TH-HGHT F& goeaT grfes-Eumn |
eoafa AaX AgeeT SRfEa-FE ol
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(19) Sama-jitau ( ya upajiyate sa) samah-yathi—

(20)

@

22)

(23)

16...

Sankeaisuamano........ ( Vol. 111 p. 792)

ARA-FHAAOT  NFTATIAT-FIFT-F=A(QAT |

Ad W o Jarg AATST HAT 33

TgargFaar qaafe-glea-genr-ge

ATET () TAT T AT MAHTHE Z0

This gatha is cited further on two more occasions : Once (p.815)

to illustrate ‘pracchannanuraga’ ( of ‘sulabha’ type ) and once again
( p- 893) to illustrate ‘sanketotkantha’. It is to be noted that the
text reads ‘vidao’ or ‘pidao’ in place of ‘govala’ ( the reading pro-
posed here ). This proposed reading is based on Sobhakaramitra’s
comment on this verse in Alaiwkararatnakara (p. 190). see p. 93

above.

Atiprakasah prakatah ( svarlipanuragah ) yathdi—
laro jano na anai........ ( Vol. 1IT p. 795)

AT FOT o7 WqTorg grroy A s gEATE )

v wuRer gfFaam =g fafssty

AU FAT T wrAry qerrat avitartt garf

SERTF qAT7AT Zf@aiar =g daeg |

Pradosiko ( naimittanuragah ), vatha—
Pattapaoso padivanna........ ( Vol. 11T p. 797 )
qagsArEt  afsgur-wson wfes-gx-Harer
NAEEE-HfST-ANET g5 TErs-For |

ITF-93: T T-wozar afes-ga-aar
AFEAT--Ae-aAear wafs gafisa o

Vilepaniyo ( naimittikinuragah ) yathi—
Bohe(ai) pasuttam........ ( Vol. Il p. 798)
Frgg a oy Ao fagwror afvsoe-wifs o
assq-fafeor-aifaT-argasir-ass-fmmEr n
Frggdra A 927 fagamt afsis-xd )
ATAA-ETT-ATA-INZ-ATgH 1-F77-fefs: 1

Prasidiko ( naimittikinuragah ) yathé-- :
Nimmariasandhiam ma........ ( Vol. HT p. 799
forafaa-afa-sreat a0 o gr-ofsag-arwzgatr |
TR grI=erg AW Afg s w7 wsT o
fafav-afer-wat Amsa go-gfHag-mewg-g97T |

TEF GIRICATE ToaT qEIF ATCAAT J€IT T30 1
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It may be noted here that this very verse is cited further on
( p-1212) to iliustrate ‘avajna-bhraméa’.
(24) Gahana( -de$a )-m nimitto ( naimittikanuragah ), yathai—
Jhijjarn tijhar tehi. ... .... ( Vol. II p. 799 )
gwsifa @gafy wesfaar gifc gemaats |
TaTE-Taty  GqS-fasre-ewmar 1
Feafes oA geafayt wafeq gewafg: |
ATATHA-ISTH:  TGIT-ZTI-HgrET: |

This gatha is cited further on ( p. 899 ) to illustrate ‘sanketa-
tatparya’.
"(25) Sevya(-defa- )nimitto ( naimittikanuragah ), yatha—-
weET-fr-aenAgaT-aw-fafig-wIe |
Temit afsft gzfa ar gfe sfesrg 1
geog- eIt TS a-aa-frg-Ham |
TrRTAaT afed (FgadreT) &0l a1 gfa sdife o

It may be noted that this gatha is cited further on (p. 901 ) to
illustrate ‘sakhi-siksa.’
(26) Kailahetuh ( Samanyanuragah) yathi—

Dinnatanuanjanaim. . ...... ( Vol. TII p. 803)

feoor-ciog Sfoorg. TSR FT-TH-GAIZSIE |

yTErv-TE-geTs sfgarfassifa awgw qErE 1

TA-FrasSATtT Jafasaer feadaarsesTig |

yraa-fa-garft sfgarea=y w T @t

It may be noted that this verse is further on ( p. 1198 ) cited to
illustrate ‘prasidhanam’.

(27) Naisargikah (ViSesinurdgah ) yatha—
Anavattiena visamena........ ( Vol. III p. 808)
worafgen fraavi gricon gftorare-qaer |
UE-ANSF AT ATAT WF T TR0 ISISHAT 1
yrafegaa faaar gricon girare-smr |
TF-AYaAT FEt AT Qo s=Sfaar 1

(28) ( Pracchannanuragah ) Svangana-visayo yatha—
Panaam padamapise........ ( Vol. III p. 814)
qast gen-fram Frgssmr fa wge-wgde |
S fawfesag stfgua-agam-faomdis |
sord s A-frrrar Ragwraisfr s o
FF-AA TS OFTISTaTT-FgF-faamdn
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This gatha is cited further on (p. 1171) to illustrate '‘pascadudha
Kanistha’. It is however, cited in Sarasvati- Kanthabharana to

into Sanskrit as ‘sukhayate’. The PSM however records only two
senses: ‘vyakula karani’ and ‘vidambana karana’.

(29) Pracchannanuragah. kumarivisayo yathai—

(30)

@31)

(32)

Ajja mae ucchaso........ ( Vol. I p. 814)

This gatha is already cited earlier (p.642) to illustrate "Kanistha-
anidhamugdha’ nayika. Its text is corrupt at both the places. It
may be restored as follows :

AT AT AIITST GEA | HISAR-TE ONRZSATEH | HonRgeaf s |

Tga3-Iu-Fiees faez frsss-smafod
g 7ot Argsas: (7 wfE) SfeETas | @4 /A | wA -

FA
Tgefa-Fleasd 3w fAWEy-SEu 1|

Pracchannanuragah sambaddho yatha—
Rattim niddaramio........ ( Vol. III p. 816)
o9 fozafaen fear agarg afsewaiig |
a1 fomg fa qgro whnsi sidiqg a&s 1

Tifa frdaxfadt 33 agFar wfea-aaTar

a1 Tqufa g windisada gafa

Pracchannanurago nirapade$o yatha—
Uggahieckkahuman........ ( Vol. IIT p. 816)
ST -7 AT-Z-Fa TAM-AI95T3 |
FEg W gy fgers =ifeer-faes wessiy 1
ITIfedaved  T-Z G- FF-IUA-FHEAT |
FeT 7 gefe gzd AG-g qeaAn: 0

- f=

( Akrtrimo’ nurigo yauvanajah-) so’pi dvidha-fariro méanasasca
Tatradyo yatha—

Campahai biakantham........ ( Vol. p. 818)

S g3 YuFT A7 AT oF-gg-fafnarg

q Tagulm Fog qum 7 7eaT 985 1

ag agfy fada-wrd aw g7 oeggr-fafaart o

Tq FTAAT W T@AANET] HEqSH TG

It may be noted that this gatha is cited further on (p. 1173). At
both the places the text of the gatha is quite corrypt.
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(33) ( Tatra sambhogo ) madhyama-visayo yathai—
Suradvasanavilio........ ( Vol. p. 828)
graTFETIfafasiusey  Jefes-aAu-FASE |
swgfeg-afspden faamsn aoor gavsifa u
graEgrT-Afeq@Eaan QAE-agT-FaeT |
yatfer-srerorantst: o = qmfa
This gatha is also cited further on (p. 841) to illustrate ‘madhyay3a
uttamatvam sambhoge.’

(34) ( Tatra sambhoge ) madhyama (? madhya ) visayo yatha—
Pariosaamhi sahitamhmi........ ( Vol. p. 828)
Treifaa iz wfg afes qre-af<armsiafa
FRE-HgEanTraT-saty quefz
ghafeTifen xfa aferq se—afrasmgsafy o
FTATT-HASFALATTIF-TGATCAT EJATSATH 1|

(35) Ragavardhanatve sa eva yatha—
Anavaraakelipasaranta........ (Vol. 111 p. 837)
yurAA-Hf-g4{F-Ara-gsa-ifa-gasd |
wror fovarforel faasr gz qomr sifgord @ 1)
HIACT-FB-THCHATET-ARNUA-F SR |
ar frmafae wafy gafara g7 1

I gratefully record my thanks to Dr. H. C. Bhayani and Prof. M. V. Patwardhan for
suggesting improved readings in some cases.



Plate | Interior Decoration,
Keshariya Temple, Jamoda.




JAINA MURALS FROM VIDARBHA

M. S. MATE.

Jaina wall-paintings are much less known than either the miniature text
illustrations or the cloth-scrolls preserved in Jaina Bhandars. Early Jaina
murals have been noted from the Deccan and the Karnatak. These mostly
belong to the Digambar sect. The earliest of these are dated to the eighth
cantury waile the latest were executed sometime in the fourteenth century.
The former were from the cave temples at Sittanvasal and Ellora, the latter
from a structural temple at Tiruparutikundram. Both these naturally bear
strong resemblancz to contemporary regional styles. There is little except
the themes to distinguish between the paintings of the Jainas and those of
the followers of others sects. And although they have much in common with the
Jaina miniatures of Western India as far as the broad outlines of thematic
contents go, there is no stylistic affinity between the two. They are an appli-
cation of the Southern or South-Deccan styles to Jaina subjects.

A similar but much later expression of region-period conditioned content
of Digambar Jaina Mythology at Jamoda in Vidarbha (Dist. Buldhana) has
bzen recently uncovered. The word ‘uncovered’ has been most advisedly
used. For, the murals were covered by dust, dirt and DDT and these three
‘D’s had practically obscured them. A few scholars were aware of their
existence but their true charm was never revealed to anyone prior to their
chemical cleaning by the author and one of his colleagues, Dr. Mujumdar of
the Deccan College. The world of colour and line that became visible was
enchanting in the extreme. Painted on the spacious walls of this Adinath
shrine w:re scznzs from the lives of various Tirthankars. Using deep crimson
and green backgrounds, the artists have released a mass of figures — animals,
birds, human bzings, structures, hills, rivers, trces — in lighter shades of
vermillion, yellow, green, gold and bluc. All these are contained within
firm outlines in black. Some of the pancls reveal brushwork as dexterous
as any.

Jamoda isa slcepy little hamlet today. The curious soul would be amazed
to find the ruins of brick-structures, mainly residential buildings, spread over
an extensive area all around the village. These arc the mute witnesses of
a bygone day when the place was populous and prosperous. As an important
transit station on the Malwa-Dazccan route, it was an administrative, military
and comm:rcial cantre. A mint was located here by the later Mughal emperors.
Of the large number of marchants that had flocked here, the Jainas formed
an influential section. Their munificence brought up the Keshariyaji Mandir
sometime around 1750 A.D.
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The structure is least like a traditional Jaina temple. Itis a two-storeyed
building and on both of these there is a single spacious hall. These are covered
by domical ceilings supported on four very thick masonry columns and arches
with multiple deep cusps (Fig. 1). All plain surfaces, ceilings, arches, under-
sides of the arches, pillars and walls are covered over with painting. The
whole would easily amount to tiree thousand square feet. Purely decorative
motifs consist, almost entirely, of foliage and flowers, miniature cypress trees
in ornate vases and bouquets of colourful flowers. No geometric patterns
as in the Mughnal, Rajput or Maratha works are anywhere in evidence. Kings,
queens, princes, ministers, generals, holv men, lay disciples and attendants
of all varietics abound. Purely iconographic subjects like schematic panels
depicting the twenty-four Tirthankars also occur in good number. Of this
vast and varied world in colour, three pieces are discussed below with a view
to indicate the stylistic position of these murals.

The first is one of the many groups of attendants male as well as female,
that occupy a sizeable area of almost all wall surfaces. This particular piece
(Fig. 2) forms part of larger panel that depicts the life of Lord Mahavira.
The figures are all arranged in a horizontal row, the heads are in profile. Except
for the trees that altcrmate with every human figure, there is no suggestion
of naturc and space. These schematic trees introduce a sort of rhythm in
the composition. The figures are taut, free from any emotional expression
and are circumscribed by bold black lines. It is difficult not to perceive the
similarity betwzen these rows and the ones on the walls of the temple at
Tiruparutikundram.

The story of the marriage, or rather, of the marriage that wasn’t to be,
is rendered in a manner slightly less traditional (Fig. 3). The Prince was
persuaded and coaxed into accepting a bride. But the sorrowful moaning
of the animals that were to be slaughtered for the nuptial feast provided the
necassary excuse for Neminath to turn his charriot around and to speed away
to a life of a recluse and a preacher. All the elements of the story are present :
the'bride, the groom, the altar, the priests, the musicians and so on. Unlike
earliers paintings waere all these elements were mixed up or at least mingled
together and no compartmentalisation was attempted, in this case three distinct
compartments are made. Omne, the stockade for the animals is the most
logical and necessary. The marriage pavilion has been turned into a small
rectangular panel that could b2 scen and appreciated even as an independent
piece. The rest of the space in this large rectangular panel is filled in with
horizontal rows of musicians, attendants, and onlookers. Even the usual
device of drawing the figure of the hero slightly larger than the other figures
has been forgotten here. The whole panel is something in between a miniature
and a mural, deriving the rectangular insects from the former and the hori-
zontal rows from the latter. A complete lack of any details of nature like
trees, hills or rivers marks out the panel as a concept different from either.



Plate Il Row of attendants, Keshariya Temple, Jamoda.

Piate Il Marrlage of Neminath Keshariya Temple, Jamoda.




Plate IV ‘‘Veneration of Ambaji’* Keshariya Temple, Jamoda.
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“Veneration of Ambaji” is the panel that heralds the dawn of a new era.
(Fig. 4). Itis a large, rougaly triangular composition some nine feet in length
and two feet in breadth (or hzight) at the apex. In the centre is the shrine
of Amba, on its right is that of Parshvanath, while the deity enshrined in the
left hand temple cannot be identified due to flaking of colour. Flags, festoons
and arches impart a mood of festivity. Unlike earlier paintings trees do
not stand above the temple structures but are behind them — this is a signal
departure from medieval practices. Around the three structures are thronged
a large number of p=ople, most of whom, judging from their costumes, appear
to be princes and their courtiers. - Here again the figures overlap. They
are not arranged in tiers of horizontal rows. The figures in the front that
is nearest to the spectator partially conceal the ones behind them. As if to
clinch the issue, the flights of steps on either side of the central shrine recede
in the background, the size of the steps diminishes as farther and farther they
go. The visual perspective is not only understood but is also adopted. Charac-
teristically, however, all the figures are in profile.

These murals could‘hardly claim to be a great work of art. They are
of interest mainly as representative of a phase in the art of mural painting
in the Deccan. This phase was a phase of transition when newer concepts,
perhaps of western origin, were creeping in and elbowing out the local (Deccani)
and the still earlier Southern elements. They also make it abundantly clear
that by this time the stylistic distinctions between the Jaina and the other
styles, that were already few, had disappeared.



MOTIVATIONS OF PUNARVACANA ( Repetition )

S. G. MOGHE

[t is an admitted fact that the Pdrva-Mimamsa rules of interpretation
have exercis:d trem:ndous influencz on the various disciplines of Sanskrit
learning. An attempt is, therefore, made in this paper, to discover the moti-
vations at the back of the use of the term ‘Punarvacana’ in the light of the
different disciplines of learning. It must be mentioned, in this context, that
the list of autho:ities cited in this papezr is marely illustrative and not exhaustive
and is intended to support my findings.

The: scholars in the divers: disciplines of learning have employed the
two equivalent terms-Anuvida and Punarvacana-to serve the purpose of
repztition.  Actually there is a vast difference particularly maintained by
the writers on Pirva-Mimarmsa and Dharma-Sastra in respect of the use or
employment of these two terms. The writers on Piirva-Mimamsa and Dharma-
Sastra are of opinion that in the case of Anuvada. there is no specific purpose
at the back of its usec. The association! of one thing with another thing in a
different context plays an important part in Anuvdda. In the Punarvacana,
however, emphasis or stress on the thing that is repeated, is more important.
Roughly speaking, some hidden motivation must be there at the back of Punar-
vacana. The fact that there must be some motivation at the back of the use
of Punarvacana, is amply supported by the expression ‘Punah $rutih’ occurring
in the body of the sitras of Jaimini.

In the use of the Mimamsa term Punarvacana, the views of the writers
on Pirva-Mimamsi and Dharma Sastra are diametrically opposed to the
views propounded by the writers on Nyaya-$astra and the Alamkara-Sastra.
In Gautama’s Nyaya-Satra V. 2.14, it is maintained that whenever there is
a repetition of a word and a sense except in the case of Anuvada, it is a case
of Punarvacana. Besides, Vatsydyana in his comments on the Nvaya Sitra
I1-1-60 points out a sharp difference? between the two terms — Anuvada
and Punarvacana. In his opinion, therefore, the repetition in the case of
Punarvacana is mezaningless; while the repetition in the case of Anuvada is
significant or meaningful. Even Srividya3-cakravarti on the Alaikara-Sarvasva
treats that except in the case of Anuvada, repetition is a fault or a shortcoming.
From this, it is quite evident to the readers that among the writers on the
Nyaya-Sastra and Alamkira-Sastra, there is a complete agreement on the

1. Also read : fadrer<r on miwaesaenfa Ii-I.
2. AFFRISFIA: GAHTH | SATAFATAISTAR: |
#117gd. p-120 ( Ganganath Jha's cdition 1939.)
3. yERTIET  qRATARAARIfAfeFTfaas 9: | FSAEHY on AFFTHAL. p-34.
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point that the repetition in Anuvada is meaningful; while the repetition in
the Punarvacana is a clise of mezaningless — repctition. It may be casually
mentioned hcre that the view point of the writers on Pirva-Mimamsi and
Dharma-$astra is genzrally upheld by the writers on the diverse disciplines
of Sanskrit learning.

The origin of the term ‘Punarvacana’ can be traced back to the Rgvedic
literature. Tn the Rg-veda, at several places. we observe the similarity of
words, expressions and prayers and even some concepts. Sayanacarya (1316
to 1387 A. D.), the celebrated commentator of the Rgveda has utilised the
principle of Punarvacana in interpreting the Rgvedic mantras at five places
such as V-17-5, V-41-17, VI-1-3, VII-7-2 and VII-58-5. In this com-
mentst on the Rgveda VII-7-2; and VII-58-5, Siyana has used this term
for showing ‘respect.” In addition to this, when the meaning of the mantras
is quite clear, the Vedic posts have used the expressions likeku vid and & to
show repetition. In this very context, it would be proper on our part to refer
to the monograph of Dr. T. G. Mainkar who in his book ‘Some poetical aspects
of the Rg-vedic Repetitions’ has shown the various purposes such as inspira-
tion and reflection (p. 51), psychological and poetical motives (p. 56), imagery
(p. 63), magic, thcology and aesthetics (p. 80), etymological considerations
in alliteration and assonance (p. 105), Homophony (p. 103), structural classi-
fication of — repetitions (p. 48), syntactical arrangement (p. 49), universal
urge (p. 19), social and historical background (p. 20), traditionalism and in-
nate comservatism (p. 12), evolution of conventions (p. 95) developing and
declining personality of gods (p. 76) etc.

It has been accepted on all hands that the time of the Srauta and Grhya
siitra literature is regarded as 800 B. C. to 400 B. C. and the commentators
of these siitras have also made interesting observations particularly from the
point of view of Punarvacana. In the Nardyana Vrtti on the Asvalayana
Sr. Sutra 1. 12, it is pointed out that the word ‘d ak snin atah’ isrepeated
only to clarify ‘the natureS of the sacrificial act.’ On the Asv. Sr. Siitra 11-7
Narayana further comments that the expression ‘Pra$niya t is repeated
only ‘to put an end the relation of this sitra with the preceding ome.” It
should be noted in this context, that in the Nariyana Vrtti on the Asr. Sr.
Sittra, the repetition of the word is meant ‘to avoid the meaning or the act
being compressed’.6 On the Asv Sr. Satra [-11, Naridyana has shown the
‘great disparity’? as a purpose at the back of the repetition of a word. He
further adds that the word ‘e va’' inthe siitra is indicative of repetition.®* Karka

4. ARET QATATAEICNL | HTANATT on FwE. VII-T-2.
5. zferordr gfy grasamzadiaes fquwAT 7 fraamoeT Fuv geqaede
arrramafa on wrea. A, 1. 12
6. Also see : 31y =tqqa: p. 297.
7. FsTifawy qAaIeTIgw gdravezer  dsvawEviArge ) Ibid. p. 308
8. uagFrT: giwat=fas: 1 Ibid p. 324.
17..
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(Probably 437 A. D.) on the Katyayana Sr. Sutra 22+8-24 remarks that the
purpose of repetition is only to indicate ‘gender’. Rudradatta on the Apast-
amba Sr. Sitra I11-10-2 points out that the purpose of repetition here is to
indicate the ‘complete nature of the act to be performed. Here it may be
added that on this count, there is some resemblance between Nariyana and
Rudradatta. Haradatta (1150-1300 A. D.) presupposes the relation between
the Apastainba Sr. Satra and the Apastamba Grhya Sutra and observes that
the purpose of repatition hereis ‘to follow a particular principle till the comple-
tion of the act.” On the Apastarmba Gr. Sutra VIII-23-5, he remarks that
the preczding four satras are repeated here and the main purpose at the back
of this repetition is to display ‘that whatever act is laid down in the preceding
siitras is quite different!® from the act that is laid down in the Succeeding
sitra i. e. the siitra under discussion. SudarSana, the commentator of the
Apastainba Gr. Siitra quotes the Ap. Dharma Sutra 11-5-11 on the 4p. Gr.
Siztra VII-17-13 and comments that the purpose of repetition is to show
‘Gunall-Vidhi’ i. e. a subsidiary act. In the Narayana Vrtti on the Asv. Gr.
Sitra I-13-2 it is observed that the word ‘d ad h’ is repeated with the clear
intention of showing that thedad hi is ‘to be used in the sacrificial act that
is at hand.” The acquisition of ‘speciall? fruit’, however, is stressed as a
purpose at the back of the repetition in the 4$v. Gr. Siitra 11I-3-1. At times,
however, it is noticed that the word is repeated in the A$v. Gr. Sitra 1V-2-2
for ‘not laying down any restrictions’ as such. In another context, however,
the word is repeated particularly ‘to lay down restrictions’ on the Apastariba
Gr. Satra I-1-12 as pointed out by SudarSana. Rudraskanda on the Drahya-
yana Gr. Sutra IV-3-16 and Khadira Gr. Sutra IV-3-17 significantly remarks
that the purpose of repetition is to put an the connection of this siitra with
the preceding one. It should be noted here that this view of Rudraskanda
agrees completely with the view point of Narayana. Adityadarana on the
Kathaka Gr. Sutra 1-3-2 emphasises that the purpose of punarvacana is ‘to
bear in mind a particular important thing’. Maskari on the ‘Gautama Dharma
Satra IL1-17 cares to stress that the purpose of repetition is to make the ‘inclu-
sion of a particular thing’. He further brings to light that the purpose of
repetition is to give ‘excessive importance’ to the thing that is intended to be
repeated particularly in his comments on the Gautama Dharma Siitra XX-17.

The probable date of Jaimini, the author of the Pirva-Mimamsa Siitra,
is fixed by MM. Dr. P. V. Kane as 200 B. C. to 200 A. D. The term ‘Punar-

9. FeaT FAMT 7q ... Hurqorry wAAFA AqrENlatT | v, [EIET.
V. 2.14. (p. 171)

10. g7 fagrdaaaaes satmecamaarsy | Ibid. p. 283.

. 99 qagq: sagpery Wiaaq gfa feger disaer g:raraa:rgrnf%rmr-
ﬁa'mrlu g on AT TE. p. 219.

12. HwacaRa fag grdad wafaqwfagadq | wme. 7. p. 86



MOTIVATIONS OF PUNARVACANA 131

vacana’ is used in Jaimini’s Pirva-Mimamsa at three places only- 11-4-15,
VI-8-10 and XI[-1-18. Tt is also worthy of note that the commentators
like Sabara, Kumarila afd others have failed to bring out the significance of
this term particularly on the above mentioned places. It must be mentioned,
in this very context, that Jaimini himself has pointed out the purposes of
Punarvacana in the body of the sitras by using the expression ‘Punah
Sru tih’ in season and out of season in the body of the siitras of Parva-
M mamsa. Thus, the subsidiary act is intended to be stressed in Jaimini’s
Pirva-Mimaisa 1-2-41, 11-4-29 and I11-6-20 and X-8-32, the purpose of
laying down an act (vid hanartha) is emphasised at Jaimini’s Purva-
M.mamsa 11-2. 29 and VI-4-9, restriction ( farg ) is stressed in Purva

M mamsa IV-2-24, indication (la.ksana.) on the Pirva-Mimansa 1X-4-44,

exclusion (Parisamkhya) at Parva-M:masmsa VI-4-9 and I-2-42, indication
of fruit at Parva-Mimamsa 11-3-26, differencc in name, form etc. at II-4:8
and the glorification of an act at Purva- M:maiisa 11-3-29. S$abara on the
Jaimini’s Parva Mimasmsa 11-4-16 has made the intercsting observation that
a thing is not said to be repeated simply because one and the same thing or
the subject matter is discussed by many people. He also adds on the Purva-
M masa I11-6-2 that if the thing is unnzcessarily repeated the only demerit
that arises is in the form of ‘impossibility.” Kumarila on the Pirva-Mimarsa
[-2-41 points out the ‘less glorious fruit’ for the act that is intended to be
repeated. It will be proper on our part to refer to the view point of Jaimini
who holds in the Pirva-Mimarmsa 11-2-2 that when there is no purpose at the
back of repetition, then the repetition becomes meaningless. The late Pundita
Kevalananda Sarasvati in his ‘Mimamsa Kosa’ maintains that the punarukti
or punarvacana can not be treated as a demerit.

It will be proper here to refer to some cases from Pataiijali’s Mahabhkasya
in respect of Punarvacana. The probable date of Patafijali is regarded as-
150 B. C. In the Mahabhasya I11-3-12, the purpose of repetition is pointed
out as an exczption!’ to the exception. It may be noted that in Pirva-
Mimimsa, the purpose of Punarvacana is served by the Mimamsa technical
term ‘Pratiprasava’ particularly in the sense of ‘exception to the exception.’
In the commentary Tatvabodhini on the Siddhanta Kaumudi on Panini L.i. 41
it is shown that the purpose of repetition is to give the ‘knowledge 16 of nitya
things’ to the readers.

13, &3e70AIf5 gATATATATIOTI | FISFTIGEA. p. 16

14. 7 90 %4 7g9: ISTAM: TITTA( W7 | weg on Ffwfy. 11, 4.16

15.  sor: gAggAquaefasastigcadq | agmsT. Vol. III. Para 291
(srva=T edition)

16.  wfAcreaaiaard gra=aw | eadifadt: P. 422 (Moril edition 1949 )

17. Afget o ‘FraAd faa] o7 ol wuETeaE g faogfa
gfasm:’ genfas foror wrf-afawrora wafaft | gaefzar. P, 364
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It will not be a matter of surprise if the principle of Punarvacana is found
in the Upanisadic literature. In most of the Upanisads, the repetition gene-
rally conveys the end of the section ot the chapter of the Upanisad. Sankara-
cirya and Anantacirya in their comments on the I$zvasyopanisad st 17. have
shown ‘respzct’ as the purpose at the back of the repetition.

In the works on Astrology also, the principle of Punarvacana is also
found well appreciated. Utpala (850 A. D.) has shown in his comments?’
on the Brhat-Samhita that the purpose of repetition is ‘to remove the confusion
in the mind of the students.” In the commentary ‘Martandavallabhid on
the Muhiirtu-Martanda -5, it is pointed out that in this treatise whenever
there is any repetition, one is expected ‘to recollect!® or remember the thing’
that is spread out in thz different chapters in the course of discussion.

The importance of the repetition is also recognised by the commentators
of the classical Sanskrit literature. Here a reference could be made to the
commentary entitled ‘Rajamafjari’ of Piirnasarasvati on the Malati-Madhavam
VI-18. Here the commentator Purnasarasvati points out on the celebrated
stanza “preyo mitram bandhuta va samastd’ that the motivation at the back
of repetition is to stress the firmness® of knowledge.

Tne motivation of Punarvacana also has an important role to play even
in the domain of Alamkara-Sastra. The commentary ‘Kamadhenu’ on
Vamana's Kavyalamkara-Sitra considers repetition as a serious fault?® or
a demerit. Even Bhoja in his Sarasvati-Kanthabharai: has made an interesting
observation on the Mimamsa technical term ‘Punarvacana’ from the point
of view of the Alamkara-Sastra. The view point of Srividyicakravarti on
the Alamkara-Scrvasva is already referred to on the point at issue.

Thz principle of Punarvacana is also recognised even in the field of drama-
turgy. Abhinavagupta (1020-1050 A. D.) has made an important observa-
tion? in his commesntary ‘Abhinavabhirati’ on the Narsyasastra XXV111-133,
On the Natyasastra 1X. 93, he, however, suggests that the purpose of repeti-
tion as to convey the import of the performance of an act. The similar use
.of — Punarvacana is also made in his comm:nts on the Natyasastra XII-40.

Even Yasodhara, the commentator of the Kamasntras of Vatsydyana
has appreciated the importance of repstition in the sense of respect. He,

18. 47 3arfenq uq Fzfa1 gafeq gaefFaass &1 A%7  (Cafess
=afagresy eRwmeafy 7 F19: 1 qgawraer P-S (edition of g
n#-1816 )

19. Fcqaifefy fartafwrsh sreE aa@aiT g g1 S9rgened d1d-
7f5 1 AradraTaE. P-374, (Kerala Uni. Publication No. 170).

20. WEIAAITRFT T8¢ I9: | {AAT on FEAEFTYA. P+ 112. Benares
SK. Series No. 134, 1907.

21. qAgaqEeracaadify AegeT | swifggawTa. (Baroda edition)
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in his comments on the Kamasiitra I-2-5 emphasises the importance of the
word ‘seveta’ in the sitra by pointing out that here the motivation at the
back of this rep:tition is to show the sense of ‘respect’. 1t must be mentioned

here that the purpose for which Ya$odhara has used repetition can not be
treated as a novel one.

For the manifold uses of the technical term ‘Punarvacana one will have
to refer to the varied Dharma-Sastra literature. Here in order to bring to
light some salient points of repetition, [ restrict myself to the works of Kulla-
kabhatta, Devannabhatta and Nilakanthabhatta. (I) Kullikabhatta (1150-
1300 A. D.) in his commentary on the Manu-Smrti, X1 172 significantly adds
that here the purpose of repetition is to emphasise the firmness? of prohi-
bition. This point is already discussed at full length by the present author
elsewhere.? (2) (i) Devannabhatta (1126-A. D.)in his Smrticandrika discusses
the topic of thz essential qualities of a minister and explains the significance
of the word ‘dvija’, when already therc is the use of the word ‘vipra’
in the text of Vyasa. Here he specifically adds that if the brahmin minister
fulfilling the adequate qualifications is not available, one may appoint the
other p:rsons from the Ksatriya or the VaiSya communities as the minister.
Under any circumstancas, however, no minister is to be appointed from the
Siidra community. Here the main purpose of Punarvacana is the exclusion
of a Siidra and the inclusion of the Ksatriya and Vaiéya as the fit persons to
be appointed as minister. Hence this can be treated as a mixed case of
inclusion and exclusion. (ii) While discussing the topic of the rite of dis-
charging urine, Devannabhatta quotes verses from the Munu-Smrti 1V -45-47,
pointing out the places where one is not supposed to discharge one’s urine.
In the text of the Manu-Smrti, we find the use of the expressions ‘Parvate
and parvatamastake.’ While explaining the significance of this
rep:tition, Devannabhatta refers to the opinion of the commentator of the
Minu-Smrti wao holds that if a patient is unable to control his sense-organs,
he is allowed to discharge urine even on the top of mountain. Normally
ong is not supposad to discharge one’s urine on the mountain or on the top
of the mountain. But in the present case under discussion a ‘special conces-
sion’is given to a patient unable to exercise any control over one’s own sense
organs. Hence the main intention at the back of repetition is to give a special
conczssion® to the suffering parson. (iii) While discussing the topic of the

22, ‘wgfpesr 7 a7 w3 (3.%) zemAa faaufagt o wrfomerraTRSET-
frmamaty gad=saq ) wasfa

23. J. O. 1. M. L, Kerala, Vol. XVII, Nos, 2 and 3. 1971,

24. merfe famwew gAfgewgwasTaawaaTaty aeomast afgd avd ar
TqMET | 7 g nefafy avtfage 1 eqfAsfaer saazrewme Part T P-30.
( Mysore edition)

25, TA7AENAT Ha fA9d fog 04 eAgAEIFAGUAETATIET 74T A A0: g
FeIfacqad aguarer | eqfaefaar snfgwaoe. P-238. (Mysore edition)
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rules to bz obszrved by a brahmin invited for the $raddha ceremony, there
is thz m>ation of tae control over the speech and mind. In his comments
01 this pa:tion, Dz2vannahhatta quotes lines from rhe text to show that such
a brahinin is not expzcted to make any signs or symbols by his hands. From
this, it is evidznt that for rasorting to Punarvacana, the textual authority
is mzczssary. (iv) In his ASaucakinda, Devannabhatta has also pointed out
‘the laying?® down of an act (Vidhdna) as the purpose of repetition. (3)
on his Acara Mayikha, Nilakantha (1600-1660 A. D.) has employed the princi-
ple of Punarvacana to show the ‘additional? fault.” He has also shown
the samz purpose of Punarvacana even in his discussion in the Samskara
Mayiikha P. 53 and the Samaya Mayikha p. 178. (ii) Nilakantha has also
utilised the principle of Punarvacana to glorify the importance of good qualities
pacticularly in his N ti-Mayiikha p. 60. (iii) While discussing the topic when
depity can not be appointed or given, Nilakantha quotes verses from the
Katyayana Smrti in his Vyavahara Maynkha p. 12. In one verse, the word
‘steyam’ occurstwice. The purpose of Punarvacanaoftheword‘steyam
is to show thz absolute prohibition of an agent in all matters pertaining to
theft. The present author has discussed this point in his article contributed
elsewhere.

From the foregoing discussion, the following legitimate conclusions can
be drawn.

(1) There is no unanimity of thought among the writers on the Purva-
Mimamsi and Dharma-$astra on the one hand and the writers on Nyaya-
Sastra and the Alamkara-Sastra on the other hand on the point of punar-
vacana.

(2) The writers on the Pirva-Mimamsa and Dharma-Sastra hold that
in the case of Punarvacana, the repetition should be purposeful; while the
writers on the Nyaya-Sastra and the Alamkara-$astra are inclined to hold
an altogether different view. They 'hold that the repetition in Anuvada is
purposeful and the repetition in punarvacana is meaningless.

(3) Theposition adopted by the Mimamsakas and Dharma-$astra authors
finds support from the writers on the other branches of leaming noted above.

(4) The principle of Punarvacana is employed for the following purposes.
(1) respect, (2) emphasis (3) injunction, (4) restriction, (5) nature of an act,
(6) putting an end to the relation of the former topic of discussion, (7) vast
disparity, (8) indication of gender, (9) observance of a particular rule till the
completion of the act, (10) different act, (11) to indicate subsidiary act, (12)

26. A AAFAARAAT. . . Fafacqaeaafoaard graTafafs 1 d7edn
eqfaafew-sratawme. P-68 ( Mysore edition )

27. %A FifzT 27739, . gAFad JofuFardy sraavE. P26,
( Gujarati Printing Press edition, Bombay-1915.



MOTIVATIONS OF PUNARVACANA 135

acquisition of special frq'{t, (13) laying down restrictive conditions,(14) showing
the absence of restrictive conditions, (15) bearing in mind a particular object
or act or mantra, (16) inclusion of an object, (17) exclusion of a particular
thing, (18) exception to exception, (19) showing anityatva, (20) removing
confusion in the mind, (21) firmness of knowledge, (22) firmness of prohi-
bition, (23) special concession, (24) textual authority for some rules, (25)
additional fault, (26) glorification of good qualitics, (27) absolute prohibition,
(28) vast expanse of prohibition (29) end of a chapter or a section, (30)
emphasis or stress on the words indicative of anupréasa.

(5) It is further clear to the readers that the purposes for which the
principle of Punarvacana is employed by the writers on Dharma-Sastra and
others branches of learning are quite different from the purposes for which
this technical term is utilised by the author of the Prrva-Mimarisa Sitras
and also by $abara and Kumarila in their comments on the same.

(6) From the above discussion, it is further evident that the motivations
of Punarvacana have undergone evolution in different centuries and also at
the hands of the different writers of the different branches of leaming.



EARLY ANTI-CASTE MOVEMENT IN WESTERN INDIA:
THE PARAMAHANSA SABHA

J. V. NAIK

By far the most significant cumulative effect of the British rule in India
was the rise of a new national consciousness as had never becen known before.
The progressive stages of its evolution followed different lines in different
regions depending upon the historical background of each case.

Perhaps the earliest and the most determined resistance to the British
rule came from a group of Maratha intellectuals in the city of Bombay. These
intellectuals, as early as in the year 1841, made a devastating attack on the
British rule, denouncing it as ‘‘the most bitter curse India has ever been visited
with”.1 While attacking the British, these intellectuals also made earnest
efforts to fight prevailing obscurantism in the country, which they rightly
thought was the root causc of national decline and degeneration. These
men had realised that for the achievement of national emancipation the var-
ious aspects of reform — political, economic, social, religious — were insepa-
parable and had to be pursued simultaneously. Whereas on the political
and economic front they could do no more than make the authorities aware
of the discontent caused by the oppressive alien rule, in the socio-religious
field they did initiate a movement which was quite revolutionary in its nature.

In the 1840’s, some of these educated men belonging to different castes
and creeds and led by Dadoba Pandurang Tarkhadkar, elder brother of “A
Hindoo™.2 formed a secret society called the Paramahansa Sabha with the
object of demolishing caste and its attendant evils. Its members rejected
idol-worship, abjured the narrow sanctions of caste, swore to regard each
other with the feeling of real brotherhood and resolved to work for the eman-
cipation of their country from the thraldom of old world ideas. The object
of this Sabha was not so much religious as it was social and national. By the
abolition of the distinctions of caste, creed and custom, it aimed at uniting
all in one fraternity, and in the worship of One God.

1. For a detailed analysis of the early Maratha intellectual resistance to the British
rule, see J. V. Naik “An Farly Appraisal of thc British Colonial Policy”, Journal of the
University of Bombay, Arts No. Vols. XLIV & XLV Nos. 81-81, 1975-76, pp. 243-270.

2. JIbid : In the year 1841, Bhaskar Pandurang Tarkhandkar wrole a series of
eight long letters in the Bombay Gazette undcr the pen name of “A Hindoo". In these letters
he exposed every aspect of the oppresive British Colonial rule, and earned for himself the
honour of being called India's Martin Luther born “to effect, instead of religious, a great
political reformation in his ( thy) natal land”. For a brief life-sketch of “A Hindoo™, and
for the details of his letters as well as those of “A Second Hindoo”, ‘‘A Third Hindoo,”
«Philanthropy”’, “A Fairheart” and others who all attacked the British rule, sec J. V. Naik,
“An Early Appraisal of the British Colonial policy”, op- cit.
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This first organised effort at social reform in Western India was however,
short-lived. After 1860, the Sabha became moribund, though it did not
completely die out as is generally believed.3 In 1867, it was resuscitated
in the form of the Prarthana gamaj, with its emphasis shifted from the material
to the spiritual; from man to God.t

So closely interconnected were the Paramahansa Sabha and the Prarthana
Samaj that some have made no distinction at all between them; and have
regarded them as synonymous.5 Others have ascribed the rise of the Prarthana
Samaj, among other reasons, to the historical expericnce gaincd by the failure
of the Paramahansa Sabha. They maintain that “‘out of the ashes of the
Paramahansa Sabha the Prarthana Samaj was born™.¢ There are a few
others, who, with good reason assert that not only the Prarthana Samaj, but
even the Satya Shodhak Samaj of Jyotiba Phule owed its origin to the Sabha.?

A comprehensive review of the Paramahansa Sabha would therefore be
highly illuminating for a proper understanding of the rise and development
of social and religious movements in the Westerm India in the 19th Century.
It will also help illustrate another important point; that, although the Prarthana
Samaj was influenced by the Brahma Samaj of Bengal, the initial impulse for
a renovating faith came from within and was racy of the soil itself.®

The movement for social reform in Maharashtra originated with the
first generation of English-educated men. Although the island of Bombay
had been under the East India Company’s rule for long, it began to receive
the impact of formal Western education only after the appointment of Mount-
stuart Elpinstone as the Governor of the newly constituted Bombay Presidency
in 1819. Elphinstone laid the foundations of modern education which pro-
duced a renaissance in Western India. Especially the educational institution

3. G. N. Madgaonkar, Mumbaiche Varnan, 1863 (ed N. R. Phatak ), Bombay :
Mumbai Marathi Grantha Sangrahalaya, 1961 p. 344.

4. Report of the Prarthana Samaj of Bombay for the First sixtcen years 1867-1883,
dt. 26. 12, 1883, p. 2.

5. See “Dadoba Pandurang”, Manoranjan ( Diwali Special Issus ), 1910, pp. 3-4;
G. M, Thenge “Ram Balkrishna Ani Tyancha Kal.”, Masik Manoranjan, Vol. 29 (July-
December), 1923, p. 351.

6. N. R. Phatak, Nayamurti Mahadeo Govind Ranade Yanche Charitra 2nd ed,
Pune : Niekanth prakashan, 1966 p.82; James Kellock, Mahadev G. Ranade : Patriot and
Soclal Servant Calcutta : Association press, 1926 p. 19

7. R. N. Chavan, “Samaj Sudharnechya Itihasantil Paramahansa Sabheche Sthan”
Navbharas No. 10, July 1971, pp. 39-46 ; Influence of the Paramahansa on Jyotiba Phule
is also referred to in D. Keer Mahatma Jotrirao Phoolay, Bombay; Popular Prakashan, 1964,
p.58; See also G. B. Sardar, Ranadepranit Samajik Sudharanechi Tatvamimansa, Pune :
Poona University, 1973, p.23 and A. K. Priolkar, Paramahansa Sabha Va Tiche Adhyaksha
Ramchandra Balkrishna, Bombay : Mumbai Marathi Grantha Sangrahalaya, 1966 pp.59-60

8. V. R. Shinde, Theistic Directory, Bombay : Brahma Postal Mission, Prarthana
Samaj 1912, pp. 129-130.
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that perpetuates his name accomplished for Maharashtra, what the Hindu
College did for the Bengal renaissance.’

The dissemination of Western knowledge as a result of the new education
gave a new impetus to the minds of the newly educated youth. They had
read Butler and Milton, Thomas Paine and Voltaire;® and were exposed
to Western ideas of rationalism and humanism. In addition, they had to
contend with the Christian missionary, whose avowed aim was to convert,
and who indulged in an indiscriminate attack on Hindu customs and practices.
Perforce the neo-intellectuals were obliged to turn their attention to an exa-
aination of the existing social and religious institutions of the Hindus. While
the new spirit of inquiry mads this new generation of scholars conscious of
the general ignorance and the degrading influence of superstitions around
them, it also made them highly resentful of the wholesale condemnation of
their national life and culture by the Christian Missionaries and by the totally
prejudiced British colonial administrator-historians like James Mill.12

In this situation, the old order could no longer have any hold on the
minds of these middle-class intellectuals. Though conversion to Christianity
did not appeal to them, 3 Hinduism in its existing form was equally into-
lerable. They detested the spectacle of social tyranny working against the
nobler impulses of humanity by making invidious distinctions between man
and man and between man and woman. Besides western literature, some
of them had also studied the ancient writings of the Hindus and were convinced

9. A brief but excellent account of the contribution of the Hindu College to
Bengal renaissance is to be found in R. C. Majumdar, Glimpses of Bengal in the
Nineteenth Century, Calcutta : Firma K. L. Mukhopadhyaya, 1960, pp.21-51. See also his
“Henry Louis Vivian Derozio” Indica Vol. 13 Nos. 1 &2 (March-September 1976)
pp.113-119.

10. A Political Rishi ( N. G. Chandavarkar ), “ The Days of the Parama Hansa
Induprakash ( Vol. 24, No. 21)dt. 25 May 1885, pp.1-2; According to Kasam Muhammadji,
a Muslim member of the Ahmadnagar Branch of the Paramahansa Sabha, selected passages
Padmanji, Arunodaya, from Tom Paine and Voltaire were circulated among the members
of the Sabha, see Baba 3rd ed Bombay: Tract and Book Society, 1955 p.201.

11. Referring to John Wilson, Bal Shastri Jambhekar wrote in his journal Darpan:
_“His avowed aim is to convert; but he wishes in the first instance to inform and to
afford the means of judging, Oriental Christian Spectator, 1836, p.131.

12. Regarding James Mill's The History of British India, *“ A Third Hindoo »
writes : * James Mill is an author biased and prejudiced in the highest degree, an author,
who had never visited even from a distance, the shores of the country, whose history
in general forms the subject of his work, and who is severely despised for his partiality
even by his own countrymen ”, Letter of a‘“ A Third Hindoo ™ dt. 29.10.1841, Bombay
Gaczette ( Vol. LIII No. 111) dt. 6.11.1841, p.432.

13, Letter dt. 16.3.1887 from Naravan Raghunath Navalkar to Baba Paimanji:
“ They thought if we ultimately embraced Christian faith - the religion of the rulers of
the land—we would cease loving the country and all that was great and good in the land,
and instead of taking any interest in the welfare of our motherland we would be completely
denationalised and love everything that is English . Arunodaya. op. cit. p,223.



EARLY ANTI-CASTE MOVEMENT IN WESTERN INDIA 139

that many ofthe customs afld practices that prevailed in their day — such
as idol worship, caste distinctions and priest-craft with its attendant evils —
had no sanction in the ancient texts.}* But the orthodox party then led
by one Dhakjee Dadajee would not listen to reason and mend its own house.1
What were these educated men to do in these circumstances? They were convin-
czd that the prevalent obscurantism was responsible for social degeneration
and the consequent national decline. The society had to be reformed if the
country was to achieve national unity and progress.

To Bal Shastri Gangadhar Jambhekar (1812-1846), the first product of
liberal education in Western India, belongs the credit of laying the foundations
of three progressive movements in Maharashtra : Marathi Journalism, widow
remarriage, and admission of converts to Hinduism. During his short life-
span, he sincerely endeavoured to spread enlightenment among his fellow-
countrymen.’®* He could not however, completely break away from his
orthodox Brahmanical moorings and therefore sought religious sanction
for reform.V?

Among the educated there were a few who were not satisfied with the
kind of mild reform advocated by the Shastri School. They felt that India
had suffered on account of the divisions of caste which prevailed among the
people, and there could be no national unity and progress unless this baneful
institution of caste with its numerous ramifications and fissiparous influences,
was completely done away with.1% It was these rebels in the educated camp
who founded the Paramahansa Sabha.

The moving spirit behind the Sabha was Dadoba Pandurang Tarkhadkar,
who may well be regarded as the first rationalist of modern Maharashtra.
He was basically a philosopher and his social philosophy rested on the twin
pillars of rationalism and humanism. He initiated the first secular reform

14. See Dadoba Pandurang, Dharmavivechan (Reprinted in A. K. Priolkar’s
Paramahansa Sabha va Tiche Adhyaksha Ramchandra Balkrishna, op.cit. ) pp.91-118.

15. Speeches & Weritings of Sir Narayan Chandavarkar, ed. L. V. Kaikini, Bombay:
Manoranjan Granth Prasarak Mandali, 1911 p. 94.

16. Memoirs and Writings of Acharya Bal Shastri Jambhekar, Vols. I-II1, ed. G. G.
Jambhekar, Pune: 1950: Besides giving a good account of the life and achievements of
Bal Shastri, this work also provides some excellent source material for the study of
renascent Maharashtra; see also P, Padhey and S. R. Tikekar, *“ Bal Shastri Jambhekar .
Aajkalcha Maharashtra, Bombay: Bharat-Gourava Granthamala, 1935, pp.77-80.

17. G. G. Jambhekar, op. cit. II p.xxxvii; V. G. Dighe, “ The Renaissance in
Maharashtra: First Phase ( 1818-1870), *“ Journal of the Asiatic Society of Bombay (N. S.)
Vols. 36-37, 1964, p.26; M. P. Kamerkar “ Bal Shastri Jambhekar and Bombay *’
The Quarterly Review of Historical Studies, Vol. xiv, No. 1 1974-75. p.37.

18. Dadoba Pandurang, Dharmavivechan, 6p. cit., pp.113-118; Induprakash loc. cit.
( 10); R. G. Bhandarkar, a member of the Paramahansa Sabha, had said * Caste is the
greatest monster we have to kill” Quoted in Speeches and Writings of Sir Narayan
Chandavarkar, op. cit. p. 72; V. N. Naik, A Review of * The History of the Praithana
Samaj , Subodh Parrika ( Vol. LV, No. 24) at. 9.10.1927 pp. 2-3.
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movement in WesternIndia, even before Lokahitavadi i.e. Gopal Hari Deshmukh
and others appeared on the scene. A peep into his life and work should
help us to clear many a doubt and misunderstanding that surrounds the Parama-
hansa Sabha, and to view this early experiment at socio-religious reform in
its proper historical perspective.1?

Dadoba was born at Bombay on May 9, 1814 in a Vaishya family. He
had his primary education in a traditional Marathi School run by one Damodar
Pantoji at Jagannath Takalyachi Wadi in Girgaum, Bombay. In 1825, he
was admitted to the Marathi Section of the Bombay Native School and Book
Society, and was promoted to its English section three years later. In recogni-
tion of his merit he was awarded the coveted West Scholarship.2® In 1830,
while still a student of the higher classes, the authorities were pleased to appoint
him as an assistant teacher in the same school. He served the Government
in various capacities: first as a teacher, then as an educational inspector and
before his premature retirement in 1861, he was a deputy collector. All
through his life he was actively engaged in intellectual pursuits, at the same
time working sincerely for the social and moral uplift of his fellow-countrymen.

A man of studious nature and philosophical bent of mind, Dadoba turned
out to be an outstanding intellectual of nineteenth Century Maharashtra.
When barely 24, he wrote the first standard Marathi Grammar which eamed
for him the honour of being called the “Panini of Marathi Grammar”. An
annotated list of 27 published and unpublished works of Dadoba is to be
found in his biography by A. K. Priolkar.® However, neither this learned
biographer nor any other researcher of renascent Maharashtra has referred
to the fellowing English articles of Dadoba Published in the Theosophist :

1. Mystic syllable Onkar : Its Meaning, Antiquity, and Universal Appli-
cation.2 '

19. This life sketch is mainly based on A. K. Priolkar’s Rao Buahadur Dadoba
Pandurang: Atmacharitra ani Charitra ( Dadoba’s autobiography comes upto the year 1846,
and the rest in biography ), Bombay : Keshav Bhikaji Dhavale, 1947 ( herein after referred

_to as Dadoba Pandurang), and B. B. Keskar’s unpublished biography * Dadoba
Pandurang”, B. B. Keskar, Book IV, pp. 780-899 (MSS); Primarily based on A. K. Priolkar’s
Dadoba Pandurang, Dr. V. D. Rao has written an article “A Maker of Modern Maharashtra:
Dadoba Pandurang ( 1814-1882 )", Journal of the Asiatic Society of Bombay, Vols. 45-46/-
1970-71, Bombay, 1974, pp. 170-192.

20. This scholarship was instituted in Memory of Sir Edward West ( 1782-1828 ),
who was the first Chief Justice of the Supreme Court of Bombay, and a great personal
enemy of M. Elphistone. He died in Poona on 18-8-1828. On his death, 16 gentlemen
together donated a sum of Rs. 11,400/ which was deposited with the Board of Education
for the above purpose. This Scholarship was first awarded to Janardan Vasudeoji,
Dadoba Pandurang, Naoroji Fardunji and Dorabji Gai, 7th Report of the Board of
Education 1832, p. 15: Letter of Captain Jervis di. 12-3-29 G. D. ( General Department )
1828 Vol. 6, p. 53 cited in Dadoba Pandurang op. cit. pp. 74-75.

21. Dadoba Pandurang, op. cit. 288-338; 350-367;
22. Theosophist ( February 1880) Vol. 5 pp. 131-132.
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2. Kaliya Mardan, or the Crushing of Kaliya — The Great Serpent by
Krishna.®

3. The “Hindu or Arya” Question.?
4. Philosophy in Sanskrit Names and Words.?

These hitherto unknown articles which Dadoba wrote towards the
close of his life reveal his deep knowledge of Sanskrit and Persian, and also
show how serious a student of comparative religion he was. More particularly
his work entitled ““ A Hindu Gentleman’s Reflections respecting the Works of
Emmanuel Swedenborg * is indicative of his deep study of Advaita, Yoga and
the teachings of Hindu Saints. It also shows his acquaintance with Sufism
and Christian Monasticism, and that he had read books on mesmerism, clair-
voyance and spirituality.? So impressed M. G. Ranade was by Dadoba’s
writings and especially by his work on Swedenborg which was widely acclaimed
even in the West-that he assigened Dadoba *‘ a foremost place in the ranks
of thoughtful inquirers after religious truth. % Subodh Patrika referred to
him as “ A Prince among Scholars .28

Dadoba was closely associated with almost all the important
educational, social and philanthropic institutions of his day. He was the
President of the ‘‘ Upayakta Jnan Prasarak Sabha ’,2> a Marathi branch
of the Students Literary and Scientific Society.® It is important to note that
out of this society sprang up a number of other associations covering various
aspects of national reform.3? He was among the first seventy-six founder

23, Ibid ( April 1880) Vol. I No. 8 pp. 183-184.
24. Ibid (May 1880) Vol. I No. 8 p. 211.
25. Ibid ( July 1880 ) Vol. I No. 10 pp. 248-249.

26. Dadoba Pandurang, A4 Hindu Gentleman's Reflections Respecting the Works o f
Swidenborg, Bombay; 1878, p. 6, see also Mathew Lederle, Philosophical Trends in Modern
Maharashtra, Bombay: Popular Prakashan, 1976, pp. 77-78.

27. Rapade’s Review of “ A Hindu Gentelman’s... ” Quarterly Journal of Poona
of the Sarvajanik Sabha, Poona, Vol. 1. No. 3 (January, 1879 ) p.42; This Review is
reproduced in M. G. Ranade, The Miscellaneous Writings of the Late Howble Mr, Justice
M. G. Ranude, Bombay: Ramabai Ranade, 1915, pp. 57-60.

28, Subodh Patrika, October 22, 1882,

29. This Sabha was established on 1st September, 1848. Dadabhai Naoroji was the
President of the Gujarati Branch of the Sabha. This was the first important institution,
which served as a training ground for several great leaders like Dadabhai Naoroji,
R. G. Bhandarkar, M. G. Ranade, K. T. Telang, V. N. Mandalik and others.

30. Established on 13 June 1848.

31. S. Natarajan, A4 Century of Social Reform in Iuia: 2nd ed. Bombay: Asia
Publishing House 1967. p.50; A list of the Schools for females run by the students
Literary and Scientific Society is given in Masik Manoranjan ( Diwali Special Issue ) 1910,
pp. 150-51; the Magazine also gives a fairly exhaustive list of the existing institutions-
Educational, Social, Political, Religious, Philanthropic, Communal, and other Miscella-
neous institutions like Libraries, Reading Rooms, Gymnasiums etc-.upto the year 1910
1bid pp. 141-168 d.
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members of the “Society for the Promotion of Widow Marriage”, established
on December 12, 1865. Gopalrao Deshmukh, Mahadeo Govind Ranade,
Vishnu Parshuram Shastri, Maroba Vinoba were the other prominent members
of the Society. For some time Dadoba was in charge of the Sanskrit Section
of Sir Jamshetji Jeejeebhoy Zartoshti Madrasa, founded in 1863. He was
also among those who revived the Bombay Association in 1867.32 In
recognition of his scholastic achievements Dadoba was admitted to the B. B.
of Royal Asiatic Society, and he was appointed to the Senate of the University
of Bombay in 1864--65; he continued to be a member of the University
Faculties of Arts and Law until his death in 1882.

Right from his school days, the problem of caste was agitating Dadoba’s
mind, as he had noticed the reluctance of the Brahmin teachers to teach the
non-Brahmins.3  Shortly after he joined the Society’s school an order was
passed excluding low caste children from the School with the result that many
children belonging to Koli, Kunabi and Bhandari castes were thrown out
The man behind this reactionary move was Dhakji Dadajee Prabhu, the leader
of the orthodox party. Under threat of withdrawing all the children of the
Prabhu Community from the School, Dhakji succeeded in coercing Jagannath .
Shankar Shet and other members of the Managing Committee, Parsees as well
as Europeans, into submission. His main consideration in imposing the ban
was that should the lower caste children receive education they would compete
with the higher castes for Government jobs. Dhakji’s action was widely
acclaimed by the higher castes.3% The Christian Missionaries, ever eager
to make converts, never missed any opportunity to deride the Hindus and they
seized upon such incidents to denounce Brahmanical Orthodoxy. The Rev.
John Wilson was to write later: ** The youth of certain caste, however well-
washed and clothed, dare not enter the Elphinstone Institution. The
vernacular pantojis drive the Children of certain tribes altogether from their
schools. None but Brahmans, * Gods upon Earth’, are admissible to the
Sanskrit College at Pune. >’33

To demolish caste, became an article of faith with Dadoba. He
frequently exchanged his thoughts on the subject with his friend and confident,
Nana Narayan ( Shimpi). The two held repeated discussions and formed
various plans. But while their social programme was still in the embryo,
Dadoba was appointed in 1836 as a tutor to the Nawab of Jawra and his friend
Nana Narayan took up a similar assignment with the Nawab of Jhabua. That
interrupted further progress.3

32, G.R. 7Hiave71]>da r, Raosaheb Mandalik Yanche Charitra, Part, [, Bombay 1927,
p 241.

33. Dadoba Pandurang, op. cit, p. 36.
34. Ibid, pp. 45-46.

35. John Wilson, The Evangelization of India, Edinburgh: William Whyte & Co
MDCCXLIX ( 1849 ), p. 338.

36. Induprakash dt. 25.5.1885 loc. cit. (10): Dadoba Pandurang op. cit. p. 41.



EARLY ANTI-CASTE MOVEMETT IN WESTERN INDIA 143

Dadoba left the serv‘icc of the Jawra Nawab and returned to Bombay at
the end of 1839, joining the Elphinstone Institution as an assistant teacher. A
few months later he was appointed Assistant Master in the newly started
English School at Surat, which he joined in 1841. During his brief stay in
Bombay in 1840, he must have tried to propagate his anti-caste views among
his students, and that is probably the reason why some gives 1840 as the year
of the founding of the Paramahansa Sabha.®

The fact of the matter is, the actual organisational basis of the Paramahansa
movement were first laid at Surat with the founding of the Manay
Dharma Sabha in 1844.Indeed Dadoba’s six years’ stay in Surat proved
decisive both for the evolution and crystallisation of his socio-religious ideas.
Mr. Green, Head Master of the English School at Surat, under whom Dadoba
worked, was an agnostic and had no faith in the Christian religion. He seems
to have finally dispelled from Dadoba’s mind any illusions he might have
entertained about Christianity under the influence of his teacher, Prof.
Handerson, and the Rev. John Wilson.38

Secondly, at Surat Dadoba found an opportunity to improve his know-
ledge of Sanskrit. The great Sanskrit Shastris-Narmadrai, Dinmanishankar
and Yajneshwar-initiated him into Sanskrit classics. Under their guidance
he studied Laghu Kaumudi, read the whole of Bhagwat, and actually translated
the first chapter of Shakuntala into Marathi.®® The deep knowledge of Hindu
scriptures which he thus acquired enabled him to write his Dharmavivechan
in 1843, and it provided the ideological basis for the movement he initiated.

From a practical point of view also his coming into contact with the
Gujarati reformers of the day led by Durgaram Manchharam ( 1809-1876 )
proved a great boon. Durgaram and Dadoba were fellow-teachers in the same
school. The two held identical views on the question of socio-religious reform.
Since 1838 Durgaram had been actively advocating widow-marriage and the
admission of converts to Hinduism.#% He had no knowledge of English, but
was known and greatly admired for his liberality of thought and outlook.
About Durgaram, Mr. Green, his Head Master, wrote:#4

37. Baba Padmanji, Arunodaya op. cit. p. 78.

38. Dadoba was very friendly with Mr. Henderson and John Wilson, and under
their influence he had begun to take great interest in Christian scriptures, Dadoba’s letter
dt. 20 March 1837, written from Jawra to Prof. Henderson, who was afanatical missionary
is very revealing. Dadoba writes : ‘I beg also you will make my best compliments to the
Rev. Dr. Wilson, and mention him, that I extremely regret not having had the pleasure of
seeing him at the time of leaving Bombay; more because I have lost the best opportunity of
obtaining from him some best works on divine subjects..If either you or Dr. Wilson
favour me with the loan of some of these essays, it will be a great obligation conferred on
me.” Oriental Christian Sepactator, October 1838 p. 463.

39. Dadoba Pandurang op. cit. p. 160.

40. Neera A. Desai, The Impact of the British Rule on the Position of Indian Women,
M. A. thesis, University of Bombay 1951, pp. 125-126.

41. Report of the Board of Education for 1846, p. 53 quoted in Dadoba Pandurang
op. cit, p. 243.
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I do not for a moment hesitate to place ( him ) above all the natives
of India, whom I have yet had any opportunity of observing. Without
knowing a syllable of English or of any other European languages,
his manner of thinking and feeling, the energy and fearlessness of his
character, his high notions of duty and his perfect freedom from all
the native prejudices make him much more European than any of
even the most thoroughly English taught natives.

In Durgaram, Dadoba found a resourceful collaborator to translate his
social and religious thought into practice. Happily, other like-minded friends,
Dalpatram Bhagubai and Dinmanishankar, joined them in their regular
discussions on the subject of reform. After due deliberations a decision was
taken to establish an association with a view to promoting religious and social
reform. Thus came into existence the Manav Dharma Sabha at Surat on
June 22, 1844,

A year before the foundation of the Manav Dharma Sabha, Dadoba had
written his book entitled ‘‘ Dharmavivechan ’ under the pen-name ‘ Eka
Jagadwasi Arya.”’4? It is a philosophical work giving an excellent account of
Dadoba’s religious and social thought. The ideology of the Manav Dharma
Sabha was clearly derived from the teaching expounded in this book. The
seven principles discussed in Dharmavivechan closcly correspond to the seven
tenets of the Sabha:

Principles stated in Tenets of the Manav
Dharmavivechan,*3 Dharma Sabha#t

1. God is one, and He alone should 1. There is only one God.
be worshipped.
2. The real religion is devotion to 2. The whole human race is one
God based on love and good caste.
moral conduct.
3. The spiritual religion of mankind 3. The religion of mankind is one.
is one. It is only a false sense of pride
which makes people think that
they belong to different

religions.
4. Every individual must have free- 4. Merit and not birth should
dom of thought. determine man’s status.
5. All our daily work should be consis- 5. One should always act in a
tant with reason and discrimination. rational manner.

6. The whole of mankind is one caste. 6. One should devote himself to
God for his favour.
7. The right kind of knowledge 7. All should be educated to
should be imparted to all follow the right path.

42. This book was written by Dadoba in Suratin 1843, It was published in 1868, a
year after the establishment of the Prarthana Samayj, its publisher Vasudeo Babaji Nowrange
was a prominent leader of the Prarthana Samaj.

( Please see notes 43 and 44 on the next page)
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Rationalism and Universalism were thus the keynotes of the religious
and social symphony aimed at by the leaders of the early reform movement in
Western India. This compares well with the uncompromising rationality
of Rammohan Roy as expressed in his first extant work Tuhfar-ul-Muwahhiddin
published in 1803.45

A fair idea of the aims, objectives and working of this association can be
had from the following account which appeared in the Prabhakar of January
5, 1845:46

It is now six months since some learned men here established a new
Sabha called the Manav Dharma Sabha ( or association for the
promotion of the religion of man). This association meets every
Sunday, and the people of all classes, except passionate and quarrel-
some persons, are allowed to attend. Among the leading members
of the association is one Doorgaram Muncharam, a Nagur, who is
in the habit of giving lectures, in which he explains and defends the
principles of truth, the others listening to his instructions. The
object of this association is to select what is true out of all the
different religions now prevailing on earth, such as the Christian, the
Mussulman, the Hindoo etc., to expose the hypocritical arts which
the Bhutts, or religious teachers of the Hindoos, the syeds or devotees
of the Mussulman faith, and the Padrees of the Christian religion,
have put in practice, and the falsehoods which they have inserted
into their respective Shasters ( Shastras ) for the sake of securing
themselves a superiority over their fellowmen; and lastly to dispel
ignorance under the influence of which men have been led to regard
the stories told them by these deceivers as the declarations of God
Himself.

43. The Seven Principles form the Seven Chapters of Dharmavivechan,

44. Mahipatram Rupram, Durgaram Charitra, Surat 1878, p. 18 ( This is-a rare
Gujarati work. The Passages form this work, Mehtaji Durgaram Manchharam Charitra are
quoted in 4. K. Priolkar’s Dadoba Pandurang, op cit., and alsoin a Gujarati work by Bhogilal -
Gandhi, Adhya Sudharka Mehtaji Durgaram, Baroda : Vishvamanav Sanskar Shikshan
Trust, 1970. For our purpose we have relied on these two works). The tenets are
reproduced above in the order in which they appear in the original source, though the
tenet ( 2) tallies with principle (6) in Dharmavivechan and tenet (6) corresponds to
principle (2).

45. Rammohun Roy, Tulfatul Muwahhiddin, tr. into English by Moulavi Obaidullah
El Obaide, for Adi Brahma Samaj in 1883 and published in 1889, Reprinted by the Sadharan
Brahmo Samaj, Calcutta, 1949. On Rammohan's rationalism and religious thought see
K. N. Panikkar * Rationalism in the Religious Thought of Rammohan Roy” Indian
History Congress, Proceedings of the Thirty-fourth Session, Vol. II, Chandigarh, 1973
pp. 182-190. See also his Presidential Address : Section II[, Indian History Congress,
Aligarh Session, 1975; and Sumit Sarkar, “‘Rammohan Roy and the Break with the Past™
in Rammohan Roy and the Process of Modernisation in India. ed. V. C. Joshi, New Delhi,
Vikas Publishing House 1975, pp. 46-68.

46. Reproduced from Prabhakar ih Jnanodaya (Vol. 4 No. 4) February 15, 1845,

... 19



146 J. V. NAIK

Steps were also taken to disabuse the public mind of iniquitous practices.
The association threw a challange to magicians and incantators to come for-
ward and prove their power of spells and magic. A prize of Rupees twenty-
seven and a certificate was promised to the successful demonstrators.
Only one man named Bujaram Buwa camc forward but failed.*62 This
was done with a view to eradicating peoples’ belief in magic and witchcraft
which had assumed dangerous proportions. Many believed that epidemics
like Cholera were the results of witchcraft, so much so that a number of indivi-
duals who were supposed to have magical powers were murdered in Northern
Konkan following an outbreak of Cholera in that region during the Governor-
ship of Elphinstone.#’

One subject that seemed to have been constantly discussed in the inner
circles of the Manav Dharma Sabha was that of Caste. All seemed to have
been agreed on the baneful effect of that institution on Hindu Society, and
in order to demonstrate the sincerity of their faith in the brotherhood of men
they are together slices of bread brought from outside.#3 But no concerted
effort seems to have been made to demolish caste as was attempted later by the
Paramahansa Sabha.

Not only social and religious, but at times even political issues dominated
the meetings of the Sabha. The imposition of the salt tax provoked a serious
riot in Surat on Thursday, August 20, 1844. The issue came up for discussion
at one of the meetings. Dadoba, justifying the action of the rioters, said that
when persecuted by the rulers, the people had every right to rise in rebellion.4
Little wonder, he greatly admired his brother Bhaskar for his devastating
attacks on our foreign rulers.

How long this association lasted is not known. However, with Dadoba’s
leaving Surat in 1846 and Durgaram’s going to Rajkot on a new posting in
1852, the Sabha was robbed of its guiding spirits. Nor is it possible to estimate
the influence of the association on the contemporary society in Gujarat, except
that it was the first concrete expression of the emerging social awareness in
Western India after the advent of the British rule.

Mahipatram Rupram, who became a founder of the Ahmedabad Prarthana
Samaj, paid a rich tribute to Dadoba for his pioneering work in the field of
social reform. He dedicated his biography of Durgaram Manchharam to
Dadoba with the following words : ‘‘ Dedicated to Rao Bahadoor Dadoba
Pandurang-leader of the band of reformers who so boldly and so nobly

46. a Ibid.

47. K. A. Ballhatchet, Social Policy and Social change in Western India, 1817-1830, London:
Oxford Univ. Press, 1957, p. 251.

48. Mahipatram Rupram, Durgaram Charitra op. cit. p. 59.

49. Ibid pp. 101-105.

50. J. V. Naik, “Ah Early Appraisal of the British Colonial Policy” Journal of the Univer-
sity of Bombay (Vols. XLV & XLVI Nos. 80-81) 1975-76 pp. 243-270; Dadoba
Pandurang, op. cit. pp. 98-200.
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attempted, thirty-five years ago to dispeal ignorance and superstition from
their fellow-citizens at Surat. *’s?

On the death of Bal Shastri Jambhekar in 1846, the Board of Education
selected Dadoba Pandurang to take charge of the Normal School in Bombay.
This was his opportunity. Among the Scholars studying at the Normal Schoo
he found excellent material for organising a society to carry forward the move-
ment he had initiated at Surat. The Normal Scholars formed the nucleus of
the Paramahansa movement in Maharashtra.

There is a dispute regarding the exact date of the founding of the
Paramahansa Sabha. The earliest date assigned to it is 184052 and the
latest 185253, Batween these two limits various authorities have assigned
different dates.’* The correct position however appears to be that Dadoba
first conceived the idea in 1840 and made a baginning to implement it in 1846,
the year in which he took charge of the Normal School, but with Ram Bal-
krishna Jaykar becoming its president in 1849, the Sabha received its formal
constitution.ss

In adopting the name ‘‘ Paramahansa ’, it seems that Dadoba was
prompted by the simile of the Swan, which it is said knows so well how to
separate milk from water. This conforms to Durgaram’s explanation of the
word ‘ Parama Hansa .5 although the term really meant * a truly dispassio-
nate ascetic. > The Society professed to accept what is good in the existing
systems, rejecting what is bad. In English it can at best be called an Eclectic
society.

The declared objectives of the Paramahansa Sabha were: the abolition
of caste system; renunciation of idolatory; introduction of widow remarriage ;

51. Mahipatram Rupram, op. cit. Dadoba Pandurang op. cit. p. 194,

52. Those who accept the year 1840 seem to rely mainly on the testimony of Baba Padmanji.
In his autobiography Baba Padmanji writes : “Since 1840 a number of educated youth
were thinking in terms of abolishing caste and rejecting idol-worship, and they formed
the Paramahansa Mandali,” Arunodaya. op. cit. p. 78; N. R. Phatak, op. cit. 81;
D. G. Vaidya, Prarthana Samajacha Itihas p. 9.

53. Mumbaiche Varnan, op. cit. p. 344. This is obviously wrong, for October 1, 1851 issue
of Jnanodaya speaks of the existence of the Sabha.

54. The year given by “A Native Friend” is 1847, The Bombay Guardian, 1851, p. 533;
1846 is the date given by J. Murray Mitchel, In Western India, p. 463.

55. Those who give the date 1849 are: Sivanath Sastri; History of the Brahmo Samaj
2nd ed. Calcutta : Sadharan Brahmo Samaj, 1974, p. 450; J. N. Fraquhar, Modern
Religious movements in India. p. 75 : A. K. Priolkar, Dadoba Pandurang, op. cit.
p. 251; also ih his Paramhansa Sabha va Tiche Adhykasha Ramchanda Balkrishna op.
cit. p. 57; however from the account of an active member of the Sabha, it appears
that the Sabha was in existence before 1849, Raosaheb Keshav Shivram Bhavalkar.
yanche Atmavritta. ed. B. S. Pandit, Nagpur : Vidharba Sanshodhan Mandal, 1961,
pp. 91-94.

56. Durgaram Charitra op. cit. pp. 78-80; see Dadoba Pandurang, op. cit. p. 246.
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promotion of female education and spread of education among the depressed
classes like the Mahars and the Mangss.

Each new recruit to the Sabha had to undergo an initiation ceremony.
He had to take a pledge that he would not observe any caste distinction. As
proof of his sinceriry, he was required to eat a slice of bread baked by a
Christian and drink milk tasted by the President and others and sign his name
in the Sabha’s register. According to one source, during the first few years,
drinking of water at the hands of a Muslim also formed a part of the inititation
ceremony;3¥ but this does not find corroboration in the testimony of Baba
Padmanji, R. G. Bhandarkar or any other member.5® These much misunder-
stood rituals were a mere rallying point of the Society-nothing more than a
formal test of one’s denial of faith in caste. However there was no conviviality
of any kind. The Society used to hold annual dinners which brought together
Paramahansas from different parts of the Presidency without caste distinctions.
These dinners used to be very solemn occasions strengthening the bonds of
f raternity.%

The meetings of the Sabha were conducted in strictest secrecy for fear of
facing the wrath of the orthodoxy. Utmost care was taken to see that the
public did not come to know about it. Though the Sabha thus began its
career somewhat on masonic principles, it was decided that when it gathered
sufficient numerical strength and clarified its principles by common discussion
it should make its aim public and work openly for bringing about the desired
social change.!

The Sabha had no fixed meeting place. To begin with, it appears its
meetings were held at Dumeta’s Chawl in Fanaswadi, Girgaum, where the
Normal Scholars used to reside. It was at this place that R. G. Bhandarkar
was initiated into the Sabha in 1853. Its meetings were held mostly at the
residence of Ram Balkrishna, the President of the Sabha,$2 and at times at
Dr. Atmaram Pandurang’s, who later became the Founder-President of the
Prarthana Samaj of Bombay.63

. 57. Arundodaya op. cit. pp. 95, 201, 224.

58. Induprakash dt. 25.5.1885. loc. cit (10).

59. R. G. Bhandarkar’s address to the Second Aryan Brotherhood Conference, Quoted ih
D. G. Vaidya, Prathana Samajacha Itihas, Bombay : Prarthana Samaj, 1927, pp. 18-19;
Arunodaya, op. cit. pp. 94-96.

60. A political Rishi (Sir Narayan Chandavarkar) “The Days of Parma Hansa”, (Second
Part) Induprakash (Yol. 24, No. 22) June, 1, 1885 pp. 2-3.

61. Arunodaya op. cit. p. 97. Mumbaiche Varnan op. cit. p. 344.

62. G. M. Thenge, “Ram Balkrishna Ani Tyancha Kal”, (This was a paper read by him
at the Pathare Prabhu Social Samaj on 18 November 1923) Manorawjan, Vol. 29,

(July-December 1923) p. 351.
63. Arunodaya, op. cit. p. 96.
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The Proceedings of the Sabha opened and closed with the recitation of
hymns from Ratnamala,* or prayers composed by Dadoba. Papers were
read and discussed. Discussions on the question of religious and social re-
form were free and frank. The suggestion that the Sabha should have a defi-
nite system of religion as its basis did not find favour with most members.
However, they had no objection to each member following his own religious
convictions. They were totally against any religion being accepted at ‘‘ the
infallible record of God's revelation to man. > A few sought to maintain that
the Bible was the authoritative revelation of the Will of God. They were
ridiculed.

Dadoba Pandurang, the brain behind the Sabha, and his friend Bhau
Mahajan did not attend the meetings, When they came, they preferred to sit in
the ante-room and met the President and certain other selected members after
the meetings were over. A profound thinker, but never an organiser, Dadoba
wanted someone in Bombay like Durgaram Manchharam at Surat, to lead the
movement he had initiated. In Ram Balkrishna Jaykar, he found. just such
a man.

Ram Balkrishna Jaykar, who is said to be the first formal President of the
Sabha, was a highly talented man, passionately devoted to the cause of social
reform. Born in 1826 in the Prabhu community, he had his Marathi and
English education in the Bombay Native Education Society’s School. During
his three years ( 1840-1842) at the Normal School he was the recipient of
three scholarships-Clair Scholarship, West Scholarship and Normal Scholar-
ship.6” In recognition of his merit the Board of Education specially selected
him in 1845 to take charge of the newly established school at Ratnagiri.¢8 He
did not stay at Ratnagiri for long. Partly on grounds of health, but mainly
because the Thana School would afford him a ““ more extensive sphere. .for
his talent and energy,’* he was transferred to Thana.®? Notwithstanding
his best efforts which were highly appreciated by the authorities, the school
at Thana had to be closed down in 1848. That brought him back to Bombay
where he joined the Customs Department rising to the rank of Duftardar by
1856. In 1861, his official designation as given in the Civil List was ‘ un-
covenanted Assistant to the Commissioner, Customs, Salt and Opium”7.

64. This book of poems was written by Bhaskar Damodar Palande (1832-1874). For
a long time the Prarthana Samajists also used to sing songs from this book. The Life
sketch of this man is to be found in Manoranjan. (Diwali Special Issue) 1910. p. 12.

65. Letter of Narayan Raghunath Navalkar dr. 16-3-1887, Arunodaya op. cit. p. 22425,

66. Ibid p. 96.

67. A. K. Priolkar, Paramahansa Sabha .. .. .. .. .. ..op. cit. p. 24.

68. The appointment order said : “The Board rely on your zeal to advancing the great
cause of education in a manner, which shall be attended with benefit to young natives
of Ratnagiri and with credit to yourself.” Quoted in M. G. Thenge, ‘“Ram Balkrishna..’
Manoranjan op. cit. p. 346.

69. Ibid p. 345.

70. A. K. Priolkar, Paramahansa Sabha va Tiche Adhyaksha Ramchandra Balkrishna
op. cil, p. 31.
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A man of firm convictions, Ram Balkrishna was one of the few reformers
who practised what they preached. TIn 1851 he became a member of the
Students’ Literary and Scientific Society, and was taken up on its Executive
Committee along with Dadabhai Naoroji and Narayan Vishwanath Mandlik
in 185471 He believed that social reform ought to begin at home. There-
fore he admitted his daughters to the Mission Schools- The Free Church
Female School and the Alexandra Girls School.’? Defying the superstitious
ban on foreign travel he went to England in 1863. In 1865, he took the lead
to form a society ** for the purpose of getting native gentlemen to visit the
circus with their families. ”’73. The idea was to remove the popular pre-
judice against husband and wife going out together in the public. ~ He left
such an impression on the public life of Bombay that on his untimely death
in 1866, the Bombay press was unanimous in extolling him both as a man and
as a social reformer.’s.

Led by such men and working on the broad principles of equality and
fraternity, the Society did not fail to attract a sizable number of educated
youth to its creed. Of the active workers who went about collecting members
in Bombay, the names of six are recorded?.

1. Bhikoba Laxman -Chavan, a Bhandari by caste and a teacher in the
Robert Money School.

2. Sakharam Laxman Chavan ( brother of Bhikoba Laxman ) a teacher
in the Church Missionary Society’s Marathi School.

3. Laxman Shastri Halbay, a Brahmin.

4. Sakharam Shastri, a Brahmin, working in the Marathi
Department of the Bombay Customs House.

71. Ibid p. 60.
72. G. M. Thenge, “Ram Balkrishna Ani Tyancha Kal,” Manoranjan op. cit. p. 353.
73. Speeches & Writings of Sir Narayan Chandavarkar, op. cit. p. 154.

74. The Times of India, Monday, August 6, 1866: *We regret to record the death of Rao
Bahadoor Ramchandar Balkrishnjee.. He was one of the warmest friends of reform
among the Hindoos and both in public and private, had the rare moral courage of
practising what he preaches.; V. N. Mandlik, who was no friend of the reform party,
but who had high regard for Ram Balkrishna as his teacher, wrote in his paper Native
Opinion : “With the deepest regret we have to announce that the cducated native society
of Bombay has lost one of its brightest ornaments and accomplished members....Noth-
withstanding his own disregard of time-honoured superstition and prejudice, Ram —
for that was the familiar and fond name of the deceased — was liked by all alike; such
was the magical eflect of his comely person, his persuasive address, his agreeable
manner sand generous disposition and singular tact, in reconciling the most discordant
elements.” Quoted in G. M. Thenge, op. cit. pp. 355-56; The Bombay Saturday
Review : He was one of the most consistent and practical of the Reforming party
in Bombay” Ibid p. 356. (The files of the last mentioned two papers are not available,
hence quoted from the given secondary source).

75. Letter from Narayan Raghunath, Arunodaya, op. cit. p. 223,
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5. Bal Bhaskar Sintray, a Saraswat, employed in the Translation
Department of the Appellate Side of the Supreme Court of
Judicature at Bombay.

6. Madan Srikrishna, a Khatree, Judge of the Small Causes Court,
Bombay.

The other prominent members in Bombay were : Dr. Atmaram Pandurang
( Brother of Dadoba Pandurang ) — later Founder-President of the Prarthana
Samaj; Maroba Vinoba Sanjagiri, a Saraswat, and Tukaram Tatya Padval,
a Bhandari, who later joined the Theosophical Society.

Among those who were persuaded to join the Sabha were Baba Padmanji
and Narain Raghunath Navalkar, both of whom ultimately embraced Christi-
anity. Narain Raghunath has given an interesting reason why the orga-
nisers wanted them to join the Sabha. He writes :

They thought, if we ultimately embraced the Christian faith, the ‘religion
of the rulers of the land, we would cease loving the country and all that was
great and good in the land, and instead of taking any interest in the welfare
of our motherland, we would be completely denationalised and love every-
thing that is English.76

This statement throws considerable light on the thought process of the
educated of those days and also belies the hope fervently entertained by the
Christain Missionaries and even by men like Macaulay and Elphinstone that
the English educated Indians will finally renounce Hinduism.7 It also
goes to prove that the leaders of the Sabha placed love for their country above
every other consideration.

Efforts were made to extend the Sabha’s influence outside Bombay. It
may be recalled that in 1848, the following Normal Scholars with whom the
Sabha began its career, were posted as teachers in different schools in different
parts of the Bombay Presidency.

1. Laxman Narsinha Joshi.

2. Naro Balkrishna Patwardhan } Elphinstone School, Bombay.

3. Balkrishna Babaji Bhagvat

4. XKeshav Shivram Bhavalkar — Government Marathi Schools Nos.

1 & 2, Pune.

5. Vasudeo Bhikaji Karmarkar — Government School Sholapur.

6. Balaji Mahadeo Akartkar, Government School, Nagpur.

7. Naro Ramchandra Datar — Government School, Belgaum.

8. Mahadeo Laxman Gadgil — Government School, Jamkhindi.
76. Ibid.

71. G. O. Trevelyan, The Life and Letters of Lord Macaulay, p. 329, K. A. Ballhatchet,
Social Policy and Social changes in Western India 1817-1830. op. cit. pp. 248-249,
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9. Purushottam Janardhan Kane Dixit — Government School,
Ratnagiri.

10. Vishnupant Jambhekar — Government School, Dhule.

11. Ramchandra Gavande — Government School, Thana.

12.  Achyut Hari — Government School, Jamkhindi.

Before the scholars left Bombay in 1848 to take up their postings, Dadoba
exhorted them to propagate the ideals of the Sabha. It was mutually agreed
that they should not only strictly adhere to the principles of the Sabha, but
also sincerely endeavour to spread its ideas by enrolling fresh members.”8

A number of branches of the Sabha came up in different parts of the
Presidency like Poona, Ahmedabad, Khandesh, Belgaum, Ratnagiri. It
was also believed that the prime movers of the Sabha were in secret com-
munication with social reformers outside Maharashtra resulting in the esta-
blishment of the branches of the Society in such far-off places as Calcutta,
Madras and Kasi.”%.

Some information is available about the Ratnagiri, Ahmadnagar and
Poona branches. R. G.Bhandarkar informs us that his teacher in the Schoo]
at Ratnagiri had enrolled a number of students to the Paramahansa Sabha
that he himself was instructed into the ideals of the Sabha which he actually
joined in 1853, while yet a student at the Elphinstone Institution, Bombay.8?

The Sabha was not confined to Hindus only. A Muslim member of the
Sabha has given the following account of the Ahmadnagar Branch :

About thirty five ycars ago, a branch of the Paramahansa Sabha was
established at Ahmadnagar. Rao Bahadoor Dadoba Pandurang
and Mr. Vasudev Bhikaji Karmarkar were its leaders. I was one of
them. Most of us were students of the English School who had
lost faith in our own religion as a result of Western education. There
was no book or any other literature containing the rules to be followed
by the members of the Mandali. However, non-observance of
caste, rejection of idol-worship, advocating widow remarriage, promo-
tion of female education and imparting education to the depressed
classes like the Mahars and the Mangs came to be accepted as the
duty of all members ....The reformers from Bombay and Poona

78. Bhavanishankar Shridhar Pandit, ed. ; Raosaheb Keshav Shivram Bhavalkar Yanche
Atmavritta op. cit. pp. 93-94; A political Rishi Writes : .. ..In the Normal School
which had then only 12 students mostly Brahmins brought fiom different parts of
the Presidency, he (Dadoba) discovered excellent material for work in the direction,
he had long in view ..""Induprakash dt. 25-5-85, loc. cit. (10).

79. Madgaonkar, Mumbaiche Varnan. op. cit. p. 344, This has not been corroborated by
any other contemporary source.

80. R. G. Bhandarkar’s Address to the Aryan Brotherhood Conference’ Quoted ih D. G.
Vaidya, Prarthana Samajacha Itihas op. cit. pp. 94-96.
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had sent us select passages from the works of well-known European

atheists, Tom Paine, and Voltaire.b?

From the account of Keshav Shivram Bhavalkar, it appears that the
‘Poona branch of the Sabha was particularly active.’2  Its members played
a leading role in presenting to the Government a memorial suggesting certain
changes in the mode of the distribution of Dakshina to Brahmins. The
memorial condemned the existing Dakshina system as a colossal waste of
public money serving no useful purpose except breeding idleness among the
Brahmin recipients. In presenting a more rational plan for the utilisation
of the accumulated Dakshina Fund, the memorial stated : “The present system
of the Dakshina Fund has no tendency to promote learning among, nor to
extend its benefits to the great mass of the population. It is founded on the
old illiberal and barbarous prejudice of confining learning to the Brahmin
caste and locking up its stores from the people generally. On the contrary,
the present plan is calculated to civilise the nation in general, and to lay open
for its benefit those stores of learning and wisdom which.. have been wholly
inaccessible to the nation at large.’’s3

This move on the part of the memorialists was naturally opposed by the
orthodox Brahmins. They decided to excommunicate all those who were
associated with the memorial. Jyotiba Phule came in support of the memo-
rialists.8¢ The threat of the orthodox did not materialise. In 1851, the
Government established the Dakshina Prize Fund Committee. Lokhitavadi
Gopal Hari Deshmukh, a prime mover in the matter, worked as its secretary
for sometime.

Having worked in close collaboration with some of the leaders of the
Sabha, it cannot be that Gopal Hari Deshmukh was unawarce of the existence
of the Sabha, though he never was its member. Bhau Mahajan, the Editor’
of Prabhakar, in which paper Gopal Hari published his celebrated Shara patre
(1848-1850) under the pen name Lokahitavadi, was a protagonist of thc Parama-
hansa Sabha. Dadoba and Bhau Mahajan were personal friends. These
gentlemen, actuated as they were by the Paramahansa Spirit must have felt
happy to sec Lokahitwadi on his tirade against Brahmin obscurantism. How
could one otherwise explain the publication of such hard-hitting, merciless
criticism of Brahmins over a period of two years in Muarathi paper like
Prabhakar? The Period of Shatapatre coincides with the starting years of the
Paramahansa Sabha. The two must have acted and reacted upon cach other
in a manner congenial to both. [If Lokahitavadi in his practical wisdom did
not demand abolition of caste, he denounced it in no uncertain terms.’s For

81. Account of ;ge Ahmadnagar branch of the Sabha by Kasam Muhwmmadaji, Arunodaya;.
op. cit. p. 201.

82, Bhavalkar Yunche Atmavritta, op. cit. pp. 100-108,

83. Jnanodava, November 1949 -- pp. 401-403.

84. Bhavalkar Yanche Atmavritta op. cit. p. 107.

85. Lokahitavadichi Shatapatre, (ed.) P. G. Sahasrabudhe, Pune : Continental Prakashan
1972, pp. 233-244.
20
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the rest, the views of both Lokahitavadi and the Paramahansa Sabha were
identical. Referring to the effects of the new learning, Baba Padmanji made
the following observation in 1852. : “The letters signed ‘A Well Wisher of
his Countrymen’ and the Society called the Paramahansa Mandali are known
to all. These two instrumentalities have been more than any other (?) in
uprooting the confidence of the Hindus in their own religion.”8

There is more positive evidence to indicate Jyotiba Phule’s connections
with the Paramahansa Sabha. Jyotiba was a close friend of Bhavalkar whom
Dadoba had specially commissioned to spread the message of the Sabha
in Poona. Phule helped Bhavalkar and other memorialists in their bid to
persuade the Government to rationalise the distribution of the Dkshina Scholar-
ship. Dadoba had occassions to meet Jyotiba on his usual school-inspection
rounds. Jyotiba’s social and educational activities conformed to the ideals
of the-Paramahansa Sabha, to whose President he dedicated his bailad on
Shivaji with the inscription : ‘“To the memory of Rao Bahadur Ramchandra
Balkrishnaji, President of Paramahansa Sabha, late Assistant Commissioner
of Customs and Justice of the Peace. This small book is inscribed, As a mark
of Profound Respect and a Testimony of sincere Affection by The Author.””#7

Both in terms of social philosophy and procedure at its meetings, the
Satya Shodhak Samaj was no different from the Paramahansa Sabha. It
should be noted here that in the 1850’s some of the dissidents from the Parama-
hansa Sabha like Baba Padmanji who were very friendly with Jyotiba had
started a new society called the Satya Shodhak Society.®8 Baba Padmanji
and certain other members of this society subsequently became Christians.
Therefore, it is not unlikely that after the transformation of the Paramahansa
Sabha into the Prarthana Samaj, with whose ideology Jyotiba did not at all
agree,® he decided to start a new society and named it as the Satya Shodhak
Samaj. Whether Jyotiba was a member of the Paramahansa Sabha, as asserted
by one writer,”® or not, his religious and social philosophy, save his anti-
Brahmin stance, shows an unmistakable influence of the Paramahansa Sabha.

86. Baba Padmanji “Western Learning”, Jnanodaya. (Vol. 13 No. 18) dt. 15-9-1854.
pp, 280-281. .

87. S. G. Malse & D. Keer, Mahatma Phule : Samagra Vangmaya, Bombav : Maharashtra
Rajya Sahitya Va Sanskriti Mandal. 1969. p. 5; D. Keer Mahatma Jyotirao Phooley,
op. cit. p. 58; G. B. Sardar Ranadepranit Samajik Sudharnechi Tatvamimansa, op. cit,
p. 23.

88. Arunodaya, op. cit. pp. 106-107; 225.

89. Malse & Keer, Mahatma Phule : Samagra Vangmaya op. cit. p. 405; D. Keer op. cit:
150.

90. R. N. Chavan, “Samajsudharnechya Itihasatil Paramhansa Sabheche Sthan.”, Nav-
bharar, No 1, July 1971, p. 41.

91. Dr. Atmaram Pandurang made this confession in his conversation with D. G. Vaidya,
Prarthana Samajacha Itihas. (Biographical section) op. cit. pp. 13-14.
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From all available accounts, the Sabha ceased to exist as an organised
unit after 1860, although some of its more dedicated members continued
to promote its ideals in their individual capacity.

A number of factors contributed to the decline and eventual demise of
the Sabha. In a public venture of this nature aiming at revolutionary social
change secrecy is neither feasible nor advisable. In fact, some of its prominent
members later confessed that it was secrecy which proved fatal to the Sabha.?!
Had the Sabha come out into the open with its programme right from the
start, there would indeed have been stiff opposition from the orthodox party,
but it would not have been the victim of malicious and perverse propaganda
born out of ignorance of its aims and ideals.

The Sabha figured in the press for the first time in 1851. In its issue
of October 1, 1851 the missionary paper Jnanodaya reported that it had received
a number of letters regarding the Paramahansa Mandali, but preferred to defer
their publication to a later date for want of adequate information on the
subject.?2 However, within the next six months there was a public discussion
on it in the press occasioned by the publication of an abusive 14 page Marathi
poetical tract entitled ‘“Paramahansa Mata Prashamsa’.

The author of the tract was one Ramkrishna Anant Joshi nicknamed
“Gajaba”. A man of vile character, Gajaba was well-known in Bombay
as a teacher of prostitute and dancing girls.”® His tract condeming the Parama-
hansa Mandali was liberally spiced with vulgarity and abuse. He denounced
the Paramahansas as a ‘“‘set of bastards’’. Of the new education and the
Elphinstone Institution, this poet had the following to say: ¢

The Lords of the land, by their kingly authority,

Have brought to Bombay a far-famed “Society (the Marathi speaking
people generally referred to the Elphinstone Institution as “Society’)
And with purpose the same, with some little variety

The Missionaries seek to corrupt us.

In that same Society where they teach foreign learning,
The Mlenchas are with you from morning till evening,
And somehow or other boys’ brains get a whirling

And if they'd been tutored by Bacchus.

The rites of religion they lose altogether,
Some take Ganja and Bhang or even brandy and water
Of this brood (breed) of sole ¢vils who can be father?
Ask their mother, their dear Alma Mater.

92. Jnanodaya (Vol. X No. 10) October 1, 1851 pp. 305-306.

93. Jnanodaya (Vol. 11 No. 6) 15 March 1852, p. 84-86.

94, Ibid ( Originally appeared in Prabhakar in Marathi tr. into Erglish and Pablished in
Jnanodaya).
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Just as might be expected this wondrous display

of a College got up in the midst of Bombay

And ““‘Boys come and study, or you will get but small pay”
Has brought hundreds of learners together.

Yet men of nobility with wisdom for dower

Though stripped of their wealth, without prospect of power
Will not see their sons in such danger an hour,

But at home teach their own country’s learning.

But the cook leaves his child, and the trader his shop,
The Boy born to bring water, wont bring you a drop.
They think it far better to go to this College,

To learn to talk English and all sorts of knowledge.

Such a perverse account of the new learning and especially of the Parama-
hansa Sabha caused great unecasiness among the Hindus. Indeed, the reports
circulated and generally believed regarding the Sabha’s character and object
excited general alarm among the Hindu community of Bombay. Many
withdrew their children from mission schools and sent them out of Bombay.

Here was an opportunity for the leaders of the Sabha to come out in
the open and explain to the misinformed public the objects of the Socicty.
Unfortunately they lacked the courage of their convictions. Only Bhau
Mahajan the Editor of Prabhakar, who was closely associated with the Sabha,
but not a regular member, took up his pen in its defence. His being the only
recorded contemporary defence of the Society, it is worthwhile to quote him
in exteaso:”> It is known to our readers that according to general report,
a socicty named Paramahansa Mandali has recently been formed, the members
of which disregard Hinduism in practice and seek to propagate new opinions.
The object of the work (Paramahansa Mata Prashansha) is to expose the
practices and refute the doctrines of this Society. The account given of these
doctrines and prdctices however does not appear at all credible. Were the
things here stated to be true, the members of the Society would deserve to be
expelled from caste as much as Shripat Sheshadri did. And expelled they
would be. With several of them however we are personally acquainted,
and know them to be persons whose respectability and correct conduct
forbid the beliet that they indulge in such indecent and licentious practices
as are hare charged upon them. And were the author of the tract to consider
for a moment, he could not fail to see that these charges might be brought
against himself than against those whom he so violently assails.

Of the commitment of the members to the Sabha the Editor said

It cannot be denied that some members of the Society are opposed
to the continuance of the Hindu caste; and some of them have
published their views on the subject. Compared with those who

95. Ibid.
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a reputation for wisdom and prudence, they have been guilty of
indiscretion and undue haste; but those who have become acquainted
with Western Science, not one, in his heart condenns the objects
for which these persons are striving.
In a true spirit of objectivity, the Editor continued :

Let no one suppose that we are apologists of the Paramahansa
Mandali; on the contrary we shall bs delighted to see their opinions
skilfully and properly refuted by supporters of Hinduism. But in
this tract (Paramahansa Mata Prashansha), those who reject Hindu
caste are simply denounced as a set of bastards, and this is the only
argument advanced in support of Hinduism. It is well-known that
Shankaracharya, with great labour, wrote powerful works in refutation
of the religion of the Jains, but had some poet like Ramkrishna
Anant Joshi arisen and loaded the Jains with opprobrious epithets,
how much more easily might the victory over them have been gained.

Stoutly denying all the maliciously fabricated charges against the Sabha, the
Editor of Prabhakar concluded :
But enough. The character of this poet is known to all, and his abuse
will be estimated at its real worth. We have written so much only,
bacause, as there is among people so little love for learning, they
arc easily influenced by those who seek to corrupt them. We are
only surprised that, according to a general belief, those among us most
distinguished for influence and station have liberally encouraged and
rewarded the author of this vulgar, filthy production. Such a course
on their part is truly shameful.

espite the early adverse criticism, the Sabha, as has already been noted,
continusd to function well in 1860, when an enemy in the camp stole its
records — those closely guarded repositories of its secrets containing the names
of the members and thair declaration that they had tasted forbidden food
in avowal of their disbelief in caste —and made them public. This dis-
closure ol theic activities unnerved most of the Sabha members.? But
this could not have bzen the sole or even primary reason for the collapse of
the Sabha as is genzrally believed. The Sabha which could withstand the
earlier abusive attacks of “Gajaba’™ could not have so easily wilted under
the threats of disclosing the names of its members by a man, whose name is
still unknown.

A more plausible explanation lor its decline and eventual collapse is
to be found in “Share Mania™ of the 1860’s in Bombay, in which most of
the reformers, including Daboba Pandurang, suffered terrible economic losses,
and were too stunned to pursue philanthropic work in the hour of their financial

96. Arunodaya , op. cit. pp. 97; 225 : “*Bhandarkar’s Address to the Second Aryan Brother-
hood Conference,”, D. G. Vaidya, Prarthana Samajacha Itihas, op. cit. p. 19. Indu-
prakash 1 June, 1885, loc. cit. (60).
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tragedy. Besides, about the same time Ram Balkrishna Jaykar, dynamic
President of the Sabha, left Bombay for Calcutta and thence to England,
which must have made the secret Sabha virtually an orphan body.

At this time, the estimated strength of the Sabha was around 50077.
The Sabha was expzcted to disclose its identity and work openly to realise
its ideals when the target of 1000 was reached. About the time the Sabha
collapsed, Bhau Daji Lad and Bhau Rassol’s Dadaji were said to be thinking
of joining it.% The sudden demise of the Sabha prevented them from doing
so. The ignominous end, the Sabha met with, probably made Bhau Daji
remark in his Presidential Address at Keshab Chandra Sen’s lecture at the
Bombay Towi Hall in 1864 that religious and social reform should be under-

aken after due thought and deliberation.®?

It appears that the Sabha mat with its end during the absence of its Presi-
dent, Ram Balkrishna. [n 1860, he had accompanied Mr. Spooner, the
Commissioner of Bombay Customs to Calcutta. In Calcutta, Ram Balkrishna
came into contact with Ishwarchandra Vidyasagar. A deép and abiding
friendship developzd between the two. As a token of his friendship, Ishwar-
chandra presented Ram Balkrishna with a copy of Macaulay’s History of
England with the following inscriptions :

To Ramchandra Balkrishna as a token
of regard and esteem of his friend
and admirer.
Ishwarchandra, Sharma, the 6th December, 1861.
Ram Balkrishna in his turn named his second son after Ishwarchandra. 10

D. G. Vaidya’s assertion that Ram Balkrishna founded the Paramahansa
Sabha in 1840 under the inspiration of Ishwarchandra Vidyasagar is absolutely
unfounded, for in that year Vidyasagar never visited Bombay, and Ram Bal-
krishna was a mere lad of 14 years. 19

[t is necessary to note that though the name of Raja Rammohan Roy
was familiar to the educated public in Western India,12 there is no direct

97. The data regarding the strength of the Sabha varies in the different authorities: Political
Rishi puts its round 500; According to Baba Padmanji, it was between 800 and 1000,
Jnanodaya 27 October 1882, Madgaonkar, estimates it to be between 50 and 75, which
appcears to be too small a number.

98. Arunodaya op. cit., p. 225.

99. D. G. Vaidya, Prarthana Samajacha Itihas, op. cit. p. 33.

100. M. G. Thenge ““Ram Balkrishna Ani Tyancha Kal”” Manoranjan, op. cit., p. 349.

101. None of the Biographies of Vidyasagar mention of his visiting Bombay in 1840. Ram
Balkrishna Jaykar was born on 7th January 1826.

102. As early as 1832, Bal Shastri Jambhekar in his Journal Darpan had written at length
on Rammohan Roy in which he seemed to contest Rammohan’s claim to be called
“The most knowledgebale and learned living Indian”, Darpan 13 April, 20 July, 3
August 1832. (Excerpts are givenin V. K. Joshi and S. M. Shasrabudhe (ed) Darpan
Sangraha Bombay : Mumbai Marathi Grantha Sangrahalaya, May 1946, pp. 108-113);
Memoirs and Writings of Bal Shastri Jambhekar, 11 op, cit. pp. 12, 14, 44 & 46.



EARLY ANTI-CASTE MOVEMENT IN WESTERN INDIA 159

evidence to indicate that either the Atmiya Sabha or its modified version the
Brahma Samaj, or for that matter even the Derozian movement had anything
to do with the emergence of the Manav Dharma Sabha of Surat or with its
counterpart, the Paramahansa Sabha of Bombay.

However, the social reform movement as represented by the Paramahansa
Sabha finds some parallel with the Derozian movement in Bengal. But as
Sir Narayan Chandavarkar has rightly pointed out, “The two movements
were not alike in all points.”” By way of comparison between the ‘‘Paramahansa
and Young Bengal’’ movements he wrote : 103

Social reform in Bombay commenced fifteen years later than in Cal-
cutta under almost similar circumstances and shared in the end nearly
the same fate. The two movements were not alike in all points. For
instance, the practical Mahratta was less impulsive than the imagina-
tive Babu and, unlike the latter, worked secretly to put down the
caste; nor did he go in, like the latter, for steaks of beef to herald the
change he wished to bring on. Yet in the case of both the principle
of action was the same — viz., the demolition of caste distinctions.
As in Bengal they had Mr. K. M. Banerjee for their leader, so in
Bombay the Movement was led by Mr. Dadoba Pandurang — two
men who might be said to have been cast almost in the same mould.
Both were Sanskrit Scholars of repute in their days, and were widely
acquainted with Christian teachings and philosophy. The spiritual
element was active in both, with this difference, though, that while
Mr. Banerjee became a convert to Christianity Mr. Dadoba passed
through life with strong Christian leanings at times, often wavering
and doubting, as his mind had a speculative turn, which the more it
thought, and felt on religious questions, loved the more to roam,
rather than rest, in quest of religious truth. But it was in the capa-
city to lead that they resembled each other the most and the strong
points of the one — his ardour, his burning sense of indignation
against every form of social wrong, and his infusive spirit — enabled
him in Bombay, as it had enabled the other in Calcutta, to become
the centre of a group of ready followers.

Besides questioning Sir Narayan’s sources of information, A. XK. Priolkar
has taken exception to his comparing Dadoba with K. M. Banerji, a disciple
of Henry Louis Vivian Derozio, and a leading member of ““Youth Bengal™.
Priolkar thinks if there is to be any comparison of Dadoba at all, it should
be with Raja Rammohan Roy and not with K. M. Banerji.1® This may
be true in a limited sense, for like the Raja, Dadoba too was moving towards
a Universal Religion to be based on the best traditions fo Hindu theism. Both

103. Induprakash, 25 May 18885, loc. cit. (10).

104. Dadoba Pandurang, op. cit. pp. 263-274; Paramhansa Sabha Va Tiche Adhyakaha. op.
cit, pp. 45-54.
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the Humble Suggestion (1823) of Rammohan and the Dharmavivechan (1843)
of Dadoba declare that believers in one God are all brothers. Both ad-
vocated the rationality and perfect feasibility of theism, and exposed the
absurdities of idol worship which “destroy the texture of Society”. Above
all, both were deeply conscious of the stagnant, degraded and corrupt state
of the Indian society and made many sided efforts for the elevation of their
fellow-countrymen. But in sheer quantity and quality of the achievements
or the range of activity, Dadoba or any other nineteenth Century figure cannot
stand comparision with Rammohan Roy. '

However, Priolkar’s scathing attack on Derozio and K. M. Banerji is
uncalled for. These men were no less patriotic and no lesser intellectuals.
It is true Banerjee became a Christian and Dadoba did not. But it cannot
be denied that Dadoba too initially passed “through strong Christian leanings’'.
Priolkar himself admits this when he says : “If Dadoba did not embrace Chri-
stianity it was because like Hamlet he was a procrastinating type. He lacked
sufficient courage to accept an alien faith. Besides his stay in Bombay was
not uninterrupted. Had that been the case he might have perhaps swallowed
the missionary bait.”’195 In all fairness it must be admitted that even after
his becoming a Christian Missionary in 1837, K. M. Banerji continued to
study Hindu philosophy and Sastric literature, and his literary output equals.
if not surpasses, that of Dadoba. And what is more Krishna Mohan stuck
to his radicalism to the end of his life. 19

Priolkar’s contemptuous attitude towards Derozio betrays a lack of
understanding. He makes too much of the three questions which H. H.
Wilson put to Derozio in his capacity as a member of the Inquiry Committee
of the Hindu College : Do you believe in God? Do you think respect and
obedience to parents form no part of moral duty ? Do you think intermarriage
of brother and sister innocent and allowable? Had Priolkar cared to study
Derozio’s replies to these questions, 17 he could not have seen Derozion
in such a lurid light as he does. 1t was not entirely Derozio’s fault if some

105. A. K. Priolkar, Paramahansa Sabha va Tiche Adhyvaksha Ramchandra Balkrishna,
op. cit. 18.

106. For life-sketch and list of books of K. M. Banerjec (1813-1885) see Sivanath Sastri,
Ramtanu Lahiri : Brahman and Reformer : A History of the Renaissance in Bengal,
ed. Sir Roper Lethbridge, London : George Allen 1913, Appnedix II, pp. 182-185;
S. P. Sen (ed) Dictionary of National Biography, 1, p. 202; Indian Christians, pp. 2-6;
Susobhan Sarkar, Bensal Renaissance & other Essays New Delhi : Peoples Publishing
House, 1970, pp. 23-34.

107. The full text of Derozio’s reply to H. H. Wilson is to be found in the introduction
to Poems of Henry Louis Vivian Derozio : A Forgotten Anglo-Indian Poet, by F. B.
Bradley-Birt (Humphrey Milford: Oxford University Press) 1923, pp. xlv-lii; See
also Elliot Walter Madge, Henry Derozio : The Eurasian Poet and Reformer, (ed) Subir
Ray Choudhari, foreward by Susobhan Sarkar, Calcutta : Metropolitan Book Agency,
1967, pp. 8-10.
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of his young followers in their youthful zest fo overthrow the traditional social
conventions transgressed the very limits of decency. But it should not be
overlooked that the spirit of inquiry which he kindled among young Bengal
intellectuals, the passionate yearning for liberty that he generated and the
ardent sense of patriotism, as expressed through his poems, that he instilled
into the minds of his pupils went a long way into the making of renaissance
thought in Bengal. Historians have now come to accept that Derozio’s
“contribution to the Renaissance or Regeneration of Bengal in the nineteenth
century is by no means of less valuc or importance than that of any other
individual, not excluding Raja Ram Mohan Roy. 10}

What legacy did the Paramahansa Sabha leave behind ? Not an easy
question to answer.  Admittedly the Paramahansa Sabha was the first positive
expression, however, feeble, of an emerging new social consciousness in Maha-
rashtra. But as a movement the Sabha made little impact on contemporary
society. The Parama Hansa failed to develop any movement outside their
charmed circle; within the circle they encouraged freedom of thought and
expression. The society whose avowed object was to unify a divided people,
should never have been a secret organisation. It was an utter folly to attempt
to remove blind faiths and time-honoured customs through a secret agency.
Secrecy rendered the society to be misjudged and misunderstood by the very
people it sought to reform. Secrecy also made each member of the society
a coward at hcart, always fearing and suspecting; fickleness and fear from
within and abuse and calumny from without was its natural consequence.

The Paramahansa Sabha undertook the hazardous task of dempolishing
caste. Tt was no doubt a philanthropic mission. But the well-meaning
leaders of the Sabha overlooked the fact that caste sanctified by time and
usage had struck deep roots in the Hindu society and that it was impractical
to try to take it by a coup-de-main. A more appropriate course to adopt
would have been to concentrate on such reforms as would bring more enlighten-
ment and less resistance. and them proceed to tackle the problem of caste
through knowledge and persuasion.

In matters social, revolutionary approach seldom works. That was
the lesson of the Paramhansa Sabha. The disruption of the Paramahansa
Sabha acted differently on different members. Many of its members relapsed
into orthodoxy, some became apathetic to rcform. and yet c¢thers became
Christians. But there were a few who remained firm to their ideals; n the
collapse of the Sabha they read a lesson. And these idealists founded the.
Prarthana Samaj in 1867.

(This paper was prescnted to the Fifteenth Annual Conference of the
Institue of Historical Studies held at Madurai University, Madurai, in
November 1977).

108. R. C. Majumdar, “Henry Louis Vivian Derozio™. Indica (Heras Institute of Indian
History and Culture} Vol. 13 Nos. 1 & 2¥March — September 1976, p. 113.
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PLATO AND POPPER*

S. OOKERIJEE

The Open Society and its Enemies by K. R. Popper is an attack on Tota-
litarianism. and Volume I. (The Spell of Plato) is a minutely reasoned and
sustained criticism of Plato’s political theory. Itisa challenge to all Platonists.
It is impossible to deal with it comprehensively in this paper, and so I shall
consider two central chapters which deal with the pivot of Platonic politics —
the idea of Justice. The chapters are : (5) ‘Nature and Convention’ and (6)
‘Totalitarian Justice.

According to Popper, three of the cssential characteristics of the ordinary
meaning of Justice are :

I.  Equalitarianism

II.  Individualism

ITl. Protectionism.
But for Plato, says Popper, Justice means ‘that which is in the interest of the
best state', from which follow three characteristics corresponding to but
opposed to the above three. They are :

Ta. ‘The principle of class rule and class priviledge™

Ila. The preservation of the state’s stability

[ITa. Absence of individual liberty and protection.

For this perversion of the ordinary meaning of Justice (a meaning which
Plato was aware of**) Popper imputes the most sinister motives of personal
political ambition. He also charges Plato of intellectual dishonesty in ‘impres-
sing upon his readers.. that all important theories have been examined’, whereas
really Equalitarianism is ‘nowhere seriously discussed in the Republic’ but
‘treated only with scorn’ and ‘sneers’” (Popper, The Spell of Plato, pp. 93 &
94). However, the chapters [ am discussing do not deal with Plato’s motives.
| shall therefore examine Popper’s case apainst the three characteristics of
Platonic Justice.

I. Equalitarianism

The ordinary or equalitarian idea of Justice includes, says Popper, the
idea of ‘an equal distribution of the burden of citizenship® ‘equal treatment
of the citizens before the law’, and ‘equal share in the advantages’ (Op. Cit.
p- 89), and the elimination of privileges (p. 94). In contrast, says Popper,
‘Plato identifies justice with the principle of...... class privilege’s.

* A paper read before the Bombay Philosophical Society.

** Popper, Op. Cit. pp. 91 & 93.

I. K. R. Popper, The Open Socicry and Its Enemies (London : Routledge & Kegan
Paul, 1962), Vol. [, "The Spall of Plato”. p. 89. 2. Ibid., p. 90 :

3. 1Ibid,
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Plato subscribes to what Popper calls psychological or spiritual naturalism
(ibid. pp. 72-3), which holds that the norms of human behaviour are derivalbe
from man’s natural aims, and are an expression of his spiritual nature.

Plato believed that men were naturally very different, and he could thus
‘justify’, according to Popper, ‘the natural prerogatives of the ‘“‘noble” or
“elect’ or “wise” or of the ‘“natural leader™!

In Plato’s Gorgias, Callicles uses Naturalism to show that the ‘stronger
does with the weaker whatever he likes’ and has the right to do so, while mora-
lity is an artificial device invented by the weak to defend themselves. This
view of morality is attacked in the Gorgias, but this, Popper suggests, is because
Plato is there still under the benevolent influence of Socrates. In the Republic
it is attacked, but is also identified with “individualism'. which , for Popper,
is a characteristic of Justice. In the Laws (Plato’s last dialogue), ‘Plato is
less antagonistic’, says Popper, ‘to the rule of the strong’, though he still prefers
‘the rule of the wise’ as a ‘better principle’.

My complete answer to this will be given in my discussion of Protectionism
lower down. I shall show that Plato never wavered in attacking the doctrine
that ‘might is right’. For the present, I shall quote the words of the Athenian
(i. e. Plato himself) in the Laws :

Justice is said by them to be the interest of the stronger, ....and do
you suppose that tyranny or democracy, or any other conquering
power, does not make the continuance of the power....the first or
principal object of their laws?. ... This is one of those falsc principles
of government to which we were referring .. According to our
view, such governments are not polities at all, nor are laws right which
are passed for the good of particular classes and not for the good
of the whole state.?

Popper has a quick way of dealing with such passages (Op. Cit. pp. 87
& 109). He admits that humanitarian idcas are found from time to time in
Plato, but he has an explanation : Plato was ‘moved to the depths of his soul’
by the ‘great humanitarian movement’>" in his tinie against slavery, hence
these sentiments, but the rest of his writings are ‘a tragic attempt to persuade
his own batter conscience’ against it. Thus, though it is ‘possible for philo-
sophers to represent Plato as a humanitarian®, this is ‘based upon an ancient
and deep-rooted prejudice in favour of idealizing Plato.”

Popper proceeds to cite the Republic to show that Plato’s anti-equali-
tarianism is founded on Psychological Naturalism :

By nature, no two of us are exactly alike. Each has his peculiar

nature, some being fit for one kind of work, and some for another. .
Surely, more will be produced and better and more easily if each

4. Lawy, 714-5 (Tr. B. Jowelt). 5. Popper, Op. Cit., p. 70
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man works in one occupation. . according to his natural gifts. The
city originates because we are not self-sufficient.. And when they
share their goods with one another.. does not every one in this way
expect to further his own interest.$

Do you think it would do much harm to the city if a carpenter started
making shoes and a shoemaker carpentering? But should one who
is by nature a worker . . manage to get into the warrior class; or should
a warrior get into the guardians’ class without being worthy of it;
then this kind of change and underhand plotting would mean the
downfall of the city.. Changing from one class to another is a great
crime against the city, and may rightly be denounced as the utmost
wickedness. . But utmost wickedness towards one’s city is injustice”?
When eachclass. . minds its own business,. .then this will be justice.s*

Popper comments (Op. Cit. p. 78) : ‘In this way, the economic principle
of the division of labour is introduced. . But the principle is based here upon. .
the natural inequality of men.’ *It is introduced ‘inconspicuously’ and ‘inno-
cently’, but is really much more sinister ‘for the only really important division
of labour turns out to be that betwzen rulers and ruled, claimed to be based
upon the natural inequality of masters and slaves, of wise and ignorant.’
‘Brielly anl bluntly,” adds Popper, ‘the state is just if the ruler rules, if the
worker works, and if the slave slaves.”?

[ would make the following points.

(1) Is it really untrue or offensive to hold that (in Popper’s words)
‘the natural inequality of men is one of the reasons for their living together,
for their mutual gifts are complementary’1?? 1 fird it no worse than the view
that men live in states only to protect themselves from each other — a view
based on a 'much lower and more cynical conception of human nature. Nor
is there anything unplausible or illogical about holding that if men ¢re different
in intellectual and moral endowments, the citizens could be divided into two
large classes —— those fit to rule and those quite unfit to do so. This does
not mean that the latter could never qualify for it.  The principle of demo-
cracy surely does not imply that all men are equally capable of being good
rulers. If it does, so much the worse for democracy.” It is the manner of
setting them up as rulers that is distinctive of democracy. The slogan ‘Good
govermment is no substitute for self-government’ shows that the latter does
not entail the former. It is a presumption on which democracy works that
universal adult suffage will, as things stand, result in good rulers, that the
common sense of mankind will elect, on the whole, the best people.

(2) The identification ol rulers and ruled with masters and slaves
respectively is incorrect. Popper himself says that the opposition between

* I give Popper's translation wherever possible.
6. Ibid.. p. 77 7. Ibid., p. 106 8. Ibid., p. 90
9, Ibid., p. 90 10.  Ibid. p. 70
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natural masters and natural slaves correspond to that between Greeks and
barbarians (Op. Cit. p. 70), whereas the third or worker class of the Republic
is made up of Greeks.

If Plato says that the state is just if ‘the slave slaves’, the proper answer
to make would be that no man is by nature a slave, and therefore no such
class should exist.

(3) It must be admitted that the attitude of both Plato and Aristotle
towards slaves and barbarians is indefensible*, but the fact that they were
so shockingly wrong about this particular mode of supposed inequality does
not by itself show that all class divisions, and particularly those which Plato
makes, are wrong. Popper seeks, by rousing the reader’s indignation at
Plato’s views about slavery, to confuse his judgment about class rule as ac-
vocated in the Republic.

(4) Popper points out (Op. Cit. p. 105) that the idea of Justice which
emerges from the quotations from the Republic is ‘incompatible with’ and
‘hostile towards’ the ordinary and humanitarian view of Justice expressed
(in the Gorgias and even in the Republic itseif) by means of the idea that it is
better for one to suffer than to commit injustice. Injustice in the latter sense
can be done by one individual to another, whereas this is impossible if injustice
is understood as the ‘changing of one class to another’. Popper also accuses
Plato (Op. Cit. p. 97) of a ‘crude juggle’ with the expression ‘‘our own” in
order to gain support for his own meaning of Justice by means of the ordinary
meaning. Popper quotes Plato to say: “To keep and to practice what
belongs to us and is our own will be generally agreed upon to be justice’™*,
and Popper says that this, along with the premise ‘My place (or my business)
is my own’, appears to Plato to entail .the conclusion ‘Thus it is just for me
to keep to my place (or to practise my business)’ — that is, in the context,
to keep to the job for which [ am most suited and to the class to which I naturally
bzlong. [t is, thus, just to preserve the class distinctions. Popper argues :
‘This is about as sound as the argument : “It is just to keep and to practise
what is one’s own. This plan of stealing your money is my own. Thus it is
just for me .. to steal your money.”

It must be admitted that Plato uses Justice in two senses, whether with
conscious design or due to muddled-headedncss, I cannot say. What he has
discovered as the true nature of Justice in the Republic (i. e. each of the three
classes minding its own business) would better be described as the virtue ol
being wall-ordered. A state in which everybody does a job to which he is
suited and does it efficiently would be a well-ordered state.

* See Popper’s note 13 to Ch. 5. (Op. Cit. p. 236)

** H. D. P Lee translates the passage as, We have often heard .. ..that justice consists in
minding your own business not interlering with other people’. (Plato, The Republic,
Penguin, 1955, Reprint, 1963, p. 181).
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That state would, in addition, be a just state if it protected these persons
against interference from others, provided that the jobs were not in themselves
immoral or imposed unfairly on these persons. This function of the state
would be Protectionism and is a characteristic of Justice in its ordinary sense.

Corresponding to Plato’s just or well-ordered state would be the well-
balanced or equanimous man, in whom, as Plato says, ‘each part. .is perform-
ing its proper function, ’ and ‘where reason and its subordinates (spirit and
appetite) are all agreed that reason should rule’ ‘That is exactly what we
mean by sclf-control in a city or in an individual'1l, says Plato himself. Of
course he is free to call it justice too, but it is sophistry or confusion to supgest
that in the sentence “The just man will not allow the three elements which
make up his inward self to trespass on each other’s functions’, but will be ‘at
‘peace with himself’i2, ‘just’ is used in the same sense as it is in the sentence
‘Justice is kecping to what belongs to one and doing one’s own job.’13.

I would sum up the matter thus. Plato’s special mcaning of ‘just’ is
not our ordinary meaning, and even the idea of ‘keeping to what belongs to
one and doing one’s own job’ would not ordinarily be equated with or be given
as a definition of Justice. But it would constitute one of the features of
Justice. And if a class system such as Plato visualizes were, on other grounds,
accepted as politically necessary and morally unobjectionable, then the preser-
vation of such a system would be, so far as'lies in his power. a part of the citi-
zen’s duty towards the state, and so would be a part of justice.

Even if Plato were to distinguish the two'senses of ‘just’, 1 believe he would
still maintain there was such a vital connection between the two that the distin-
ction would become a minor subtlety. In the just man (in Plato’s sense)
reason is paramount and ‘issues the orders, knowing..what is best for each
of the three elements and for the whole't. Knowledge, for Plato, issues in
in virtue. Therefore, such a man — the just man — would not and could
not act unjustly (in the ordinary sense). 'He would be the last person,’ says
Plato ‘to do such a thing’, as, for instance, ‘embezzle money’ or ‘commit
sacrilege or theft or betray his friend or his country.” ‘He will be ready for
action of any kind, whether personal, linancial, political or commercial.’
(Republic. 442-3) The same view is found in the Gorgius :

The man who is diSciplined will behave with propriety towards God
and man; if he behaved improperly he would not deserve the name of
disciplined?s.

So Plato’s [ull theory ol Justice is not very different in the two dialogues,
as Popper would have us believe. Moral action proceeding from a just man
in Plato’s sense, may, in a derivative and slightly different sense, be called
just (i. e. in the ordinary sense).

1. Republic (Penguin Books, 1963, Tr. H. D. P. Lee) 441-2

12.  Ibid., 443 13.  Ibid., 433-4 14.  Ibid., 442
15.  Gorgias (Penguin Books, 1960, Tr. W. Hamilton) 507
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Having shown that Plato advocates class distinction and class rule, Popper
quietly adds ‘class privilege’1s. If class privilege were coupled by Plato with
class rule, his theory would be totalitarian, but class rule does not entail class
privilege, and Popper’s showing that Plato advocated class rule does not, by
itself, prove that he advocated class privilege. Plato explicitly denies it :
‘Our purpose in founding our state was not to promote the happiness of a
single class, but, so far as possible, of the whole community.”” And the
rulers are not to be ‘idlers enjoying themselves in something more like a fun-
fair than a city’’®. Popper himself refers to such ideas, and writes.

Even writers who criticize Plato believe that his political doctrine,
in spite of certain similarities, is clearly distinguished from modern
totalitarianism by these aims of his, the happiness of the citizens, and
the rule of justice.!?

But, ‘in spite of such arguments’, writes Popper, I believe that Plato’s political
programme. .is fundamentally identical with it (totalitarianism).’”® Thus
Popper has decided to discount all evidence to the contrary, extensive as it is
in the Republic.

What, then, are the privileges and prerogatives of Plato’s rulers? Before
enumerating them, Popper says that ‘the watch-dogs must be strictly separated
from the human cattle’.2® These words, at once help to create an attitude
unfavourable to Plato. Tn fact, however, the context in which the term ‘watch-
dog’ appears shows, in the rulers, qualities quite other than those which Popper
is concerned to exhibit. Plato writes,

There is a certain similarity between the qualities needed in a good
watch-dog and those needed in our guardinas. I mean keen percep-
tions and speed in pursuit, and also strength to fight if he catches his
quarry.. ..

But if they have these qualities .. won’t they be ag'gressive'. .to each
other and to the rest of the community ? We have failed to press our
analogy far enough.. For have you not observed that it is characteris-
tic of a well-bred dog to behave with the utmost gentleness to those
it.. knows, but to be savage to strangers 22!

Popper gives no reference for the term ‘human cattle’ and | have been unable
to find it. But if used in the same context, it would mean the civilians who
,need to be protected by the warriors from external aggression. Thus by
expecting to arouse certain unfavourable associations in the reader’s mind
by using ‘watch-dog’ out of its context and ‘cattle’ (which has no context)
Popper gives a twist to Plato’s meaning from the start.

The so-called privileges of the rulers are given by Popper as follows ™:
(i) Plato’s ‘exclusive interest in this class’.

16. Popper, Op. Cit., p. 90 17. Republic, 420 8. 1bid., 421
19. Op. Cit., p. 87 20. Ibid., p. 86 21. Republic, 37¢
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(i) the ‘rigid rules for breeding and educating this class’.
(iii) the ‘strict supervision of the interests of its members’,
(iv) their ‘monopoly of military virtues and training’,

(v) ‘the right to receive education of any kind".

(vi) their exclusion from activities like ‘carning money,’

(vii) a censorship of all their ‘intellectual activities’. and a ‘continual
propaganda aiming at moulding their minds’. (Op. Cit. 86-7).

Plato’s exclusive interest in the rulers can be easily explained. On them
he believes, depends the welfare of the whole state, so that, as a political theorist
he holds it very necessary to make provisions which would ensure the proper
working of this class. As a political theorist he does not feel called upon to
lay down a way of life and an educational programme for the ordinary citizens.
This does not mean that ‘education of any kind’ is denied to them. | cannot
find any reference in the Republic for such an idea.

‘Strict supervision’ of the rulers’ ‘interests’ (i. e. desires and pursuits ),
‘rigid rules’ for their breeding and education, and a censorship of their intelle-
ctual activities, military training and exclusion from earning money—these
would not normally be regarded as privileges. Plato may be a puritanical and
somewhat priggish taskmaster, but it is the rulers, the special class, who bear
the brunt, and not, as in totalitarianism, the ordinary citizens. For the rulers,
life is no picnic.

Regarding education, I quote from Plato :

By maintaining a sound system of education you produce citizens
of good character, and citizens of sound character, with the advantage
of a good education, produce in turn children better than themselves.2

And continuing about education :
Our children’s amusements must be more strictly controlled; because
once they..lose their discipline, it becomes impossible to produce
good, orderly citizens....2

The educational measures seem to be aimed ( whether they hit the mark
or not ) at producing virtues no less required in the young ones of the human
cattle than in those of the watch-dogs. Till the end of this part ( IV of Bk. V)
there appears no distinction made between rulers and ruled as regards education,

Some further “privileges’ of the rulers may be listed (Republic, 416--20);

(viii) ‘they shall have no private property beyond the barest essentials’,

(ix) ‘none of them shall possess...property to which all have not the
right of entry’,

(x) ‘their food shall be provided by the citizens’ and ‘shall be suitable
for men living under the rigours of military training.’

22, Ibid., 424
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(xi) ‘they shall live together like soldiers in a camp’

(xii) ‘they alone..of all the citizens are forbidden to..handle silver or
gold’, even to ‘wear them as ornaments’,

(xiii) ‘they can’t go for a holiday abroad’,

(xiv) there is to be a community of wives and children in the ruler class:
parents are not to know their children or children their parents
(Tbid. 457--62).

Under these conditions very few would offer to be rulers, and Plato holds
that by laying them down he has provided against unworthy rulers, with their
‘struggles for political power, which they treat as some great prize’ ( Republic,
520). He writes (Ibid., 520--21) :

The state whose rulers come to their duties with least enthusiasm is
bound to have the best and most tranquil government..The only
men to get power should be men who do not love it. . Who else then,
are we to compel to undertake the responsibilities of ruling, if it is
not to be those who know most about good government and who yet
value other things more highly than politics and its rewards ?

II. Individualism.

The next essential feature of the ordinary meaning of Justice is Individua-
lism--that is, that the individual human being is a self-sufficient unit and has
certain unalienable rights. As against this, says Popper, ‘the ideal state appears
to Plato the perfect individual” ‘because of its self-sufficiency’. It is, adds
Popper, ‘a kind of super-organism or Leviathan’, and the individual, is lower
than the state, and a kind of imperfect copy of it." This is anti-individualism.
Popper admits that ‘Plato does not defend the theory, and indced hardly formu-
lates it explicitly’, but Popper can see it ‘clearly enough implied’ in what Plato
does say. (Popper, Op. Cit. p. 79). Popper gives a number of agruments
in support of his contention.

() ‘The fundamental analogy between the state and the human indivi-
dual is one of the standard topics of the Republic.?3".

This, however, does not bear out Popper’s contention. Socrates had been
trying to discover the nature of Justice, and has had to reject a number of in-
correct views. A new method strikes him as being possibly more fruitful.
‘A community is larger than an individual’, he says: ‘we may thercfore find
that the amount of justice in the larger entity is greater, and so casier to reco-
gnize. laccordingly propose that we start our enquiry with the community,
and then proceed to the individual and see if we can find in the smaller entity
anything corresponding to..the larger’.?* This procedural move is compa-
tible with any theory of Justice he might have reached ( c. g. that a just state
respects the rights of other states, and so a just man respects the rights of other

23. Op. Cit., p. 19 24.  Republic, 368-9.
veel2
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men ). From the hypothesis that an individual is a smaller copy of the state,
it need not follow that he is also an inferior copy or merely a tool in the service
of the state. Plato does say in the Republic that ‘the good man’s life is the
most complete in itself’?5, but Popper dismisses this as ‘one of the few..
passages reminiscent of Socratic teaching’ and ‘in direct contradiction to the
main doctrine of the Republic’?. 1 believe that the passage could be shown
to be quite consistent with that doctrine. (Tt would, however, take me too
far.)

(2) ‘Plato teaches that the human individual cannot be self-sufficient,
owing to the limitations inherent in human nature. . ..They can reach perfec-
tion only through the state and in the state’?. This refers to the theory
of the division of labour discussed above. The passage from the Republic
referred to by Popper reads thus :

Society originates. . . .because the individual is not self-sufficient, but has
many needs, which he can’t supply himself....And when we have got
hold of enough people to satisfy our many varied needs. . . .a large number
of partners and helpers together;....we give the resultant settlement
the name of a community or state....And in the community all mutual
exchanges are made with the benefit of the partners in view....%,

Plato goes on to point out that it would be better if a person skilled in a certain
job should supply the whole community with that particular commodity,
than that each person should devote a bit of his time to producing food for
himself, another bit to building himself a house, another to making his own
shoes, and so on. (Republic, 369-70).

From these words and ideas of Plato’s, Popper concludes that the ‘state
is higher than the individual since only the state can be self-sufficient’®. This
is true, but only in the sense that a whole made up of parts is greater than
any of its parts taken singly. Popper adds thar Plato’s state is able ‘to make
good the....imperfection of the individual’?®. True again. but it is only
the other individuals and their diverse activities which supplements every
individual’s activity and supplies his necds.

Popper calls Plato’s political theory Holism — that is that the state Is
‘no mere assembly of individuals but a “natural’ unit of a higher order.’3
In support of this he quotes and refers to further passages in Plato.

(3) Popper quotes from the Republic :

The law. . ..is designed to bring about the welfare of the state as a whole,
fitting the citizens into one unit, by means of both persuation and force.
It makes them all share in whatever benefit each of them can contribute
to the community. And it is actually the law which creates for the state

25. Ibid., 387 26. Op.Cit.,, N.2,toCh. V. 27. TIbid., p. 76
28. Republic, 369. 29. Op. Cit., p. 76 30. Ibid, p. 80
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men of the right frame of mind; not for the purpose of lettiog them loose,
so that everybody can go his own way, but....to utilize all for welding
the city together.3

This passage does contain an extreme of state-control on individual lives,
but it does not prove Holism. Popper connects the passage with another
from the Laws : Every artist. . ..executes the part for the sake of the whole
and not the whole for the sake of the part32

Elsewhere Popper gives the simile of cogs in a clockwork — each citizen
must be fit for some specific job, and then must bc fitted. .. .into its right
place and must retain that place’ (Op. Cit. pp. 107-8). Thesc similes fairly
accurately illustrate, I think, the meaning of Plato’s passage above. It is
rue that Plato does not explicitly mention that the citizens may perform acti-
vities other than those which contribute to the community, and so he does
give the impression that their life consists solely in being good cogs for the
smooth working of the machine. Besides, a citizen might rightly resent being
made by force’ to contribute, and only contribute, to the welfare of the com-
munity. But if the similes are to be taken seriously, they point away from
Holism, because the work of art or the clockwork is #ot a separate unit of a
higher order over and above its parts.

Further, although the above passage refers to all citizens, its context
indicates that while writing it Plato had in mind the Guardians, who are assumed
to have had a vision of the Good’ and might therefore be reluctant to take
on the responsibilities of mundane government (Republic, 519). Immediately
after the quoted passage, Socrates continute,

We shan’t be unfair to our philosophers (the Guardians), but shall be
quite justified in compelling them to have some care....for others....
You must therefore each (he addresses them) descend in turn and live
with your fellows....33

Thus it is not the ordinary citizens but the would-be rulers who are really
being persuaded or forced to be cogs in the clockwork !

Regarding the passage about the artist quoted above, Popper himself
admits that the "whole” referred to....is not the state but the world, and,
I may mention, it was done in the context of a religious discussion. But
Popper says there is not doubt that the underlying tendency of this cosmo-
logical holism is a political holism.’3%.  Popper also tells us that the passage
about the artist is “a shorter version® of a passage from the Republic (Op. Cit.
p. 242). If we turn to this reference, we find that it is, once again, all about
the Guardians, and contains sentiments like the following (Republic, 420-21):

We are....trying to construct what we think is a happy community
by securing the happiness not of a select minority, but of the whole;

31, Ibid, pp. 80-81 32. Ibid., p. 80
33. Republic, 520. 34. Op. Cit,, N. 35 (0 Ch. V.
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and, comparing the state with a statue, Plato writes, *You should look rather
to see whether we have made the whole beautiful by giving each part its due.’

(4) While, on the one hand, Popper holds that Plato believed in Holism—
that i. that the state is a higher unit than its parts — he also finds in Plato
‘the identification of the fate of the state with that of the ruling class’35; that
means that the state is one of its parts.

If this is to serve as further support for the view that Plato’s theory was anti-
individualistic, it must be shown that the ordinary citizens are to be tools in
the service of the rulers and of the rulers only, and that the happy state would
simply be one in which the rulers are prosperous and happy.

The many passages already quoted explicitly reject this idea. Popper
himself writes that Plato’s ‘ideal was not the maximum exploitation of the
working classes by the upper class’. But Popper goes on,

The reason, however, which he (Plato) gives for the need to keep the
cxploitation within limits, is again purely utilitarian. It is the interest
of stabilizing the class rule. Should the guardians try to get too much,
he (Plato) argues, then they will in the end have nothing at allsé,

Popper quotes the relevant passage from the Republic (466) :

If they are not satisfied with a life of stability and security....and are
tempted, by their power, to appropriate for themselves, all the wealth
of the city, then surely they are bound to find out how wise Hesiod was
when he said, ‘the half is more than the whole’*.

According to a Platonic translator, H. D. Lee, this saying means ‘making
the best of what you have’3” By itself it may be interpreted as recommending
restraint as a policy or evil necessity, or it may be interpreted as a moral truth,
Taken along with the following words of Plato, the former interpretation
appears far-fetched:

I't would be the most dreadlul disgrace. .. .to keep sheep dogs (such). ...
that. .hunger or some bad trait or other led them to worry the sheep
and behave more like wolves than dogs....We must therefore take
every possible precaution to prevent our auxiliaries. .. .behaving more
like savage tyrants than partners and friends.® If you get, in public
affairs. men who are so morally impoverished that they. .. .hope to snatch
some compensation for their own inadequacy from a political career,
there can never be good government. They start fighting for power,
and the consequent. ...domestic conflicfs ruin both them and society.®

* H.D.P. Lee’s translation of this passage runs thus : ‘It he (a guardian) tires of the
restraint and security of the ideal life we have drawn for him, and is misled by some
extravagant idea of happiness into using his power's etc. (Itals. mine). This seems
unlike the view of a man for whom restraint is a matter of policy.

35. 1Ibid., p. 86 36. Ibid., p. 108 37. Republic, 223
38. Ibid., 416 39. Ibid., 521 40. Op. Cit., p. 108
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Popper, however, believes that ‘even this tendency to restrict the exploitation
of class privileges is a fairly common ingredient of totalitarianism.’#

(5) In further support of the view that Plato is an anti-individualist,
Popper quotes or refers to (N. 35 to Ch. 5, Op. Cit. p. 242) a number of other
passages from the Republic and the Laws. 1 shall consider four of the most
important.

i) From the Laws (942);

The greatest principle of all is that nobody....should ever be
without a leader. Nor should the mind of anybody be habituated
to letting him to anything at all on his own initiative....But in
war and in the midst of peace—— to his leader he shall direct his
eye, and follow him faithfully. And even in the smallest matters he
should stand under leadership. For example, he should get up,
or move, or wash, or take his meals....only if he has been told
to do so....He should teach his soul, by long habit, never to dream
of acting independently, and to become utterly incapable of it.
In this way the life of all will be spent in total community. There
is no law. ...which is superior to this, or better and more effective
in ensuring salvation and victory in war. And in times of peace.
and from the earliest childhood on should it be fostered — this habit
of ruling others, and of being ruled by others. And every trace
of anarchy should be utterly cradicated from «ll the life of all the
men, and even of the wild beasts which arc subject to men.4!

The passage opens with the sentence ‘Now for expeditions of war much consi-
deration and many laws are required’, and Popper admits that it ‘deals prima-
rily with military expeditions and with military discipline’¥1A. But he si)s
that ‘Plato leaves no doubt that these same militarist principles should be
adhered to not only in war, but also ““in peace,and from the earliest childhcod
on”’ Even if Plato is only talking about the soldiers’ life, his words are strong.
but if he really means them to refer to ‘all the life of all the men’ —— civilians
included——they are terribly reactionary and totally indefensible. The
crucial question is, Do the words ‘in times of peace, and from the earliest
childhood’ refer to the warrior class alone or do they refer to all the citizens ?
In the sentence “In this way the life of all will be spent in total community ’
instead of “the life of all’, Jowett writes "of all soldiers’, but this may well
be one of those instances ol idealizing Plato, when, according to Popper,
‘drastic remarks of Plato’s which do not fit the translator’s views of what
a humanitarian should say are..toned down2. 1 am not competent to
decide this question. However, the quoted passage is soon followed by .
‘Let the young man imagine that he hears in what has preceded the praises
of the military life.s3,

41. 1lbid., p. 103 42. Ibid., p. 88 43. Laws, 943
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ii) Popper refers to Laws, 875, [ give Jowelt’s trapslation. Mankind
must have laws. . ..or their life would be as bad as that of the most
savage beast....No man’s nature is able to know what is best for
human society; or knowing, always able and willing to do what
is best....Both the public and private good....is greater when
the state and not the individual is first considered. . ..Although a
person knows in the abstract that this is true, yet if he be possessed
of absolute....power, he will never remain firm in his principles. .
Human nature will be always drawing him into avarice and selfish-
ness,....and so....will at last fill with evils both him and the
whole city. For if a man were born so divinely gifted that he could
naturally apprehend the truth, he would have no need of laws . .,
for there is no law....above knowledge . .But then there is no
such . .anywhere . .; and therefore we must choose law and
order, which arc second best.

I see in this passage a plea for the Rule of law, and it could well form the
preamble to a penal code or other legal enactment. Besides, it is not meant
only for the ordinary citizens, but the rulers also come within its scope. Earlier
in the Laws it is said that the government must be entrusted to him ‘who is
most obedient to the laws of the state’, ‘for that state in which the law is subject
and has no authority, I perceive to be on the highway to ruin; but....the
state in which the law is above the rulers. . . . has salvation.’ (715).

iii) Popper refers to Laws, 923, where, discussing testation, Plato suggests
that ‘a man should not be allowed to dispose of his property in all respects
as he liked’. The legislator must regard a man’s property as bclonging
to his whole family, and regard ‘both family and possessions as belonging
to the state’. Hence he must ‘legislate with a view to the whole. considering
what is best both for the state and for the family, esteeming. . . .the feelings
of an individual at a lower rate’.

This might appear to us to be a case of extreme interference in a man’s
personal affairs, and in the hands of unscrupulous rulers the principle spells
danger for the individual. Some of the words of the passage seem parti-
cularly repugnant to us who take it for granted that one’s right to the property
one has amasscd is absolute and unalienable. Plato holds that possessione
are ‘a common source of wickedness’#. He writes about the Guardinas :

[fthey acquire private property in land, houses or money, they will become.
men of business instead of guardians, and harsh tyrants instead of partners
in their dealing with their fellow citizens, with whom they will live on
terms of mutual hatred and suspicion.#4A

The idea is not very different from that which prompted Christ to ask the rich
man to give away all his money and follow Him. Plato is less hard on the

44, Republic, 417
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ordinary citizen than on the Guardians, for on thc latter depends the safety
of the state. But the avarice of the citizen must also, he believes, be checked.
Popper constantly disregards Plato’s motives. Plato fears that, if testation
were not state-regulated, individuals, ‘tossed on the sea of disease and old
age’, might be persuaded by crafty relatives to disposc of their property ‘in
a way that is not for the best’ (Laws, 922-3).

We must also remember that in making his suggestions, Plato has in mind
the philosopher rulers who have been cured of the desire for acquiring personal
wealth, and, if not quite cured, are in any case forbidden by the laws to acquire
it.

iv) [t is one of Popper’s contentions (Op. Cit. pp. 100-101) that Plato
identified egoism with individualism and altruism with collectivism. Popper
writers, ‘Plato suggests that if you cannot sacrifice your interests for the sake
of the whole, then you are selfish.” T agree with Popper that one can be an
individualist having what are called self-regarding virtues, and yet be an altruist.
He quotes from the Laws to show that Plato ruled out this possibility -

There is common property (in Plato’s ideal state) of wives, of children,
and of all chattels. And everything possible has been done to eradicate
from our life....all that is private and individual. So far as it can be
done, even those things which nature herself has made private and indi-
vidual have somehow become the common property of all. Our very eyes
and ears and hands seem to see, to hear, and to act, as if they belonged. .
to the community. All men are moulded to be unanimous in the utmost
degree in bestowing praise and blame, and they even rejoice and grieve
about the same things, and at the same time.4s

There is a similar passage in the Republic (462) which is referred to by Popper,
and from which I quote some parts :

Is there anything worse for a statc than to be split and disunited? or
anything better than cohesion and unity?....So the best run state is
one in which as many people as possible use the words ‘mine’ and ‘not
mine’ in the same sense of the same things. ...

Such a community will regard the individual who experiences gain or
loss as a part of itself, and be glad or sorry as a whole accordingly. ...

These two passages may be interpreted as a strong plea for complete
communism where all privatc property and all individuality arc eliminated.
Even here, however, it must be noted that both passages refer to the entire
body of citizens, including the Guardians. The no)-guardians are not told
to be unanimous in simply following the Guardians and extolling their every
act.

The passages, however, may also be interpreted as holding up an ideal
of human nature and society. Except in the case of tke Guardians, Plato

45. Popper, Op. Cit., pp. 102-3 Laws, 739.
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nowhere suggests the abolishing of private property. Fven in the Laws he
harps on its equitable distribution, to the consideration of which he devotes
two or three sections (736-8). The paseages could therefore plausibly be
taken to stress the moral and emotional unanimity of the citizens of the almost-
perfect state, who have reached such a level of moral consciousness that they
praisc and blame the same things, and have developed such sentiments of
mutusl sympathy that the gain or loss that befall. any individual affects these
whole community as it affects himself. We do sympathise in the misfortune
of our close friends and share in their joys, and at times of great nationl
or world calamities it is not unknown for a people to feel ‘sorry as a whole’
At such times, to be ‘unanimous in the utmost degree in bestowing praise
and blame,” and being ‘glad or sorry’ does not appear an immoral thing.
From this point of view, the words about ‘mine’ and ‘not mine’ may be in-
nocuous. It is only the sheep-like and uncritical unanimity of a people under
the spell of a despot that is despicable. The kind of society Plato might have
visualised did, we are told, actually exist on a much smaller scale in the
garden of Epicurus.

(6) According to Popper, Plato’s anti-individualism is connected with
his belief that moral laws are ‘natural’; and this again, is linked up with his
‘nostalgia’ for a tribal collectivist society, in which individual freedom did not
exist (p. 79).

Popper argues as follows : (i) Normative laws are distinct from natural
laws and express individual freedom, (ii) no such distinction exists in tribal
society, (iii) Plato advocates:such a society; therefore Plato denies normative
laws and individual freedom.

i) ‘A normative law, whether it is....a lcgal enactment or a moral
commandment, can be enforced by men’, and is ‘alterable’, whereas ‘a law
of nature is unalterable; there are no exceptions to it’, and is ‘beyond human
control’ (p. 58).

if) A ‘primitive tribal or “closed” society....lives ina charmed circle
of unchanging taboos, of laws and customs which are felt to be as inevitable
“as the rising of the sun’ (p. 57).

Now, (ii) may be admitted, but as regards (i) Popper is still labouring
under the archaic conception of normative laws, whereby they are ‘prohi.
bitions and commandments’, ‘rules as forbid or demand certain modes of
conduct’, and his examples are the Ten Commandments or the rules regulating
Parliamentary elections (p. 57). As such, they are ‘based on decisions or
conventions’, and are ‘imposed and enforced by man’ (p. 60). In opposing
the conventional morality of the Sophists, Plato may be said to uphold the
view that moral laws are ‘ndtural’, but one must be careful to sec what this
exactly means, and not rush into concluding that he identifies moral laws
with the natural ‘unalterable’ uniformities - of positive science.
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A discussion of normative laws in any recent book on Logic will show
that they are in no sense imposed upon anybody, but are discovered as some-
how obtaining in the subject-matter. As an example, I quote from An intro-
duction to Logic* by D. Mitchell.

The axioms which serve as premises are necessary laws of logic. and the
theorems derived from them follow in accordance with other neceseary
logical laws or principles. The axioms are not arbitrarily sclected or
prescribed; that is to say, they do not hold good because a logical in-
novator has laid them down. They are not rules in the sense of the
word ‘rules’ in which we speak of ‘rules of a game’. It makes no sense
to speak of such rules as neceseary or true: they hold because the inventor
of the game has decided that they sha// hold.**

To Popper’s contention that normative laws can be ‘good or bad, right or
wrong’, but that ‘only in a metaphorical sense can (they) be called “‘truc™ or
“false’” (p. 58), the answer may again be put in Mitchell’s words :

They are rules in so far as they prescribe the ways within the system in
which demonstrations arc to be carried out. But they are only
prescribable because they are, independently of any logician’s prescrip-
tion, valid forms of inference....The rule that permits uniform substitution
on variables can only be a rule because it expresses a frwe principle of
logic. ***

If these words of Mitchell hold in the case of Symbolic Logic, they would
apply much more so in the case of traditional logic, which investigates actual
common-sense or scicntific thinking. And they could be shown to hold in
the case of moral laws also. In fact, Popper himself appears to agree with
this view, for he says that Critical Dualism (the recognition of the distinction
between natural and normative laws), which he favours, has nothing ‘to do
with the assertion that norms, since they are conventional....are therefore
“merely arbitrary™ (p. 61). Neverthless, he still persists that while ‘we can
compare the existing normative laws (or social institutions) with some standard
norms,’ these standards are still ‘of our making in the sense that our decision
in favour of them is our own decision’, that we have ‘decided (they) are worthy
of being realized’, and that "we alone carry the responsibility for adopting
them.” He adds, ‘The standards are not to be found in nature.’ (p. 61).

Popper’s mistake arises from two scurces. (a) By moral laws he only
seems to mean conventional rules (such as, say ‘One should not be rude at a
party’ or ‘Ome should not lecture in a bathing suit”) and ‘social, institutions
(like that of private property or monogamous marriage). He completely
ignores decisions which arc the result of moral judgments in matters of con-
science or solutions, according to our lights, of moral perplexities — decisions

* London : Hutchinson University Library, 1962.
*+ Op. Cit., p. 57.
**+ [bid,, p. 58

..l23
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such as ‘I must tell the truth even though he may throw me out’ or ‘I must
not be mean and hypocritical’. These, and others such as these, arc decisions,
but it would be difficult to explain them as ‘conventions’ on a par with the
ones given above. Onec makes and carries out such decisions becanse one
believes they are right and not because they are ‘enforced by men.” Even
if they could be ‘broken without unpleasant repercussions if one (could) only
escape the sanctions imposed by one’s fellow-men’ (p. 60), 2 good man would
not break them. That he may well break them, was the ‘morality’ of the
Sophists, against which immoral view of morality —the view that morality
requires external sanctions, that it is expediency — Plato reacted and consi-
dered moral laws to be ‘natural’. A good man will obey moral laws because
he sees them to be in keeping with his nature, to express that nature at its
highest. Popper himself is very unsure of his own position :

It must, of course, be admitted that the view that norms are conventional
or artificial indicates that there will be a certain element of arbitrariness
involved, i. e. that there may be different systems of norms between which
there is not much to choose (a fact that has been duly emphasized by
Protagoras). Bat artificiality by no means implies full arbitrariness.
Mathematical calculi, for instance, or symphonies, or plays, are highly
artificial, yet it does not follow that one calculus or symphony or play
is just as good as any other.46,

Does it even imply that to write good symphonies or plays is to practice a
convention laid down and ‘enforced by men’? Just as a good symphony issues
from the asethetic nature of the composer, so a good action is the expression
of a man’s moral nature—it is natural to him.

Popper is aware that Plato means something special when he regards
moral laws to be ‘natural’. He writes that Plato.

attacks the materialists who say “that....all normative laws are alto-
gether unnatural and artificial and based upon superstitions which are
not true.”’” Against this view, he shows first, that it is. .. .the soul which
truly “‘exists by nature’,....and from this he concludes that order, and
law. must also be by nature, since they spring from the soul.. ...

“laws and purposeful institutions exist by nature....since they are born
of reason and true thought.”'¥?

In spite of this "spiritual version of naturalism’ (as Popper calls it), he wants
to foist upon Plato the identification of normative laws and the natural uni-
formities of physical science.

b) This springs from Popper’s second mistake, namely, that conventions
and natural physical laws are exhaustive alternatives. When he writes that
‘standards are not to be found in nature’ (p. 61), he is conceiving ‘nature’

46. Popper, Op. Cit., p. 65
47. 1Ibid., p. 78, The Quotations from Plato are from the Laws.
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exclusively in terms of physical nature. Of course norms are not to be found
in nature, but those who, like Plato, hold that moral laws — and logical laws
too— are not prescriptions, ‘prohibitions or commandments’, speak of them
as ‘natural’ in quite a different sense. That there cannot be any such ‘natural’
laws requires a separate proof, which Popper has nowhere furnished.

iii) According to Popper, ‘Plato was longing for the lost unity of tribal
ife.” His holism, he writes, is ‘closely related to the tribal collectivism® in
which ‘it is “natural” for the individual to subserve the whole’ (p. 80). Popper
seeks to support this thesis by trying to show that Plato justifies tribal collecti-
vism by his theory of Forms. Popper writes.

’

Since it seems to be the task of science in general to examine the true
nature of its objects, it is the task of a social or political science to examinc
the nature of human society, and of the state. But the nature of a thing,
according to Plato, is its origin; or at least it is determined by its origin.
Thus the method of any science will be the investigation of the origin of
things (of their ‘causes’). This principle, when applied to the science
of society and of politics, leads to the demand that the origin of society
and of the state must be examined. 48.

Thus, according to Popper, when Plato investigates the ‘essence’ or ‘Form’
or ‘Idea’ of the state — i. e. the perfect state — he arrives at the tribal collecti-
vist society, for, says Popper, the Form or Idea of anytning ‘is its forefather,
its primogenitor’ (p. 74).

For this view Popper gives no references, and there is nothing in Plato
to validate such an interpretation. and interpretation which is not borne out
even if we concentrate only on the early Dialogues and ignore the later, maturer
ones, of which the Parmenides explicitly repudiates any tendency to interpret
the Forms as entities of any kind. In the early Dialogues (including the
Republic, the Forms are regarded as entities, as perfect models, of which
individual objects are copies. But these models are ‘laid up in heaven’ and
are not carthly primogenitors at all. The Form of the Bed is not the first
rude sleeping contraption that some carpenter may have made, the Form
of the Bicycle is not the boneshaker. The Form of the Bicycle is the ideal
bicycle which does not actually exist and never did, but to which our modern
bicycles approximate much more closely than did the boneshaker.

If we look in the Republic tor evidence that might have been given by
Popper for his thesis that the [dea of the state is the primogenitor of all existing
states, we might pause at Book 11, 369-74 and at Books V, 445-9, and VIII,
543fT.

In Book 11, 369-74, Socrates describes a ‘community coming into existence’
to ‘see how justice and injustice originate in it’. He begins with a very simple
primitive socicty, which gets formed because ‘the individual is not self-sufficient”.

48. Ibid. p. 75
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It is generally agreed that ‘his account, though historical in form, is not seri-
ously so meant’, for ‘he is concerned to find out what are the underlying princi-
ples of any society, even the simplest’ (H. D. P. Lee, Op. Cit.. p. 100). The
apparently historical account is really a philosophical investigation into the
ingredients which go to make up a state. This simple primitive community
which Plato describes is, in fact, very different from the ideal state ‘laid up
in heaven ’ which he visualizes. Of course. there are certain points common
to both, such as a certain measure of austerity and a merging of the individual
into the whole. But the organization, the class-divisions, the nature of the
Guardians, their education, et cetera, are absent from the primitive society.
H. D. P. Lee even wiites, "Though he (Socrates) professes to regard this primi-
tive society as the ideal, the description is commonly regarded as an ironic
parody of the “simple life”” theories of Plato’s day’ (Tbid.. p. 100).

A similar interpretation can be put upon the passages of Books V and
VIII and is, in fact, the most natural one. 1 shall quote the relevant bits :

There are as many types of character as there are kinds of political constitu-
tion.

There is only one kind of goodness, but many kinds of wickedness, though
there arc four in particular. The first kind of political constitution is
the one we have been describing. . .. This, then, is my standard of a good
state....and of a good man. And by that standard all other forms of
social organization and of individual character are bad or defective,
and we can classify their faults under four headings.4?.
Again,

Anyhow, you were saying that if this was the right kind of state, the others
must be wrong. And ... you said that the others were four in number,
and that it was worth discussing how they and the characters correspond-
ing to them had gone wrong, so that, having examined the various types
of charaacter and ranged them in order ol goodness and badness. . . .50

Now, these statements do not, even apparently, suggest that Plato is
proposing to describe a temporal process of degeneration from the ideal state
— the tribal society — which is the primogenitor of the imperfect states that
follow. When he comes to describe individually these imperfect states, he
does indeed write in the following vein :

Then let us try. .. .to describc how our ideal state turns into a timocracy
(Republic. 545).
We must first describe how oligarchy originates from timocracy (Ibid.,
550).
But, in spite of this, it is still possible to hold that ‘Plalo is concerned with
a moral degeneration, and the historical framework should not be taken too

49. Republic, 445 & 449. 50. Ibid., 544
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literally' (H. D. P. Lee., Op. Cit., p. 302). In any case, even if it is so taken,
the primogenitor here is the visualized ideal state (or an actual approximation
to that) and not the primitive tribal society.

I1I. Protectionsim

According to the ordinary meaning of Justice, ‘what I demand from

th: state’, writes Popper, ‘is protection...for my own freedom and for other

sople’s, and I do not wish to live at the mercy ol anybody who has the larger

firsts or the bigger guns.”s! In the Platonic notion of Justice it is implied,
writers Popper,

That the state itself can never be wrong in any of its actions, as long as
it is strong; that the state has the right, not only to do violence to its
citizens, should that lead to an increase of strength, but also attack other
states. .. .52

Popper himsélf is ‘quite ready to see his own freedom of action somewhat
curtailed by the state’, and all that he demands is that ‘the state must limit
the freedom of the citizens as equally as possible’. He even grants ‘a certain
amount of state control ineducation’s® He asserts that his theory has nothing
to do with the policy of strict non-intervention!, and that ‘liberalism and state-
interference are not opposed to each other’.  All this being granted in principle,
the extent of state-control becomes a matter of expediency and ‘cannot’, as
Popper says, ‘be solved by a cut and dried formula’. (Op. Cit. pp. 110-111).
Looked at in this light, it was not necessary for Popper to have contrasted
(Ibid. p. 102) the statement of Pericles (‘We do not feel called upon to nag
at our neighbour if he chooses to go his own way’.) which he favours, with
that of Plato that the law is ‘not for the purpose of letting them loose, so that
cverybody can go his own way'. Plato believes that the state is perfectly
within its right to limit the freedom of a citizen to carry on a trade for which
he is not fit. ‘Merely to pick up the tools ol any. .. .trade does not turn a man
into a craftman’s4, says Plato, and, bslieving that governing is also an art---
the most imporrant of the arts—he is afraid that

if someone who belongs by nature to the class of artisans and business-
men is puffed by wealth or popular support....and tries to do an auxi-
liary's job: or il'an Auxiliary who is not up to it tries to take on the func-
tions....of a Ruler:....or if a single individual tries to do all these
jobs. ... -—this sort of mutual....interference spells destruction to our
state.ss
Plato might be blamed for going too far in imposing limitations, but he does
not sugg:st that the state will limit the citizens’ freedom unequally or grant
privileges to its favourites. There is provision even for the demotion of unfit
Guardians.

51. Popper, Op. Cit., pp. 109-10. 52. Ibid., 107
53. 1bid., p. 111 54. Republic, 374 55. 1lbid., 434
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On: of Poppzr's strongest arguments is to show that for Plato Protec-
tionism as well as Individualism are ‘identical with the ruthless. . . .Selfishness
of Thrasymachus’, and he says that ‘the elaboration of its allegedly selfish
basis is the whole of Plato’s argument against protectionism’, that he had no
better argument, and that he tried to dismiss it ‘by an appeal to our moral
sentimznts’, our ‘idea of justice’ and our ‘feelings of decency’. Popper finds
Plato’s method ‘clever’ but ‘dishonest’ (Op. Cit. pp. 118-9). | find Popper’s
account to be the result either of confusion or dishonesty.

According to Popper, Plato ‘expounded’ Protectionism in the Gorgias
and the Republic, but he finds a ‘tremendous difference’ in Plato’s stand in the
two dialogues (Op. Cit. p. 116). In the Gorgias, says, Popper, Protectionism
is ‘defended’ by Plato, because he was still under the humanitarian influence
of Socrates. In the Republic it is attacked and destroyed.

I shall show that there is absolutely no difference in Plato’s earlier and
later stands. ‘What he does destroy in both dialogues is a false view of Justice.
Protectionism, as such, is never attacked.

Popper argues (Op. Cit. p. 116),

In the Gorgias, the theory is presented by Callicles as onc which he opposes;
and since he also opposes Socrates, the protectionist theory is, by impli-
cation....defended by Plato.

This is a poor argument. Because A opposes a theory x and also opposes
another theory, y, of B’s, it does not follow that B defends x. This would
follow if and only if x were entailed by y.

Popper proceeds (Ibid.)

But in the Republic , the same theory is presented. ...as an elaboration
and development of the views of Thrasymachus, i. e. of the nihilist who
takes here the place of Callicles. . ..and Socrates as the here. . ..destroys
this devilish doctrine of selfishness.

[ shall show that the ‘protectionism’ which Callicles opposes is not at all
entailed or held by Socrates in the Gorgias, and that, as an account of Justice,
it is the same travesty or caricature which Thrasymachus gives and Socrates
destroys in the Republic. Popper, it seems to me, makes clever play with the
word ‘opposes’.

The protectionist doctrine that is being talked about by Popper is stated
by Callicles in the Gorgias as follows :

The laws are made by the great mass of people which consists mainly
of the weak men. And they make the laws to protect themselves and
their interests. Thus they deter the stronger men....who might get
the better of them, from doing so. 5¢

56. Popper, Op. Cit., pp. 116-7.
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This view is stated by Callicles (with ‘open scorn and hostility’) as a true
picture of the nature of moral laws, because Socrates has been arguing that
moral laws must be obeyed by all. In the sense of being universally obligatory,
Socrates holds they are natural, and Callicles opposes this by saying they
are only conventional, invented by the weaklings to defend themselves against
the naturally strong, who have a natural right to do what they like (Gorgias,
483-4). Callicles thus subscribes to ‘might is right’, and considers morality
or what we call justice to be a mere policy, a matter of expediency. Surely
Socrates does not, and does not have to, subscribe to this definition of morality
simply because he opposes Callicles’ view that moral laws are not obligatory
on the strong man. This protectionist theory which is ‘expounded’ in the
Gorgias is a travesty of morality and justice; it is the view on which Callicles’
‘doctrine of selfishness’ is based, and is therefore the view of morality which,
not Socrates, but Callicles holds. In one sense Callicles opposes it, for he
does not think the strong man should respect moral laws; in another sense
he does not opposes it — he does not oppose it as a true account of morality
he propounds it as such. Popper distorts the facts when he writes that it is
‘no longer defended’s” in the Republic: it never was defended.

[tis exactly in the same sense that the theory is an ‘elaboration and develop-
ment of the views of Thrasymachus’. This is admitted by Popper :

This theory, whose humanitarian character has been indicated in the
Gorgias. is now (in the Republic) made. .. .to appear....as the outcome
of the repulsive... doctrine that injustice is a very good thing — for
those who can get away with it.5s,

This theory (the protectionist theory), which is alleged in the Republic to be
‘based on cynical egoism’, is identical with the protectionism advanced by
Callicles in the Gorgias.

Tt is the ‘development’ of Thrasymachus™ nihilism, and if Thrasymachus ‘takes
the place of Callicles’, it follows that it is also the development of the views
of Callicles. We have Popper's own word for it that it is the same theory :

Both (the passage from the Gorgias and the one from the Republic) present
it as if its logical premises were necessarily selfish. . . .i. e. as if the protec-
tionist view ....was upheld only by those who would /ike to inflict inju-
stice, but are too weak to do so.*?

Popper says this presentation is ‘certainly not fair’s?. This is contradicted
only a page later, when, referring to the same theory in the Gorgias, Popper
says that in it ‘we find all the elements of Lycophron’s theory: equalitarianism,
individualism, and protection against injustice’, and he adds that ‘even the

57. 1Ibid., p. 118. 58. Ibid. 59. Ibid. p. 116
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refercnce Lo the “*weak’ who arc aware of their inferiority fits the protectionist
view very well indeed ™€,

If then the protectionism based on sclfishness is a correct representation
of the Protectionism Popper upholds. he upholds an immoral view of morality.
If it is not a correct representation. then he is wrong to speak of its ‘humani-
tarian character’ in the Gorgias. Socrates was right in destroying it in the
Republic, and, since the doctrine is identical in both dialogues. it is unworthy
of being defended even in the Gorgias, where, in fact. Socrates does not do
anything of the kind.

The truth of the matter is this. Both Callicles and Thrasymachus believe
in ‘Might is right’, which rhey regard as natural justice; they both contrast
it with justice as ordinarily understood, which they regard as conventional
and which, according to them, is a device invented by the weak, and hence
despicable. Socrates does not believe in ‘might is right’, but it does not
follow that he must heel to the idea of morality as a policy or device. He
finds it despicable for quite a different reason.

Popper, on the other hand, seems to favour the kind of protectionism
that is ‘expounded’ in the two dialogues and which is shown by Plato to be
a parody of Justice. Popper describes a theory of Antiphon’s thus:

He believes that most norms are....directly contrary to nature....Tt
is disadvantageous and even dangerous to break man-imposed norms
if the breach is observed by those who impose them: but there is no inner
necessity attached to them, and nobody needs to be ashamed of breaking
them; shame and punishment are only sanctions arbitrarily imposed
from outside.s!

This is a concise statement of Thrasymachus' view of natural justice
with its development into the protectionism we have recently condemned.
But Popper calls it’ a humanitarian or equalitarian version of Biological
naturalism’! Again, he quotes a ‘similar equalitarianism® of Hippias (Op.
Cit. p. 70) : ‘Conventional law, the tyrant of mankind, compels us to do much
that is against nature’, and he approvingly comments on it that ‘this spirit
was bound up with the Athenian movement against slavery’.

I think Popper has betrayed terrible confussion in dealing with Callicles
and Thrasymachus. What could be the cause? Perhaps this that while any
true notion of Justice includes protectionism (i. e. the protection of the weak
against the strong), it does not follow (as Popper thinks) that Justice is protec-
tionism —a device invented by the weak who would like to be as bad as the
strong but whose grapes are sour.

* Popper says, ‘provided the element of caricature is allowed for’, but I cannot undersrand
what this could mean.

60. Ibid., p. 117 61. Ibid., p. 69.
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There is another source of confusion. Because Plato refers to moral
laws as ‘natural’ (i. e: not arbitrary), Popper thinks that for Plato they must
then bz indistinguishable from the positive unalterable laws of natural science.
Popper’s further step seems to be that since they are not positive but are norma-
tive, they must be conventional laws.

Before I end I would like to make my position clear. I do not hold a
brief for Plato right or wrong. His political theory might be quitéifitbrrect
and even immoral. Tt may be totalitarian. All T have wanted b yps by,
to show that Popper’s particular attack on Plato’s idea of Justlé Upeats
‘to me to be unconvincing because his arguments are often fal'ljéi s
the evidence he produces in support of them is largely inconclusiVe!' ‘Tt
‘of course, does not mean that no bzstter arguments or evidence catt be fFHAd.



HANUMAN IN INDIAN ART

B. N. SHARMA

Hanumain is one of the most popular deities of Hinduism. Almost every
village and town inIndia has one or more temples dedicated to this ged, where
a small fair is held in his honour on every Tuesday. The epics, Puranas,
secular literature and the epigraphs mention storics from his early life,
partlcularly of unselfish service and utmost devotion 10 “his Divine Master
Rama. He is also found represented in sculptures, 'coins, and mmlaturc
paintings executed in different parts of India.

The earliest depiction of Hanumin in art can be noticed in the sculptures
of the Gupta period. A fragmentary image discovered along with several
sculptures depicting scenes from the Ramayana shows Hanuman lifting the
mountain Dronichala above his headl. In another relicf. he is shown meeting
Rama. Both the sculptures datable to Sthcentury A. D., can be secn at Deogarh
in the Jhansi district of Uttar Pradesh. A few Ramayana pancls are also in situ
at Nachana in Madhya Pradesh. Tn one of these, Hanuman is shown standing
with Sugriva and paying his obeisance to R&ma. An ivory figure of Hanuman
also of the Gupta period and probably hailing from Central India, is exhibited
in Seattle Museum of Art, Seattle.

A relief slab discovered at Shringwerpur in Allahabad district and now
exhibited in the Museum Allahabad shows the figures of Rima and Lakshmana
holding long bows and carrying quivers full of arrows on their shoulders.
Hanuman and Sugriva are standing before them. The scene probably repre-
sents the meeting of the two brothers with the monkey chief in the Rshymiika
forest. This fine sculpture also belong to the Gupta period, 5th century
A.D3

A contemporary sculpture found at Ramban is on display in the Bharat
Kala Bhawan, Varanasi. [t shows Rima and Lakshmana seated on a hill with
Hanuman and other monkeys standing before them in reverential attitude.
It appears that the two brothers are cagerly looking the construction of the
“Setu-Bandha " bridge, before Rama's fight with Ravana.

A few terracottas of the Gupta period also depict Hanuman. The brick-
built temple at Bhitargaon in Kanpur district has serveral Ramayana panels
studded on iis outer walls. In one of these, Hanuman is shown lifting the

1. M. S. Vats, Gupta Temple at Deogarh, MASI, 70, pl. V1I, fig. ¢.

2. R. C. Agrawala, Unpublished Sculptures and Terracottas in the National Museum,
New Delhi, and Some Allied problems, East And West, Rome, 17, 3-4, p. 280, fig. 16.

3. P. Chandra, Stone Sculptures in the Allahabad Museum, Bombay, 1971, p. 97, pl.
LXXIX.
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mountain with hisraised right hand. In anothet terracotta piece from eastern
Uttar Pradesh- and now deposited in the State Museum, ‘Lucknow, Hanumﬁn
is seated in bhadrdsana with his hands placed on the knees.

In a beautiful terracotta from Chausa in Bihar and now displayed in the
Patna Museum, headless Rima is seated and Lakshamana is standing behind
him with Hanuman and other monkeys. This fragmentary piece also belongs
to the Gupta period, 5th century A. D.4

A numb:r of terracotta panels depicting various scenes from the Rgriayana
were carved during the early Pala period 8th-9th century A. D. at Antichak in
Bihar and Paharpur in Bengal. In onc of the panels from Antichak, Hanumin
is shown procceding to the left side and carrying a mountain on his right hand.5

The ManikeSvara temple built in 7th century A. D. at Suklesvara in
Cutiack district of Orissa, Hanuman is shown with folded hands before Rima
and Lakshmana.6 The Ananta Vasudeva temple built at Bhubaneswar in late
13th century A.D. has on the northern side of the Jagamohana five balustrades
which show the standing but slightly damaged figures of Rama, Lakshmana,
Sita, Hanuman and Vibhishana.?

During the Pratihara period, @ number of statues of Hanuman were
installed in th: temples all over their vast empire. A fine image of the god
ex::uted in 8th century A. D. ‘at Chittorgrah has been recently given to
National Museum, New Delhi by Archauologlcal Survey of India. The right
hand of the deity is, raised high in thc. attitude of carrying a mountain, while
the left is placed on the thigh.

Two sculptures of Hanuman b:longing to the Pratihara period, 9th-10th
cantury A. D., were discovered from Mathura. One of these wrongly assigned
to the Gupia period by Dr. A. K. Coomaraswamy8 is now displayed in the
Government Museum, Mathura?. while the other is preserved in the Indian
Museum, Calcutta.?? He is standing on a prostrate female figure, which may
be ilentified as Lankd-Devi, and not as Cllamugida as regarded by Dr. V. S.
Agraw.lla.“ His right hand is held in the attitude of lifting a mountain.

4 P L. Gupta, Pama Museum Catalogue of Antiquities, Patna, 1965 pl. XLVIII (Arch
6528). i

5. B. Sahai, Terracotta Plaques from Antichak, Joumal of the Blhal Re.searc/t Soclel),'
Patna, LVII, L1V, fig. 1L

6. K.'N. Muahapatra, Puranic Stories in the early records and sculptures of Orissa, The
Orissa Historical Research Jottrnul, Bhubaneswar, X, 4, p. 72.

7. K. C, Panigrahi, Alclmeologwal Remains at Bhubaneswar, Calcutta, 1961, p. 86, fig. 137.

8. A.K. Coomaraswamy, History of Indian and Indanes:an Art, New York, 1965, p. 86,
note 14,

9. Vogel, J. Ph., Catalogue af the Archaevlogical Museum at Mathura, Allahabad, 1910
p. 100.

10.  drchaeological Survey of India, Anmual Report, 1923-24, p. 101, pl. XXXV, fig. K.

Il. V. S. Agrawala, Hanuman, Jowrnal of the U. P. Historical Somer_y, Lucknow, XXII,
p. 148.
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1 Hanumin was worshipped as *° Bhumbakadeva ™ in the Chandella-
teggitory. At Khajuraho, there are temples enshrining the images of the god.
[n one of the temples, there is a life size statue of the deity which bears a dated
i;ﬂ:}:ription of the year 316 of Harsha era ( 922 A. D. )2

biti,The Parivanatha temple at Khajuraho shows Rama and Sita standing and

blessing Hanumin standing on their right.$3 In another panel carved on this
temple, Sita is seated under an ASoka tree ( in Lanka ), while Hanuman is
s{andmg before her surrounded by the Rakshasas carrying various weapons
in. f}:elr hands.

i ;,m?; headless statuc of Hanuman is in situ at a place locally known as ““Baniya
KiRarat”, near Dudhai in Madhya Pradseh. Another mediacval but colossal
.Hlpturc of the god exists near the Hanuman-Kunda, which is very close to
the faﬁ:ous Kalanjar fort in the same State. A 10th century image of Hanumidn
b= ging to a nearby dilapidated temple is now installed in the open about

ha )Ial;mle from Suhania.

siikde famous Lakshml-Nﬁriyar_la temple at Bilhari, about 12 miles from
Kanti railway station, also has an image of the deity, which must have once
be n W%I'Shlpped by the local people. An almost a life size image of the god
n{ Ee,pt cell No. 35 of the famous Chausatha Yogini temple at Bheraghat.
n'o LPJ&:I:| statue of Hanuman is under worship at village Badgaon in the Jabalpur
1ct' 7 In all these sculptures date to the Chedi period. 10th-11th century

] ﬁls right hand is raisd above his head as if he is lifting a moun-
tain. " A'colossal image of Hanuman assignable to the Chedi school, 12th
century A. D,, is displayed in the Birla Museum at Bhopal. A five feet high
statdl &fthe god discovered at Gandhawal and datable to 16th century A. D.
ishexfyibited in the Central Archaeological Museum at Gwalior. All these
imdges proye the wide popularity of Hanuman worship in Madhya Pradesh

duringlandfent and mediaeval periods.

'/-,“"\b l"l”lg the region of the Gahadavila kings of Uttar Pradesh several images
ol'ethe.{gd were fashioned by the artists in the 12th century A. D. A headless
statdt bf tithuman found at Phaphamau is displayed in the Allahabad Museum.

1orho the same Museum can also be seen a torso of a colossal statue of the
god found in the Allahabad district. His hands are broken. He wears a
karapdmitaRiga and a dagger is tucked at his waist.# An almost a life size
mwge > of .H“f deny from eastern Uttar Pradesh is exhibited in the State Museum,
Lucknow.

E ‘W‘bt‘%‘hlib bf Hanuman was widely popular in Rajasthan. According to
pr 4.4’ bjfm heisstill worshipped in all the villages of the states. " Among

I A(“llarlsjﬂ'u Khajuraho ki Deva Pratimayen, 1, Agra, 1967, fig. 38,
3. K. Sy Desa, lconography of Vishni, New Delhi, 1973, fig. 84.

1,41/.2. Chantea] 0p. cit., p. 101, pl. LXXXV.

15. G. H. Ojha, Sirohi Rijya K@ Itihasa, 1911, p. 54.
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the. ancient- remains at Juna-Khedd in Jodhpur division, the temple of
Hanumin is regarded as the earliest. Amnother famous temple of the god
is located at Nadol. An ancient temple known as Hanumangadhi is at
Arthuna, about thirty miles from Banswara. In another temple at this
site, an image of Hanuman bearing a dated inscription of V. S. 1165 of
the reign of the Paramara king Vijayarija is enshrined. A huge image of
Hanumin was installed for worship at Asava in Sirohi district as is evident
from the inscription of V. S. 1355 engraved on its pedestal. The Nilakantha-
Mahadeva temple at Kekinda and various other mediaeval temples at Kiradu
and - several other places have numerous Ramayana panels also showing
Hanuman in one context or the other.

A scene from the Ramayana. where Hanuman had succeeded in securing
the friendship of his master, Rama for the protection of Sugriva has been
remarkably illustrated on a beautiful frieze from the Siva temple built in ¢.
10th ceatury A. D.in Assam. In depicts Ramu seated in front and Lakshmana
shown behind him. Sugriva is kneeling before Rama in obeisance. Hanuman
and other monkeys are witnessing the scene in great reverence.!?

A rarc image of five-faced Hanuman exists at Talaja in Kathiawad.18 He
has four visible faces of a lion, garuda, monkey, and a horse, while the fifth
head, which should have becn of a boar is not shown. He is four armed and
carries a mountain and a club in his upper hands, while the lower hands hold
a bow and an arrow. He is trampling a demon lying under his foot. Another
almost similar five-headed but about 18’ high statue of Hanuman is carved in
the living rock on one side of the famous fort at Jodhpur in Rajasthan.

A finely executed sculpture studded on the temple of Mandvyanarayana
at Bhimavaram in the east Godavari district shows Rama and Lakshman seatcd
under a tree with Hanuman on it. It probably represents Hanuman approa-
ching the two brothers at the instance of Sugriva,1®

The famous monolithic Kailasa temple at Ellora, executed during the
Rashtrakita period, 8th century A. D. also shows Hanuman in several
Ramayana panels.

The Papanitha temple at Pattadakal builtin the 8tb century A. D., shows
in one of its panels Rama, Lakshmana, and Hanumin witnessing the ‘Setu-
Bandha’ bridge being built by the monkeys. In another panel., Hanuman
is happily seeing the reunion of Rama and Suta after the conquest of Lanka.
16. R. C. Agrawala, Ramayana scenes in Rajasthani sculptures, Indian Historical Quarterly

Calcutta, XXX, 1-4, pp. 156-8.

17.  Archaeolvgical Survey of India, Annual Report, 1936-37, p. 59, pl. XVIII, fig. a.

18. A. S. Gadre, A rare image of Hanuman, New Indian Antiquary, 1939-40, pp. 113-14,
plate facing p. 113.

19. C. Sivaramamurti, Early Eastern Chalukya Sculpture, Madras, 1962, p. 38, pl. IX, fig. a.
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Among the numerous bronze images of Hanuman from South India, the
one from Vadakkupanayur, Tanjavur district is, probably the finest and best
of all. The lovely group consisting of the images of Rama, Sita, Lakshmana
and Hanumian belongs to the early Chola period, 1000 A. D. and is now
exhibited in the Madras Museum.20 ;

Another bronze image of Hanuman with his hands held in front as if
offering something (to Rama) is deposited in the Victoria and Albert Museum,
London. The fine image fashioned in Ceylon belongs to ¢. 13th century A. D.2

Two fine bronze images [rom Kerala showing Rama, Siia, l.akshmagh
and Hanuman are creserved in the National Museum, New Delhi. In the.e
Rama is shown expounding philosophy and Hanumain is holding a palm-leaf
manuscript in his hands. These are datable to 16th-17th century A. D.2

Hanuman was also worshipped in the Hindu kingdom of Nepal, as is
evident by the find of several sculptures of the god. A sculpture cf four-armed
moustached god shows him standing on the palms of a demon. Hec¢ holds a
club and a hammer in his upper hands, while the lower hands carry a branch
oi a tree and a trident. The image bearing a dates inscription of Newari
Samvat 818 (1698 A. D.) is installed in the Darbar Square at Bhaktapur.

A few Ramayana sculptures at Prambanan ((Java) datable to ¢. 9th century
A, D, also depict Hanuman. Mention can be made of the panels showing
Hanuman seated before Sita in ASokavana; demons putting fire in the tail of
Hanuman; Hanuman jumping on Ravana’s paiace with fire in his tail etc.

20. C. Sivaramamurti, South Indian Images, Bombay, 1963, figs. 40a-4lb.
21. A.K.Coomaraswamy, The Arts and Crafts of India and Ceylon, New York, 1964, fig. 49,

22, B. N. Sharma, Further unpublished Kerala Bronzes in the National Museum, New
Delhi, Lalit Kala, New Delhi, 17, p. 40 pl. XV, fig. 5.



WOMEN OF NORTH KOREA -
YESTERDAY AND TODAY

SOON MAN RHIM

Introduction

The Communist regime has had a profound effect on the lives of women
in North- Korea. The status of women of traditional Korea is to be compared
with that of the present day in North Korea. By *‘ traditional " Korea, is
meant, in general that segment of population between the two extreme groups
known as *‘ nobility class *'! at the top and the * despised people ~’2 at the
bottom, during the period of Yi Dynasty ( 1392-1910 ).

North Korea’s western contacts have been limited, As a result, we have
little information about what is happening in that part of the world. The few
Americans who have visited North Korea were kept from contacting ordinary
citizens there. This paper has been prepared with limited available materials
and therefore this discussion on the status of women is not conclusive. It is
hoped that research will be continued in order to achicve fuller understanding
of the conditions.

For our purpose in this study, it may be helpful to sketch in briefly some
historical background to better understand the scene in which present-day
changes are taking place. Korea has been a battle-ground for world power
struggles. World War Il ended 35 years of Japanese control and brought in
Soviet forces north of the 38th parallel and United Statcs forces in the south.
Tn 1948 the, northern arca became the Democratic People’s Republic of Korea,
and the southern darca became the Republic of Korea. The Korean war of
1950-53 appears to have permanently divided the country. China and the
U. S. S. R. had aided the North and the United Nations had aided the South.
Today. North Korea sides with ncither of its now, quarrelling benefactors,
preferring anindependent course. North Korea has a population of 15,000,000
and an area of 46.540 squarc miles. which is about the size of the State of
Mississippi.

1. According to Man Gab Lec, six classes. plus an outcaste group, existed in the traditional
Korean social system : the rovalty, the nobility (vangban), the country gentry (hyang-
‘ban), the middle folk (chungin), the illegitimate sons of nobility (soja), the commoners
(sangmin), and the “humble folk™ (ch’ onmin). Han' guk Nongch’ on-ui-sahoekujo,
(The Social Structure of Korean villages), Vol. V (Seoul : Korcan Research Center,
1960), pp. .4-5.

2. This class included Buddhist monks, nuns, shamans, buffoons. travelling dancers,
singers, and the Paekchong; and also included private and public slaves. For a detailed
account of the “despised people” see Gregory Henderson. Korea, the Politias of the
Vortex (Cambridge : Harvard University Press, 1968), pp. 53-55.
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The Status of Women in Traditional Korean Sociefy ..

Historically, especially during the Yi Pcriod ¢ 139241910 ). the feudalistic
Confucian influence had made a tremendous mark on Korean culture, Confu-
cianism played a leading role which had the effect of degrading the women’s
status in traditional Korean society. Confucius had little enough to say about
women. But what he did say was decisive and far-reaching in its effect. David
and Vera Mace noted in their book :

He based his wholc teaching about human society upon the patriarchal
family, ancestor worship, and the duty of filial piety. The function
of the woman within this system was simple and clear. Tt could be
summed up in one four-letter word ‘obey’. Women is a creature born
to obedience:3 '

Throughout her life her duty was to follow the three obediences :
1. Before marriage to obey the father,
2. After marriage to obey the husband,
3. In the event of the husband’s death,
to obey her son.t

The quality of her obedience was to be unquestioning and absolute.

These conservative Confucian ideas came into being towards the end of
the Koryo Period (918-1392). Numerous writers and commentators of the
Yi Period elaborated upon the theme, and drew up detailed rules for women’s
behaviour. Women were required to accept and maintain all these rules which
were based on inferior status. The patriarchal view of women’s inferiority
was manifested in many ways. Let us consider the traditional marriage
system,

The traditional marriage system in Korea was very severe. in that young
people did not dare to choose their marriage partners. The special feature
of the system was that only the parents could arrange a marriage for a boy or
girl. Any romance between a boy and girl was, regarded as disgraceful and
sinful, and was supposed to be unfilial to parents—even up until modern
times (c. 1910) :

The Code of the Yi Dynasty, which continued in Korea until 1910,
declared a love marriage to be illegitimate and subject to punishment.S

Girls were usually betrothed in their carly childhood by arrangements
between parents. Since the 15th Century, the minimum age for a bride was
set at 14 years. This, however, in reality was 13 years, since Koreans reckon

3. David and Vera Mace, Marriage: East and West (Garden City, New York : Doubleday
& Company, Inc., 1959), p. 67. :

4. Ibid.

5. lhid., p. 134.

6. Ibid., p. 201.
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age from conception rather than from birth, as is done in China. In special
cases, if the parents were over fifty years of age, or scriously ill, a daughter could
be legally married at 12 years (which meant actually 11 years).6 Public opinion
however, was opposed to these early unions, and the legal age was then changed
to 16 years by the Kabo Reform of 1894.7 This reform measure also stipu-
lated that a boy may marry when he reached the age of 20 years.

In practice these laws had not been observed. It was not unusual for the
girl to marry at 12 or 13 and for the boy to marry at about 10 yea1s.® As late
as the 1920, it was found that 6.2° of girls under 15 werc already married.?
In the countryside it was common practice for a girl to marry the boy who was
two to three years or four to five years, younger than herself.1 Tn certain
cases, the young bride had to babysit her child bridegroom. She became simply
one more added hand to the help with the backbreaking chores of the family.

The idea of bride price was disliked in Korea. However, among the
poorer peasant families, a cash payment was usually made to the bride’s family,
In P’yongan-nam Province, for example, at the turn of the centrury, it took an
average of 1,000 to 1,300 nyang for a peasant’s son to get married.!? (A ‘nyang
was a 1,325 oz copper coin. )

7. The coming of the Kabo Reform went (hrough the following historical background.
In August of 1894, the Sino-Japanese War broke out in Korea, and Japan quickly
defeated the Chinesc armies. As a result of this victory, Japan established a pro-
Japanese government in Korea. The king was pressed to make a number of reforms
which were designed to modernize the country. These reforms, supported also by
Korean reformist factions who were under Japanese influence, were established and
became known as the Kabo Reform of 1894. It extended to every field of economic
activity, politics, society, and culture. But in the main the reform was not successful
because of the lack of the groundwork of education, enlightenment, and propaganda
by the government. Furthermore, this reform was unable to convince the citizens
of its validity, since it came out of a pro-Japanese government which had emerged
suddenly under Japanese military influence. Takashi Hatada, 4 History of Korea,
trans. and ed. Warren W. Smith , Jr. and Benjamin H. Hazard (Santa Barbara:ABC-
Clio, Inc., 1969), p. 102. Sec also, Son Kun Lee, Han’ giksa (A History of Korea)
ed. Chindan Hakhoe, Vol. VI (Seoul : Ulyusa, 1971), pp. 242-245.

8. Byong Su Lee, Ch’ osemno kongingho (The Marriage and Divorce Laws of Korea)
(Tokyo : Syopungkwan, 1966), p. 56. Regarding child marriage Mr. Nam Hun Paik
one of the prominent leaders of recent Korean politics, described his own experience
in his autobiography. In 1894, at the age of less than 10 years, he was married to a
girl five years his senior. “‘In those days”, he wrote, “‘child marriage was one of the
bad customs of our society. It seemed more prevalent in P’yongan and Hwanghae
Provinces, the northwestern section of Korea. Early marriage was more encouraged
in well-to-do families with many children. Nam Hun Paik, Naui ilsaeng (My Lifetime)
(Seoul : Sinhyonsilsa, 1973) p. 51.

9. Mace, op. cit. p. 201,

10. Byong Su Lee, op. cit., p. 56.

11.  Sin Suk Kim, “Urinara Hyoptongchohap Nongminui Kachokp, ungsup” (Family Life,
Co-op. Farm) Minsokhak Yongu Chongse (Compendium of Studies on Folklore),
Vol. II (Pyongyang : Academy of Science, 1959), p. 45.

025
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Sometimes the purchase price of bride increased with the age of the bride.
Estimating that one year of age would equal 100 nyang, a bridegroom had to
pay 900 nyang for a9-year-old bride, of 1,500 nyang for a 15-year-old bride.
This price was paid at the time of betrothal and was called ““ sonkup-ton ™
( advance money ). A bride’s price was often too burdensome for a poor
peasant; in which case, he might sell his daughter in marriage in order to buy a
daughter-in-law for his son with the money received for the daughter.12 The
practice of the husband’s family paying a price for the bride was an influen-
tial factor in keeping her in subordinate status. If a family was too poor to
raise their daughter, it was preferred to let her be brought up by her future
husband’s parents. The girls’ family would rather do this than scil her into
slavery or prostitution.13

Traditionally, polygamy was practised by some well-to-do and upper-
classes for the reason of perpetuating the family lineage if the wife had not
borne sons, Yet, concubinage was prevalent among those who did have many
sons. Here one could observe the deeply rooted human factors: the desire
for variegated sex experience and romance that were suppressed in ‘arranged’
marriages. The practice of concubinage made a woman simply a sex object,
besides making of her a constant threat to the wife. Many Korean wives must
have been quite unhappy. They were required to follow their husbands no
matter what their lot is. And, even though there was no legal prohibition on
remarriage. in the case of husband’s death, yet it was customery under the
patriarchal system of Korea to require a widow to remain faithful to one
husband and not to remarry.* She remained in the family.

Regarding faithfulness of a wife to one husband, the social custom was
so strong that the mere touching of hands could cause a woman to believe
herself unfaithful. This illustration is a true story :

In 1592, during the Japanese invasion of Korea, an escaping refugee
woman was attempting to get into a boat. A rower in the boat helped to
pull her in by her hand. The woman cried that she had lost her chastity,
and threw herself into the river and committed suicide.1s

If a widow should remarry, she would be considered guilty of an unfilial
act against her husband’s family. One way in which this sentiment was ex-
pressed was to declare sons of such marriages legally unfit to occupy any official
position.1® Even with such restriction, it is interesting to note ** widow
abduction > occurred despite these facts.1?

12. Ibid.

13. Mace, op. cit., p. 169.

14. Byong Su Le¢e, op. cit., p. 49.

15. Helen Kim, The Role of Women in the Next Half Century. (Seoul : Ewha Woman’s
University, 1968), p. 11.

16. Mace, op. cit., p. 251.

17. The Dong-A-Ilbo, May 12, 1975, p. 4.
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Speaking of the traditional -treatment of widows in Korea, the so-called
* technical widow *’ should be mentioned. This was due to the custom of
carly betrothal. As David and Vera Mace state in their book:

A widow’s troubles could begin early in life. Incredible as it may seem,
it was even possible to be born a widow! In Korea, asin China pregnant
mothers sometimes formally betrothed their unborn children. If the boy
died before the girl was born, this made her technically a widow. If

married later in life, her status would be that of a remarried widow and not
a maiden.1s

It was only in 1894, by the Kabo Reform, that full (rcedom of remarriage,
without censure, was accorded to widows.1

The traditional idea of superiority of men over women stripped women
completely of freedom of divorce in Korea. The right of divorce granted
only to men, however, was usually left to the man’s parents for taking action.
Divorce, therefore, was called ki-cho, meaning ‘“‘abandoned wife.”’? Parents
were able to make or break their children’s marriage even when their sons
and daughters were adults of 30 or 40 years of age.

If a son loved his wife, but his parents did not like her, he was compelled
to divorce her. In Korea, as in China, it was believed that one of the first
duties is toward parents. Consequently, it was much more important for
a son to please his parents than to please his wife. Only since 1923, has it
been possible for divorce to be granted based on the agreement of the two
parties concerned.?!

There were seven legitimate grounds for divorcing a wife, in traditional
Korean society : (1) Rebellious toward her parents-in-law; (2) Failure to
produce a son; (3) Unfaithful to her husband; (4) Showed jealousy; (5) Had
an incurable disease; (6) Given to talebearing and pernicious talk; (7) Was
found to be a thief.22 However, there were three conditions under which a
wife could not be sent away, even though grounds existed for divorce: (1)
[f she shared with her husband a 3-year mourning period for one of hisparents;
(2) If the husband had become rich or attained a high position since marriage;
(3) If she had no home to return to.2 These three restraints, however, could
not serve in a case where the wife committed adultery, or had an incurable
disease.2t

If a wife left her husband even with just cause, she could be given puhish-
ment of 100 lashes. If she ran away and remarried, the legal penalty was

18. Mace, op. cit., p. 260.

19. Son Kun Lee, op. cit., p. 244.

20. Byong Su Lee, op. cit., p. 50.

21. The Dong-A-llbo, May 12, 1975, p. 4.
22. Byong Su Lee, op. cif., pp. 50-51.

23. Ibid., p. 5l

24. Ibid.
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death by hanging.?’ For an adulteress, Korean society appeared to be a
little more lenient than traditional Chinese society. The woman was expected
to take her own life. And, a wife who committed adultery in Korea, was
not put to death, but lost her status as wife and become a slave.?® She was
never allowed to remarry.??

In addition to the conditions discussed thus far, there were other in
humane treatments which relate to the low status of women in Korea.

In the past, a Korean woman was denied her name for a lifetime. Unti!
marriage she was called simply by her childhood name, such as, ‘sopunne
(regretable or disappointing), ‘koptani’ (pretty), ‘poksili’ (happy), ‘kunnyon’
(big one) or ‘chakunnyon’ (little one). After marriage, however, even this
childhood name was discarded and she was known to the community only for
the surname of her husband’s family, for example, ‘Kim-si’ (Mrs. Kim), ‘Lee-si
(Mrs. Lee) or ‘Choi-si’ (Mrs. Choi.). In the home she was addressed by a
kinship term denoting her position in the family organization or by her
children’s name plus the word for mother, for example, ‘Happy’s mother'2.

When already in the feudalistic Yi Dynasty commoners were granted the
privilege of having a name, yet it was not given to women. Even a high govern-
ment official’s wife did not enjoy her own name.?? As recently as 70 years
ago, when women had to appear in court for legal purposes, they were given
certain convenient names in order to facilitate court procedures3? Only
in 1909, were women’s names given for the first time in accordance with the
census registration law of that year.3

Separation of the sexes was another form of mistreatment of women.
When boys and girls reached the age of seven, they were not allowed to sit
together. In the home, they were not permitted to use the same towels, hangers,
or other commodities. They had to use separate items. For example, no
girl could use a towel designated for her brother. Even within the household,
Korean women were strictly segregated from the men in the family. The
arrangement of the houschold was that the husband lived in the [ront room
while the wife was closed off in the rear room. On the street, or in public,
it'was the rule for the wife to walk several steps behind the husband.32 Men
could walk (raely on the strects during the daytime; Korean women, however,
were not permitted to do so. Certain times were set aside, enforced by curfew,
when woman could pass through the strects —late evening until dawn. Regard-
ing this wom:zn’s hour, howsaver, it is interesting to note that :

25. Mace, op. cit., 248.

26. Ibid.,p.236."

27. Byong Su Lee, op. cit., p. 49.

28. Sin Suk Kim, op. cit., p. 43.

29. The Dong-A-Ilbo, May 12, 1975, p. 4.
30. Heclen Kim, op. cit., p. 25.

31. The Dong-A-Ilbo, May 12, 1975, p. 4.
32. Mhid.
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During this time no men were permitted on the streets except those who

were blind, or public officials. Any male who dared to trespass on the

streets during what might be called the women’s hour, ran the risk of

being caught and having his head chopped off by the public executioner! 33
In case a woman had to go out during the daytime, she was obliged to wear
a special jacket, which she drew up to cover her face.3

This practice of secluding women varied of necessity, however, according
to the social status of the family. It is reported that :

Wives of farmers and workmen were obliged to work in the fields and

the shops, and of necessity were permitted much greater freedom than

their higher-born sisters.3

Nevertheless, even in their case, extreme modesty was regarded as a primary
virtue.

This rule of separation between the sexes persisted until about the begin-
ning of the 20th century. With the extreme forms of segregation, women
in Korea were neither seen nor heard. Thus, they were inevitably cut off
from opportunities for independence in social activities. Women were not
only generally denied the benefits of formal education, but also were discoura-
ged from developing any natural ability or talent which might be useful for a
career outside the home, ‘A woman’s lack of talent is in itself a virtue,”
and “‘If a hen crows, the household crumbles,”” were frequently used proverbs
to check any worldly ambitions of a woman. The result was general lack of
professional skills among women and an incomparably higher percentage
of illiteracy among women,3 than among men.

For a woman, her most trying period began with her marriage. She
was a stranger in the new family, under relentless surveillance and discipline
from the parents-in-law, unprotected by the supposedly intimate husband.
A woman’s first duties were to her husband’s parents; only secondarily was
she responsible to her husband. A wife or concubine who made insulting
remarks to her parents-in-law could be hanged without delay3” She was
expected to submit to her husband as she submitted to her parents-in-law.
Especially the harshness of the mother-in-law was notorious. The only

33. Hyontay Kim, Folklore and Customs of Korea (Seoul : Korean Information Service
" Inc., 1957), p. 90.

34. The Dong-A-llbo, May 12, 1975, p. 4.

35. Hyontay Kim, loc. cit.

36. It is recorded that all women were totally unlettered until the middle of the Yi Period
(1392-1910). Even after that, only some privileged women were permitted to read a
few books exclusively. The reason given was that women did not need to cultivate
the intellect. Sun Dok Yun, “Han’guk Yosong Undong Ui Inyomgwa Banghyang”
The Idea and Direction of the Korean Women's Movement), Tae/va (Dialogue),
(March 1975), p. 8.

37. Mace, op. cit., p. 299.
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consolation for the daughter-in-law was that one day she could hope to be a
mother-in-law herself.

Until she gave birth to a son, a wife felt as if she ‘‘sat on a cushion of
needles™. With the birth of a son, her duty was fulfilled in ‘perpetuating
the ancestral lineage and she found protection and security in the future ‘of
her son. In case a woman was childless or failed to bear sons, this was attri-
buted to her own unforgivable ‘sin’’.33 Dr. Gale, who landed in Korean as
an American Presbyterian missionary during the winter of 1886, spokc of
the mother having no son :

If she has no son, alas for her! Better had she never been born. Not
only is she condemned by her husband and every member of the clan,
but she condemns herself, and no ray of sunshinc ever gladdens her-broken
soul. She is Rachel, and Hannah, and Elizabeth, as they were before
joy visited them.®

Even treatment during the childbearing period accented the difference
of the sexes, Giving birth to a son, the young mother was encouraged to
lie quiet in bed two or three weeks. However, if the mother bore a girl'and
lay in bed more than one week, she was put to shame or had to suffer an insult.
In the Hamyang district in Kyongsang-nam Province, noted for the stronghold
of Confuciansim, it was customary for the mother-in-law to prepare a feast
when the daughter-in-law gave birth to a boy, as an offering to the three gods
governing childbirth. If, however, a/ girl child was born, the mother-in-law
immediately left the house'and would not return for almost a week, as an
expression of regret and disappointment for a newly arrived baby girl. This
disappointment was transmitted even to the girl child by the way she was
named—such despicable names as “‘soun’ (disapointment), ‘“‘sopsop’’ (pity),
“punt’ong” (anger) or “yukam’' (regret).4 Even a baby crib was a method
to show discrimination. A boy had a fancy crib, whereas the girl’s was plain.4

In this connection, Dr, Gale said again :

The woman’s place. first as daughter. one of contempt. A missionary’s
little six-year-old once came to his with tears in her eyes and said : ‘Papa,
I have a question.” ‘Yes, what is it?" ‘Are you sorry that I wasn’t a boy”
“Well I should say not, 1 wouldn’t trade you for a dozen boys. But
why do you ask? She said, ‘The Koreans werc talking just now , and
they pointed at me and said. ‘What a pity that she wasn’t a boy! 42

Then Dr. Gale stated, regarding the stark picture of women’s status in Korea :

“She has been the slave, the dog, the toy, the chattel, the convenience of men,

38. Sin Suk Kim, op. cir., p. 43..

39. James S. Gale, Kore,a. in Transition (New York : Educational Department, The Board
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42. Gale, op. cit., pp. 103-104.
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for all past ages.2 Decspite this situation, he did not despair of thc future
for Korean women. He obscrved : “Thus was, yes, and still is, the world
of woman, but mighty changes are taking place, and underneath the framework
of her prison-house, earthquakes are shaking.”# Had he heard new voices
crying out that the Korean women should be emancipated? Let us consider
those voices in the wilderness.

Attempts to Improve the Status of Women

During the closing years of the 19th century, new voices were heard
advocating the improvement of the women's status. A frontal criticism of
the traditional idea of women did begin with the Tonghak (Eastern Learning)
Movement. This movement was begun in the 1860s by Ch’oe Cheu, a Korean
scholar who attempted to combine certain features of Roman Catholicism
with the native Korean religions. Thc movement spread widely in the southern
provinces until 1865, when persecution by authority broke out against Roman
Catholicism and Ch’oe was executed on the charge that he was on adherent
of that faith.

The Tonghak sect, after 30 years of endurance, reappeared under ths
leading banner of General Chon Pongjun in 1894. Tt gathered considerable
strength as a political reform movement against the corruption of the ruling
officials, who were ruthlessly oppressing the common people.®

What is most significant in the Tonghak movement in connection with
our present study is to be found in its petition of human rights which may
be classified as the claims of (1) human integrity, (2) elevation of the farmers’
status in the society, (3) demolition of class society, and (4) equality of sexes.4
Thus, as in the fourth claim, the Tonghak Movement began to raise social
consciousness of the status of women." This is remembered as a very important
turning point in the history of Korean women.

As successor to Ch’oe Cheu, Ch'oe Sthyong became the second Tonghak
léader. Tn November 1889, Ch'oe Sihyong announced the six articles of
discipline to guide the followers™ daily life. According to Article I :

Revere your wife as a god. Love your daughter-in-law. Love slaves
as your own children.....If not, Heaven will get angry.#?

His unswerving devotion to ‘establishing human rights and particularly his
efforts for women's enlightenment is amazing, especially in light of the social
milieu of those days. He went as far as to free his own two slave girls—one
43. Ibid., p. 106.

44. Jbid., pp. 105-106.

45. For a detailed discussion, see Son Kun Lee, ep. cit., pp. 2-123.

46. Bon Ryong Sin, Tonghaktang Yon'gn (Some Studies of Tonghak Society) (Seoul :
T’amgutang, 1973), pp. 63-67.

47. Ibid., p. 195.
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became his daughter-in-law, and the other he adopted as his daughter.#® In
addition, according to one of the 12 points,proposed by General Chon Pongjun
to the government, at the time of the Tonghak Rebellion of 1894, it was
demanded that young widows be permitted to remarry.*

Furthermore, leaders of the Tonghak movement continued their efforts
to awaken the awareness of Korean women through educational activities.
For example, by taking charge of the Tonghak Girl’s School in 1909, they
made an important contribution to the development of women’s education.%

Another influence in the elevation of women’s status in Korea was the
Independence Club,’! organized in 1896 by a group of progressive leaders.
The head of the club was Dr.Philips Jaisohn, a Korean statesman educated in
the United States, and converted to Christianity. In this political reform
organization, the problem of the status of women was also actively debated.
For example, the Independent, the first vernacular newspaper started by Dr.
Philip Jaisohn, editorialized on the 21st of April :

Korean women live a pitiful lifc. We appeal to the Korean people in
behalf of these depressed women. Despite the fact that the woman’s
life is never inferior to man’s life, women have been mistreated by men.
It is due to the fact that men are still unenlightened. Instead of becoming
reasonable and human, men try to use only their brawn to oppress women.
How barbarous they are! But as the Korean women become educated
and well informed, they will come to realize the equality of the sexes
and will know how to handle unreasonable men. In view of these facts
we call on the Korean women to be educated so asto become superior
to men intellectually and morally, and to claim the right of women.5?

Here one can see a strong message calling on the Korean women to be
awakened. What a firm stance on feminism it is !

In September of the same year, the Independent again urged the govern-
ment to give women equal opportunity with men in receiving education. It
stated : “If the government would establish a school for boys, it is only fair
to do the same for girls.”s3 '
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A further influence in the elevation of Korcan women was that of Protes-
tant Christianity. Only toward the end of the 19th century, the opportunity
for education was given to women and girls through the first Protestant Chris-
tian missions in Korea. Up tothat time, as we have discussed, the Confucian
traditions had kept women within the bounds of the walls of their homes.

In 1886, the very beginning of women’s education was started by Mrs.
Mary Scranton, a missionary of the Methodist Episcopal Church North
It was established at Ewha ( pear flower) with one student.* With this
small beginning, in less than 20 years. ten other Christian schools for girls
were founded by 1904.55

It should be mentioned that Korean women were enlightcned not only
through these schools, but also through the Church Educational Programs
of these first Christian missions. Regarding the far-reaching effects of the
Church Educational Programs, Dr. Helen Kim, a prominent Christian edu-
cator, observed

They helped to wipe out illiteracy by teacling women to read the Bible
and to sing the hymns. Ideas such as democracy and world brotherhood
were introduced to the rank and file of the people through Christian
churches. Wiping out superstition, bringing about social class conscious-
ness, and contributing to the women’s own discovery of themselves as
well as to the raising of their status are contributions brought about by
these pioneer Christian missions.’6

An early Presbyterian missionary in Korea, having seen some changes
taking place in the status of women in the church, went so far as to say:

The Gospel has been a large factor in liberating women in Korea. .. .the
Korean woman had everything to gain and nothing to lose by becoming
a Christian. Her circle of social contacts were immediately widened
and enriched. Christianity taught a higher status for women than what
she had known.%

Although Protestant Christianity had been particularly important in
liberating women in Korea generally, its influence was not countrywide but
was geographically limited. Membership increases before 1945 were much
greater in North Korea than in South Korea. They were concentrated in
Hwanghae and the two adjacent P'yongan Provinces.®8 As Roy E. Shearer
said : “The hidden, exciting fact is that Christianity in northwest Korea was
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a growing and vital force in the society.’® Consequently, it seems to be
reasonable to believe that women in the north as compared to those in the
south had much better opportunities to be free from traditional Confucian
patriarchalism.

We have discussed thus far a new consciousness of the rights of women
that surfaced toward the end of the 19th century. Aside from the somewhat
better legal protection of women regarding education, name, and divorce,
the position of women in Korea, however, still was a subordinate one. Nor
did women fare any better under the Japanese colonial rule (1910-1945).
All these years, according to Dr. Helen Kim, women had been just servants
of men, she observed :

....according to Japanese laws, women were treated like people of no
importance or value along with children and crazy people.®

Under the Japanese rule, the Korean women had to suffer doubly in serving
men as well as the Japanese oppressors.

The Japanese surrender in Korea, August 15, 1945, however, brought to
an end the long night of oppression, exploitation and enslavement. The
populace awoke, as in a daze, from a terrible nightmare. There were high
hopes that a new day of peace, prosperity and freedom was dawning. Un-
fortunately, however, this dream has never come to realization. Korea has
been a country divided since World War II into implacably hostile sides,
one Communist and the other Capitalist. As Newsweek recently described,
“There is an enormous gulf between the Capitalist south and the Communist
north, but they remain to this day two halves of a single nation, the matter
and antimatter of a divided people.””6

The writer now turns to the women of North Korea to assess how their
status has changed under Communism.

Changes in the Status of Women in North Korea

In 1971, the Chinese Journalists’ Delegation paid a visit to North Korea.
‘Describing their impression of the women of that country, they wrote ;

At the centre of Korea’s heroic capital, Pyongyang, stands the bronze
statue of chollima, a winged horse with head high, speeding into the future.
Like the man rider, the brave woman on the pillion is off with the same
lofty aim. Symbolic of the Korean people’s revolutionary spirit, it
depicts the heroism of the Korean women along with the men.é2

This valiant image ol women is a drastic change, considering it in the context
of the inequalities and underdevelopment inherited from the past.
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Today North Korea, or the Democratic People’s Republic of Korea
(the DPRK), proudly claims that women are ‘‘enjoying the equal rights as
men in the social life of the political, economic, cultural and other fields and
a worthy life as the true masters of the country and society and as the happy
mother.”’6

North Korea’s commitment to equality for women is spelled out most
clearly in the Articles of the Law on the Equality of the Sexes, promulgated
on July 20, 1946.%¢ In general, they are :

Article | Women are accorded equal rights with men in all spheres
of economic, state, cultural, social; and political life.

Article 2 Women, like men, have the right to elect and to be elected
in the local and the highest state organs.

Article 3 Women have the equal right with men in labour, equal payment,
social insurance and education.

Article 4 Women have the equal right with men in the free choice for
marriage. The arbitrary and compulsory marriage which
disregards the consent of the parties is prohibited.

Article 5 Women, like men, have the right in freedom of divorce in
case the relationship between husband and wife becomes
difficult with no hope of continuing relationship.

Article 6 A marriage can be contracted only after the woman has reached
17 years of age and the man 18 years of age.

Article 7 Polygamy and the selling of girls as concubines or wives, which
are medieval and feudalistic vestiges, are prohibited as infringe-
ment upon human rights of women.

Public prostitution, private prostitution and the institution
of “kisaeng” (courtesan) are prohibited.

Article 8 Women have the equal right with men in the ownership of
property and the inheritance of land.

By this law the Communists in North Korea desired to liberate the women
who were traditionally subjected to all sorts of humiliation and subordinate
positions. North Korea’s women have been encouraged to play a full role in
the task of the country’s reconstruction. The povernment has, therefore,
provided conditions and programs which enable women to be free of the work
that tied them to their homes, and to take a more active part in the general
labour force.

For example, Day-care Centres are provided everywhere in the country
waers children may be enrolled at the age of three'months. They are conti-

63. The Times (London) April 12, 1973, Advertisement.
64. For detailed inlormation, see Byong Su Lee, op. cit., pp. 189-192.




204 SOON MAN RHIM

nued to bz cared for until they go to kindergarten®s at age five, and then
receive ten years of compulsory schooling. Accordingt o an article in People’s
Korea :

Compulsory 1-year education will be introduced on a full-scale basis
throughout the country from September 1, this year (1975).6

Mothers are able to leave their children at these centres provided by the state,
and enter the labour (orce. But it appears that the Child-care Center Program
has other goals as well. It is used as a program for *‘an early socialist indo-
ctrination® for the younger generation. Officially it is claimed that :

Tne public upbringing of children is the most effective and excellent
method whereby our youngsters are brought up to become the true men
of the communist type.®3

In addition to this child care program, women in North-Korea are given
frze hospital delivery aid and are granted 77-days paid maternity leave. Mothers
who have more than three children are allowed to work six hours a day and
get paid as for 8-hours labour.$,

Furthermore, there are catering facilities such as rice-cooking factories, and
laandries, established in residential quarters to lighten the household burdens
of the women.”

At the Fifth Congress of the Workers’ Party of North Korea, held in
N>vembar 1970, the emancipation of women from the heavy burdens of kitchen
anl housshold work was set as one of the three major tasks of the technical
revolution to be carried out in the Six-Year Plan period.’! In view of these
fasts, it appaars that the society is geared to give support to the working mother
and to spare hzr th: double burden which other women have in so many other
parts of the world.

Today, North Korea claims that women account for nearly half of the
labour composition of the national economy. According to Edward Kim,
wh) visited North Korea in 1973, as the first American photojournalist :

Wom:n make up a third of the industrial workers, and more than half
. of all farm workers. Military service falls equally on both sexes.”
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While the Supreme People’s Assembly, the highest power organ, had 73 women
deputies (169 of the total) in 1967,73 it has 113 at present.”* Even with the
increased membership, the percentage of women in positions of political
leadership appears to be relatively low. It is reported this year :

More than 900 women work as chairmen of the management boards
of co-op. farms and many of the directors of modern factories and chairmen
of country co-operative farm management committees are women. The
women engineers, assistant engineers and specialists numter 162,567 75,

Women in the field of education play a very great role. The statistics
of 1959 show : 809, in the primary schools, 50°, in the middle schools, 30,
in the technical schools, and 159, in the university.”¢ More women than
men teach in the low level of schools — women predominate in the nurseries
and kindergartens. Addressing the National Congress of Nursery School
and Kindergarten Teachers in 1966, President Kim I1 Sung emphasized :

Of course, all work in education is important, but above all, that of nursery
school and kindergarten teachers who rear the small children is more
important.
He continued to say :

By nature, it is up to the women to bring up children. To make light
of such an important and honourable job as the upbringing of our littie
ones, the successors to our revolution and the reserves of communist
builders, cannot be recgarded as an attitude worthy of the women of our
time who are advancing to Communism.??

In addition. we are told that “‘the textile work force is largely female.”?*

In the light of these facts, it appears that in the distribution of jobs in
North Korea, therc is some tendency to cling to traditional patterns. Secx
role differences still seem apparent and are frecly admitted even by the country’s
president as expressed in his address.

As the North Korean women begin to make their participation in economic
production, they appear to have attained a better position in the family as
well. For Communists this is a predictable result which is taken for granted.
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‘As Engels already declared in the 19th century : “The emancipation of womeén
will only be possible when women can take part in production on a large,
social scale, and domestic work no longer claims anything but an insignificant
amount of her time.’’7?

Today we are told that the North Koreans have established new family
relationships based on democratic harmony, putting an end to the traditional
patriarchal family relationship under which the man oppressed the woman,
and the woman relied on the man for her means of life. Both husband and
wife are now economically independent. And the relationship between them
is said to be shared as comrades. Also, it is said that a daughter-in-law may
no longer be a subordinate to her parents-in-law as was the case in the olden
days. That is because she, like her parents-in-law, became a member of the
socialist workers, contributing to building up a new socialist society. In
short, the North Koreans assert that this sort of socialistic family is based
on love and respect among the members, and each member of the family is
fully ensured equality.8

Until the recent past, the women’s situation in North Korean cities,
appears, however, to have differed from that in the countryside. In the cities
there were more cultural, educational, medical, and other advantages. Work
was more technologically advanced and socialized. And so many women
seem to have made more progress in the cities. As late as 1966, Korean
Women, a publication of the Woman’s Union of North Korea, had an article
on a city woman crane-operator who marricd a country farm worker in spite
of many unfavourable conditions. This was incomprehensible to ordinary
people who usually saw the country girl seeking marriage with the city boy.81
Women's status in the countryside, however, is said to have changed drastically
for the better with the coming of the co-operative farms since 1954.82 Today,
in North Korea there are some “3,800 collective farms’’ bristling ““with tractors
and other machinery.”’s3

Harrison Salisbury of The New York Times, after his visit to the Chongsan-
ri collective farm, in 1972, one of the finest collective farms in North Korea,
wrote :
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This is a far higher degree of mechanization than 1 found on even the
finest Chinese communes, and the level would exceed that of most Soviet
farms.8¢

Then he added : “To be sure, Chongsan-ri is a model, nonetheless, the other
collective farms of North Korea follow its pattern.”8

We are told that family incomes at the Chongsan-ri co-operative farm
ranged in 1973, “from 3 500 won ( $ 1,750) to 8,000 won ( $ 4,000), plus 7 to 10
tons of grain, depending on how many family members work.% Living
conditions in this kind of model village is expected to be better than thes
co-ops where family income averages 2,500 won ( $ 1,250) and 5 tons of rice
a year.%?

What is important regarding our discussion of women’s status in the
countryside, however, is that in the co-op. farm each member receives equal
pay according to the individual work points, regardless of sex. . In North
Korea this has been considered a very important factor which put womeo .on
an equal footing with men. Because of this, it is believed that even an un-
married daughter no longer depends on her father for a living, and a daughter-
in-law need not be under the restraints of parents-in-law.?8

Now North Korea’s socialist state takes pride in saying that the gap
between the countryside and the city is eliminated. It appears to be true
according to a recent Newsweek report :

Recent visitors who have seen the countryside as well as the capital say

that there is every evidence the North Koreans live well, if simply, and

that blatant poverty is non-existent. Most farms have been mechanized
and irrigated, and the country recently became self-sufficient in food
for the first time in its 30-year history.8?

A New York Times correspondent earlier wrote in a similar vein, in 1972
Although living standards are still low, the sharp disparties between
the countryside and the cities that prevail in so many developing countries
are being leveled out. Tndeed, the cash income of the peasants on the
big co-operative farms appears to exceed that of the industrial workers.®

In view of these facts, it is assumed that a great change in the women’s
status of North Korea has taken place both in the cities and in the countryside.

Let us now consider marriage and love in connection with the emancipa-
tion of women from the traditional patriarchalism. Even though the women

84. Salisbury, op. cir., p. 198.

85. Ibid.
86. Edward Kim, op. cit., p. 272.
87. Ibid.

88. Sin Suk Kim, op. cit., p. 38.
89. Newsweek, June 30, 1975, p. 33.
90. The New York Times, June 4, 1972, p. 15.



208 SOON MAN RHIM

of North Korea have been ensured by law their frce choice of partners, an
amalgamation of old tradition (arranged marriage) and modern custom (love
marriage) seems to have become a common form of marriage for a number
of years. In this respect, a writer in 1964 made the following statement in
the Korean Women :

There is no doubt in my mind that the wishes of the two partners should
be taken into primary consideration. But at the same time, the opinions
of the parents and the family members are absolutely not to be neglected.

In 1966, a local leader of the Women’s Union also advised the young people
nor to neglect parents’ wishes regarding marriage. She said in this connec-
tion : ‘It is not right to ignore parents’ opinion completely on the ground
that the young people are in a new cra.”™?2

This may be interpreted that the old custom of marriage can hardly be
dislodged without resistance, even under the sweeping reforms of Communism.
Especially does it seem to be true in rural areas where the custom had been
deeply rooted. 1t is believed that ‘love marriage’, western style, may take
a considerable time to become a way of life in North Korea.

It seems evident that after marriage, husband and wife are encouraged
to engage in economic production and to build up a new society. In other
words, personal sentiments of love and mutual attachment must be subordi-
nated to loyalty to the Communist party and its leader and, therefore. through
that to the state. Apparently, the North Korean Communists believe that
love is not a personal but a social aftair. This theme was repeatedly ela-
borated on in the column *‘Love, Marriage and the Home™ of the magazine
Korean Women. A couple of samples of this theme are sufficient to serve
our purpose :

Love cannot be an end in itself, but should lead to a true goal of life and

to make it come to realization. Is not that kind of love the most desirable

for this révolutionary age?3
A correspondent of Korean Women describes ‘communist mother’ as one

who finds true happiness through serving others, and gives undivi &d

loyalty to the Party and its leader.®
While recognizing the many kinds ol affcction and loyalties that people have
—-love between husband and wile: parental love; love between brothers —
and their importance, yet what is stressed is a ‘higher form of love’ which
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of Marriage for the Girls in Rural Areas), ibid, May, 1966, p. 57.

93. Ung Ho Park, “Chinjonghan Sarangiran?’ (What is True Love?), ibid., March 1966,
p. 24.
94, “Kongsanjui Omoni” (A Communist Mother), ibid., June 1966, p. 60.
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is expressed through the love of the collective and comrades. This concep
was succinctly described by one of the women students of Kim 11 Sung Univer-
sity in Pyongyang
Those who sacrifice their lives for the sake of the collective and comrades
without the slightest hesitation are more beautiful and sublime.s
In short, we are told that in the North Korean communal, sacrifical love is
nobler than personal love. Self-realization appears to matter little. In
serving people, one is said to find a higher happiness.

As has been observed in many other Communist countries, out of that
kind of ideal scems to follow a puritanical atmosphere pervading the genersl
scene. For example, while the emancipation has freed women in almost
every field of activity, no actual sexual freedom seems to have developed.
Edward Kim, a National Geographic journalist, tells that while strolling along
a beautiful beach near the city of Wonsan at the East Sea, he came to a sign:
“MEN"" — right on the beach. Then, farther on, another sign : “WOMEN"
—also, on the beach. His guide explained, on questioning, that the beach
was divided into two sections so that men and women couid have separate
bathing areas becausc they preferred it that way. The guide asked curiously
then, if it was truc about the so-called nudist camps in America where men
and women do not wear any clothes. It is unimaginable that there could
be such a thing in the world — he could not really believe it,

Having seen this still prevalent restriction of sexual freedom, Kim com-
mented in his article that ; ** The ‘néw morality® of the West has made little
impression on North Korea's younger gencration. 1 seldom see expressions
of affection in public. "%

It is a very interesting contrast to see the attitude of sexual restraint that
characterized the North Koreans under Communism, and today’s sexual
revolution under way in the Soviet Union. According to a recent New York
Times article :

In the Soviet Union, 28 out of 100 marriages now end in divorce, one

out of ten births is illegitimate and among younger people premarital

and extra-marital sex is becoming the norm rather than the exception.”

For the North Korean young people, it appears to be a long way to go for such
increasing sexual permissiveness as exists in some of the Communist countries

today.

North Korcan Communism appears to have liberated women as well as
the young people from the traditional patriarchalism. But they have not

95. Myong Suk Kim, “Urisitacui Charang Suroun Yongungch® nvo™ (Our Proud Heroine
in Oar Times), CI° onrima (Winged Horse). July 1973, p. 82.

96. Edward Kim, ap. cit., p. 267.

97. The New York Times, June 17, 1975, p. 2.
w27
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been permitted to use their freedom for self-indulgence. We are informed
that in North Korea social activities for the young are mostly in organised
groups, and young adults find mates through work, social and study
programs.”® The idea of privacy seems unimportant.

In North Korea, ** marriage before the age of 25 *” is said to be “* discoura-
ged 7’ now. Despite their late marriage, however, birth control methods
have not been encouraged. This is interpreted to mean that with only a 15-
million population, North Korea could easily absorb a larger growth in popu-
lation to strengthen the labour force. As a matter of fact, mothers who have
large families enjoy high regard. To the Western observer it may be a mystery
what the many unmarried young men and women do to satisfy emotional needs.
But they seem too busy to waste their time thinking about what we call
romance or immoral sexuality. North Korea today appears to be a cloister
filled with the spirit of monastic discipline. As Salisbury puts it, North
Koreans are dedicating themselves intensely ““ to the work ethic.’1%0 Jn
North Korea today, work seems to be a virtue in the same way it was in 19th
century America.

Today’s North Korean women are pictured in newspapers or magazines
as tractor drivers, lathe operators, crane operators, university students, railway
station operators, textile workers, scientists, professors, members of the Suprem
People’s Assembly, members of the militia, and members of the army. Women
in North Korea are clearly pictured ** as proud masters of country and society
and dependable builders of socialism. >’101

Conclusion

North Korea claims to be ** a paradise on earth in which people are free
from any slightest worry.?’2  But it may be a debatable question: can this
kind of socialist state be called a country without anxieties ? While we may
not agree on the term ‘paradise’, there is no doubt whatever that they brought
about a great change in the status of women. We are puzzled by this claim.
Possibly it is due to the difference of opinion regarding the concept of paradise.
When Mark Gayn, columnist for The Toronto Star interviewed one of North
Korea’s best known actresses in 1972, she told him that she *‘ receives 68 a
month. 13 If she wished to buy a jacket and skirt ( chogori and chima ),
she had to spend $ 32, She added that, however, all essential like food, shelter.
education, are provided at low cost, almost free, by the state.

98. Edward Kim, op. cit., loc, cit.

99. Ibid.

100. Salisbury, op. cit., p. 195.

101.  The Pyongyang Times, March 8, 1975, p. 3.

102.  The People’s Korea, April 16, 1975, p. 1.

103.  Mark Gayn. “The Cult of Kim,"” The New York Times Magazine, October 1, 1972, p.24,
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In a material sense, theliving standard appears to be far lower than Western
standards, generally. But, being given a chance to participate in building a
new society, on an equal status with men, women may have a greater gain for
self realization than just by being able to acquire more material gains. 1t may
provide a more ‘possitive motivation for greater growth of the country.’

Possibly, North Korean Communists desired to liberate women from the
traditional shackle. But, on the other hand, they may have wanted to pull
together a labour force of women for building a new socialist state. In any
case, these two goals seem to have been met.

One may question whether they are happy or not under these circumst-
tances; whether or not this may be another type of exploitation by govern-
ment.1%  This we cannot know, as we get only ‘official’ statements, There
is a gap in information. Western observers may not contact ordinary
citizens for comment. We cannot conclude from such limited informational
sources what the actual feeling is of the people. This cannot be a conclusive
discussion of equality of the sexes. Hopefully continuing further studies will
be made in the future.

104. A typical criticism made repeatedly by the South Korean government. Yet, South
Korea itself has had a reputation for “low pay for workers and sweatshop conditions.”
(Newsweek, June 30, 1975, p. 33) This is particularly true among women workers.
For example , in the Masan Free Trade Zone, established by agreement between the
South Korcan government and Japan in 1970, about 807, of the workers were young
girls (in May 1975, about 75%). Their average wage in 1974 was 21,646 won — less
than $ 40 per month working 10 to 12 hours a day, six days a week. This is tantamount
to one-sixth the average wage of Japancse women workers. Of course, trainecs
receive far less than that average wage. And, from this wage they must pay for their
room and board which is part of the factory operation. Furthermore, it is heart-
rending to learn about how Japanese factory representatives in the Masan Free Trade
Zon: enticed young girls into pleasing their human feeling. (For detailed information
about Masan Frec Trade Zone, see *Masan Syuch’ uch’u Ch’iyu Ch'iiki no Ch'ittiaich’
osa (Envestigative Report on Masan Free Trade Zone), of K'anggok Seiki Heiwa
Kiingk’ai (Commitlee on Social Justic: and Peace in Korea, established by Korean
Catholic Church). The report appeared in Sekai (The World), May 1975, pp. 23-55)
South Korea is also ill reputed for its ‘kisaeing (courtesan) parties, the Korean equiva.
lent of a Japanese ‘geisha’ soirec. Hundreds of thousands of Japanese men come to
Korea'to have a good time’ with ‘kisazng’. Each of Seoul’s 1,500 registered ‘kisaeng’
took in$ 120 a night from Japanese customers in 1973. The present South Korean
government c¢xpected $ 120 million in 1973 from tourism, mostly from Japanese
men ‘looking for action’ in Korea. According to Time magazine : “Some South
Koreans .. ..are disturbed by the fact that their country seems to be turning inte
Japan’s bordello™ (Time, June 4, 1973, p. 45). Here one can sec a case of the degrado
tion of human rights of women in South Korea.



BRHASPATI ON STATE PATRONAGE TO
FREEBOOTERS*

RAGHAVENDRA VAJPEY!

The jurist Brhaspati had flourished during the fourth centuryl. Though
his Smrti is a lost text, its views on various aspects of law have been preserved
in the form of quotations and citations by early and late medieval writers.
Their frequency suggests that during ancient and medieval periods of Indian
history the Brhaspati Smrti was considered as an authority on law and legal
procedure.

Two unique verses of the lost Brhaspati Smrti have been preserved by
carly medieval writers Apararka?, Laksmidhara® and Devannabhatta.4
They suggest that Brhaspati had accepted that freebooters had a definite role
to play in the contemporary interstate politics. They further indicate that
Brhaspati had recommended that state could not only grant them protection
and patronage but could also claim its one-sixth share of the booty carried
away by freebooters from another state.

According to the aforesaid early medieval writers Brhaspati had accepted
the state and the freebooters as partners in the project which aimed at ruining
the economy of neighbouring states and had made the following recommenda-

tions:3

* This article is the reviscd version of the present writer’ paper which he had presented
in the Ancient India section of the Indian History Congress, Jadavpur Session,
Calcutta, 1974.

1. Though Jolly does not fix the date of the Brhaspati Smrti, he is convinced
that it cannot be placed later than sixth or seventh century (Sacred books of the East,
xxxiii, 276). Kane places Brhaspati between A. D. 200 and 400 (History of Dharma-
sastra, i, Poona, 1930, 210). K. V. Rangaswami Aiyangar is inclined to believe that
the Brhaspati Smrti cannot be placed later than the fourth century (Brhaspati Smrii,
Gaekwad Oriental Serics Ixxxv, 1941, Introduction, p. 185). Ghoshal places it belween
A. D. 300 and 500 (U. N. Ghoshal. 4 History of Indian Political Ideas, Madras, 1966.
p. XXi).

Yidjaavalkya Smrti (Apararka Tika), Poona, 1904, p. 839.

Krtva Kalpataru, xxi, (ed.) K. V. Rangaswami Aiyangar, Baroda, 1953, p. 74

Smyti Candrika, iii, part ii, (ed.) L. Srinivasacharya, Mysore, 1916, p. 440.

Jolly, Op. Cit., p. 341.

According to the Dharmakosa (ed.) Laxmanshastri Joshi, i, pt 11, Wai, 1938, p. 788,
the following works dating from 1314 to 1833 had with minor variation reproduce the
Barhaspatya verses: Vivadaratnikara (125), Parasavamidhava (311), Vivada-Cintamani
(53-4), Smti cintamani (18), Nysithha prasida (26) Viviidacandra (39). Sarasvativilésa
(276), Vyavahira Prakasa (305), Vivadatandava (596). Vivadirpavasert (145-6),
Vyavahirarthasamuccaya (93) and Vivadavyavahara (35).

voE W
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Svamyajiiaya tu yaccauraih parade$dt samahytam;

Rajfie datva tu sadbhiagam bhajeyus te yathamsatah. (1)
Caturo’ msans tato mukhyah $irastryam$am samdpnuyat;
Samarthas tu hared dvyam$am §esdh sarve samam$inah. (2)

( Jolly has translated it thus: When anything has been brought from a hostile
country by freebooters with the permission of their lord, they shall give a sixth
part to the king and shares (the remainder) in due proportion. The four shares
shall be awarded to their chief; he who is (specially) valiant shall receive three
shares © one ( particularly ) able shall take two; and the remaining associates
shall share alike. )

The recommendations give rise to the following questions:

(1) Did Brhaspati use the term paradesa in the context of another
country ? Did the fourth century India leave any occasion for international
relations ?

(2) Was Brhaspati asking the state to introduce the practice of granting
patronage to freebooters ? Or that practice was already in vogue ?

(3) Even if we agree to believe that granting of patronage to freebooters
was a prevalent practice, the question remains valid as to why he made such
recommendations 7 Was he not aware that such policy of interstate relations
could ultimately ruin the initiator of the policy itself ?

(4) How could he as a jurist recommend such an unethical policy of
interstate relations and recommend two different standards for dealing with
the cauras i. e., one policy for those thieves who were operating within the state
and another for interstate robbers—the freebooters ?

&) W‘hy he had covered the state-freebooters relations in the laws
relating to partnership ? Did he want to protect the interests of freebooters
or he was interested in evolving some mechanism through which state could
control the activities of freebooters 7 And finally,

(6) I[fthe practice of granting state patronage to freebooter was a preva-
lent practice, what were the constraints which made him legalise it and thereby
reduce the state to the level of freebooters and make 1t a partner in their anti-
neighbouring state activitics ?

Let us take up these questions one by one.

As we have secn carlier, Jolly has translated the term paradesa as a hostile
country., He seems to be under the influence of Devannabhatta who has
explained it as « powerful hostile country ( prabalatara vairide$a ).’ Since

6. Ibid, Ibid.

7. Devannabhatta has tried to explain why Brhaspati had fixed the state demand from
freebooters as one-sixth share while Katyayana had, in his almost identical verses,
recommended one-tenth as the state share.  According to him in the case of Brhaspati
the paradesa was a Prabalatara Vairide$a and in that of Katyayana (who, had used the
term pararigtra) it was a durbalatara vairideda (Smrti Candrika, iii, pt. ii. p. 440)
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Devannabhatta dwells on the nature of the enemy power and not on the
meaning of the word, we cannot accept his explanation as absolutely correct.
The evidence of the fifth century Gupta inscriptions suggests that during the
period terms prthiv® and desa® were used in the context of empire and not
in that of country. Political conditions of Brhaspati's India does not permit
us to accept that that was the period of international relations, much less to
speak of international gangs of freebooters and robberics. We may not be
wrong in suggesting that Brhaspati had used the term paradesu either in the
context ol a hostile state or in that of another state.

Brhaspati’s opinion on the naturc of state demand in freecbooters booty
and also on the basis of the distribution of the remainder among the freebooters
makes it clear that he had found his contemporary states already granting
patronage to them. And that he was not the discoverer of the economic
potential of frecbooters.  Only this much can be said that though that practice
was in existence it was lacking moral and legal support. By bringing the state-
frezbooters rclations within the perview ol laws relating to partnership, he had
removed that legal lacuna.

Regarding the next question, that is, was he not aware that such a policy
of interstate relations was ultimately going to ruin that state also, we can say
that neither Brhaspati nor his contemporary states were viewing thirgs in long
term perspective. It was a cut-throat competition. All states had one goal.
All wanted to become most powerful so that they could remain centres of
interstate politics. They were interested in securing their immediate future.
Such psychology prompted them to patronise freebooters, who were not only
ruining the economy of their ncighbours but were also giving them a handsome
share of their booty. They found nothing wrong in providing. protection and
patronage to such anti-social elements.

A survey of Brhaspati’s Vyavahara verses would convince us that he had
adopted two standards for dealing with the cauras. Though he had used that
word for both the freebooters and the ordinary thieves who operated within
the state, in the case of the former, he recommended state patronage, that is,
immunity from penal action, but in the case of the latter he had asserted that
protection of the people from their activities was one of the main duties of the
king, and King’s claim of one-sixth shares of their wealth was based on his per-
formance of those duties.’ It appears that Brhaspati’s scemingly pro-frec-
booters policy was dictated by contemporary political compulsions. Organised
gangs of freebooters were posing serious threat to the very existence of contem-
porary states. [n order to divert their thrust towards their neighbouring king-
doms, and to keep themselves relatively free from the fear of their activities

8. D.C. Sircar, Select Inscriptions, Caleutta, 1965, p. 304. No. 24 Mandasor Stone Inscrip-
tion mentioning Kumaragupta and Bandhu Varman, L. 18, V. 23,

9. Ibid, p. 308.No. 25. Junagarh Rock Inscription of Skandagupta, L. 3. V. 3.

10. K. V. Rangaswami’s reconstruction of the Brhaspati Smyti, Vyavahara Kanda, I, 39-40
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within the state, states had started patronising them. The condition was that
they would have the sphere of their activities outside the state and would, in
lieu of the protection and patronage granted to them give a sixth part of their
booty to the patron king. Thus as a realist, instead of recommending effective
steps against them, Brhaspati had agreed to regularise the state freebooters
agreement. This policy was going to help his state obtain an additional source
of income which did not involve any financial or administrative burden on it.

Here we may point out that Brhaspati wanted to empower the state  to
control and direct freebooters against its target states. For this purpose he
had brought the state freebooters relations within the perview of laws relating
to partnership. That is, like all other partnership projects, the activities
of the freebooters were to be regulated by that law. Patron state was
the first party. [t was providing to the freebooters an operational base and
also protecion. And in that capacity it had a right to claim one-sixth of their
booty as its shares, The frecbooters were the second party which was actively
engaged in the operation. By telling who shall get how much, Brhaspati
had placed the state in the position of an arbitrator. That is, in the event
of any dispute on distribution, members of their organisation could approach
the king and could request him to mediate. By this clever mechanism Brhas-
pati had placed the state in an advantageous position. It could now direct
the freebooters against its [uture targets. After ruining them economically,
it could wait for the opportunity; and after ascertaining ‘chances of own victory
it could launch a frontal attack on them and defeat them in the battlefield

The sixth and the last question is no doubt quite valid. Before the period
of Brhaspati we do not come across a single evidence which, directly or by
implication, might suggest that any jurist had ever tried to justify such un-
ethical and illegal activity. And in the entire Dharmasastra literature Brhas-
pati and Katy@yana were the only Smrti writers who had advocated the cause
of granting state patronage to freebooters. Obviously, we have to locate
the constraints which had compelied Brhaspati to make that departure from
the smrti tradition (which had till then been providing code of conduct for
the society, individual and the state and had been claiming the position of
guardian of morality and custodian of law).

A glimpse of Brhaspati's Vyavahara, verses on taxation and land revenue
demands make it clear that he had madec his recommendations in the verses
under discussion because of certain political pressures. On one hand sources
of state income were showing a downward trend and on the other brahmanas
were enjoying special rights and privileges. Brhaspati had himself méde
fresh pro-brahmana recommendations. He had in his three Apad dharma
verses equated the brahmanas with the king and, had on that basis, asserted
that even landlord brahmanas had a right to remain exempted from the pay-
ment of state dues,’ In an era of declining state income and ever increasing

11. Ibid, Apaddharma Kanda, Vv. 18-20.
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expenditure, without conceding King’s right to tap unconventional sources’
Brhaspati could not see his pro-brahmana recommendations translated into
actual practice. And by honouring the brahmanical claim for special rights
and privileges, rulers could create a pro-ruler brahmana lobby. With its
moral and juristic support, kings could unhesitatingly pursue their interstate
policies which no more needed to be based on some well-defined principles etc.

Brhaspati's evidence on the sources of income and their relationship
with the items of expenditure confirms our above hypothesis.

Among the sources of income he had only listed war booty, taxes and
fines. Though land revenue has always remained a major source of state
income, Brhaspati has, surprisingly, excluded it from his list.

Elsewhere he has made his recommendations about the should be nature
of land revenue demand, assessment and its collection. According to him,
state’s land revenue demand was to be based on actual production. No
uniform land revenue was to be demanded. State had the right to demand
one-sixth of the produce of the spring crop; one-cighth of the produce of the
rain crop; and, one-tenth of the produce of fallow land.

This seemingly pro-cultivator policy was quite misleading. On one
hand state failed to make irrigation facilities available to cultivators and made
them depend on nature and on their own efforts and on the other by creating
three categories of land and by basing the state demand on actual produce,
it further brought down the land revenue collections.

In this setting, claims for brahmanical privileges further aggrevated
the imbalances of economy. Incapacity to cvolve sound economic policy
and, inability to gear up administrative system capable enough to deal with
organised anti-social elements like freebooters, made the contemporary states
pursue the practice of granting patronage to freebooters. And the money
they received from them became a major source of additional income.

As has been said carlier, Brhaspati did not assume the position of a real
jurist. Tn order to protect his class interests, that is, the demand of special
rights and privileges for the brehmana community,he joined the king-brahmana
combine, and legalised the practice of granting state patronage to freebooters.

12. Ibid, Vyavahara Kanda, VII, V. 11.

13. Brhaspati Smrti, Vyavahara Kanda, I, 43.

14. According to Brhaspati’s formula the mean land revenue should have been one-eighth
(i.e., 1/6+1/8+1/10 = 3/24=24-3=3+1/8). But this formula will not work because
the produce of fallow land has been accepted as a regular source of land revenue. In
fact fallow land was periodically left uncultivated. Thus actual land revenue receipts
should have averaged between one-eighth and one-tenth. ’ ’
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This analysis of Brhaspati’s recommendations on statc patronage to

frecbooters, projects a disheurtcning picture of the pcace time interstate rela-
tions of the pre-Gupta states of north-eastern India. Multiplicity of states,
coupled with their peculiar peace time interstate rclations, seems to have offered
favourable opportunity to the more energetic Guptas to carve out their
kingdom and also to pursue imperialistic policy. Samudragupta had succeed-

ed

in providing political unity to the Gangetic doab and north-eastern

India. And by the closing years of his rcign, Brhaspati’s mandala theory
had lost its relevance in the contemporary politics.

15.

The evidence of the fourth and fifth century Gupta-Vakataka inscriptions, suggets that
the nine kingdoms of the Aryavarta were a well-knit society and their unifying factor
was their common religion, /. e., Saivism. Thcugh brahmanas, the Vakatakas of
Maharashtra and eastern Madhya Pradesh, were also Saivites: lecwmc. the Sakas
of Gujarat and western Madhya Pradesh, too, were devotees of Siva. Their common
religion did not permit them to follow Brhaspati’s policy of interstate relations and
spoil their peace time relations with their neighbours. So also, the nine republican
oligarchies of Hariyana, eastern Madhya Pradesh, north-eastern Rajasthan and Punjab
(of India and Pakistan) were having a common political ideology. No intimate know-
ledge of the people of north-castern or north-western frontier was available to the people
of the Ganga valley. Obviously, Brhaspati's policy of interstate relations could have
found fertile ground in the states duc east of Varanasi, most probably, in south Bihar.

- Though Samudragupta had. according to the Allahabad Stone Pillar Tnscription

conquered the kingdoms of Aryavarta, the Atavikas and the kingdoms of Daksinapatha
he had not included the last two among the areas under his direct control. Only Bengal,
Bihar and Uttar Pradesh (up to Mathura in the west) were integral parts of his empire.

...28



BRIEF COMMUNICATIONS

NOTE 1 : A PROPOS “ ARYABHATA AND LOKAYATAS "

G. V. TAGARE

This refers to Dr. G, M. Bongard-Levin’s article ** Aryabhata and Loka-
yatas (Soviet Review No. 52-53, November 18, 76 pp. 58-64). Dr. G. B. L.
(as the Soviet Scholar abbreviates his name) has mace out a good case to
claim Aryabhata to the Lokayata school of Philosophy. He rightly compli-
ments Aryabhata for **‘giving and exposition of his bold new ideas and brilliant
conjectures, which ran so far ahead of his epoch as to anticipate some of the
scientific discoveries of modern times™ (p. 59), in his treatise Aryabhatiya in
499 A. D. when he was just twentythree.

Dr. G. B. L.’s main grounds for regarding Aryabhata as a Lokayata
(follower of Materialism) are the following :

(1) Postulation of four elements (water, earth, fire, and air) as the
constituents of the world.

(2) Emphasis on direct perception as a valid tool of knowledge. He
quotes Al-Biruni who attributes to Aryabhata the following state-
ment : That which is not reached by perception is NOT knowable.
(Italics for emphasis by Dr. G. B. L. p. 61).

The real trouble about Lokayatas is that original source-books of ancient
Indian Materialists are not available. As Prof. D. B. Chattopadhyaya states
it in his “Lokayata : A study in Ancient Indian Materialism>’ (P. P. H. New
Delhi), )“ALL (D. B C.’s emphasis) the original works of the Lokayatas are
lost beyond the prospect of any possible recovery. What we are actually
left with are merely a few fragmentary survivals of the Lokayata, but a/l these
are preserved in the writings of the opponents (D. B. C.'s emphasis) i.e. of
those who wanted only to refute and ridicule it. (Lokayata : Intro. p. XV)

Dr. G. B. L. attempts to reconstruct ancient Indian Materialism which
is pre-Buddhistic) from late works such as that of a Jain writer Haribhadra
(8th Cent. A. D.) and a Brahmin author, Madhava of thc 16th Cent. A. D.
Morcover historicity of some pre-Buddhist teachersis controversial. Gautma.
the Buddha, is now accepted as a historical person. Hence if a view which
is common to Buddhism and Lokayatas, it can safely be claimed as the view
of a historical Buddha rather than that of a controversial mythical teacher
like Brhaspati.

It is now well-known that the Buddha postulated a doctrine of Five Aggre-
gates (Pafica skafidhas) in the place of Atman (Soul). In the First Aggregate
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known as rupa skandha, the Buddha included only Four Elements instead of
five (Samyutta Nikaya 111. 10). In the Dhammasargani, the most important
work of the dbhidhamma Pitaka of the Buddhist Pali canon, which is called
“A Buddhist Manual of Psychological Ethics” by its eminent editor Mrs.
Rhys Davids (London 1900), defines ‘“‘Riipa’’ as ‘‘the four elements and that
proceeding from grasping that ** (pp. 124 ff.). This is enough to show that
the Four-element concept existed at the time of the Buddha and the Buddha
was the first historical person to promulgate it. Aryabhata lived in the hey-day
of Buddhist intellectual activities when a galaxy of great Buddhist teachers
like Maitreya Natha, Arya Asanga, Vasubandhu and others were fighting
with Brahmanism and were spreading the gospel of the Buddha. The Lokayata
was not the dominant force at the time of Aryabhata. Aryabhata as his
name shows, was not a Brahmana. He was a youth of twentythree, when
he wrote his ‘Aryabhatiya. No wonder that this youth was influenced by the
Buddhist theory of four elements. As against Dr. G. B. L, 1 would like to
attribute the influence Four-element theory on Aryabhata to the influence of
the Buddhists rather than to Lokayatas.

The acceptance of ‘‘direct perception™ as an authoritative tool of know-
ledge is accepted by all schools and is not the differentiu or monopoly of the
Lokayatas. The statement attributed by Al-Biruni to show that Aryabhata
accepted only direct perception as the valid proof, could not be traced by me.
Dr. G. B. L. also regretfully admits his inability to do so (ibid p. 61). Arya-
bhata is credited to have “‘anticipated” earth’s rotation round its axis, the
s.ientific theory ol eclipses, ascertained accurately the value of w. Can we
say that all these depended on his *‘direct perception”? Aryabhata was a
brilliant mathematician. [Is that rigorous form of logic dependent on direct
parception only without accepting the validity of reasoning and inference?

In fact Dr. G. B. L. himself is not sure whether Aryabhata can be claimed
as Lok@yata. He frankly confesses : ‘““However, it would be a gross vulgari-
sation to declare Aryabhata a maferialist and assume that he was ¢ Lokayata
Sfollower (ibid p. 63; emphasis mine).

What puzzles me still is that though Aryabhata was an inhabitant of
Asmaka (the Nanded district and the adioining part of Vidarbha and Nizama
bad district), his astronomical system—"The Arya Siddhanta’—is prevalent
in Dravidian region only and not even in his native land Maharashtra.
More research about his works is necessary.

NOTE 2 : THE DATE OF KUNDAKUNDA :
A REAPPRAISAL

Padmanandi Kondakunda who is better known by the smooth Sanskritised
form ** Kundakunda ", is one of the earliest and the most respectable author-
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saints among the Digambar Jains. Owing to the extreme notion of self-less-
ness and sclf-abnegation current among ancient Indian authors, the date of
Kundakunda is uncertain. Unfortunately in spite of the great contribution
of Kundakunda, “‘studies about Kundakunda are still in theirinfancy and there
is scope for further investigation . ( A. N. Upadhye : Introduction to
Pravacana Sara, p. 122). Hence this note.

Jain tradition gives two different dates abcut Kundakunda:

( 1) Kundakunda becamc an Acarya in B. C. 8§ at the age of 33. After
52 years in office. he passed away in 44 A. D.

(2) Kundakunda was born 770 years after the Nirvana of Lord
Mahavira :i.e.in 243 A. D. or 302 A. D. depending on the date of
Mahavira's Nirvana. The Age of Imperial Unity ( Bharatiya Vidya
Bhavan’s Hist. & Culture of the Indian People Vol. I, p. 699 )
accepts the latter date.

Digambar Jain scholars are inclined to believe in the first tradition not because
they have proved the 2nd tradition to be incorrect. but in their desire to assign
antiquity to their revered author they have been lured by the illusive Prince
Sivakumira whom Kundakunda never mentions anywhere and who is not
known to Kundakunda’s earliest commentator, the scholar-poet Amrtacandra.
He is first mentioned by Jayasena ( 13th Cent. A. D, ) the commentator of the
Textus ornatior of Pravacand Sara.

Granting that there was such a prince called Sivakumidra contemporary
to Kundakunda, does he support the Ist date ? K. B. Pathak was misled in
identifying him with the Kadamaba Prince Siva-mrge$a Varma ( A. D. 528 ),
as followersof Kundakunda — * Kundakundanvavas *° are mentioned in
Merkara Plates dated Saka 388 i. ¢. 466 A.D. ( Epigraphica Carnatica Coorg
Inscr. No. 1) But are Chakravarti and Upadhye correct in identifying
$ivakumara Maharaja with Prince Sivaskandha of the Pallava dynasty ?
Dr. Upadhye himself doubts. As he plainly states it : ** The only difficulty,
in the way of this identification ( of Sivakumara with Sivaskandha ) is the
uncertainty of Pallava genealogy und Chronology . . . . .. in those ( Pallava)
records, mention is made of reign years and not of any standard era. The
beginning of Pallava genecalogy is chronologically uncertain ™,

( Intro. o Pravacana Sara P. 19)
It is welknown that Prakrit Inscriptions of the Pallava dynasty arc earlier than
those in Sanskrit. [T Sivakumara and Sivaskandha Varmd be identical. the
first Sivaskandha Varma of the Palluva dynasty ruled in the Fourth cent. A. D
and NOT in the first cent. A. D. ( vide The Classica/ 4ge, Bharatiya Vidya
Bhavan's History Vol. I11; p. 282). And this date does nol come into conflict
with the datc of the Merkara plates ( even if it is assumed that the date of the
plates is correct ).

The Plates under reference mention six Kundakundanvaya teachers.
This is not the physical heredity of the teachers of the Kundakunda-line. It
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will be *“ an innocent hypothesis*” as Dr. Upadhye callsit. This was a
spiritual lineage or Vidya Vamsa and not a Mamsa Vaisa. In the Samartha
Pratapa, a work written by a junior contemporary of R@madas ( A Maratha
saint of the 17th cent. A. D.) we are told that in the last congregation of his
disciples and disciples’ disciples etc., 11 generations of his disciples were present,
If that is possible in the case of Ramadas who lived less than 80 years, to have
6 generations of disciples is not impossible in the case of Kundakunda who
lived 85 years. Apart [rom this hypothetical argument where all these Kunda-
kundanvaya teachers become contemporaneous. one must allow some time
to pass between a saint and the establishment of his spiritual geneology. If
spiritual genealogies in Maharashtra are considered. even fifty years are more
than enough ( vide Varakari Saimprada yaca Itihas by B. P. Bhairat ) Even if
period of 100 years is conceded for this. it brings us to 366 A. D. (if the date
viz. 466 A. D. of the Merkara plates is correct ). This places Kundakunda in
the fourth Cent. A. D. and this supports the second Jain tradition which
regards him as being born in 302 A. D. as correct.

The second tradition cxplains why he attacks the doctrinal positions of
the Svetambaras such as the denial of the necessity of nudity, women’s natural
incompetence to attain Moksa etc. As Prof. Upadhye puts it ** As to the
posterity of Kundakunda to the division of the Jain church into Digambaras
and Svetdmbaras there cannot be two opinions ™ ( Intro to Pravacana Sara
p. 14). This schism as is well-known, become finally crystallized in 136 or
139 years after Vikramas( i. e. the Vikrama era ). To trace it upto the Ist
Bhadrabahu of the Mauryan period is convenient history for positing Kunda-
kunda in the beginning of the Christianera. 1n fact we should be more thorough
going and trace this schism to the followers of Lord Paréva Natha and Lord
Mahavira and trace the seeds of this schism in the 6th cent. B. C. if we are not
prepared to accept the popularily uaccepted date ol the schism in the 2nd
cent. of the Vikrama cra. It explains why Svelambar commentators did not
write commentary whereas they wrote a number of excellent and voluminous
annotations on Uma Svati's Tutvarthy Sitra. This fact creates some doubt
about the teacher-pupil relation between Kundakunda and Uma-svami (—ti).
Kundakunda being a parampara—-isya of Bhadrabahu, nced not be his con-
temporary.

As stated above. | wrote this note with a view to present the other side of
the medal. I hope scholars will reinvestigate the problem and arrive at
some dclinite date of this scholar-saint.
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1975 Annual Review of English Books on Asia ( AREA ) --- Bringham
University Press, Provo, Utah 84602, U. S. A., 1976. pp. XII, 173.

As the preface explains, The dAnnual Review of English Books on Asiu
(AREA ) is the annual cumulation of English books featured in Hsin Shu,
a monthly bibliographical newsletter produced at Brigham Young University
This 1975 volume covers books acquired by the Harold Lee Library at BYU
during 1974 and generally contains books published during 1972, 1973, and
1974. A few entries published prior to 1972, but published outside of the
United States or Canada, have also been included. AREA is divided into
“ subjects ©’ ( geographic ), ** forms *’ and ** authors sections’. All books
receive author (or title if no author) and subject ( multiple ) entrics. Costs of
boaoks are suggested as retail prices.

Going through this books of 173 closely printed pages Quarto. size, the
reader is amazed at the patient and painstaking labour that scholars in every
branch of knowledge must have put in to produce this gigantic and compre-
hensive work. The reader is delighted to find that all the countries of Asia
are included, such as : Afganistan, Australia, Bangladesh, Burma, Combodia,
China, Hongkong, India, Indonesia, Japan, Korea, Laos, Malayasia, Mongolia,
Nepal New Guinea, Pakistan, Phillipines, Singapore, Taiwan, Tibet, Vietnam.
Numerous books referring to these countrics find a place in this reference work.
The subjects of the books cover an enormous variety. There are books on
Political, Economic and Social developments, International Relations, Edu-
cation, History, Geography, Description and Travel, Populaticn studies, Philc-
sophy, and- Religion, Trade and Economic Relations, Family and Marriage,
Politics and Government. Anthorpology and Archacology, Art and Archi-
tecture, Literature, Language, Linguistics, Nationalism, Military science,
Agriculture, Biography, Republican History and Culture, Citics and Towns,
Communism. Communist History and Politics, Labour and Industry, Law,
Mass Movements, Missionaries, Music, Poetry, Drama, Women. Children,
Socialism, Colonial History and Culture, I-conomics and Finances, Social life
and Customs, Buddhism. Folklore, Psychology Books having a distinetive
format such as biogruphy. bibliography. dictionaries. thesauri, reference
works, textbooks, handbooks. photographs, eye-witness accounts, transla-
tions receive a form entry.

The book gives very detailed information about the authors so that the
rcader need not have to go to other reference works and biographical dictiona-
ries. The biographical notes are not brief. They give a complete picture
of the author’s life. carcer and difficulties. ¢. g. Albert O. Mascotti (p. 154);
author of British Policy and the Nationalist Movement in Burma, 1917 -— 1937
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who published his books at the University Press ol Hawaii in 1974. We are
told that the volume was originally completed as the author’s doctoral dis-
sertation at Yale University in 1950. Since Moscotti, in the following twenty
years was in the foreign service. he lacked the time to see it through publication.
Upon retirement. he joined the Faculty at Hawaii and has been able to publish
it in 1974. One is struck at the number of Indian scholars bringing out books
on Asian Studies and notices that they are mostly teaching in universities
in the U. S. A. A. Japanesc Professor of English, Masad Miyoshi (p. 71),
teaching in the University of California, Berkeley, writes a book on modern
Japanese novel. The sccret of the survival and success of Japan after the
second world war comes to light in a book named Japun's Trade Liberlization
in the 1960’s by Prof. Alfred K. Ho, Professor of Economics at Western
Michigan University. (p. 70.) Prof. Ho, points out how Japan’s liberalization
promoted economic development rather than hindering its progress due to
adverse foreign compctition. Prof. Yoon Won Z. teaching History at Sienna
College, Londonville, New York, writes a book Japan's Scheme for the Libera-
tion of Burma, relying heavily on Jjapanese sources. Francis Hutchins, a
lecturer on Government at Harvard University, focuses on the ‘Quit India
Movement’ of 1942, and publishes his book Gandhi and the Quit ludia Movement
at Harvard University Press (p. 137). The notes on authors are thus very
illuminating and a sociologist could write a book on the sources of inspiration
that scholars find in various countrics of the world.

A detailed summary of the contents of each of the books is given so that
the reader can immediately spot the book he wishes to consult for his own
study. The various details given make it casy for him to lay his finger on the
exact piece of knowledge that he nceds, thus saving the time that he would
have wasted in browsing among books on a shelf and picking out relevant
matter. Thus the volume under review helps scholars and students collecting
data and bibiographies in various subjects. The note on each book gives
its summary, the author’s thesis, his arguments, and his conclusion. Often
details of various sections of the book are carefully selected and highlighted

A reader glancing through the number of learned books resulting from
deliberations at conferences and workshops is impressed with the academic
work that is being done at these places. Thus, there is a volume entitled
The Problem of Two Truths in Buddhism and Vedanta (p. 3) edited by Mervyn
Sprung. presenting nine papers read at a workshop sponsored by Brock Uni-
versity and Canada Council in 1969. Unesco has published a statistical compi-
lation which contained data upto 1967 under the name Progres: of Education
in the Asian Region. Religious Ferment in Asia (p. 6) is a collection of thirteen
papers originally presented at the 1968 Midwestern Conference on Asian
Studies. It is printed at the University Press of Kansas. Indeed, the Ame-
rican universities are doing admirable work since most of these learned books
and collections of papers are printed at the various University presses.
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AREA also throws light on the academic work in progress about various
couantrics on the subject of Asian studies. In fact. the book is an indication
as to which countries attract scholarly work. Afganistan has only one beok
published about it and that too at the University of Cornell Press. Tibet has
only one book written on Buddhism and that too by a foreigner. A Biblio-
graphy of Nepal is the only book about that country and it grew out of a rela-
tionship between the Government of Nepal and Southern Illinois University
in 1966. On the other hand, therc are more than 200 entries of books on
China and the subjects of the books are numerous, some ol them being
Chinese History and Culture, Commerce. Buddhism, Biography, Literature,
Chinese Arts and Crafts, Anthropology, Archaeology. Art and Architecture,
Literature. Next to China is Japan which has inspired scholars to work on
different subjects. India stands third on the list. There are quite a few
books about Vietnam. The interest in Chinese studies is mirrored in the
publication Chinese Collection in the Library of Congress in 3 volumes wherein
are included excerpts from the annual reports of the Library of Congress
for the years 1898-1971, pertaining directly to the Chinesc section. This
work was completed by the Center for Chinese Research. Materials of the
Association of Research Libraries under P. K. Yu's direction.

Brigham University Press deserves gratitude of scholars, librarians, readers
and students for the great service they arc rendering to academic pursuits.
The librarian will specially thank the sponsors of this volume for books which
may be called ‘A Librarian’s Book Selection Tool™ to determine which books
of primary importance, which are of secondary importance. and which are
not essential to basic collection. Our Indian universitics can emulate the
example of Brigham Young University and make the work of eager scholars
pursuing different avenues of knowledge easy and enjoyable. This is a publi-
cation which every library in Asia must possess.

D. P.

. Bhagwan Shree Rajneesh, The mystic experience tr. by Dolly Diddee and
Edited by Ma Anand Prem, Motilal Banarasidas, Delhi, 1977, Pp. xv, 543,
Price Rs. 90/-.

To the intellegentsia all the world over today, yoga has become a subject
of keen interest. Even the so-called rationalists of today talk about yoga
and its mystic powers. Hundreds of books on yoga are published cvery
year in India and abroad. Most of these books however. tough only the
fringe of the subject of yoga. They deal with yogic postures (Asanas) and
varieties of Praniyamas, and their main object is preservation of health by
means of yogic practices.

We heartily welcome. therefore, the book under review — ‘The mystic
experience’ by ‘Bhagwan Shree Rajneesh (=B. R.). It consists of a series
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of talks in the form of questions and answers. All these talks mainly deal
with the mystic power of Kundalini — Life power (Pranasakti) its nature,
the process by which it is awakened, and occultdepths of Kundalini and spiritua-
lity. The questions here are asked by Yoga-Sadhakas as well as persons
interested in occult science. Some of these questions are frankly personal
and critical; the answers are cqually frank giving B. R.’s experiences of the
awakening of his Kundalini. The answers are given by the method of relating
anecdotes and stories - - a method adopted by Jesus Christ, Buddha and the
Upanisadic scers. This has rendered the talks illuminating and interesting.
The first five chapters of the book deal with the actual process of the awakening
of Kundalini. [nstructions regarding meditation to be performed in consecu-
tive stages, are given by B. R. personally to the assembled Sadhakas. The
result of the decp breathing done by the Sadhakas is shocking and bewildering.
All the hitherto repressed feclings emotions burst out violently and conse-
quently some of the Sadhakas shriek, some laugh uncontrollably, some wallow
on the ground and some embrace their neighbours! The high tension of the
mind caused by deep breathing is responsibie for this pandemonium.

Shaktipat (i. c. transferring of the super human power of the Master to
the disciple) also brings about such violent results. But ultimately all this
disturbance is quelled and the sadhaka goes into the final stage of Samadhi
in which his awakcned Kundalini rests peacefully with the inner soul
(Antaratma) residing in the smallest cavity in brain called Brahmarandhra.

In the context of the awakening of Kundalini, a questioner asked B. R.
whether there is any rclationship between deep breathing and the process of
the awakening of Kundalini. The answer given by B. R. is as follows :—
“There is a very deep-rooted relationship between decp breathing and the
awakening of Kundalini (energy). This encrgy has two forms. If the Kunda-
lini energy flows toward the body, it becomes sex-energy. If it flows toward
the soul it becomes Kundalini, whilc flowing toward the body it descends,
and when flowing toward the soul it ascends; but the place where it is can
only be stimulated by breath. Deep breathing has a protfound eflect on the
Kundalini. I'n ordinary pcople Kundalini is in deep slumber since many births;
(so) very hard blows are required for it to be awakened. Thc basic centre
of the Kundalini is hit by deep and intensc breathing. [t happens many a
time, that with the hammer strokes of breathing the sex centre is stimulated.
When the breathing pace accelerates and strikes at the Kunda (The reservoir
of dormant cnergy) the experience of scx is felt,

The great yogi GurdjicfT had his Kundalini fully awakened. In his
presence many women felt that their sex centres were stimulated. This was
very natural; but was badly criticised for this. though it was not his fault
at all. The vibrations around a person whose Kundalini is awakened begin
to work on the Kundalini of those who approach him; their Kundalini lies
asleecp ncar the sex centre: therefore. that centre is affected first.

e 29
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Deep breathing has a tremendous eflect on the Kundalini. The first
effect will be on the centre which is most active within the person. If a man
is sexual his sexuality will become increasingly active.

This is B. R.’s method of awakening the Kundalini of Sadhakas, there is
an immediate cffect on the sex centres of the sadhakas especially women sadha
kas; and sometimes they give vent to their repressed emotions in a manner
which is shocking to those who keep before them the standard of conventional
morality. It is exactly at this point that B. R. has been scverely criticised
by many educatcd people in Tndia especially in Maharashtra and Gujarat
for his strange method of awakening Kundalini in the Sadhakas. But the
fact is that this frenzy of sex stimulation completely vanishes when the Sadhaka
enters into the next stage of Meditation in which the Sadhaka asks the question
‘who am [’ in an incessantly loud voice. These are two clear ways before
the Sadhaka. The first way of decp breathing has its impact on the body,
the second way of asking ‘who am I’ has its impact on the mind; and this
impact on the mind is more forceful that the impact of decp breathing.

Now if all this is happening without your will, your identity with the body
will beginto loosen; with the impact coming from these two planes (the physical
and the mental) the Kundalini will awaken and with its awakening unique
experiences will begin to happen. On entering the path of Kundalini’s journey
man’s story is no longer of an individual but the story of thec Universal Consci-
ousness Sri Aurobindo used to speak in this language, but he was not clearly
understood. Then the subject matter is not of one person alone, but of the
whole Cosmic Consciousness; and this is the final goal of the awakening of
Kundalini.

This method adopted by B. R. for the awakening of the Kundalini is
identical with the method adopted by Shakta-philosophers whose motto is
“Deliverance from bondage is through enjoyment’ — The word enjoyment
here used is grossly misunderstood. Enjoyment in the present context,
means purging of all the intensely repressed emotions from our mind by
giving free vent to them. In other words it is method of Catharsis. This
Catharsis — is according to the view of Aristotle brought about by witnessing
*tragedics on the stage, in which scenes [ull of pity and terror and predominant.

Thus the mysteries of Kundalini yoga have been unravelled by B. R.
to his disciples (and the readers) through these illuminating and very interesting
talks.

We. therefore, recommend this volume to those deeply interested in yoga,
in its practical and theoretical aspect.

R. B. A.
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The Brhadyogiyajiavalkyasmrti—2nd rev. ed., by Swami Kuvalayanand,
Raghunathshastri Kokaje, Fd. The Kaivalyadhama, S.M.Y.M. Samiti,
Lonavala, 1976, pp. 28 4 262, Price Rs. 20/-.

The Brhadyogiyajfavalkyasmrti is an important work on Yoga which dilates
on prescribed daily duties such as bath, sandhya, siiryorasana etc. This
work consisting of 12 Adhyayas is evidently different from the well-known
Ya jravalkyasmrti which consists of only 3 Adhyayas laying stress on the
Vyavaharadhyaya. The present work associated with the term yogi preceding
Yajfiavalkya has its own distinctive featurcs. Firstly the author of this work
has taken care to include Yogic practices such as pramayama, pratyabara
etc. in the daily duties mentioned in the Vedic Karmakanda thereby following
a method different from that of the Patanjala yoga as well as Hathayoga.
Secondly, the author of this work unlike other works in Yogasastra upholds
the view of jranakarmasamucchaya. In fact. he has boldly said that Jiiana
without karma as well as Karma without Jiana remains incomplete and a
judicious combination of both can only lead to welfare. Thereby qualifying
the householder also to securc Moksa. Thirdly, although the author of
this Smrti has accepted the 8 different accessions of Yoga given by Patanjali,
he has thought it proper to change the order of Dharana, Dhyana and Samadhi
giving preference to Dhyana over Dharana.

This work was first edited in 1951 by the learned cditors, with due
care and caution. The present volume is the revised edition wherein parallel
ideas from additional works such as Brahmanasarvasva, Amrtanadopanisad,
Bralhmabindiipunisa-d etc. have also been given with a view toeither corroborate
or elucidate the author’s point of view. Grealer care has been taken in giving
parallel ideas on the same topic by different Smrtis or works such as Atrismrti.
Smrticandrika, Baudhayanadharma-siitra etc. so as to help the reader to compare
them and arrive at a conclusion regarding the contribution of the author of the
present work. Appendices have added to the value of this edition by way
of a reference work. Appendix | brings together all verses attributed to the
author of the by other writers but not found in the extent version. Appendix
2 brings together some verses in the work commented and explained by
the original editors. Appendix 3 gives the which is helpful in locating
references; the cighth alphabetical list of the technical terms in Yogasastra
from the Brhuadyogiyajhavalkyasmrti is indeed very useful. The same can
be said about the list of special words in the work. The fact that the editors
have given an alphabctical list of the quarters of verses in the work speaks of
the carefulness in making this edition useful by way of a ready reference to
the researches. The Kaivalyadhama S. M. Y. M. Samiti, therefore. deserves
compliments for bringing out this revised cdition although one has to admit
with sorrow that it could not be brought out before the demise of the original
editors. Discerning readers as well as researchers in the field outside India
will eagerly await the English version promised in the introduction.

M. D. P.
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A Cultural Study of the Ni§itha Cirni, by Madhu Sen, Sohanlal Jain
Dharma Pracharak Samiti, Amritsar, available at P. V. Research Institute,
Varanasi-5 (India), 1975, Pp. xiii, 409, Price Rs. 30-00.

The Nisitha Sitra is one of the six Chedu-sitras which form a part of
the sacred canon of the Jains. These Chedu-siitras deal with rules of conduct
for monks and prescribe atonements and expiations in the form of punish-
ments (reduction or cutsin Seniority—diksaparyiya—) on their violating any
of thesc rules. Further, they lay down exceptions to the general rules of
conduct keeping in view exceptional and extra-ordinary circumstances a monk
might find himself in. On account of the peculiar nature of the coatent the
Nifitha Curni (NC) was regarded as a treatise "not meant for all’ but only
for *students of mature judgment,’ and bence ‘a secret work™ (Nistham apraka-
sam). With a view to elucidating the text two commentaries in verse, Niryukti
and Bhasya, werc composed in Prakrit. For a more comprehensive, thorough
and lucid exposition of the NC and the two commentaries on it Jinadasa Maha-
ttara Gani (Circa, the latter half of the 7th century A. D.) wrote a vast prose
commentary in Prakrit, interspersed with Sanskrit words and verses. called
(Visesa) Cirni. In the course of his elaborate exposition Jinadasa, consci-
ously or unconsciously, describes social, religious and political conditions
prevalent in his times. Dr. Sen chose to study critically this text from the
cultural point of view for his Ph. D. thesis. The work, under review. is only
a revised version ofl his thesis.

Pt. Dalsukh Malvania in his excellent paper “*Nisitha : Eka Adhyayana’,
which is added to the present edition of the text — briefly deals with the cultural
information as found in the NC. Dr. Sen makes full usc of this study in his
present treatise. His treatise, however, presents a comprehiensive study of the
various aspects of the cultural life as reflected in the NC.

[n the Introductory Chapter he briefly dwells on the NC, its author Jina-
dasa, his date, his place and gives an analysis and cvaluation of the Contents
of the NC. [In the succeeding chapters Dr. Sen studies the teat in its difierent
aspects throwing light on polity and administration, social life, material
culture, economic conditions. education (lecarning and literature), fine arts
and religion as depicted in it.  He completes his study by adding two useful
indexes aboul (i) Discases mentioned in the NC and (ii) Geographical names
mentioned in the NC (along with their identification with the modern place-
names).

The author takes pains to supplement and corroborate the cultural infor-
mation gathered with other available sources. The treatise reveals the author’s
industry, unbiased attitude and ability to judge properly the evidence before
him and arrive at the right conclusions.

When going through the treatise one comes across a number of misprints
and cases of incorrect use of English. A few of them may be listed here :
p v Soure (source). p vi In contrary (In contrast)
p 4 the detail (detailed) exposition
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p 28 tyrant (tyranaical) and viscious kings.

p 33 — but the difference betwecn these terms have (has) not been explained-

p 36 The royal palace was provided with every (all) convincible (conceivable)
amenities for comforts.

p 40 jestors (jesters) p 43 during the hostile period (during the period of
hostility hostilities)

p 75 dwelled (dwelt) p 82 though the ideals regarding a true Brahmana was

(werc) the same.

p 83 both the person and the property of the Brahmanas being absolutely
inviolate (inviolable)

p 88 pea-cock teamers (tamers) p 91 indentified (identified)

p 103 —the Hindu law-givers ol this age enjoy (enjoin) prepuberty marriages—

p 125 coquetish (coquettish) p. 125 backed (baked) flour

p 239 —justify (attest) to the same fact. p 239 confirm to (confirm) the fact.

p 242 with a view to grasp (ing) the inlets (tenets) of his teachings

p 285 to affect (effect) the salvation; Jiya (Jina) padima

p 290 holding its grounds (ground),

p 316 underlied (underlay) p 317 mant (meant)
There are errors also in printing Devanagari words, for instance;

p 75 f. n.-1 annataram for anantaram

p 108 f. n.-1 pavatthani for pavitthani

p233f. nd.-3 svaparasiddham tapariivago. It should be read as one compound
word.

p 253 f-n-2 Naravahanadantakadha (- dattakadha).

These and such other misprints and inaccuracies, however regrettatle,
do not detract from the merit of this work. Comparatively speaking. the
Prakrit languages and literature have received very little attention of the
scholars in the field of Indology. Vast and varied cultural material lies un-
cxplored in the mass of unpublished and recently published Jain works. Dr.
Sen’s cultural study of the NC, an encyclopaedic work of the early medieval
period, is certainly welcome. It contributes to the advancement of knows
ledge. The author, therefore, well deserves our congratulations on this
treatisc of his.

V. M. K.

Anandavardhana’s Dhvanyaloka, K. Krishnamoorthy, critical edition
with introduction, English translation and notes with a forward by Dr. K. R.
Srinivasa lyengar, Karnataka University, Dharwar, 1974, Pp. XLI - 406,
Pricc Rs. 25/- $ 8 or Sh. 60.

The Dhvanvaioka of Anandavardhana with or without the commentary
by Abhinavagupta, (Locana), has been published a number of times. -The



220 REVIEWS

editor of this new critical edition had brought out the bare English translation
in 1955. In the preface to his new edition he claims : “The text has been
now critically edited for the first time by collating some fresh manuscripts
which have not been used by previous editors of the Dhvanvaloka. The
English translation itself has been rewritten in the light of valuable suggestions
made by scholars of repute, Indian and Foreign. while reviewing it in learned
journals.”

In the Introduction (pp. xi-xli) Dr. Krishnamoorthy decals with the
following topics : (1) The Text of The Dhvanyéloka (2) Improved Readings
In This Edition (3) Title Of The Text (4) The Importance of the Dhvanyaloka
(5) Dhvani Theory After Anandavardhana (6) Anandavardhana’s Semantics
(7) Rasa in The Dhvani Theory. After the Introduction we have the text
amd its English translation (pp. 2—299). To facilitate reference the text and
its translation are printed side by side. At the end of the text and its transla-
tion we have Notes (pp. 303-85) followed by Glossary of Technical terms
and English Equivalents (pp. 386-394). Four useful Indcexes (of Karikas, Pari-
kara-Slokas, Quotations, Authors and Works have been added at the end.
Finally we have a onc-page Errata,

The edition seems to be mainly intended for University students. Therc
is hardly any doubt that it will receive a ready welcome from the University
students of Sanskrit. especially of Alamkira literature. The Introduction
ably deals with some of the problems such as authorship, literary theory.
which are of vital importance to them. They would derive considerable
benefit by reading his other works and papers mentioned in the footnotcs
the Introduction. The translation, is. gencally speaking, faithful to the ori-
ginal and readable. It would enable the students to understand and appreciate
the Sanskrit original well. The Notes would prove quite useful to them in
understanding some of the knotty points in the text and certainly arouse
their interest in comparative aesthetics.

Encidentally. a few lapses may be pointed out here :

Occastonally. we come across cases where the translation is not in
accordance with the reading adopted but the reading recorded in the footnotes
(e. g., the reading ‘Sahrdayasuprasiddhanc (p. 8).

On occasions we find that some expressions or lines are left out in the
translation, for instance. *Virahavidhurase' (in “Kah sannaddhe” etc., p. 106)
and ‘Kenasi dirikrtah’ (in the verse opening with “Kim hasyena™. cte.. p. 42)
are left out in the translation.

Sometimes we come across lapses in presenting the text. On p. 116
the text gives only the pratika “Krtaka-kuvpitaih™ of a stanza from a play
Ramabhyudaya. In the translation the whole stanza is translated. The
Editor should have done wzll in presenting the text of the whole stanza in a
foot-note as he has done in the case of the pratika “Smaranavanadi — pure-
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nodhan™ on the very next page. Here is another instance : P 82 f. n. 8 reads :
prastarah * pasanah’ —— ‘tayornopameyabhiavah . The correct readings are
‘pasanah’ and ‘nopamanopameyabhivah’.

The text of a number of Prakrit verses is presented rather indifferently.
The text. Sanskrit chaya and translation of some of these Prakrit verses need
to be considerably revised.

A truly critical cdition of Divanyalokd with Locana is a desideratum.
The present edition of Dr. Krishnamoorthy and his promised edition of Locana
when published will, we hope. enthuse others to improve upon the first attempts
and provide the world of scholars with a perfect critical edition of the text
and its commentary.

V. M. K,

An introduction to Panini-i, by P. B. Junnarkar, S. S. Dighe, Baroda,
1977. Pp. 1-8 4+ 158. Price Rs. 30/-.

The book under review is an effort to present the aphorisms of Paninj
in an easily understandable way. The author states in his ‘Inroduction’ that
the method of teaching Sanskrit in the old schools of Sanskrit was to make
the students commit to memory, when the student was young, the Astadhyayi
of Panini. “‘without the slightest to understand it; that later he read the obstruce
Bhisya of Pataiijali, the glosses of the Kasika and the Siddhanta Kaumudi:
but that he acquired little knowledge of the livng language, which should
be the real aim. With this aim in view Prof. Junnarkar has arranged his
chapters. He has tried to clarify the various technical terms, and has given
suitable exarmples. A happy and the remarkable characteristic of these
examples is that they arc not stereotyped, as we find in the Vrrti. They breathe
of freshness.

The chapters are short and apt. and the information on a particular
topic is almost complete. The various topics dealt with are Pratydhdra,
Guna-Vrddhi, Tense-terminations and Case-terminations. The tense that
is studied is the Prescnt in this part, with the roots from the four easy conjuga-
tions, viz. I, 1V, VI. and X. The Case-terminations of the Masculine and
the Neuter pratipadikas are dealt with. In the opening chapter the whole
phonetic system is analysed, giving the technical terms of the classes of various
sounds, such as kw, cu. tu. tu, pu etc.. in keeping with the plan of the book.
The use of the Devanigari script throughout the book for examples and techni-
cal terms helps easy understanding. At the end of the book a Glossary of
roots, where also the form of a root according to the tradition is first given,
then its actual value in the formation is noted and, lastly. its English rendering
is given. Thus, for example. gahit vilodane=-gah (both in Devanagan) = ‘to
dive into”. This serves a very useful purpose. especially in the matter of the
indicatories (it) of the roots, which have a special purpose. For example,
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the student could immediately know, on a bit of observation that the jr-if
(the root having the short i as the indicatory) in the tradition takes the 1 sound
in formation, which fact is explained in actual formation with the proper
aphorism cited. Also is provided a short vocabulary, both from English
into Sanskrit and from Sanskrit into English. An index of the aphorisms of
Panini used in the book, with the cxact reference to the pages, serves a very
useful purpose. This covers important aphorisms relating to the topics
covered, and can help easy memorization.

Another interesting and a useful feature is the exercisc that occurs at the
end of every chapter.

Certain terms, however, do not get their share of proper explanation.
Thus, the at the verbal and the case-formations mention is madc of the term
anga (PP. 10; 18;21; 75 etc.); but one missestheexplanation and the defination
the term (vasmat pratyaya-vidhih. .. .etc.). Though a particular termination
is said to be s@arvadhatuka or the ardhadhdtuka, and the aphorism is also quoted
(tin-sit-sarvadhatukam), a clear principle of differentiating them could have
been further explained to the benefit of the students. Similarly, the exact
concept of the difference between the sarvanama-sthana and the a-sarvanamd-
sthana could have further cxplained. Anyway. it can be said without any
reservation, that the book is well planned, finely documented and systematically
présented. It is bound to be of great use to all those who desire to have a
closer view of the system of Panini and a good grasp of the Sansrit language.
I could also serve as the primer of the Sanskrit language, and could be prescribed
as a text-book. Other parts to follow will, no doubt, be equally good and
useful. '

S.A.D.

An introduction to Ravindranath Tagore, by V. S. Naravane The Mac-
millan Company of India Ltd., Madras, 1977, Pp. 165 -+ 15, Price Rs. 12/,

It has been rightly said that Ravindranath Tagore’s life ‘is a long dream
.of colour and music, of beauty and heavenly genius.” Diversity of his creative
achievement is the most striking feature of his genius. In recent years his
importance as a thinker is being gradually recognised and now it is accepted
that he had a profound insight into the fundamental issues of Philosophy.
V. S. Naravane the author of the present book introducing primarily non-
Bengali readers to his personality and achievement, is eminently suited fcr
the job as he had been a keen student of philosophy having had an opportunity
to teach several courses in Indian Philosophy and Literature at the University
of Redlands in California. He is already known [or his ‘Essays in Philosophy
and Culture’ as well as his good book on Modern Indian Thought. ‘A Philo-
sophical Survey’.

The present volume tries to introduce readers to Ravindranath Tagore
in eight chapters fortunately in a manner far from being conventional. He
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starts by saying that India’s innate vitality has been ably demonstrated by
throwing up two men of incredible stature, Gandhi and Tagore in one single
generation; but takes care to point out that the influence of the former, a man
of action is naturally more obvious and direct. It has been pointed out that
Tagore’s modernity and freshness of outlook need not be taken to be incon-
sistent with his love and ancient tradition based on sound knowledge and
understanding of its perennially worthy aspect. In the second chapter, the
author speaks of Tagore, the Man his formative years along with those of
struggle and sorrow leading him to world fame. The third chapter speaking
of his philosophy rightly apprehends the sources of Tagore’s thought, his
principle of harmony helping him to steer clear of extremes and fashioning
the ‘middie path’ on fundamental issues. The author’s statement that ‘the
revival of interest in Buddhism in Modern India can be traced to some of
Tagore’s essays and poems’ is a compliment that is significantly paid. In
fact this chapter has been brought to a befitting close by quoting from Tagore’s
beautiful poem ‘Dui Nari’ emphasizing Tagore’s reconciliation of Lakshmi
and Urvashi asking readers to visit the ‘sacred confluence of life and death’.
The next chapter ‘the Poet’ appropriately hints at the ‘conflict between the
two ‘I's of Tagore one swayed by desire and anger, the other aloof and con-
stant. The author of his book has rightly evaluated the dramatist in Tagore
and his originality consists in introducing the readers to the artist in Tagore
thereby doing justice to his contribution to music as well as painting. Two
of Tagore’s paintings are also presented to the readers. The concluding
chapter brings out Tagore, the teacher throwing light upon his thoughts on
education which should lead to a harmonious relationship between man and
his social as well as natural environment. Select Bibliography of Tagore’s
writing has added to the usefulness of this interesting introduction. The
author has not failed to point out to the fact that Ravindranath’s sensitivity
ta criticism at times led to serious errors of judgement on his part thereby
not making the present volume a mere eulogy. The author, therefore, deserves
compliments for presenting this introduction to the entire range of Tagore’s
work in facile English by drawing upon original Bengali sources.

M. D. P.

Kerala Sanskrit Literature: by S. Venkitasubramonia Iyer.a bibiliography,
Department of Sanskrit, University of Kerala, Trivendrum. 1976, Pp. 512,
Price Rs. 22/-.

The contribution of Kerala to Sanskrit Literature has been a very signi-
ficant one. It is not only ‘vast in bulk and varied in content’ but is certainly
praiseworthy from the qualitative point of view. Piirnasaraswati’'s commen-
tary on the Anargharaghava, the works of Ramapanivada etc. can be considered
to be telling illustrations of this. It is true that Dr. K. Kunjunni Raja has
finely surveyed the Kerala Sanskrit Literature in his ‘Contribution of Kerala to

.30



234 REVIEWS

Sanskrit Literature’. The Keralasahityacaritram in 5 volumes as well as the
History of Kerala Sanskrit Literature have also been important works but
being in Malyalam they are not easily accessible to readers at large. Interested
readers come to known of the Contribution of Kerala to Sanskrit $astra
Literature from the 10th volume of Vishveshwaranda Indological Journal but
it is too brief to give an adequate idea of the subject. Shri. K. V. Sharma’s
‘History of the Kerala School of Hindu Astronom)’ certainly gives a
comprehensive account of the literature on astronomy; nevertheless contri-
bution of Kerala to different Daréanas such as Mimamsa and Vedinta, other
branches of knowledge like Ganita and Sangita, deserves more attention.

The present volume fulfils this need very admirably. The work is divided
into two parts: the first lists the authors and the second the works. The first
part not only gives the essential details available about the author and his works
in alphabetical order but also collects references to the available accounts about
the author. The second part speaking about the works in addition to giving
a brief account of the work concerned, indicates the editions of the work and
also gives a list of books, articles as well as reviews connected with them. In
the case of unpublished works Dr. S. Venkitasubramonia I'yer has also taken
care to indicate the places where manuscripts of the works are available, there-
by adequately catering to the needs of scholars as well researchers. The infor-
mationthat one gathers about well-known works such as Isavasyopanisadhasya
of Sankardcarya ( Page 167 ) in point of published edition of the work with
Malyalam translation by K. Kunnikanpam is also well-worth mentioning. It
is from this work that readers come to know of rulers like Rdma Varma
Pariksit Tampuran ( p. 90 ) or Rdma Varma Maharaja of Cochin (p.91)
enriching Sanskrit Literature with commentaries on Sastric works in Sanskrit.

It is only proper for the careful scholar to mention in his Preface that for
the work ‘Kerala has been taken as the Geographical Kerala including the
present day district of Kanyakumari and not the Kerala State of to-day’. The
vigilance in marking the names of authors who hailed from Tamilnad but
settled in Kerala for some reason or the other with asterisks as well as in putting
the interrogation mark against names of authors whose nativity of Kerala is
doubtful, will also be appreciated by deserving readers and researchers. It is
only natural that a bibliographical work of this type cannot claim a finality but
it has to be mentioned that the errata running over 33 pages having 500 entries,
disfigures this volume. Nevertheless Dr. S. Venkitasubramoniya Iyer and
his colleagues deserve compliments for presenting this bibliography to Sanskrit
Rescarchers as well as scholars with such a meticulous care thereby paving
the way for future studies. - The example of the Department of Sanskrit of
the University of Kerala deserves to be emulated by the Universities of

other States.
M. D. P.
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Malayamaruta : Ed. by V. Raghavan, a collection of minor works in
Sanskrit poems, plays, hymns, anthologies, etc. Part I Central Sanskrit
Institute, Tirupati, 1966 Pp. xi 4 127. Price Rs. 5§/-.

The Malayamaruta is planned on the lines of the Kavyamala Gucchakas.

This inaugural number presents nine short unpublished works in Sanskrit.

The volume opens with Sri- ucchista-Ganapati-mantra-matrka-stava-a hymn
of praise, to Ganapati in thirty-five verses. This is followed by Srimaha-raitii-
stotra, also a hymn, composed by Pandita Krsnaka. It contains fifty-nine
verses in honour of Maharjii (the Supreme Mother Goddess, who is also the
presiding deity of art and letters ) who is worshipped in Kashmir. The third
is a poem in ten stanzas, called Dasasloki. It describes the state of
Sivadvaita-realisation; it is, composed by Vidyacakravartin, the well-known
Saiva teacher, poet and critic of the 14th Century A. D. Next, we have the
Upadesasikhamani of Tyagaraja. It consists of eighteen verses and is, modelled
on the famous * Bhaja Govindam *’ stotra of Sankaracdrya. The fifth is the
Sadrtuvarnana. 1t describes, in thirty-five verses, the six-seasons. The name
of its author is not known. The work gives an impression of its being a
compilation. The Kavitamrtakipa of Gauramohana is included next. It is
a compilation of ‘Subhasitas’ drawn from the works of carlier poets. The
Seventh is the anonymous anthology of the ‘Subhasitas’ called Narabharana.
Tt consists of three hundred verses. Many of them are very popular. Then
we have the Somanatha-Sataka by Maudgali Somanatha, ( the latter half of
the 16th century ). This poem is full of Slesa most of which the editor has
kindly explained inthe footnotes. The concluding work is the Vibudhu-niohana
a farce (‘prahasana’) by Harijivana Miéra, a court-poet ( at the court of
Ramasimha, king of Jayapur ) of the 17th century A. D. It is interesting to
find that the playwright cleverly employs a number of stanzas of earlier poets
in writing this ‘prahasana’ which depicts the ‘vidavad-gosthis’ held in royal
courts.

There is a mass of minor works Jaghu Kavyas lying in manuscripts in
Sanskrit Manuscript Libraries of the various Oriental Institutes and
Universities. 1t is absolutely essential to publish these minor works for a
complete history ol Sanskritliterature and for acquainting the world of scholars
of the continuous output in Sanskrit through all these centuries. The
Malayamaruta inaugural number presenting nine such short works, ably edited
by Dr. V. Raghavan, and reviving the tradition of the Kavyamala Gucchakas
deserves to be warmly welcomed by all lovers of Sanskrit.

V. M. K.

The Padataditaka of Syimilaka, Part 2 : A translation by G. H.
Schokker and P. J. Worseley, with a complete word—index of the four ancient
Sanskrit Bhianas by G. H. Schokker, Reidel Publishing Company, P. O. Box
17, Dordrecht, Holland, 1977, Pp, vii--261, Price not stated.
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In 1966 G. H. Schokker published his text edition of the Padataditaka
of $yamilaka, a dramatic monologue (bhdna) which belongs to the first half of
the fifth century A. D. The book under review is its second part containing
its English translation and a complete word-index of the Padataditaka and the
three other ancient bhanas which are closely connected with it, viz., the
Padmaprabhrtaka, of $idraka, the Dhirta-vita-samvada of Tévaradatta and
the Ubhayabhisarika of Vararuci. TInstead of giving the word-index of the
four bhanas is presented here with a view to providing a basis for a further
lexicographical study of Early Classical Sanskrit.

In the present bhana Syamilaka depicts life in an ancient city called
Sarvabhauma ( identified as Ujjayini, modern Ujjain in Malva ). He describes
especially persons connected with the area of courtesans in a critical and the
same time humorous manner. The only character pesented in the vita (a
parasite, a bon-vivant ) who goes into the street of the courtesans and takes
part in a series of imaginary conversations with all kinds of people, answering
his own questions or pretending to listen to some one out of sight and then
repeating the answers. He narrates the episode of Taundikoki Visnundaga,
a high official of the King who in the course of a love-quarrel is kicked on his
head by a courtezan called Madanasenika and who wants to atone for sin
( prayaicitta: atonement expiation). The various scenes and situations in
the streets and houses of the Courtezans which the Vita portrays
evoke the comic and the erotic sentiments. The erotic sentiment on occasions
degenerates into obscenity and vulgarity. The description of the city-judge,
his officials, clerks and court-attendants throws interesting light on the corrup-
tion prevalent in the court in those days.

This work is, in fact, an English translation of G. H. Schokker’s Dutch
translation of the Padataditaka. The aim of the translators has been ‘to keep
close to the Sanskrit text as strictly as possible’ and at the same time to see
to it that ‘it would be readable for the modern public’. They have, to a great
extent, succeeded in achieving their aim. Their translation is, generally
speaking, faithful to the original Sanskrit text and at the same time very lucid
and interesting. As one place the translator abstains, and rightly so, from
giving translation of a passage ‘since, except for some words, this Prakrit passage
(p. 22, para 67, 7-12) is not clear’. The translation of another Prakrit
passage, rather verse, (p. 20, pragraph 62 ) is given but it is not convincing.
The fault, however, lies in the corrupt Prakrit text.

On a few occasions, however, we would like to differ with G. H.  Schokker
in his rendering or rather understanding of some Sanskrit lines. For instance,

(i) Youknow, my master, who prefers to be abroad, has charged me

with such a task. { 52—6)
The original expression ‘Videsa-ragena’ is literally translated by

Schokker. The implied meaning of this phrase, pointed out by the

Hindi Edition ( Sragarahita ), viz,  out of his fondness for enjoying
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the delights of love in the company of courtezans coming from foreign

countries ’ seems to be intended by the playwright.

(ii) For this unfortunate girl has given up love-making because she
is menstruating——————( 78—4)

In the original Sanskrit sentence we have the words ‘tapasvini’
and ‘rajoparodhat’. ‘Unfortunate or poor woman’ and ‘because of
the stoppage of menstrual flow” would be the correct rendering of
the Sanskrit expressions respectively.

(iii) Nevertheless he is accessible to her. Dattaka’s followers teach
that fove which consists only in words is unmanly. ( 78-5—6)

This translation misses the whole point. The two Sanskrit
sentences really mean; Her making love verbally is ( perfectly )
intelligible. Dattaka’s followers teach that a man who has lost virility
( procreative power ) indulges in making love verbally.

(iv) —————in view of the fact that a fist blow is descending,
which betrays beating with the bangle——( 87-6)

In fact, the clinking of the bangles betrays the fact that a fist-
blow is descending.

(v) Stopholding two Bilva trees with one hand at the same time
(96-cd) Instead of ‘trees’ we should have here ‘fruit’.

(vi) An ass has sung here, accompanied on the vipa, here an ape
has sung songs of praise, here the juice of the mango has been
poured into boiled buffalo milk. (131)

This translation is off the mark. From the context we know that
the courtezan Madanasenika during a love-quarrel kicked Taundikoki
Visnunaga on his head. This fool took it as an insult. This act of
‘Kicking’ on the courtezan’s part was just similar to playing on a lute
before an ass or singing verses of praise before an ape or pouring the
juice of the mango into impure (?) buffalo milk.
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(vii) A few minor lapses such as translating aksa (axle) as wheel
( paragraph 87-2) or in spelling words as in ‘causes her lovers’
heart to faulter ( paragraph 51 ) or ‘he has began to laugh’

( paragraph 65 ) are most probably due to inadvertance.

The theory speaks of the ten types of dramas. It is however common

knowledge that we have few specimens of many of these types. The Padutadi-
taka is a very early specimen of the bhana. It gives us glimpses of the cultural
life of a section of citizens in an ancient Indian city.
words and expressions which are important for a lexicographical study. The
translation in English is very lucid, It will go a long way in helping
students of Sanskrit to understand and appreciate this dramatic monologue
G. H. Schokker and P. J. Worsley deserve warm congra-
tulations for bringing out this sccond part ol the Padataditake.

It preserves many rare

the

V. M. K.
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Philosophical Perspectives, by Dhirendra Mohan Datta, a selection of
essays, Bharati Bhavan, Patna 1972. Pp viii, 184, Price Rs. 20/-.

Philosophical Perspectives by Dr. Dhirendra Mohan Datta is a collection of
some seventeen essays selected by the author from amongst his published
articles written over a long span of his academic carrer. The essays are
grouped under the four titles of: (i) Logic and Metaphysics, (ii ) Religion
and Morality, (iii ) Society and Culture and (iv ) India’s Debt to other lands.
The essays are written in a general spirit of catholicity engendred perhaps
by the influence of absolute Idealism in the West and a syncretic attitude to
Indian Philosophy. It appears to be a reflection of the author’s philosphical
temperament too. The result is that his method of giving *“ a broad definition’
of the topic under discussion allows the author to present observations of a
general character in place of reasoned argument. Defining philosophy ** as
a pattern of belief and attitude towards the problem of life (p.115)he
expresses his opinion on the various topic treated in the essays in a purely
speculative spirit. For example, his cssay on the Philosophy of the Body, a
New Approach to the Body problem is avowedly offered as ideas gathered from
the vistas of speculation that the thought about the body in its diverse aspects
opens to us *>. This kind of a non-critical attitude to a problem bordering
on the physical, the mental and the philosophical is regrettable, particularly
because some very sound views on the subject are advocated in Indian thought,
not to mention their application in yogic philosophy. The author’s definition
of religion as ““ sincere living in the truth, however formulated >’ has the virtue
of applying to any kind of a commitment, including the devotion of a scientist
to his resecarch. The essays on the ‘Inward and the Outward in Vedanta’ and
‘From Interpersonal to International Morality’ read almost like essays in
wishful thinking. Yet the author does show acumen when he asks, * where
is a Asia then as a unit except on the map, or except perhaps as a common and
ready of greed, exploitation and domination and as a consequent common
source of demoralisation of the foreigners’’ ? One cannot help wishing that
an equally sagcious approach was taken to the patently philosphical problems.
It is difficult to accept the author’s view ** that nature subserves the moral needs
of spirits by bringing about the events according to deserts ** as a doctrine in
academic philosophy. The general impression left on the readers’ mind is
that the essays display a lack of disciplined thinking and hence cannot stimulate
a student to a study of the subject.

V. G.

The prehistory and protohistory of India and Pakistan, By H. D. Sankalia,
Deccan College, Postgraduate & Research Institute, Pune, 1974, Pp. xxiii, 592,
Rs. 120/-.

With an expericnce of more than 30 years in the field of archacology and
having carried out a large number of excavations under his personal
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supervision, Dr. H. D. Sankalia has given. in the book under review, an up-
to-date and critical account of the pre-history and proto-history of India and
Pakistan covering a period of nearly half a million years. This super-magnum-
opus, in fact, is a revised and enlarged second edition of an earlier volume on
the same subject published in 1962-63.

Moviag chronologically, each chapter is devoted to a main phase of
archacological evolution, going from Ch. 1 Lower Palacolithic Cultures
(pp. 17-142) to Ch. Il Middle Palaeolithic Cultures ( pp. 143-206 ), Ch. 1I1
Upper Palaeolithic Cultures ( pp. 207-230 ), Ch. 1V Mesolithic Cultures
(pp. 231-276 ) and finally Ch. V Neolithic and Chaleolithic Cultures (pp. 279-
545) followed by Ch. VI General Conculsions ( pp. 546-558 ). There is no
doubt that fresh evidence of excavated material and explored sites during the
last decade has necessitated a fresh reconstruction of the above cultural phases.
With the new discoveries and on-the-spot studies in Kashmir, Konkan, Kutch,
Saurashtra, South Gujarat, South Bihar, Uttar Pradesh and West Bengal, the
Chapters on Lower and Middle Palaeolithic cultures have become much fuller
and more exhaustive than before. Whereas the information of the Upper
Palaeolithic Cultures is entirely based on fresh discoveries, the account of the
Southern Neolithic has gained in depth due to horizontal excavation at
Sangankallu and Tekkalakota and intensive explorations by the staff of the
Deccan College of Poona. A first-hand study of the new discoveries in Kashmir,
Bihar and West Bengal has also brought up to datc the Northerm and
Eastern Neolithic Cultures; and excavations at Jnamgaon have given a new
dimension to the Chaleolithic Cultures of Maharashtra. It should, however,
be borne in mind that the knowledge of the Neolithic and Chaleolithic Cultures
of Western India has been mostly the result of Dr. Sankalia’s own field work.
Excavations at Bagor, Tilwara ( Rajasthan), Sangankallu ( Karnataka ),
Patne ( Maharashtra ) and Sarai Nahar Rai ( Uttar Pradesh ) have thrown
new light on the Mesolithic Cultures, while those at Kalibangan and Surkotada
( India ) and Kot Diji and Gumla ( Pakistan) have enriched the Harappa
Culture. The latest discoveries at Shahr-i-Sokhta have enabled the author to
give new information about Sistan and Afghanistan.

The present work thus gives a very comprehensive account of the major
archaeological finds relating to the pre-history and proto-history of the sub-
continent and makes a very useful reference work. Even putting together all
the known vast and varied material is in itself a feat that reflects the immense
labour put in by the author.

The account of the first four chapters, discussing the state-wise distribution
of pre-historic cultures, however, tend to be disturbed in their proper association
or connexion. A more methodical environmental juxtaposition of the
different areas would have been a better arrangement. The chapter discussing
the Neolithic and Chaleolithic Cultures consisting of 266 pages constitutes
almost half the book. This hampers somewhat the otherwise smooth treat-
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ment of the subject. A further division of this very extensive chapter done on
the basis of the typology of the cultures, would have been more suitablc.

The concluding chapter makes a very interesting reading because it is not
a mere summary of the previous discussions. The author, on the other hand,
examines in brief the scope and application of * New Archaeology *’ in India,
with special reference to ‘colonization’ in India. But while reading the account
it is experienced that the concepts of ‘contacts’ and ‘colonization’ are confused.
*“ Even traditional archaeologists *’, writes the author on page 551, “might not
accept the view that these cultures were ‘colonizations’. ‘‘ But immediately
alittle later it is stated that ““nowhere in India do we find all the developmental
stages which traditional archaeologists have normally postulated ’. The
author writes further on page 553: * With regard to our hypothesis of ‘coloni-
zations’, it should be pointed out that the ancient Indian tradition itself is not
against the idea of ‘colonization’. Nay. this tradition itself describes in broad
outline how India was populated by Vedic and Puranic tribes and families, the
former entering (?) or spreading from north-west India, and the latter from
mid-eastern India.

The most interesting and outspoken conclusion of Prof. Sankalia are stated
on page 550: ** When...we view the chief features of the various Stonc Ages
and the subsequent Metal Ages, we cannot but be struck by two things. First,
that in India we behold the same industrial and technological development
that was brought to light earlier in Western Europe and then in Eastern Europe,
Western Asia and Africa. ... The second remarkable thing is that all the indus-
trial and technological development is, in our present knowledge, later than
the European, African and the Western Asiatic. ’ He repeats the same obser-
vation later that ** there is little doubt, at present. that the earliest influences
came from the West and North-West-Iran and countries further afield.”” ** No
amount, ’ the author continues, ‘‘ of rethinking and devising of ingenious
paradigams could alter this fact. > ( p. 550 ). T hope that the Indian Sanskri-
tists and Extreme Nationalists will know the implications of these observations
of an internationally reputed Indian archaeologist and cease to write and talk
irrelevant and unscientific views about India’s civilised horry past. In spite,
‘however, of the author’s above observations, it is very puzzling to read his
assessment of the Indus Civilization. He observes that ‘“ the exact. full or
true origin of the Indus Civilization still remains obscure nay unknown. ** While
there is no doubt ’*, he continues, ““(in my mind at least ) that a part of its
origin does lie outside, viz. the intluences. even people from Iran etc., still it
also appears equally true that there were indigenous factors which were
responsible for its growth and the final shape it teok in about 2500 B. C.
These we have not understood and are not able to disentangle”. ( p. 550).

One fails to gauge the probable reasons of the author’s almost total
inability to understand and disentangle the problems of ** the exact. full or true
origin of the Indus Civilization . Is the Indus Civilization a civilization of
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the people who cooked in coarse pottery, used the primitive terracotta objects
an d worshipped trees, phallus:-‘and the mother-goddess or a civilization
of the people who knew a script, copper and bronze objects, townplanning,
brick houses, seals and amulets, weights and measures and ornaments of
precious stones and metals ? Could it not be that the latter is that part of its

origin lying outside India and that the earlier could be that part of the origin
within this country or indigenous to it ?

Some of the other observations of the author which are not quite convin-
cible are the association of silk thread to second millennium B. C. Nevasa
( pp. 486-87 ), the high percentage of infant mortality in the Jorwe-Nevasa
culture sites ( p. 487 ), the identifications of certain archaeological cultures
with the Aryans, and of the Chaleolithic cultures of the Banas and Narmada

valleys with the Yadava clans of the Puranas ( p, 554). They need a more
careful study and fuller examination.

When Dr. Sankalia deals with literary traditions like the Vedic and the
Puranic, he seems to tread on more slippery, if not dangerous, grounds. * My
study, > states the author, * indicates that all the Puranas and the epics which
we have today, belong to the Iron Age, that is, they reflect the conditions .in
India after the 7th Century B. C. and most probably before the 5th Century
JA.D.” (p, 556), One wonders as to how * all the Puranas” belong to
t.he above-mentioned period only.

A

Theré is no doubt that parts of the Purinas are as old as the Vedic age,
but they were put together fairly late; and works of the seventh and eighth
centuries after Christ are still galled bythis name. ‘“ Of the eighteen. principal
Puranas ”’, according to Barthy “ not one is dated, they almost all quote: gach
other, and the time of their composition may perhaps cover a dozen centuries”
( of Mason-Oursel et al., . Ancient India and Indian Civilizgtion, pp. 226,261 ).
With rather more probability, according to R. G. Bhandarkar, one might set
the beginning of the collections in the third century of our era. But Pargitar,
the Bhagavata Purana is not earlier than the -eighth century, and it contains
much later portions in which Colebrooke, Burnouf and Wilson have seen the
work of the thirteenth century (cf. Mason-Oursel ct al, op. cit. pp. 261-62).

Depending on the work of P. L. Bhargava, Indic in the Vedi¢'Age,
Dr. Sankalia poses a question : * How far can we support or interpret this
account based on Vedic and Puriini¢ data archaeologi¢ally 7> ''and answers
the sathe as follows :—

1. Perhaps the earliest Baluchi culture like the Kili Gul Mohammad was
Aryan and so also the well-established pre-Harappan cultures at
Kot Diji, Kalibangan and Harappa were Aryan, it being assumed
that the Indus Civilization was non-Aryan or pre-Aryan.

Or
|



242 REVIEWS

2. It might be held that the early Baluchi cultures and the pre-Harappan
cultures were non-Aryan and the Indus Civilization Aryan and further

3. Taking into consideration the spread of the Indus Civilization and
the proposed extent of the Vedic Kingdoms in C. 2250 B. C., one
might equate the Indus Civilization with the Vedic.

‘*“ We have also no archacological evidence > continucs the author, to
substantiate the further eastward advance of the Aryansinto the Ganga-Yamuna
doab. Forinstance, that of Bharata, son of Dushyantain C. 2500 B. C.. though
Bhargava mentions that he did not find any kingdom therc.

He even states later that ** though there is no cvidence to vouchsafe about
the veracity of the calculations given by Pradhan ( Chronology of Ancient
India ), those of us who are inclined to regard the Chaleolithic settlements as
those of the Aryans, may find some comfort and rclying on Pradhan’s identi-
fication, might even namc thc various scttlements after the Vedic/Puranic
dynasties!” ( pp. 556-57).

To a careful reader, the above observations of the author sound saturated
more by emotion than by reason, particularly in the light of the estimate of
Gordon that the considerable body of legend contained in the Mahabharata
and in the Purdnas ** provides little except fuel for the blaze of controversy '
and that * any attempt to link a literal acceptance of the Purdnic genealogies
with the findings of archaeology can only Icad to. much speculativend

_tendentious nonsense.”’ ( D. H. Gordon, The Prehistoric Background of Jndian
"Culture, p. 153.). .

While discussing the future of archaeology in our country, the learned
Tauthor gives a very dim picture by his most dishcartening observatioh.
He writes : * With regional consciousness becoming morc and more acute,
no planned excavations and explorations are’ possiblé -----. Even with
planned and increased tempo of work in India, we shall soon reach the
deadend.” (p. 553). T hope that this prophetic note will arousc thc
consciousness of the concerned officials and awaken them from their
deep slumber of apathy and indifference.

HES

The text under review is copiously illustrated with over 200 linc
drawings, 47 maps and 100 half-tone plates. The appcndices at the end
entitled ¢ Antiquity of Grains’ and * Carbon - 14 dates’ give an up-to-date
. statement of the cereals in West Asia, India, Pakistan and Southern Aisa
and the C-14 dates in India and Pakistan. A comprehensive bibliography
and exhaustive index at the end arc additional commendable qualities
of the work. -

The book is a valuable contribution to the knowledge of the pre-
historic and proto-historic periods of India and Pakistan and is, therefore,
yery useful tq students gnd scl;olgr;; interested in the subject.

L.B. K.
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- . Rgvedasamhitakara ani Father Esteller : by Dr. M. A. Mehendale
(In Marathi ) Shikshan Prasarak Mandali, S. P. College, Poona-30,
Kaushika Vyakhyanamala series No. 18, pages 100 + 14, price Rs. 8/-.

Shikshan Prasaraka Mandali of Poona has been doing signal service to
scholars of Vedas and Jifne§var by arranging series of lectures of reputed
scholars on these subjects in Marathi and publishing them in a book form
right from 1947. The present volume is the 18th publication. The first
volume throwing a new light on Vedic deities by Dr. R. N. Dandekar,
was published thirty years ago. Reputed Vedic scholars like the late H. D.
Velankar, the late Pandit S. D. Satavalekar had been invited to deliver
lectures on Vedic topics and their lectures have been published. The
present volume brings together the lectures delivered by Dr. M. A. Mehendale
of Deccan College in this illustrious series in the month of April 1975.

Dr. M. A. Mehendale has now established himself as a Vedic scholar,
having a penetrating insight-into the science of comparative philology and
ancient Indian history. His proficiency in German and French coupled
with his close association with western scholars like Thieme, Waldschmit,
Kuryalovix etc. place him in an enviable position as far as recent Vedic
researches are concerned. His articles analysing Vedic words like ¢ Vi§pala,’
¢ Lokya ’ etc. have been universally acclaimed.

It was all along believed that the text of the Vedas is handed down
to us without a single mistake mainly due to the glorious oral tradition
which was considered to be a marvel of memory. That explained the
peculiarity of the fact that there had been no variant readings in the Vedas.
The text, therefore, of Rgveda Samhita was never questioned. Recently
some scholars have thought it necessary to revise, nay to reconstruct the
text of the Rgveda in keeping with the modern principles. Father Esteller,
formerly the head of the Department of Sanskrit of St. Xavier College,
has been the foremost in trying to reconmstruct the text of the Rgveda.
Right from 1953 he has consistently put forward the theory of * palimpsest ’
attributing the changes in the original text of the Rgvedic Rsis by the
Samhitakaras. '

. Dr. R. N. Dandekar has already pointed out the unconvincing character
of Esteller’s theory in his article ¢ A decade of Vedic Studies in India and
Abroad’ A. B. O. R. I. Vol. 56, 1975, pages 3 to 4.

Dr. M..A. Mehendale in the present volume, as the very name suggests
has subjected'this theory to close scrutiny. Dr. Mehendale had already
examined Father Esteller’s view in his presidential address of the Vedic
section of the 27th session of the All India Oriental conference held at
Kurukshetra in 1974 ( Vide Proceedings of the Kurukshetra conference
published in 1976, p. 39 to 60 ).

This book consists of 4 chapters. In the first, Dr. Mehendale has ably
introduced the subject of the text of reconstruction and has given an adequate
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idea about the researches made by Eurspedn scholars with their opinion
now veering towards accepting the Samhita-patha as valid. Then the author
proceeds to explain the discordant note struck by Father Esteller who had
been arguing that Samhitakaras have not only introduced changes in. phone-
tics, samdhi, and grammatical formations but have gone to the length of
changing the order of words as well as words themselves with palimpsesting
* reaching beyond ‘that to the very words, contents and tenor of the text.’
On this basis, Father Esteller has tried to attract the necessity of recopstruct-
ing the original text of the Rsis of the Rgveda. Dr. Mehepdale true to
gonuine scholarship, has put forward the views as well as the aim of Father
Bsteller in his own words, as far as possible,,in this chapter.

In the second chapter Dr. Mehendale takes six examples of Rgvedic
Rks ahd’ skiows with cogent argument that the attempt of Father Esteller
to be unsuccessful. The case of the famous Rc known as Gayatri namely
a-eq[-‘a-gﬁuq‘* st cerr2ere is significant. Here, the argument of Father Esteller
that the original reading was aq T SH‘TW?[ and was changed to gy 7: TARAT
through the process of changing into z=: by haplology; then by assimila-
tion of 7} in fazY, ‘ 7’ changed into * 4%’ is, to say the least, only ingenious.
The unconvincing character becomes all the more obvious when Father
cites gemfagaomnag = %3 gduraan 5821 and afear ge, g e
qrq} aat, sifr 1-141.1 in support of the construction As is clear, 7q in both
is really absent and there was no earthly reason for Samhitakara to. omit
it, if it were so. Father Esteller’s idea that the original reading was g srif
and that 3 in srafy was o but heard as 3 by SamhitBkara giving rise to
st sift and then zg 4 st gave the reading 7y wfq . All this certainly
appears to be premeditated by the interpreter and not by the ‘Samhitakara.
Is it not proper to saythat 7: was intended by the Rsi to refer to God
Savity and not Bhargah dt all ? The use of the root a7 with reference to

gods like Agni, Indra, A$vin and Usas irl the Rgveda also conﬁrms this.

In the the third chapter Dr. Mehendale convincingly proves that @ does
not appear to be the termination of dative singular of nouns ending in st
in Rgveda as Father Esteller wants his readers to believe. Thus it has been
ably pointed out that the reasons show by .Father Esteller to show that
fas: #g7d I¥99 in Rg. 7-88-6 was really fa§ TFq FEYY are unconvincing.
His ‘remark viz. Sanskrit locatives are original datives is alsd/not borne
out by Vedic texts quoted by him in support. Father Esteller’s argument
abott the uniformity sought to be brought in by Samhitdkara on the basis
of the Rgvedic Mantra g fuggrg Trger 8:101-5 on P-66 appears to be far
from cogent as it presupposed too much of tampering with the text- by the
Samhitakara. All the examples taken by the learned author of this book in
this chapter evidently go to prove that the attempt of Father Esteller in
finding: out g as the dative termination of vedic nouns.end in 3 is abortive,
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, The concluding chapter discusses five questions connected with the
subject under discussion. Firstly the irregularitics of metre need not be
emphasised too much they appear to have been ignored by the Rsis with a
definite purpose. Dr. Mehendale rightly quotes Dr. Paul Thieme who has
tried to delve deep into the intention of the Vedic poet or Rsi by pointing
out that the zfy in ¥ Jew {zg-yrad gy was purposely kept with a view
to give the idea of sitting on a swing; certamly more important that the
metrical irregularity.

Secondly it has also been shown that the téndency of Father Esteller of
ignoring the ‘ Svara’ in understanding Rgvedic verses is very unconvincing;
moreover it does injustice to the Vedic poet.

Thirdly the author of the book has tried to appreciate the nature of
Vedic variants by comparing {gg7aT afq=T qfgear: of Rgveda with fygsast
gfcasT qﬁrzrr of the Taittiriya Brahmana or g T ﬁf‘(ﬁq["q of Rgveda
IX.12. 6 with ey Fegfeafa of the 35th hymn of the same Mandala.
In other words, the author does not take the extreme view that there are no
variants in the Vedic texts; but is not prepared to consider Samhitakdra as
a redactor out to change the text as he likes.

Lastly Dr. Mehendale has not failed to discuss the impropriety of using
the term °Palimpsest > with reference to the extent Samhita-patha as the
term only grossly exaggerates the supposed attempt of the Samhitakira to
change the text and finally to the language employed by Father Esteller with
reference to the Samhitakara being highly objectionable. To say that
Samhitakara ‘ lamed and maimed the verses and with them figuratively their
innocent authors ’ evidently is the © unkindest cut.’ from a researcher and
may only behave a propagandist.

" Thus Dr. Mehendale has analysed and assessed the view of Father
Esteller and has, in my opinion, convincingly proved that his theory of
« palimpsest > of the Samhitakara is untenable. All this has been done
with due deference to Father Esteller’s scholarship, especially with deference
that is due to a teacher from a student. Such a scholarly attempt scrutinising
Father Esteller’s view, has as been remarked by Dr. R. N. Dandekar in his
introduction to the book, was a desideratum in the field of Vedic text-
criticism and Dr. Mehendale deserves compliments of discerning readers
for having fulfilled it in a modest yet unambiguous manner.

The indices bringing together the Rgvedic verses along with their accents
referréd to in the book and the alphabetical list of important topics as well
as quarters of Rks discussed in the book indicate the carefulnéss of the
author and enhance the value of the book. The Shikshana Prasarak
Mandali must be complimented tor bringing out the book in a good form
and that too 'in good time:. The book deserves tg be translated in Hindi
as well English for providing it a wider readership on a national as well as
international scale:

M.D.P.
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Saundarya Laharied., & tr. by V. K. Subramanian Motilal Banarasidass, :
Delhi 7, 1977, Pp. X-112, Rs. 30/- C. B. Rs. 20/- P. B.

A doubt still lurks in the minds of scholars, whether the author of the
famous mystic poem Saundarya Lahari, Waves of Bliss in Adi $ankaracharya,
the great commentator and exponent of Adwait Vedant or his equally adept
successor in office. Whatever that may be, the poem Saundarya Lahari is
by itself bewitching, rapturous and elevating. It has a beautiful form and
musical sound. It thrills and throbs you. It wraps you with embracing
and kissing waves of bliss, ethereal and earthly. You forget yourself and
experience the inward joy of being one and all with that great playful power
called cosmic energy which is undifferentiated from GOD, the great Truth
and Reality that IS.

The poem is now more than a thousand year old. It is in classical
Sanskrit. Its metre is Sikharini which in its upward climb takes you to
the sublime top where mmd and body breath free and high. Sikhara means
summit or peak.

On such poem of exquisite grace and beauty, there have been as many
as 35 commentaries in Sanskrit which reveals and unfold slowly, word by
word, syllable by syllable, the secrecies of mystic joy and peace.

It was Justice Woodroffe, pen-named Arthur Avalon who by his equally
beautiful translation in English and profuse writings opened up the doors of
this mystic treasure of heavenly bliss to the Westerners. That was in 1916
or So.

Since then, West oriented scholars of India and abroad also are drawn
to this heavenly poem like humming bees.

We have a number of English translations of this poem. Saundarya
Laharj as observed above is a mystic poem. Indian mystic literature is
characterised by its three special features, Mantra, Tantra and Yantra.
Mantra is a sacred prayer, repeated utterance of which awakens your
inner hidden cosmic energy under divine grace. Tantra is a secret technique
of practical rites and rituals to secure the boons or favours from the delty
and Yantra is a mystic diagram or pictorial symbol which after prescrlbed
worship with repetition of Mantra endows the devotee with magic powers to
secure the desired object. Now all these qualities are fully contained in
Sankar’s Saundarya Lahari.

And it is no wonder that the author V. K. Subramanian who hails
from Kerala, the land of Adi $ankaracharya finds himself bathing and
basking in the soothing showers of heavenly bliss of Divine mother, the
cosmic Energy flowing with grace ever and everywhere. The author is a
science graduate, an artist and a finance officer with Government. . .

And the English rendering of the original Sanskrit verses by .the
author is a natural out flow of exquisite joy which he could nat. contain
after a deep drive in the supreme bliss of divine grace and beauty.
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The book is handy. It contains the original text both in Nagari and
Roman scripts, -‘with rendering in English and short explanatory notes and
has an appendix of symbols of Yantras corresponding to the hundred
verses and a. useful index and has a beautiful yantric depiction of Sri Cakra
the mystic formation of circles with inset triangles and a fine photograph of
the sculptural image of Divine Mother. As an instance, let me reproduce
oue stanza :

forat seg=amg fganfusasammges
gama grafeesaqriasrsarwatas |
fefa f: wefawwafe s agafefifa s
AAETRETRETR a7 NI )
Oh supreme power, the pair of your lotus feet is above the fiftysix

rays that exist in the earth centre, fiftytwo in water, sixtytwo in fire,
fiftyfour in air and seventytwo in ether and sixtyfour in mind.

Now the addition of these - elemental rays works out to 360 the number
of days in the year. These rays correspond to cosmic clectro-magnetic
wibrations both in the individual six centres of the human body as well as in
thelvast cosmos. These vibrations when concentrated awaken the hidden
"Kundalini Shakti in the human being and frees him from all kind of ills
both mental and physical.

Both the author and the publisher deserve congratulations.
L.V.D.

Srauta ‘dharm&ci svarupa cikitsa, by C. G. Kashikar, University of
Poona, Pune, 1977, pp. 1-22 4 1-328, Rs. 30/-

The book under review comprises the author’s lectures delivered at: the
University of Poona, under the auspices of the Bhau Vishnu Ashtekar
Vedic Research Lecture-Series, in 1972-3. The author has since re-arranged
the lectures; and now they appear as a book of twelve chapters. There are
‘two appendices and also an Index of words. The first appendix comprises
technical words with their meanings, while the second one comprises
diagrams of various altars and the sacrificial chamber. In the first chapter a
general survey of the Vedic literature is taken. The s:cond chapter
expounds the sacrificial technique, in the mantras of the Rgveda. The next
chapter deals with the established sacrificial technique. Chapters IV to VII
deal with the sacrificial technique of the other three Vedas. In chapter
VIII the mutual relationship among the different branches of the Veda is
explained. The subject of chapter IX is the relationship between the
sacrificial concept and practice on the one hand, and the popular usage on
the other. In chapter X the concept of the Ultimate principle and its
glimpses in the sacrificial literature are examined. The next chapter (i. e. XI)
deals with sacrifice and magic. And, the last (XI ) chapter tries to
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expound the philosophy of the sacrificial rituals. Allthe chapters are
extremely informative.

Many interesting details are touch@ad and explained. Thus, for example,
we have mention of the special ritual of the $znti-udaka from the Atharvaveda.
Likewise, the purastzddho and the samsthita-homa are the peculiarities of
the Atharvaveda. The methods of reciting the Saméns, $uch as the
akramaka etc. are explained. In the chapter onthe sacrificial science and
the popular usage, the author has shown how the ritual changes gradually.
Indications of the gradual change in the status of the Sidra varna is noted.
It is convincingly stressed that the Siidras were not outcasts from all rituals,
and that some texts allow them association with certain of the rituals.
This also reflects the social change, and the author has deftly shown
this trend. Among other indications of change may be mentioned the
practice of a woman lying by the side of the dead body of her husband. In
the context of the examination of the theories regarding the identification
of the Soma-plant the author has taken note of almost all existing opinions,
and has also given useful information regardingthe various substitutes of
the Soma being used in different parts of India. . The social aspect of  the
sacrifice is further made interesting by the fact of the various occupations
being involved therein, such as the carpenter, the basket-maker, the weaver
and soon. Information regarding the various measures in use in that
remote period is also gathered. To give anexample : the arigula was the
lowest measure; and it indicated the space covered by fourteen grains of
anu ( panicum miliaccum), or thirty grains of sesame. The author has
rightly shown that the karmakanda had in it the inner layer of
philosophical concepts that are met in the later philosophy. Of unique
importance in the chapter on magic and taboo. Information regarding the
various restrictions for the person consecrated for the sacrifice is interesting.
To mention just one : he is not to touch water during the whole period of
the consecration ( diksa ), nor is he allowed to take bath, the only bath
being the last one that ends the sacrifice; it is the avabhrtha. The whale
book is very w:ll planned, and is apt to give a general ideg of the Vedic
sacrificial setup with the various types of sacrifice. As the author says, a
particular ritual was never the same in the course of time. It changed, in
many cases, due to change of locality and tims; and it is not possible to
say that the same ritual is being followed in sybsequent years., This also
shows that the Vedic sacrificial religion was not static; it adjusted itself with
changes and also got influenced. This is an important statement; and it is
based on a close study of the Vedic ritual-literature. What the author says
is true also of the Rgvedic rituals, -reflected in the so-called riddle-hymns,
which show borrowings of non-Vedic rituals also in times of necessity. What
is true is that a religion can never, and does never, grow in isolation.

Dr. Kashikar’s present book is a welkcome addition to the literature on
the Vedje sacrifice; and it is a definite and a solid contribution to the Marathi
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literature. As a matter of fact, there is another book on a similar subject
by the same author, and it also comprises the lectures delivered by the author
at the University of Bombay, under the M. M. Dr. Kane Prize Endowment
Lectures, published in 1968 by the University of Bombay. The topic was:
A survey of the Srauta-sitras. The present is published in Marathi; that
was in English. But, the material is different except for the First chapter.
Actually, the present book camn be said to be supplementary to the
previous one.

A few observations are necessary in respect of the book under review.
There is rarely anywhere any effort of giving a studied interpretation of a
ritual or a ritual-detail. Probably, that is not in the scope of the study
presented by the learned author. However, there are spots of interpretation,
as for example when the author gives the detail of the wife lying by the side
of the body of her dead husband. He merely remarks that this is
¢ suggestive ’, but never explains the suggestion. The very next sentence is
that, according to certain other Siitras, she has to remain alive practising the
agnihotra. Now, this suggestion is already there in the Rgveda (X. 18.7,8),
where the wife is asked to lie near the husband’s body and the brother of her
dead husband takes her by the hand; thus; she comes to the world of the
living. The point is whether this does not *‘suggest’® an earlier custom of
the wife following her dead husband ! There are a- number of rituals that
demand satisfactory understanding. For example, another such ritual is-when
the dead ahitagni is covered with the portions of flesh of the cow ( called
anustaran:). Why ? We may compare a similar custom among the wild (?)
African tribe named Akamba, where in rituals the consecrated is covered with
the hide and other parts of the ritually killed goat. - The rites of this sort are
obviously relics of the ancient beliefs of the close affinity between man- and
the zoomorph of the deity, or the sacred beast. The information of the
collection of the bones ( after cremation) by the women in the family, the
eldest one leading is unique. This practice is not much in vogue now-a-days.
Now the Sitras say that the woman who leads the rest of the women is said
to hold in her left hand the brhati-fruit, tied with red and blue ( or black ?)
threads. The nila-lohita is famous in rituals; and so is the brhatj-fruit. The
implication of this is expected to be given in such magico-religious rituals.
There is a ritual of moving round and slapping of ome’s own thigh.
Dr. Kashikar notes the two occasions; one the funeral, and the other the
Sakamedha parvan of the Caturmasya. One would expect a gloss on the
motive behind the similarity. Both these rituals are accomplished outside the
locality; in one ( Sakamedha ) the association of Rudra is clear; in the other
it is implied. An explanation is warranted.

The book is extremely useful to a scholar who wants to have compl:te
information about the Srauta ritual as such But, if it is to be useful to a
common man, who is not conversant with the terminology of Vedic ritual
but is inquisitive, a good many terms and expressions need a further wash.

".32
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There is a glossary of technical words at the end (Index); but, yet there
remain many such cases where the common inquisitive reader would be in
difficulty. Thus for example, he would read that the ritual of Patni-sainyaja
should be performed; but what is patnf-samy&ja is not explained. Again, the
camasas ( cups ) are said to be subjected to apyayana (p. 42); but what
exactly is this process remains to be explained. Likewise, the * anvarambha™
of the beast and the ** udvasana > of the spear ( p. 32), probably, would be
difficult for a lay reader to comprehend. The ahitagni is advised to take the
fires in himself or in the churning-slab ( aranis ) ( p. 23 ). But, how is it done ?
This has to be explained for the readers for whom this book is meant, and
more so if it is meant to make the general reader acquainted with the difficult
and intricate Vedic ritual,

There are a few other points. Dr. Kashikar mentions the Pindapitr-yajna
but not the go-pitryajfia ( p. 67), while the latter is mentioned by certain
Siitras; this fact is noted by Kashikar himself ( see Srautakosa, Eng. Tr. I-i,
p- 28 f; also A4 Survey of the Srautasiitras, p- 45). Speaking about the
state of sacrifice at the time of the Rgveda Dr. Kashikar states that the fire
known as Garhapatya was known also at that time ( p. 14). Incidentally,
this is also the opinion of Oldenberg; but, the point has to be examined. In
the Rgveda the word garhapatya (once in the plural at VI. 15-19) comes
four times. At three places (VI. 15.19, X. 85.27, 36) it means ‘* household
duties ’. The one place that refers to garhapatya (1. 15.12), however,
indicates the fire in the house. But it should be noted that in the same place
we have another epithet santya (vocative ), which comes in the Rgveda only
for the fire-god. This epithet indicates the perpetual fire in the household:
and this fire is invoked to drink Soma in his form of the garhapatya. This will
show that this is the same grhapati fire, that is the perpetual one in the house.
Probably, this fire has to be differentiated from the Garhapatya fire in the
later ritual, though there can be hardly any doubt about the latter being
developed from this grhapati fire. The word drupada indicates the sacrificial
post; but whether this is the case also at IV. 32-23 (p. 18) is doubtful. At
this place we have reference to two small wooden dolls placed on the drupada
‘(Sayana rtenders the word as * wooden stand”, drumakhya-sthana).
Whether this refers to the sacrificial pole is doubtful, especially in the absence
of clear mention of a custom of such dolls being associated with the
sacrificial pole !

These are minor points. But the main purpose of the book is to collect
all possible information regarding the Srauta-sitras. This has been successful.
In addition, we have here information about recently published and even
unpublished $rauta-sitras and parts thereof. Though this topic also appears
in the other book mentioned above (a Survey....), we have more details here;
and they are bound tg be of great use to scholars who desire to take up
further studies.

S. A.D.
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Sri Cangadeva-paticasastih : by L. V. Deshpande, translation in Sanskrit
with a Sanskrit Commentary, Manohar Granthamala Prakashan, Pune, 1972,
Pp. 48, Price Rs. 4/-

The great Jhaneévara is believed to have sent a reply in 65 verses to the
Yogin Cangadeva. Shri Cangadeva was a great Yogin, who had attained
Yogic powers but had a terribly inflated ego. Jianesvara humbled his pride
first, as the legend goes, by making a wall of bricks move and later by
favouring him with right knowledge in these 65 verses. Cangadeva had
written a blank letter to Jiane§vara—a fact of double significance, for it
reveals, on the one hand his great ego and at the same time reveals the fact
that his mind was absolutely blank, ready to receive the highest knowledge.
The original Marathi verses have all the charm associated with this great poet
and bear the stamp of singular authority. It is a happy choice therefore
made by Shri L. V. Deshpande, for rendering this work into Sanskrit verses.
The Saunskrit verses of Shri Deshpande also have unique charm all their
own. He has bzen absolutely faithful to original and at the same time has
not sacrificed the simplicity and grace of the Sanskrit language. His
rendering is, one is tempted to say, almost inspired and he constantly reminds
one of Sankrit philosophical classics like the Upanisads, the Bhagavadgita
and authors like Nagarjuna and Gaudapada. For instance onme can quote
verse 23 .

TIT T 73 390 geel f fpad &=

faat quaw fefeaew zged fg w9 w3
which one might well take as a verse from either Nagarjuna or Gaudapada.
The entire topic of the ‘drfya’ and ‘drasta’ has been rendred with rare
ability. Shri Deshpande has been eminently successful in retaining simplicity
and poetry of the original. T refer to verse 7 :

FITHN: TR TH@ATT T AT |

frreea, dagt afgiwear @ g9 )

The problem of transformation of one Reality into the universe, without
sacrificing the original oneness, has also been admirably dealt with, with
an Upanisadic touch e. g. verses 4 & 64 :

A 7 GAvcy AW O T |
U4 § G QAT JAGHTE: T@ATEaA: |
waq, A fF T A7 3T 393 32 AN+
wq, aq feufe A1 32 wad 9 wIFam |
One is reminded of the Bhagavadgitd while reading verse 65 :

svafagy frarfe strafa fretstmas:
7d = wfad argeg s fg A o
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Shri Deshpande has retained the original alamkara as well, But, to
my mind, the most important point in Shri Deshpande’s rendering -is that
he has bzen successful in retaining the original tone of familarity, sincerity,
friendship and compassion. I refer to verses 42 & 43 :

fae @ sat ¥ AreemIsfer < 79 |
fagdded at g fawefafa & waq 11
T=T @ ATAY T T ATfq X 7
U gfawraey w3ed fg a=ay 1

A word about the commentary :— The commentary is very simple and
explains the points of the verses. On the whole, it has been a very fine
composition, on the part of Shri Deshpande who deserves sincere congratu-
lation for having enriched modern Sanskrit philosophic literature.

T. G. M.

Stone observatories in India erected by Maharaja Sawai Jai Singh of
Jaipur (1686-1743 A.D.), by Prahlad Singh, Bharat Manisha Research Series
No. 11, Bharat Manisha, Varanasi, 1978, pp. xiii, 216, plates 53, Price
Rs. 100/-

Who does not know or has not heard of Maharaja Sawai Jai Singh the
intrepid ruler, diplomat and Scholar-ruler of Jaipur, who nearly 300 years
ago (1686-1743 A. D.) not only checkmated Aurangzeb in his mad policy
but when time permitted turned astronomer, and built as many as five
observators at most suitable places in the country — Delhi, Jaipur, Ujjain,
Varanasi and Mathura. The author who belongs to the family of Jaipur
rulers tells us briefly how he happened to write this book.

‘“Having spent years together under the lengthening shadows of the
gigantic instruments of these magnificent observatories, I was overpowered
by the scientific nature of their principles and imposing constructions.
Another factor responsible for the outcome of this book was the great
sense of admiration and the childlike curiosity I so very often witnessed
in the eyes of many visitors who heard my commentaries in the sprawling
premises of these royal observatories. Their constant queries about the
principle of construction, purpose and the method of observation of the
various instruments inspired me to probe deeply into the origin, conception
and development of various ¢ Jyotisa Yantras > of Maharaja Sawai Jai Singh
of Amber and Jaipur (1686-1743 A. D.) Who is accredited with being the
only astronomer in the world to have created as many as five astronomical
observatories. It is ipteresting to know that to execute this scientific grand
plan he chose five most suitable sites in the country from political, academic
and religious points of view-Delhi; Jaipur, Ujjain, Varanasi and Mathura.

The book does not claim to be a treatise on astronomy, but it certainly
deals with the unique subject of the ¢ megalithic’ observatories in India.
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It briefly discusses the history of Hindu astronomy, describes the contribution
of the astro-scholars of the antiquity, viz., Aryabhata, Varahamihira,
Brahmagupta, Bhaskaracarya and a host of others who preceded Maharaja
Sawai Jai Singh, to the science of astronomy in the country. It also traces
the origin and development of various astronomical devices through the
ages till they attained perfection and found their etermal place in various
observatories set up by the astronomer-prince of Jaipur. The book describes
in detail how a particular instrument is constructed, how it is to be used
and what calculations can be derived out of it during day and night as
people in general intend to know. I have tried to simplify the techmical
aspects of the instruments for the benefit of the readers.

These magnificent stone observatories are the prestigious monuments of
the rich classical heritage of the nation and are regarded as unique in the
world. The kaleidoscopic shapes of these massive stone and masonry
instruments have been described ¢ the most surrealistic and logical landscape
in stone in the world.

Though meant for the naked-eye observations two and a half centuries
ago, these observatories are much more frequented by people than any
modern observatory in the world. Theyhave become the national monument,
of tremendous historical, scientific and educational significance and thus,
deserve to be protected by all means. There cannot be a better way of
paying homage to the genious of the great astronomcr—Maharaja for this
monumental contribution to the nation than by maintaining and preserving
out-of-this-world ** observatories in their original shape.

It is heartening to know that M/s. Bharata Manisha of Varanasi
have decided to publish the scientific achivements of Maharaja Sawai Jai
Singh to coincide with the 250th Anniversary of his another great creation,
the marvellous City of Jaipur.

Prahlad Singh with the help of Pandit Kalyan Dutt Sharma, Jyotisha-
charya, and former supervisor of Jaipur observatory has been able to
give a connected account of Indian Astronomy from the Vedic period, then
during the Ramayana and Mahabharata period, then in early Jaina and
Buddhist works, and this is brought right up to the Muslim period with a
section on Astronomy in Europe.

In Chapter II the author tells us about Maharaja Sawai Jai Singh and
his times, and explains the salient features of his open-air observations.
Chapters II-IV are quite technical, but very necessary for understanding the
nature and function of these observatories. In the last chapter we have a
descﬁption of the five above-mentioned observatories.

Thus it is 2 most welcome contribution on this important, but very much
neglected subject. It is hoped thatscholars and all interested in this subject
will read this book. While doing so, one fact might be remembered that
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all that is mentioned in the Ramayana and the Mahabharata does not belong
to the period to which the author and his friend Pandit Sharma seem to date
(p. 8) but to a much later period. All the details about Rama’s birth have
been omitted from the Critical Edition of the Ramayana !! Thus what is
needed in a work of this nature is a more critical outlook.

H. D.S.

Theory of Karman in Indian Thought, by Koshelya Walli, Bharata
Manisha, Varanasi, 1977, pp- xii+ 363, Price Rs. 55/~

The book opens with a Foreword, which is just a blessing to Dr. Koshelya
Walli, by M. M. Pt. Gopinath Kaviraj under whose guidance she wrote her
thesis ¢ Theory of Karman in Indian Thought” that was approved for
the degree of D. Litt- by the University of Allahabad. Then we have a
brief Preface by Dr. Walli followed by a table of Contents ( pp xi-xii). In
an eleven page Introduction Dr. Walli informs us that a scientific study of
the Law of Karma and a general survey of the Hindu, the Buddhist and
the Jaina points of view of the doctrine of Karma was a great desideratum
and, therefore, she undertook the present study. The book proper is divided
into ten chapters. Chapter I (pp. 1348) briefiy surveys the Vedas or
rather the Upanisads and the Smrti Literature with a view to collecting
significant passages shedding light on the doctrine of Karma and its
associate doctrine of rebirth or transmiration. Chapter II ( pp 49-97)
treats of ¢ Karman in Agama and Tantra. Chapter III (pp 99-126) deals
with ‘Concepts of Karman in the Epics’. . Chapter IV (pp 127-164)
concerns itself with * Concept of Karman in the Puranas’. Chapter V
( pp 165-204 ) deals with ¢* Concept of Karman in Sankhya, Yoga, Vedanta
and other Systems of Indian Philosophy ”. Chapter VI (pp. 205-226)
occupies itself with ¢ Concept of Karman in the Post-Vedic Literature
( Ayurveda, Sahitya, etc. )’. Chapter VII ( pp 227-250) and Chapter VIII
(pp 251-276) treat of the ‘ Buddhist Theory of Karman’ and ¢the Jaina
Concept of Karma’ respectively. Chapter IX (pp 276-318) is entitled
¢ Critical Review * and Chapter X ( pp 319-328 ) embodies the ‘Conclusion’
pp 329-342 cover five Appendices. pp 343-353 contain ¢ Bibliography * and
pp 355-363 Index.

The titles of the different chapters clearly indicate their contents. Dr.
Walli has taken great pains to collect data for her thesis and she systemati-
cally presents the twin doctrines of Karman and transmigration.

The subject of the Thesis is very fascinating, no doubt. The value of
the thesis would have been greatly enhanced if the other related doctrines of
Niyati, Svabhiva, Kala, Yadrccha, had been discussed at length and the
correctness or otherwise of the criticism of the doctrine of Karman from
the point of view of Marxism had been discussed.
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In a D. Litt. thesis approved by a University also we expect a very
high standard of accuracy. The book, as printed, however, is disfigured
by countless misprints, numerous instances of incorrect English and of
Sanskrit pames and quotations carelessly presented. A couple of titles
(Nos. 157 and 163) are wrongly given a circumstance which leads the
reader to doubt whether these books had been really consulted in writing
the present thesis.

V. M. K.

Yoga and Indian Philosophy, by Karel Werner, Motilal Banarasidass,
Delhi—7, 1977. Pp. ixx 192. Rs. 40/.

Yoga is one of the main well-known six systems of Indian philosophy but its
correlation is seldom understood or appreciated. Philosophy, the author
observes, is a constant endeavour of the human mind to describe and rationally
explain experienced reality and create an overall and systematic as well as
intuitively penetrative picture of the world including man which satisfies
man’s intellectual curiosity or urge for fundamental knowledge. Yoga, on
the other hand, is always a practical activity of the part of the whole
individual, a pattern of behaviour aiming at cnlarging or deepening man’s
direct experience of reality.

The Indian philosophy is predominantly existential and its special
character is ‘¢ its closeness to man’s life and its concern for his destiny *.
With this basic and correct approach, the author, himself an eminent scholar
of Western philosophy, naturally seeks to common impression that the real
philosophical thinking originated in ancient Greece to find out the substance
underlying the world. And he rightly observes that < The whole of our
( Western ) civilization is the result of the extroverted attitude of the Western
mind with its eagerness to conquer nature and her resources. Man from
Western point of view is a mere accidental produce and his mental life with
its emotions and rational thought is only a by-product of chemical and
electrical reaction in his nervous system ’'.

With these remarks, the author in Chapter one of the book examines the
various views of stalwarts of Western philosophy such as Socrates, Plato,
Aristotle, rebel philosopher Descartes, Hegel and material philosopher Marx,
the founder of communism, as well as existentialists Heidegger, Sartre and
Garpers. About Marxism, the author says it cannot be but classificd as an
arrogant dogmatism aiming at abolishing the freedom of the individual.

Unlike in Europe, the author says, philosophy in India has always been
concerned with the individual, his existential situation, his destiny and
salvation i. e. With the final solution of the riddle of man’s existence. The
Indian philosophy has never become Subservient to religious dogma. Highly
formulated philosophical concepts have expressed in religious symbolism,
mythical tales, and ceremonial rites and vice versa. In this philosophical
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development in Indian, there was no sharp division between the man and
the world. In fact, the philosophical thoughts and ideas developed by Indian
mind are more fundamental and basic and supply a unified field for the
individual to mould and train himself to live a whole and full life as an
integral part of the universe. There are no dead ends any where. It has
at the same time a relieving feature of humanism.

After thus comparing the Western and Indian attitudes, and stating
that in the final analysis, philosophy though always trying to be objective and
universal is nevertheless a reflection of reality as experienced by a philosophi-
sing individual in a given situation, the author proceeds to take a survey
of cosmology as envisaged by the Indian mind. Indian cosmology is based
mainly on the fundamental concepts of infinity ( Aditi) and morality (Rta).
The Vedic sages arrived at these concepts by observation, ‘intuition and
preoise thinking., In the Vedic sages spontancous expressions we find visible
traces of a way of discipline and a method of cultivating the mind that later
on blossomed into Yoga system. Nasadiya sukta, (Creation Hymn) (RV 10,129)
is really the summarised view of the highest inquisitive mind as to the real
truth beshind all That Is and That Is Not, behind all appearances and
disappearances.

Then the author directly comes to the question of man, his essence and
destiny. ‘“ Man is indeed something of a mystery to himself . The question
whether man is a mere matter or a personality—an entity in its own right-
often termed as ““soul” still defies satisfactory solution. But stranger
enough both these attitudes are deeply contained in the human individual.
Vedic view is, man consists of a Tanu ( bodily self ), manas (mind ), Asu
(animating vitality ), prana ( Vital cosmic force), Atman (individual life
process ) combined with all various faculties. All these constituents are
rcgarded as Devatas and have their abodes in the various layer of cosmic
universe, the seven regions, upper as well as lower. These conceptions lead
to the theory of rebirth and the inescapable doctrine of Karma, the law of
action and reaction. In Vedas, Atman connotes the inner most essence of
everything animate or otherwise in its transcendental cosmic form. It
becomes Brahman. Mandakya Upanishad really develops this evolving theory
into various finer stages of consciousness and lays as it were the founda-
tion of a clear Yoga system which leads to * Self Realization .

Then the author goes into the details of various well-known divisions
of classical Vedant, Dwait, Adwait etc. and expounds the Indian conception
of Salvation the final goal of Vedant. It is an emancipation from miseries
of life and an experience of pure bliss of the liberated soul within or
without the body cage. In this respect, Sri. Aurobindo’s contribution is
highly concrete and original. His emphasis is on Poorna Yoga. It
not only opens up a vista for spiritual evolution of an individual soul
but also for the realizable prospect of a high achievement in becoming &
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Superman with a feeling responsibility to strive ceaselessly for - the .final
liberation of the whole cosmos—Sri. Aurobindo:-is really  the father -of
Vedantic terms particularly of Yoga expressed in penetrating English.

Havmg thus given the outlines of various phxlosophxcal systems of"fndlé
the author comes to the main theme of his book, the distinguishing featurés
of Yoga in the Indian philosophy. * Yoga™, the author defines *is the
conscious and directed activity of an individual aspirifig to a suprasen-
sory ‘and supra intellectual experience which is to him of spiritual value
and which fully or to some extent transforms or deepens his life and
knowledge or understanding of reality and of himself”. In India this
concept of Yoga is unique and has helped the evolutlonary progress of
Indian philosophy as a whole. Parallel example of this type of develop-
ment in Western philosophy is of Plotinus. Some of the mystic saints
and scientists of the West also come nearer. The author observes that
it is evident how closely philosophy, religion, mysticism and Yoga are
related. India produced”a continuous tradition of independent Yoga, of
an uncommitted .search 'for truth, to prepare the “individual for the
break through into 'the‘transcendental realism of freedom. Yoga practice
(the technique of Dhyana-Meditation) brought about the overwhelming
experience of unity of feeling at one with the whole universe and its creative
essence. Yoga should be approached and studied without premature commit-
ment to any particular religious creed or philosophical view.

Then after considering the various schools of Yoga, as evolved by
Patanjali, Buddhists, and Jains. the author in his concluding chapter on
Yoga in modern World emphasizes the practical utility of following Yoga
in the context of modern living which has brought about too much comfort
and too little movemernt, yet with increased stress and strain of mind and
body both. Yoga tends to give real relief and relaxation, the dire need of
tensed modern life.

The author is a Czech and is a self made man who has worked in-cwal
mines, gas works and as a train driver and has suffered much. "He is at
present a Spalding lecturer in Indian philosophy and Religion in Durhan
University in England. It is really very, creditable for him to have studied
Indian philosophy very minutely and mdependcntly without any pre,,udlces
and his book under review is a specimen of shining production of a free and
powerful mind trained and tuned to a Yogic way of life. '

The author has very wisely avonded, ‘the error of treatmg the Indian
philosophy with Western traditional acadamic aprroaches which invariably
fails to reveal its true essence and for such independent approach, the
author highly ' deserves rich - compliments and congratulationid. In this
regard, the author find$fault ndt only with  the early Westem - scholafs
of Indian philosophy but:-also’ with .their counterparts, Tndian ‘scholarsf of
repute such as S. Radha Krishnan and Das Gupta. They worked under

.33
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glamour of Western way of thinking. Irreparable damage is done. Indian
philosophy is misread and misunderstood. Apart from Indian writers in
English, even present day writers of repute in regional languages of the
people of India do not escape this blame. They blindly echo, follow and
reflect undigested views of Western scholars and have lost all original and
refreshing touch of ancient Sages, Saints and Pandits of India. The result is
we know not oursclves.

L. V. D.

Yoga Unveiled Part I, by V. A. Asrani, Motila] Banarasidass, Delhi-7,
1977, pp. xxiv -L 220. Rs.40-00 (CB. ) Rs. 25 ( PB).

It appears that the author equates Yoga with Mysticism and observes
“It is vital for man, for his mental and physical health, his happiness, his
efficiency, his creativity and the self-actualisation of his genius” and
describes Yoga as ‘‘easy or natural”., Yoga implies ‘‘Sahaj Sthiti a natural
or at ease condition”. It is a state of paradise not to be attained but to be
regained. We are captives of collected bonds of our complexes. We must
shed them away and have an abiding feeling of oncncss with all. That is
the secret of Yoga.

With the advance of science and modern techiiélogy with its alarming
stress and strain, the problems have ceased to be individual, national or inter-
national. They have, instead, become global problems and the individual
has to recover and realize his ““natural” state in the new set up. Miracles
are a by-product of Yoga and they have to be scrupulously avoided. Yogin
or realized souls are world citizens and their unselfish and universal love
assumes a new biological meaning and value for restoring harmony and peace
in the minds of men all over the world.

Unveiling of Yoga requires a synthesis of Reason and Revelation of
Science and Mysticism. The approach must needs be a holistic i. ¢. concem-
ing the whole over and above the functions of the part added together. What
is real ? Whether the whole or the parts?

With such introductory remarks the book under review compiles the
various essays and papers written or read by the author, who is a retired
Assistant Professor of Physics of the Banaras Hindu University.

The author is well read both in oriental as well as Western literature
on the subject religious, technical and scientific also. He appears to have
himself experienced the glimpses of bliss in Yogic trances.

In the first chapter of his book, the author attempts to give a clue to
the missing link between science and mysticism. Quoting Eric Fromm who
says mankind has lost all purpose beyond immediate personal pleasure and
prestige, the author observes that neither scignce along nor mysticism or
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religion alone, can solve human problems. From his brief highly mystical
experience for 48 hours, the author says collaboration between science and
mysticism is possible. In support of his thesis, he refers to various mystic
personalities, Tagore, R. C. Johnson, Maslow, Aldous Huxley and G.
Krishnamurti. The * sthita prajna > condition is both easy and mnatural.

Metaphysics or new science of psychology at the most may describe the
problem. But it would not solve it. In fact problems of life are insoluble.
They have to be dissolved. And that is possible only when you transcend
them. In transcendence, a loftier and wider interest comes into view and
the problems ¢ pale before a new and stronger directive > according to Jung
the great modern Swiss psychologist. For this, you must learn and practise
the stable mind* state described in Bhagwadgeeta and other Hindu texts.
Mysticism satisfies some vital human need. In the following three chapters
of the book, the author dilates upon the easy natural method of practising
Yoga particularly of Sahaj Avastha. It is an acme of ideal mental health.
The author widely quotes Western authors who have invented various
technical terms to describe the numerous reflexes of mental illhealth.

In Yoga Made Easy, the author emphasizes upon the integration of
Yoga with modern psychology. Technical exercises suchas Asanas, Pranayama,
Awakening of Kundalini have to be learnt and practised from an adept
Guru and it may takstime. But for a common man in the street, a simple
Nama Japa with desireless devotion would yield all the merit of Yoga.
The author cites the instances of Kabir and Ramakrishna Paramahamsa and
Raman Maharshi. He quotes Mr. Osborne who describes the Sahaj Samadhi
of Raman Maharshi as a state in which full spiritual on transcendental
consciousness is maintained, along with full outer awareness and realistic
activity but free from the ego sense. This is the liberated condition of a
free soul, jiwan mukta avastha and is the real goal of life on earth. This
goal is accepted by three main Darshanas Sankhya, Yoga and Vedant and
shared by Buddhists and Jains. The mysticism has taken different shapes
and expressions even in Christianity and Islam, according to the soil and
clime where they flourished. St. Paul and St. Theresa are typical examples
of Christian mystics. Kabir and Al Gazali are mystics of Sufi sect.

In the V Chapter, The Purpose of Human Life, the author decries the
modern debasing materialistic hedonism encouraged by technology and
science. Unless the purpose of human life is clearly envisaged, all the
scientific approaches would actually de-humanise the man. Moral sense,
Dr. Alex Carrel says, is more important than intelligence. When it disappears,
the whole structure slowly crumbles away. Qur present culture and outlook
based on Technology are lopsided and have made life without purpose. But
study of biology and psychology gives an indication of purpose of life.
The study lags far behind our advance in technology. But if approached
properly, biology definitely teaches us that it is the species as a whole,
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with its evotutionary drive, the creative vitality in the Nature, is the real
entity. Blood cells in our body have their own individual lives but their
lives -are subserviemt to the life of-the entire orgamism—the human body.
We undividual men, our groups, our mations are like blood corpuscles in
thé Huomn Race-Organism. The evolutionary drive has helped the man to
dcve10p ina r§pmt of conscious co-operation. As a conscious co-operator,
man. can, not only conmsciously regulate hlS sexual appetites, but can
further direct his conduct, so as to avoid the risk of virtual suicide of
the whole human species and ensure the chances of its further evolutionary
agivance The purpose of life is then the all round development of
human species as a whole world community knit togcther into ome co-
operative unit. It is not just like stuffed mummies in Egyptian g){rlamlds

~If that i$ the'purpose of life as it should be then surely ' we must find
out a way to 'achieve the goal While T was reading the book under review,
I came across a"fine passagc from a little book ernititted How To Understand
Human Nature by Herbert Casson.' He observes:

““From this time onwards what can be more important than the Making
of Better Pedple ? Of what avail is all else unless we can develop a nobler,
kindlier Human Race? Of what use is chemistry if we us¢ it to murder each
other ? Of what use is wealth if the tax gatherer. must have it ? Of what use
1s Government if it gives us no protection ? Of what use is Education if it
c;eates an artificial caste of cujture and separates people who are basically
the same ? ”’

This excerpt really clinches the issue. From this view point, if the pur-
pose-and meaning of life is the survival and evolution of the human race as
ah organism; the surest way, according to the author Mr. Asrari, is the Yoga.
And id dealing with its potentalities the auther in the concluding chapter of
his book lays emphasis on the practice of Jfiana Yoga and quotes Sri. Auro-
binde’s  definition of Yoga as a process of conscious evolution. Jiiana Yoga,
according:to the author, is a Relaxing Cosmic Meditation. It helps to regard
humanity as one- organism. It decreases the tendeacy of conflicts and tends
to lower the:level of the stress:and. strain of life in modern age of Technology.

i Jiana Yoga sesalves the complexes called as unconcious motives or emo-
tional babits formed by conditioning, since childhood. Complexes may take
she'form of emotional disorders or mental or physical diseases or defects.
After quoting numerous Western authors on advanced psychology, Mr. Asrani
the.author 4f.theVbook under review outlines the methods of Jiiana Yoga. 1f
aims at mental:dnd emotional relaxation and -development of deep inward
silence. It achieves conceptless mental poise; enlarges and expands the indivi-
dualiconsciousness and merges it with the cesmic consciousness with the
result ¥ke Ji@na Yogi faces all challenges of life in a realistio and responsible
manner.
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Practice of Jiana Yoga disolves all complexes and cleanses all impuri-
ties of mind and body and restores in the practiser a healthy and dispassio-
nate outlook on life and all that happens from moment to moment. It is a
momentous life merged in eternity. The author in his detailed discussion of
various types of Yoga pinpoints the merits of Jfiana Yoga and expounds
it as a Therapy or curative science for all the ills. The mankind has been
helplessly suffering so tar. The book contains numerous references to various
authors, both western and Eastern, and then number as many as 83 stand-
ard works on the subject of the book and connected matters. It has a useful
index. It has seven appendices giving case histories of persons including
the author himself showing how they are relieved of pains by following the
Jiana Yoga Therapy. The book also contains nice photographs of modern
Jiiana Yogis Ramakrishna Paramahamsa and Raman Maharshi, by way of
illustrations of realized souls from actual life.

The title of the book, ‘Yoga unveiled’ appears rather misleading. A
patient reader feels sometimes lost in the wilderness of numerous authorities
and references copiously quoted and relied upon by the Author for his thesis.
The unveiled Yoga becomes shrouded.

However as rightly observed by the eminent scholar Dr. B. L. Atreya
in his enlightening foreword, the book is bound to be counted as a great
contribution to the literature on Psychology and Mysticism. I may add it

is a nice concourse of modern trends on Yoga and its possibilities to
relieve the suffering Humanity.

L. V.D.
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The Late Shri K. T. Desai.

( Birth Date 23rd May 1903 — Death 30th January 1977)

The following Resolution was passed at a Special Meeting of the
Managing Committee held on 9th February 1977 :—

““The Asiatic Society of Bombay places on record its deep sense of
sorrow at the sad demise of Shri K. T. Desai, President of the
Society, on the morning of 30th January 1977.

Shri Desai was an outstanding lawyer. As a Judge of the Bombay
High Court and Chief Justice of the Gujarat High Court, he was
respected and admired for his learning and wisdom by the bar, his
colleagues on the bench and by the public. He was Chairman of
Bennett Coleman & Co., Ltd., for a long time and he was also
associated with several other organizations.

The Society was fortunate in having Shri Desai as its President since
1973. He took great interest in the welfare of the Society and the
Library. By his pleasing manners and unruffled temperament, he
conducted the meeting of the Committee smoothly and guided the
affairs of the Society with skill and tact. His help and guidance were
always available to the Society and his passing away is an irreparable
loss to the Society. In his death, the Society has lost a wise guide
and an esteemed friend.

This meeting places on record its grateful appreciation of the valuable
services and guidance rendered by Shri K. T. Desai to the Society and
requests the Hon. Secretary to convey its heartfelt sympathies and
sincere condolences to the members of his bereaved family. ™
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REGULATIONS CONCERNING
CONTRIBUTIONS TO THE JOURNAL

Papers submitted for publication in the Society’s Journal may be offered by any Fellow
or Member of the Society. Papers by Non-Members must be communicated through
a Member unless the Non-Members have been specially invited to contribute.

All editorial communications should be addressed to the Hon. Secretary, Asiatic
Society of Bombay, Town Hall, Bombay-400 023.

Papers must be-presented in a final form completely ready as copy for the press prepared
in accordance with the regulations printed below. Papers should be typed on one
side of each sheet in double spacing on paper, leaving a margin of at least 3.5 cms.
at- the left hand side. Sheets should be numbered consecutively at the top right-hand
corner. Foot-notes, numbered consecutively through the article, should be typed-on a
separate sheet at the end and not at the foot of each sheet. Foot-notes, however, will
continue to be printed at the bottom of relevant page.

The Editorial Committee will determine whether a paper shall be printed, and, if printed,
in what form.

Contributors are urgently requested to use the system of transliteration adopted by
this Society. A transliteration sheet will be appended in the issues of the Journal.

Contributors are urged to study the conventions employed in recent issues of the Journal,
particularly the style of citation of books and periodical articles, and the bibliographical
information inserted at the head of reviews. Titles of books cited should be given in
full at the first citation; thereafter reference should be made by using only significant
words in the title, but with sufficient clearness to avoid doubt or confusion.
Uniformity of abbreviations must be observed throughout the paper.

Titles of articles in periodicals should be cited in quotation marks; the name of the
periodical should be printed in italics: The following abbreviations for the Journals of
the principal Oriental Societies should be adhered to : Ep. Ind., Ind. Ant., JA., JAOS,,
JASB., JBBRAS., WZKM., ZDMG. Volume and pagination should be indicated as in
the following example : ZDMG. 27, 369 ff. ( Zeitschrift der Deutschen Morgan]andlschcn
Gescllschaft, Volume 27, Pages 369 and following).

The greatest possible conciseness in their papers is desired of contributors for the sake
of economy. Additional printer’s charges for alternations other than corrections
of printer’s errcrs must be borne by the contributor. Later corrections which would
involve over-running will not be accepted without express permission of the Board of
Editors.

Galley propl’s “./ill be sent to the contributors residing in Bombay, but no page proofs
will be supplied.

Twenty off-prints of each article will be supplied to the contributor free of charge.
Additional copies, if desired, may be obtained by giving due notice to the Hon.
Secretary, on payment.
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