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PREFACE

It is only by a freak of good fortune that I am associated with
the publication of this volume, containing learned articles. It was plan-
red and most of the printing was carried out by Professor G. C. Jhala,
my predecessor in the office of the Honorary Secretary.

The publication dof this volume was dclayed by reasons, which may
bast be left unimentioned here. I, however, consider it my duty to offer
my e¢incere apologies to the leammed contributors to this volume for the
delay in placing before the public their scholarly work.

Originally planned as a separate book, it is now [ound expedient to
publish it as two volumes of the Society's Journal—the thirty-first and
the thirty-second. The fact also accounts for what appears to be an
anomalaus insertion inside the volume of two dilferent title-pages. The
second title-page is the vestige of the original plan. Though an exhaus-
tive subject-index of this volume is ready for publication, it is held
over to avoid further delay and will be published as a scparate companion
volume later. 1 am highly thankful to Shri G. N. Chikmath for compiling
thd main bulk of the index cards and to Shri R. V. Matkari, B.A., LL.B.,
B.T. for revising and correcting them with his characteristic zeal and
meticulous care. I offer my sincere thanks to all the scholars, who have
contributed their learned papers to this volume and also to all others
who were concerned with the printing and publication of it.

Y. G. NAIK
HON, SECRETARY.
Town Hall,
Bombay.
5-6-59,
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FOREWORD

It gives me great pleasure to associatz myself through this Foreword
with the Sardha-Satdbdi Commemoration Volume of the Bombay Branch
of the Royal Asiatic Society now renamed ‘The Asiatic Society of Bombay.
—The BB.R.A. Society completed a hundred and fifty years of its life in
1954. The occasion was unique and was cclebrated with dignified enthusiasm.
The details of the Celebrations will be found in the article of Prof. G. C.
Jhala, the Hon. Secretary, appearing in this Volume, However, it is in
this Volume that the Sardha-Satibdi Celebrations find their most appro-
priate and enduring expression. I offer sincere thanks to the distinguished
scholars from all over the country who have co-operated with us by send-
ing their valuable papers on literature, philosophy, history, art, law,
archaeology, religion and culture and thereby making this publication worthy
of the occasion.

The publication of the Volume has unfortunately been delayed [or
reasons beyond our control. This, however, has permitted the incorpora-
tion of a couple of articles which only add to the importance of the Volume,

M. C. CHAGLA
President



INTRODUCTION

The Bombay Branch of the Royal Asiatic Society (BBRAS), which
came into existence as the Literary Society of Bombay, completed the first
hundred years of its lifle on the 26th of November, 1904. As our
records show, the Centenary was celebrated in a manner befitting the
great occasion. From 1904 to 1954—another fifty years passed. What a half-
century it has been! Indeed, few half-centuries in history could claim to
have witnessed anything even remotely resembling the drama of man's
ambitions and struggles for power and wealth resulting in stupendous
scientific achicvements and mastery over the forces of Nature, which this
one has done. Material progress following in the wake of scientific dis-
coveries had a tremendous impact on man's mind : old values crashed—
the finer graces of life disappeared. The nced to save man for himself—
from himself—was (and as yet is) paramount. In the general bally-ho for
scientific and technological studies, it was perhaps only to be expected
that the study of culture and the arts and the humanities should suffer.
In fact, institutions or individuals devoted to study or research in cultural
and humanistic fields have found it dilficult to carry on their work against
heavy odds. Fortunately, they have not given in. OQur Socicly has con-
tributed its humble mite to the efforts of institutions and individuals in
India as well as the world over in the cause of the humanities. The times
have been hard; yet the Sociaty has carricd on.

The completion of a hundred and fifty years of dedication to the
cause ol Oriental scholarship and research by the Society was regarded by
a large number of members as an event worthy of celebration. The Com-
mittee of Management, cndorsing the sentiment of members, resolved to
cclecbrate the 150th Anniversary (Sardha-Salabdi) of the Socicty in a
befitting but dignified manner. The Hon'ble Mr. M. C. Chagla, C.J., B.A.
(Oxon.), Bar-at-Law, President ol the Society, wrote to Dr. S. Radha-
krishnan, Vice-President of the Union of India, early enough requesting
him to preside over the Inaugural Function of the celebrations which was
lo be held on the 26th of November, 1954~ the day on which a hundred and
fifty years ago, the Society first saw the light of day. Dr. Radhakrishnan
replied immediately, accepting the invitation but suggesting that, as he
would be returning from his tour of the Latin American States only on the
28th of November, he could participate in the celebrations only on a later

s.5.—b
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date. We revised our plans to suit Dr. Radhakrishnan's convenience and
decided to fix the main (concluding) function for the 4th of December, 1954;
this arrangement, as it turned out, greatly facilitated the f{ormulation of
the programme of the celebrations. 26th November to 4th December—
this gave us one full week in which to continue the celebrations, i we
usclally could. It was decided that the Inaugural function should be held
on the 26th of November 1954 as originally contemplated and that Sir
Girjashankar Bajpai, Governor of Bombay and Ex-Officio Patron of the
Scciety, should be requested to preside on the occasion and declare open
an Exhibition of rare books, valuable Mss.,, Coins etc. The Managing
Committee appointed various sub-committees for collecting funds, chalk-
ing out the programime of celebrations, carrying on publicity for the cclebra-
tions etc. on which members ol the Managing Committee as well as ordinary
members willingly undertook to serve. The one fact which all of us—
ordinary members as well as members of the Managing Committee—were
wide awake about the prevailing condition of stringency; and it was
recognized on all hands that the expenditure in connection with the cele-
brations should be cut to the minimum. After consultations and discussion,
the programme was finally decided upon, so as to include, besides the
Inaugural and Concluding functions, (1) an Exhibition of rare books, Mss.
Coins ctc. in the possession of the Society and photographs etc. of Old
Bembay if they could be procured ; (ii) a series of lectures by emincnt
scholars on Oriental subjects of their choice; (iii) the publication of a
short narrative of the origin and devclopment of the Society to be prepared
by Shri V. D. Muzumdar, the Hon. Finance Sccretary ; (iv) the publication
of a Sardha-Satabdi Commemoration volume consisting of research papers
and critical studies contributed by distinguished Oriental scholars; and
(v) a tea-party to coincide with the concluding function. The occasion
was, not unnaturally, to be availed of for making the Society better known
to the public and collecting funds to cnable the Society to carry on its
activities, especially in connection with research and procuration of Mss,

Invitations were sent to distinguished scholars, Vice-Chancellors of Uni-
versities and Presidents of learned institutions in India and abroad to take
part in the celebrations or at least to send us their good wishes for the
occasion. Messages congratulating the Sotiety on its past achievements
and expressing good wishes for the future were received from Shri G. V.
for Finance, New Delhi; Shri B. V. Keskar, Minister for Information and
Mavlankar, Speaker, Lok Sabha, New Delhi; Shri C. D. Deshmulkh, Minister
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Broadcasting, New Delhi ; Shri K. M. Munshi, Governor of Uttar Pradesh ;
. H. the Aga Khan, Paris ; I1. H. the Raja Sahib of Sangli ; Shri Y. B.
Chavan, Minister for Civil supplies, Bombay; Dr. D. K. Karve, Poona;
Sir R. P. Paranjpe and Shri Ambalal Sarabhai, Ahmedabad; also from
Dr. R. L. Turner and from the Vice-Chancellors of the Universities of
Allahabad, Annamalai, Banaras, Bihar, Bombay, Calcutta, Gujarat, Mysore,
Nagpur, Sagar and Utkal. The Asiatic Society of Great Britain and Ireland
—the parent of our Society, though younger in age—evinced its interest in
the cclebrations by nominating Prof. K. B. Vyas, M.A., of the Elphinstone
College, Bombay, as its representative and sending a message of congratu-
lations to us on the occasion. Similarly, the response to our appeal to
scholars for sending research papers for the Sardhe-Satabdi Volume was
equally warm. Nearly thirty articles from distinguished scholars were
teceived —a fact indicative of the esteem in which the Society and its acti-
vities are held by them. Special requests were made to Dr. 8. K. Chatterjee,
Dr. S. X. Belvalkar, Dr. R. K. Mukerjee, Dr. H. D. Sankalia and
Prof. K. V. Rangaswami Ayyangar to deliver lectures during the celebration
week on subjects of their choice. All these scholars were kind enough to

accept our invitation and thereby help us to invest the celebrations with
significance such as we desired.

All expenses in connection wilh the celebrations were to be met from
collections made for the purpose. It was, therefore, decided to request the
members to pay a donation of Rs. 15]|- only which, besides allowing them
to participate in all the items and [unctions of the celebrations, would
entitle them to attend the Tea Party along with their spouses. The res-
ponse of the members to this reasonable request was good ; but it would
have becen better but for an un-warranted apprehension on the part of
some that the celebrations would involve unnecessary expenditure. It was
made clear at the very out-set that the celebrations were to be on a modest
scale, as indeed they were found ultimately to be. The Hon. Finance
Sccretary, Shri V. D. Muzumdar, set about the task of collecting funds with
his characteristic zeal and, I am happy to report, succeeded in collecting
the fairly decent amount of thirty-three thousand Rupees mostly ear-marked
for various purposes. The Directors of the Century Spinning and Weav-
ing Mills Ltd,, offered a handsome donation of Rs. 25,000|- spread over a
period of five years for purchasing bzcoks. A donation of Rs. 5,000|- was
received similarly from Mafatlal Gagalbhai Trust through Shri Aravind N.
Mafatlal. The Tata Trust gave a donation of Rs. 2,000;- for research and
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a donation of Rs. 1,000|- was received from Messrs. Kilachand & Co.
Other minor donations, too, werc received. The Society is sincerely grateful
to all these donors and sympathisers for their generous help.

All preparations were finalized and everything was moving smoothly
towards the 26th of November, the day of the Inauguration of the cele-
bralions. Unfortunately, Sir G, S. Bajpai, Governor of Bombay, who was
to preside at the Inaugural Function suffered a set-back in his health and
we were informed on the 21st of November that he was not in a rosition
to keep his engagement for the 26th. This unfortunate development natu-
rally threw us into a quandary, especially in view of the all too short time
in which to make alternate arrangements. It was decided to request Dr.
M. R. Jayakar, Vice-Chancellor, Poona University and a distinguished
member of our Society, to fill the breach. A telegraphic request was sent
and Dr. Jayakar, despite his very indifferent health, obliged us by accept-
ing it.

Came the 26th of November ; The Inaugural Function was arranged
in the Town Hall which was decorated tastelully with festoons and pendants
of green leaves and presented a quiet but refreshing appearance. Dr.
Jayakar was received on arrival by the President and members of the
Managing Committee of the Society and was conducted round the library
rooms. At 5-30 p.m. sharp, the Sardha-Satabdi celebrations of the Sociely
commenced, as the Hon'ble Mr. M., C. Chagla, President of the Society,
rose to welcome Dr. Jayakar, distinguished guests and members present on
the occasion. The Hon'ble Mr. Chagla paid a tribute to Dr. Jayakar as
an Oriental scholar, an eminent jurist and, above all, a gentleman and
requested him to inaugurate the celebrations and, aflerwards, to declare the
Exhibition in the Darbar Hall open. In his Presidential address, Dr.
Jayakar traced the origin and history of the B.B.R.AS,, paid a glowing
tribute to the zeal and scholarship of the early European officers who
founded the Society and referred to the substantial contribution of Indian
members to Oriental research; he pointed out in particular the unique posi-
tion which the B, B. R. A. Society enjoyed as the premier institution in
Western India, radiating culture and education for more than a century.
The Hon. Secretary proposed a vote of thanks to Dr. Jayakar for accepting
our invitation to preside at the evening’'s function at so short a notice.
Dr. Jayakar was then conducted to the Darbar Hall where he cut a floral
tape and declared the Exhibition open. The first exhibit that drew his—
in fact, everybody’s—attention was the Minutes of the very first meeting
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of the Society held on 26th November, 1804. There were rare books and
valuable Mss. arranged in one Section of the Exhibition. In another Sec-
tion there were photographs of Old Bombay so kindly lent by Shri J. R. B.
Jeejibhoy, the veteran Art collector. A third Section displayed coins—some
of them rare—in our possession. The Exhibition was kept open for a
week and more than a thousand persons visited it.

The intervening days were utilized for lectures as [ollows :

27-11-54 Dr. H. D. Sankalia, M.A,, Ph. D. : Excavations at Maheshwar
and the Problem of the
Puranic Kings (with colour-
ed slides).

29-11-54 Dr. S. K. Chatterji, M.A., D.Litt. : National Culture and Na-
tional Attitudes to the
World, seen and unseen.
1-12-54 Dr. S. K. Belvalkar,
M.A., Ph.D.: Bhagavadgitd and the Sinti
Parvan.

2-12-54 Dr. Radha Kumud Mookerji,
M.A, Ph.D.: Ancient Indian Education
from Inscriptions.
3-12-54  Prol. K. V. Rangaswami Aiyangar,
M.A. : Contributions of S&ri Ve-
danta DeSika to Dharma-
§astra.

‘These lectures delivered by eminent scholars drew large but select audi-
ences and were very highly appreciated. In fact, these lectures ancd. the
Sardha-Satabdi Commemoration Volume in which most of them are printed
were intended from the very beginning (o be the core ol the celebrations
of an institution like ours devoted to research, scholarship and culture.

Then came the 4th of December—the day on which the Concluding
Function with the Tea-Party was to be held under the Presidentship of
Dr. S. Radhakrishnan. Dr. Radhakrishnan had returned only a few days
ago from a protracted visit to the Latin American States. He had agreed
to come down to Bombay specially for our function, Dr. Radhakrishnan,
who ever draws crowds like a magnet whenever he speaks, was going to
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speak publicly in Bombay after an interval of months. Hence there was
an air of expectancy about his speech at the Concluding Function. Dr.
Radhakrishnan arrived in Bombay at 11-15 a.m. and was received at the
air-port by the IHon. Secretary and the Hon. Finance Secretary and was
presented with a boetquet on behall of the Society.

Guests and members began tc arrive in the main hall {rom 2-30 p.m.
for the function which was preceded by the Tea party at 4-15 p.m. The
Ha)l presented an impressive look with its pillars draped in green leaves
and festoons and pendants ol leaves and flowers hanging tastefully around.
At the back of the platform there stood a Tricolour made of flowers. By
3-45 p.m. the Hall was filled with distinguished guests including members
of the Diplomatic Corps, Senior Officers of the Government and members
of the Society, The presence of a large number of ladies lent colour and
charm to the [unction. Copies of the Souvenir setting forth a short history
of the origin and development of the Society prepared by the Hon. Finance
Secretary with much labour of love were distributed to the members and
guests on arrival.

Dr. Radhakrishnan arrived in the company of Shri Morarji Desai,
Chiel Minister, Bombay State, at 4 p.m. and was received by the Hon'ble
Mr. M. C. Chagla, President, the Hon. Secretary and the Hon. Finance
Secretary. Ile was then conducted to the Vestibule where members of
the Managing Comiittee were introduced to him. After going round the
Society’'s rooms, Dr. Radhakrishnan entered the Hall at 4-15 p.m., walked
up to the foot of the platform where he sat at the head of the table along
with Shri Morarji Desai, the Hon'ble Mr. and Mrs. Chagla and ather distin-
guished guests and members including the Hon'ble Mr. Dinkarrao Desai,
Minister for Education, Bombay State. Miss Suhasini Deshpande provided
tight music during the Tea-party. At 4-40 p.m. Dr. Radhakrishnan rose
along with the President and Shri Morarji Desai and moved among the
guests from table to table, greeting, chatting, joking with individual mem-
bers, many of whom were not strangers to him. From the Hall, he was
conducted to the Darbar IHall where he went round the Exhibition, evincing
great interest in scme of the books, Mss. and coins on display. He returned
to the Hall and took his secat on the platform along with the IHon'ble
Mr. M. C. Chagla, President of the Society, and Shri Morarji Desai. At
5-15 P.M. the proceedings of the Concluding Function commenced with a
Lenedictory Sanskrit cong sung in a very melodious tune by the well-
known Radio-star Shri Ninu Majumdar, Shri Kumudini Munshi and Shri
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Rajul Mujumdar. Nexl, the Hon, Secrelary read out a few of thc many
messages received on the occasion. Prof. K. B. Vyas then read out the
following message from the Royal Asiatic Society of Great Britain and
Ireland which had nominated him as its special representative at the cele-
brations : “Oa behalf of the Royal Asiatic Socicty, London, which I have
the honour and privilege to represent here, 1 offer warm and sincere [clicita-
tions to the Bombay Branch Royal Asiatic Society on the occasion of its
Sardha-5atibdi—150th anniversary. The record of activities of the Bom-
Lay Branch in the cause of scholarship and research during the century
and a hall constitutes a glorious chapter in the history of Indological
sludies. It is our earnest hope and prayer that the Bombay Branch may
carry on the noble mission of spreading knowledge and culturc as devotedly
and successfully in the future as it has done in the past.” The Hon'ble
Mr. M. C. Chagla then welcomed Dr. Radhakrishnan and the guests ; he
paid a tribute to Dr. Radhakrishnan, the ‘Philosopher-Statesman’, our un-
official ambassador interpreting the East to the West and thanked him
for having accepted the Society’s invitation to preside over the evening's
function. He announced the various donations (alrcady mentioned)
received on the occasicn and thanked the donors for their generous help.
He declared that a Souvenir was to be presented to the oldest living mem-
ber of the Sceiety—the honour being claimed by H.H. the Aga Khan whose
message for the occasion was also read out by him. Then followed the
presentation of Mcdals for the year 1953: The Hon. Secretary read out
the citations in regard to cach medal and its recipient; Dr. Radhakrishnan
presented the Campbell Memorial Geld Medal to Chevalier P.S.S. Pissur-
lencar (in absentia) the MM. Dr. P. V. Kane Medal to Prof. K. V. R.
Ayyangar and the Society's Silver Medal to Dr. G. M. Moraes. An album of
photographs of the statues and Sopara remains ctc., was presented in absen-
tie to H. H. the Aga Khan. A similar album was presented by the President
to Dr. Radhakrishnan in memory of his participation in the cclebrations.
Dr. Radhakrishnan then addressed the gathering. He acknowledged the debt
of gratitude to the European pionecrs who gave us the inspiration to study
our past, stated that education and culture knew no sectarianism, religious,
political, geographical etc., commended the Society on its universality of
spirit and achievements and pointed out that institutions like our Society
could help bring about an understanding between the East and the West
which was so necessary for the future of mankind.

Dr. Radhakrishnan's speech was shorter than was generally expected
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but the gathering was gratitied to hear him. MM. Dr. P. V. Kane pro-
posed a vote of thanks and the function terminated with Lhe singing of the
National Anthem—ringing the curtain upon the celebrations of the Sardha-
Salabdi of the Society. )

‘The same night the members of the Managing Committee had arranged
a dinner at,the Willingdon Sports Club in honour of Dr. Radhakrishnan at
which Shri Morarji Desai, Chief Minister, Bombay State, Shri Dinkarrao
Desai, Education Minister, Bombay State, Kum. Indumati Sheth, Deputy
Education Minister, Bombay State, Sir V. N. Chandavarkar, Dr. 8. K.

Chatterjes, Dr. R. K. Mookerjec and other distinguishcd guests were
present.

I have refrained all along from mentioning names in this account for
fecar of space. I gratefully record the [act that every member of the
Managing Committee and many members of the Society offcred their co-
operation which made the celebrations the success that they were. How-
ever, I cannot help mentioning a few names which it would be less than
grateful on my part to omit. Shri J. R. B. Jeejecbhoy, as mentioned earlier,
lent us many valuable phctographs of old Bombay which constituted an
interesting section of the Exhibition. Equally valuable was the co-opera-
tion of Shri Purshottam Vishram Mavji who was kind enough to lend us a
few exhibits from his father’s rich collection. The authorities of the Prince
of Wales Museum co-operated with us fully and helped in sctting up the
Exhibition. Last but not the least, Shri Nanik Motwane provided loud-
speaker arrangements which, as usual, were perfect. 'We tender our sincerc
thanks to all these friends of the Sociely as well as to the P.W.D. authorities,
and volunteers to whose co-operation the success of the celebrations was
largely due. Lastly, I thank the members of the staff of the Society for
their unstinted and enthusiastic co-operation in the long and laborious work
which the week-long celebrations entailed. Thanks !

Kalo gacchati—Time marches., May the Society march to 2004 A.D.
Pantignal Santu Te Sival }

G. C. JHALA

Heon., Scecrelary



THE MEANING OF KUMARI DVIPA
By
V. S. AGRAWALA

The form of the Santkalpa mantra as recited at present is as
follows :

gR: Sharaga NwgEaal a@gETd Aga s9a-
A REmurse fdemand sfieeer e
wﬁwﬁaﬁ Hogh HoTmwach St ATy @ O
FTARFER  AEdHl AN e
AR qBal @ feeand digEal agEl S
AYFAE ATHIA ATHEN AGFNER ATFTAE AW
FRAMIIT NTCATHTS TS HRE |

This matter-of-fact utterance consists of four parts, viz.,
reference to time, place, person and the holy act or ceremony that
is to be performed. The latter part is modified according to the parti-
cular spot, the kert@ and the act as it is in each case.

The above version offers several points for consideration. Here
we first have reference to Jambiidvipa and its constituent part
Bharatakhanda. There is a sort of repetition in the words which
follow, viz. Bharate Varse Kumarika khande. What could have
been the reason for this addition and the significance of the two
ncw geographical terms? This question can be answered in a
historical perspective only. It appears that the new geographical
term Kumirika khancla belongs to the geographical horizon of the
Gupta period. In the Bhuvanakosa chapters of the Purinas we
get a description of Jambidvipa comprising seven Varsas, Viz.
Bhadrasva, Bharata, Ketumaila, Uttarakuru, with the addition of
Kimpurusa, Harivarsa, and Ilavrta (Maisya, 113.29, 30, 44).
This was the stand and pattern of Puranic geography in which
Bhirata amongst the seven Varsas was considered the most im-
portant and received conspicuous attention as regards details of
mountains, rivers and Janapadas. From the lists of these three
entities, it is at once clear that by Bhidrata Varsa India was
meant although with somewhat extended boundaries towards the
north-west. The natural frontiers of India began with I{amboja
of the Pamir region, as Lassen correctly identified, and extended
upto Trikita in Ceylon.

The geopolitical factors emerging from the cultural expansion
of India beyond the seas and the consolidation of power in the
homeland, brought about a necessary change in the significance of
the name Bhiratavarsa. It so happened that the numerous islands
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in the Indian Ocean including the majority of those now grouped
as Indonesia received powerful cultural influences from India during
the Gupta epoch which was the Golden Age of Indian history. The
cultural overflow from the homeland completely submerged these
oceanic islands with the result that they were regarded as virtual
limbs of Bharata in the cultural sense. Sanskrit language, litera-
ture, gods, goddesses, yajiias, religion, philosophy, music, dance,
drama, costumes, art, architecture—in short the entire para-
phernalia of Indian life and culture was transmitted to these regions
and absorbed by their inhabitants with spontaneous joy. This was
a two-way commerce, a mutual give-and-take. India exported her
ideas and culture patterns and also material products, receiving in
exchange the local produce of those lands. The gamut of Indian
culture governed so completely the symphony of life in the islands
of the Indian Ocean that for all practical purposes they became
parts of Bharatavarsa. The significance of the termm Bhirata was
modified to suit the new facts of life, Bharata or Bharata-khanda
was now the name applied to a much bigger geographical entity
which included the oceanic islands. An apparent need was felt to
find a suitable name for the mainland of India herself. The Purana
writers took note of this change in the meaning of the term Bharata,
and coined two new words. India proper was called Kumari-dvipa
and the oceanic islands together were named Dvipantara, i.e. the
islands other than the mainland of India. Kalidasa refers to
the name Dvipantara exactly in this sense ( am:ané}aaéngsﬁ: ,
Raghu., VI.57).

A new conception of Bharala then filled the atmosphere, much
more grand than what it had ever been ; it was a Bharatavarsa
not limited to the natural confines of India but comprising nine
divisions or dvipas in all, as the Puranas record :

ARAEIET a9y FaaEn SHEar |
TR e S aER |
FHAIT: FHETERT AHuil TAEI
ANTEITEA AT WY TESEE SIG: |
AgFg ATHENT fT: AERETA: |
MNFAT Tt g ST RN |

(Vayu, 45. 78-80 ; Matsya, 114. 8-10 ; Markandeya 57. 6-7)

The Purdnas mentioned the nine divisions, most probably to
begin with, or took note only of the more important units, for we
find in contemporary literature a reference to eighfeen divisions also
(astadasa dvipa). Kalidasa echoes this development :
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damfaieareagTE e |
FATETIRURITIERY R A0 e e |

(Raghu., V1. 38).

We may be sure that the term ast@dasa dvipa had been newly
coined, and, wherever it occurs, points to that period when the
particular passage was introduced. Béna also repeats it (asiadasa-
dvipastamangalaka-malini medini, Harsacarita, N. S. ed. p. 185;
also bhrilatadistashtadasa-dvipe Dilipe, ibid., p. 179). There
is a similar reference in the Vaywu Purane (=miza q9sd EARICE
s gewar, 2.15). The Mahabharata once refers to thirteen
dvipas (Adi., Poona, 70.17) which is of kindred nature with the
number eighteen. The Maidjusrimitlakalpa gives the names of
several minor dvipas besides the nine of the Puranic list, e.g. Karma-
ranga, Nalikera, Varusaka, Nagna, Bali and Yava. For the sake
of clarity we may record the list with suggested identifications :

Indradyumna (Andaman), Tamraparni (Ceylon), Nagadvipa
or Nagnadvipa (Nikkavaram, Nicobar), Gandharva (called also
Panyupayana), Viaruna (Borneo), Virushaka (Baros), Yava
(Java), Bili (Bali), Karmaranga also Kardranga or Carmaranga,
a part of Malaya), Malaya (Malaya), Katdha (Keda), Karpira-
dvipa (Borneo or Formosa), Kamaladvipa (Khmer or Cambodia),
etc.

The history of each of these islands and an investigation into their
cultural connections with India is a fascinating topic for which both
literal and archaeological data are plentiful. We cannot pass un-
noticed the fact that the Puranas knew these various regions to he
separated from each other by oceanic distances (samudrantarita) and
accessible only by naval routes. The ninth dvipa is also mentioned
as sea-girt (s@gara-sarvrta), but left unnamed. The writer was
obviously sitting somewhere in this land and is content by using
the demonstrative pronoun ayasr for it. TFortunately Rdjasekhara
has cited these Puranic verses and he paraphrases avam with
Kumari dvipah (Kavyamimdnisa, ch. 17, p. 92).

So when the geographical connotation of Bharatavarsa was ex-
tended as above explained, KKumaridvipa was the name applied to
the mainland of India. Kumar at first was the name of the extreme
southern point of the mainland, as f{or example,

SaEg FARIG! I SagmEfe
(Matsya, 114.10), but was now employed to serve a new role as
the designation of the whole of the Indian peninsula. There is a
story in the Skanda Purana which explains the rationale behind the
name Kumarika khanda. There were a virgin sister and her eight
brothers. The sister Kumari inherited this land as her share and
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the brothers each got a different dvipa. The sister choosing for
herself a life of renunciation and penance offered her share to the
brothers, but on their declining to receive it, partitioned it into
seventy-two divisions and gave one each to her so many nephews
(Skanda Purana, Miahe$vara khanda, Kumarika khanda, ch. 39).

These 72 divisions cover the entire country including such names
as Kamboja, Balhika, Kdshmira, Uddiyana, Nepdla, Simmhala, etc.,
showing that the new name Kumiridvipa was intended to serve
as an accurate substitute for Bharatavarsa and was conterminous
with it. Kuméridvipa, Kumiriki-khanda and Kumaradvipa
(Vamana Purana, 13.59)! were but forms of the same name.

Now, if we look to the wordings of the Samkalpa, it is obvious
that the old formula Jambiidvipe Bharatakhande had become out-
moded and no longer held good in the geographical context of the
Gupta age. It denoted a far wider territory international in extent,
and therefore gave place to the new formula Bhdarale-varse Kuma-
11ka-khande which reflected the situation correctly. But since the
old Satitkalpa existed in the memory of the people and was indelibly
fixed there the new wordings failed to oust or dislodge the old
ones and the two continued in juxta-position which was rather
an anomalous one.

It may be observed in passing that the Bhagavatas offered a
revised version of the old Saszkalpe by stamping it with a religious
character. The old formula

3 FEE NAAGGETERAT TITAAE
seems to have been recast by adding &: wwEw:, and oo
in suitable places. Thus it became a perfect Vaisnava formula
for muttering at the beginning of religious ceremonies.

We may incidentally investigate the antiquity of the use of the
name Hari as a synonym of Visnu, which again seems to be
an innovation of the Bhigavatas or Paficardtras, some time in the
post-Patafijali period as the word is conspicuous by its absence in
the Mahabhashya.

1. 2 qEre A gy € TR ISEEE )

This verse placed at the end of 23 snushfup verses in a diﬂerent. metre, seems
to have been added later in the Gupta period to finish off an earlier text of the
Bhuvanakosa tradition.



DHARMASASTRA, IN SOUTH INDIA WITH SPECIAL
REFERENCE TO THE CONTRIBUTION
MADE BY SRI VEDANTA DESIKA

By
K. V. RANGASWAMI AIYANGAR

Compared with North India the contributions of the Dakhan
and South India to Dharmasastra literature are relatively few.
Hemadri (c. 1270) and Dalapati, the author of Nrsirihaprasida
(c. 1500) are the only authors of mibandhas. The commentaries
of Apararka and VijidaneSvara on Ydéjiavalkyasmrti, though
termed bhasyas, are virtually nibandhas. Smrticandrika@ (c. 1225)
and Smrtimuktiphale of Vaidyanatha Diksita (c. 1600) are
nibandhas, and Midhavicarya’s extensive commentary on FPard-
Surasmrti (commonly referred to as Parasara-mddhaviya (c. 1370),
is virtually a mnibandha. Smrlimuktdphala omits treatment of
Vyavahdra, possibly because of the existence of authoritative works
on Vyavahara in the area, like the supplement to his commentary
on Parffara by Madhava, which, basing itself on one $loka of
Paragara, dealt with the entire field of Vyavahara, and of Varada-
raja's Vyavaharanirnaya (c. 1225). The same reason may he
adduced for the omission of the treatment of not only vyavahara
but some other topics dealt with in standard mibandhas, by Ven-
katanitha of Haritagotra (c. 1450), popularly konwn in his com-
munity as Tolappar, and to scholars by his title of Vaidikasarva-
bhauma. His Smrlirainakara deals only with daily rites, includ-
ing paje. His other works treat of topics like asauca (Asaucasa-
taka-vydkhya, a commentary on ten Slokas summarising the rules
of impurity by death, whose authorship is not now known,
Dasanirnaye, and Sudhivilocana. 1 have given grounds for as-
suming that Varadarija's Vyaveharanirnaya is only a part of a
larger work, named Smytisamgraha, which is referred to by Vedan-
ta DeSika in his Saccaritraraksa (p. 47) and Sanmargadipikd of
Varadardja, cited by Vedanta Desika in his Saccaritraraksa (p.
91) and in his Pdajicard@lraraksé (p. 31). A writer named Krspa-
muni, probably a nibandhakdra, whose work is lost, is cited by
Varadaraja in the Vyavaharanirnayz (pp. 78 and 278). This writer
is cited by Vedinta Desika in his Parnicaratraraksa (pp. 2, 59, 60
and 88). There may have been some other works which are now
lost, composed in South India unknown in Hindustan.

Reasons may be adduced for the failure of important South
Indian works to reach North India and to be studied there.
Firstly, such works composed in South India were written in local
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alphabets like the modification of the Tamil alphabet for use in
.writing in Sanskrit, known as Grantha, as Tamil does not possess
letters that will represent many Sanskrit letters and sounds, or
the Telugu, Kannada or Malayalam scripts. For writing on palm-
leaves with an iron stylus, these alphabets are easier than Nagari,
in any of its historical forms. Books written on local palm-leaf
are easy to get destroyed. Unless the works were in common
use, and many transcripts were accordingly needed, they are likely
to perish by neglect or accident. Again, the need to instruct the
common people, irrespective of varna, which was keenly felt by
leaders of South Indian thought like Vedanta DeSika, made them
prefer for popular instruction vernacular versions of the &stras
to the Sanskrit originals. This was specially so in the case of the
followers of the Vaisnava cult. The teachings of sages in Sans-
krit were rendered either into the spoken language of the area (e.g.
Tamil), or where easy renderings in the Vernacular were not
possible for Sanskrit terms, in a mixture of Tamil and Sanskrit,
which was useful in oral instruction. Such a language was form-
ed and named manipravilam, and was extensively used by acaryas
in discourses, and in books reproducing them. Out of a hundred
works of Vedanta Desika, contained in a list in a modern sketch
of his life, over thirty are in this dialect. Where the readers or
hearers are deemed as more likely to understand a pure vernacu-
lar version, instead ol this mixed dialect, Tamil was chosen by
Vaisnava writers to express their views. Vedianta Deéika has
composed fifteen of his writings in pure Tamil, being equally pro-
ficient in that language as in Sanskrit. The attempt is like that
of Christian reformers to translate the Bible into the vernaculars.

It is necessary that women should have a correct idea of their
duties, and of the rules and prohibitions by $§astra of acts that
one may commit. They are precluded by smrti rules from a study
of the Veda, as are Siidras. Vedinta Desika in his vernacular and
manipravdla writings avoids Vedic citations and expresses Vedic
ideas in lucid Tamil. To enable the rules to be memorised he has
put them often in verse that can be easily mastered by women
and even children. In view of the first great leaders of the Visnu
cult in South India, viz. the twelve Alwars (ranging in date [rom
the third to the ninth centuries), having inculcated their devotional
teachingd in magnificent Tamil poetry, this selection of Tamil
for conveying instruction in $astraic rules of Dharma is intelligi-
ble. For example, one of the important topics in Dharma$astra
is an enumeration or specification of articles of food and drink
that are prohibited. It is necessary that women, who run the
family and control its feeding, should be made conversant with
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the rules. Vedanta Desika recognised this need, and composed in 21
Tamil quatrains, which are easily understood and memorised, a
complete list of the articles of food and drink that are allowed
and forbidden by Dharmasastra.

Vedanta DeSika does not restrict the use of the vernacular to
the exposition or inculcation of duties laid down ordinarily in
smrti. The recital of the names of God (conceived as Visnu) is
as much a duty (ac@re) to be followed by every one, as other
duties. This justified Vedinta DeSika in composing three poems,
in easy Tamil, to inculcate the rules for the daily recitation, or
mental recall, of the estGksara and Dvaya, as well as the last verse
of Bhagavadgita, in which Sr1 Krspa's concluding injunction to
Arjuna is to give up (parityajya) all enjoyed duties (dharma) and
seek refuge in Him alone : “ I shall release you from the conse-
quences of all your sins (sarvapapebhyo moksayisyami) ; there-
fore grieve not.”

In South India, while the non-recitation of the Vedas by a non-
dvija was enforced, it did not prevent their study of them, as
at the present day. This will explain how the hymns and poems
of the great S$ri Vaisnava saints (Alwérs) show a wonderful fami-
liarity with the Upanisads. A story mentions how when certain
Brahmanas were chanting the Vedas, an interruption made them
halt ; and when they had to resume the recitation, none of those
so engaged could recollect where they had stopped. Then one of
the Saints (Alwars) showed the passage by a gesture that im-
mediately brought it to the recollection of the chanters. A Sans-
krit commentary written by a Sri Vaignava ascetic on the devo-
tional and philosophic poem of an early Alwar, reads almost like
an Upanisad, and suggests that the poem was a spirited rendering
of it in the vernacular.

One reason for the failure of South Indian works to find their
way to North India, even if they were important works on Dhar-
mas&astra, is the continuous wars between the Calukyas of the
Dalkhan and the Cola rulers of South India, and their predecessors
in South Indian supremacy, the Pallavas of Kifici. Movements
through areas occupied by hostile armies will be difficult. Visits
to North Indian #irthas and ksetras became very difficult, and
after the Muslim conquest of the Dakhan and establishment of
the Bahmani kingdom, impossible. Though Vaignava tradition
claims that Rimdnuja and Vedinta DeSika visited North India,
and Rimanuja even visited Kashmir, the stories have to be rejec-
ted. There is little evidence in their writings of such visits. An
incidental advantage of barring the free flow of men and writings



8 K. V. RANGASWAMI AIYANGAR

from the Dakhan and South India to North India and vice versa, was
the conservation in Sowuth India ol literature that came originally
to it from North India. The best instance of it is in the preser-
vation of Vaisnava Agamas, both Pgncardtra and Vaikhanasa in
South India when they became virtually lost in North India.
Much of the space in Agama literature is taken up by detailed ins-
truction on temple worship and ritual, and the works enjoy much
consideration on this account in areas in which the piety of kings
and the wealthy founded and endowed great shrines. The case of
the great temple at Tirupati (of Sri Venkate$a) may be cited as
an instance. In the History of Tirupali, recently published by
Sri T. K. T. Viraraghavacarya (1952-1954), based on literature
and a vast number of inscriptions in the shrine, which have been
published, one-can find how detailed instruction in [orms of wor-
ship and ritual and the construction of the shrines was given in
this Agama. According to Sri Vaisnava teaching, Bhagavin the
Supreme Being is Narayana, described as Para or Para Vasudeva.
He is in Vaikuntha. He manifests Himself in five forms (vyiha)
viz, Vasudeva, Sarhkarsana, Pradyumna and Aniruddha, as also
in His vibhavah or incarnations like Rama or Krsna, in His resi-
dence in the human heart of the devout (harde), and in conse-
crated images or idols (arcd). Salagrame (ammonite) is His
residence also. It requires no special consecration. As such, he
who worships an image or an idol in a temple, does not worskip
a material object, and the idol or image is not, as often stated by
those unconversant with the Vaisnava doctrine, only a means of con-
centrating thought on God. Mukti, or release from rebirth, is the
object of all human endeavour, according to Dharmaédistra, and
great digests like the Kriyakalpataru of Laksmidhara (c. 1110)
begin with a kanda describing birth, and sarhsk@ras, and end
with Moksa (release). Purdnas deal with worship and specify the
various ways of worship of some principal deities at home or in
temples. But their treatment is not so thorough and they do not
state the philosophic background of the images as the Agamas do.
Devotion (bhakii) is the culmination of karma and jidna, and
the Bhagavadgita devotes a third part to each step, each preced-
ing leading to that which follows it. Bhakti (deep faith in God)
is the culmination of religious rites, meditation and thought. From
compassion, Bhagavan has made it possible for every one to at-
tain the end by worship, properly conducted, of His images in
temples and by worship of Salagrama in daily domestic p#ja. The
erection of countless temples in South India was dictated by this
aim. The Agamas guide their construction and proper use.
Among S$ri Vaisnava temples of South India, some follow the

oo
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Vaikhanase agamas, like the ancient temples at Tirupati, and
others a Paficaratra agama, like the ancient temples at Srirangam,
Visnu-Kafici and Sri Nardyanapuram in Mysore, which are guided
by the Pdiicaratra Parame$vara, Padma and I$vana Sawihitas, an
Agama work being known also as a santhita. The great S Vais-
nava gcdryas, viz. Yamuna Muni, Ramanuja and Vedinta Degika,
are associated with all these great shrines.

The ultimate end of human exertion being Mukti, which is
gained by the correct discharge of appointed daily duties, includ-
ing daily worship (piij@), the description of daily rites including
the mode of worship, is a mnecessary part of Dharma$istra.
Smrtis, however, contain little direction as regards modes of worship
and the forms and rigour to be observed and maintained. Piija and
Pratistha (installation of idols) sections of the standard niban-
dhas are therefore of little help in guiding the devout in the forms
to be observed in worship. The Agama literature contains the
material that supplements and, in cases, corrects what is contain-
ed in smrti and Purdna. It is so not only with the Vaispava
Agamas but with other Agamas, like the Saiva, Pasupata, Sakta
etc. Agama literature (particularly Paiicaratra and Vaikhanasa)
ceased to have utility when, following foreign invasions, Muslim
iconoclasts destroyed temples all over North India.

Agamas are not late compositions or of human origin accord-
ing to themselves. Agama is distinguished from Nigama (i.e. the
Veda), and is sometimes said to spring from the latter unless
it claims to be specially revealed and is then named a Samhita.
Vaignava Agamas are olten termed Bhagavata. IHarita includes
Agama in Sruti, i.e. the Veda, and Dharma’s ultimate authority
or sanction is from Srwli (Sruti-pramanako dharmal): Sruti is
of two kinds (§rutiSca dvividha), viz. Vedic and Tantric (vaidiki
tantriki ca). Such was the early smdarte view. Later, opinion
among smdrlas drifted to placing $ruti above fanfra, and mak-
ing the former more authoritative. The profound influence of the
Agamas on the life of the people must not be underrated. Prof.
P. T. Srinivasa Aiyangar in his Outlines of Indian Philosophy
(1909), almost the only work on the subject, which deals with
Agamas, states thus, ‘“ The influence of the Agamas or Tantras,
as they are more familiarly known, on Indian life has been pro-
found. The living religion of today from Cape Comorin to the
remotest corners of Tibet is essentially Tantric. Even the genuine
Vedic rites that are preserved and are supposed to be derived from
the Vedas e.g., the Sgndhyéd, have been modified, as may be seen
later, by Tantric practices. Equally profound has been the influ-
ence of the Agamas on the development of Vedanta philosophy.
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Sankara was a professed Siakta, and his Advaitic interpretation,
and exposition of the Vedinta, though overtly independent of the
$akta Agamas, is influenced by Tantric theories, and his discipline
by Tantric practices. Ramdnuja who, according to Dr. Thibaut,
expounds a less forced form of Vedanta and more near to the
ideas of Badarayana, the author of the Veddnta Siitras, than
Sankara, regarded the Vaisnava Agamas as authoritative, though,
he too seldom quotes them. Madhva is so much under Agamic
influence, that his bhasyas are but a string cf Agamic texts with
a few words thrown in to connect them.” (pp. 130-131).

In his commentary on Brahmasiiiras, Sankara (II, ii, 42)
menticns the four wydhas of Visudeva, the highest Brahman,
whose nature is pure knowledge, and is what really exists. Divid-
ing Himself fourfold, He appears in four forms (vyihas) : as
Vasudeva, Sarmkarsana, Pradvumna and Aniruddha. The third is
manas (the mind) and the last is the principle of egoity (aham-
kara). Of these, Viasudeva constitutes the ultimate causal essence,
of which the three others are effects. ‘ The believer, after having
worshipped Vasudeva for a hundred years, by means of approach
to the temple (abhigamana), procuring things to be offered
(upadana), oblation (ijya), recitation of prayers etc. (svadhydya)
etc. and devout meditation (yoga) passes bevond all affliction
and reaches the Highest Being.” Sankara does not object to
the view that Nirdyana reveals Himself by dividing himself in
multiple ways, or to the view that unceasing concentration of the
mind on the highest Being which appears in the Bhigavata doc-
trine of reverential approach, is enjoined, for that is endorsed by
Smrti and Scripture. (Thibaut’'s Trn. p. 440-441). Ramaianuja
replies that since Sarhkarsana etc. are only manifestations of Brah-
man, the Péficaratra doctrine that they spring from Brahman is not
contradicted. (ib. p. lii). Rambnuja (Sri Bhasya, 11, ii, 442-43
controverts the view of Sankara and upholds the Paficaratra view.

The questioning of the authority of the Agama made Rama-
nuja’s predecessor Yamundcirya (a. 1050) write a defence of the
Agamas, and their authenticity and authority (pramanya)—
Agamapramanyam, (Kasi ed. 1900). The questioning of the
authority of Agamas by smrti commentators like Medhatithi (c.
850) and silence of still later writers on nibandlas, in sections on
piija etc. being based entirely on Purdpic citations, necessitated
the defence of Agama, taking Paficargtre as the subject, by
Vedanta Deéika. The only nibandhakara of North India, who
includes Pa#icaratra among sources of Dharma (see his Paribhas-
aprakdsa) is Mitramisra (c. 1625). He cites a verse of Yogi-
Yéjfiavalkya that Pdascaratre is * highly authoritative.” Passa-
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ges from the Mahabharata (Santiparva, ch. 334) Brhatparasera,
and Satapatha ‘Brahmana, (111, 6. 1) are cited in favour of the
authority of Pancaratra.

In the ninth and previous centuries in South India the popu-
lar works were the poetical hymns in Tamil by the Vaisnava
saints (Alwars). They constitute in all about 4000 verses. They
show an intimate knowledge of Pdiicaraira, and they used to be
sung in Visnu temples. Each temple had been commemorated by
an Alwar during his visit to it, and that temple alone preserved
the poem. There were a 108 such temples. As they were scatter-
ed and uncollected, Nathamuni, the grandfather of Yamunacarya,
who lived about c. 950. collected and arranged them in their
present form. They form the daily study of pious Sr1 Vaisnavas,
and have been of great influence in spreading a knowledge of
Vaisnava doctrine and in inculcating lives of righteousness and
intense devotion to Narayana.

The existence and accessibility of Paficardtra works, and- their
claim to equal force with the Veda made for their spread and
study. In works on Vyavahdara, which deal with civil and crimi-
nal law, one cannot expect citations from this literature. But,
we find in Varadandja's Vyavahdranirnaya a reference to * Paii-
cardtra-Vaikhfinasa” on p. 220 and to Atreyasasmhita, a Vaikhana-
sa work, on p. 195. In‘the lost works of this writer, like Swrfi-
sarigraha and Sanmdargadipika, there would have been many
more citations from this literature.

In Smytiraingkare of Harita Venkatacarya, written eighty
years after Vedanta Deéika passed away, there are references lo
certain Paficaratra works (pp. 22, 29, 70, 71, 163 and 165),
and the rules about wearing the #rdhva-pundra mark on the fore-
head and the body are given, as from Vedanta Desika's Saccari-
traraksa. Vaidyanatha's Smrtimukataphale, the famous digest, in
Ahnikakande (p. 296) notes that Paficardtra works enjoin that the
body should be marked by emblems of Visnu, like $artkha (conch)
and cakra (discus).

Vedanta Deéika is easily the most versatile and eminent poet,
scholar, dialectitian and philosopher produced by South India. In
the history of Sri Vaisnavism he is ordinarily accepted as second
only to Ridminuja, the apostle, but judged impartially, Rimanuja
cannot be credited with the versatile ability as scholar, poet and
controversialist, in both Tamil and Sanskrit, of Vedinta DeSika.
The followers of the sect place him only as second to Ramanuja.
He came to be regarded as an incarnation of the great bell in the
Tirupati temple, which is rung during pija (ghaniavatire). Born
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about 1268, he became extraordinarily erudite before he was
twenty, and for the next eighty years he enriched the world with
numerous writings ol the highest merit. The great reputation he
earned naturally led to his apotheosis after his death: “His writ-
ings are marked by beauty of style and thought, intense moral
fervour and profound spiritual insight. He wrote original works
as well as commentaries, and popular expositions of doctrine, which
needed wider knowledge and appreciation than it commanded.”
He taught and lectured, as he wrote, and wrote in Sanskrit and
Tamil and in the mixed dialect or maniprevala intended for non-
Brahmana Vaisnavas, as well as Brahmanas. He was not a mere
idealist, and his practical-mindedness is seen in his trying to popu-
larise doctrines and &istraic injunctions that were without suffi-
cient influence owing to their being in Sanskrit, which most persons
did not understand. On the model of Kalidasa, he wrote the Harit-
sasandesa (cf. Meghasandesa) as also Subhasita-nivi (cf. Bharty-
hari's NitiSataka), Yadavabhyudaya (cf. Raghuvamse), Sarkala-
pasiaryodaya (cf. Prabodhacandrodaya), and a poem in a thousand
stanzas in Sanskrit on the sandals worn by the holy feet of Nara-
yana (Pddukasahasram). He was a profound logician (naiydyi-
ka) and wrote two works on ViSistadvaita logic (Nyayaparisuddhi
and Nyadyasiddhafijana) , corrected the popular view that the Mimam-
sd of Jaimini is atheistic (mfriSvere) in a work named Sesvara-
mimdaritsa@, wrote an elaborate work on the nature of the Universe
in the light of ViSistidvaita named Tattva-muktiakalape with an
explanatory gloss named Servarthasiddhi, and a work nn the rela-
tion of Parva and Ultaramimamsad (Vedianta), which combated
the general view that the two are opposed, and showed that they
were complementary. For the guidance ol his numerous disciples
and future readers, he composed explanatory comments on Ramai-
nuja’s Sribhasya named Tattvatikd. As a teacher his method of
presentation is said to have created among his pupils a livelier
interest in each succeeding course. Tradition has it that after
Samkalpasiiryodaya, he wrote other books explaining and
simplifying the $ribhasya. Ile wrote similar works on the teach-
ings of Bhagavadgita. Treating the teachings of the Alwirs as
wpanisadic, he wrote in Sanskrit, Dramidopanisat-tatparyaraling-
vali, obviously intending it for South Indians who could not under-
stand Tamil, and persons in Upper India. In a famous book,
named Rahasyatraysanra, in manipravale, containing 32 chapters,
he explained the hidden truths contained in the three sacred man-
tras, in which are enshrined the esoteric teaching of Srivaisna-
vism, viz. the Astaksara or “ eight-syllabled-spell ”, usually referred
to as milamantra, the Dvaya, known as mantraraing, and the last
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verse in Bhagavadgila in which Sri Krsna enjoins Arjuna to give
up all activity (ordinary or voluntary) and become devoted to
Himself (mameva $aranarm vraja), and added the assurance that
he would release Arjuna from all sequences of his sins, and he
need not therefore be in sorrow.

Numerous other works of his are activated by the same
objects viz. to explain, supplement, correct and popularise. For
this purpose, as every one irrespective of varng, or age or sex, had
to work for salvation and be helped to attain it, he used every
means open to a great teacher viz. poetry, or prose, Sanskrit
or the vernacular as the medium of his discourses. He was not
a mere idealist. His practical-mindedness is seen in his using means
to instruct persons ignorant of Sanskrit.

His immense literary activity and learning made it unattrac-
tive to him to repeat work that others had done. His command
of smrti literature is vast. In Saccarilraraksa he even cites smrli-
candrikd and Vijndnedvara (p. 27) for a verse that directs one to
bathe with his clothes on, in order to purify hinself [rom the pol-
lution caused by touching Saivas, Pasupatas, Materialists
(Lokayatah), atheists (nastika), S$tudras as well as dvijas, who
neglect their ordained duties. It would have not been difficult for
him to have composed a digest on the different topics of Dharma-
§astra, like the standard digests. Madhava’'s Vyavaharemadhavi-
ya, forming a supplement to his commentary on Parasarasmrti,
made such an attempt, and it was by a contemporary and admirer
of Vedianta Deéika. Vedanta DeSika cites twelve smrtis in Sac-
carilraraksd and twenty-two in Pdaficardtraraksa, which are to be
regarded as his contributions to Dharma&stra. The main differ-
ence between his treatment of Dharma and that of most writers
on the subject is the high importance he gives to the Agama litera-
ture, which he cites freely, in addition to citations from smurtis,
even more often than from the latter,

He justifies his approach and use of Agama authorities in
Pasicaratraraksa. His predecessors Yamunacirya and Raménuja,
had already vindicated the authority of the Agamas, In regard
to the rivalry of the two Vaisnava Agamas, and criticism of one
by the other, he explains that mutual adverse criticism (paras-
paranindavacanarii) are only meant to raise one’'s own &3stra,
and not a denial of the value of the other (p. 25). If it were
otherwise, worship in Vaikha@nasa Agama-governed temples by
those who worship in temples governed by Pdaricaratra sarithilds,
would have been barred. Worship in both classes of temples
is equally attractive and enjoined.
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Paiicaralraraksa is a lucid treatise of about 180 printed
pages, which deals with the daily duties of a person, particularly
a vipra, from the moment of waking up from sleep to going to
sleep at night. The duties are classified under five divisions of
the day (paficakala). The main. duty in each is as follows:
1. Abhigamana (invitation to Bhagavin to be present during his
pija) ; 2. Updadanam, gathering materials for worship; 3. Ijya
(pizja or worship proper); 4. Svadhydya or devotion to prescri-
bed religious studies ; and 5. Yoga, concentration of the mind on
Bhagavan, followed by #idrd, sleep. The performance of enjoined
duties during the five divisions of the day is compulsory cven of
the prapanna, i.e. the person who has attained the sanctity of one
who realises God. The duties of the five periods are approved by
Ramanuja (p. 51). The duties laid down for the five divisions of
the day by Vedanta De§ika do not (he claims) contravene the
smrti ' injunctions, and he cites in support passages from the
smrtis of Vyasa, Daksa etc. His teaching in this work do not over-rule
smrtis but supplement them. Both are binding. The first act
after becoming awake is to recall the name of Bhagavan to memory
and recite his names and concentrate the mind on I$vara.
Nardyana must also be remembered when one takes a bath (p.
63). Alter bath, one should do terpane to one’s ancestors. Then
he should begin @rddhana, after doing his samidd@dhanam (p. 65).
Visnu is Brahma3, and Visnu is Siva, and accordingly there is none
more to be worshippaed than Visnu (p. 66). IHe who takes his
food withoutl first worshipping Visnu, goes to hell and is reborn
as a pig (p. 66). The food of one in whose house daily worship
of Visnu is not done, cannot be partaken (maive bhoklavyam).
After meals one should devote his time to his prescribed studies
(svadhyaya) e.g. Itihdsa, Purana, and the Veda. At night one
must recall to mind the praise of God, before falling asleep. That
these rules do not overrule those of smrtis about performing the
morning, evening and midday prayers (sendhya) is made clear
in a rule that he who fails to do sandhya prayers is unfit for all
devout rites (p. 70). Worship of Bhagavan must be in the fore-
noon, and of pifrs in the afternoon. The discharge of the duties
of the five divisions of the day and conserving them is like a mar-
ried woman safeguarding her mangelyasiatra (p. 78).

In the third chapter, he emphasizes the duty of reciting the
names of Visnu in the first muhdirta of day. The formalities to be
observed in cleaning teeth etc. and baths, and in the worship of
Visnu in any temple close to the place of bath {p. 4) are next
described. On p. 130, the articles that are fit to be used in wor-
ship and those which are not, are enumerated. This includes a
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list of flowers fit for use in psja@ and those which are unfit (p. 130).
The acceptance of things needed for worship (like grain for cook-
ing food for nivedana) are explained next. Persons [rom whom
gifts of such articles must not be accepted are named next ; they
are those of bad morals, like whores, thieves, fallen men, or avari-
cious men (p. 135). When a gilt (d2na) is made it must be
accompanied by the prayer, “May Acyuta be pleased” (p. 135).
Piija should begin by a resolution (saritkalpa) to do it. In wor-
ship in temples or at home, a number of actions ard forbidden.
They are enumerated on pages 143-146, and are 32 in number.
The old rule of Manu that the food of a king (rd@jannam) should
not be eaten is repeated (p. 147).

He next deals with svadhyaya, study of an enjoined nature.
During mahdpradosa there should be no Vedic study and one
should observe silence (maundcarana). The procedure in Vedic
study is described next (pp. 152-153). It should be preceded by
the recitation of the names of Bhagavan, as many times as possible,
and never below ten times (p. 153). During the study one must
concentrate his sight on an idol of Bhagavan (p. 154). He should
end by a prayer that Bhagavan should forgive any errors of com-
mission or omission committed.

The last duty, Yoga, to be discharged before going to sleep,
should take the form of recitation mentally of devotional hymns,
like the prose Gadyairaya of Sri Ramanuja (p. 161). The
devotee’s way of enjoying sleep at night, are described next. Sleep
is service (midraive kainkaryam) to Bhagavan (p. 167). Al
duties of the five divisions of the day are service to Bhagavan
(p- 167). Even during birth and death-pollution periods
(@Sauca) the singing of the names of Bhagavan is not only per-
mitted, but is even obligatory (p. 1680). Impurity (@seuca)
depends for its duration on the spiritual nature of the person
affected. The Brihmana, who is devoted to fire-rites and to the
study of the Veda, loses the impurity in one day, the ordinary
student of the Veda loses it in three days, and ordinary persons
in ten (p. 171). Rules of this nature are also found in Suddhi-
hianda of the Krtyakalpataru. He who has Visnu in his heart is
in Krtayuga (the Golden Age) ; and he who has not, is in Kali-
yuga (p. 171). 1f he who does daily p#ja is prevented from doing
so by any cause, he is free from sin (p. 175). One should do his
duty only according to his powers (yathasakli, p. 176). Good
qualities in a worshipper doing his daily piija are like flower offer-
ings to the deity. (p. 179-180).

With this observation ends Pdficaratraraksd. The title of the
work is to stress the fact that its reliance is mainly on that litera-
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ture. Both in this work and in Saccaritraraksé the number of
Pancardira works cited is twenty-six; while the number of smr-
tis cited is twenty-two.

Saccaritraraksd is a smaller work. It enunciates the three duties,
which will protect one and keep him in * good conduct ”, in a condi-
tion fitting him for holy duties. Every devotee of Visnu must
carry on his person emblems of Bhagavin. Among the sixteen
weapons (dyudha) of Visnu, the two most important, which he
bears on his right and lelt are oakra, the discus, known as Sudar-
Sana, and the conch (Sankha), known as Pdanicajanya. Every
devotee of Visnu, i.e. God, must carry these marks on his or her
person. When a boy is initiated, the Brahmacirin (acolyte) must
have these marks branded on his right and left fore arms. He is
not purified by mere baths, if he has not been thus purified in a
lasting manner. Women also, after marriage, which corresponds,
in their case, to upanayana in the case of males, must have these
emblems stamped on their arms. Otherwise, they are not pure
enough to prepare food that can be offered to God. Even Stdras
may be thus branded (p. 47). They lead them to heaven (e
vai svargasya netaro).

Branded emblems are permanent. Daily, every devout per-
son must wear on his forehead, and also on twleve places on his
body, the vertical mark (#rdhvapunddra), made from white earth
collected in holy places like great shrines, or the sea shore. The
wearing of these marks is for all varnas (d@rddhvapundradhara-
nam sarvajatisadharanaiz, p. bb). The Atharva Veda rules that a
mark like the feet of Hari makes a person a good vipra (p. 53).
The mark should not be made in mere frivolity (p. 55). He who
wears the marks, according to Bodhayana, becomes pure enough
to perform piija and homa (p. 56). All religious acts, like medi-
tation (dhyana), homa, japa, and holy acts generally become
fruitless (nisphala) if done by one who does not wear the @rdhva-
pundra marks (p. 56).  Vispusmrli rules that any religious act
done by one without binding his tuft, wearing his sacred thread
from his left shoulder and without #@rdhvapundra, are done
impurely, and become f[ruitless (p. 58).

If white earth is not available, sandal paste may be used
instead (p. 66), or if both are unavailable, paficagavye may be
used. White ecarth is to be preferred to earth of other colours (p.
73). In making the mark, the middle finger should not be used
(p. 75). The mark should be curved in its middle and the upper
part should be broad (madhyam kificit tu vakram syad, tirdhva-
bhagam viédlakam), (p. 80). The thirteen names of Visnu
used in sendhya should be recited in succession when the twelve
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marks are made on the body, in the places touched in dcamaniya
(p. 84-85). The size of the marks on the body should be ten
fingers long. Veddnta De$ika refers the reader to Smrticandrika
for further details (p. 89).

The third and last section of the work is devoted to the use
of the food offerings made to Bhagavan during worship. Vedanta
Desika states that the matter has been dealt with in Y&mun3-
cirya’s Agamapramanyam and Varadardja's Saenmargadipikd
now lost (p. 93). Food offered to Brahma and $iva should not
be eaten according to Padmasanthité (p. 96), but food or offer-
ings made to Visnu are the purifiers of the pure (pavananam ca
pavanam, p. 96). In the Rdmayana, Rama worshipped Ndrayana
along with Sita, offered kavis to Him, and shared the offering
with his wife (p. 97). Flowers or garlands offered to Visnu
should neither be smelt nor eaten (p. 99). Offerings to Bhagavan
should first be submitted for acceptance to one's preceptor and
then one’s agnates who are righteous, and then alone eaten (p.
101). The naivedya is purified by the recitation of maniras. If
such an offering is given to the undeserving, the giver commits
sin (p. 102). Wise men partake it, as it has been offered to
Visnu (p. 103). He who eats or uses food or garlands offered to
gods other than Visnu must perform a candridyana as expiation
(p. 105). Naivedya should not be sold (p. 107). Such a person
is punished—both the seller and the buyer, in after-life. Kus-
kuma powder offered to Visnu may be accepted and used, as also
sandal paste, (p. 109). The water, which has washed the image
of Vispu (or Visnu in the lorm of salagrama) must be put on the
head; it is from Vignuw's feet, that Ganga arose. Such wuse of
Visnu-offerings destroys every sin (p. 111). If when one is eating
food and curds etc. offered as naivedya, something not so offered
is also eaten by accident, it will be forgiven.

The extracts from both his Dharma$astra works, which have
been cited in the preceding pages, will show how the chief con-
tribution of Vedinta Dedika is his use of Pdficardlra and Agama
literature extensively io make his points. In doing so he does not
underrate smrti and Veda. Harita has been cited to show that the
Agama is also $ruti, being the f{anlric variety of it (inf.. p. 6).
Mitramiéra, in the paribhasa section of his great nibandha,
Viramitrodaya, p. 21, cites Mahabharata that he who uttered
Paficaratra, was Bhagvan Himsell (péficaratrasya krtsnasya
vakt@ Narayanalh svayam) and he cites Brhat-Parasara to the effect
that Paficaratra works are §ruti, i.e., the Veda, an emphatic way of
saying that they have the forcé or validity or authority of the
Veda. The disappearance of this literature and of Agamas as well

S.5.—2
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as the temples where worship according to them would have been
done from North India, made the nibandhas on Dharma the poorer
for not using this source. It is to correct it, and to enable fuller
use of the facilities furnished by South Indian worship, that
Vedinta Dedika wrote his two raksas. (He treats Agama works as
equal to valid smrtis. In his Rahasyatrayasare (ch. 17, p. 92 of
the Kumbhakonam ed.) he cites the following declaration of Bhaga-
van: The Vedas (§ruti), smrtis, are my commands: he who
transgresses them is a violator of my command, and is my betra-
yer (mamadrohi), and he is not a Vaisnava, even if he claims to be
my devotee (madbhaktopi)”. It has been Vedanta De$ika’s mis-
sion to stress the paramount force of devotion (bhakii) in attaining
mukti or moksa and he has done it in many of his works. The smarta
literature extant has dealt at length with duties of an enjoined
nature. Mitramisra is alone among nibandhakdras in devoting a
special section of his digest to Bhakti. The aim of smrti niban-
dhas being to help men and women to lead lives that will enable
them to obtain the real end of life, namely mukti, nibandhas that
neglected 'this aspect were incomplete. This is why the two short
treatises were composed by Vedanta DeSika in order to teach men
to reach their ultimate goal. The value of Vedanta Desika's
contribution to Dharamasistra lies in them.
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NATIONAL CULTURES AND NATIONAL ATTITUDES
TO THE WORLD

( The Indonesian Pantja-sila, Hellenism, Indianism, Sinism, Hebraism
and Africanism)

By
SUNITI KUMAR CHATTERJI

On the 1st of June 1945, President Sukarna of Indonesia
delivered a speech bhefore the Ist session of the Investigating
Committee for Preparation of Independence. In the course of the
speech he formulated what is known now in Indonesia as the Pan!ja-
Sila (Sanskrit Paiica-Sila) or the Five Principles of the Indonesian
State. This speech which was not a written one, gave before the Indo-
nesian people striving for its independence, and for the information of
the world outside, a formulation of the great principles for which, in
the opinion of its leaders (including the greatest of them, “Bung
Karno” or “Brother Sukarna”, Indonesia’s President at the present
day), the new nation stood. Here we have a conscious statement from
a responsible leader who has led his people to freedom about what
should be the principles guiding the life and aspirations of Indonesia.
He stated that most of the different nations at critical moments of
their history tacitly or overtly accepted certain ideas, or a definite
ideology, as representing what the people thought to be its proper
attitude towards itself and towards the world—both seen and un-
seen. We may mention that similarly certain great ideas emanated
from the French people on the occasion of the French Revolution
in 1788, namely, the ideas of Liberty, Equality and Fraternity, indi-
cating the French attitude towards the world—here specially the
world of man, in France as well as outside France. Liberty, Equality
and Fraternity are words of great ideas; which, of course are not
new ideas. But the French people, after centuries of suffering under
the rigours of a heartless feudalism in their own State, thought that
they were the greatest ideals for the emancipation of Humanity.
These they wanted to press before their contemporaries and for the
benefit of posterity as ideas for which men could live and die. On
the occasion of the establishment of the Republic in China, when
the Manchu imperialistic domination, which was over two and half
centuries old, was abolished, the emancipated Chinese people under the
leadership of Dr. Sun Yat-Sen accepted, in 1912, the Three Peoples’
Principles—San Min Chu I—although these principles were given
out in as early as 1885. These Three Principles were those of
Nationalism (Min Tsu), Democracy (Min Chuan) and Socialism
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(Min Sheng). In the present communistic set-up of the Chinese
People’s Republic, it is these principles which are actually func-
tioning in the life of the Chinese people, though under a new guise.
There are other peoples who also formulated some of their own
particular attitudes to the world and to life. Some of these are
principles which have only a restricted local or ephemeral application:
principles like those of the Japanese Kodo, which were based on a
belief in the Divinity of the Japanese Emperor and on the special
character of the Japanese people as God's elect ; and the Hitlerian
philosophy of German National Socialism or Naziism; which
similarly was a sermon on the theme of the so-called Nordic German
people being the natural Herrenvolk who were destined to lead and
rule over all the races of mankind. The attitude of the present day
leaders of a large section of the white settlers in South Africa with
their policy of Apartheid is in the same boat with the Nazis, and
it is fear and ignorance which have made them adopt this particular
attitude to the world of the Africans and other coloured peoples with
whom Destiny has linked them up inextricably.

To come back to this Indonesian Pawtja-Sila which indicates
the Indonesian Weltanschauung or way of looking over the world.
Dr. Sukarna at that time declared that the Indonesian national
ideas found their fullest expression in the Five Principles or Rules
of Conduct—Silas, as the Sanskrit word adopted in the Indonesian
language indicated it. These, in the first instance, represented, (1)
a faith in their own race or nation, (2) a faith in humanity or
mankind as a whole—in [act, internationalism as a guiding principle
fn national affairs also, (3), a faith in democracy, which is virtually
the same as faith in {reedom, (4) a faith in social justice, and finally
(5) afaithin God. These five Silas or principles are ultimately based
on what the Indonesians call Goton rojong or Mutual Codperation.
After the public formulation of these principles by President
Sukarna, they have become a sort of an expression of the aspirations
of the Indonesian people, a direct consummation of their national
culture with its long history of at least two millennia. President
Sukama in the course of his speech wanted to lay stress upon
these ideas as being principles or aspirations to be followed, and
therefore he had used the word *“ $ila ”’. They are not duties (Dharma
or, as it is pronounced in Indonesia, Darma) which are established
by law whether of Religion or of the State, and that is why he called
these in their ensemble Pantje-Sila and not Pantja-Darma.

From an Indonesian friend I have got the current Indonesian
words indicative of these five great ideas grouped under the Pantja-
Sila. These Indonesian words are (1) Ke-Bangsa-an or Faith
in one’s Bangsa Sanskrit Vams$s —ie., Race or Nation; (2) Ke-
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Manusia-an or Faith in Humanity—Mankind as a whole—Manusio
being from the Sanskrit Manusye ‘ Man’;(3) Faith in Freedom or
Democracy—Ke-Merdeka-an—where Merdeka, the common word
for Freedom in Indonesian is but the Sanskrit Mahd-rddhika or
‘the Great Prosperity ', and the implication is that in freedom lies
the greatest prosperity imaginable. (4) The word for fourth idea of
Social Justice is Ke-adil-en ; here the word adil is from the Arabic
word adl which means ‘ the Principle of Justice’; and finally we
have (5) the Indonesian word for Faith in God — Ke-
Tuhan-an—where Tuhan is the common Indonesian word for * God’
and it means ‘ Lord ' or ‘ Master .

These principles which have been proposed by President Sukarna
and have evidently met with the enthusiastic approval of his people
are significant. Here we have a people on the eve of a momentous
stage in its life, when after centuries of foreign rule they declared
themselves independent, looking round them and announcing before
the world that this was their attitude as a nation to the world around
and to themselves, and also to the unseen forces behind life ; and
all this they considered to be just a final expression of their national
mind nurtured in their centuries-old civilisation. We have a delibe-
rate and a conscious purpose in this formulation. The conscious
appreciation of the position and the deliberate formulation of a socio-
political ideology may be quite characteristic of the age. But [rom
very early times, whenever a distinctive type of national culture has
been found to evolve among a people and to be really “racy of the
soil” and indicative of the people’s mind and spirit as much as of
its economic milieu, a certain Attitude towards Things, a notable Way
of Life, and a Credo, which however is not dogmatic in its character,
also come to be established. Humanity everywhere is acting with
an irresistible urge towards a higher life. All high and noble ideals,
which elevate man and exalt him [rom the mere animal to the sage
and saint and angel, and even to God, belong indeed to the whole of
mankind.

The ancient Hindu conception of morality, as the average man
in Hindu society came to appreciate it, looked upon Morality and
Code of Behaviour for man in a society as being really operative
in two parts. The first of these is the eternal and all-inclusive, a
Code of life which is applicable to the whole of humanity and at all
ages and periods, which is known in India as Nitya-Dharma. This
embraces the great moral laws of Non-injury, of Truth, of Freedom
from Desire to possess others’ goods, of Self-restraint, of Cultivation
of the higher faculties, etc. The other code refers to matters which
are ephemeral and which have no all-inclusive bearing upon humanity
as a whole, and these are known as Laukike-Dharma, or the code of
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morals and duties which have a relerence to the place, the time and
the people. These include things which refer to what would come
under pgood etiquetle, like certain forms of behaviour in the matter
of man’s personal relations with others, certain faboos in his eating
and drinking, his dress and deportment, etc. Frequently, these ephe-
meral matters are linked up and confused with things that have a
more permanent and all-embracing significance. So intricately are
these two aspects of Dliarma or man'’s code of morals and of his duties
mixed up in many societies that it often requires a superior intellect
in man to unravel the one [rom the other. Dogma and ritual and an
accepted good form in lile, which has only a local and for-the-time-
being value or appeal, are frequently given a supreme value, Take
for example, the question of eating certain kinds of forbidden food
among millions of people following different religions. The [first
necessity for any one who has to develop the best inf him, including
that uncommon faculty of truly appreciating the point of view pre-
sented by others not belonging to the familiar group or environment,
will be to train up the mind in the way of distinguishing and appre-
ciating the essentials and not being caught up by the accidentals.
In this way alone can we become aware of certain all-embracing
values in the world of man and of the world outside the physical
purview of mankind.

In a great passage in one of his Epistles, St. Paul has asked
those who have accepted Christ not to neglect anything which is
great or noble or of permanent value, whether within or outside
the orbit of the new religion that he was helping to build up, the
religion centering round the personality and the divine quality of
Jesus of Nazareth. The faithful are exhorted to think of all good,
great and noble things, and this was the sure way of elevating them-
selves. A similar sentiment has been expressed in the Gila when
this is put in the mouth of Krsna —

Yad yad vibhiitimat sattvam $rimad frjitam eva va,
Tat tad evavagaccha tvam mama tejo'msa-sambhavam.

* Whatever things are endowed with special glory, are beautiful and
are noble, regard them to be a part of My own radiance.” All great
and good things belong to humanity, and the whole of mankind
possesses a common aspiration for the achievement of goodness and
nobility in life. The World’s Desire is there, and this is for the
Ultimate Reality that is both within and beyond life. The main note of
Humanity has been caught by the seers and sages from very early
times—mankind is one, but it is at the same time diverse as well.
Transcending this diversity is our basic human unity. We have
diversity in our physical formations—the diversity of race and
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colour, We have also diversity in our mental temperaments. And
almost embracing everything is the diversity of our different eco-
nomic surroundings. We are all looking for at the same time—or
trying to look at it or find it in our own lives—the Summum Bonum,
the Highest Good, the thing which endures, but we are looking at it
from different angles. That is why the outlook of the whole world
is not absolutely identical, although the aspirations are the same.
Certain aspects of Life and of the Ideal loom large before a particular
people, and they are apt to ignore or relegate to a second place certain
other aspects, which, viewed from a different angle, appear to be
much more prominent and engrossing to them. In this way, the
Weltanschauung of different peoples separated from each other by
time and space and environment of race and economy is bound to
differ from each other. Everywhere the nobler ideals or associa-
tions and aspirations are present, but it becomes a question of em-
phasis.

Some examples will indicate the position in the world in this
matter. We have certain peculiar types of mentality which we have
been accustomed to associate with or to ascribe to different peoples.
Within Europe itself, people think they find differentiation among
those of Romanic or Latin and Germanic or Teutonic origin (the
word “origin” is loosely employed—it means only an ethno-linguistic
atmosphere or milieu). The Greek and the Roman temperaments
have also been differentiated. As contrasted with the Germanic or
Teutonic English, the Celtic Welsh and Gaels are believed to possess
a certain mystic and poetic qualily in their temperament and attitude
which is absent in the former. Advocates of Pan-Slavism made
attempts to formulate what they thought was the salient character
of the Slav mind, as constrasted with that of the German and the
Latin. Similarly, Semites are contrasted with Indo-Europeans or
Aryans, and the yellowv Mongoloids and the black Negroids are
sought to be differentiated in their racial attitude and their spiritual
make-up from the Caucasoid or white race.

Doubtless, a great deal of the above sort of differenliation is
subjective, when either a particular people as a whole or some of
ils historians and thought-leaders seek to formulate them. But
nevertheless, it would be quite easy tq see that the temperaments
of a large mass of people placed in the atmosphere of a particular
type of economic, social, political and cultural life would take a
definite shape, even if its ultimate orientation is towards the same
and unique World’s Desire. As has been said before, it is always the
question of emphasis. Different kinds of stress or emphasis on dif-
ferent kinds of approach are at the basis of the various racial or
national attitudes.
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A study of Greek literature, Greek history, Greek art—of ancient
Greek culture in general, has persuaded scholars to formulate what
has been called Hellenism. This Hellenism is generally accepted as
an attitude to life and the world which is characterised by the
following points mentioned below. This was the attitude which
was built up by the ancient Greeks in the great centuries of their
historic culture—from the 7th to the 3rd century before Christ.
It consisted, in the frst instance, of an intellectual approach to the
world. By ordinary human intelligence we should try to under-
stand things ; and although imagination and the mystic vein are not
entirely eschewed, the attitude of man to the things as well as
problems of life should be guided by intelligence and reason and
not by blind faith and prejudice. Hellenism is nothing if it is not
an apotheosis of Reason. Along with it goes a sense of proportion
and harmony, and the doctrine of the vig media : * Nothing too
much ”—no excess of vapid emotionalism or unreasoning scepticism.
There is in Hellenism, again, plenty of room for the play of the
imagination ; and the highest achievement of the Hellenic mind in
the philosophy of Socrates and Plato does not shut the door to
the presence of an Ultimate Reality which is both immanent and
transcendent, and does not taboo the mystic perception. Further,
one of the most noteworthy traits of Hellenism is its love of beauty.
In Hellenism we for the first time are macde aware of the inherent
beauty of things as they are in nature ; and the Greek was parti-
cularly entranced Ly the beauty of the human body—he was not
unique in this—there were other peoples also who similarly revelled
in the beauty of the human form and preserved it for eternity in
plastic mould. But Greek interest in the beauty of the human form,
in the best period of Greek Art in the 5Sth and early 4th centuries
B.C., was suffused by an idealism, an aspiration and an approach
lo the Ultimate Truth which was unique of its kind. Even
such a thing as beauty of the folds of drapery appears to
have revealed itself to the Greeks more than to any other
people. The Hellenic spirit also is a believer in the freedom of
man and in the democratic way of life. Although the Greeks as a
people could not rise above the ancient system of slavery, outside of
the limits of this slavery which they accepted in a matter of fact
spirit, the Greek mind was all for the perfect freedom of the indivi-
dual citizen. So the notes of intellectualism, of moderation, of beauty,
of harmony and of democracy are indicative o{ the Hellenic spirit.

But these were not the monopoly of the ancient Greeks alone.
Everywhere all other cultured peoples set store on these ideals. They
belong to the whole of mankind. But since we find that the Greeks
as a people laid much greater stress on the above ideals as being
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among the things of the highest importance in life, we are justified
in labelling them as Hellenic or Greek ideals, that is, as Hellenism.
The note of freedom is universal, as much as is the note of beauty ;
but there may be many people who would be not very much interest-
ed in either, and they would think of other things first. We say
that a man belongs to Ancient Greece in so much as he possesses in a
large measure an allegiance to the above ideals, but nevertheless, he re-
mains essentially human and modern, and in addition to his pre-
ference for these ideals he may have some other values which would
be either his heritaga [rom his own race, or gifts accepted by him
from some other race.

In India we have had, ever since the development of the Indian
people as a distinct entity among the nations of the world, a pecu-
liarly Indian Weltanschauung which we may call Indianism. This
we may call Bharatiyata or Bhamta-Dharme in Sanskrit, as trans-
cending and embracing the highest and most universal ideas in
Brahmanism, Jainism, Buddhism, Dravidianism, and other expres-
sions of Indian Culture. The Indian Man is a composite individual,
like man in most parts of the world. Tennyson spoke with reference
to the English people that they are Saxon and Norman and
Dane—all mingled together, and with a dash of the Celt behind -
it all. So the Indian Man of the present day is a blend of various
races with their respective languages and cultures who came
into India [rom tlie outside in different groups and at different
times from time immemorial, and settled here. This matter need
not be dilated at length in the present context. In the formation
of the Indian Man, four main ethno-linguistic elements—*language-
culture groups”—have joined hands—the Austric or the Nisidda,
the Dravidian, the Mongoloid or Kirdta, and the Aryan. They
came into India from different parts of the world and at different
periods of history, and they settled down to live side by side. They
were at first quite conscious of differences in their physical, mental
and spiritual make-up. But Mankind is One ; and after ihey settled
down here in India, miscegenation became inevitable. This mis-
cegenation is a thing which the Indian mind with its notijons of caste
would not very easily be able to grasp at the present day. But through
anuloma and pratilomae marriages, this thing became well-established,
and uitimately we have the common masses of the Indian people
evolved, through an intimate or superficial intermingling of these four
clements. Over and above these {our, it is not unlikely that there
was one or two more, but their separate existence is no longer
preserved, and they have now more or less {allen within the region
of speculation, if they existed at all. A mixed people developed
a mixed culture, and fortunately for India, quite early, when this



NATIONAL CULTURES AND NATIONAL ATTITUDES 27

mixing was taking place, and was perhaps at its intensest--some-
time during the late Vedic period (as it has been suggested by Dr.
I*. W. Thomas), there was a spirit of accommodation, as none of
these races could claim pre-eminence over the others, except in the
case of the Aryans, who came in as a white Herrenvolk, with a
superior organisation, an uncommon adaptiveness, a rare imaginative-
ness, and a most expressive and poetic language. But even these Ar-
yans were captivated by the superior material culture of the pre-
Aryans, and the spirit of aloofness among the diverse races gradually
melted away. Of course, when the rigidity of caste gradually began to
take hold of the Indian people, particularly in post-Muslim times,
a spirit of exclusiveness developed, but that was much later. But
it was absent in the earliest phase when we see the Hindu people
in travail,—a new people, the Indian people, coming into existence
from this racial miscegenation.

It was this spirit of accommodation which was inevitable when
four distinct peoples came together that gave the tone to Indianism
through the three millennia of its existence. In the domain of
practical religion, Indianistn found its expression in the various
Indian religions and cults and philosophies, beginning from the
days of Vedic religion, e.g. Vedism, Brahmanism, Jainism, Buddhism,
a number of ancient Indian philosophical schools and religious cults
which are no longer in existence, Puranism, Tantrism, later forms
of Mahayana Buddhism in India, Nathism and other medi-
aeval cults, the South Indian schools of $Saiva and Vaisnava
mysticism of the Nayanars and the Azhvars, mediaeval Bhakti,
Akbar's Din-i-Ilahi, Bhakti and other mediaeval Hindu schools
of North India and the Deccan, Indian Sufism, the Sikh religion,
and Brahmism, the Arya Samaj cult, eic. Each of these
has its eternal principles which have been joined up with ephemeral
things—these form an unavoidable combination of the Nitya-
Dharma with the Laukika-Dharma, as mentioned above. But
Indianism includes the basic ideology which embraces all and which
forms the ideal of all.

This term was used by Dr. F. W. Thomas in his remarkable
little book “The Expansion of Indianism,” which was published in
1942 from the University of Calcutta, and this Indianism with him
is a form of the Vedanta. The “Perennial Philosophy’ which is
but Aldous Huxley's English translation of the Sanskrit expression
Sandatana Dharma, also can be looked upon as almost the same
as this Indianism. Although they may not have used the word,
Indianism, catled by other names, has been sought to be delined or
described by various scholars. With most students of Indian philo-
sophy, particularly among the Hindus, Indianism is the philosophy
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of the Upanisads cum the ideals of the great epics — the Maha-
bharata and the Ramayana, in their universal aspect and application.
With Muslim thinkers it would be something like Tasawwuf or
Sufism.

The present writer has sought to give his own reading of India-
nism as indicating the Indian attitude to life, both seen and unseen,
and as an expression of Indian culture.

It is quite likely that his formulation of Indianism will differ
from that of other persons. But in fundamental matters he ven-
tures to think that his views would find acceptance with all wlo
are familiar with the trends of our national history and of the
national mind. The basic character of Indian culture as a com-
posite lies in what may be called “Unity in Diversity”. This Unity
in Diversity that is so characteristic of Indian civilisation presents
as its own consequence a Harmony of Conlrasts, and this Harmony
is based more or less on the following matters :

(1) A Sense of Unity of all life as the expression of an Unseen
Reality which is both immanent and transcendant—which is, accord-
ing to the old Tamil expression, kafa-v-ul ;

(2) a Desire for a Synthesis to combine apparently disconnect-
ed [ragments in life as well as experience in their proper place in an
Essential Unity ;

(3) a DBelief in, or an Altempt to establish by Reason, the
Ultimate Reality which has been mentioned above ; and there is also
the general belief that man in his essential being, which continues
alter death, is part of this Reality. It is also a common idea that
the proper aim of man’s life should be to make this Ultimate Reality
direct and shape his life, and thus the Reality postulated can become
a true Reality. This realisation can be attained through self-culture,
or through knowledge, or through intuitive experience, or again
through the grace of this Reality itself, that is, in common parlance,
through the grace of God ;

(4) a rigid Adherence to the Intellect while seeking to harmo-
nise it in the higher plane with Emotion, with Intuition, and with
Mystic Perception ;

(5) a Recognition of the Sufferings and Sorrows of Life, with
an attempt to go to the root causes of these sufferings and sorrows
with a view to remove them ; ’

(6) a Feeling for the Sacredness of All Life ; and

(7) a great Sympathy and Tolerance for all other peoples’
ideas and points of view.

Indianism does not pin itself down to the experiences and
opinions of any single individual—incarnation or prophet—although
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it reverences them all. It recognises that the Ultimate Reality
manifests itself in various ways, and the Supreme Truth is approa-
chable by diverse paths ; and while allowing individual beliefs and
faiths, it does not insist upon or inculcate a particular creed or dogma
which must be accepted by all and sundry. It believes that man
can attain to the Summum Bonum in life through the best that is
available in his environment followed in a spirit of sincerity and
charity.

The higher thought of Hinduism in its three forms of Brahmanism,
Buddhism and Jainism ; the later expressions of Indian religion like
Sikhism and various sectarian faiths ; the Sufi form of Islam as it
developed on the soil of India after taking shape in Mesopotamia,
Iran and in Central Asia; besides, Zoroastrianism as it was established
in India, and Indian Christianity in some of its aspects — these
are the channels through which Indianism has flowed through the
centuries. It embodies one of the highest expressions of the human
spirit through the medium of Sanskrit and other Aryan languages
of India, through Tamil and other Dravidian speeches, and through
Persian and English. Just as the special vehicle of Hellenism was
the Ancient Greek Language, so it was Sanskrit in the case of India-
nism. And this Sanskrit, although it is in its origin an Aryan or
Indo-European language, developed on the soil of India, and the
non-Aryan peoples had a share in this development—in determining
its tendencies and its history, in helping to change its phonetics and its
grammar and to modify and add to its vocabularly (enabling this
vocabulary to represent adequately the spirit of Indianism).

All the above ideas or attitudes which have been ascribed to
Indianism may not find universal support in the theologies of specia-
lised faiths, but there is a general agreement. 1 am not putting
down here the idea of transmigration and Samséra as one of the vital
things in Indianism. Of course, some doctrines like Karma or man’s
action determining his fate and Samsare or transmigration are almost
universally believed in by Hindus, including Brahminists, Buddhists
and Jains and others. But as Indianism does not entertain any dogma,
it is not required of everybody to subscribe to these as a compulsory
creed. Indianism inculcates a belief in a Supreme Existence, the
nature of which is open to speculation. It may be a “personal god,
(like the Greek Zeus), or the Law of Nature, or the Reason of Man”,
as Euripides, the Greek tragic poet suggested (Zeus, cit’Anagke
Phuseos, eite Nows Broton). The utmost that the Indian spirit would
postulate about this Supreme Existence is that it is Sat, it exists ;
and it is also Cit, that is, knowledge—there is order and mathematics
behind the universe, which would suggest a conscious plan and pur-
pose in the Unseen Reality—'"‘an argument from design” ; and, finally,
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it is Anandae or bliss, and this is the result of subjective conscious-
ness on the part of the human being, which cannot be proved. It
can be, again, some other type of principle which is behind the
universe, and the ideas of the Buddhists and Jainas differ {rom those
of the Brahmanas in this. Nature or the universe is an entity which
consists of Matter and-Energy (which is but a transformation of
Matter). There is a Cosmic Law working behind this physical
universe, and that is known as Rte ; and the Ideal of Righteousness
which holds this world together and makes relations between men
conform to the Cosmic Law of Rla, is called Dharma, which per-
meates the essential nature of everything. These and similar ideas
are parts of Indianism on the speculative side. On the practical side,
we have the duties of mankind determined according to Dharma,
by which man’s normal existence as a social being is retained. Thus
we have Ahimsd or non-injury to all life—within reasonable limits
as the practical-minded Brahman will add ; and Karund or loving-
kindness ; as well as Mailri or active geod-doing, which are among
the highest duties—the highest Dharmas of man. Socially, man has a
three-fold debt (#na) to pay : Deva-rna or debt to God, by good
work and worship and service, Pilr-yna or debt to the forefathers—by
marrying and perpetuating the line ; and Rsirne or debt to the
sages—by study and dissemination of knowledge, and conservation
as well as addition to it. Detachment {rom the world and from the
concerns and affairs of the world and a spirit of renunciation
(Vairagye and Tyaga) are looked upon as inevitable corollaries to
an all-absorbing desire for attaining to the Ultimate Reality, which
is Freedom or Salvation (Mukti or Moksa) for man from the
hondages of life, from all sorrows and sufferings. ~ Dharma or the
good or virtuous life, Arthe and Kama or the good things of life
and joy and happiness acquired through Dharma, and Mokse or
liberation from the bondage of lile—this is the four-fold aim in the
life of man.

The above in brief are the salient features of the Indian attitude
to the world of the Seen and the Unseen—and this attitude represents
the basic culture of India. It has been sought to be given expression
to by the sayings and writings of the Rsis, the saints and sages of
the ancient India, of the philosophers, of the poets, of the devotees
(Nayanars and Azhvars, Siddhas and Bhaklas)—and the mystics
(Sants, Yogis, Sannyasis, Sadhus, Fakirs and Qalandars) of India
through the ages. The entire trend of Indian literature has been to
set forth the various aspects of this Indianism, as can be easily
surmised.

The changing scene in the economic and political life of India,
and social changes which are naturally coming in through evolution
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(or are being brought in by revolutionary legislation which is forcing
the pace), might ultimately affect the Indianism—the Indian Wellan-
schauung in various ways. But it is also expected that the modern
spirit will find many things in Indianism. to be of supreme value
for the whole of Humanity, and will not let them pass away.

There are other national attitudes expressive of national cultures,
and sometimes these have become broadened themselves, or have re-
tained on the dogmatic plane their original rather narrow character ;
and have even in spite of this stamped their impress on other peoples
through their very spirit of intransigence aid lack of compromise.
Side by side with Hellenism and Indianism, we may mention the
spirit of China—the natjonal attitude of the ancient and mediaeval
Chinese people which can be described as Sinism. This Sinism has
apparently laid a particular stress on social and domestic virtues ;
and although there is no lack of a deep and a very all-embracing
mysticism in the Chinese spirit, which is comparable to that of
Ancient India and Greece, the Chinese temperament is essentially
practical. The great postulate of the Divinity is tacitly accepted by
Sinism in its most characteristic form, viz., the philosophy of Con-
fucius, but it is not given that tremendous importance which we find
in Indianism, and, as we shall see later, in Hebraism. The philo-
sophy of Lao-tzu is comparable to that of the ancient Sanskrit
Upanisads, and herein we have a most remarkable formulation of
the concept of an Ultimate Reality, which is unmanifest and
absolute in its original nature, as well as manifested in the world and
life. But in the history of its later development, the purer atmos-
phere of Lao-tzu's Taocism was made heavy by the intrusion of
magic, and of a desire to perpetuate this life with all ils material
advantages. The Confucian attitude, on the other hand, which
mainly concerns itsell with the practical aim of producing good men
and women who would be good citizens, sought to keep to the dry
light of a reasoned existence, without landing itself into morass of
blind faith and unmeaning ritualistic excess. The Chinese mind
also showed a great Humanism, a sense of [eeling for man as man,
and this is very characteristically expressed by the Chinese proverbial
phrases “Ten Thousand Countries, Same Feelings; Under Heaven,
One Family.”

This Chinese attitude towards mankind as a whole is compa-
rable to that of the Ancient Greeks. The Ancient Greeks were
interested in man for the very simple reason that, we are all men,
aiid a man should naturally have a curiosity and a fellow-feeling
about his brother men, whether they were civilised Greeks ori uncul-
tured non-Greeks or barbarians. The Greeks invented a term for
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this spirit of interest in man—Anthropotes, and this has been
translated into Latin as Hwumanites or Humanity, and we have
rendered it into our present-day Indian languages by the Sanskrit
creation, Manavikata. This is an appreciation of man as man, with
all his good and bad qualities, his strengths and weaknesses, with both
the angel and the brute in him. The Greelg attitude was something
direct, and so was the Chinese attitude. This interest in man and
curiosity about him has been inherited by the modern world from
the Ancient Greeks, particularly from the days of the Renaissance,
and this forms one of the greatest characteristics or bases of a pre-

sent-day world civilisation. The ancient Indian attitude towards
" man was also one of both curiosity and reverence. We may recall
the passage from the Mahabhareta which runs thus:

Guhyam brahma tad idam bho bravimi—
Na manusat Sresthataram hi kificit :

‘This is the secret doctrine which 1 speak unto you—there is
nothing higher than man.’

This spirit of reverence which the Ancient Indian man feit for
his brother man was, however, not direct, as in the case of the
Ancient Greeks or the Ancient Chinese—it was, one might say, via
the Supreme Spirit. I am interested in man, because both in him
and in me are to be found the Supreme Spirit—we are {ragments of
the same Divinity, and therefore I cannot take myself away and cut
myself off from my brother man through isolation or through hatred :
this is the old Indian attitude. This is parallelled by the feeling ex-
pressed by the English Christian mystic when he said that “No
man is an island unto himself’—all men in fact are parts of a great
continent, so ‘that if any part of Humanity—any single individual—
is affected, others also participate in it. The bell does not toll for
the dead man alone, but it tolls also for the living as well, because
they are inextricably linked with each other, the living and the dead,
as parts of the same Common Humanity.

This attitude towards a Common Humanity is something which
mankind needs most of all at the present day, and if we could have
it, then there would be a real Moral Rearmament and a real Spiritual
Revolution which would bring about political and economic revolution
also. Exploitation of man by man, and the gratuitous insult which
men of colour are prepetually suffering {rom their white brother
men who have just the accident of birth in a white community, would
in that case cease. This can only be the result of a rational attitude
towards man, and if it is extended to the infernational plane, then

there would be an end to many of the sins and sufferings of Huma-
nity.
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We can make special reference to Ilebraisn: as one of the great
leavens of Modern Western Civilisation. This Hebraism is acting
through Christianity in the civilisation of present-day Europe and
America, although some of the iniransigence and dogmatic aspects
of it have been very much toned down by the spirit of the Ancient
Greeks—by Hellenism—with which it had to come in contact and
compromise. Helbraism in itzelf is based on a dual conception of
the universe in which two forces are fighting with each other, those
of good and of evil. Man is to take his side consciously and willingly
with the good, and fight the evil. The cvil is Satan or the Devil,
and the geod is God. This conception is believed to have originated
first among the Ancient Iranians, and then it was taken over by
the Jews during their long sojourn as captives brought to Babylon by
the Persian conquerors. In any case, it must be said that the Jews
developed along with this dualistic conception of the spiritual world,
a vivid sense of Sin. Man is a sinful being from his very nature.
His desire to know was a questionable trait in him—he ought to
have submitted his thought and will absolutely to what he considered
to be the dictates of the Divinity. The sense of a single Godhead
-—an individual and personal God who does not tolerate any rival in
the devotions and affections of men, was also an idea which develop-
ed in the ancient Hebrew mind. The quintessence of Hebraism is
therefore this sense ol the Uniqueness of God, and a sense of Sin.
Man removes himself away from God if he does evil in the sight
of God his Lord, and it is by contrition and atonement that he can
be won back into the fold of God. This Hebraism, therefore, became
a very powerful force, with a very determinate conception of the
Godhead and its aims and intentions which the Hebraic man (and
his spiritual disciples) felt that they alone knew. Christianity
caught its Hebraistic attitude from the Old Testament, but Christia-
nity developed in a European, Greco-Roman atmosphere, and in
certain aspects it was a transformation of the ancient Mediterranean
world with a basic Hebraistic element, and, later on, strong doses of
Celtism, Germanism and Slavism, as the case might be. Islamism
also is basically related to the Jewish faith, and it retains, owing to
the personality of its founder, the Prophet of Arabia, its general
Semitic and specific Arabic character. The Arabistic base of Islam
is found in its fundamental book, the Quran. Muhammad’s was
a very strong personality, and his own conception of right and
wrong and his own reaction to the cultural milier of his country and
times became inextricably mixed with Islam as it is formulated in
the Quran and in the Hadith, the former embodying what Muslims
believe to be the direct revelation of God through his Prophet,
Muhammad, ard the latter gives the views and opinions and the
behaviour and practice of the Prophet himself. Islam inculcated

S.5.—3
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above all things a most exclusive and ultra-rigorous faith in the Unity
of the Godhead, in the first instance ; and secondly it insists upon
Muhammad being the seal as well as exemplar ol prophets and the
culmination ol prophet-hood. It proposes quite a very human and
a reasonable code of morals, and enjoins the equality of men in the
sight of God, although, like Hebraism and Hellenism, it permits
slavery. Theoretically at least, there is no chosen or specially favoured
people of God, although the Arabs for many centuries, because of
their political predominance and because of the unique character of
their language as the vehicle of the Quran enjoyed a special pre-
eminence, and the Muslim man is also believed to have special privi-
leges in the realm of God. Islam followed at first the narrow path of
orthodoxy, but coming in contact with other peoples, particularly the
Iranians and the Greeks, its attitude underwent certain alterations,
though outside of the very orthodox circles. There was its new deve-
lopment in the form of Tasawwuf or Sufism, in which the narrow
path of orthodoxy was broadened and was sought to be harmonised
with the World’s Desire as expressed in other attitudes. Islam seeks to
transcend national cultures and national attitudes, as much as theolo-
gical Christianity in all its various schools does. But the national mind
and spirit and the circumstances which give rise to national cultures
cannot be suppressed, and therefore just as we have a Russian Chris-
tianity which is quite different from the Abyssinian, and an Italian
Christianity which is distinct from some of the American Protestant
developments of the same faith, all these differing from each other
in their attitudes both towards God and Man, so we have different
types of Islam, particularly on its popular (if not in its theological)
aspects, and the Islam of a Maghrabi Berber nomad tribesmen is
bound to differ from the Islam of a Javanese cultivator, and these in
their turn would differ from the popular Islam such as we find among
the Muslims of Bengal and among those of West Africa.

There are certain peoples who have so long been denied a
place in the scheme of things in the political and cultural set up of
mankind.  Nevertheless, they have their own racial or national
attitudes and cultures. Thus, for example, we can speak of the
backward peoples of America, Oceania and Africa, as well as of some
other parts of the world. We may mention the case of the Africans
-—the Dlack peoples dwelling to the south of the Sahara. They
consist of two main groups—the true or Sudanic Negroes of West
Africa, and the Bantu Negroes of Central and South Africa.
They have never had any occasion to obtain a hearing from
other peoples. But with the passing of the first half of the 20th cen-
tury, a great change is taking place among these peoples who appear-
¢d to have been disinherited or outcast children in the human family,
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In West Africa particularly we find an upsurge of nationalism which
is bringing about a new attitude of sympathetic enquiry and study
into the culture and philosophical attitude of the West African peo-
ples. Although under a cloud (from which the West Africans are very
largely free, namely, the cloud of exploitation and persistent humilia-
tion by white peoples settled among them) which is the lot of the
black peoples of Central and South Alriea, there too, as much as in
West Africa, we find a new spirit waking up and struggling against
the inhumanities of the policy of maintaining, by main force, white
superiority. The policy of Apartheid will have to fail in the long
run. Sympathetic students of African ways of life and African
ideals have come out from among both scientific anthropological
workers and true servants of Christ who have in them as a matter of
primary faith a sense of the brotherhood as well as unity of all the
races of man. Gradually we are coming to the position of apprecia-
ting the attitude of the Black Man in Africa towards the world,
towards both God and Man, It is yet too early to formulate an
Africanism ; and whatever is formulated must also be accepted by
the majority of Africans, as really representing what they have been
thinking and acting upon, although they did not have occasion
to make an introspection and to discover the basis of their Africa-
nism for themselves. But as a tentative suggestion towards the
establishment of an Africanism, as a formulated set of ideas charac-
terising African culture, particularly of West Africa, we may state
the following :

(1) Alfricanism is, in the first instance, motivated by a sense
of Dynamism, of a great Spiritual 'Force or Reality existing behind
all things in this world of sentient beings as well as inanimate objects,
and moving them within their proper spheres. This faith has been
wrongly described as Fetishism, but it is of the same line of thinking
as the conception of an immanent and Transcendent Divinity which
we find in Indianism and which we find also among most other
peoples : we have it in the Indian conception of the Supreme Brah-
man, in the Ancient Chinese conception of the Tao, and in
the Polynesian conceplion of the Mana or inherent spirit, or force
behind all things, etc. ‘This sense of Dynamism enables the Alrican
to have a feeling of unity with Nature, and there is no superiority
complex for man as the special [avourite of God or Nature, although
accepting the position thati man possesses a higher nature in him-
self—what may be called his soul, in addition to his material per-
sonality.

(2) In Africanism Man is not an isolated phenomenon, he is
closely connected with the Unseen World also. The African man
manifests in his spiritual make-up a certain intense hankering for
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association with the Force or Reality behind life. In case where
he has accepted Christianity or Islam, this shows itself in a very
characteristic spiritual aspiration, a “spiritual hunget”, as it has been
said, which one finds in American Negro spirituals and in the very
deep and simple piety that often characlerises the African Muslim.

(3) Africanism, as it is expressed in its social atlitude, stands
for Collectivism : a human individual has his own freedom, but he is
subservient to the bigger unit of the family or clan or tribe or stale.
This subordination of Individualism to Collectivism is found in all
wider issues affecting the communitly as a whole. For example,
collective ownership of the land, and marriage are as much an
affair of the tribe as of the individuals.

(4). The fourth thing in Africanism is a Sense of Rhythm in
Life which is also suffused by a true joie de vivre—a joy of living.
This Sense of Rhythm finds ils expression in music and dance and
in a variety of artistic expressions, with a true sense of colour and
line. In social life, we find the African to be simple and trustful
and expansive—eager to form contacts and {riendships and not
seelking to enter within his own shell in a spirit of superior aloofness.

Other points in Africanism, particulérly with reference to both
its spitritual and social attitudes, could be made up ; but the above

appear to be on the surface some of the salient characteristics of
Africanism.

We have thus in the various types of national cultures as ex-
pressed by national attitudes to the world and being a sum-total
of man’s ideals and aspirations in this way, namely, to realise him-
gelf in this mundane existence. It would be seen that the goal is
felt to be the same. As the Sufi mystic poet has said in Persian—-
‘ the dream is but one dream, but its expressions have been different ’
{(khvab yak Ehvab ast, mukhtalif ta’birvhad). We are all trying
to bring about the Unity of Humanity not only in theory but also
in practice. This we can achieve only by mutual understanding,
and understanding with sympathy and real knowledge. The Asiatic
Society in its various branches, since its inception, has been a potent
instrument in bringing about understanding among the nations, parti-
cularly among those of the East and the West. The Society has
been a great gift of Modern Europe to Asia, and it has enabled us,
peoples of Asia, to know more about ourselves than we otherwise
would have been able to do, if it were not for the Curiosity of Man—
of the European Man—acting as the magic wand bringing back to
life the Sleeping Princess. The Illustrious founder of the Asiatic
Society, Sir William Jones, in 1784 declared that both Nature and
Man were within the purview of the Society’s investigations : “what-
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ever is found in the one, and whatever is performed by the other.”
We have thug both the scientific and the humanistic side of know-
ledge, particularly within the geographical bounds of Asia, which is
the purpose of the Society to study and unravel; and may the ideals
of the Society lead to a better understanding of the various national
Cultures and National Attitudes which have come into being among
the Sons of Men, and thus lead to abiding Peace and Goodwill on
Earth based on our Common Humanity, fortified by a sense of
Mutual Appreciation.



TERRACOTTA FIGURINES AND TOYS FROM
MAHESHWAR EXCAVATION
By
S. B. DEO

Several terracotta figurines and toys were [ound in the
excavations at Maheshwar, some sixty miles from Indore, in Madhya
Bharat. These excavations were conducted in 1952-53 jointly by
the Deccan College Post-graduate and Research Institute, Poona,
and the M. S. University of Baroda. The Universities of Poona
and Bombay also gave considerable financial help.

The aims, objects and the resultant cultural sequence of this
excavation have already been published twice or thrice before.r In
order, however, to make the sequence more clear in relation to the
figurines and toys described below, a short table giving details of
the finds in various layers and their probable dating is given below :

Period | Trench Layers Finds I Probable dating
1 III and III 11 — 14 Scrapers and Discoid] Proto-Neolithic
Extension III Extension | cores.
—10
G A P
1I IIT and III 1II — 9 to 13| Microliths, painted pot-I
Extension III Extension|tery, Mace heads, Ochre, Proto-Historic
— 5 to 9 | washed ware, and Red-
and-Black pottery.
II1A | 11, 111, III II — 13 to 19| Painted Pottery, micro-| Early Historic
Extension III —2 to 8 |liths, Red-and - Black| c. 400 —
III Extension ;| pottery, carly coins, 100 B.C.
— 2 to 4 | Northern Black Polish-
ed pottery.
IIIB | 11 II —6 to 12 | Early coins, NBP, less| Early Historic
Red-and-Black ware. c. 100 B.C.—
200 A.D.
HIC | L I1 I—2to6 |[Red Polished ware| Early Historic
II —2 to 7 | Brick structures, coins.| ¢, 200 —
500 A.D.
G A P
v I, 11, I11, I—1; II-1, 2;| Glazed Muslim ware,| Muslim — Ma-
111 Extension| III—1 ; Late structures, ratha.
' 11T Extension
—1.
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It may be noted that all the six figurines — male and females
—as also eight somewhat intact toys were found from layers of
period I1IC. Fragmentary legs of toy-animals were six, of which
one was found in the layer of Period I11B, three from that of Period
I1IC, and two from those of Period IV. Thus, of a total of twenty,
seventeen belonged to Period IIIC, one to 11IB, and two to Period
IV. This clearly shows that toys and figurines were in greater use
at Maheshwar between ¢.200-500 A.D.

Terracotta Figurines

A group of six terracotta figurines was found in the layers of
Period IIIC. Unfortunately all of these are fragmentary and
headless.

Of these six, three are distinctly mother-and-child figurines,
one a male, and two, though fragmentary, are most probably female
figurines belonging to the mother-and-child group.

It may be noted that all these figurines are cast from a single
shallow mould.

a) Mother and child :

All the three specimens were found in layers of Period IIIC.
These depict a child supported by the bent left arm of the woman.

Pl. I, No. 2 A headless figurine of a standing mother-and-
child, cast from a single mould ; the mother's right arm
hanging down and the other bent at right angles and
supporting the child ; the child’s left arm rests on its left
thigh ; the child's hair appear to have heen arranged in
trefoil fashion ; the mother has so worn the sari, that a
large part of it hangs down in a loop, almost touching her
left ankle. In such a fashion, the right shoulder seems to
have remained bare.

Brownish-red in [ront, blackish at the back ; no slip
or wash of anything.
152 mm. in height.

No. 723, MHSR 1I, Tr. II, C(5), Period IIIC.

Pl. I, No. 1 Similar to above, with the difference that the child
touches the mother's breast with its left hand ; the child’s
hair seem to have been arranged in a knot over its head ;
it seems that the mother wears a necklace of which some
traces are visible ; style of wearing sari similar to that of
No. 2 above; coarse, brown-red colour,

71 mm. in height.

No. 632, MHSR 1II, Tr. II, D(5), Period IIIC,
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‘Another specimen, No, 646 [MHSR II, Tr. II, D(5), Period ITICY
is similar to No. 632 above.

b) Fragmentary :

Pl. I, No. 5. Fragment of a female figurine with the right palm
and legs from the thighs intact ; cast from a single mould ;
the feet indicated by a vertical shallow groove ; original
fabric coarse red-brown ; traces of a yellow wash all over
thd body ; probably similar to the mother-and-child group,
but having the lower portion of the body including the
legs, shown in a more tapering fashion.

67 mm. in height.

No. 787, MHSR 1II, Tr. II. B(4), Period IIIC.

Pl I, No. 4 Fragment of probably a female figurine cast from
a single mould with only the halo and trefoil coiffure intact ;
brown-red colour, core containing particles of silica ; the
trefoil coiffure indicates that it may have affinity with the
mother-and-child figurine No. 723 above, in which the
child’s coiffure is similar.

30 mm. in height.

No. 701, MHSR 1II, Tr. II, D(5), Period IIIC.

c) Male Figurine :

PL I, No. 3 Torso of a light brown-grey male figurine cast from
a single mould showing well proportioned chest and abdo-
men and somewhat disproportionate arms hanging down ;
the figure is wearing a tight-fitting loin-cloth ; may bhe a
gymnast ; traces of a yellowish-white slip.

47 mm. in height.

No. 825, MIISR II, Tr. II, C(5), Period IIIC.

Parallels from other sites :

On the mother-and-child type of (igurines, GORDON' remarks,
“It is interesting to note also that this more genre type of
sculpture, free from iconography, depicting human women carrying
or playing with their children, does not appear until the Kushan
period ; this is emphasised by the Muttra terracottas themselves.’
This remark holds good so far as the early limit of the period IIIC
(c.200-500 A.D.) in which the Maheshwar terracoltas are found, is
concerned.

Looking at the specimens, however, from their artistic delinea-
tion, they more or less conform to the standards ol the Gupta art
as several similar parallels from sites like Ahichchatra and Kauzambi
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are reported. Generally, * they are cast from single moulds with
moderate relief ; parls of the body, such as the suspended arms and
legs, are seldom rendered free ”.* All the mother-and-child figurines
under study conform to this characteristic element inasmuch as
they are rigid and one whole.

Unfortunately as most ol the figurines are headless, we have
to depend solely on figurine No. 701 (Pl 1, 4) for providing some
evidence to “ an astounding variety of {ashions and fancies, patterns
in coiffure and drapery ' ¥ so typical of the Gupta figurines. The
trefoil coiffure of this figure has contemporary parallels [rom
Ahichchatrat and Kausambi.® It may be noted that this type of
coiffure is to be found in the case of the child also in Figurine
No. 723,

In the case of Figurine No. 632, similar parallels can be had
from Ahichchatra! and Kausambi.® The Ahichchatra specimen comes
from Stratum III attributed to ¢.350-750 A.D. and resembles the
Maheshwar figurine more than that from Kausambi which is not only
a bit later in period but differs [rom the same inasmuch as the
woman holds a ball or rattle in her hand and thus is a ‘Kridadhatri.’
The mother-and-child figurines [rom WMaheshwar are all of the
type which is designated as ‘Ankadhatri’ by AGRAWAL.®

Figurines of the mother-and-child type but of a different
posture have been found elsewhere in India. A specimen belonging
to the 1st century A.D. and coming from Skarah Dheri® (now
Lahore Museum), depicts Hariti, (Buddhist) in a standing posture
with her left hand supporting the sucking child. It has its drapery
closely clinging to the body, with small folds running parallel. Our
figurines are definitely later in type and style. A somewhat
contemporary specimen is reported from Dhank in Kathiawar (c.4th
century A.D.) which depicts ““a woman with a child on her left
knee, and her hand pointing up. She has heavy ear-rings, and
apparently a [rontal vrnament in the parting ol her hair, which
is wavy and clustering.” SANKALIA! identifies it with the Jaina
goddess Amba or Ambikd. None of our mother-and-child figurines
is a seated figurine like the Jaina Amb&d from Dhank. Moreover,
it is doubtful whether vur figurines have any sectarian affinity,

In the delineation of the female [orm, the Maheshwar figurines
are pieces of good workmanship as they depict them in conformity
with the standards of feminine heauly eulogised by classical Sanskrit
poets.™ In this respect the male figurine (No. 825) is also
remarkable for grace and curvelinear details of excellent physique.

Terracotta Toys
Several specimens ol minor toys such as bulls, elephants, horses,
ram and a bird were found. OI such fourleen specimens six wers
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fragmentary portions of legs of animals. Of the latter, one came
from the layer of Period IIIB (c. 100 B.C.— 200 A.D.) three from
that of Period IIIC (c. 200500 A.D.) and two from that of
Period IV (Muslim-Maratha).

All the eight specimens described below belong to Period I1IC
at Maheshwar :

Bulls :
Two specimens were found,

Pl I, No. 7 A broken toy with only one leg intact and the three
others broken, the head and the tail also broken—may he a
bull or a horse; black baked and the core containing
siliceous matter.

No. 518, MHSR II, Tr. 1I, E(4), Period IIIC.

Pl. I, No. 11 Half fragment of a hull showing a prominent hump,
a portion of one of the four legs and the mouth ; the horns
are broken off ; crude workmanship.

No. 579, MHSR II, Tr. 1I, X(2), Period IIIC.

Ram :
Only one specimen was collected.

Pl. I, No. 10 A complete speciment of a ram with prominent
twisted horns, the eyes indicated by fine incised circles on
both sides below the ears, the nose by two close holes, the
mouth by a sectional cut; just above the nose is a hole
possibly to pass a thread through for the convenience of
children ; the colour of the body is black.

No. 651, MHSR 1I, Tr. II, D(5), Period IIIC.

Horses :
A pair of toy-horses was found.

Pl. I, No. 13 A specimen of a saddled horse (elephant ?) with all
the four legs broken, the tail, the saddle, the reins, the
ears and the mane gracefully depicted ; the upper portion
of the saddle on the back of the horse broken — it might
have contained the rider. (if an elephant, then the trunk
probably raised up, and sitting on its hind legs).

No. 691, MHSR 1I, Tr. II, C(5), Period IIIC.

Pl I, No. 6 The fragmentary head of a horse with the ears and
the body broken off ; the nostrils are indicated by a pair of
holes, and the mouth by a cavity showing that the mouth
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was open ; the whole mouth is covered by white colour
and the reigns marked by lines in red colour.

No. 233, MHSR 11, Pit No. 3, Sealed by (2) ; Period IIIC.

Bird :
A single specimen was found.

Pl. I, No. 12. FFragment of a high necked and beaked bird—possibly
a duck with the body broken off ; the bird has no feet but
is so fashioned that it has a flat round base in which a
hole is made to pass a thread through ; the whole specimen
was possibly hung to something or was held hanging with
the help of thread by a child ; there are traces of white
coating all over.

No. 730, MHSR 1II, Tr. II, C(5), Period IIIC.
Elephant :

Pl. I, No. 9 Fragment of the temples of an elephant painted
white all over ; the ears are broken off ; the temples very
prominent ; below these is a necklace and a pendent shown
in relief with incised holes as decoration ; very crude in
workmanship.

No. 730a, MHSR 11, Tr. II, A(4), Period IIIC.

Sword :

Besides the animal toys described above, a fragmentary sword
of terracotta was also found.

Pl. I, No. 8 Fragmentary sword with some part of the hilt and
the blade intact, cast from a single mould.

No. 729, MHSR 1I, Tr. 1I, D(5), Period IIIC.

The concentration of the terracotta figurines and other toys —
some of the latter having a hole to pass a thread through for either
hanging the toy or pulling it as the children do — indicates the
artistic tendencies of the people of Period IIIC at Maheshwar.
This is further corroborated by the fact that 76% of the total number
of beads there were also found in the layers of the same period.
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RAMANARAYANA and his GURUCANDRODAYA-KAUMUDI
By
G. V. DEVASTHALI

More than ten years ago I edited a small work called Anumiti-
niriipanam composed by Ramanarayana and by way of introduction
to that work gave all information about the author, his works, and
the probable limits for his date as far as information was available
to me then* Only recently have 1 come across an interesting work
named Gurucandrodaya-kaunmudi® together with a svopujia-lika
thereon both composed by Ramanardyana who is beyond
doubt identical with the author of the Anumitiniriepanam referred to
above. This work contains several intriguing pieces of information,
and in what follows I propose to deal with some of them,
particularly with such as refer to the author himself and are useful
in fixing up his date, works and erudition and also some of the views
entertained by him.

More than half a dozen works of Riamanirdyana have been
already mentioned. Thus we know for certain that he wrote
commentaries on the Paficada$i, the Vijilananauka ol Sankaricarya,
the Bhagavad-gita, the Rasa-pavicadhydyi from the Bhagavala-purd-
na. Annambhatia’s Tarkasamgraha and Mahéddeva's Tallvanusai-
na. His Anumitinurapanam, Vanamalikirti-chandomala (or simply
Chandomald) and Kantekoddhara also have been noticed.* DBut
there remain some other works of his which do not appear to have
been noticed so far. Thus in stanzas 375 and 376 of his Gurucan-
drodaya-kaumudi (GCK) our author declares that he has discussed
the point under consideration in his' commentaries on the I$avasya
and the Taitliriya Upanisads and also on the Ramagitd and else-
where.* And commenting on these stanzas he explains the expression
anyatra (elsewhere) to mean, 'In such works as the shonrt
commentary on the Vyasasilra (i.e. Brahmasiitra) in keeping with
the teaching of Ninaka." This clearly shows that Ramaniriyana
composed commentaries on at least two Upanisads and also the
Brahmasiitra and the Ramagita, though his authorship of the
Namamahatmyadi granthas © referred to by him in his commentary
on GCK, 50 cannot be definitely proved.

Equally interesting are his references to the great Acdryas.
Thus Sankaraciarya he describes as an incarnation of god Siva who,
receiving his sarinyasa-diksa from Govindacirya at the age of five,
is said to have defeated the Banuddhas during his tours, thus estab-
lishing the Vedic religion and propounding Brahmavidya.! Rama-
nujacarya ig¢ made out by him to be an incarnation of Sesa for the
promulgation of the path of devotion.? His reference to Vallabhica-
rya is still more interesting because quoting two stanzas from
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his (i.e. Vallabhicdrya’s): commentary on the Veda-siuti our author
avers in unequivocal terms that even Vallabhdcarya held the
world (jagat) to be false (mithya)®. A similar interest attaches
to the references to Vitthalesa (Vallabhdcarya’s son) and
Krsnacaitanya. Nanaka according to our author is the Kalki
incarnation of Krsna or Visnu referred to in the Purdpas. This
view is abjected to by some on the ground that Vitthelese and
Krsnacaitanya are well-known as being Krsnavatare while Nanaka
is not known as such. But our author replies that the Kalki
avatara under discussion is described to occur among ksatriyas, a
circumstance which favours the avatdratva of Nanaka who was a
ksatriye rather than the two above-mentioned personages who
both of them were Brahmanas®.

At one place Ramanardyana refers to four traditions of
Vedanta along with one sempradayae which alone he declares to be
vedokta, While explaining this stanza, he writes that one can't
argue in favour of the andditva (and hence pramanya) of the four
sampradayas for three reasons: (i) Parama Bhagavatas like
Awmbarisa, Yudhisthira, and Bhisma did not recognize Sampraddya-
bheda ; (ii) Brahmda, Rudra, &c. are stated in the purinas to have
promulgated wrong views; and (iii} it is impossible to reconcile
the various views such as visist@dvaite, and dvaita propounded in
these sampradayas. They can't, therefore, be said to be the
vedokta sampradaye which is but one.? It must, however, be
observed that though our author thus finds fault with sampredayas
preaching visist@dvaita and such other views, he accedes to their
utility in the propagation of devotion to God**. This would show
how our author has tried to effect semanvaya among the various
views before him. This attitude he has shown again while discuss-
ing the objection raised against the Nanaka-mata on the ground that
its followers do not hold the marks such as $antkha and cekra on
their body. In this connection he writes that these marks are only
extraneous signs which do not really matter so long as one is
devoted to Visnu at heart. Insistence on the holding of the marks
outside on the body is, therefore, only futile and hence not observed
by the followers of Nanaka.s

Similarly in his GCK as well as in the commentary thereon has
Ramanirdyana referred to and sometimes even actually quoted
from Vidyaranya and his Pesicada$it®, and Sridharasvamin’s
commentary®® on the Bhagavate-purana. He has also copiously
quoted from the Upanisads*” (prose as well as metrical) every time
fitting the passages into the metre of his text with suitable changes,
Pmﬁnbs“, and Smrtis®, and has also shown his acquaintance with
Mimamsa by adducing its nyayas>. He has also shown his famili-
arity with the Nydya-VaiSesika systems by referring to and defining
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the ideas* like samavaya, smiryoga, paramanu-savyogat srstih, and
ame-saniyoga, and discussing, defining and explaining elaborately
the conditions of a valid helx and also the various kinds of
hetvabhasas®:. Besides all this he has also referred to works like
Guru-gita,”  Atmabodhakhya ‘prakarara®  Aparoksanubhiiti,
Sammohana-tantra*®, Visnu-tantra Paficarairagama®, and the Sandi-
lyasitra®. From all these references it is clear beyond all doubt
that Ramanarayana was well-versed in $ruti, smrti, purane, and
various darSenas particularly the Vedanie and that he was a
follower of the Ndanaka-mata which according to him is as vaidika
as any other vaidike dar$ana.

Turning now to his personal account, we find that he is the son
of Rajaé Sucetarama and Ksamai; and that he has had three
preceptors. From Saddasukha he learnt the $dstras; Ramasiiitha
imparted to him Brahmabodha, and Harindtha was his upadesia
through his father®. All these preceptors have been mentioned by
our author in his Anumitiniricpanem but there we do not get the
further particulars about them which we are given in the GCK and
the commentary thereon. One further detail derived from this work
is that our author was initiated (i.e. his upanayana ceremony was
performed) by a Brahmana named Bhavanidase who, the author
claims, was none other than Gurie Nanake himself.?* While
commenting on the stanza here, he writes : he (i.e. Guru Nanaka)
made me a dvija through sasmiskara, Sidra by birth as 1 was’.
This, however, cannot be construed to mean that our author is
describing himself as a Siidra by birth. He has quoted here the
famous line *Janmand jaynle Sidral samskarad dvija ucyale’
which is too general in its application and can apply to all and
sundry.®* On the other hand the title 7@j&@ prefixed to the name of
his father and the fact that he describes his mother as raji? in his
commentary on GCK 477 may perhaps be taken to indicate that
he was a ksafriya, by caste.

It has been already observed above that Ramandrayana was
a follower of the Nanaka-mate. He has as such given us in the
GCK the names of all the gurus of the Sikhs right {rom the
founder Nanaka (who is with some etymological feats® identified
as the Kalki avatdra, the tenth incarnation of Lord Visnu) down to
Govindasititha, who one and all are said to be so many different
forms assumed by Nénake himself. The names as given by our
author are Nanaka, Angada, Amaradisa, Ramadase, Arjuna,
Harigovinda, Harirgya, Harikysna, Tydgebahvadara and Govinda-
siritha respectively.®* Our author has subjected all these names to
eltymological analysis to show that the names are significant. The
explanation of the name Govindasiritha is worth notice. It was
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Nanaka himself who became Govindasiritha which name signifies
Govinda (i.c. Visnu) called sisiha (a lion) owing to the fact that
he destroyed the deer or beasls in the form of mlecchas who then
had started causing religious harassment by breaking idols of ihe
Hindus (or Sikhs).*> We are further told that Guru Govindasithha
it was who set in vogue the sirizhavesa™ [or the destruction of the
mlecchas and for the protection of the vedic religion : and the
sitthamarga™ (which he is said to have initiated) is said to aim
mainly at destruction of wlecchas, protection of cows and
Brakmanas, and namakirlanam. Some information is also given of
Nanaka's birth and a few details of his life which, however, appear
lo contain history mixed with legendary account.® Fanciful ety-
mologies™ are also utilised in proving his greatness.

Relerence is also made to three main sects of the [ollowers of
Nanaka viz., Uddsa which, the author declares is based on the
word of Lord Ksrna ;*® Nirmala and Sizitha in the absence of which
last, it is declared, vedic religion was on the point of becoming
extinct.' Nor has Ramanarayana forgotten to put before his
readers in a nut-shell the salient features of the Nanaka-mata. In
this connection it is interesting to note the zeal with which Ramana-
rayana has tried to prove that Nanakae is nothing short of an
incarnation of Krysna or Visnu and that the philosophy or mala
preached by him is by all means in keeping with the teachings of
the §ruti and smriis.

All the more intriguing perhaps for us under the present cir-
cumstances is the discussion into which Ramanarayana has entered
in his GCK about the medium of instruction and the conclusion
to which he has arrived after a careful weighing of the pros and
cons of the problem. At the very outset of the discussion he points
out that loka-bhasa has been resorted to by Nanaka because all are
not entitled to a study of the Viedas, because teachings of the
$asira are beyond the capacity of several persons owing to their dull
wits, and also in obedience to a definition of guru which states that
* A real guru is one who enlightens his disciple through the medium
of local tongue and such other means’.*> To the objection that
the expression $rotavyal in the Upanisad passage negatives the
alternative use of any language according to one’s choice, Ramana-
rayana gives a lie by pointing out that there would be nothing wrong
if a teacher explains the Upanisadic passages and principles in his
own tongue; for, without resorting to one's own language no
enlightenment would be possible. Grammar etc. which will have
to be learnt by one before one is able to understand a language like
Sanskrit (the language of the S$astras) can be learnt through
lokabhasa alones?. Now if Srotavyal is understood as implying
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the negation of the use ol any tongue other than the veda, all works
like the sitlras and Bhasyas, puranas, itihasas, and smrtis will be
rendered useless ; and this would lead to the futility of the endeavours
undertaken by Vyase. And if these labours are said to be useful
because they render the teaching of the veda easy of understanding,
the same can be said of the attempt of Nanaka to couch the teaching
of the veda in lokabhads$a.”* 1In fact, argues our author, to couch
the teaching in Sanskrit and then explain it in the language of daily
parlance involves a waste ol labour and energy which can be surely
avoided by putting down'the teaching itself directly in the loka-
bhasa.t* Again he asks wherein the authenticity of the teachings
lies : in the language in which they are couched or in the vedic
teachings themselves. In the former case the systems of the
Bauddhas and the Jeainas (which are avaidika and hence not
authentic) will have to be accepted as being authentic, since they
are couched (many works of them) in Sanskrit. This is certainly
3 position which no follower of Vedic religion is expected to accept.
In the other alternative there is no harm if lokabhasa (in fact any
bhdsd) is used, provided the teaching is the teaching of the veda.?
The objection, that a manira (translated) in a local language will
not yield the desired or promised result, is dismissed by pointing
out a general rule to the contrary and supporting the same by
several illustrations.” Thus it is concluded that the medium of a
particular language can't be detrimental to the efficacy of any
religious teaching ; on the contrary, use of Lokabhasi is preferable
as involving less labour and ensuring better enlightenment.

The above discussion will show why cur author is at great pains
to prove that Nanaka has preached a path which is in no way
different from the samnatana vaidika dharma. Thus at one place®
he describes Nanaka Vedi (i.e. born in the Vedi class of ksatriyas)
as an incarnation of Vismie for the promotion of Vedamarga. At
another’ he is said to have accepted (rather than rejected and
blamed) all the teachings of the Vede and in keeping with the teach-
ings of Srutis and smylis propoundec the principle of tydga (i.e. the
abandonment of the results of all actions) with concentration on
nama-gana. At a third ™ it i1s vehemently asserted that Nanaka
has never preached the abandonment of dhiarmacaras and that the
negation of the last two asramas viz. vanaprastha and semnyasa
preached by him is but in keeping with the famous dictum® which
prohibits them and also certain other matters in the Kali age. From
a reference™ at one place it would appear that different modes of
sawmdhyd-vandana were brought into vogue by the propounders of
different sects only with a view to acquire fame ; but our author
declares that they all should be looked upon as being aveidika.
Nanaka, he says, preaches the vaidika saritdhya only ; and the fol-

S. 5.—4
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lowers of Nanaka, (unlike others) recite the same ga@yalri manira
which has been declared in the yeda.s

Having thus shown that Nanaeka-maia is a vaidika mala,
Ramanarayana has tried to set at rest several objections levelled
against it by some opponents. Thus, he says, the objection,” that
Nanaka-mata has no definite isla deva, holds no water ; because
a careful perusal of Nanaka's grantha will show that Visnw has been
accepted therein as the is{¢ deva ; and it is quite in keeping with
the statements in the Upanisads, and Puranas. In fact the whole
of his work is imbued with the idea of sakhibhdva which, therefore,
may be said to form an important item in his teaching.®* But the
one point about Nanaka's teaching, as noted by our author, is that
he has a compromising attitude, and does not waste his energy in
refuting other views but rather tries to see if they also would serve
some useful purpose.’®

Having thus far seen what our author has to give us about
Nanaka and others and the path propounded by them, let us now
pass on to a consideration of his date, the two limits for which I
had already fixed as the date of Mahéideva Vedantin, the author of
the Tattvanusamdhdna and Sawmvat 1894, the date of a MS. of his
Chandomala.”> With the acquisition of the GCK with the author’s
own commentary thereon we are now in possession of some further
data that will enable us to fix the date within very narrow limits,
correct almost to a decade. In stanza 477%® Ramanarayana has
paid obeisance to his father R@j¢ Sucetardma whom he has described
as sanmargadar$aka and his mother Ksamai who, he tells us, was
a devotee of Visnu and was also gurupadanuga. While explaining
this latter expression, the author himself in his commentary adds
that she had personally with her own eyes seen the lotus-like [eet of
Matrsunderi, the wife of Guris Govindasiritha™ Now this is a
matter of great importance in fixing the date of our author ; for we
know for certain that Guru Govindasiritha left his mortal coils in
1708 A.D. 'We may not, therefore, be far from the truth if we con-
clude that Ramanardyana’s mother cannot be far removed from that
date. This circumstance coupled with the fact that our author refers
to all the Gurus of the Shikhs down to Gizrne Govindasiniha, but is
silent about the further vicissitudes of shikhiem or about preminent
persons after Govindasiritha forms ground strong enough to conclude
that he must have composed his GCX within a few decades after
the departure of Govindasiritha from this world. It may, therefore,
with much certainty be said that Ramanarayana wrote his GCK
about the middle of the eighteenth century and taking into considera-
tion his scholarship and literary activities, his literary career may
be said to spread over the second and the third quarters of that
century.
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NOTES.

1 Vide' Ansomitinirapanam of Ramanariyana’in* A Volume of Studies in,
Indology’ presented to Prof. P. V. XKane, M. A,,LL. M. on his 61st birthday
pp. 155 ff.

2 ‘The work is cyclostyled at the Jagadis’a Printing Press, Bombay in Samvat

1941 by Samgatidasa, a disciple of Gurupati from Sindhudes'a :

Vide my Introduction to Amemitinirupasam,

4 AT GRATHIMR AT, TG |

SAErEy AREl saredr aRmiRa I
a1 SRAMTEL e RS Qs |
qamm&ef @ feaugmed | GCK. 375-76.
Also read : I STATERY ATl AAFTETATERRD * @ i IR
MEANEaE | URTHR TG HlyegEFEada: 1 Comm. on GCK. 14, This
clearly establishes Y@-RTGUI’s authorship of the T=faEarEdT and thus indi-
cates his authorship of the other =qregTas referred to along with it in the
above quotation. He has also cluimed it in his comm. on the above stanzas.

Ct. sr=epst sqIQEATT SEEATEA IR |

6 Cf gegEul TAAREARRAY STRAAIE FETIERRR |
This statement 3 ﬁfaugq'{nﬁ being identical with the statement in GCK.
376 quoted above, gives an impression that our author is referring to
ATARTETEANE T7ys as his own.

7 Read : GCK. 25-30.

8 Cft  witkarETAd Foa wmar gh: |
QAR IR SNt =% JSaAl | GCK. 32,
and also : S FrMESAMIGEINTAT 7RA1 WRadd 7an: qEe: 1 Comm. By
a1fY here very probably are meant the other HREANTIRE 003 arads like
e, s and agw. The two former, however, are nowhere actually named
by our author in GCK: and his comm. on it.
9 Cf  gg& a@as: Gaifu=at yRega: |
sAIET A AR and il
TEFE G W oS S )
IR FEREH g F01 93T J9: |
geREAEE ﬁzw I !
sy, § WEfaET 21 @ad WS 0 GCK. 395-97

10 OQur author quotes from the WHHE(WT the following stanza:
STaTar gagemat gegay UeTg |
AT oo s Feraafa: 1| GCK. 69
Then discussing the matter further he arrives at the conclusion:
AEATATAR T 7 HfEFRA rorg: | GCK, 78 (The exact import of which
is to be understood in the light of the objection raised here viz. ag g2 amg
FEFITAREA GE | (A TAREARIET SErEa ) ). An objection
against the above concluswn is raised and refuled in the following stanza:
R FOITY 7, e |
UG g AR dr 9 §99: 0 GCK., 79,

Also read the Comm. on this stanza where Tr@=maraur actually states who these
{3as and ToUrRa-g are: wa MIgwPARC: fifige: aur =T FUdATTHEEl 7EvY-
R o1 TR TUEERER (RA 7aRe ReewiegEd wag W AeefRvaw
TEATIIEY etc.

W

5,1
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11

12

13

14
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Ct o ug § 95w §ORME: QAEA: |
d fen @ 995 =% Yagrgagesd | GCK. 37.

Read: 1 3 sfogregaeaaac ﬂmﬁaaﬁﬁmﬂﬁaﬁm&m‘ﬁﬁmxu
RAATEEREE!. | RATERETeE QeSS oA g T dyeravet R,
sfagrezrdiat gt ATl TnRgEEIE Y T HWndy ARwEaga.
R AegriraTans adFAFaemaesg agda@y=: | Comm. on 37.

Cf. auif® 7t @ grore RegwResadg 1 GCK. 38 ; aurft doqraitegysea=ran
A TeReTH M W WER | R, agead 1 BeowwE: ggedd fAEusmIm

TadAt | Comm.

Cl.  Yumal g Rl SEnA; 59 9Rag L
I AR TRRAT 7 g9oe, 1
Fena) B Sl e aneaT 0d 9 |
TR ATTTFRFIAL AT 0
FqT g ) WARRST Ryl ggeEe: |
731 Ay FEy f gamed waa I GCK. 264-65, 267,

Also read : 37 =¥ Gol: I T WIRIRAH, |

15
16

17

18
19
20

21

22
23
24
25
26
27

TR R 7 WAy 1

Ag.990 At ARNSRT agHini T !

fraw =it a3gm: aaEFfgar U

THRT RS anear e &g |

med I Fsir o garEi | ete. GCK. 252 ff.

Cf. GCK. 310f., 406f., 437.

Cf. wrear | @@= TRaEt var wegis: | Comm. on GCK. 71, The

reference is here to sfivenf®=’s Comm. on some stanzas from the 11th

gy of 3rd &y of the WREATRIL

e.g. wgEe (of &R Fuo) st 418; gragirg st. 418; w0 st 419,

ATTgoige st. 279 etc. Besides these several Tus, passages are quoted without

naming their sources. e.g. I€9 24 W Wiwh: ctc, st. 455 aTareT BEHR etc.

st, 423 ; amt 39: WHIAY etc. st. 455.

c.g. ¥rMEa st. 313ff.; wra st. 280; fAva= st. 280.

Cf. st.128-30, st. 304, etc. No names are given.

Two #3135 have been actually made use of : (i) aenTg, TEFTRIFR & o™

‘ﬁil 2 g BT @4 mara \a 1| GCK. 281, The ~1g generally

has the form: ‘grzFmzyHal adra’ and is discussed and established at

IRF's Matenae V. 1.2 and s¢'s swwg thereon (if) et WRegegETTiRg

@3 @ 1 3R vard= it AmgnRd @ [awq 1 GCK. 350, Explaining this vrg our

author writes: ¥: gl o IRAWY ATCdI | 03 A=TEgTY: qur e g

TR Rl qRas T ERTIAsh AntaaRteits mlhee feg
SAUEASY  fIgeiiamAga  agusw | This ~ng

generally is quoted in the form * sraf sead eraruf ovm:? or * werwn ooy

“aryn1' He has also referred to fagwifa ( GCK. 215) and @ysame TS

useful for mdfAivrg (GCK. 268).

Cf. GCK. 344, 345, 347, 352.

Cf. Comm. on GCK. 467.

fol. 3b

} Comm. on GCK. 400

GCK. 276
Comm. on GCK 368.

28 Comm. on GCK. 166.
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29

C. GRS aid G=angRFA, !
sraRaa] R qeegE, | GCK 477

30 Cf. ug »iArgeed MR ag1ged !

31

32

33

34

ERAT = § av¢ ga=mg g§d ) Intr. stanza of the comm.
Also cf. YAEE 1§ Te¢ ATNITE €75 |
deagiad =% MAereaae giog U
aadgry AIRTHEANEREEA, |
gRTd 718 a2 gRA=NTXEmA | GCK 474 .
and gfemaassm ﬁﬁglil:-:ﬁq%i[a: l
AR BT T aw R 74 |
TAERETEAT AT T G |
UG AT aEd JER a: |
ENRE, NI ARigEEa: |
MEGEIAAIE a&q qEfue s|: 1 GCK, 13 -15
Ct. qifasa Eﬁﬁ[qq naFzas 789 1| GCK. 476.
Also read : @ uq fZeelor VA€ !
e A {3t 9% el »79ed 99 1 GCK, 12
It may be noted from st. 13 —15 quoted above that TrR¥RIY identifies with
e not only EAET ( mentioned in st. 12), but also gR=ra, AFEE

and THETHE.
Commenting on GCK 12 qm«w@ul writes : Goredo] =THOER9 EsT1

AT TN AR g GERE B 99 | g e S ggen
AETTITEERINT {E = etc.
Read : qrr} A1t g9 €10y AFEEE €A 1

Foh: TR 9 AR a7 g N

ARITEG A=A RFaEzeg Fedar, |

IFTUATL HHX T AR AFEBAG: | GCK 97-98.
In these stanzas TAAMIAY explains how he arrives at the equation * A+
e = AhR: AFEMS: . ['rom A3t remove Al and to the expression AW, that
is left thereafter, add 21. Then add =. from F{eF and you get -rweh. Now take
At (which has been taken off from i@t ) and add to it @& ( remainder o-
e ) subjecting it to auimudg (which will make it %: ) and adding 21 to
Fr. This gives us. @RS Thus ATg1 wigs: becomes at=h: A3 which
shows that =19 is the Fo® @R,
Read : g ug aa# a3y @ 09 3 |

q TAATEIas gARE: 8 U f2 1

¥ 07 Qe RogAIE |

ZRUF: @ U g | uq & U

FAFEERLY T § U A7 Te: |

nifERRigsaer gitemga: | GCK. 7 -9
Commenting on the 7th stanza TAARTEO writes : a¥ s{EQHrTgsEaRiEas

FFEY@EE=9q | which shows that according to him all these I%s are s0 many /@S
of aiv=reR himself.

35

36

CL. smai wwaias 1a wysgwad SREpFIEar Wty R diNeqEesi.
iRl ReRa sd=gananmad [Ued sl ydeivaed @rw 1| Comm.,
on GCK 9.
Ct. saQR= R rosgamagad |

A\adeg Aoy fizAa: safda: | GCK. 146,
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37 Cf ryogtirRagied Rgsfom |
RSN WF @qml

= MRl GiRerEg |

T SAAAAE FRTEREHEF |
@i A AR = T aERdad
TFoFTAL A G aH Av: TR |
A < AiF=EET [gArEEaa, !
FULa 379 vAl re=giaRaq: ug N GCK. 140 ff,
From a statement in the commentary it appears that sWSgfRig started the two
paths viz ftim and g (corresponding to our well-known fgRM™NT and SVRART)

aimed at destroying the atFat =@ (i e. &M, Sy, HHA ete. ) and the =T 237
(i. e. ¥@==113s ). Thus as a matter of fact though these two AWs hold the same view
and have the same aim ( viz 21gtF=ns ), they differ only because the one adopts
73t while the other xR owing to the difference in their target. Cf. ﬂha‘aﬁalaﬁm
FaRgRETEMg FEINeRTREEd AT i e sma

G oA SERE | AEA: MARMETEES TN ST 3 LEIR LG e
SRR GaianatEsomaEdw: + The two #mis referred to are

clearly named in the original stanzas viz FrETURTG IFFAFAZAR | ARG R T

AT EgITEART | (SEEEd T @FANRENY FERINE, | RSSHgREg ARy
fmwitom 1 GCK. 139. f.

38 Read GCK. 113-124.

39 Read: TN & GEERT ARFH: TRAIT: |
I & g9 qERErRIgas: |
A AEEAFAT AHEAT GAG: |
T (37 1% §:d FeARAs @ @: | GCK. 99f.

40 Cf.  gF¥gNT Mere aMF M T R |
AR feild & foe a=rEraR: v
I M =38y gl g: ga: |
I ﬁﬁmmﬁ g
QAFABEA A AT, |
T o gk gErRERT =
AP FAEAE AFAHAGH, |
FeAmieg M@ efgdamame
SrEtAaRIE 3 S |
I i % N wef gwe 0 GCK. 132 ff
41 For frts and &g see Note 37 above.
42 Ct AT FAGT AAHER: S |
QASFIFT W Ao g3 U
LEAll mm MmeTarT: ggam: |
TERIT A} seta:
Favnely: @A AT | TEE:
SRR WEGIRe s | GCK. 212-14
STEAT 1 37X 7T AR |
slsy: a0 9r AaR 1 Fieda:
a9 sgRTd 98 MENREE, |
T ¥ 1 & 9gih: gedie:

43 Cf.
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44

45

46

47

48

49

50

51

52

Cf.

Ct.

Cf.

Ct.

Ct.

Read:

Read:

Cf.

grEmRTgeEt S Qraw v

T A Al g |

AFET Bar &gl uED: F A3

sl SRS wmdg wg= I GCK. 215-18
731 3% FREARERI @i 99w )

T 8a qal saEda ag 1l

a4 9 guafEmerenfaiar |

TGRS T4t sqaiRa= q: |l

Iz AT ArdEEE R |

A0 TGN WA arsfa grda: N
GG 77 AT @aEY !

T AT A s1aed frs 1| GCK. 219-22

AT FASY gReaenfy wwA! |

St e w1 397 T8 A FILN

qearRlE e 3 e Y |

G SAEN: S s *EaRed | GCK. 2451,
AT FF A I, G TeFd AT |

T g SRR SEaEt A |

AWE AN | geen agdr A E: |

&R JEEam JEmedl & qieE: 0 GCK. 247F.

AT I ARACA A AT AR |

U (AeRvEE: @ o Sy i o

ferramlt g3 o, gTIREH |
IMARISRIG, U & ga: sga gua b

AR Fe FR7=: TFERa: |

Rrgsmme, Rrffameags: O

gl A 3 FA QAR |

AEATARFE] AT =9 Wi eafd: 1 GCK. 225ff.
w3 ThGY T2 Fniey e )

AsdrsHEs f: FegERead | GCK. 17; Also Cf. GCK.
113, 127, 184f., 189f.

AT BrRvE | !

AmASTaT=T SR $%: | GCK. 55 Also Cf. GCK.66.

Also read =t Ay GURE GNEIFHAY T 1 ete. ( Note 40 above ).

TAFT iy anaREEs |

FA oI AT FOEE " 7Za a9 11 GCK. 149,

A AREN AT TR T |

F s axT JaTReE: !

FeATYeT A Fae TR EaRar |

A TN oA THUE )

¥ gRETRE: FO 0 Aaeida )

sReafiTmie; Gm) @i F9 | GCK. 128ff.

AT EIT] 791 F @ Fiwg: | GCK. 150.

Fedafy o1 FEER: T |

ST S Foakd: U
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Juafe TaE ATHEIEIA, |
FrETANEvS AR e @ar: | GCK. 158f.

53 Cf gfed ar wim ge GemRee: gdifan !

89 §eq1 T A FewAl & ARG 1 GCK. 156.
ITIARY T A ad )

&g §IZIAY ARNAIFTH: |

qryeal B9 F § ganmagE: I

maEll S=ET /G A1 Feg PR

&7 A9FReg Ty & ZRA: N GCK. 204 fE.

54 Cf. g REETAISTAEAT HHTAA |

7 (Y gfnlig 3 sfy e |
AUl T FIT GRAL T0AT A TGO, |
fd qgﬁaq—a go1 gt @@ I GCK. 268F.

55 Cf. sEtEer A T 7 T |

56

57

N SR agEe e | GCK. 288

This attitude is generally referred to by TmAqgur repeatedly declaring that
AT has preached his ®a without casting any blame (3wwaw) on other
was. We have also seen how while declaring the wvaET9=ged as not being
wrertq ( and gwtur) he yet accepts their utility (see Notes 12 and 13 above ).
Also Cf. IRFREIESsu@ araEETs ¢

T4 MrsareAerman t GCK. 289 where while holding the doctrine
of givme, he yet admits the utility of other wTas also since they are equally
sweet and may suit different tastes and capacities.
ARG has commented on the TwEr@wu™ of ATEY Ifam who wrote
his v on fRraEeH=® in 1694 A. D. The limits for his date, therefore,
approximately are 1700 and 1838 A. D. ( See Kane Volume referred to in
Note 1 above )

58 Read: gYqt YAENA qld G-AMIAHA !

AT eI geagigam I

59 Read : &g @il A’ ae Rvai agaondl o0 shivrrre tewnt R

AR E N g I g==RaTEST 7% |



A LOCATIVE FORM IN PAUMACARIYA
By
A. M. GHATAGE

In all the changes and divergences, the Locative plural form of
the Indo-Aryan languages shows a marked uniformity and conti-
nuity. In the OIA stage, the inflection is uniformly-su (changeable
to -s1) for all types of nouns and pronouns. It is of Indo-European
origin, though Greek shows a different vowel (-sf) and different
attempts have been made to analyse it into the element -5- and a
deictic particle. The form persists in all the dialects of the MIA,
where it is -s# (the Magadhi form being in -§z) and shows no change.
But the same is not the fact with its syntactical usage. In the
MIA we find the forms of this case slowly being used for other
cases, particularly the Instrumental, and its use in Paumacariya,
one of the old books in Jain Maharastri, offers some interesting
features worth consideration.

The Paumacariya® of Vimalasiiri is a volumenous work in Jain
Maharastrd, dealing with the story of the Rimdyana, according to the
Jain tradition, and belongs to the early centuries of the Christian
era. Locative forms in -su are [ound in abundance in this work and
their syntactical use may be investigated with some striking results.

These locative plural forms in -si may be grouped in four
categories, according to their syntactical usage. In the first place,
they are used, in agreement with their origin and the practice of the
OIA stage, as regular locative plurals, in the majority of cases.
They come from all types of nouns, vimalakitti disasu viyambhiya
Pau. 8.286, ‘the spotless fame spread in all the directions’;
uvavilth@ asanesu divvesy Pau. 15.61 ‘ sat down on the divine seats ’;
padio calanesu lacchinilayassa Pau. 45.2° * fell at the feet of Laks-
mana’ ; kannesu kundalainm Pau. 3.98. ‘ ear-rings in the ears’; vara-
kaminisu kilanto Pau. 1243 ‘sporting in the midst of excellent
ladies’; hemantamasesu lavavanattho Pau. 21.93. ‘residing in the
hermitage in the months of winter’ This usage needs no
explanation.

Secondly, in a fairly large number of cases, these forms in -su
are found used in syntactical combinations, where the OIA would
consistently make use of the Instrumental forms of the nouns.

I. Ed. Jacobi, Bhavanagar 1914. It should be noted that there is a strange
confusion of pages in the chapters 14, 15, which must be corrected. Arrange
74a+80b to 83a--77b to 80a+74b to 77a+483b. The corrected numbers are
yiven,
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All the shades of meaning of the normal Instrumental are repre-
sented. Thus we have the sociative meaning in : mantesu pasi
havanti hantavvé Pau. 73 ‘the animals should be killed to the
accompaniment of the incantations’; akkhohinisu sattasu sahio Pau.
47.21 ‘ along with seven A.'; nanesu lisu sahio Pau. 3.69 * possessing
three types of knowledge’; the sense of an instrument or means is
found in : bhuyangapasesw bandhanaw Pau. 1.77 ‘bondage with
the ropes of serpents’; kilanayasaesu kilanto Pau. 3.107 ‘ playing
with hundreds of sports’; mokanta janavayam kusatthesu Pau. 4.66
‘ deluding the people with false scriptures’; vammahasaresu bhinno
Pau. 6.162 ‘pierced by the arrows of Cupid’; it is used to denote the
acting agent in the passive constructions : devesu vi na jiyd hai: Pau.
52.21 ‘1 was not defeated even by the gods’; kdyavvo tisu vannesu
Pau, 11.72 ‘it should be done by the three castes’; kayapariyamnio
tigicchiesu puno Pau. 8.124 ‘being treated by the physicians again ’;
it is used to denote the mode of action : vaccai turaesu Pau. 38.8
‘goes on horseback’; wvarisai dharasie Pau. 516 'it rains in
showers’; efto ajesu janno kdayavvo Pau. 11.25. ‘thus the sacrifice
should be performed with goats’; these forms also express lapse of
time and show a difference of meaning from those of the regular
locative : samanattanena mokkham tisu dosu bhavesu vaccanti Pau.
6.124 ‘they get liberation on account ol their monkhood, in the
course of two or three births'; divasesu tisu hohi vivaho Pau. 15.43
' the marriage will be celebrated after three days’; thevadivasesu
Pau. 7.143 'in the course of a few days’; even idiomatic usages are
found with these forms : kst va tusesu kirai Pau. 12.138 * what is
the use of chaff ?’; rahiy@ rahies samari jujjhanti Pau. 8.96
"warriors in chariots fight with their equals’; kirie te juvaisw tujjha
avaraddhair Pau. 8.174 ‘what fault have the ladies committed
against you?' The range of this usage leaves no doubt that the
author uses these forms of locative plural freely for instrumental
plural, and in fact he regards them as merely instrumental forms ol
another type. This can be best seen where both the forms are found
side by side : ceiyagharehi ramman. . . . sarasarasivavivappinasaesu
aimanaharaloya Pau. 2,12 ‘charming with temples and of very
beautiful appearance with hundreds of lakes, ponds, wells and
fields ’; pukkharinidihiyasu ya aramujjanakananavanehim. . . .ahiya-
yararamanijjia Pau 8.267 ‘more beautiful with lotus ponds and
wells as also with parks, gardens, forests and woods ’; ajjahi samani
rehai larasu va sayalasasileh@a Pau, 102.60 ‘ she shines with the nuns
as does the full orb of the moon with the stars.’ In contrast to this
promiscuous usage, no form of the Loc. sg. used for the Inst. sg. is
noted by me in the whole work.

In a third group we may put together a few sporadic cases in
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which the Loc. pl. form appears to be used for other cases also.
One of such uses, which grows more frequent in later Prakrit and
becomes usual in a later stage of linguistic development, is the use
of the locative for the accusative of the OIA to denote the objecl
of verbs implying motion towards : vimanavaravihanesu aridhd
Pau. 3.74 ‘they mounted the excellent aerial cars’; calanesu
panamiinam Pau. 9.15, ‘ saluting the feet.” Sometimes the direct
object is also found in the locative plural : dadhacavagahiyahatthena
tena visihesu muccamanenarn Pau. 8.100 ‘holding [ast the bow in
the hand and discharging arrows.” In a few cases, the [orm serves
the function of the ablative : phalai ginhanti payavaganesy Pau.
3.142 ‘they take the fruits from the trees’ ; baddho vi nioio ham-
siggham gihavasapasesurn Pau. 8.126 ‘ though I was bound, I was
released quickly from the bonds of household life’ In a few more
cases, the form takes the place of the regular Genitive : daina raya-
lacchi suesw Pau. 5.19 ‘bestowing the royal glory on his sons;
vijjasu sahanaftharnr Pau. 7.65 ‘to accomplish the miraculous
powers.” All these usages are rare and only show how the Prakrit
syntax was losing the precision of the OIA siage.

But the most important group of these forms is the fourth in
which a fairly large number is found used in the locative sense bul
with a confusion of numbers. These distinctly plural forms are
found used in cases where a singular form is necessary or appro-
priate. In the majority of cases the singular meaning is obvious ;
sejjasu nirantarans suvai Pau. 2,108 ‘he sleeps continuously on the
bed’; tatha nivittho manasilasu Pau. 6.38 there seated on a slab
of M. stone’; bhanai sumitto nisasw vapamalar Pau, 12.19 *S,
says to V. in the night’ ; k@iana vase nisasu chiddena Pau. 25.22
‘putting under control in the night’; citthai sisire nisisi hemanie
Pau. 26.21 ‘ remains in a secluded place in the night in winter';
tava ya sejjasu [hio Pau 26.80 ‘ remained on the bed’; sahasd nisasu
gantwir Pau. 37.40 ‘suddenly going in the night’; ranne guhdsu
vasairit ca kavei dhiro Pau. 37.70 ‘the wise take residence in the
forest in a cave'; ajja nis@suvasaggo kena kao bhe apunnena Pau,
39.36 ‘ what wretch has produced an obstacle for you today in the
night ?°; rayanisu chalena vipiyatlo Pau. 3942 ‘returned in the
night with a trick ™ dhammassa peccha viulain wiahapparz iha
bhavesu gahiyassa Pau. 41.74 ‘observe the greatness of religion,
performed in this very life’; asivarahattho nisasu vaccanto Pau.
48.16 ‘holding a sword in the hand and proceeding in the night’;
suvai bhado virasejjasw Pau: 61.37 ‘the warrior sleeps on the bed
of a hero’; ahava nisdsu ganturr Pau, 65.3 ‘or going in the night ’;
na diva na ya savvarisu @ paose Pau. 79.31 ‘neither by day nor in
the night nor in the early morning '; nisasu tatthalayam kunai Pau.
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82.46 ‘he makes his residence in the night there’; pecchai misasu
suvine Pau. 974 ‘ he sees in the night in a dream’; nisésu le bam-
bhana. .. .pavisanti pivvaram Pau. 10552 ‘in the night the Brah-
mins enter the burial ground ' ; mandaragirisu. ... kilami Pau, 107.7
‘I will sport on the mountain M.’; divvavimanesu aricdho Pau. 108.4
* he mounted the divine aerial car.’

A few more cases are a little doubtful, but the singular meaning
looks more probable : je puna rayanisu nar@ bhunjenti Pau. 14.137
‘but those men who eat in the night’; paribhuttarm visayasuhari
suraloe varavimanavasahisu Pau. 32.31 ‘ enjoyed happiness of senses
in heaven in the divine region’; jaya donni vi deva vimanesy Pau.
58.8 ‘ both became gods in the heavenly region’; vaccai lilde racchdsu
Pau. 67.24 ‘goes sportively along the road’; jo bhufijai savvarisu
rasagiddho Pau. 103.27 ‘' who eats in the night, being addicted (o
taste.” This usage is not confined to Paumacariya only, though not
so frequent in other and later Prakrit works. I have noted one
case in Somaprabha’s Kumirapilapratibodha  (p. 131) lahanti
tao nisGsu vi na niddan ‘ they do not get sleep even in the night.’

The above collection makes it quite clear that the author of the
Paumacariya uses the form in -s¢ in the following cases : as Inst.
plu. as Loc. sg. and plu. From the wide range of this usage, the
absence of any difference made in the different shades of meaning
of these two cases and the impossibility of confusing easily the idea
of singular and plural, it is most likely that the uses are not to be
explained on the basis of case-syncretism. Nor can we see any
purely phonetic reason to account for this strange confusion oi case
and number as the forms of the Inst. plu. Loc. sg. and Loc. plu.
are quite distinct in the Prakrit languages, for all types of nouns,
The reason must be psychological and a clue to it is probably
available.

Dr. Jacobi® already pointed out the influence of the Apa-
bhramsa language on the language of Paumacariya and he has
classified such forms into three groups. The first consists of forms
which also occur in the Ap. language as a regular feature, like
the gerund in -evi, the pronoun kevana or the negative particle
navi. Seocondly there are some peculiar f{eatures of the language
which may be regarded as the forerunners of the Ap. constructions,
Such is the case where najjai is used to express an Upami or an
Utpreksa. But more important are such usages, which are neither
found in the Ap. in their exact [orm nor can be taken as their pre-
cursors, but for which there are close analogies in the Ap. language.
2. Ed. Muni Jinavijaya, Baroda. GOS. XIV.

3. Bhavisattakaha : Introduction : p. * 59.
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Thus he points out that the original form of the gerund in -fina, -titna
also serves the function of an infinitive, which is also the case with
Ap. gerunds in -eppi, “eppinu, -evi, -evinu. The apparently Nom.
sg. forms of words ending in -G, -7, and -i are also forms of the
Acc. sg., which is paralled by the identity of the Nom. and Acc.
in Ap. Similar is the case of the use of esa with a Fem. word, and
esd as the Acc. sg. form. In the same category he has placed the
confusion between the forms of the Inst. plu, and Loc. plu. or betler
the use of forms in -si as regular Inst. plu. lorms, as noted above,
for the Inst. and Loc. plu. forms in Ap. are identical, both ending
in -ki.

We have now seen that the same form in -su is also used as
Loc. sg. and here also we may note that the Ap. forms of the Loc.
sg. and plu. are nearly indentical in nouns ending in vowels othet
than -a : malahi ; malahi; aggihi ; aggihi; devihi; devihi etc. But
the parallelism shows two divergences. In the first place the sg.and
the plu. in Ap. is distinguished by the addition of a nasal in the
plural, which is in full agreement with the practice of this language.
Cf. Gen. naraha : naraha ; Abl. narahi : narahi etc. ; while here is
no such distinction to be found. Secondly the Ap. forms are similar
only in the nouns ending in vowels other than -a, while this usage
pertains to -¢- ending nouns as well in the Paumacariya. This is
sufficient {o show that they cannot he treated as due (o the influence
of the Ap. language only.

A careful consideration of all the relevant cases, malkes it cleat
that all these usages are of a syntactical nature and must be due to
the freedom which the author has taken in the use of the particular
forms in -sz to which he felt entitled because of habit. Thus the
real cause of all such anomalies can only be the habit of the writer
due to the current usage of his mother tongue or the language of
his daily intercourse. The spoken language of the writer must
have a usage in which the three forms,of the Inst. plu., the Loc. sg.
and plu. were indiscriminately used and this fact has led the writer
to take the same liberty in the literary language also, in which he
has chosen to write his epic. We can thus salely conclude that
features which are anomalous in Prakrit and which show some
parallelism in Ap. belong to the genuine spoken language of the
writer. Such features may include the confusion between the infi-
nitive and the gerund, the identily of forms in the Nom. and Acc.,
the interchangeable nature of the Inst. plu. and Loc. sg. and plu.
and the sg. and plu. of the first person Present Indicalive of the
verbs. The first three of these are amply illustrated hy the language
of the Paumacariya, while the last mav be found in the usage noted
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by Alsdorft in the Vasudevahindi and can be seen much more
clearly in the language of the Nénapaficamikahdo ® of Mahe$vara.
From the latter work we may note : 1. 289 jivanto tatthe aham
piyamo siyalam salilasn * While I am alive, I may drink there crol
water’; 1. 327 natthi jae tarr thanam jatthaharm vaccimo pava
‘ there is no place in the world, where I, the sinful one, can go’;
1V. 67 jenahait jivamo ‘ that 1 am alive’; V. 20 enuriivarn sanjo-
gair tamha eyana karimo hanr ‘1 shall effect a proper union bet-
ween the two’; V. 81 rajjanz pi lassa demo * 1 will give him even the
kingdom’; VI. 44 jammantare vi jenai daliddarit neva pecchamo
‘so that I may not experience poverty even in the next life’; VI. 66
janimo ahayarr ‘1 shall know’; VIII. 22 jave ahaw jivimo ettha
‘as long as I am alive here '; VIIIL. 25 jena pawttiti lahimo * so thal
I may get information’; VIII. 75 jendhaw pavisimo tattha *so that
1 may enter there’; IX. 16  pavajjart genhimo jena * so that I may
become a nun.’

The interchange between the Loc. sg. and plu. forms suggests
an identity of such forms in the spoken language and this fact has
an important bearing on two disputed points in the Ap. grammar.
The writing of a nasal in many Ap. forms offers a difficult and con-
fusing problem, where the teaching of the grammarians is at variance
with the practice of the Ap. writers. According to Hemacandra, the
Loc. forms of nouns ending in vowels other than -¢ show the termi-
nation -ki in the sg. and -k in the plu. Thus malahi; malahi ;
aggihi ; aggihi @ devihi : devihi etc. The Miss of the Ap. literary works
on the other hand show a good deal of laxity in the use of the anusvara
in such forms. The language of Dhanapala’s Bhavisattakah@ makes
a close approach to this distinction in the sg. and plu. based on the
absence or presence of the anusviara. But works like Haribhadra’s
Nemindhacariu and Somaprabha’s Kumérapila-pratibodha show
forms with the anusvara even in the sg. This fact has led Alsdorf®
to suggest that while the Svetimbara Ap. allowed nasalisation in
the sg. it was not in order in the Digambara Ap. He tries to preserve
this distinction by pointing out that sg. forms in -k which occur so
frequently in the Ms. A. of the Harivarh$a, are due to scribal error.
But this is not borne out by works of other Digambara writers o1
even by other works of Puspadanta himself. It is true that the
editors of these works have not made a special effort to either record
the variation in the anusvdra or to investigate its frequency with
the help of statistics, But it is unlikely that they could have set
an anusvara on the Loc. sg. forms in -k, if the majority of their

4. BSOS. VIIL 322.
5. Ed. Gopani, Bombay 1948,
6. Harivarh$apurdna : Intro. p. 146.
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Mss. did not sanction it, in view of the teaching of Hem. Thus in
(1.26.5) etc.; in the Nayakumiracariu : gau vuddhihi (2.10.1) ;
vavihi vihing nadiyan (2.12.11) ; dhurah nihippai (3.3.5) ; mahurahi
thiya (4.64) ; nisannaurayanihi (5.2.3) etc.; in the Karakandacariu:
purira campahine (10.9.12); gangahi padiya (10.13.2); puvvahir
mi disthint jaw thiyaw (7.12.5) etc. in the Sdvayadhammadohd :
vesahi laggai dhaniyadhanu (44); dharaniki padiu (90); sipphihi
gavan (91) kariniki laggan hatthiyaw (123) etc. All such cases
will preclude us from regarding it as distinctive of the Svet. Ap. and
not correct in the works of Dig. writers. In fact, the Loc. sg. form
cannot give us any valid criterion to postulate these two Ap. dialects
based on the sects of the poets. We know that the sg. and plu.
in the spoken language was identical and the same form was used
in the Ap. as well, the distinction between the sg. without the nasal
and the plu. with it being a purely literary device, suggesting the
literary nature of the Ap. language as found in the poets and as
described by the grammarians.

The second point of difference is the fact that while Hem. pre-
cludes the use of -Ai for the Loc. sg. of -a stems, the grammarians
of the Eastern school like Mirkandeya and Ramatarkavagisa,
allow -A7 in such cases. Jacobi” has suggested that this form is a
peculiarity of the Eastern Ap. and is found in the Dohako$as of
Kanha and Saraha. Dr. Tagare ® appears to accept such a distinc-
tion. It is true that Loc. sg. in -ki or hi is rare in the Ap. work
of both the Dig. and Svet. writers, whether from Gujarit or Maha-
rastra. The Bhavisattakahd shows only Loc. sg. as nare nari;
the Sanarmkumaracariu has nari ; the Kumirapalapratibodha has
forms in -i or € ; Puspadanta shows forms in -& or -i and most of
the early writers in Ap. do not show forms in -#i with the -g stems.
A few forms noted by Dr. Tagare for his West and South Ap. are
incorrect. Thus sayaragayahi (Sdd. 3) is not Loc. sg. dhiirahi (Nc.
3.3.5) is a loc. sg. of a Fem. word in -a@; pasahi (Nc. 1.10.10) may
be plural. But such forms become frequent in later writers. Kana-
kdmara uses divana pahdnahi divedive (1.3.1) ; Hem.’s Ap. quota-
tions have forms like gharahi, desahi etc. and they are more frequent
in the Sandefardsaka. They must be thus regarded as an exten-
sion of the forms from other stems to the -a stems, under the influ-
ence of the spoken language. That it cannot be regarded as the
peculiar feature of the Eastern Ap. is also seen from the fact that
Purusottama does not allow it (XVII. 43). We now know that in

7. Sanatkumaracaritam p. XXV.
8. Historical Grammar ol Apabhrar$a Pcona 1948, p. 29,
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the spoken language the Loc. sg. and plu. of -¢ stems also were
identical or at least similar in form and the presence or absence of
such forms in-k¢ for -a stems is duc to the more or less influence
of the spoken language on the literary Ap. It is, moreover, not quite
safe to postulate Ap. dialects either on the basis of the sect of the
poet or even according to the locality in which he lived.

Finally we may passingly note a case or two of the influence of
tne spoken language on Sanskrit. In the epics we often come across
the Dat. pronominal form mahyasi in place of the expected maimna,
obviously due to the identity of these two [orms in the spoken
language as reflected in the Prakrit meajjhain. CIf Mbh. 11. 61.6
clad rajan dhanayit mahyanvr ; Ram. V. 37.20 Srutvaive ca vaco
miahyanr; V. 53.35. sati mahyan: parakrame. Can we similarly
regard the use of the Loc. plu. ramagiryasremesu in the very first
verse of Kiliddsa's Meghadiita as a similar case, in spite of the
various attempts of the commentators to explain it ?



STUDIES IN THE HISTORY OF TAMBULA — USE OF
LIME (CORNA) AND CATECHU (KHADIRA) IN
TAMBULA AND ITS ANTIQUITY — c.A.D. 100-1900

By
P. K. GODE

After my paper’ on the history of Indian Nut-Cracker (A.D.
1300-1800) was published, a friend of mine suggested that I should
write a paper on' the history of the lime-pot used for keeping lime
or chunam by persons who eat tambiila, a combination of the belel-
nut, betel-leaf, catechi and other spicy ingredients. I agreed to
this suggestion and began to hunt up references to lime-pot in literary
sources known to me. Unfortunately in the material about tambila
collected by me I could not locate any definite references to the
lime-pot as such though we have reason to believe in the existence
of some lime-pot since our ancestors began to use chunam of lime
as an ingredient of {@mbila. It is, therefore, necessary to prove
the antiquity of lime (=citrna in Sanskrit) as used in {ambiila as
also of catechu (=Kat in Marathi) as the combination of the
chunam and catechu in the mouth reddens the mouth of the person
chewing t@mbiila.?

(1) Raghunitha Pandita in his Rdajavyavaharekosa
(c.A.D. 1676) refers to lime as sa1 (“ =g ;A w9 ) and

lime-pol as gaIz ( “ T ms@m )as I have already pointed
owl in any paper on the Nut-Cracker referred to above.

(2) The Marathi Dictionary called the Sabdakosa (by Y. R.

Date and C. G. Karve, Vol. III, p. 1210) records the following
words for lime-pot :—

“ e, g, g

and derives them from Sanskrit quf + sreg ( = quied ) = o=
of the Rajavyavahdrakosa. So far I have not traced any usages of

the q\u?q]a or gumizq in the Sanskrit sources.

1 Bharata Itihisa Mandal Quartetly, Poona, 1948 pp. 814.
2 Cakrapdninitha in his Bhavopahara (Kashmir Sanskrit Series, No. 14,
Srinagar, 1918, pages 36-37) refers to t@mbitle in the following stanza 39:—
‘¢ afmrgamTe AERgEYaey |
Tt angd Y ME k a v
The commentary of Ramyadeva Bhatta on this stanza explains tambiila

as ¢ mqw mmmq ”. This etymology of tgmbila needs to

be examined. It is indeed highly imaginative,
5.8 —5
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The Sabdako$a does not record any usages for the words about
lime-pot referred to above.

(3) The habit of chewing the t@mbila is current in Indo-
China. This habit has a great antiquity as I am informed by my
friends at Hanoi, one of whom has sent me a version of a story
about its origin which I am appending to this article.  Consistent
with this tradition is the discovery of a lime-pot at Thanh-hea (in
Northern Annam) by O. R. T. Janse, who led an expedition to Indo-
China and the Philippines and published his report on it in the
Harvard Journal of Asiatic Studies (June 1941). A photograph ol
this lime-pot will be found on Plate XXV. This lime-pot is one
of the articles of the Sung and Ming dynasties discovered by Janse.
Prof. P. K. Mukherji in his Indian Lilerature in China and the Far
East, Calcutta, 1931, records the following chronology of tne Sunyg
and Ming dynasties in his list of the Translators of the Chinese
Tripitaka — (Pages 3-4) — Later (Northern) Sung dynasty A.D.
960-1127 K'aifung (Honan) —Southern Sung dynasty—A.D. 1127-
1280—Ming dynasty—A.D. 1368-1644. It is not clear from Janse’s
Report whether the lize-pot belongs to the Sung or the Ming dynasty.
'We may, however, conclude that it belongs to the period A.D. 960-
1644 and hence cannot prove the use of lime in (@mbiila in Indo-
China prior to A.D. 960.

(4) In the article on Chunam in the Hobson-Jebson (by Yule
and Burnell, London, 1903, pp. 218-219) we get the following dated
references to the use of lime in tdmbiila :—

A.D. 1510—“And they also eat with the said leaves (betel) a
certain lime made from oyster shells, which they call cionama.”
—Varthema, 144
AD. 1563—*.. So that all the names you meet with that are
not Portuguese are Malabar, such as beire (betel), chuna which is
lime....”
—Garcia, fol. 37g
A.D. 1610—" Chunan"—Pyrard de Laval, ii. 84 (Hak. Soc.
ii, 135).
A.D. 1614—“Having burnt the great idol into Chunah he mix-
ed the powdered lime with pan leaves and gave it to the Rajputs
that they might eat the object of their worship”.
—Ferishta, quoted by Quartremére, Not et

.. Ext XIV 510.

AD. 1673—"“The natives chew it (betel) with Chinam (lime
nf Calcind Oyster Shells)”

—Fryer, 40
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A.D. 1689—*“Chinam is Lime made of Cockle-Shells or Lime-
stone ; and Paiwn is the leaf of a Tree.”

—Ovington, 123

These relerences® clearly prove the use of lime in t@mbiila and
in particular of the lime prepared from Oyster Shells or Cockle-Shells,
which is even now used in some parts of India.

(5) From the relerence to the use of lime from Oyster Shells
in tambiile made by Varthema in A.D. 1510 we now turn to the
section on tambiila (tambulabhoga) of the Manasollasa (c.A.D.1130)
of king Someévara. In this section the use of lime from pearl-oysters

is prescribed for use in t@mbila or vitaka (Marathi vidd) as fol-
lows :—

“ gergfed it diedy Frafges
[See p. 84 of Manasollasa, Vol. 11 (G. O. Series, Baroda, 1939)] -

The use of lime in t@mbila is thus clearly established from
c.A.D. 1100 up to the present day.

(6) In the Tantrika treatise on yoga called the Siva-Sasthita
(3rd Edition, Panini office, Allahabad, 1942) we find the following
references to tambiila including a reference to ‘“ Cizrpa ” or lime :—
Page 32—The Yogi should try to attain success in yoga by the follow-
ing means :—

“He should use clarified butter, milk, sweet food, and betel with-
out lime, camphor, husked sweet grains, pleasant monastery or
retired cell, having a small door etc.”

“ ot §ftd 9 frerel avee SmEtie |
R fregd fie g @R 0 ve 11”
Ou p. 58, however, tambiila has been definitely mentioned among the
impediments of yoga as follows :—

“ I TEAEE g9 S e |
TS WeEamIR TR 1
wnTeTt g e wRewRAEzg 0 & 0
Trans.—“Women, beds, seats, dresses and riches are obstacles to yoga.

Belels, dainty dishes, carriages, kingdoms, lordliness and powers etc.
... These are the chstacles which arise from Bhoga (enjoyment) etc.”

3 Bernier’s reference (CA.D. 1660) to tambitle may be added to the refer-
ences {rom the Hobson-Jobson. It is as follows:—

“Betel is a small parcel made of aromatic leaves and other ingredients
mixed up with a little of the lime made [rom sea-shells, this colours the lips
and mouth red and aggreeably perfumes the breath” (pp. 13-14 of Travels,
London 1891).
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Narayanatirtha in his conunentary Yogasiddhante-candrika
(Chowkhamba Sans. Series, Benares, 1910, p. 100) refers to tambidla
without lime in the following verse :—-

“ if Agi Ry =6 angeia =)
ot 1R wrgdiqoi Fifmi gwa 0
(7) The earliest datable reference to the use of ctirna or lime
or chunam in tambila so far traced by me is found in the section
on Perfumes (Gandhayukti) of the Brhatsamhita (c.A.D. 500) of
Vardhamihira (Chap. 77, Verses, 35, 36, 37 dealing with tambiila —
pages 612-613 of the Edition with Eng. Trans. by V. Subrahmanya
Sastri, Bangalore, 1947). This reference is as [ollows :—

“ g oie A I
Y WIRTIIE |
it aFfriai
i arg Ot wag 0 kg 0’

Translation— A moderate dose of lime used with betel-leaves
gives good colour ; an extra quantity of areca nut spoils the colour ;
excessive lime produces bad smell in the mouth, but an extra quantily
of betel-leaf, pleasant smell.” Lime by itself with betel-leaf
may not produce red colour in t@mbila when chewed. At present
deep red colour! is obtained by the combination of lime and catech
(Marathi Kat) in the ¢tambnila. We must, therefore, record evidence
about the use of catechu in tambiila from Sanskrit and nen-Sanskrit
sources.

(8) The Susrutasarihita (N. S. Press, Bombay, 1938) men-
tions the use of icizrna or lime in (@mbitla, in the following verse 21
of Chap. 24 of Cikitsdsthina.

“ FFRTTIEREFEY: |
S afdd 3 amEes gl R0

Tambiila is also mentioned in the [ollowing verses of Chap. 46
of the Sitrasthanag :—

Page 249

4 The Rajanighapiu of Narahari (C.A.D. 1450) refers to the dye-producing
properties of Khadira (Khadira-sara) or extract from the Khadira tree (Calechu)
in the following verse (p. 13 of Anandi$rama Edition, Poona, 1896) :—

“ @ifRT afiEe TER R I
94: gircarey o & WA ney 0"
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......... “ TEATE NS FFE 1 B e ||

‘Iaﬂﬁm gaal Wqﬁﬁﬁﬁ%: |

UHTHISEHBATGALES: Il weu

e TFEAGA] GERAGHIE: |

AFTSEARA: gawaat o 1 eeq 1"

(9) The Carakasarithita also mentions tambiila in the following

verses of Chap. 5 of Si#ttrasthana (p. 42 of N. S. Press Edition,
Bombay, 1941) :—

“ grateareda Yumsfideatissar o ok
ANESFFAT SAFET FSI 7 |
RS TS T AEIFTET G @
am FREHAle: R vt T vol ”

There is no reference to citrna or lime in the above ingredients
of tambiila mentioned in the early medical text of the Carakasarr-
~hitd. We must go through the whole text of this work and see if
ciirna as an ingredient of t@mbiila has been mentioned in some other
context.

(10) The Rajanighantu of Narahari (c.A.D. 1450) records
the following verses about cirna on p. 132 of the AnandaSrama
(Poona, 1896) Edition of this work :—

s — ¥ qgi AT TR THAAPIGTH,

e T WA g 999 |

fomed st aeIRrelad dlergd fwew,

ThRIfRT Teg=autgaed TFARS ST N Re |l

ST —

quifasd oAy GRE
T TR FGE |
TR QR g
Sone feeghmear 1y 0 ”

Verse 20 in the above extract mentions the properties of cirna
from the Arjuna tree, Kutaja plant etc. The ciirna from Sukti (pearl-
oyster) mentioned last in this verse is identical with the lime from
oyster-shells used in {ambila. Verse 21 delinitely deals with cirna
or lime and its use as also the use of Khddirasara or catechu in
tambitla. This verse may be compared with verse 36 in the Gandhu-
yukti section of the Brhalsasnthita quoted above.

(11) The Astangasarrgraha (c.A.D. 625 according to Hoernle,
or 8th-9th cent. A.D. according to Prof. Dineshchandra Bhattacharya)
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of Vagbhata definitely refers to Citrna (lime) and Khadira (catechu)
in tambiila in the following verses (34-38) of Chap. 3 of Sitrasthdna
(ed. by R. D. Kinjawadekar, Poona, 1940, p. 15) :—

¢ e QneaRgEEn R N

A FEiESITEgd: 98 Il 34
AgEl fraed gd grRentIa I
IErasasfore AT aaga 1 38 I
PemaEFTE QR S &g 0

o gAY ¥ @R av T AEa 0 s
fgei® i = aquiERd T s

(12) The importance of the medical properties of the IK(hadira
(Acacia Catechu) and its products was recognized more than 2000
years ago as will be seen from the references to Khadira by Caraka,
Su$ruta, Vagbhata, Hirta, Calkradatta, Dhanvantari-Nighaniu,
Vrnda, Sodhala, Bhavamiéra (Bhgvaprakasa) etc. collected by my
friend Vaidya B. G. Shah (Pages 452-458 of the Nighantu Adarsa,
Part I, Ahmedabad, 1927). R. N. Khory in his Maleria Medica,
II, 184 records the Actions and uses of catechu as follows :—

“ Powerful astringent, stronger than Kino, anti-periodic and
digestive. Its action is due to the fannic acid it contains. It is a
powerful astringent to the mucous membranes, given in dyspepsia
attended with pyrosis, and also diarrhoea in children ; in dysentery,
intermittent fevers and scurvy ; as a gargle in hoarseness of voice and
sore throat. Locally as a dusting powder, hypertrophied relaxed ton-

sils, ulcerated and spongy gums and to control passive haemorrha-
ges. 1]

i

(13) The combination of the decoction of the khadira (Cale-
chu) and Kramuka (betel-nut) is prescribed in urinary troubles by
the Susrutasamhita (N. S, Press, Bombay, 1938, p. 452) —Cikitsa-
sthana, Chap. 11, Section 9 as follows :—

“ RZARE FICF SFFTE ... THATN L N
(variant “ geT-sgH-ETE )

Kadara is explained as white catechu by the lexicons Vaijayanti

(c.AD. 1030) — ¢ %% g «®aq @Rk and Medini (c.AD.
1200-1275) — ¢ wzx: sk W™ ”»
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In the (ambiila also there is a combination of kramuka® (betel-
nut) and khadira (catechu).

(14) The Carakasamhitd (N. S. Press, Bombay, 1941) gives
recipes of (1) a pill (gutika) of Catechu (Khadira-sara) and (2)
oil from Catechu in the Cikitsasthana, Chap. 26, verses 206-214 (p.
609). These recipes are prescribed for persons suffering from mukha-
roga (diseases of the mouth). The recipe of the Khadira-gutika
contains numerous ingredients like === (sandal), =ag (clove),
s, amasm (nutmeg or its outer covering), wi3yel, W@FY, qwl
(cardamom) etc. Some of these ingredients are used at present
in {ambila. The verses  referred {o above begin with ¢ gl
wiwares » and end with « gRORULRG ¥ v sRuR+w. » In this
Khadira-Gutika of Caraka we have the ancestor of our modern scen-
ted Kat-goli or Catechu pill used in Tambiila.

(15) The definite Catechu pill (Kat-goli) used in tambila is
describad in detail by Some$vara in his Manasollase (Section on

Tambiilla called tambila-bhoga) — Vol. I1 (G. O. Series, Baroda,
1939), p. 85 :—

( Wi ) — * Qfceragt § SegltaRseg || qee |
siEvEFeragh REQAAIFATT |
Yo Tl ST gHr i Qe |
BEramdR w5 gamt = aoEEt |

(BRERGERER ) - TEREd il AeFoaga I 29k |
MARFET i Pl geerm |
TR e Fwa: qafaa | qve |
Fad Wik a7y wRFR |

The catechu-pill for king’s tambiila contained musk (Kasturi),

Sandal (Srikhanda), camphor (Karpiira), while the catechu-powder,

used with {@mbitla contained powder of nutmeg (jatiphala), cam-
phor (Karpitra) etc.

(16) In the light of the history of Catechu in tambiila recor-
ded above the [ollowing notes [rom the article on Catechu in the

Hobson-Jobson (London, 1903, pp. 173-174) would be found inte-
resting :—

5 In the Bodhayaniyagrhyasesasiitra (Mysore, 1920, P. 374 — Prasna V,
Chap. 7 — Vanaspati-homa) worship of THAIH (betel-nut tree) 1is

prescribed ( “ SEEFIGIEAT s et ). This text possibly belongs to 3rd

or 4th Century AD, (See p. XXIV of P. Harting’s Edition of Selections from
this text).
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CATECHU also CUTCH and CAUT—An astringent extract
from the wood of several species of Acacia (Acacia Catechu) the
Khair, and Acacia Suma, Kurz, A.C. Sundre D.C. and probably
more. The extract is called in H. Kath (Ski. kvath ‘to decoct’) but
the two first commercial names which we have given are doubtless
taken from the southern forms of the word e.g. Can. Kachu, Tam.
Kasu, Malay. Kachu. De orta, whose judgments are always worthy
of respect, considered it to be the Iycim of the ancients and always
applied that name to it ; but Dr. Royle has shown that lycium was
an extract from certain species of berberis, known in the bazars as
rasot. Culch is first mentioned by Barbosa among the drugs imported
into Malacca. But it remained unknown in Europe till brought
from Japan about the middle of the 17th Century.

Usages: AD. 1516 “drugs from Cambay...Cacho”—Barbosa, 191,

AD. 1554 —*., .Cate... (at Ormauz) they call Cacho” —
A. Nunes, 22.

AD. 1563 — “...the wood vulgarly called Cate” — Garcia
f. 125,

AD. 1578 — “The Indians use this Cale mixt with Areca
and with Betel and by itself without other
mixture’ — Acosla Tract; 150,

AD. 1585 — “Sassetti mentions Cat as derived [rom the

Khadira tree ie. in modern Hindi Khair (Skt.
Khadira).

A.D. 1616 — “Catcha”
—- Foster, Letters, 127.

AD. 1617 — “Cacha” (drug)
— Cook’s Diary, i. 294.

AD. 1759 — “Hortal and Colch, Earth-oil and wood oil.
— List of Burma Producls etc., Oriental Repor!
i, 109,

C.AD. 1760 — “To these three articles (betel, areca and
chunam) is often added for luxury what they
call Cachoonde, a Japan-earth which from per-
fumes and other mixtures, chiefly manufactured
at Goa, receives such improvement as to be sold
to advantage when reimported to Japan......
Another addition too they use of what they call
Caichoo, being a blackish granulated perfumed
composition.”

- Grose, i, 238.
AD. 1813 -— “The peasants manufacture Calechit or lerra
Japonica from the Keiri (Khair) tree (Mimosa
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Calechu) which grows wild on the hills 'of
Konkana but in no other part of the Indian
Peninsula” (erroneous) '

__ Forbes. Or. Mem. i. 303 (2nd Ed. i. 193).

(17) The Khadira plant has a great antiquity and sanctity.
In the Rgveda (Book III, Hymn 53) Indra is invoked as follows:—

“19. Enclose thee in the heart of Khayar (Khadira) timber, in
the car wrought of Simsapa put firmness” (Griffith’s Trans. Vol. 1,
1896, p. 375).

Griffith’s Note:—*Khayar-limber”: the hard wood of I_{hadim.
or Acacia Catechu of which the pin of the axle was made. Simsapa:
Dalbergia Sisu, also a common timber tree.

“ It would require a special monograph to trace the history of
the Khadira tree from the time of the Rgveda upto the present day.
This tree had great sanctity in ancient Indian sacrificial ritual as
the sacrificial post was made of Khadira (Khadira-yiipa). Kautilya
in his Arthesastra (Chap. XVII of Book II on Superintendent of
Forest Produce, p. 107 of Eng. trans. by Shamashastry) mentions
among forest products (1) Khadira (Mimosa Catechu) and (2)
Somavalka which is white Khadira (see p. 625 of Ast@ngahidaya-
kosa by K. M. Vaidya, 1936 — article on Somavalka mentioned
in the Satrasthina of the Astangahidaya). The history of the eco-
nomic products of India on the strength of Indian sources has not
yet been studied systematically. Such history will have a respect-
able place in any comprehensive history ol Indian Culture when
it comes to be written. For this purpose each of these products

must be studied separately from the historical and cultural point
of view,

(18) Berthold Laufer in his Sino-Iranica (Chicago, 1919,
p. 481) refers incidentally to Catechu as follows:—

“It is not intelligible to me why Hirth says that in the Ming
dynasty (A.D. 1368-1644)"% lu-wei “Was, as it is now, Calechu, a
product of the Acaecia Catechu (Sanskrit Khadira).” No authority
for this theory is cited; but this is quite impossible as Catechu or
Cutch was well known to the Chinese under the names er--Ca or
hai'r-Ca” (See Stuart, Chinese Materia Medica, p. 2; and Laufer,

Loan Words in Tibetan, No. 107, where the history of these words
is traced).

6 See list of Chinese dynasties with dates at the end of Indian Literature
in China and the Far East by P. K, Mukerji, Calcutta, 1931 (p, 4 of the list),
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(19) In Section 13 of Chap. 11 of the Cikitsisthana of the
Susrutasamhité (N. S. Press, Bombay, 1938, p. 450) the author

describes the method of gathering the juice of Khadita (Acacia
Catechuw) directly [rom the tree as follows: —

“ wa: @iRTRmAgTReaT — R aaey, JguEd AWETaE @R
ofta: amiiE o awd g9 fown sewd gni afteg s Brevarg, aur
wmgmarrif el @ § A safed sERd g inEE: eriedg
TI( A A I6: AR SARA, T A9 A Wi R, o
W 7 sy | ke faam g e et

The Khadira-vidhana or the method of gathering juice of
Catechut prescribed above was as follows:—— A Khadira tree growing
on good ground and ol middle age was selected and ground about
its bottom was dug out. A cut was then made in its central root
and a pitcher of iron or bronze (ayas) was so placed underneath
as to admit the exuding juice. The pitcher was then besmeared with
a mixture of cow-dung and earth and later kept in the midst of fire
produced from (dried) cow-dung and other fuel. When the juice
had boiled over, the pitcher was lifted up and the juice poured in
a separate pot and kept properly covered.

The above method of géthering the juice from a K}_ladim {ree
so graphically described by Susruta gives us a good glimpse of the

processes employed by ancient Indians in the manufacture of
herbal medicines.

(20) The Yogaratnikara (Anandasrama Sanskrit Series, Poona,
1900) is a voluminous medical compendium compiled between c.A.D.
1650 and 1725 as I have proved in my article on its date (Pages
154-156 of the Bharatiya Vidyd, Bombay, 1943, Vol. IV). It con-
tains a long extract of about 20 verses on tambila (Verses 58-79 on
page 35). The ingredients of {@mbiile mentioned in these verses are
as follows:— (1) qa (betel-nut), (2) sfy (camphor), (3) FEL
(musk), (4) sag (clove), (5) gwag (nutmeg), (6) aFIsya or qut
(betel-leaf), which should be qrugy  (whitish yellow), the betel-leaf
from Vaingadesa (Bengal) was the best (ag qut 9 Fg
awq ” )(7) Catechu (Khadira), (8) lime or chunam (Citrna). The
verses pertaining to Citrpa and Khadira are as follows:—

“ @l e aEEengy |
HanaiaRiqs iRt 0k T 0 ey N
gia® saR @wrag afEie )
Ut Framat § AR werdwar i ex 0’
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The properties of tobacco (amg) are recorded in 7 verses
on pp. 17-18. At present some people chew tobacco powder along
with tambiila or separately. Verse 4 tells us that the use of tabacco
is a remedy against diseases of the teeth (grawg-wa«) and that it

is a germicide ( frRrFoeaTiETa~ ).

The foregoing notes are sufficient to prove conclusively the use
of Ciirna (lime)i and Catechu (Khadira) as essential ingredients of
tambiila for about 2000 years say from the first century of the
Christian era upto the present day. Further evidence on this topic
has been gathered by me and I hope to record it in a subsequent
paper.

Appendix

(The hisory of the use of tambsila in countries outside India
must be studied critically with a view to understanding the spread
of its use in India many years beflore c.A.D. 400. In this connection
I made inquiries of my friend Mademoiselle S. Karpeles, Secretary
of Ecole Francaise d’Extréme-orient at Hanoi (Indo-China) and
sent to her my paper on Indian Nul-Cracker. She replied promptly
in her letter of 16tk March 1949 as follows :—

“Here is the name of the Nut-Cracker” :
Laotian — "MITSANAK”
Vietnamese — “DAO DAU”
Cambodian — “PRANAK"

The habit of chewing betel is very uncient and current through-
out the whole Peninsula and herewith a story about its origin found
in old Vielnamese books translated into French. It is Monsieur
TRAN HAM TAN, who took the trouble to find it out.”

On getting the above story about the origin of tambila I got
it translated into English by my friend Dr. R. G. Harshe, Registrar,
Deccan College Research Institute, Poona. This English transla-
tion is given below. I take this opportunity of recording my besi
thanks to Miss Karpeles, Mr. Tran Ham Tan and Dr. Harshe for
their hearty co-operation with me in the present inquiry about the
history of tambiila in Greater India.

7 Prof. R. M, Bhusari has drawn my attention to a genuine Marathi
word for the Nut-Cracker viz.  Qia®ISol (Pophal-phodani) mentioned
in a Mahanubhdva Marathi text of the 13th Century viz. @i@mfm (Edited
by H. N. Nene — 3%qd, p. 100),
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The Life-story of Tan and Lang.
(by Mr. Tran Ham Tan Hanoi).

Formerly there lived a Prince, Quan-lang, who had an imposing
stature. He received the title of “Marquis of Cao” as title of nobi-
lity. Since then he took Cao as the family name. His two sons Tan
and Lang resembled each other so much that one could not dis-
tinguish the elder from the younger. At the age of 17 or 18 they
became orphans and went together to seek a preceptor for teaching
them religion and philosophy. The daughter of their preceptor Lan
Huyén was also of 17 or 18 years of age. When she saw the two
brothers she fell in love with them. Wishing to marry one of them,
she did not know as to who was the elder; and who the younger of
the two. She gave both of them a single cup of meat-soup and one
only pair of sticks in order to know the elder and the younger. The
junior passed all these things immediately to the senior. She then
requested her parents to marry her to the elder one. The couple
sometimes lived away [rom their little brother. The younger
brother felt it very much and saying to himself that his elder
brother being in love with his wife had forgotten his brother on
that account and without informing his elder brother he returned
to the paternal house. Coming to a deep stream at which there was
no ferry he sat all alone and wept grievously and died; then his
dead-body was transformed into a tree: the areca.

‘When the elder one did not se¢ any longer his younger brother
he abandoned his wife in order to go in pursuit of him; coming to
the place where his younger brother had died, he threw himself on
the tree (i.e. areca) and died; his dead body was transformed into
a huge stone, attached to the trunk of this tree. When the young
wife marked the disappearance of her husband, she went in his
pursuit; coming to the place she learnt that her husband was al-
ready dead, whereupon she threw herself on the stone and em-
braced it till her death. She was transformed into a Creeping
stock which braided over the tree and the stone and [rom which
were produced the odoriferous (sweef-smelling) leaves. They were
the leaves of the betel.

Their parents (relatives) came there very much distressed and
built a temple in their honour. At the temple, the passers-by
offered to them, the incense sticks, praised their brotherly love and
the conjugal duty of the victims.

In the month of autumn the king Hung made a journey to
this place. Seeing this temple witn the tree surrounded by the
creeping stalks he asked for its reason and being supplied with the
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information made the frui¢t and the leaf to be brought to him. He
chewed them and spat its juice on the stone which was of a 7ed
colowr and which emitted a good smell. The king returned taking
with him a fruit of areca and a leal of betel prepared with a little
lime he chewed the betel and the areca-nut. He even ordered that
these newly discovered plants be planted in his kingdom and de-
clared that at marriages and feasts one ought to prepare a preseni
consisting of the belel leaves and the nuls of areca.’

[This took place under the dynasty of the Hung-Vuong —
(2880-258 B.C.)]

8 In India also we distribute Pan-Supari (betel-lcal and betel-nut) to all
guests at marriages, feasts and all social and cordial functions. Do we owe
this custom to Indo-China and other countries adjacent to India?



THE IMAGE-WORLD OF THE DHAMMAPADA

By
B. G. GOKHALE

The Dhammapada is perhaps the best-known and the most
popular of the Buddhist Scriptures. And this is so for obvious
reasons. In its 423 verses, grouped in 26 cantoes, the work presents
a veritable compendium of Buddhist ethical thought in a manner
which is at once authentic and striking. Its importance as a
religious text has always been readily recognized. Thus Oldenberg
called it vne of the “most beautiful and richest of collections of
proverbs "' This richness of the text in the matter of presenting
the ethical wisdom of Buddhism has been eagerly utilized by all
those who have written on Buddhism as a religion and as a philo-
sophy. The present attempt aims at drawing attention to another
aspect of the text nmamely, its happy knack of translating philo-
sophical ideas into the language of ‘‘ emotion and poetry ”.*

The image-world of the Dhammapada is, indeed, rich and varied.
Its wisdom speaks in a series of striking images. As C. Day Lewis
defines it, a poetic image “is a picture made out of words. An
epithet, a metaphor, a simile may create an image ; or an image
may be presented to us in a phrase or passage on face of it purely
descriptive, but conveying to our imagination something more than
the accurate reflection of an external reality. Every poetic image,
therelore, is to some degree, metaphorical. It looks out from a
mirror in which life perceives not so much its face as some truth
about its face”.® This quality of presenting the truth about the
face of life is, time and again, brought to the reader’'s attention
by the verses of the Dhammapada. The very first verse comparing
the evil mind to a bullock, and misery to the wheel of the cart brings
out the skill displayed in conveying not only a visual image but also
the sound associated with the rumbling of the cart through the use
of the syllable {t% both in the first and the second lines of the verse.
The idea conveyed is that of a causal relationship which is at once
definite and inexhorable. The same idea, in a contrary context, is
conveyed through the use of the image of substance and shadow in
the very next verse. ‘The sense of evanescence is strikingly conveyed
through the use of the common simile of a drop of water on a lotus-

Buddha, His Life, His Doctrine, His Order (London, 1928), p. 195.

Ibid., p. 236.

The Poetic Image, (N, Y., 1947), p. 18.

Canto XXV, Verse 3 (herealter citations would be abbreviated as XXIV, 3).
5 11, 9.
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petal4 and that of futility and uselessness through the image of a
log of wood?® or a gourd cast away in winter.® Another striking
word-picture concerns the comparison of a man learning simply by
rote without understanding anything of what he has learned to a
hired cowherd counting the cows of others ;* a similar idea wherein
an unintelligent person associating with a learned man is compared
to a ladle or a spoon not knowing the taste of the curry ? or wise
words not followed upon in conduct compared to a flower beautiful
in hue but devoid of fragrance " — such are the evocative images
drawn by the Dhammapada.

The image-world of the Dhammapada is as extensive as the
universe itself. It draws upon the world of nature, the world of
animals and birds, the world of human beings and even the world
of the gods. The common ‘ arche-tvpes” are to be seen in the
{requent use of the images of mountains, rivers, wind, fire and sound.
An attempt may now be made to examine the different similes and
metaphors in their several groups.

The world of nature : 1In this the image ol the moon is the
most striking. There are references of the phases of the moon,*
the moon hidden by clouds,’* and the moon traversing the path of

the constellations.’> A mention is also made of the three parts of
the night.1?

The simile of the mountain is very often used to convey the ideas
of ruggedness, immovability,”* primordiality and eminence.’* The
splendour of the Himalayas is brought out by saying that the moun-
tains shine from afar 1¢ ; in another the wise man in his patience is
compared to the earth.!?

Another frequent object of imagery is the river to which is com-
pared human existence beyond which lies Nibbana.* Death is also
compared to a flood® indicating thereby a certain unity in the
processes of life and death. Nibbana is compared to an island
which cannot be overwhelmed by the flood of the processes of life
and death.? Life, in its unreality and ephemeral nature is com-
pared to a bubble or a mirage* or to a bamboo-grove overwhelmed
by a flood.>* The action of seepage of water is very vividly brought
out in the simile which compares it with similar action of passions
on a mind which is compared to an ill-thatched roof.>® A stormy

6. XI, 4. 7. 1,19, 8 V, 2

9. 1V, 8 10. V, 11 11. XIII, 6 and 7.
12, XV, 12, 13. XII, 2. 4. VI, 6.

15. II, 8. , 16, XXI, 15. 17. VII, 6.

18 VI, 10 19. 1V, 4. 20. 1II, 5.

21, XII, 4 aleo IV, 3. 22, XX1v, 4, 23. 1,13
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wind uprooting trees is referred to in a striking simile ® and the
action of fire in its natural as well as metaphorical allusions is also
presented in a number of images like bhasmacchanno pavako * ;
dahantam aggiva gacchati,™ ragasamo aggi”® and miccam pajjalite®®
The vitality of natural growth is brought out in the simile of a tree
growing up again after cutting *® or its ubiquity is pointedly refer-
red to in the simile of the all pervasive maluva creeper.® The un-
[riendliness of nature, if its laws are violated, is the subject of another
simile.™

The floral world is drawn upon not only to point out a moral
but also to adorn the tale. The most frequently mentioned flowers
are the lotus® tagara, mallika and vassiki.”> Out of the 15 verses of
the Pupphavagga — the canto of flowers — 14 have references by way
of similes to flowers, their beauty, attraction and fragrance. The
6th verse admonishes the monk to he like the bee in living in the
village, for the bee takes away the honey without damaging the beauty
of a flower, similarly the monk should obtain his livelihood without
disturbing the harmony of a village.
The world of animals and birds :

Of the world of animals the elephant, horse and the bull find
frequent mention in the similes and metaphors of the Dhammapada.
The Buddha compares himself to an elephant in battle in the very first
verse of the Nagavagga or the canto of the elephant. * The elephant ”
observes Sarvapalli Radhakrishnan,* *is the symbol in Buddhism
of endurance, strength and restraint ” and we might add, majesty.
It will be recalled here that of the five symbols used by early Bud-
dhist art, the white elephant stands for the conception by his mother
of the Bodhisattva himself. The horse stands for renunciation, the
Bo-tree for Enlightenment, the two deer with the wheel for the first
preaching of the Law and the Stipa for the Parinirvana of ihe
Buddha. Ag$okan art has made the figure of the bull famous with
its use at Rampurva. In the Nagavagge there are references to
famous elephants like Dhanapila and descriptions of well-trained
elephants. Of the horse the difference between a weak horse and a
strong one is brought out in showing the superiority of the earnest
over the slothful and of the wide-awake among those who are
sleeping.*® The superiority of the Sindhu breed of horses is men-
tioned in one verse * while the training of a wise man is often com-
pared to the breaking of a horse.*” The other animals mentioned are

24. I, 7. 25, V, 12 26. II, 11.
27. XVIII, 17. 28. XI, 1. 29. XXIV, 5.
30. X1i, 6. 31. XXIi, 6. 32, XX, 13,
33. XXV, 18. 34. Sec the Dhammapada, p. 160.

35, 11, 9, 36, XXIII, 3. 37. VIL 5 and X, 16.
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a hog (a slothful, gluttonous man revelling in the pleasures of life
is compared to a hog),™ a suckling calf (a sensual mind attached to
desire is likened to a suckling calf) *® while the ageing of an ignorant
man is compared to that of a bullock.*® But a simile which is of
frequent occurrence in Indian literature namely, that of the spider
and its web occurs here but once#! Of the birds the ones mentioned
are the swans,** crow,*® and cranes."* In another charming word-
picture the restlessness of a fish out of water ** is very strikingly
brought out through the appropriate use of the verb paripphanda.
Mention also must be made here of two picturesque similes of the
tracklessness ol the birds in the sky (@kase’va sakuntanam gati lesam
durannaya)**and the bird freed from the net (jalamuttosakunto) .

Finally we come to the world of men with all their hierarchy,
their organization, their desires and fears. Irequently the figure of
the king is used to indicate the excellence of the social order {rom
which he springs,’® the majestic tame elephant which he rides,** his
painted chariots,* his exile,”* his arbitrary or punitive action,** and
lis ambition to become the sole monarch of this whole earth.” The
complexity of the mind and the desirability of its being well-ordered
is compared to a planned city®® with a sly reference to the existence
of dung-heaps.” War, as an institution, is described in all its orga-
nization and frightfulness.”® But the peaceful side of life is not
forgotten. Relerences to aspects ol farming operations,” the pastoral
vocation, the almost “ arche-typal ” use of the term gocare and the
mention of the professions like water<«arriers, fletchers and carpen-
ters, the iron-smith and the silver-smith, the artist and the gambler
all these are mentioned as the essential constituents of a rural or
urban life. The transition from a rural-pastoral miliex to an urban-
commercial economy with an increasing use of money as a medium
of exchange is shown by a number of similes referring to kaha-

38. XXIII, 6. 39, XX, 12, 40. XI, 7.

41. XXI1V, 14. However, the sense here is that of the spider being the prisoner
of his sell-created web, very much different from the sense in the spider-web
configurations in Western literature. But c¢f. the Chincse proverb :(— * The
silkworm weaves its cocoon and stays inside, therefore it is imprisoned ; the
spider weaves its web and stays outside, thereflore it is [ree.” The Wisdom
of China and India, (ed) Lin Yutang. (N. Y., 1942) p. 1093.

42. VII, 2. 43. XVIII, 10. 44. XI, 10.
45. III, 2. 46. VII, 3. 47. XIII, 8.
18. XXI, 5. 49. XIII, 2. 50. XIII, 5.
51. XXIII, 10. 52, X, 11. 53. XIII, 12.
54. 1III, 8. 55. IV, 15.

56. VIII, 4, VII, 6, XI, 11, and XXII, 9. 57. XVIII, 18.

58. For pastoral life see X, 7; 1, 19; for the term gocarg see 1, 11, 12; 11, 2;
VII, 3; X, 7; XIV, 2; for the other professions sec VI, 5; X, 17 and II,
1; X, 6; XXII, 3; XVIII, 5, 6.

sS. 6
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pana®® and nikkha® the use ol scales™ indicating fixed measures,
and the activities of the merchant travelling with a caravan.®* The
landscape seems to have been characterized by long stretches of
forests®* with trails and roads® passing through them and the
dangers of the journey are pointedly referred to through a number
of similes.s? The famous utterance of the Buddha about the house
and the house-builder enumerates a number of the parts of a house
such as ‘phasuka and gahakiitem and the thatch.*

There are also a few references to current Brahmanical practices
like fasting,”” worship of the sacred fire,%® ascetical practices® and
popular religion,™ learning™ and learned men.”? The world of the
gods comes in for incidental menlion and the gods so referred are
Indra,”™ Agni ** and Yama.’* Finally if gods are mentioned the Evil
One is not forgotten. He is described on a number of occasions.?

Such is the image-world of the Dhammapada. As is inevitable
many of these similes are to be found in equal profusion in other
texts of the Pali canon like the Sulla-nipata, the Thera-Theri-galhas,
the Nikayas and the Vawmnses. This is as much due to the very
nature of the text itself, which is an anthology of the utterances of
the Buddha, as due to the fact that they relate to a consistent world-
view expressed through a number of well-chosen ‘arche-typal’ images.
Light and darkness, island and ocean, ship and stream, path and
wilderness ; these are some of the most common pairs of opposites
through which striking philosophical and ethical ideas are conveyed.
They relate to the everyday world around, for it must not be forgotten
that the teachings oi the Buddha were primarily meant for the
common people and aimed at leading them from darkness to light,
from the flux of change to changelessness, from the unreal to the
Truth itself. In this task of making the Truth self-revealed the
image-universe of the common world was adroitly used. But in this
process it was also visibly demonstrated that literary beauty is not
antithetical to ethical and philosophical profundity.

59. XIV, 8. 60. XVII, 10. 61. XIX, 13.
62. IX, 8. 63. VII, 10.

64. See the terms for different types of roads, magga, 1V, 14, Mahapathe, 1v, 15.
dvedhapatha, XX, 10 and upanis@ V, 16.

65. XVI, 11; IX, 8 and XVIII, 1 and 3.

66. XI, 9; 1, 13, 14. 67. X, 13.

68. VIII, 8. 69. X, 13

70. X1V, 10. 71. XVIII, 7.

72. XXI, 6. 73. 1II, 10.

74. VIII, 8; XXVI], 10. 75. IV, 1, 5; XIII, 4 ete

76. 1vV. 3,1, 7, 8; 111, 2, 5 clc.



THE HIGH ENDOWMENTS AND DIGNITY OF YAMA
By
The REV. H. HERAS, S. J.

It must be said first of all that the Rgvedic 7sis understood very
well the double nature of man, partly: spiritual and partly material.
Of the eight Adityas, who naturally participate in the spiritual
nature of Aditi (the Absolute), it is said that “ the eighth angelic
being [the last Aditya] is in human guise”, manusvat daivyam
astamam ' ; that is to say, the last spirit created by God (the soui
of man) ‘“remains incarnate in the universe”:. It is equiva-
lent to what was said about man by King David : “ Thou hast
made him a little less than the angels”®. Thus the Ailareya
Aranyaka may rightly say : Immasnt lokamabhydrcat purusariipena’,
“He (God) shines upon this world in the image of man”. All the
creatures of the world proclaim the glory of the Creator, but the
reflexion of the latter shines in a special way in the soul of man.
Such was Yama, the first man *, and such was the natural beauty

of his soul. Had he besides any other gifts from the liberal hand
of his Creator»s?

The first man and father of the whole human race, one in whom
the Creator had placed such trust and confidence®, could not but
be endowed by Him with extraordinary qualities. Some of them
are recorded by the Rgvedic rsis.

First of all, Yama was not destined to die. His immortality was
so well remembered in Vedic tradition that the people are invited
to honour and venerate it : “ Let us with offerings honour Yama’s
deathless birth ”, Yamasya jatam amrtam,” which means that {rom
the time of his creation all those material forces which naturally
tend to the final disruption and disintegration of the human body

1. Rg, 11, 5, 2.
Cf. Coomaraswamy ; A Necw Approach to the Vedas, p. 67. That man is
classified as one of the devas (shining beings), in [act the last one, is
clear from the Satapatha Brahmana, X1, 1, 6, 14 ; “ These are the deves
who were created out of Prajapati : Agni, Indra, Soma and Paramesthin
Prajapatya”, the latter being the first man, Cf. Brhadaranyaka Upanisad,
II, 6, 3; 1V, 6, 3.

3. Ps, VIII, 6.

4, Aitareya Aranyeke, 11, 2, 1.

5. Cf. My article on “The Personality of Yama in the Rgveda" in the
Jadunath Serkar Commemoration Volume.

6. Cf. Rg, X, 10, 3.

7. Ibid., 1, B3, 5.



84 H. HERAS

were stopped and eliminated for all practical purposes® The
Sumerian traditions record the same fact when stating that the first
man grew not old?; which is also said by Hesiod :

“ Nor o'ver decript age mis-shaped their frame,

The hand’s, the foot’s proportions, still the same "'
The absence of death from the horizon of Yama’s life is in perfect
agreement with what his Iranian parallel, Yima, says in the Avesta :
“In my kingdom shall be neither ... disease nor death . Accor-
dingly the Yasna says that in those early days “ people were free
from dying "'?; and the Ram Yast, that “ men were undying 2.

A number of primitive tribes, the world over, remember the
same great privilege of the first men. The Algonquins of California
repeat that in those days * there should be neither sickness nor death
for man” *. The Singphos of Assam say that their ancestors
during their sojourn in Maijai-Singra-Bhum, ‘‘ were immortal "’ °.
The Bakairi of Brazil aver that in those days * men lived for ever,

there was no death "!s, Accordingly the Arunta of Australia style
the place wherein early men lived “ a place of immortality "’ *7; while

the time itself when they lived is called the “ age of immortality ”
by the Zufii Indians of North America.'s Also the Aveste affirms
that Yima “ruled an age of immortality ” '*. The Karyans of
Bormeo finally state that:man was destined never to die ** but would
have gone straight to Amei’s Place of Heavenly Delight, the Apur
Lagan above the Clouds” *. An ancient Indian statement, very
often repeated in philosophical works, may perhaps be an uncon-
scious remembrance of this original immortality of Yama : men

8.

This is also what is meant by the statement that Agni, Indra, Soma and

Paramegthin (the first man) “ were born with a life of a thousand years”

(Satapatha Brahmana, XI, 1, 6, 15). Very often endless time is expressed

by a very long periad of time. In this case the first man is said to have

the same long life as the devas.

9. Langdon, Summerian Epic of Paradise, p. 6.

10. Hesiod, Opere et Dies, p. 9.

11. Vendidad, 11, 2, 5.

12. Yasna, IX, 4, CI 5.

13, VYasts, X1X, 7, 33.

14. Schmidt, Primitive Revelation, v. 133,

15, Dalton, Descriptive Ethnography of Bengal, p. 13.

16. Mills, Prehistoric Religion, p. 206.

17. Spencer-Gillen, The Arunta, 1, p. 73.

18. Suching, “ Zufii Creation Myths”, Eleventh Annual Repori of the Bureau
of 'American Ethnology, p. 381.

19. Yasna, XXXII, c.

20. Mills, op. cit, p. 201. The beliel of the original immortality of man is
one of the most extended traditions throughout the world. CI. Frazer, The

Belief in Immortality and the Worship of the Dead, 1, pp. 59-86.
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are said to be amriasya putrdah, * children of immortality "'#%.

Another quality with which Yama was adorned was wisdom.
He is called by his own sister-wife Yami vedhal;, “ a sage’**. And
if we take into account the short life of Yama before he was ad-
dressed thus and his lack of experience in things terrestrial and
divine, we may easily admit that this wisdom was not acquired by
him, but infused into his soul by God.

An incidental reference to the wisdom of Manu — the parallel
of Yama — will confirm this view for he seems to have been held
an expert in the knowledge of the medicinal qualities of fruits and
herbs, a knowledge which the rsi prays God to bestow on
him, very likely as it was bestowed on Manu himself. “ Of your
pure medicines, O potent Maruts ", says he, “ those that are whole-
somest and health-bestowing, those which our Father Manu hath
selected, I crave from Rudra for our gain and welfare.” **

The wisdom of the first man is once more commemorated in
the Rgveda, concerning Ayu, which is. according to Sayana, another
name of Manu. It is therefore said that “at Ayu's ancient call
he by his wisdom gave all this progeny of men their being.” =

Hence it is evident that the wisdom of Yama was well known
to, and celebrated by, all his descendants. A remembrance of this
great gift to the first man seems to be contained in the belief of the
Jainas that the human soul in its pure state possessed infinite
knowledge, unania jiana*. The same seems to be the view of
Vallabhacarya when he teaches that in that state the soul of man
“ needed no external will and intellect to reach out towards con-
sciousness.” ¢

This also seems to be the Iranian tradition about the first man,
lor Firdausi says of Jamshed, the same as the original Yima, that
for fifty years, “ his wisdom brought to light the properties of

21. Rg., X. 13, 1. Ci. Radhakrishnan, An Idealist View of Life, p, 307. This
gift of immortality was, in the Mahabhdarata period, misunderstood as
having caused the overpopulation of the earth, owing to which the earth
was supposed to have sank prior to its being raised by Visnu as the
Varaléivatdara. Vana Parva, (III), 10933 (f. The original myth makes the
Varfiha lift the earth from the bottom of the primeval sca of waters, in
the beginning of the Creation. CI[. Tuittitiya Brahmana, XI, 110, 3;
Visme Purana, 1, 4, 2-46. The overpopulation of the earth in the time of
Yima is also spoken of, though never so exaggeratedly, in Iranian literature.
Cf. Jackson, “Old Hindu-Persian Legend ”, J.A.0.S., XVII (1896), p. 186,

22. Rg, X, 10, 1.

23. Ibid, II, 33, 13.

24, Ibid., 1, 96, 2.

25. Dasgupta, A History of Indian Philesophy, 1, p. 189,

26. Johanns, Te Christ Through the Vedanto, 1, Vallabha, p. 43.
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things "2 ; which seems to agree with what we heard of the medicinal
knowledge of Manu. Centuries after, another Iranian author
Jalalu’d-din Rimi still wrote : “ The father of mankind ... hath
hundreds of thousands of sciences in every vein. To his soul
accrued (knowledge of) the name of everthing, even as that thing
exists, in its real nature) upto the end (of the world).” ¢

Fully in accordance with this view, Plato speaks of the first
man as possessing “ wisdom in the various chances of life”, and
being busy in the “learning of every nature which was gifted with
any special power [another allusion to his medicinal knowledge] and
was able to contribute some special experience to the store of
wisdom.” @

In the same way Adapa, the Sumero-Babylonian first man, is
plainly styled “the wise man ” %° as it were par excellence; and he
is said to have * received wisdom from (god) “Ea’, and to have
been * created like a sage among men” 31, Also the Zufii Indians

of North America call the first man, Poshaiyankya, * the wisest of
the wise.” 22

Adam the first man of Genesis is likewise introduced making
use of his wisdom while giving their proper name to all the animals :
““And Adam called all the beasts by their names, and all the fowls
of the air, and all the cattle of the field.” *

We have not traced any other extraordinary quality adorning
Yama, in the Rgvedic hymns ; but in the Jaiminiya Brahmana there
is a passage, which, though without mentioning Yama, certainly
concerns him in the first rate. It is said that “ the devas saw that
in man was divine nature (devatd) ... which would enable him to
succeed them (in heaven) after he had lived well on earth.” %
What was this divine nature? As regards its general nature we
may say that it was not a gift that was due to the nature of man,
for then it would have been called, though perhaps extraordinary,
yet always human. If it was really divine, as it is called, it was not
due to man’s human nature, it was something superadded to it, by
the gracious will of the Lord, it was a grace of God, a prasada.

What was the effect of this grace in the soul of man ? The word
itself used by the Brahmana will indicate this effect. If it was

27. Firdausi, Shkah Namah, IV, 1. 25.

28. Jaldlu-d-din Riemi, Mathnavi, I, 1234-1235 (Nicholson’s transl. I, p. 69).
29. Plato, Statesman, 272 B.

30. Rogers, Cuneiform Parallels to the Old Testament, p. 68.

31. Dhorme, Choix de Textes Religieux Assyro-Babyloniens, p. 149,

32. Suching, op. cit., p. 381.

33. Gen., II, 20.

34. Jaiminiya Brahmana, 1, 98.
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divine, its effect would be a divinization, a participation in the nature
of God, as Plato acknowledges ; when, speaking of the first men he
says that ‘the divine nature (was) being continued in them,”
which is the same as to acknowledge that they possessed the divine
nature by participation. The Teutons also affirm that with the gilt
received from Loke the first man and the first woman * were given
the semblance of the gods.” ** No other seems to be the meaning
of Hesiod when he, speaking of those early men of the Golden Age,
avers that * like gods they lived " %7, Similarly the Legend of Adapa
of Babylon styles its hero ‘‘ a semi-divine heing ” **; and Tagtug,
also the first man, was called *a god” in Sumer * , but “a god"
who is later punished [or disobeying the command of the heavenly
God. All these traditions tend to show that the spiritual grace given
by God to Yama elevated him to a plane much above his nature,
since it bestowed on him the gift of participation in the divine.

Yima, Yama’s Iranian parallel is also said to be possessed of
glory which he had taken * from the devas” *, for which he is
often called “the bright Yima . The Zamayal Yast shows the
spiritual and divine character of this glory, a creature indeed, but
of the highest order, so that man should be through it lifted to the
divine plane. * We worship the mighty Kayanian glory, createc
by Mazda, famous, excessively energetic, careful, vigorous, skilful,
and superior to all other creatures, which belongs to Ahiira Mazda,
that he could make the creatures many and good, many and excel-
lent, many and wonderful, many and prosperous, many and splen-
did ; so that they might make the world renewed, not growing old,
immortal, never decaying, ever living, ever profiting, and ruling-at-
-will, whereby the dead will rise, immortality will come to the living
and progressive existence will be given at will."12 This is the glory
that * adhered closely to Yima the King, the magnificent, for a long
time while he ruled over the septempartite earth.”s* This glory
is acknowledged by Fr. Messina, to be *“ a spiritual element which
becomes the guarantee of success of the King.”'

35. Plato, Critias, 120.

36. Mackenzie, Teutonic Myth and Legend, pp. 29-30.

37. Hesiod, Opera et Dies, 113.

38. Rogers, op. cit., p. 68.

39. Langdon, op. cit., p. 7.

A0 Yastsy XIX, 7, 32.

41, Avesta, passim.

42. Zamyat Yast, II, 9-11 (Transl. by Kanga, “The philosophy of Zamyit
Yast” p. 7 (Reprinted from Sanj Vartaman Annual, 1938).

43. Ibid., VII, 30-31 (Ibid., p. 8).

44. Messina, “ Il Sausyant nella tradizione iranica e la sua attesa', Orientalia
(Rome), I (1932), p. 160.
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What was this success to be is said in the above passage of
the Jaiminiya Brahmana. That divine nature was given to the
first man because it would enable him to succeed the devas in heaven
after he had lived well onearth. That divine grace was the guarantee
of supernatural salvation in syerga, for the first man having been
made of the family of God, by the participation of his nature, was
consequently, the heir of God’s kingdom. *“ As long as the divine
nature lasted in them”, says Plato, “they were the seed of God.”'
“ And if sons,” adds St. Paul, * heirs also, heirs indeed of God.” *¢

There is still in Sanskrit literature another fourth quality which
the first man was endowed with, though it is not mentioned in Vedic
literature. It is found in a passage of the Mahabharata which
commemorates the work of the Creator, while he fashioned the
hodies of men. The text runs as follows : ** The first-horn Prajdpati
formed the bodies of corporeal creatures pure, spotless and obedient
to duty. The holy men of old were not frustrated in the results at
which they; aimed ; they were religious, truth-speaking, and partook
of Brahma’s nature. Being all like gods they ascended to the sky
and returned at will. They died too when they desired, suffered
few annoyances, were {ree from disease, accomplished all their objects
and endured no oppression. Self-subdued and free from envy they
beheld the devas and the mighty rsis, and had an intuitive percep-
tion of all duties.”** This remarkable passage of the epic conlirms
the view that Yama possessed a supernatural grace by virtue of
which he was made participant of the divine nature, for it says
quite explicitly that God made man * partaker of Brahma's nature”.
Consequently he was like the devas. But the passage also speaks
of another gilt that GGod gave to the first man when He formed his
hody ‘“obedient to duty”, so that it was always obedient to the
dictates of reason, never yielding to the allurement ol passions or
to the attractiveness af temptations. Accordingly he * was sell-
subdued and free from envy”. This is equivalent to what Plalo
says of the men who lived in the Golden Age of mankind (the
Krta Yuga of Indian scriptures). He says that “ they despised every-
thing but virtue.”** And again : * Caring little for their present
state of life and thinking lightly of the possession of gold and other
property, which seemed only a burden to them neither were they
intoxicated by luxury ; nor did wealth deprive them of their sell-
control.”™ This control of the reason over the earthly passions i§

45, Plato, Critias, 120.

46. Rom., VIII, 17.

47. Maohabharala, Vana Parva, 12619-12624.
48, Plato, Critias, 120.

49. Ihid,, (Jowett’s transiation), II, p. 84.
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particularly seen in the case of sexual feelings when Genesis says :
“ And they were both naked ; to wit, Adam and his wife, and were
not ashamed "%, A similar tradition is found in different nations :
Plato says that “ they dwelt naked.”** The Teutonic tradition avers
of the first couple : “Naked they stood before Odin at the seaway
end.”* And the Miindas of Chota Nagpur call their parents Tota
Haram and Tota Buri, which means *the naked male ancestor™
and * the naked female ancestor ",

Yama, the first man, was also the king of the earth. ‘ Associ-

ated with the progenitorship ol the human race ", says Dr. Dandekar,
“we find, in Veda, also faint traces of Yama's sovereignty on

earth.” In one of the hymns of tenth mandala he is called
“King " three times,”* besides being compared to God Varuna in
his prerogative of King. * There (in svarga) shalt though look on
oth the Kings enjoying their sacred food, god Varuna and Yama.**
|Both cannot be kings of the same kingdom in heaven. Hence,
just as god Varuna is the King of heaven, Yama was the King on
earth. Yama’s particular association with Varuna in this case *‘ can
be adequately explained only on the basis of the former’s own
sovereignty.”*

The kingship of Yama on earth was not [orgotten in later
times. Ajatasatru, King of Magadha, called Yama ‘“ King” and
reverenced him as such.”* When a pit was dug, Yama had to be
invoked as lord of the earth.®® The sovereignty of Yama is also
mentioned in the Mahabharata, when it is said that * the ancient
and primeval deity, the God of gods, performed the duties of Yama,
in the days of yore, in a terrible time of the Krte Yuga '®, as if say-
ing that first God ruled the earth on behalf of Yama to show him
how to perform his duties as a king. This is in agreement with
what is said in Genesis that alter God created man He ordered him
to * rule over the fishes of the sea, and the fowls of the air and all
living creatures that move upon the earth.”” ** Thus the foundation

50. Gen., II, 25.

51. Plato, Statesman, 272.

52. Mackenzie, Tentonic Myth and Legend, p. 186.

53. Roy. The Mundas. p. VI (App).

54. Dandekar, op. cit., p. 200.

55. Rg., X, 14, 4 and 15.

56. Ibid., 7.

57. Dandekar, op. €t loc. cil.

58. Kausitaki Upanisad, 1V, 15.

59. Paraskara Grhya Satra, 1, 5, 10.

60. AMahabharata, Vana Parva ; 10932-10935. Cf. Williams Jackson, “ On Maha-
bharata III, 142-35-45, an echo of an old Hindu-Persian legend ”, J.4.0.S.,
XVIIT (1896), pp. 185-187).

61. Gen, 1, 28,
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of Yama’s kingship is the fact that he is *identical with Yima,
ruler of Paradise "**. Thus says Oldenderg : * The father of the
human race becomes, probably from the Indo-Iranian period, a king
of the golden age, of that age which knew neither old age nor death,
neither cold nor torrid heat, neither needs nor passions.”*

Also the Khasis of Assam expressly allirm that *“ God appointed
man ruler of everything on earth ""#t. This was very well understood
by the first man, for Yima, in the Avesta, replying to Ahiira Mazda
says: “Yes! I will make thy world increase, I will make thy
world grow. 1 will nourish, and rule, and watch over the world.
There shall be, while I am king, neither cold wind nor hot wind,
neither disease nor death ""¢. And shortly afterwards Ahiira Mazda
gives him the insignia of royalty, as Zarathustra was informed.
*Then I, Ahlira Mazda, brought two implements unto him (Yima) :
a golden seal and a poniard inlaid with gold. Behold here Yima
bears the royal sway ", Yima furthermore is introduced founding
a vara, in the exercise of his kingly [unctions, in order to protect
his descendants from the inclemencies of weather, and he enlarges
the vera according to the neceds of his children.’ A similar idea
is found in the Indian epic while it refers to the sebhka of Yama,
wherein after the description of all the boons the inhabitants of the
sabha enjoy, it says that “they all cheerfully wait upon Yama,
the son of Vivasvata” and at the end it concludes thus: “Such
is the sabha of the illustrious king of the pitrs ", i.e., Yama ;% [rom
which the epic concludes that the ideal king is comparable with
Yama®.

The idea of Yama'’s earthly kingship is very often commemora-
ted in the Satepatha Brahmnana, So a priest, praying for a deceased
man, says : “May Yama grant him an abode”, and the text ex-
plains at once: ‘‘For Yama has power over the abode in this
(earth) and it is him he solicits for an abode therein for this (dead
man).”® For Yama ‘“rules over the settlements of the earth and
grants it to the sacrificer.”** This kingly power he seems to exercise
now in consultation with the pitrs, his subjects, in the other world,

62. Macdonel, A History of Sanskrit Literature, p. 68,

63. Oldenberg, op. cit., pp. 454-455.

64. Narayan, ' Khasi Folk-Lore", The New Review, XVI, p, 450,
65. Vendidad, 11, 1, 5 (S.B.E.. 1V, p. 12).

66. Ibid., 11, 1, 7, (Ibid))

67. Ibid., 11, 1,

68. Mahabhdarata, Sabhd Parva, 312-352.

69. Ibid., Santi Parva, 3444.

70. Satapatha Brahmaene, XIII, 8, 2, 4.

71. Ibid., VII, 1,1, 3. Cf. III, 8, 2, 4.
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for we read: “King Yama Vaivasvata, his people are the
Fathers.””> “Yama, the ruling power, with the consent of the
Fathers, the clan, now grants to this (sacrificer) a settlement on
this earth” ; for “to whomsoever the chief, with the approval of
the clan, grants a settlement, is properly given %,

The Rgveda mentions not only that Yama offered a sacrifice,
but that he was the first in stretching the web of sacrifice which
was further extended afterwards by the Vasisthas™. Also Manu
is reported to have offered the first sacrifice™ ; for which he is styled
“ priestly . Yama’s devotion is not to be wondered at: his
wisdom and the supernatural grace which God endowed him with
invited him to make a public acknowledgement of the supremacy
of his Creator ; a sacrifice, wherein a creature is destroyed in honour
of God, is precisely such an acknowledgement. In point of [act
it is said of Manu that he offercd this [irst oblation * with his
heart and soul ”,*” thus giving an example of his devotion and ful-
filment of duty, “ for all the race of men "**. Owing to this famous
yajiia, the beginning of all other yajfias, the memory of Yama was
highly respected and honoured by all his descendants™. Hence he
is mentioned together with the Angirasas, who are the typical first
sacrificers*®*. In the Upanisadic period Yama was said to be based
“on sacrifice ”82. Manu likewise is styled “rich”, naturally in
merits, owing to his oblations®:, This sacrifice of the first man Is
still commemorated in the period of the Brakmanas :  Paramesthin
Prajapatya saw that sacrifice — the New and Full-Moon offerings
—-and performed these offerings .

What kind of sacrifice did Yama offer ? The Rgveda does not
give details about the creature then destroyed in honour of God,
but I am inclined to believe that he offered only the fruits of the
earth, for this seems to have been the only sacrifice offered before
the Fall of man*. One thing is certain that the first man made
use of fire to cause the destruction of his oblation. Agni is spoken

72. Ibid., VII, 1, 1, 4,

73. Ibid.

74. Rg., VII, 33, 9-10,

75. Ibid., VIII, 43, 13. X, 63, 7.

76. Ibid., 1, 76, 5.

77. Ibid., X, 63, 7.

78. Ibid., 1, 36, 19.

79. Ath., XVIII, 2, 32.

BO. Rg, X, 14, 3-6.

81. Brhadaramyaka Upanisad, 111, 9, 2.
82. Rg., IX, 96, 12

83. Satapatha Brahmana, X1, 1, 6, 16.
84. Cf. My forthcoming book Fall and Rise, ch. 25,
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of ag “the priest of Yama ’*, Manu is said to have * enkindled
fire” for the sacrifice*’, Yama is in this connection said to have
discovered fire which was hidden, 1.e. not known up to them® ;
while Manu is reported to have brought fire * from far away ",
which originally may be the same idea. In point of fact another
text says that * fire was born by Manu's law ’®, Owing to this
use of fire by the first man, Agni is said to have been “ appointed
as priest by Manu”,” ““a most skilled priest”,"* ordained by the
devas for Manu’s sake "**. God helped Manu in the performance
of the sacrifice®, probably by sending gentle breezes to favour the
kindling of the wood™ and blessing his humble act and prayers®.

~ Yama being the founder and originator of all sacrifices, the poe-
tical metres which symbolised the sacrifice soon were said to be

deposited in Yama’'s custody*. Owing to the same reason the
hest qualification a priest may hold is ** to be the priest of Yama "7,
while the sacrificer himsell is styled “the well-loved friend of Yama’?s,
In point of fact in ancient Iran all priests claimed their origin from
Manus®™. .

Owing to this tradition concerning the first sacrifice performed
by Yama, when the epic wants to extol the excellence of Bindu-
saras, a place north of Mount Kailasa, it states that the gods them-
selves, Nara, Narayana and Brahma performed sacrifices there, to
whom Yama himsell is also added as having sacrificed on the same
spot1¢”,  This tradition of Yama’s priesthood is even now traced
in the rites of the Puranic type of matrimony in vogue among mosl
of the Tamil castes. In this kind of matrimony the purohil or
priest performing the ceremony is regarded as equivalent to Yama
himsel ',

85. Rg., X, 52, 3.

86. [Ibid., V1I, 2, 3: X, 63, 7: 69,

B7. Ihid., X, 51, 1.

88. Ibid., 1, 128, 2.

89. Iiid.. 1, 128, 1.

9. Rg, I, 13, 4.

9. Ibid., 1, 128, 1.

92, Tbid, 1, 36, 10.

93, Ibid, VUI, 15, 5

94, Ibid., VIII, 10, 2.

95. Ibid., VI1II, 52, 1.

96. Ibid., X\ 14, 16; Ath, XVIII, 2, 6 & 32. The explanation of Ehni, ap.
cif., pp. 154-157, based on his solar interpretation, does not seem to be
satisfactory.

97. Ibid, X, 52, 3.

J9B. Ibid., X, 21. 5.

99. Keith, The Religion and Philosophy of the Veda and Upanisads, 11, p. 620,

100. Mahabharata, Sabha, Paiva, 59.

101, Thurston, Castes and Tribes of Southern India, 1, pp. 10 and 13.



AONRDY T
MGwE J. Fo

AITET  FEHIMEINEl  gagEU€d  QEEaed R,
‘ qonfsaE SeEan ggARaar da srmEiiEaEifa
A frameTEy | auaz-agernRangmiit agd s e
EPAMEEAFRAAOEAT | ¢ Fh FIEae R Sagarasunee |
FAT ARE FET A 2R s |’ (EvaRd 1. ) 9 e s 6-
FAAHCAANRY qUET @FG WY KETATENEE Tg GHiE
el A fFeraerEd | T=t T 7 sEtfaalas@aEE evd
qaYy SFMEREEAEIAAIEARIRA 7 AATRsh_ |-
TRE | HFAUAIREA 59 IR A @T IR IR NaTaTAMET
FAGEMY FOTNARFRITIRAET F21qAMsT Ugargyry | Sgaar
aRaTAGIadT TACATEERTAERI = wafy | adai & s
FENY I SEETFEERUNHE Swaggea |

A= AgERE Ssautager Az AT s aiaey | ad
TAEY ATHTH: THAGE AR aeEAmsqoeaad | fen-
FakrfafEegs TsaamAda) st fafAaarracy aelaAn A
TR fAigE - Aol — mEawg - ArE - glew — areeRET -
yeaEs — Ry — 3T — sy — Wl - Taa-aikrs-darEs-
A - AT — O - AFTREE R SgE: gga SeErRinEd |
TIHREAFEIR] SR AR T AAT AR TAIGISTa-
EAAEG TN Afdla EIateia aaEey, 1eTey, IUE-
Ay, ATIARY T G @ T GAAFOUAGATAREA qR-
wfsoeia fEd) aunze s RgehmaaRkaaaargasaly
IENRRY I IO g e seraatamEed I Stawmfa
T MY S THESSHRETH O ggRit Taeds | aunaac-
WA} qele MAGREEEH STNTAARR] FEA] Sy AERSET
s AR gRgETTA e AeEiiam 5 I ama w@Rar
T Zfm=au wafa adEkenadeer samgaasmE
T, |

TH TRYSAATEFTALATITMNL ERE SRR
dEmEl  aurazer mawm G Gefd ofsi AR
SRFEESIREEAERT T qREISET AAgEERaE
dreaitrgeia, Rawe  sRaeneR Ghgeremieda-
WG AT TROEgeEdiE | AErRsaE Attt



94 G. C. JHALA

fftreaenzdral  AftwanseasfmfEal | froaadnfasa
G gankagemeatmiEEsEadE | saamaates
il mERTE  RerecwIaTedoIaEer g3ad aeadl-
AN | TRADAERIZTFATAT MM FTEE DA O |
TEMIA G 4 HTS TAETTIR. SAATA Fﬁ‘g gFRNEYEd aeq
aaEEiTRT Fram Beaeafimma @1 arg afagy | aggnaReg
AEATSEIATT SEAIEd  ardRTarmagTeeR |

sfizderdasy |um: gt‘agasr aawa WEAREE YAFESEHl 58
wAT Gmrawafnﬁnm TFANA] gFer qaad  sEanE |
TS Ara  FUNEGRITRN  FgrtEzaaman
afRafl | FEW EIE W T WE TAEA FAN AeEEd ai-
WA MEFEE QRTaREcaaqames Raqgerraffasai |
AFSITERNEAUET TAES ITEATIIRARFAR | SRedgea
AR WEEsTR AT ST TR | SR W
SHTIAERET A AFAE [ASFT FRNHRIAF AGRraRAm-
TR ATREFEE TR Ferrner mgwat | fredbe
AETMEFIT  TEF AEEETEERSETERTSEam 9
atuﬁahaﬂn@x:ratngnaﬁ | ZageEE ARl 7e-
searar: |Agad ARP | smwrargan WREEE e
QPR |FEEd RammEenTT akagTEE, Gaf | gEa |
TMeq TF (FEranArmdaRaa aﬂmgnax'a | TIRTFAAT THIE-
AFAIGEITTAFA TAATTAAT LIZZAN 3 JY IRASNFAG W |
f agm, FEEdRdEEl TR SEE ARREEm S
F aNE  auARTEmEETEEr | qund S A
@m—aﬁﬂﬁﬁ?mmtatmlﬁvﬂsﬁ o} A SIATHT
TAEA A AT | TEF: TREAT T T,
T GAnT YEN SEEE A o adE FRaEar Awn | /9 s
T giNmiaaERe | AfFEs @y JeaAlgEEr SR |
TR B -5~ A8 - AAQ—- A A-SST-THASZal el
TASSTE 2091 TRIIAEA | TASITFTEZAN FA1 Frqermarmesa |
W, SIRANIEAF 1AMt #d g3 aﬁi‘ﬁf&&mfug quifig = -
Aq | A SATE NFATFR ANOTZET FEASGNTEEAT T | UTESAL
TRFART nammmm%nm@wﬁmﬁar gt Jfrer-
amg Asan Ak 37 | CaEaiaa ¢ aoiitod SReay ’ o
TG SnTzalRKER i

AT TR TGRS aRard@ s awgd | gar
TR AR Bva: SEE SRS AR AR &g
TR W g0 g agTEEmRATRTERE waf | wgne gk




soiRee sFrady | 95

M Rl gRIE- TR - U - FARHA - A A A - S T -
AR A STAAET IR FICHAANRE: SAR ®AA-
qat FugAT A | FEg:, FeR I sue aRgdlaer aagTe-
MATET ANET AT W=HAgiad = Wk | @ el afsagm
aRka, sfEazAsit FAEREaEn, KA Qaro et
gty Somf 9 R | g3 sh eRaAt agaa: S=isi wms-
Brreanres | AARaaaIRTe G4sh aurer aRanIETEROR-
sgfar: gragEsE WY wraatnssha | aaR-FEguaEars
SECAET AL FAGTAAIETATAT | Bhrg q€7 Femogsa €7 a4 Feify
Fraawt aotafiFIpaataERREAgE @ afd B9 o | @A i
AT G AW THAFASFIL: SAACFTEATRC FAIS(ATSH
SragniEdraETaEt aaai atnag | garraf g awer g34-
A AT | BAAFEAEE AT SRR TSR T Re-
FrreEAwegot sifa 9 qwm ten Aifdd 9 | smie
WOl (A FARG RTINS TR T ECE =R g -
TAEMT QT quiana agwaRTiE: Nerr: SRt S
a9 fFERmarETETe AR a@ § § fAmaatfasa  amitsy
TR’ FIHAATIAT G THEWER |

fFa amer sgafady g ssTEcReieafEraai
AT | aUSSETAMAFEEE qaa STAT TS 0T |
ANEN: JUUFRTAL FAEE TOATIATIN | HTAAUR AT
AR TEG NATEdy QGEE | TFRAATET  AInEAeR
3T | QIET IR AN Al TG A AR TEEET
FRIRERATASATIA 94 AFEEggEr O Fa: | simetgaide
g Ty SaEd [RaradTeudq | CIRRERIEREqTal SERES
TEAIMRAAAAA AN G4/ FAa a0 ey Fcedi
Aag N

Q& TIF AN B AR FI T G AT Tl ATEARIEGR
T | THE SA FAAR5E FAR@T / TIEn sEw: | R
FAUIES ARG TEIRAT Joe At @y 7 dRd aar
ASTR A1 7 TgHY A\ a0 AGH A THDAEIFE A1a: | TS
BOEATTEIREER RARe AT 37 ARt aATHeore
FAERASATAIY | AT AOETIET T E-AgA i
AUEEAFAIGE! TRITATANR | SRIEARSARARGTF TR
ami T @ argd, e EReTEReERy EgIaEaEEt
AAFAREARRY, 9 B SR Sea@ aerneaiy akegmai
A TR G | TELARY: TRV A T raa



96 G. C. JHALA

AUEAINTHGAT TINY ARAIERATE AR eI aT=aaaEr
TR S1da It ARl wweEie o o fAega |

ARAGFFAST AU ARSIl AT | g
Haemezenty anaraly ageifaaa iy wafa 1@E avud:

= el TR | amle  wf-far-dia Rl
defrNeEe FTa-AE-Fere i el @
MRISAAGRAAA TF o SgE T30 | TRaETan-
RS TOAFE FEAGRIETET FEaval @ Aifa | Bk
age, fF g T A T ®g ar | fryfra |

GRS 99 FesaE & |
STrTegal TGl aorE Siad |



‘ALI ‘ADIL SHAH I OF BIJAPOR (1558-1580) AND
HIS ROYAL LIBRARIAN : TWO RUQ'AS

By
P. M. JOSHI

Introductory :— The two documents reproduced in this paper
were issued by a Council of Ministers of ‘Ali ‘Adil Shah I |
(1558-1580) of Bijapiir and they refer to the appointment of a
Librarian to be in charge of the Royal Library at the ‘Adilshahi
capital. The importance of these documents lies in the fact that
they are primary source material dealing with cultural matters.
Faramin, Sanads and Parwdanas of administrative nature are
available to students of mediaeval Deccan History.! But it is not
often that we get interesting documents of the type reproduced here
and I venture to place them before scholars as something out of
the ordinary.

‘Alil ‘Adi] Shiih’s love of reading and his fondness for books

is well known to students of Deccan Muslim History and is described
by Raft'-ud-Din Shirazi in his Tazkirat-ul-Mulik. Rafi‘-ud-Din was
an officer under ‘Ali ‘Adil Shah I and often he used to be in close
attendance upon the sultain. Rafi‘-ud-Din tells us that the sultdn
‘““had a great inclination towards the study of books and he had
procured many books connected with every kind of knowledge, so
that a coloured library had become full. Nearly sixty men, calli-
graphists, gilders of books, book-binders and illuminators were busy
doing their work whole day in the library.” 2 Rafi‘-ud-Din further
tells us that even when his Royal Master was touring the kingdom
or was engaged in a military campaign he used to take boxes of
books as part of his equipage and he gives an instance when the
sultdn was much annoyed as his boxes of books were separated from
him during camp and were not readily available. “IHe (‘ Al ‘ Adil
Shah I) had selected books which filled [our boxes which he kept
with him in journey as well as in his palace. By chance in a jour-
ney when he reached the destination at the end of the day
it began to rain heavily and the streams became so flooded that it
became impossible to cross some of their passages (i.e. fordable
places). In these circumstances the army became dispersed. When
His Majesty reached the destination he was reminded of the hoxes
of books. After some investigation it was found that the boxes had
gone with the Royal Treasury by some other road and people

1. The credit for bringing to light bullk of such documents goes to the
Bharat Itihas Samshodhak Mandal, Poona, and its devoted band of research
workers.

2. TM, 111a, BS, 148.

S.5.—7
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(accompanying them) had stayed (at some other) place. At this
he became very angry and said, ‘1 have told you thousand times
that the boxes ol books should not be separated from me in any
case, but it has been of no avail." At that very moment one of the
nobles was sent to fetch the library and so long as the boxes did not
arrive he remained much restless.” *

It was to this Royal Library, no doubt augmented under ‘Ali’s
successor, Ibrahim ‘Adil Shah II, that Ferishta was given access by
Sultin Ibrdhim when that historian was commissioned to compile
his famous history.

The credit for locating the documents reproduced here goes to
an indefatigable and enthusiastic scholar of Nanded in Marathwada,
Shri Vishwanath Ambadas Kanole, and I am deeply beholden to
him for having made them available to me. He came across them
while rummaging through the documents belonging to the historic
Shesh family of that town. The Librarian, Waman Pandit men-
tioned in these two very interesting and historically important finds,
was also a member of a branch of the Nanded Shesh [amily settled
for a time in the ‘Adilsh@hi capital of Bijapiir.*

Text of the Document :—I now give below my reading®
of the two rug‘as. The documents appear at first sight o be bilin-
gual, but it may be noted that the Modi text is a mere transcription
of the Persian text and not a translation.

Both the documents have at their head a seal with the
“ Nad-i-‘Aliya ” prayer. This prayer indicates that the ruler of
Bijapiir, Sultan ‘Ali ‘Adil Shah I, favoured the Shia forms of
worship.* - —

Ruq'a 1

UK) [f] 4:\5\:54“‘,7- c,Ju\ J UA‘J e P“'\' JDL.A u-u;oj
e A s ol g3l dliad o O 4 e e s ST
MJ>- ;'.‘7_-\’ Jh)\“{j_ J)\; U\L‘ [JJA )‘J?'g. [4.:“.#] 4Vo

3. TM, 11la-111b. Both in this and the preceding passage I have given
a literal translation of Rali‘-ud-Din’s account.

4. See “‘FREaIgqegui” by V. A Kanole in “ Mahamahopadhyaya
Prof. D. V. Potdar Commemoration Volume,” 56-73 (Marathi Section). An
abbreviated reading of rugia II will be found on p. 64 of this section.

5. In preparing this reading I have been most generously helped by my
senior and learned friend Prof. B. D. Verma.

6. For the full text of this prayer see, " A'in-i-Akbari” by Abul Fadl
Tr. H. Blochman. Second edition revised by D. C. Phillott (Bibliotheca Indica
Series, Calcutta, 1939), I, 571. Sce also “ Landmarks of the Deccan" by Syed
Ali Asgar Bilgrami (Govt. Central Press, Hyderabad-Dn. 1927), for text facing
48 and translation on 124, C[. “Islam in India or Qanun-i-Islam” by Ja'lar
Sharif. Tr. G. A. Herklots (Oxford University Press, 1921), 254-255.

«pr
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Ruqg'a 11

Sl2bS Je Al i) ooy Galy e b i 44
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7. The title “ Pandit” used here for Anant, the father of Waman, is
absent in the Persian text.

8 4lad (900), this word i3 understood in the Persian text. The
Shuhdr San or year is 968. Sece {. n. 19 infra for Shuhir San.

9. 31 or gl mbbreviation of J\iw.! (as from, in future) used in

Marathi documents. g indicates date, the letter itself standing for the cres-
cent moon suggesting the date of a lunar month.

10. 75. Here the word fgpyay(900) to complete the figure of the Hijri year,
is left out. The year is 975.

11. “The Q@ («i,) Wwith the scals of officers is written.” This line is
not in the Persian text.

12, 9N - q@m (S ), @ - @ (enaa ).

12a. These two words A and yyle have been read by Shri Z A
Desai of the Department of Archaeology, Government ol India. )
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Translation of Ruq'as :—
1
SBbS d ei) o ol e bl ol

By way of fixing the salary in the name of Shesh Waman son
of Anant for being in charge of the Library,

Jet s 5 <K e

Companion of the stirrup, servant of the Supreme Court

13. In Marathi (Modi) documents the Persian word ‘...\._ (in the name
of, by name) is sometimes abbreviated as gy}

14. gy is the correct orthography of the family name of Waman bin Anant.
In the Persian text of both the rug‘as the name is given as ... 3 and in
the Modi transcript it is given asg@g in I and as im in II. The correct
name is, as indicated above, %q See Kanole, op. cit.

15. Shuhiir year 975. See f. n. 8 supra.

16. 83 i.e. 983 AH. Sce . n. 10 supra, also [. n. 28 infra for full date.

17. g I ®Aq - gﬂ;@ﬁ;ﬂq r-__\i » alss as in Persian text. These
words seem to be in a different hand. Their proper place, following the Persian
text, is after {gmari in the preceding line. The words .,_}’ e of the
Persian text are also left out. This omission was possibly noticed by somebody
as the scribe completed the Modi text and the words g | being important
were added by him.

18. §IR %A (3 Jb ._w)Oﬂ'lcer in charge of books, It seems Manjan
Khan, along with this other Mangabs, had also the Library Department entrusted
to his care.
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(4lad) e O 4" 4
Shuhtir Year eight and sixty and (nine hundred)
MWo e =Y oy oL ‘pajh_. .JLi:...‘
From the 11th of Rabi'-al-Akhar, year 975 (AH.)
o'y o el
One thousand hk#n per annum,
w" BLL \:_rd JJ\J. ;J\:"
The Security is Naro son of Gangadhar, Hajib (Chamberlain),
G e OB 4l
Through the reference of Husain Khin, Officer of the Wardrobe.
4Yo 4-‘-~J='-\1\ o by
11th of the month of Rabi‘-al-Akhar year 975.
1 O 032 el ol S
Through the order of the great Khan Sharza Khin, Sar Naubat.
o Jt’. A e g
It was sealed, it was registered.

19. This was a Solar year in use mainly in the Deccan. For a full note
on it see “Memoirs of the Archaeological Survey of India, No. 49, Bijipiir
Inscriptions” by M. Nazim (Manager of Publications, Delhi, 1936), 93-95,
“g it (afeem W) by G. H. Khare (Bharat Itihas Samshodhak Mandal,
Poona, 1951), 110-117. e word 4\s.j indicating the century (900) is not
given in both the documents, but is understood. The Shuhiir year is 968.

20. 15th October, 1567.

21. A gold coin weighing about 53 grains originally issued by the Hindu
Empire of Vijayanagar and adopted by the Deccan Muslim Kingdoms (Ferishta
I, 538). In 1567 Caesar Frederick gives its price in English money as 6s, 8d
(Purchas X, 92) which works out at a little more than three rupees. At the
beginning of the seventeenth century Asad Beg in his Wagd'i (ED, VI, 152)
equals a Asen with three rupees and about thirty yeara later Abdul IJamid Liahori
in his Badshahnama (I, ii, 178) says that a hin was equal to four rupees,
The rupee equivalent of a hi#n at the time when these Tug'as were issued was
3% rupees (Cf., Moreland, India at the Death of Akbar, 57) and the annual
salary of the Librarian at this rate of exchange works out at Rs. 3,500. It may
be mentioned in passing that the rupec of 1565 was equal to about Rs. 10 of today.

22, An altemnative reading may be 2y .  Officer of the Leopards

(ie. in charge of the Royal Hunt).
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II

Memorandum (7#g'a) of confirmation in the name of Sesh
Waman Pandit, son of Anant in charge of the palace of Library.

J“ Ol g J(\Z' <K (9

Companion of the stirrup, servant of the Supreme Court.

(alad) Cprn ot a5 gt
Shuhiir year five and seventy (and nine hundred)
-"J)\:A ?"JLo \, ﬁ‘)_}. b.;_) o oL

In accordance with the memorandum (rq‘a) and the order
with the auspicious Sad

Ol har Ol gL ol ol e i 0 Sy a5,
and the memorandum with the seal of Murtazi Mamilik, the great
Khan of high degree, Mustafa Khan

R . ®
ke £33 S e oy gl @b 4l
and Mashhiir al-Hazrat (of illustrious dignity) Daso Pandit, Sar-
khail (general) and Auditor-general of the realm

§ o S

it is big written that

23. Note the honorific " Pandit " _,,L here which is absent in the
earlier document of 968 AH. From that date to 975 A.H., the date of this
document, the librarian seems to have established his reputation as a scholar
and he is consequently acknowledged as a  Pandit " by the ‘Adilshihi Court.

24. ._',,Jf ale means to inscribe an account with the lctter >
Sad, implying that it has been sanctioned. In this document the phrase
4 A ol means, I think, that Royal approval or sanction has been
accorded to the order embodied in the ruqa. Cf. Jadunath Sarkar, Mughal
Administration (dth ed. M. C. Sarkar & Sons, Calcutta, 1952), 221.222.

25. A title meaning “ Chosen of the Realm.”

26. As an Indian phrase this may be rendered as “ Auditor-general.” In
pure Persian the phrase means " Record Keeper of the Kingdom.” Rali’-ud-Din
Shirazi tells us that among the mansabs of Daso Pandit was that of Mahdsib-
nawisi (keeping of accounts). This leads me (o accept "Auditor-general” in’
preference to ‘ Record Kecper.” '
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odel Ul g HCJJ.'G" OVt P <! fc‘_.ﬁ 4:1\ Hles 8
the above-mentioned person appointed in the past came to the
presence of IHazrat Nawdh

oJJ()J:u ‘r_.x; an\.iA C)‘j_ \..,
and so the salary as of old was fixed
QAT am i ol o & Izl )
from the Ist of the month of Safar, year 983 (A.H.)
Oy S Il
One thousand h#n per annum.
L9 Ty
Ol 528 o Ol o OV
The security is Manjan Khin son of Kishwar Khan
ople Bl sl L CLlde
Mahalddr with the auspicious and royal $ad.
Q/\\"wjﬂ.a ol aJ'G é)\:nd A ékﬁ
was informed *' on the date 1st of Safar year 983

27. This phrase oly o ar refers, I think, to prince Ibrahim,
the nephew of ‘Al ‘Adil Shah I who succeeded his uncle as Sultan Ibrahim

Adi] Shih II. Prince Ibrahim who must have been at this time about 4 years
of ag'e_must have been declared heir-apparenlt sometimes ecarly in 1575 and this
reference to him in a slate document is meant to indicate this fact.
In an inscription of December 1585 — January 1586, recording a  visil
of Ibrahim ‘Adil Shih II to the sacred shrine of Gesu Dardz at Gulbarga in
1581, the Sultin who had ascended the Bijapir throne in 1580 is referred to as
i o This leads me to belicvs that this term in the present docu-
ment also relers to him.

See Inscription 13 in * Inscriptions in Gulbarga * by Major T. W. Haig,
Epigraphia Indo-Moslemica, 1907-08.

28. 12th May, 1575.

29. For Manjan Khan scc BS, 142. Rafi'-ud-Din Shirdzi, a contemporary
of Manjan Khan, quotes an account of the island of Pegu ffom a MS by Manjan
Khin bin Kishwar Khan. TM 305a et seq. Raf’-ud-Din says (TM, 43a) that
Kishwar Khan (Manjan Khan's [ather) was raised (o the position of Peshwi
at the beﬁrﬁning of 'Ali’s reign and Ferishta (1I, 78-79) states that he was the
most important grandee of Bijapiir till his death in 977 A.H. (7569-1570).

30. Mahaldar may be rendered as " in charge of a AMaha! or district, i.e.
he was possibly an officer in charge ol a Paergana. He was also, it seems, the
Keeper of Royal Seals.

31. i.c. the memorandum or riq’'a was issued on. ...
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ubu))ﬂﬂ-“ BRI &‘JJ;
Written by the order of the Government.:*

Diplomatic of the Documents ** and notes :— The docu-
ments under study are state documents called 7ug'as. A 1uq'a
(4i,) in modern terminology is a Government order or memoran-
dum. Document II begins by stating that it is a ‘‘ memorandum
of confirmation etc.’” Document I also is a r#g'a though the
word does not appear at its beginning or in the body of its short
Persian text. But its Modi transcript mentions the document as
a rug‘a in the line “ Q@ 781 gRET TG ea ”

The language of the 7u1q‘as is Persian and the script is Nast‘aliq
merging into Shikasta here and there. In case of both the docu-
ments the Persian text, which may be considered as the main or
authorised text, is transcribed in the Modi script. But this is a
mere transcription and not a Marathi translation. The Modi text
is a good example of pre-Shivaji Modi script and it should be of
interest to students of Modi palaeography.

The paper of the documents, most probably of local manufac-
ture, is ordinary hand-made paper, simple but though and durable
and without any decoration like gold leaf etc., seen in royal farmans
of the seventeenth century. The few documents of ‘Ali’s reign that
I have seen (in the Bharat Itihas Samshodhak Mandal, Poona)
including farmans, are on paper very similar to the paper of these
ruéq'as. The edges of the paper of the rug'as are worn out at the
folds (which can be easily seen in the photographic reproductions)
and a few letters or words have thus disappeared. My conjectural
reading of the missing letters or words is given in square brackets.

The seals affixed to both the r:q’as cannot be easily deciphered.
The seal at the top of both is the Ski‘a prayed** known as Ndd-i-
‘Aliya after its initial phrase. The Second seal in rug‘a I stands by
itself and I can make out only the words Al-faqir. . . bin Muhammad.
Following as this seal does immediately after the Nad-i-‘Aliya prayer
seal, it indicates that it belonged to the highest royal officer in 1567.
It is possible that this is the seal of Kishwar Khin whom Ferishta
calls Muhammad Kishwar Khian who was the most important mem-
ber of the ‘Adilshahi Court till his death in 977 A.H. (1569-70).%

32. . also means “ Prime Minister,” but I prefer the meaning
given above as the document is issued by a Council of Ministers.
33. For a general discussion of the diplomatic of ‘Adilshahi and other

contemporary state documents, sec ' BEFOA SISl S@FUGH ” G. H. Khare

“ Bty ~ fgamEeh. W R,” 64—96
34. See [.n. 6 Supra.
35, Ferishta II, 78-79, 257-259. BS, 118-123. Seec [.n. 29 Supra.
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Then there are eight seals in a line. Reading from left to right
seals 1, 3, 5 and 8 cannot be made out at all by me. I can deci-
pher the following words on the other seals: On 2, Al-‘abd...ji
‘Adilshahi, on 4, Al-mutawakkil ‘ala Malik-al-Mulk, on 6, in a
square, portions of a Persian couplet, Dani zi ki...na kard ba-tii
wafa kunad, and on seal 7...Al-faqir.. . bin 'Ali Amin.

Of the three seals in the lower line of seals, the middle one is
undecipherable. The one on the left can be read as Al Mutawakkil
.. .'Adilshahi. . .al-‘abd Maloji bin Gangadhar and I can make out
the following legend on the last seal, Al-wathiq billGh al-'abd. . .bin. .

On ruq'a 11 there are seven seas besides the seal of the Nad-i-
‘Aliya prayer. The first seal on the upper left is the seal of Khan-
i-A‘zam Mustafa Khan and the following words can be easily deci-
phered on it, Musteféa Khan Ghulam-i-Shak. This nobleman
famous in Deccan history @s Mustafd Khin Ardastdni, originally
in Qutbshahi service at Golconda, had joined, as a grandee, the
court of “Ali ‘Adil Shah I in 1565 after the battle of Rakshas-tagdi
and risen to great eminence in Bijapur. In 981 AH. (1572-73) he
was made Vakil-us Sultanat and Amir-i-Jumla by the ‘Adilshah *°
and at the time when this rug‘a was issued (1576) he was vested
with absolute authority by his royal master.?*

The seal below and touching Mustafd Khin's seal, I assign
to Daso Pandit. It is octagonal in shape witha circle inside. In the
outer segment the word Dase can be just deciphered I think.
Daso Pandit had achieved high position at the ‘Adilshahi Court
under ‘Ali’s patronage. Rafi‘ud-Din tells us *Diaso Pandit had
lived for a long time in great pomp and grandeur. He had five or
six mansabs for himself " one of which was Mahdsib Nawisi or the
keeping of accounts. ‘At this time he is in the thread of the great
nobles and had been honoured with the title Haibat Khan". The
references to Ddso Pandit in high terms in the body of the ruq'a
itself lend support to my reading of the seal.

In a line with Daso Pandit’s seal but at a little distance to
right are three seals. On the first of these I can decipher Ghulam-
i-Khas-i-*Ali; Inside the second seal is in an ornamental lozenge with
the words ‘Adilshahi. Above the lozenge is the word bandah and
below, the words seem to me Gangadhar and ji. I am unable to
reconstruct the reading of any of the words in the third seal. I am
also unable to make out anything on the first in the Iast two seals.
On the last seal I can make out Al-wathiq billah al-‘abd.

36. Ferishta 1I, 80.
57. Ferishta II, 82-85,
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Excluding the Ndd-i-'Aliya seal the first document bears twelve
seals and the second seven. The persons represented by these seals
were no doubt officers of high rank at the Bijapir Court as is
evident from the seals of Mustafa Khian and Déso Pandit. But only
three officers are mentioned in the Tirst ruga and three in the second.
Though the names of other officers do not [eature in the documents,
the practice of issuing a memorandum of this type, it seems, required
the officers concerned to affix their seals to such documents.?® That
is why I have made the suggestion that these 7q‘as were issued
by a Council of Ministers.

The remark  a: ol indicates that the memorandum was
issued for the information of the departments of the administration

and the remark . )\ tells us that the document was registered
in the register of documents. Ruq’'a 1 has a remark or cipher
next to EVINY which I venture to read as a2 4o an

Arabic phrase.® The phrase S, etc., appearing at the
end of both documents is generally common to all state documents
including royal farmans. A special feature of the documents under
study seems to be the mention of a security (ol) The Royal
Library being a repository ol many valuable manuscripts, it was
but natural that precautions should have been taken to saleguard
this rich collection. Naro bin Gangddhar and Husain Khin in
1567 and Manjan Khan in 1575, each with high position in the
‘Adilshahi hierarchy, stood guarantee [or the safety and careful
preservation of the important charge entrusted to Waman Pandit,
the Librarian.

After the documents were written, signed, sealed and registered
they were finally handed over to the Librarian Waman Pandit bin
Anant as his warrants of appointment. When the Shesh family
migrated from Bijapfir these two rng‘as went with them and finally
came to rest in the Shesh family archives at Nanded.

It may be interesting in this connection to bring to the notice
of scholars the general belief that Waman Pandit the famous Marathi
poet was a good scholar of Persian and in his youth he was a great
favourite of Muhammad ‘Adil Shidh (1627-1656) of Bijapiir.4
This poet Waman was the grandson of our Waman Pandit bin

38. CI. Ruq'a I, “ g % E%@-( gy aw »

39. The reading of this phrase and other difficult words in the documents
are provisional and 1 place them before scholars for their consideration, I shall
be most happy to get suggestions and corrections from them regarding my
readings.

40, Ci. o SR, © SRRSO, @ g7 A S (aenaieeE
T, 5, 1€ )
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Anant, the Librarian.'* He is said to have left Bijapiir as Sultan
Muhammad 'Adil Shah wanted him to embrace Islam. From Bija-

plr the poet Waman made his way to Benares for higher studies
in Sanskrit.2 Most probably the two rug'as of this paper were
taken by the poet, along with other family possessions, when he
started on his-pilgrimage to Benares, and were deposited by him in
the family house at Nanded.

The ruq‘as throw some interesting light on the court life at
Bijapir under ‘All ‘Adil Shah 1. They tell us that ‘Adilshahi aristo-
cracy included both Hindu and Muslim officers and that the Modi
script (and Marathi language) had a place of honour and import-
ance at the ‘Adilshahi Court.

Bibliographical Note

BS. Basditin-us-Salafin, the well-known history of the ‘Adilshihi dynasty of
Bijapiir. References are to the Hyderabad Lilhograph'é:i- cdition.

Ferishta Vol. Il of the Bombay Persian Text (Lithographed) of 1831-32, edited
by J. Briggs and Mir Khairat ‘Ali Khan.

TM. Tazkiral-wl Mulik of Rali-ud-Din SHirazi, a courtier of ‘Ali Shih I.

A valuable contemporary chronicle -cFmpletcd in the first decade of the
seventeenth century. Relerences are to folios of the British Museum
Manuscript (Add. 23, 883) a photographic copy of which is available
in the Secretariat Record Office, Bombay.

No bibliographical entries are made for Elliot and Dowson (ED), History o}
India etc., The Bddshahmnama of ‘Abdul Ilamid Lahori (Bibliotheca
Indica Series) and Purchas, His Pilgrims mentioned in footnote 21
as these have been used only once. Other references have been quoted
in full.

“An Indian Ephemeris” Vol. V by L. D. Swamikannu Pillai has been used

to convert Hijri dates into English dates which are according to Lhe
Old Style.

41. See Genealogy in Kanole, Op. Cit.
42. " ywierleen ¥ Op. Cit



ORIGINS OF FEUDALISM IN KASMIR
By
D. D. KOSAMBI

Feudalism in India was so often a concomitant of Muslim rule
that underlying causes are completely forgotten under the religious
upheaval, or attributed to foreign domination. Ka$mir, being a val-
ley isolated from serious foreign intervention till long after feudalism
had conquered, shows us that the change cannot be imputed either
to theology or to the Mohammedan conquest. The natural course
of events may be seen undisguised; in essence, the explanation ap-
plies to the rest of India also, allowing for minor details and parti-
cular variations due to local conditions. The need to import
trade goods, especially salt and metals, difficult transport, lowering
of grain prices with great increase in village settlements due to ex-
tensive water-works, meant concentration of wealth in a few hands
for each small group of villages. A Kaémir village could not be as
nearly self-sufficient as one in India, for the rigorous and more varied
climate made it impossible to do without wool, which had to be
produced for exchange against cereals as a commodity, as were grapes;
this led to quicker development along the same road. In India,
there arose a class armed of barons who expropriated the surplus
for trade ; in Kasmir, the man who had the surplus acquired more
wealth by trade, took to arms, turned into a Damara. The caste
system was never strong enough in Kaémir to prevent such direct
change of class whenever economic advantage permitted. For that
matter, it could not prevent this in India, but a formal change of
caste had to be effected, which took far more time, and was not
possible for individuals without great difficulty. The agrahara grants
made to brahmins did not prevent the rise of private (feudal)
ownership of land, but rather served, in the trading environment,
as model of the later jagir, whereas land in India proper continued
to belong to the state till a later period. The conflict between
king and Damara, feudal baron and central power, led ultimately
to a Kaémirian Hindu king plundering temple property and mel-
ting down the images for profit, without change of religion or
theological excuses, simply to maintain the army and a costly state
apparatus. Because this could not continue forever, we have the
ultimate viclory of feudalism, and weakening of the central power.

1. The main source is M. A, Stein’s translation “Kalhana's Rdjatarasngini, a
chronidle of the kings of Kaémir'” (London 1900), to which all otherwise unspeci-
fied numbers in brackets refer, by book and verse. #Stein" refers to the able



ORIGINS OF FEUDALISM IN KASMIR 109

The gold washed in small amounts from Kaémir rivers and a
few precious or semi-precious stones found in the hills never balan-
‘ced the imports needed for the Valley population. Hence, they
could not have created private property in land, nor made it worth
while to expropriate the surplus from cultivators. It is known that
the food-producing lands were held in common under tribal and
early central rule ; private enterprise is responsible for later special-
ized crops and conversely. Thus it was necessary to have a com-
modity that can be grown extensively on the land, particularly on
the clayey lacustrine deposits (uddara, or udar) less productive with
cereals; the commuodity must be relatively high-priced, but still in
great demand, easy to transport over the mountains to a large mar-
ket, without giving rise to serious competition. These conditions
are satisfied by the light and precious saffron ( Crocus sativus)
whose synonym Ka$miraja proves the virtual monopoly over the
Indian market enjoyed by Kaémir (because of its climate and soil)
from a long time before the Amarakosa till the dominance of over-
seas trade. Chinese sources® show it being imported from its habitat
Kas$mir into China during the 3rd century A.D. whence it must have
been exported to India from Kasmir at least that early. The origi-
nal ritual use is reflected in the change of colour from kasaya (the
present Banaras katthai red) to saffron for a Buddhist monk’s robes;
the demand as medicine, cosmetic, pigment, and condiment expanded
insatiably. Without the Crocus or some equivalent commodity, the
internal history of Kasmir would have been far less turbulent, as
may be seen by comparison with the small neighbouring Himalayan

translator's most useful notes. The author was the son of Canpaka, a heredi-
tary brahmin court official writing under king Jayasimha (A.p. 1128-1149) ;
the earlier part is legendary, but the legends are not pure myth, being associated
with place-names. The edition of the text by Durgaprasid (2 vol, Bombay
1892, 1894) was used but not directly cited. A. Weber's valuable study,
with long excerpts, of the Lokaprakdsa (Indische Studien XVIII, 1898, pp. 289-
412) adds very little that might be of use here, particularly as that text needg
critical edition ; at least, the two MSS I have seen, namely 336 and 339 of
18756 in the Bombay Govi. collection at the BORI, Poona, differ too much
in detail in the only common portion (the first section, as from an unspecified
Ksemendra's Kathdsaritsagara,  being all we find in the former MS; even the
second codex, in Saradd script, is too incorrect). Whether words like gafija and
divita are loan words from Persian or ghost-words needs more investigation,
though thg former view seems the more probable. The Nilamata-purana, edited
by K. de Vreese (Leiden, 1936), seems to contain nothing relevant beyond the
information given by Stein in his footnotes,

2, B. Lauler : Sino-Itanica (Chicago 1919) pp. 309-323 ; particularly p.

317. See also Stein 1I. p. 428 ; W. R. Lawrence, The Valley of Kashmir
(Oxford 1895), pp. 342-4,
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valley Camba, which shows relatively uneventful continuity of suc-
cession in the same dynasty, with people still worshipping images
dedicated about 700 A.p. in temples standing over a thousand
years® It is known that saffron does not grow elsewhere on the
Indian sub-continent, but its role in the means and relations of pro-
duction for Kas$mir has escaped our historians.

1. Caste and Class. The enduring isolation of Kasmir, due
to difficulties of forcing the passes with trifling rewards of conquest,
justified Kalhana's boast : ** That country may be conquered by the
force of spiritual merits but not by forces of soldiers” (1.39).
Foreigners continued to enter as merchants, occasionally teachers
and officials : even from Tibetl, Lo-stonpa, (3.10) ; or Muktapida-
Lalitaditva’s chief minister (4.215 ff.) Cankuna (Tsian-kiun) from
Chinese Turkestan. But the main influences cultivated or imported
deliberately from outside the Valley were Indian, first Buddhism
and then brahminism in its developed form. In 1.87, we have the
first mention of an agrahdra being given to brahmins, by king Lava.
Such donations are recorded by name throughout the eight books
of the chronicle, indicating that brahmins were a main support of
class-division, king, and state. Many of the priests were brought
from outside; the Hun king Mihiragula bestowed land upon “Brah-
mans {rom Gandhira, resembling himself in their habits and verily
the lowest of the twice-born” (1307). The “wise king” Gopaditya
bestowed the “Gopa-agrahéras on Brahmans born in Arya-defa. He
removed those who ate garlic to Bhiksiravatikd, and transferred
the Brahmans who had broken their rules of conduct to I{hasata.
Other Brahmans again of a holy life, whom he had brought from
pure countries, he settled in Vascikd and other agrahdras” (1.341-3).
This incidentally shows that the notorious laxity of observances on
the part of Ka$mirian bralimins is of ancient standing.

The brahmins were not the only foreign ideological and priestly
imports of use to the state. Buddhist monks are supposed to have
become powerful from the time of king Jalauka (son of ASoka) who
is further credited with having introduced the four-caste class system,
legal procedure, and a central administration headed by 18 officials
(1.117-120) which continued as the standard form throughout
Kasémirian history, with later modifications (4.141-3 etc.). The
monks nearly extinguished the tribal Naga cults (1.177-8) which
would have obstructed any central rule unless wiped out or assimi-

3. J. Ph. Vogel : Antiquities of Chamba Slete (Arch. Sur. India, New
Imperial Series, 36, Calcutta, 1911) ; cl. also Indian Antiquary, XVII (1888),

pp. 7-13.
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lated by a state religion. The latter step was ultimately taken by
brahmins who had been reduced to helplessness at the time of “the
bodhisattva, Négarjuna ”. These priests gained a solid base among
the people by writing the (still extant) Nilamata-purana (1.182-6)
which gives official sanction to the Niga cult ritual, readjusted con-
formably to standard bralmin practice and observances, with royal
patronage from the time of Gonanda III. Free tribal elements con-
tinued in marginal localities, as [or example Khada (= the present
Khakha), while those absorbed may be reflected in the ISasmirian
Kram names.

Apart from slackness in observances, the class behaviour of the
brahmins forfeited their sanctity to a considerable extent. Most of
them were landholders or government officials. Many fought on the
battle-field, arms in hand, solely for personal advancement unconnec-
ted with any religious or theological question (cf. 8.2319-2330; 8.3018;
over 600 years earlier than in India proper) ; the brahmin Rakka
rose from a mere foot-soldier to the position of prime minister (5.424
f£.), participating in the usual court intrigues. Therefore the brah-
mins were not specially influenced in politics as a priesthood except
for a brief period under the brahmin king Yasaskara (A.D. 939-
948). On occasion, even their fasting to death was looked upon
with contempt, without moving the king's heart in the least (4.631-
39). One of the results of this conduct was the relative absence of
theologital controversies in Kas$mir. Kings like Lalitaditya, scho-
lars like I{semendra, paid equal reverence to all sects, without feel-
ing discord or incongruity. Buddhist monasteries continued side by
side with Sajva and Vaisnava temples, primitive worship of the
Mothers with occasional human sacrifice, and still older cults of
various Nagas.

The kings, too, were olten of doubtful lineage—as happened in
the rest of India, though much better disguised there with brahmin
aid. Utpala, founder of a dynasty, was the son of a spirit-distiller
(4.677-9) ; the preceding Karkota dynasty was of still lower tribal
origin (Stein I.p. 8G). Ministers of low birth were not uncommon
(8. 181-5) while the Khasa Tunga rose from a buffalo herdsman
and letter-carrier to become favourite and minister of queen Didda
(6.318-321), virtually ruling the kingdom till his murder following
a defeat outside Kasémir by Mahmiid of Ghazni about 1013 A.D.
King Cakravarman (third reign A.D. 936-7) took a Domb girl
Hamsi as his chief queen (5.359-87) raising her low relatives to
the highest power ; the same king outraged a brahmin's wife (5.402-
3), yet brahmins unhesitatingly accepted agrakaras from him, as
from his unspeakably cruel successor Unmattivanti (5.440-442).
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Thus the caste system in Kasmir was, in contrast to the rest of
India, too thin a disguise for that of classes. The agrahara became
a hereditary jagir form of private property in land, and as such
Stein translates it. In 5.397-9 we have the village Helu given as
agrahara to the Domb singer Ranga and so recorded ; this is unpre-
cedented, there being no record of such a grant made to a non-priest,
let alone a Domb, for any purpose whatever, in any of the numer-
ous surviving Indian copper plates. In addition to land grants, there
was a later system of income-earning funds (gafija) established
for charity, and administered by separate officials.

2. Development of irrigation.  Before turning to feudalism
proper, we have to trace another of its root causes, besides the
above-mentioned land-grants and investment foundations (gufija)
for brahmins and religious institutions. This, curiously enough, is
the action of the central government in controlling floods and pro-
moting irrigation. The earliest legends relate to divine intervention,
which made a river-valley out of what had been a lake spreading over
most of Kasmir ; the existence of such a lake has some support in
geology and varied deposits. The earliest mentioned irrigation
canal, under king Suvarna (1.97), is identifiable and in use to this
day. The later but still legendary king Dimodara 11 was credited
with building an irrigation dam, and several dykes for protection
against floods (1.156-9). King Baldditya’s ministers built an
embankment as well as a temple. The military achievements of
king Muktapida-Lalitaditya (circa 699-736 A.D.), who overran
most of India, and killed Yasovarman of Kanauj, had a solid [oun-
dation in control and distribution of water in the Valley. Of course,
his martial exploits distracted attention from the real achievement,
which is mentioned in passing : ‘“At Cakradhara, he made an ar-
rangement for conducting the water of the Vitastz (Jhelum) and
distributing it to various villages by the construction of a series of
water-wheels (4.191) ....This country (of Kaémir) always (be-
fore) gave small produce, as it was (liable to be) flooded by the
waters of the Mahapadma lake (Valdr), and was intersected by
(many) streams. When the waters had been drained off some-
what, through the great exertions of king Lalitiditya, it became
productive to a small extent. Under the feeble kings who succeeded
after the death of Jaydpida, the country was again, just (as before)
overtaken by disastrous floods (5.68-70)".

The great name in Kaémirian history is that of Suyya, a Candala
who was minister under Avantivarman (A.D. §55-883). He clear-
ed the bed of the Vitasta after building a temporary dam ; protec-
ted with embankments the spots regularly threatened by floods ;
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"arranged a new confluence for the Jhelum with the Indus and made
a complete irrigation scheme, The performance lelt an indelible
impression upon Ka$mir, and its chronicler :

“He made the different streams with their waters, which are
{like) the quivering tongues (of snakes), move about according
to his will, just as a conjurer (does with) the snakes (5.102)....
Having thus raised the land from the water like another primeval
Boar (Visnu), he founded various villages which were filled with
a multitude of people. Keeping out the water by means of (circu-
lar) dykes, he gave to these villages the appearance of round howls
(kunda). (Hence) the people called these (villages), which are
amply provided with all (kinds of) foodstuffs, by the name of
Kundala (5.105)....After examining the different classes of land,
he procured a supply of river water for the villages, which thus
were no (longer) dependent only on the rainfall. After watering
all the villages (lands), he took from f(each) village (some) soil,
and ascertained, by (observing) the time it took to dry up, the
period within which irrigation would be required (for each soil
respectively). He then arranged (accordingly) on a permanent
basis for the size and distribution of the watercourse for each vil-
lage ; and by (using for irrigation) the Anilid and other streams,
embellished all regions with an abundance of irrigated fields which
were distinguished for excellent produce (5.109-112)....0n the
lands which he raised from the water, thousands of villages such
as Jayasthala etc. were founded by Avantivarman and others
(5.121)”. Naturally, Kalhana appraises Suyya’s work as above
that of the mythical KaSyapa and Samkarsana, equating it to the
achievements of four complete incarnations of Visnu (5.113-5).

We do not hear of later kings doing anything beyond bare
maintenance work at best. These sweeping, well-planned, scientifi-
cally tested, and carefully executed waterworks remain unique in
Kaémir, without taking second place elsewhere in India even to
grandiose projects like Bhoia's lake at Bhopal (f4. 17, 1888,
p. 348-352).

The waterworks caused an increase of surplus which wnabled
new temples to be built and endowed with their own lands; fresh
agraharas were granted to brahmins ; kings patronized learned scho-
lars and poets; occasionally, military adventures werc attempted
outside Ka&mir, not always with success. However, the $ahi kings
of Udabhinda remained closely related to Ka$mir ruling princes.
The army, bureaucracy, and taste [or luxury were additional power-
ful factors in future decline. The most important result of the

55—3 .
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irrigation and drainage works, whereof all the others were concomi-
tants, and ultimately also the cause of internal dissensions which
made invasion a triviality, was the following : “There, where pre-
viously from the beginning of things the purchase price of khari
(= 177 lbs.) of rice was 200 dinnaras in times ol great abundance,
in that very land of Kasmir henceforth—O wonder !—the khar? of
rice came to be bought for 36 dinnaras” (5.116-7). This abun-
dance disturbed the price structure, and balance of payments against
imports, so as to accelerate greatly the tendencies that led to feu-
dal dissensions and decay, tendencies that had remained latent and
been counteracted hitherto by royal force. Administration of the new
villages would strain the older state resources while increase in the
number of clerical (k@yastha) officials for revenue collection
would ba disproportionately costly ; the more so because most of
the tribute collected from the peasantry disappeared into the poc- .
kets of the officials, without reaching the royal treasury. The tradi-
tional number—perhaps a legend of this period—of 66,063 Kasmir
villages had shrunk to 2,870 with a total population of 814,000
according to the 1891 Census, while in 1835 a greal {famine had
left only about 200,000 survivors.

3. The Damaras. The word Dimara is peculiar to pre-
Muslim Kasmir, meaning a local chief with some military power.
After the time of Suyya, the quarrel between Damaras and king
constitutes the principal motif of Kaémirian history. These chief-
tains made and unmade kings, fought battles with the central power
and among themselves. In a word, they formed the equivalent
of feudal barons far more than the s@manlas mentioned on occa-
sion, who cannot have been tributary kings as elsewhere in classical
Sanskrit, but were barons created by the court as counterpoise to
the Damaras, as perhaps were the titulary Thakkuras. The ques-
tion, then, is : what made a Damara? ‘There is no possibility of
these people being a separate caste, or tribal chiefls surviving from
ancient times, or army captains settled on the land to become local
ocounts. The name has no tribal meaning like that of thc kkaSas,
does not survive as a kram tcday, though (Stein I1. p. 306) many
of them in the eastern Madavardjya portion of the Valley were
recruited from the Lavanya group (7.1229). The Damaras were
invariably to be found in the most fertile cultivated portions of
Kaémir (Stein II. p. 307).

LalitAditya is supposed to have left in his testament the fol-
lowing advice to his successors :

“Those who wish to be powerful in this land must always
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guard against internal dissensions....Those who dwell there in
the (mountains) difficult of access should be punished, even if they
give no offence ; because, sheltered by their [astnesses, they are
difficult to break up if they have (once) accumulated wealth. Every
care should be taken that there should not be left with the villa-
gers more food supply than required for one year's consumption,
nor more oxen than wanted for (the tillage of) their fields. Because
if they should keep more wealth, they would become in a single
year very formidable Damaras and strong enough to neglect the
commands of the king. When once the villagers obtain clothes,
women, woollen blankets, food, ornaments, horses, houses, such as
are fit for the town ; when the kings in their madness neglect the
strong places which ought o be guarded ; when their servants show
want of discrimination ; when the keep of the troops is raised {rom
a single district ; when the officials are closely drawn together by
bonds of intermarriage ; when the kings look into their own affairs
as if they were clerks (kdyastha),— then a change for the worse
in the subjects’ fortune may be known for certain.” (4.345-352).

The essential question is: were the Dimaras feuda! lords?
Did they hold land as feudal property ? The answer is [airly clear,
in the affirmative. We must remember that rebellion at that time
meant refusal to pay dues. Town merchants existed with great
wealth, but without armed forces were never regarded as rivals to
the king's power. King Durlabhaka-Pratapaditya II fell in love
with a very rich foreign (Punjabi) merchant’s wife, who was ceded
to him willingly by the hushand (4.17-38) to become the chief
queen Narendraprabhia. The DAmaras were armed, owned villages,
had their own fortified strongholds (7.1171-3, 1266-7). Such an
establishment could not be maintained without collecting some
dues from the villagers; there would have been no conflict with
Lthe center if a reasonable share had been passed on. But a power-
ful Damara like Dhanva (5.48-58) could usurp villages granted
to the leading temple of Siva BhiiteSa. The later books of the
Rajatarangini are filled with details of the struggles, not only bet-
ween the king and Damaras but between factions of Damaras,
some of which might side with the king or set up their own king.
To disarm villagers completely was out of the question in Ka$mir,
for hunting was always a useful supplement to farming, while the
ceniral power could not move rapidly enough to protect distant
places against tribal or robber attack. Given a certain access of
wealth, Damara power followed inevitably as the kings were never
rich enough to maintain regularly paid, and regularly supplied,
strong local garrisons, ) .
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Kalhana reports that contemporary Ddmaras about Srinagar
were ‘‘ more like cultivators though they carry arms” (8.709). Thus
the Damaras maintained a class of privilege* above the ordinary cul-
tivator, that of bearing arms. In 7.494-5, we are told of one Jay-
yaka, “who was the clever son of a householder at Selyapura,
called Mayana, had gradually attained the position of a Damara
(kram@d da@maratvam agat). By the revenue of his land, and by
selling victuals as a trader to far-off regions, this greedy person ac-
cumulated wealth and became in the course of time a rival to the
lord of wealth (Kubera)”. This shows how a trading householder
could become a Diamara which thus denotes a status, not a caste.
The confiscation of Jayyaka's wealth by king Kalasa (7.499) solv-
ed the king's financial problems for life, but also converted that
king into a very shrewd businessman (7.507-514), looking very
profitably after his own trade and investments. For the position
of trade and the traders in this connection, 4.712 tells us : *“ Nara
and other merchants who were in possession of spotless horses and
owned villages, ruled Dirvabhisara and the neighbouring regions,
setting up (their own) thrones (in the early 9th century)’. Under
Partha (A.D. 906-921), “the king's ministers and the Tantrins
(Pretorians) became wealthy, as they amassed riches by selling
stores of rice at a high prices (in times of famine)” (5.274). This
proves that land was effectively in private ownership to a consi-
derable extent, and that surplus could be traded either against
imported goods, or held over for internal trade in times of famine,
to increase accumulation of wealth. Combined with the right to
bear arms exercised by all castes in I{asmir (even Candalas were
armed as village, palace, and camp watchmen) this gives us the
complete genesis of the Damaras, remembering that with an indi-
vidual, his immediate relatives also became Damaras.

The low prices for grain would by themselves be of great help
in forming accumulation in times of plenty. The Ka$mirian
dinndra was 3.64 grains of copper (Stein II. p. 315 seq.). Food
prices in Kasmir rose (Stein II. p. 325) in famine times under
Harsa (1089-1101 A.D.) only to 500 dinnaras per khart (177 1bs.)
of rice. The normal price under Zainu-l'abidin (A.D. 1420-70)

4. There seems to have been a special type ol hair-dressing characteris-
tic of the Dimaras, though the reference does n't make it clear whether it was
as feudal barons or as Lavanyas that the hair was piled up. * While he (king
Harsa) was killing the Lavanyas, he left in Madavarajya not even a Brahman
alive if he wore his hair dressed high and was of proniinent appearance”
(7.1229)." The Subkisitaratnakosa of Vidyakara, stanza 817 (by Viddika)
describes the owl peeking out of his trunk-hollow at evening as domarita-siras,
and this may be connected with the J@maera hairdress.
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was 300, in times of famine 1500 dinnaras per khari. Under Akbar,
the normal price had risen to 2900 dinndras per khari, as the result
of incorporation into the Mughal empire. So Suyya’s vast recla-
mation and irrigation works increased the population and the
number of villages, but left Kasmir with an increasingly difficult
situation as regards payments against imports; a few people
managed to control the surplus for sale outside. It also complicated
the administrative problem for the kings, as started earlier. We
may note that with the progress of Muslim trade, salfron was im-
ported more and more into India from the Levant and other coun-
tries, by sea.

One feature of feudalism, the corvée, appears under a peculiar
form in Kaémir because of local conditions. Transport was un-
usually difficult, road-building very costly, maintenance almost im-
possible. Morever, assessment, payment of dues, and even of sala-
ries was generally in terms of grain, as it continued to be till the
Settlement of the late 19th century. Thus regular porterage was
essential to maintain supplies for the central power. The trans-
port as required service (rfidha-bharodhi) must have existed from
much older times, but king Samkaravarman (A.D, 883-902) is
credited with organizing and enforcing it (5.172-174) on a strict,
regular basis. The purely local Damaras might be counterbalanced
by court sagmantas, and Thakkuras with undefined powers and
holdings. But this ultimately increased the number of feudal lords
while the Damaras who sided with the successful king (e.g. Cakra-
varman, A.D. 936 ; 5.306-340) in a given struggle certainly could
not be reduced in power, wealth, or privilege for their help.

4. Iconoclasm without theology.  The breaking of images
and violation of temple property appears in Kasmir for what it
actually was, the expropriation of accumulated wealth by the cen-
tral power to pay for its expenses in the struggle against local
chiefs. Even under Jayapida (8th century), such measures had
been taken, in spite of the king's having a copper mine (4.617)
‘at his disposal. He had a costly army and costlier tastes inherited
from his illustrious predecessor Lalitaditya. His kayasthas pointed
out tc him the greater profits to be extracted from his own kingdom,
without the risk and hardships of a foreign expedition (4.621) ;
the advice was willingly accepted, with great profit to the king but
far greater to the revenue officials (4.622). He began by taking
the whole harvest, including the cultivator's share, for three years
(4.628), which not only betokens cruelty and greed but proves
desperate circumstances for the autocrat. “ With his mind merged
in greed, the king took for friends the officials (kgyasthas) who
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carried off all property (of the subjects), while delivering only the
smallest fraction of what they realized.” Even making all due al-
lowance for the brahmin Kalhaga's dislike of the kayastha officials,
this shows the failure of the only alternative to feudalism, namely
honest and efficient central administration. Therealter, Jayapida
rapidly took over brahmin agrahara lands, desisting only when
many of the priests died (apparently by fasting to death) while
great numbers emigrated (4.631-3 ; 638-9) ; none of the rescinded
lands were returned. King Samkaravarman (883-902 A.D.) esta-
bished two new taxes, one on markels (af{apatibhiga) the other
on domestic affairs (grhakriya) but these did not suffice (5.167).
“He took [rom the temples the profits arising from the sale of in-
cense, sandalwood, and other (articles of worship) under the pre-
text that they were the (king’s legal) share of the selling price.
Then again he plundered straightway 64 temples, through special
officers (placed over them) under the pretext of (exercising) super-
vision. The king resumed villages which belonged to the temples,
against a compensatory assignment (pratikara), and (then) culti-
vated the land himself as (if he were) an agriculturist” (5.168-
170). The king reduced weights but charged f{ull weights for the
enforced porterage corvée which he first organised, and levied even
from temples, As temple lands were granted free of taxes, dues,
and supervision, these measures helped convert them into feudal
holdings. Special dues were levied in good feudal style for the
payment of village officials (Skandakas, Grimakayasthas), while
the regulation of weight by the grhakriya office was another source
of additional revenue (5.171-176). This meant changing the old
official sel-up, with the appointment of five secretaries (divira)
with a special treasurer (gasijavara ; 5.177). The words are sup-
posed to be of Persian origin and may indicate some foreign
inspiration,

At least, Samkaravarman granted some compensation for re-
sumed temple lands, thus recognising property rights in land. The
logical culmination of this confiscatory scheme came under Harsa
(1089-1101 A.n.) who fought, but ultimately lost, a war of exter-
mination against the Damaras. IHe began by a fortuitous confis-
cation of treasures belonging to the deserted Bhimakedava temple
founded (near Mirtinda) by Bhima Sahi; while the priests were
quarrelling among themselves, the idol's silver armour had been stolen
from the locked temple. However, the members of the purohita
parisadya fasted till the king exempted them [rom the ‘forced car-
rying of loads (ri#dhabharodhi corvée)’ in compensation (7.1080-
1088). Thereafter, king Harsa resorted to direct action against the
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other temples, ‘“as he was addicted to extravagant expenditure
upon various corps of his army ' (7.1089). ‘ Then the greedy-
minded (king) plundered from all temples their wonderful treasures
which former kings had bestowed there. In order to get hold of
the statues of gods, too, when the treasure (of the temples) had
been carried off, he appointed Udayaraja ‘ prefect for the overthrow
of divine images (devotpdtana-ndyaka). In order to defile the
statues of gods, he had excrement and urine poured over their
faces by naked mendicants whose noses, [eet, and hands had rotted
away (? lepers)” (7.1090-1092). “There was not one temple
in a village, town, or in the City which was not despoiled of its
images by that Twrusha, king Harsa. Only two chief divine images
were respected by him, the illustrious Rapasvamin in the City and
Martanda (among the images) in townships. Among colossal
images, two statues of Buddha were saved....” (7.1095-8).
Yet the Lking was not a convert to Islam, like some of his foreign
mercenaries, the term furuska being applied to him here only in
hatred : “ While continually supporting the Twruske captains of
hundreds with money, this perverse-minded (king) ate domesticat-
ed pigs until his death™ (7.1149). His ideas on incest agreed
with those of Caligula (7.1147-8), but unlike the Roman emperor
Harsa claimed no divinity [or himself. The confiscation of sacred
property was one of many (7.1100-1107) straightforward fiscal
measures under the aerthandyaka, unconnected with any theological
persecution of the brahmins, change of religion, or establishment
of new cults. The king was a man of great culture, poet, composer,
patron of learning (7.933-44).

The Mohammedan conquest of Kaémir took place, virtually
without striking a blow, in A. D. 1339 when the condottiere Shah
Mir deposed queen IKota (widow of the last Hindu ruler) to found
his own dynasty. Islam made its way into Kaémir by gradual
conversion, being quite peacefully adopted by the great majority
during the latter half of the 14th century, without the accompani-
ment of catastropic upheavals ; the ground had long been prepared
by the influx of foreign adventures in royal servicee. The
traditional brahmin officials continued in office, many as landlords ;
Sanskrit remained in use for administration, and is found even on
Mohammedan gravestones (Stein I, p. 131, footnote); the Loka-
prakdsa shows an administrative jargon compounded from Sanskrit,
with Arabic and Persian words (e.g. suratrana and surasthana for
sultan) in use for land-grants, hundika scrips etc., as late as the
time of Shah Jehan. Of the Muslim rulers, only one tried idol
smashing ; his successor Zainu-l-abidin (1420-1470) not only pat-
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ronized Sanskritists and brahmins, but went on some of the tradi-
tional Hindu pilgrimages. The final conquest under Akbar con-
summated the trend, leaving Kasmir a beautiful poverty-stricken
appendage of India, with vast undeveloped resources in mineral
wealth and hydro-power, increasingly severe famines, steadily
dwindling population. The real struggle had been fought out cen-
turies earlier between king and Damaras.

The importance of Kaémir to the historian lies in that it shows
the true motive force of Indian feudalism, the need to increase
commodity production by local concentration of surplus, whose
extraclion was heightened by force in the hands of the nobles.



LAY WOMEN IN EARLY BUDDHISM
By
B. C. LAW

INTRODUCTION : Nari or woman occurring in the Rgveda (V. 11
20,5;55,8; V,111,77,8;'X.18,7; 86,10, 11; Cf. Atharvaveda, XIV,
2.13; Vdjasaneyisamhita, XI111,36; Aitareya Brahmana, 111, 34)
seems to have a distinct reference to a woman as a wife, Women in the
Rgvedic society show themselves freely before the public in popular
feasts, dances and on similar occasions. In Vedic India the greater
part of a woman'’s life was taken up in her marriage and marital
relations. The Rgveda does not refer to the seclusion of women.
In the Upanisads we read of women who could take part in dis-
putations on philosophical topics.' According to the Rgveda (1, 24,
1; VII, 101, 3; Cf. Vajasaneyisamhita, X111, 21; Aitareya Brahmana,
I, 6) Miatr is a regular word for mother, who appears to have been
interested in the fate of her children as in the story of the sale of
SunahSepa for adoption by Vi§vamitra in the Aitareya Brahmana,
(VII, 18 ff.).

The ideal married life is based upon mutual fidelity ending in
death. The wife shares as far as possible in her husband’s religious
life. In the early period married women shared with their husbands
not only in religious rites but also in philosophical discussions.
Wormnen are to be honoured by fathers and brothers, husbands and
brothers-in-law. Where they are honoured, the gods rejoice; where
they are not honoured, all religious rites are of no avail. Where
women grieve, the family perishes; where they do not grieve, it
flourishes.? If a slave commits adultery with an Aryan woman, he
is to be executed. But if an Aryan commits adultery with a slave
woman, he is to be banished. Buddhism held a peculiar position
with regard to women. Women are reviled as being “torches that
light the way to hell”s

Women played an important part in the early history of
Buddhism. The Buddha was never tired of describing the defects
and vices of women and warning the monks to guard against them.
In the Asguttaranikava similar warnings are given to women as
regards the wickedness of men (Vol. IV, 196-197). It was the
custom for certain classes of women to wander about from place to
place and challenge even men to enter into controversy with them,

1. Brhadaranyaka Upanisad, ii, 4, 1 fI.; 1V, 5, 2 ff.; ii, 6, 1; 8§, 1.

2. Manusamhita, 111, 55 ff.; Cf. Mahabharata, 13, 46, 5 ff.; Hopkins,
Ethics of India, p. 125.

3. Hopkins, Ethics of India. p. 162.
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apparently without any sense of impropriety on their part or of *
condemnation in the minds of others. In the Buddha's time a woman
is contemptuously spoken of as a creature with two-finger-breadth
knowledge (dvangulaparing). In the Pali story of Visikhd a
woman is compared to an article of trade which often goes to the
highest bidder. She is generally regarded as fickle-minded, volup-
tuous, incapable of keeping secret and is inclined to prove faithless
to the nuptial bed, if she gets any opportunity for it. Thus she is
viewed with distrust, and the seclusion of women in royal harems
(avarodhana) was partly an outcome of suspicion about their fide-
lity. The ways of women are secret and not open (matugamo
paticchanno vahati no vivalo) .*

Women are angry (kodhano), jealous (issuki), avaricious
(macchari) and foolish (duppaiirio), This is the reason why
women do not take their seats in the assembly, do not engage them-
selves in business, and do not obtain the essence of the deed
(kammojam) * All women work iniquity when opportunity is given
(sabbilthiyo kare papam labhamana nivaiake). The Andabhiita
Jataka® may be cited in this connection, which relates that the girl-
wife of a chaplain who was kept under strict vigilance secretly came
in contact with a young lover who with the help of her woman-
attendant enjoyed her and he thus succeeded in wrecking her virtue.

The Andabhiila Jataka” mentions the sale of daughter. There
is a specific injunction in the Mahabharata (XIII, 45, 18) that a
man goes to hell if he sells his daughter.

The ways of women cannot be understood easily. They are
very perplexing.® They are insensible to parents’ love and ties of
brotherhood. They are ever ready to violate the law of right. They
follow the dictates of their own mind in all their deeds." They harass
unstable mind. The speech, smiles, dance and song are their
weapons (naccagitabhanitamihitgvudha).® They are as deadly as
black serpent’s head and as ravenous as fire.'* They are deceitful
and they never tell the truth as truth amongst them is very rare
(saccam sudullabhasn). They hold truth for falsehood and false-
hood for truth (Musd tasam yathd saccam saccanme tasam yalha

Anguttara Nikiya, 1, p. 282.

Ibid., 11, pp. 82-83.

Jataka, 1, p. 290 .

Jataka, I, p. 290.

Ibid., V, p. 9.

Ibid., V, p. 445.

10 Ibid., V, 452.

11. Ibid., V, 446 Ghatasanasama I'eld kanhasappaszmpama

WHENDD
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musa@) !> In a speech they make no distinction between truth and
falsehood.!? They are unrestrained in lust.* Those women who
have no heart at all are hard and cannot feel ; they desire to be in
weal when their husbands are in woe."

The Vessantara Jataka gives a description of women bedecked
with lovely dress, gold chains and ornaments.’® In the pre-vedic
period women used girdles, ear-rings and anklets. A vedic wife
desires to please her husband, displaying her charm, ‘by becoming
attire’, ‘well dressed’, putting on ‘elegant garments’. The Rgveda
speaks of embroidered garments (pe$es) of a female dancer.”” In
one of the Jatakas we find the Bodhisatta saying thus, “Woman is
the canker of chastity. Do not approach me unseasonably”.'* The
Buddha honoured those women who did not neglect the care of the
home.’ A king who indulged especially in hunting, drinking, women,
and gambling, might use his discretion in these matters; they are
condemned, if indulged in too freely. According to the Apastamba
(2, 25, 13, ff.) and the Mahabhdarata (12, 140, 26) addiction to

them is culpable. A king should not consult a woman and take
her advice.*®

IDEAL WOMAN : An ideal woman is described by the Buddha
himself in the Mahasudassana Sutianta of the Digha Nikdya. The
Buddha says that the woman who is handsome, beautiful in appear-
ance, pleasing in manners, and of the finest complexion, neither too
tall nor too short, nor too thin nor too [at, nor too dark, nor
too fair, surpassing human complexion and possessing divine beauty
is a jewel among women.?

Wipow : Widowhood is terrible.2? A widow is a naked thing,
even if she has ten brothers. It is just like a kingdom without a

12. Ibid., 1, p. 295 ; Cf. Ibid., V, p. 94.

13. Ibid., V, p. 448.

14. 1Ibid., V, 435, 448 (asarifatasu).

15. Ibid., VI, p. 508. .

16. Ibid., VI, p. 503.

17. Indo-Aryan, 1, p. 168.

18. Jataks, V1, 520 “ geof) 9 AW AERa®@ w9, . FS AA &S A1

IRFBIER. ?

19. Mrs. Rhys Davids, Gotama the man, p. 31; Cf, Dhammapada Commy.
V. 563 on verses 345 and 346 ; Cf. Jataka 11, 139 ff.

20. Cl. Mahabhdrata, 3, 150, 44.

21. Digha, 11, p. 175;5f9-1a gt amRife, stfawar Teaar araifism g
quo-QFEIIE Fa=Tal, afadarn, Aifdtear midfEa wfver i)
arAgrar, Afigar argy o syt K4 awi, Cf. Lalitavistara, 17,

22. Jataka, VI, p, 508.
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king, rivers without water. One is happy as he has no widow having
seven daughters (Vidhav@ sattadhitaro) .=

PARENTS : The families where mother and father are worship-
ped in the house, are worthy of offerings (s@huneyyakani). The
families where mother and father are worshipped in the house, are
equal with Brahma (saebrahmakani). The reason is that mother
and father do much for children, they bring them up, nourish and
show them to the world (Bahukara bhikkhave matapitaro putt@nam
apadaka, posaka imassa lokassa dassetars).** 1f one having a lease
of life of one hundred years, should carry his mother on one
shoulder and his father on the other, attain one hundred years by
so doing, he should serve (patijaggeyya) them by anointing them
with unguents, giving baths, rubbing their limbs (sambahanena) etc.
and they should emit their excrements (mutlakarisam cajeyyum)
upon him, even so he cannot repay his parents (za lveva....
matapitunnam katam va hoti patikatam va). If he should establish
his parents in the absolute rule of this mighty earth, having seven
treasures in abundance (pakita sattaralandya), he cannot repay his
parents by so doing. The reason is the same as stated before. He
who urges (samadapeti) his unbelieving parents, settles and places
them in the faith; he who urges his immoral parents, settles and
places them in morality; he who urges his miserly parents, settles
and places them in liberality, and he who urges his foolish parents,
settles and places them in wisdom, by so doing he can repay his
parents.>® Mother and father are regarded as the sacrificial fire.
Sons, wives, servants, female slaves or workers are also regarded as
the sacred fire maintained by a householder** A woman whose
parents give food, being desirous of welfare and compassionate,
becomes a faithful servant, a good servant, pleasing and affable.*
He who has much wealth and who does not support his mother or
father in old age, should also be known as an outcast. He who
strikes or by speech annoys his mother or father or brother or
sister or mother-in-law should also be known as an outcast.*®* In
the Singalovadasutianta of the Dighanikaya (III, 191-192) the
Buddha said, “Mother and father belong to the eastern quarters
(pubbadisa) . . . .wife and children belong to the western quarters
(pacchadisa) . . ..servants and workers remain below (hettha);
brahmins and recluses live overhead (uddhamm). These quarters

23. Samyutta, 1, p. 170.

24, Anguttara, I, p. 132.

25. Anguttara, 1, pp. 61-62.
26. Ibid., IV, p. 45.

27. 1Ibid., 1V, p. 265.

28. Suttanipdala, verses 123-125.
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should be worshipped by the householder in the true sense of the
term”.*

WIiIrE : A wife should not be held in common with another.?
A wife who shares her husband’s lot, be it rich or be it poor, gods
do praise her fame.®® An unmarried girl is the foremost among
wives (Kumari sefth@ bhariydnam).** The wives were graded as
those who could behave with their husbands like a mother, sister,
comrade (sakhi), slave (dasi), noble lady (ayya), thief (cori), and
murderer (vadhakd).™ A good wife can suport her children and keep
the houschold after the death of her husband by spinning the cotton
and scraping the woman's platted hair (Kappdsam kantitum venim
olikhitum). A good wife leading a godly life with her husband for
16 years will never go to another man after the death of her hus-
band. She will keep the virtues in full.®* A good wife is one who
abstains from life-slaughter, theft, [alsehood, misdeed, and drinking
liquor, fermented and distilled, which causes sloth. She is virtuous,
of a lovely nature and does not abuse recluses and brahmins. She
lives at home with a heart free from stinginess. She has faith
(saddhdasampanno), sacrifice (cagasampanno) and wisdom (pasinia-
sampanno).® A good husband is like a good wife.’® A husband is
an ornament of his wife, her refuge, her object of pleasure, her pro-
tector and her greatest deity.*”

‘When a iroung wife is first brought to her husband either by
day or night, she at first feels great fear and bashfulness (¢ibbam
hirottappam) in the presence of her mother-in-law, father-in-law,
husband and even before servants. But after living together for
sometime and acquiring intimacy she addresses her mother-in-law,
father-in-law and husband thus, ‘Go away, what do you know ?'3%

SEVEN TYPES OF WIFE . The Anguttara Nik@ya mentions seven
types of wife ; (1) wife who is always angry, hot-tempered, wishing
ill of her husband, who is attached to others, and who is ever ready
to kill her hushand, if opportunity arises; (2) she who steals the
earnings of her husband; (3) she who is lazy, does not mind to
work, is rough, uses harsh words, wants to lord over the remaining

29. Digha, 111, pp. 191-92.

30 Jaiaka, VI, p. 286.

31. Ibid., VI, p. 508.

32, Samyutta, 1, p. 6.

33. Anguttara, 1V, 92 ff.; Jataka. 11, 347 f1.
34. Ibid., 111, 295 fi.

35. Ibid., 1V, pp. 272-73.

36. 1ibid., 1I, p. 38.

37. Cl. Mahabharata, XI11, 145.3.

38  Anguttera, 11, p. 78.
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members of the family including her husband; (4) she who is kind
to her hushand, always protects her husband and also protects his
earnings; (5) she who is devoted to her husband, always bashlul
and behaves with her husband as an elder sister does towards her
younger sister; (6) she who finds delight in seeing her husband
after a long time and who upholds the tradition of the family
(koleyyaka); (7) she who is not angry in any sphere of life, even
if beaten and oppressed by her husband, who always pardons her
husband with a loving heart, and who is always devoted to her
hushand like a maid-servant devoted to her master.”

SEVEN KINDS OF WIFE ACCORDING TO THE JATAKA : In the
Sujata Jataka* the Buddha himself classifies wives into seven.
kinds : (1) A wife who is bad-hearted, relentless to the good, hates
her husband, but loves others and who is a destroyer of everything
obtained at the cost borne by her husband, is called a destroyer-
wife. (2) A wife who steals something which her husband procures
for her by trade or skilled profession or the farmer’s spade, is called
a thief-wife. (3) A wife who is lazy, passionate, covetous, foul-
mouthed, {ull of anger and extreme hatred, careless of duty and op-
pressive to her subordinates, is cailed a high and mighty wife. (4)
A wife who sympathises with the good, takes a motherly care of her
husband and guards her husband’s belongings, is called a motherly
wife. (5) A wife who is modest, obedient to her husband and res-
pects her husband as a younger sister respects her elder sisters, is
called a sisterly wife. (6) A wile who is virtuous, comes of a res-
pectable family, takes such a pleasure in seeing her husband, as a
friend takes in seeing his friend after a long absence, and depends
. entirely upon her husband, is called a friendly wife. (7) A wile
who is patient, passionate, true to her heart, quiet when abused,
afraid of violence and submissive to her husband’s will, is called a
slavish wife.

TEN KINDS OF WIFE ACCORDING TO THE VINAYAPITAKA :
According to the Vinayapitaka (111, 139-140) there are ten kinds
ol wives (bhariya): (1) those bought for money, (2) those living
together voluntarily, (3) those who are enjoyed or made use of
occasionally (bhogavasini), (4) those who have given cloth, (5)
those who provide the house with a bow! of water, (6) those who
have put up a turban in order to carry vessels on their head, (7)
those who are slaves and wives, (8) those who are artisans and
wives, (9) those who have brought banners and (10) those who are
temporary wives (muchutiika)

39. Asguttara, 1V, pp. 92-93.
40. Jataka, 11, p. 347 fI.
41. See also Horner, Women under primitive Buddhism, p. 43.
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GOOD QUALITIES OF A WOMAN : The Anguttara Nikaya mentions
the following qualities which every woman should possess. She must
be obedient to her husband, must use sweet words to him, must act
according to his liking, should honour and worship her husband’s
superiors, should welcome guests and look after their comforts. She
should be skilled in spinning and weaving and must not be lazy in
performing household duties and must be intelligent enough to
manage household affairs. She must look alter the work of menial
servants and employees in the house, must make arrangements for
their treatment in case of illness, must preserve the earnings ol her
husband and must not steal them. She must not waste money by
drinking wine or by other bad means and must not deceive her
husband. She must take reluge in the three gems, must observe five
precepts, must be charitable, liberal and not stingy. These are the
qualities of a dutilul housewife.** The Anguttara Nikaya (1V, p.
270) refers to four qualities which enable a woman to obtain victory
in the next life (Paralokavijayaya patipanno hoti). They are as
follows : (1) Skill in household duties : she must be able to spin
yarn and weave cloth from wool and cotton. She must know the
time of performing different household duties. (2) Capacity to look
after members of the family : she must take care of her husband’s
servants, maid-servants, and other employees. She must look to
the performance of their duties properly. She must supply proper
food to them. They must not be neglected, if ill. (3) Capacily of
doing everything to the liking of her husband : she must not do
anything unliked by her husband, even at the sacrifice of her life.
(4) Thrift : she must save wealth, gold, silver, corn etc. earned by
her husband. She must not steal and waste them for drinking,
gambling and other purposes. A woman possessed of these virtues
and devoted to the three gems, observer of precepts, charitable and
wise, must be happy in the next world.”* The Samyuttanikaya (Vol.
I. p. 37) points out that good housewives are always devoted and
dutiful to their hushands. They are always ready to undergo all
sorts ol misery for their beloved husbands. They are known as the
highest comrades (Bhariya parama sakhd). Husband is, on the other
hand, a woman’'s emblem and sign (Bhattapasinanam itthiyati) s

DEvVOTED WIFE : It is interesting to record here an exemplary
character of a devoted wife. The husband was attacked with lep-
rosy, left the city and came to a forest. The devoted wife followed
him to the wilderness to wait upon him. She nursed her diseased
husband. Daily she used to rise early in the morning, clean her

42, Anguitara, 1V, pp. 268-69,
43. Ibid., 1V, pp. 269-71.
44. Sampyutta, 1. p. 42,
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abode, keep water for her husband to drink, furnish him with tooth-
stick and water to rinse his mouth. She used to grind medicinal
herbs and anoint his sores. Daily she went into the forest with a
basket, a spade and a hook to collect wild fruits and herbs. In this
way she took care of her husband in the forest till the latter was
cured of leprosy. But the ungrateful husband on returning home,
took pleasure with other women and neglected his devoted wife who
felt this dishonour Keenly. The true devotion which this woman
cherished for her husband was expressed when she said in grief :
“A woman may be in splendid dress, but if she be an unloved wife,
she should put an end to her life by fixing a rope””. The devoted wife
regained her former position of honour from her husband at the
intervention of an ascetic.®* The Kakkata Jalaka*® gives us another
instance of real devotion to husband. A good, virtuous and devoted
wife who was charming and beautiful, was wanted by a robber chief
by killing her husband. She, however, succeeded in saving herself
and her husband. Further instances of virtuous women may be
collected from the Jatakas. Sujata, a faithful, virtuous and dutiful
girl properly performed her duty to her husband and parents-in-
law.** Asitabhii who was a good and beautiful wife was neglected
by her husband with the result that she embraced a religious life and
in course of time became a saint.’®* Rahula’s mother was also a
devoted wife. She embraced religious life with her husband.*
Kosaladevi died of love for her husband who was deprived of his
life by his own son.™

DEVOTED HUSBAND : A striking example of hushband’'s devotion
to his wife is found in the case of king Munda. When the queen
Bhadda, the dear and beloved wife of king Munda died, the king
neither bathed nor anointed himself nor partook of any food nor

concerned himself with any affairs but day and night clung in grief
to her body.”

WICKED WOMAN : The Pili Canon mentions good and bad
wives, There are various ways in which a wicked woman is to be
known. She praises her husband’s absence from home; she is not
pleased at his return. She blames him, does him injury and does
what ought not to be done, and never does what ought to be done.
She goes to bed with her clothes on and lies with her face turned

45. Jataka, V, pp. 88 fI.
46. Ibid., 11, pp. 341 ff.
47. Ibvid., TI, pp. 121 (f.
48. Ibid., 11, pp. 229 fl.
49. Ibid., 11, pp. 392 fI.
50. Ibid., 11, pp. 237 fl.
51. Anguttara, 111, pp. 57 (.
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away from him. She changes her side frequently, sighs a long-drawn
sigh, feels pain, solicits nature at frequent intervals, acts perversely
and lends her ear to a stranger’s voice. She wastes her husband’s
goods, picks up an intimacy with her neighbours, wanders abroad,
walks on the streets, disrespects her husband, she is guilty of adultery,
exposes herself shamelessly to passers by, and standing at the door,
she often looks around with a confused mind.**

‘A woman is to be blamed if she is fond of frequenting pleasure-
gardens, river-banks, houses of relatives or of strangers, il she dresses
herself smartly, if she is addicted to strong drink, if she stares with
idle looks or stands before her door. A wicked woman hates her
husband, if he be poor or sick or old or a habitual drunkard or reck-
less or dull or overworked by his cares of business or disobliging.®
One should be known as an outcast if he is seen among the wives of
friends or relations either by force or with their consent (sahasa
sampiyena va) .o

Wicked wives are not satisfied with their lot. They are very
exacting. Somehow or. other they will have the thing which they are
in need of. Husband's poverty is no consideration to them.** A
wicked woman feigns sickness and does not do any household duty.5¢
Young wives do not like to talke care of old mothers-in-law, but they
iry to poison their husbands’ ears against them.”” A wife was so
very wicked as to devise a plan to kill her husband. She fell in love
with a stranger. She took her hushand to the top of a mountain and
somehow managed to hurl him down the precipice.”®* The Vinaya
Pitaka refers to a wife's infidelity. A certain woman, while her
husband was away from home, became pregnant as a result of her
intrigues with a paramour. She had a premature delivery.®®

Wise men of old could not guard their own daughters who es-
caped with their paramours without their fathers’ knowledge.®® A
woman went wrong in spite of the strong guard.® A girl corrupted
herself and took to various tricks to prove her innocence.? A bride
while carried in a closed carriage, accompanied by a large escort,
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55. Jataka, 1, pp. 499 fl.

56. Ibid., I, pp. 463 ff.

57. Jataka, 111, 422 ff.; Ibid., 1V. 43 1T,

58. Ibid, 11, pp. 115 ff.
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misconducted herself with a king. It is mentioned in a [ataka
(Vol 1, p. 288) that woman is profligacy incarnate (itlhiyo asaia
nama) %

ROYAL HAREM : The royal harem was sometimes secretly dis-
honoured by wicked persons. Once a minister in attendance on the
king of Benares, misconducted himsell in the royal harem. IHe was
banished for this heinous offence.”® A woman misconducted hersel!
even with a lame pilot in a ship in mid-stream.” The misconduct
of queen Pingiyani with a royal groom is an instance of a woman'’s
infidelity. Every night when the king was asleep, she misconducted
herself with the groom.s

A wile cannot be trusted, if she has borme ten children.’* (na
vissase 1tthi dasanna mataram). Women desire rich lovers but they
can hardly stick to one man.®® They even go so far as to cause de-
filement in sanctified souls by their feminine charms and passionate
poses.™

WOMAN ADOPTING MANY WAYS TO ENTICE A MAN : There are
many ways in which a woman makes up to a man. She appeals to
him with dance, song and music; she shakes her dress, moves her
loin-cloth, exposes her leg, bosom, arm-pit, etc. She scratches the
ground with a stick, places one foot on the other etc.’* A clever
woman, a beautiful woman, a neighbour’s wife, a woman who is
admired by many men, and a woman who seeks a man of wealth for
mate, should be shunned.’* A famous, wise or respected man will
lose his glory, if he happens to come under a woman'’s sway.”> We
have thus found how women disregarding their social status and
pecuniary circumstances in which they were put in, used to com-
mit sin and trick their husbands. Sinful women, when detected, had
to undergo punishment for their clandestine corruption which de-
served death, imprisonment, mutilation or cleaving asunder.™

FEMALE CHASTITY : Female chastity finds a very important
place in the Pali Canon. The Mahaparinibbana Suttanta of the
Digha Nikdya points out that violation of chastity was a serious

63. Jataka, V, 439; I, pp. 437 fl.
64. Cf. Jatake, 1, pp. 285-88.
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offence. The punishment for a woman who broke her marriage-vow
was so very severe that the husband could with impunity take away
lher life. The Andabhiita Jataka™ refers to the ordeal of fire to prove
chastity. The MahdGummagga Jataka (No. 546) tells us that a
bridegroom married the bride after testing her chastity. The Madu-
lakkhana Jataka (No. 66) furnishes us with an account of ready
wit and intelligence of a woman in preserving her chastity.

The Licchavis appear to have a high idea of female chastity.
The violation of chastity was a serious offence amongst them. The
Buddha himself says that no women or girls belonging to their clans
are detained among them by force or abduction (okkassa pasayha) .’
A Licchavirija was enamoured of the beauty of a married woman
whose husband he engaged as an officer under him; he wanted to
gain her love, but all his attempts were foiled.’

ADULTERY : An adulterous woman could save herself from
punishment by becoming a nun.”® Two sons of a Kosalan king com-
mitted adultery.” A Licchavi wife committed adultery. Her husband
warned her several times, but she heeded not. He informed the
Licchavigana that his wife had committed adultery and he was deter-
mined to kill her. He then asked the ggna or the corporation to
select a suitable wife for him. The adulterous lady somehow managed
to become a nun and escaped punishment. Thus it is clear that
the cases of adultery were tried by the Ligchavigana.*

FELLOW WwWIVES : In almost all cases fellow-wives quarrelled
with one another and disturbed domestic peace. A woman could not
tolerate that her hushand should ignore her very existence and
would take pleasure with other women.®® A wife of a Savatthian
householder named Mattd was childless; hence her husband took
another wife named Tissd. Being jealous of the rival wife Matta
heaped together the sweepings and threw them on the head of her
co-wile. Tissd endured humiliation and bad behaviour of her fellow-
wife.”* Isidasi describes how she was being driven from post to
pillar, being unable to please her successive husbands or their people
in spite of her best efforls to do so. Her father was a virtuous
banker of the excellent city of Ujjayini. She was his only daughter,
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beloved and pleasing. She was given in marriage to one belonging
to a respectable and rich family of Siketa. She saluted her mother-
inlaw and father-in-law and bowed down before them every
morning and evening as instructed. She once sceing her husband's
sister, brother and other relatives gave them seats, proper food
and drink. She entered into her room and approached her husband
with folded hands after having washed her hands and feet, She
herself decorated her husband bringing unguents, comb, soap and
mirror. She boiled rice and washed pots and pans. She served
her husband as a mother does towards her only son, considering
service to be the foremost among wives.®® She used to rise early
and was never lazy. The husband told his parents that he would
not live with Isiddsi. His parents spoke highly of her as diligent,
wise and experienced and could not understand why he had dis-
liked her. Isidasi had to return twice to her father's house having
been turned out of the house by successive husbands because she
was not agreeable to any one.*

SLAVE-WOMEN : Dasts or slave-women were found in the
household. Maddi who was a bright and fair lady had 16,000 attend-
ant women.® Slave-woman had to pound rice besides her other
household duties.** A slave-woman could obtain freedom if she could
prove herself worthy of it.*” Maid-servants being of low birth were
naturally uncultured and of low spirits. Some of them were in the
habit of stealing coins and articles.*®* The Brahmajala Sutta of the
Digha Nikaya® states that the recluse Gotama refused to accept
bond-women (dasi-dasa patiggahand pativirato samano Gotamo).
Maid-servants were found to be of religious temperament. They
observed the precepts.® As the master had the full control over his
female-slaves, his consent was necessary for their marriage. Pasenadi,
king of Kosala, had to secure the consent of the master before he
could marry Mallikd, the daughter of a slave-woman of a leading
Sdkya chief named Mahanaman.

The position of female slaves was indeed very pitiful. A slave
woman like Roman slave girls was the property of her master who
had every control over her. The treatment of her master or mistress
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towards her was sometimes most unsatisfactory. She was ill-treated
in the majority of cases. The Majjhima Nikaya (I, 125) gives us a
painful instance of ill-treatment by the mistress of a house. A
woman named IKAli was the maid-servant of a householder's wife
named Vedehik3, living at Savatthi. She was very skilful and cap-
able of doing her duties properly. She was never lazy. Kali in order
to find out whether the fame ol her mistress was due to her or not,
once rose late in the morning, but her mistress was dissatisfied. On
the second day she rose up late and was rebuked. On the third day
she rose up still very late and was beaten. There were many other
cases of ill-treatment towards [emale-slaves."

NURSES : Besides slave women, pood nurses were then avail-
able.”? King Bimbisira of Magadha suffered from fistula. Five
hundred nurses served him during his illness, They were all dis-
charged when he was cured of the disease.”

DANCING GIRLS : The Jatakas refer to dancing girls who were
accomplished in dancing and music (Naccagitavaditakusald) ® As
many as sixteen thousand dancing girls were kept in harems by kings
for royal amusement.”” A dancing girl was engaged by a king to
allure his only son who was indifferent to the enjoyment of pleasures
and who had no desire for the kingdom and who had never had any
dealings whatsoever with women. She allured the prince by singing
a sweet song. The prince listened to her captivating song, and desire
gradually arose in him. He knew the joy of love. He deeply fell in
love with the dancing girl. The king had to banish from the city
the prince along with the girl.™ Similar allurements were offered
to Gotama during his adolescence. Dancing girls were employed to
keep the prince in hilarity. They played upon their musical instru-
ments, danced and sang delightfully.”

COURTESANS AND PROSTITUTES : During the Rgvedic age*® there
was no grand system of courtesans as it existed at Vai&li during
the days of the Buddha. It is quite certain that prostitution existed
in Rgvedic times, but its extent is disputed. Brotherless girls were
frequently found to be prostitutes according to the Atharvaveda
(i. 17.1). The putting away of an illegitimate child is referred to
in the Rgveda (ii. 29.1). The terms Pums$cali and Mahanagni oc-
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curring in the Atharvaveda (xv.2) and Aitareya Bnihmana (i.27)
mean a harlot. There are other clear references to prostitution in
the Rgveda (i. 167, 4; viii, 17, 7). The Vajasaneyisamhita (xxx. 15)
seems to recognise prostitution as a proflession. According to the
Manusamhité a brahmin is forbidden to touch food given by a
harlot. The same prohibition applies to food given by an unchaste
woman, and libations of water are not to be offered to women who
through lust live with many men.

Courtesans used to attract men by their tempting figure and
voice, scents, perfumes and touch, and by their dalliance in strata-
gems. They were like robbers with braided locks, like a poisoned
drink, evil-tongued like snakes, like all-devouring flame, all-sweeping
river, etc." They used to court the man whom they disliked just
in the same manner as the man whom they adored.'** Being moved
by their greed or carnal appetite they consumed the rich man in whom
they were interested.!! They often assumed different poses to lure
weak-minded people. They ruined their character, wealth and every-
thing by their evil ways. They went so far as to take away the
lives of persons who used to visit them every night with handsome
fees.’**> Some courtesans appeared to have altered the despicable
course of their life through the influence of the Buddha's Dhamma
(Norm). Their character as courtesans even in the prime of their
blooming youth, yielded place to saintly character in the later stage
of their life.

Some of the leading courtesans made aprofitable trade of pros-
titution by maintaining a regular brothel, containing as many as
five hundred prostitutes. In a brothel where out of 1,000 pieces of
money received, 500 were taken by the prostitutes and the remain-
ing 500 were spent to buy clothes, perflumes and garlands. Men
who visited the houses of ill-fame received garments to clothe them-
selves in and stayed the night there; then next day they put off the
garments they had received and put on those they had brought and
went away.

There was a law at Vaisali by which the most handsome girl
born in the family was not allowed to marry but was reserved for
the pleasures of the people.'*

SOME DISTINGUISHED COURTESANS : In the Buddha’s time there
were famous courtesans, Ambapali, Padumavati, Salavati Sirimd,
Sam3, Sulasi and Addhakasi. Ambapali of Vai&li was beautiful,

99. Jataka, V, p. 425.
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graceful, pleasant, full of faith (pdsadikd), and gifted with the
highest beauty of complexiqg,®* well-versed in dancing, singing and
lute-playing. Vaisali becaﬁé more and more flourishing through
her.*s She was much visited by desirous people. She used to take
50 kahapanas for one night., King Bimbisira of Magadha visited
her at Vai&ali and remained with her for 7 days. She was with child
by him and bore him a son, later known as Abhaya. She invited
the Buddha to take food in her house. The Master was fed sump-
tuously by the courtesan.'’ She fully realised the transitoriness of
every phenomenon of the universe and adopted a religious life.
Padumavati was a courtesan of Ujjain. 'King Bimbisira heard of
her beauty and spent one night with her. She had a son by him. In
course of time she thoroughly grasped the Buddha's Dhamma in
form and meaning and became a saint. The incidents in the life of
Padumavati resembled those in the life of Ambapili. Silavati was
a handsome and exquisitely beautiful courtcsan of Rajagriha. She
was an expert in dancing and lute-playing. Iler fee was 100 kaha-
panas for one night. She became pregnant and during her pregnancy
she gave strict orders to her door-keeper not Lo allow anybody to see
her saying that she was sick. A son was born to her who was thrown
on a dust-heap. The child was brought to the palace by the order
of the prince and was brought up by nurses. This child was named
Jivaka who became the most renowned physician of his time.'"
Sirima was the daughter of the courtesan Salavati.'** She was a
courtesan of great beauty. This courtesan listened to the discourses
delivered by the Buddha. The Vimdanavatihu Convnentary (p. 75;
Cf. Vimanavathu, p. 2), says that Sirima fell ill and died.’® Sama
was a courtesan of Benares. Her fee was 1,000 pieces of money per
night. She was a favourite of the kings and had a suite of 500
female slaves. She was the cause of the death of a young merchant
who was enamoured of her beauty.!*® Sulasid was a beautiful woman
of the city of Benares. She had a train of 500 courlesans, and her
fee was 1,000 pieces a night. She fell in love with a robber. She
was the cause of his death.''* Addhak&si became a courtesan and
later on adopted a religious life.12
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Some women in the days of the Buddha were not behind their
male brothers in education. The verses in the Therigathd are attri-
buted in the tradition of the Pali Canon to some saintly sisters. The
religious harangue of Sukkd and the philosophical discussions of
Khema and Dhammadinni may be cited as instances of the attain-
ments of Indian women, Khemad attained pre-eminence as a person
of great wisdom and understanding with rare capacity to grasp and
unveil the true significance of the Buddha’s Dhamma. Dhamma-
dinnd acquired great skill in answering satisfactorily the questions
relating to any aspect of Buddha's Dhamma. Uppalavanna occupied
the loremost rank among those who excelled in great supernormal
faculties. The Therigatha refers to the fact that in the Buddha's
days women who broke the fetters of worldly life, sang extempore
learned verses on many vccastons, especially when Mara the Bud-
dhist Satan tried in vain his level best to lead astray the saintly
sisters sometimes by lewd templations and sometimes by {rightful
sights. The verses uttered by women and the record of the educa-
tional career of some individual ladies, bear testimony to the fact
that education must have been in vogue among females in the days
of the Buddha., Ambapéli’s verses bring out well how men cared
for the youthlul beauty and not for the ‘man’ in the man or
woman.»*® The Samynttanikaya (1. pp. 212-13) mentions a woman
who had the power of oratory. It says that a nun named Sukka
delivered a religious sermon to a great audience at Rijagriha. A
demon listened to it and declared in the streets of Rajagriha that
Sukkd was distributing honey and the wise should go and drink
it. Khemi was learned, intelligent, vastly read, eloquent and full
of ready wit. King Prasenajit of IKo$ala went to her, saluted and
questioned her whether a being alter death is reborn or not. Khema
replied, “it is not answered by the Buddha.” The king asked her
the cause of not answering the question. The nun asked the king
whether he had anybody who could count the sand of the Ganges
and drops of water in the sea. The king answered in the negative.
The nun said ‘If any being is free ([rom attachment of five Khandhas,
it becomes immeasurable and fathomless like a big sea. Hence re-
birth of such a being after death is beyond conception’. The king
was pleased with her for lier answer and left her.''* Bhaddi Kunda-
lakesa went to learned persons and learnt their methods of know-
ledge. There was no one equal to her in debate except Sariputta by
whom she was defeated in argument.®* The Majjhima Nikaya

113. Mrs. Rhys Davids, Gotema the man, p. 149; Cf. Psalms of the Sisters
(PTS. Tr. series) LXVI,

114, Samyutta, IV 374-80.

115. Therigatha Commy.. p. 99.
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(Pt. 1, 299 ff.) refers to Dhammadinni, a learned woman, well
versed in Buddhist philosophy. Dammadinni mastered Vinaya
well.21®  There was an educated maid named Lata who was the
daughter of a Savatthian lay disciple. She was learned, wise, and
intelligent.”” Nanduttard was versed in vijj@ (higher knowledge,
science) and sippa (art, craft).® Paticara mastered Vinaya
Pitaka.* She attained pre-eminence as a repository of the Vinaya
tradition and was a specialist in the Vinaya lore.

MARRIAGEABLE AGE OF GIRLS : In the days of the Buddha girls
were sometimes seen to have been married at the age of 16.22¢ The
marriage of princess Vajird with king Ajatasatru of Magadha,
the son of her father’s sister, is an illustration of cousin marriage.
Magha, a Magadhan householder, married his maternal uncle’s
daughter named Sujatd.'* Ananda was enamoured of the beauty of
his father’s sister’s daughter, Uppalavanna, and wanted to marry
her.*2> The Jataka (No. 262)'** relates that a king had a daughter
and a nephew who were in love with each other. The king wanted
to marry his daughter with the prince of some other kingdom. But
the king's intention was not fulfilled. He gave his daughter in
marriage to his nephew.

THREE FORMS OF MARRIAGE : Marriage was of three forms :
(1) marriage arranged by the guardians of both parties, (2)
sayarvara marriage and (3) gendharva marriage. The first form
of marriage was akin to the praj@palya form of marriage current
among the Hindus. Equality of birth and not of wealth was a
matter of primary consideration before the marriage settlement.
Migara, a Savatthian banker, considered the equality of birth before
he agreed to the proposal made by the banker Dhanafijaya of Saketa
for the marriage of his daughter Visikha with Migara's son.'?
A Savatthian girl was married to a husband of the same caste in
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another village.!?* Isiddsi, the daughter of a virtuous and wealthy
merchant, was married to a merchant’s son of equal position,:2
The usual practice in this form of marriage was that the bridegroom
used to come to the bride’s house for marriage. The bridegroom
and his party were received with great honour and they were
provided with both lodgings and requisites, garlands, perfumes,
garments, and the rest. King Prasenajit of Ko$ala, while intending to
establish a connection with the Buddha's family by marriage, was
deceived by the Sakyas who gave in marriage to him the daughter
of a slave woman. This deception was avenged by his son Vidi-
dabha.** The marriage of Kisagotami, the daughter of a poverty
striken family, who showed the notable example of wearing a beggarly
dress, with the son of a rich merchant, was not preceded by any
consideration of a caste or rank.'*®* Equality of birth, family, and
wealth had to be sacrificed by the parents of Kundalakesi in marrying
her with a thief.** Capd, a daughter of a chief hunter, was given
to an ascetic as his wife.’” The second form of marriage was
sayaritbara or a girl publicly choosing her husband for herself
from a number of suitors assembled for the purpose. The Kundala
Jataka (No. 536) refers to the marriage of Princess Kanhi who
was allowed to have five men as her husbands. This is evidently
a reminiscence of the saya#sitbara marriage of Draupadi in the
Mahabharata. The Nacca Jataka (No. 32) refers to this kind of
marriage. Princes from all countries assembled. The king sent for
his daughter and asked her to chvose her husband. The girl
appeared before the assembly and selected one for her life-mate.
The selected husband was then found to be wanting in modesty and
was therefore disapproved by the king. The Dhammniapada
Commentary records another instance of sayasmbara marriage (Vol.
I, pp. 278-79). The third form of marriage was the gandharva
marriage in which the bride and the bridegroom used to make their
own choice without the knowledge of their guardians and were mar-
ried without rites or ceremonies. The Katthahari fataka (Jat. No. 7)
relates that a king went to his pleasure garden and saw a woman
merrily singing songs. The king fell in love with her at first sight
and became intimate with her. The woman told the king that she
would become a mother. The king gave her the signet-ring from
his finger and said “ If it be a girl, spend the ring on her nurture,
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and if it be a boy, bring the ring and the child to me.” In course
of time a boy was born. After great difficulty the boy was proved
to be the son of the king, and was made viceroy and his mother, the
queen-consort. This fact reminds us of the well-known union of
Sakuntala with king Dusyanta in the Abhijiana-Sakuntalam ol
Kailidasa.

MATCH-MAKERS : The match-makers used to approach the bride
first and they had not made the proposal to her people before they
sounded her and got her assent, as we find in the Pali account of
Visakhd's marriage.*"

CAsES OF ELOPEMENT : In the Buddha's days there were
cases of elopement. Eloped women were sometimes married and
sometimes they used to pass off as wives without going through
any matrimonial rite."”* Paticara the daughter of a rich banker of
Savatthi fell in love with her own page. She eloped with her lover
and took shelter in a distant place. They spent their days as
husband and wifer* A king of Kofala after slaying the king of
Benares, bore off his queen to be his own wife,”> Elopement and
preservation of chastity inter alia contributed largely to the observance
of purdah by the tender sex before and after marriage. But there
are exceptions. Visikha, while going to her father-in-law’s house
just after her marriage, entered the city of Savatthi not under the
purdah but standing in a chariot uncovered showing herself to all.**3
Daughters of respectable families who did not ordinarily stir out,
used to go on foot during a festival with their own retinue.’®®

AUSPICIOUS DAYS FOR MARRIAGE : Auspicious days were selected
for marriage in which the bride or bridegroom was brought home
or sent forth.'** The bridegroom did not come to the bride’'s house
for marriage knowing the day fixed to be inauspicious.}*

RULES FOR THE MARRIAGE OF VAISALI GIRLS : There were rules
restricting the marriage of all girls born at Vai&li to that city
alone. The people of Vai$ali had made a law that a daughter born
in the first district could marry only in the first district, and not
in the second or third ; that one born in the middle district could
marry only in the first and second ; but that one born in the last
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district could marry in any one of the three ; moreover that no
marriage was to be contracted outside Vaisali.'** A Licchavi who
wanted to marry, could ask the corporation or the Licchavigana to
select a suitable bride for him.'!*

DowRy : As regards dowry a Savatthian banker named Migara
on the occasion of the marriage of his daughter Visakha, gave her
as dowry, 500 carts filled with money, 500 carts filled with gold
vessels, 500 carts filled with silver vessels, 500 carts filled with
copper vessels, 500 carts filled with silk garments, 500 carts filled
with clarified butter, 500 carts filled with rice, husked and winnowed,
and 500 carts filled with ploughs, ploughshares and farm implements,
60,000 powerful bulls, 60,000 milch cows and some powerful
bull-calves,1 -

BATH AND PERFUME MONEY : The marriage of girls was cele-
brated with bath-money given by the father to his daughter. Maha-
kosala, father of Pasenadi, king of Kosala, gave his daughter Kosala-
devi in marriage to king Bimbisdra of Magadha and gave her a village
in Kasl for her bath and perfume-money.}** Vajira, the daughter
of Pasenadi of Kosala, was given in marriage to Ajatasatru ol
Magadha, and Kaigrama was given to her by her father as her
bath and perfume-money."?

ADMONITIONS GIVEN TO A GIRL AFTER MARRIAGE WHILE BEING
SENT TO FATHER-IN-LAW’S HOUSE : Some admonitions were given to
the girl after marriage, while she was being sent to her father-in-law’s
hcuse. The private conversation of the mother-in-law or other female
members was not to he communicated to the slaves. The conversa-
tions of the slaves and servants were not to be communicated to per-
sons inside the household. Poor relatives and friends should be helped
without considering their means of repayment. A wile should stand
up and not remain sitting, while seeing her mother-in-law or father-
in-law. A wife should eat after her mother-in-law, father-in-law
and husband have taken their meals. She should perform all house-
hold duties before going to sleep. A monk must be given whatever
{ood there was in the house as soon as he would come to the door
of the house. _

PoLYANDRY : Polyandry is not Vedic. There is no passage

containing any clear reference to such a custom. In the Rgveda
(X, 85, 37, 38) and the Atharvaveda (X1V, 1, 44, 52.61 ; 2.14, 27)
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142. Jataka, 11, 237 f. and 403 [
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verses are occasionally found in which husbands are mentioned in
relation to a single wife.*** Polyandry existed in the Buddha's
time.?** A woman could not marry more than one man at a time,
nor could she as a general rule marry twice in her life, though there
were exceptions.’*® A bride was given in marriage to another
bridegrcom on the failure of the selected bridegroom’s coming to
the bride’s house on the appointed day.* It was not the custom
for a wedded wife to take another mate, even if she was not loved
by her husband.*®* A barren wife told her husband to marry her
sister and the husband did so. A husband took another wife on
account of the delay on part of his first wife in returing to her
husband’s house from her father’s house.*®* A husband sent his
naughty and deceitful wife away and took a second wife.r® In
some of the Jatakas (Nos. 514, 538) we find that some kings had
as many as 16,000 wives. Thus we see that while a wife does not
generally appear to have taken more than one husband, a man
appears to have married more than one woman. A Vedic Indian
could have more than one wife.®

DIVORCE AND RE-MARRIAGE : Divorce was allowed but without
any formal decree’? Re-marriage of women was not unknown in
the Buddha’s time.}#3
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STUDY OF INDIAN HISTORY
By
R. C. MAJUMDAR

The achievement of independence has brought a new conscious-
ness of the importance of Indian history and the proper method of
its study. It is rightly felt that we must make a fresh approach to
the study of Indian history without any bias and prejudice such as
coloured the views of European writers. They could not shake off
the superiority-complex and racial arrogance which generally cha-
racterised European attitude towards non-Europeans. In addition,
the English writers could hardly forget that they were divinely
ordained to rule over the Indians whose abject dependence to a
small country, and the circumstances which so easily brought it
about, formed the proper measure of their attainments and abilities.
Besides, the impediments, due to political exigencies, which stood in
the way of finding out and recording the facts of the British period,
being removed, we should be in a position to tell the truth, the whole
truth and nothing but the truth.

The emphasis on the study of Indian history does not form
‘merely an academic question. Its roots lie deep in a recognition of
the fact that a correct knowledge of Indian history in its different
aspects is bound to be a formative force, of no little significance, in
the growth and development of the new era of progress and great-
ness which is just dawning before us.

So far there is a general agreement. But all that has heen said
merely constitutes the negative aspect of the problem, and hints at
the pitfalls we are to avoid. Far more difficult is the positive
approach to the subject, laying down broad principles upon which
we should proceed to expound or reconstruct the history. The diffi-
culty is not a little increased by the fact that we are now turning
more and more to history for sustaining or supporting our newly
awakened national consciousness and pride. Another factor of
considerable importance is the tacit assumption, made by every
educated Indian, that the interpretation of Indian history is his
birth-right. ‘He may have as little knowledge or training in history
as, say, in economics and physics, but while he would not venture
to express any opinion on the problem of foreign exchange or the
construction of an electric plant, he would glibly talk of the charac-
teristic phases of Indian culture, the main currents of Indian history,
influence of caste upon Indian politics and economy, racial and com-
munal relations in the past, etc. etc.

To such a man historical inferences rest more upon intuition
than a careful study of data, patiently collected from many sources,
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and a proper assessment of their value by a critical and scientific
process of reasoning. For all these require training in mental dis-
cipline as well as industry which few are willing or able to undergo,
while intuition is a mental luxury which none is willing to forego.

Last, but by no means of least importance, is the legacy of
historical catchwords and shibboleths that we have inherited from
the period of our political agitation against the British. During
that period assumptions favourable to our political ideals and
demands were freely treated as history, without any scrutiny, and,
by constant repetition over a long period, these have been tacitly
accepted as historical facts.

The three factors noted above are mainly responsible for the
many ills from which Indian history is suffering now and is likely
to suffer more in future. This may be illustrated by a few concrete

instances. e

There are now loud talks about the proper integration of Indian
history and culture. Now this ‘integration’ is one of those much-
abused catch-words and slogans which many use, but few understand,
or care to explain. It is a ready device to uphold loose thinking
and vague generalisations without any basis of ascertained facts and
a proper understanding of their relations. It is all very well to say
of integration of different forces and factors in Indian history. It
appeals to our head and heart, and at once raises the study of Indian
history to a high and distinguished level. But the one fly in the
ointment is our ignorance, or at least very limited knowledge, of
many of those forces and factors which we are supposed to integrate.
Undaunted by this difficulty, and led by the false analogy of Euro-
pean history, of which we possess an abundant store of ascertained
facts, the supporters of integration theory loudly assert that history
is not a chronicle but an interpretation and integration of events.
This is a truism which nobody can deny; but the truth of the.
matter is that so long as there is no chronicle of events, based on
an accurate study of sufficient data, interpretation would be mis-
leading, and any attempt at integration would be a mere waste of
time. It is perhaps not a mere accident that one, who is lacking in
a knowledge of basic factors, and is either unwilling or unable to
acquire it, seeks to gain cheap popularity as a great historian by
uttering a number of platitudes and substituting, for true historical
generalisations, the so-called integration of a number of unrelated
facts derived by psychological and intuitional processes working
in his own mind. He bypasses the long and tedious road, chalked
out by history, in order to avoid a toilsome journey, and hopes to
make a short cut through the pleasant wood that skirts it on both
sides. But soon he loses his way amidst the thick forest and, unable
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to reach his destination, draws a mental vision of what his eyes
fail to see. There is alas ! no royal road to history.

A chronicle of basic facts, undiluted with any theory, must form
the foundation on which the historical study of any great movement
must rest. Otherwise history would be, both literally and figura-
tively, a mere castle in the air, or a floating balloon which dazzles
the spectator for some moments and then either vanishes in the sky
or crashes on the ground. It does not matter what sort of super-
structure you desire, a chronicle of facts must be the foundation on
which it can be built.

It is a sign of the times that in many matters, particularly
social, religious, and to some extent, even political, we claim to be
guided more by historical precedent, than by abstract reasoning.
In case of social reforms, or legislation for the same, both sides
strain their utmost to quote passages [rom our ancient literature
in support of their respective standpoints. Sometimes both seem
to make a good case, to the utter bewilderment of the lay public.
It serves as a good illustration of the danger involved in the process
of integration based on an insufficient study of the available data.

One of the most familiar expressions now-a-days is the genius
of Indian culture, to which, it is desired, that every progress must
conform, in respect of education, society, religion, political and
economic system, art, literature, and what not This may be taken
as- the unanimous and insistent demand of free India. But while
everybody uses this worn-out phrase, in season and out of season,
no one stops to examine it in a detached spirit or explain what it
really means. Most often each takes his own pre-conceived idea
on the subject as truly representing the genius of Indian culture.
A very remarkable instance is furnished by the speeches at the Peace
Conference which occasionally meets to preach the gospel of non-
violence to the extent of eschewing all wars in future. It is a laudable
object, and the eloquent speakers certainly mean well, though they
are hardly likely to affect in any way the race for armaments herald-
ing the next global war. But one turns aghast when Indian delegates,
one after another, claim on behall of their country that it has always
preached and practised the cult of peace and non-violence. A greater
perversion of Indian history and culture it is difficult to imagine.
Since the dawn of Indian history, its course has run through war
and bloodshed. Any king who felt powerful enough was enjoine.d
upon by Kautilya to invade his neighbour’s territory. That this
theory was fully carried into practice is testified to by all the facts
so far known to us on the unimpeachable testimony of contemporary
inscriptions. The founders of the Maurya and Gupta Empires, on
which India justly looks back with pride and glory, were votaries
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of the blood and iron policy of relentless war, and hundreds and
thousands of lesser monarchs in India followed in their footsteps.
With the single exception of Adoka, we do not know of any Indian
ruler who showed any aversion to war on ethical grounds.

If from practice we turn to precept, Hinduism is the only cul-
ture that has raised war to the level of a high meritorious and dig-
nified form of activity. All the scriptures regard it as a pious duty
for members of a high class in society to learn the art of war from
their childhood and engage in fight whenever occasion arises. But
Indian culture goes much further, and provides an ethical background
of the war. If there is any single text which may be said to enjoy the
same rank among the Hindus as the Bible among the Christians and
the Quran among the Muslims, it is the Bhagavad-Gita. It has gained
a very high prestige and popularity among the Hindus of all sects
and shades of opinion during the last two thousand years. In this
sacred poem, Lord Krsna, regarded as the {ull incarnation of God,
urged the unwilling Arjuna to fight against his own kinsmen, by
propounding the philosophy which has formed the web of Indian
life ever since.

It is true that saints like Gautama Buddha and Mahavira
preached Akimsa or non-violence. But while their teachings led to
vegetarian diet on a large scale, they had no effect on political ideas.
The Jaina and Buddhist rulers did not show the least aversion to
war and bloodshed, and their followers of the same persuasion never
lagged behind.

In the face of all these facts one might think that only a
perverted mind and intellect can find support for the cult of peace,
as preached in the Peace Conference, in the genius of Indian culture.
But the real explanation seems to be that those who advocate this
view have no sufficient knowledge of facts about the general course
of Indian history, and support a pre-conceived view by merely bring-
ing together such data as are in their favour. With them the teach-
ings of Gautama Buddha and Mahivira at one end, and those
of Mahatma Gandhi at the other, mark the beginning and end of a
fixed even tenor of Indian culture without any deviation on the
right or on the lelt. They are not troubled by the multitude of
facts which are in conflict with this view, partly because they do
not know most of them, and partly because they cannot bring upon
this or any other question, on which they have formed a definite
or fixed view, that detached attitude which takes into consideration
both the pros and cons. They are out {o maintain an ideal which
appeals to them, and cite some facts of Indian history only to delude
themselves and others into the belief that the ideal advocated by them
is fully in consonance with the spirit of Indian culture.

§.5.-~10
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Instances are not wanting to show how a similar attitude of
mind is responsible for misinterpretation, if not complete perver-
sion, of Indian history, even when the facts are only too well-known.
The most interesting example is the view, vigorously maintained
and sedulously propagated by the Congress party, that India
achieved her freedom from the British yoke by purely non-violent
means. ‘Nothing can be more erroneous than this extreme view.
Nobody denies that the Passive Resistance, Non-violent Non-Co-
operation, or Civil Disobedience movement, initiated by Mahatma
Gandhi, and above all his saintly character, wonderful personality
and wide humane outlook soaring high above all racial and geogra-
phical limitations, were invaluable contributions to the moral and
political uplift of India at one of the greatest crises of her destiny.
But no student of history will readily admit that all this alone
could or did force the Englishmen to ‘quit India’. It is only neces-
sary to remember a [ew well-known facts. The non-violent agitation
had done its best (or worst from the British point of view) by 1942,
and ere long became a spent-up force causing no serious anxiety to
the British. Yet even in those critical days of 1942, when the fate
of the British Empire hung in the balance on account of the rapid
advance of the Japanese, the British did not grant that freedom to
India which they conceded five years later, when they were in a
much stronger position to combat the Congress campaign. There
must, therefore, be something more than the non-violent campaign
of the Congress which proved to be the deciding factor in granting
freedom to India. In this connection a student of Indian history
cannot and should not overlook certain coincidence of events during
the Second World War. At the beginning of that War the British
Government paid no heed to the request of the Congress to declare
whether their war-aims included the elimination of imperialism in
India. The brilliant victorious campaign of Hitler in Europe was
followed by the Viceroy’s statement of August 8, 1940. On March
8, 1942, the Japanese troops entered Rangoon. Three days later was
announced the mission of Cripps who offered Dominion Status. The
Azad Hind force, formed by Netaji, advanced with Japanese troops
towards India in 1943. In May 1944, Gandhiji was released from
prison before his full term was over. On February 18, 1946, the
ratings of the Royal Indian Navy rose in open mutiny, and the very
next day the Cabinet Mission was announced. These coincidences
are certainly very striking. In the absence of the secret documents
of the British Government which are not likely to be released soon,
it is, of course, unwise to pass a definite opinion on the motives
which induced the British to grant freedom to India, or to make a
proper estimate of the influences which forced them to do so. But
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it is impossible to ignore either the effect of hammering blows in-
flicted by Germany and Japan which shattered the power and pres-
tige of England and made her a satellite of U.S.A., or the revolt of
the Indian army and navy which sapped the very foundation on
which British Imperialism stood in India. In any case, though
final judgment must be reserved till more facts are available, one
can hardly feel any doubt that the stage for the ultimate success of
Mahatma Gandhi, the apostle of non-violence, was really set by the
violent measures of men like Hitler and Subhas Bose.

The theory that India achieved her independence by non-
violent means alone, is not only historically untrue, but is a snare
and a delusion to which unwary people may easily fall a victim.
It is urged, even by eminent Indians, that in non-violent campaign
of Gandhiji India has revealed a new method for curing all the ills
from which the world is suffering today. Whether even the present
Indian leaders, who were closest associates of the Mahatma, and
even now swear by his name, really believe in the potent effect of the
new weapon forged by Mahatma Gandhi, may be seriously doubted.
At least it is quite clear that they have no faith in its practical appli-
cation to present politics. If, as is claimed, Mahatma Gandhi, by
wielding the weapon of non-violence alone, did really hring down
the mighty British Empire to its knees, is it not very strange that
his successors would not resort to it in taming a small power like
Pakistan, for her activities in Kashmir, or even a still smaller power
like the Nizam of Hyderabad ? In both the cases, the chief disciples
and political heirs of Gandhiji used naked brute force without even
a thought of Satyagraha or less violent means. We are, therefore,
forced to the conclusion that there is no historical basis for the claim
that India has demonstrated, by successful operation, that non-
violent passive resistance is more efficacious than military force.

It is not a little curious that the very men, who abjure violence,
sometimes grow enthusiastic over deeds of violence when they
appeal to their patriotic feelings. Here, again, they are not parti-
cularly careful about historical accuracy, and are guided mainly by
sentiments or pre-conceived notions. An apt illustration is afforded
by the great outbreak of 1857. In the days of our political struggle
against the British, the Sepoy Mutiny was construed as a
National War of Independence in order to infuse courage and con-
fidence into the minds of fighters by holding out a great histori-
cal precedent before them. But, unfortunately, though the need has
ceased, the old ideas still continue. It is now almost an article of
faith with many Indians, particularly political thinkers and active
political workers of the Congress Party, that what took place in
1857 was an organised war of independence on a national basis,
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and the leaders of this movement, particularly Nana Sahib, Baha-
dur Shah, Rani Lakshmibai of Jhansi, Tantia Topi and Kunwar
Singh, are regarded as great martyvrs for the cause of the country.
Unfortunately, there has been no patient investigation of historical
facts to show how far this view can be maintained. It now behoves
the students of Indian history to consider dispassionately the facts
that are known to us, and to judge how far the movement can he
called a National War of Independence. It is not possible within
the short compass of this paper to judge the question in all its de-
tails, but attention may be drawn to the proper line of investigation,
which would incidentally show the shallowness of the views so
widely held in this country. In order to find out whether it was a
National War of Independence, it is necessary to investigate, first
whether there was a widespread national feeling in India at the
time ; secondly, whether there was an organised conspiracy on a
wide basis before the outbreak ; and thirdly, whether there was a well
concerted plan of fighting against the British. Unfortunately, so
far as the available evidence goes, all these three questions have to be
answered in the negative.

Again, it must be pointed out that all the great leaders men-
tioned above had their own personal grudge against the British.
Nana Sahib lost his pension, Lakshmibai her state, and Bahadur
Shah his honour and prestige and the hope of succession for his
favoured son. Tantia Topi, being an adherent of Nana Sahib,
naturally fell in with him and need not be separately considered.
Kunwar Singh also had his grudge against the British, who failed
to help him in times of need, in spite of lilelong loyal services to
them. It is also to be remembered that all these leaders, far from
joining the sepoys when they rebelled against the British, were
strongly attached to the British for some time, until, for some
reason or other, they joined the movement. This can be definitely
proved in the case of Nana Sahib and the Rani of Jhansi, both of
whom offered to help the English at the outbreak of the movement,
and the Rani was so far trusted by the British that even after the
open mutiny of the sepoys at Jhansi, the Rani was appointed to ad-
minister the state on behalf of the British. Nana Sahib’s offer of help
was actually accepted by the British and he sent his own troops
to guard the British treasury against the mutinous soldiers. Bahadur
Shah was practically forced to join the movement when the rebel
sepoys actually entered the Red Fort in Delhi. As regards Kunwar
Singh, a recent writer has stated that he organised the mutiny of
the sepoys at Dinapore; but the statement made by one of the closest
associates of Kunwar Singh, recently brought to light by Dr. K. K.
Dutta, shows that when the mutinous sepoys of Dinapore arrived at
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Arrah, they held out a threat to the officers or servants of Kunwar
Singh that if the latter refused to join them, they will march on to
his native place Jagadishpore. These are all revealing circumstances
and prove how little foundation there is for claiming these persons
as leaders of a great national movement.

The conduct of these leaders alter they joined the movement
is also worth consideration. Nana Sahib is credited with having
senl emissaries to different parts of India with a view to organising
a combined resistance. The evidence in favour ol this is, however,
very scanty, and cannot be regarded as of much value. But even if
he did so, his attempts did not meet with any success. Ilis conduct
during the movement is certainly not praiseworthy in any way. He
betrayed the British by going back upon his promise of helping them
with his troops. He also hetrayed Bahadur Shah and the cause of
the sepoys when he dissuaded those of Kanpur from marching to
Delhi to join the other mutineers {rom different parts of India, who
had assembled there. Further, he declared himself Peshwa and assum-
ed that dignity with pomp and grandeur. He never exerted himself to
relieve Delhi, though it was obvious to the meanest intellect that
the fate of Delhi would decide the fate of the movement. He showed
the greatest incapacity for military operations, and brought eternal
disgrace upon the fair name of India by his cruel massacre of the
English women and children at Kanpur.

Bahadur Shah’s impotence either as a ruler or as an individual
is too well known to be referred to in detail. He played an insigni-
ficant part in the whole course of the movement. His attempt to save
his own life, when the movement failed, by denying all knowledge of,
or active participation in it was mean and ignoble. Besides, we
have positive evidence that, even after accepting the leadership of
the sepoys, and while they were shedding their blood for the defence
of Delhi, Bahadur Shah was secretly carrying on intrigues against
them with the British.

The three other persons, namely Rani of Jhansi, Tantia Topi
and Kunwar Singh, undoubtedly shed lustre on the whole movement
by their bravery and brilliant military strategy. For this they are
worthy of being remembered and honoured by posterity; but none
of them can claim to be a leader of the movement, nor is there any
reason to suppose that any of them fought and died for the libera-
tion of India.

The above conclusions must be regarded as only provisional,
because the full materials are not yet available to us. It is gratifying
to note that the Government of India have made arrangements for
writing a comprehensive History of the Great Movement of 1857,
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and we must all patiently wait till the publication of this book be-
fore forming a final judgment. But it would appear from what has
been said above that there is very little ground for the opinion,
now so widely held, that there was a great War of National Inde-
pendence in 1857, or that Nana Sahib and the other persons men-
tioned above were great marlyrs. However painful it may be, it is
now the plain duty of a student of Indian history to read dis-
passionately the history of those times in the light of all available
evidence, and if need be, to dehunk the heroes from the high pedestal
which they have occupied for nearly half a century.

The instances cited above would point to some of the potential
dangers from which the study of Indian history is likely to suffer
in free India, viz. passions or prejudices created by political exigen-
cies, or attachment to or association with political parties. The
Congress, the Hindu Mahasabha and the Communists, each try to
interpret the history and culture of India more in consonance with
their political faiths than in accordance with reasonable deductions
from ascertained facts. Sometimes the process involves an artificial
reconstruction of the history of India for a thousand years. The
Congress view of Hindu-Muslim fraternity and equality may be
cited as a classic example. It was perhaps originally intended merely
as a handy weapon to combat the ‘ Divide and Rule’ policy of the
British. But even eminent nationalist leaders like Lajpat Rai re-
interpreted the whole of medieval history of India in order to support
the Congress view. Things came to such a pass that even when the
political exigency was over, the old shibboleth passed as history,
and even now many eminent persons hold that the Hindus did not
lose their independence before the advent of the British and enjoyed
equal political right with the Muslims. The name of Akbar is trium-
phantly brought out as the apostle of harmony. The fact that he
was disowned, in this respect, by the entire Muslim community,
save a few sycophants, is ignored, and the intolerance of Alauddin
Khalji, Sikandar Lodi, Aurangzeb and others is clearly forgotten.
Nor does it occur as strange to any protagonist of this Hindu-
Muslim fraternity, that no Hindu ever sat on the throne of Delhi
during the six hundred years that intervened between the Muslim
and British conquests. Of course, it would be idle fo expect that
these persons would care much for the feelings and beliefs of the
contemporary Hindus in this respect. An Indian ruler who defeated
the Muslims shortly after their initial conquest openly boasted that
he had once more made Aryavarta true to its name (abode of Aryas)
by killing the Muslims. In the nineteenth century Ram Mohan Roy
referred to the end of injury and insult of Muslim rule of nine
hundred years.



STUDY OF INDIAN HISTORY 161

A bulky Report published by the Congress in 1930 (or there-
abouts) is a still more curious specimen of such perversion of Indian
history. In order to support the Congress view of Hindu-Muslim
fraternity, the plain [acts of the Muslim intolerance and persecution
of the Hindus, vouched for by the Muslims themselves, have been re-
written in such a perverted [orm as would excite today only ridicule
and contempt. But the Congress is not alone to blame in this respect.
The Communist historian of our struggle for freedom attaches little
value to the work of all eminent political leaders from Ram Mohan
Roy to Gokhale and Tilak, and regards the mass of industrial workers
as the chief pivot in the struggle. The Hindu Mahasabha judges
every phase of Indian history and culture by the sole test of its
own conception of Sanatana Dharma (Eternal Law) of India,
which is purely a creation of its own imagination.

It is high time to turn our serious attention to these new
dangers and pitfalls of Indian history which are likely to take the
place of the old. We have heard of Fascism, Nazism, and Bolshevism
re-writing history to suit their own political creeds. India must
avoid this great danger by keeping steadily in view the scientific
method of studying history which we should ever regard as a price-
less heritage from the West. Any relaxation from this high standard,
for political exigencies or party politics, would have serious conse-
quences, in future, on our intellectual life. The widely expressed
desire for re-orientation of Indian history by the free Indians is
laudable as an ideal, but the execution of the plan is neither easy
nor free from danger. Constant vigilance is needed to ensure that
the ardour and enthusiasm of Free India to write a new history
flows through the academic channel alone in steady current, and is
not diverted by a dam to irrigate political passions and prejudices.
We certainly must have a new history, but it should not only be new,
but history as well. Such a history should rest on the solid founda-
tion of a careful analysis of reliable data, and must not be allowed
to degenerate into a political pamphlet, or party propaganda, based
on vague generalisation or so-called interpretation and integration
of doubtful facts, mixed with myths, fancies, and shibboleths of all
kinds. .

The above discussion also establishes clearly the necessity of
ascertaining facts, on the basis of sufficient data, before we proceed
to integrate them into a general picture. Our present position in
respect of such collection of data varies according to different sub-
jects and different periods in Indian history. In respect of the
ancient period with which we are vitally concerned in interpreting
or integrating Indian culture, our knowledge of the data of political
history is so very meagre that it is not possible even to prepare a
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true chronicle of events. But desperate as the position seems to be,
it is not really so. For if we compare our present state of knowledge
with that a century and a half ago, we are more likely to be amazed
at the rate of our progress than feel despondent for the future. As
regards social and religious topics we are undoubtedly in a much
better position. But even though we possess quite a large number
of texts containing valuable data, the lack of our knowledge about
the date or even a relative chronological order of these compositions
stands in the way of forming general conclusions. So we are yet
confined to the stage of collecting data and writing chronicles so
far as ancient India is concerned. In other words we are bound to
be more or less in the dark in respect of our past history and culture,
and the remedy lies in the patient collection of data.

The task of collecting material was begun more than one and
half a century ago, and this society, of which the Sardha-Satabdi
was celebrated a few years ago, symbolises a great achievement in
this direction. But the process must continue for many more years
before the foundation is well and truly laid for a proper reconstruction
of the history and culture of the Indian people. The much despised
chronicle is bound to remain, till then, the sole substitute for a
proper history.

Should we then, one might ask, make no attempt towards inter-
pretation and integration of Indian history ? No such self-denying
ordinance is necessary. But it is well to remember that for the
present the collection of facts and data and the critical assessment
of their value must remain the principal task of historians in
India, and everything else is to be regarded as of secondary im-
portance, In the second place, we must never forget that for the
present generalisation, interpretation or integration in Indian history
can seldom claim more than a speculative value. It is, at the very
best, a hypothesis, and at the worst, an intellectual gymnastic,-—
but nothing more.

In conclusion it is necessary to say a few words about inter-
pretation, generalisation, integration and establishment of causal re-
lation. It will be hardly an exaggeration to say that Toynbee’s epoch-
making book, The study of history, has almost revolutionized our
entire idea on this subject. His brilliant analysis of the known
facts of world-history serves to show what little value is to be at-
tached to many of the so-called general principles of history which
we have hitherto been inclined to regard as almost axiomatic truths.
Toynbee’s limited knowledge of Indian history has led him into some
errors in detail, both of omission and commission. But the results
of his general test of ahstract principles, in the light of actual events
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all over the world, would prove as interesting and instructive in the
case of Indian history as in that of any other country or people.

Toynbee’s great contribution to the study of history is his in-
sistence on a comparative study of the results of similar situations
at different ages, and in distant parts of the world, before drawing
any general conclusion. How this theory works in Indian history
may be illustrated by a few examples. It is generally believed that
the Vedic culture owes its distinctive characteristics to the physical
features of the region where the Aryans first settled in India. The
wide rivers and vast plains are supposed to be responsible for the
contemplative turn of mind which is reflectel in their literature.
But there were other peoples who settled in these lands before the
Aryans, and there are equally big rivers elsewhere in the world, such
as the Rhine, and the Amazon, where no such culture flourished.
Nor can it be said that the racial factor played the leading part.
For though the Iranians belonged to the same race as the Aryans
they developed a very different type of culture. As Toynbce
remarks, * the same race or the same environment appears to be
fruitful in one instance and sterile in another ”. The natural
inference {rom this seems to be that no single factor such as race or
environment produced a definite result, but these and other possible
factors must be taken into consideration in explaining the develop-
ment of Indian history and culture, or of any particular phase of
it such as the caste, the ahirizsa doctrine, fusion of races, strong
conservative social instincts, emphasis on spiritual rather than
material aspect of life, etc. But apart from the difficulty of collect-
ing all such data in the case of Indian history, we must not persuade
ourselves to think that even such a collection would finally solve the
problem. We may again quote Toynbee : *“ Even if we were exactly
acquainted with all the racial, environmental and other data that are
capable of being formulated scientifically, we should not be able
to predict the outcome of the interaction between the forces which
these data represent . Toynbee explains his idea by two illustrations.
Even if one is fully acquainted with every detail of the equipment,
training, and resources of two opposing armies in a battlefield, it is
not easy to predict the result of a battle. Similarly a knowledge of
all the cards held by four bridge-players round a table does not al-
ways enable one to correctly forecast the result. That the result
often varies widely in such cases is proved by the Duplicate Bridge
Competition. In all these cases, Toynbee concludes, ‘there is one
thing which must remain an unknown quantity — the reaction of
the actors to the ordeal when it actually comes’.

This should give serious food for reflection to those students of
Indian history who sniflf at dry details and dull facts of chronicles
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and would substitute in their place peneralisation, interpretation
and integration which form the essence of history. The merciless
critical analysis of Toynbee ought to open their eyes to the fact that
however desirable or welcome these essential features of history
might be ——and no one disputes this point — the time for them
is not yet, so far at least as Indian history is concerned. This does
not mean that all attempts in these lines should be completely given
up, but that their role in the present state of our knowledge should
be clearly realised and accurately defined. The study of any histo-
rical movement in India should first concem itself with the collec-
tion of facts, and generalisation, interpretation and integration,
which would necessarily follow, should be strictly limited to obvious
deductions from them. The generalisation etc. would increase pari
passu with the collection of data, but should follow and not pre-
cede it.



NORTH-WESTERN (AND WESTERN) INFLUENCE ON THE
MYSORE EDICTS OF ASOKA
By
M. A. MEHENDALE

In a paper published in the Journal of the Oriental Institute,
Baroda, 1, 240-44 (1951-52), I expressed a view that the excep-
tional forms which occur in the separate edicts of Afoka at Dhauli
and Jaugada and which do not occur in the remaining versions of
the major rock edicts at these two places suggest that the two separate
edicts were issued from a place other than the east. As the excep-
tional forms in the two separate edicts show affinity with the north-
western dialect of the A$okan inscriptions, I further suggested that
the two separate edicts were probably first dralted in the north-
western dialect and then translated into the eastern one. Such an
assumption would satisfactorily explain the presence of some north-
western features in the two separate edicts.

Such an assumption would further lead to a hypothesis that
not all the edicts of ASoka were first drafted in the eastern dialect,
as was hitherto believed. This hypothesis is now borne out by the
study of the dialect found in the versions of the minor rock edict
at Brahmagiri, Siddipura, and Jatinga-RAme$vara in the Mysore
State.! These records resemble in contents the versions of the minor
rock edict found at Riipnath, Sahasram, Bairdt, Maski, Kopbal and
Yerragudi but they also add to it a second edict * as it were, des-
cribing the king’s instruction in morality (dharma). The Mysore
versions have another distinct feature viz. that they contain at
the end of the edict the name of the scribe, and that whereas the
whole edict is written from left to right in the Brahmi script, only
the last word lipikarena ‘ by the writer’ is inscribed from right to
left in the Kharosthi characters. As the Kharosthi script is other-

1. For a description ol the places, the text (with plates), and the transla-
tion of the versions, see HULTzSCH, Inscriptions of A$oka, CII, 1. xxvi-vii, 175-180
Oxford 1925. The readings and the translations given in this paper are, unless
otherwise stated, those adopted by HuULTZScH.

The following abbreviations are used in this paper:-—-

D —Dhauli version major edicts

J — Jaugada " " " d —Dhauli separate edicts

K — Kalsi " " " j — Jaugada " "

S — Shahbézgarhi ,, " " br— Brahmagiri minor rock edict
M— Mansehra " " " sd— Siddapur " " "
G — Gimar jtr - Jatinga—Rame$vara ,,

n

2. The second edlCt at Jatmga—Rameévara appears to be longer than the
one at Brahmagiri and Siddapura. The Jatinga-Rime§vara version, however,
as a whole is in a much damaged condition, The enlarged version of the added
second edict is better preserved in the Yerragudi edict. (ed. by B. M. Barua,
THQ 13.132-6, 1937, and by J. BLoCH, Les Inscriptions d'Asoka, Paris, 1950),
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wise used only in the north-western inscriptions of ASoka at
Shiahbazgarhi and Mansehrd, a single word in this script in the
south tends to show the north-western origin of these inscriptions.*
As will be shown below this supposition based on a small piece
of palaeographic evidence is amply supported by the linguistic facts
preserved in these records.*

In a recent hook, Beobachtungen Uber Die Sprache Des Bud-
dhistischen Urkanons® by LUDERs, edited from the Nachlass by
E. WALDSCHMIDT, the eidtor makes a relerence to the paper referred
to above on the Dhauli and Jaugada separate edicts and observes in
his Zum Geleit (p. 6, {.n.1), “M. A. Mehendale hat. .. .einige
sprachliche Eigentiimlichkeiten, durch die sich die ‘ Separat-Edikte’
von den iibrigen in Dhauli und Jaugada gelundenen Felsen-inschril-
ten unterscheiden, als nordwestlich nachzuweisen versucht. Er
vermutet, dass Adoka diese Separat-Ediicle auf einer Reise im
Nordwesten in der dortigen Sprache erlassen habe, und dass sie vor
ihrer Einmeisselung in den Ostdialekt iibersetzt worden seien. Eine
Uberpriifung dieser rein linguistisch [undierten Annahme auf
inhaltliche und historische Wahrscheinlichkeit scheint erwiinscht.”
I am thankful to the editor for these observations, in respect of
which T may be permitted to state the following facts taken f{rom
the inscriptions which show that ASoka had issued the minor rock
edict and the separate edicts while he was away from the capital.
(These facts make no reference to the place from where they were
issued, nor to the language in which they were originally drafted).

(1) In the version of the minor rock edict itself it is expressly
stated that the proclamation was issued by the king while he was

3. On the presence of the Kharosthi letters in the Mysore versions, BUHLER
(ETI 3135, 1894-95) already observes, * Finally, 1 have to point out that the
Northern or KKhardshtri letters exactly agree with those of the Mansehra and
Shihbéazgarhi inscriptions . ... The use of the two alphabets probably indicates
that Pada (now read by HuLtzscH as Capada) was proud of, and wished to
exhibit, his accomplishments . ... The use of the Northern characters may further
be taken to indicate that Pada once served in Northern India, where the
Kharbshtri alphabet prevailed.” HULTZsCH supports this view when he observes
(op. cit. p. xlii), “ The three Mysore edicts were drafted by one of this clas3
(i.c. the class of writers), who wrote at the end of his signature the instrumental
case lipikarena in Khardshthi characters, showing thereby that he had been
transferred from WNorth-Western India.” As noted above, to me it seems to
mean much more than this, viz. thal the edicts themselves were first drafted
in the north-west.

4. It will be shown in a separate paper that the other versions of the
minor rock edict found at Riipnath etc. also support this view, (The paper
has now been published in the Bullelin of the Deccan College, Vol. XVII, No. 2,
Sept. 1935).

5. Abhandlungen der deutschen Akademie der Wissenschalten zu Berlin,
Klasse {iir Sprache, Literatur and Kunst, Jahrgang 1952, Nr. 10, Berlin, 1954.
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on tour. In the Brahmagiri version® we read (line 8)—iyan: ca
savane savapite vyuthena ‘' And this proclamation was issued by
me on tour.”’

6. Similar statement ig found also in the Ripnath, Sahasram, and Yerragudi
versions of the minor rock edict.

7. HuLtzscH (op. cit. Corvigenda, p. 259), however, gives up the meaning
“tour’ assigned to wyusfa and cxpresses his conviction that the word means
‘ having spent the night (in prayer)’. Accordingly he corrects his translation
of tha relevant section (J) of the Sahasrim edict as follows — And this pro-
clamation (was issued) by (me after I had) spent the night (in prayer). In
support of this view HuLtzsCh refers to the Baudhayana Dharmasitra 1V, 5.30
(also cf. KIELHORN JRAS 1904. 364f, FLeer JRAS 1911. 1106). It is not
possible to enter here into a detailed discussion of the much-discussed word
vyusfa. For our present purposes it is suffident to note that piv@sg occursing
in the Riipnith version is clearly connected with tiVwas ‘to stay away [rom
heme, ta be on journey ® as in prebodhayati mavijiait vyusile Sokakarsita ‘ She
cnlightens me, who am ignorani, and she is harrassed with grief when 1 am
gone on journey ' (Bhig. Tur. 4.28.20) or priyaewt priveva vyusitan visannd
‘as the dejected beloved (longs tar sce) her husband who has gone on journey’
(Bhag., Pur. 6.11.26). Accordingly the section K of the Sahasram version
should be translated as 'For (wo hundred and fifty-six nights I have stayed
away from home’ and not as Huvrrzscn suggests in his Corrigenda— Two
hundred and fifty-six nighta (had then been) spent (in prayer).” This trans-
lation is not possible also because in the minor edict itself (cf. Ripnath,
sections B-D) Adoka says--“Two and a hall years and somcwhat more (have
passed) since I am openly a Sdkye. But (I had) not beemr zealous. But a
year and somcwhat more (has passed) since 1 have visited the Sairgha and
have been very zealous.” Thus according lo this statement ASoka had bheen
‘very zealous’ in his observance of morality for more than one year when he
issued the minor rock edict. This statement would contradict with the new
translation proposed by HuLtzscH which purports to say that Adoka had spent
only 256 nights in prayer which is much less than a year. That ASoka missed
some nights of prayer cven during that period of more than one year when he
was ‘very zealous' would be difficult to believe. It is thus clear that w»ivdsad
cannot mean ‘spending nights in prayer’. It only shows that while issuing
the edict Adoka was on tour. The purpese of mentioning 256 nights may have
been just to give proof of the king's great zealousness by showing how long he
had becn away from home while he was on his religious tour (dharitmayata).
For the view vyusfa = tour cf. F. W. Tuomas I'4 37.22 (1908), J4 (10; 15.517-
18 (1910), JRAS 1916.117 ; also cf. K. A. Nilkantha SASTRI, fournal of the
Ganganath [ha Rescarch Institute 1.93ff. (1943). The same meaning is assigned
to vyusta by J. FiLLiozaT (JA 237, p. 148, 1949) and by J. BLocH (Les Inscrip-
lions d’Asoka, p. 149, and p. 150, f. n. 14). BLOCH’S translation of the relevant
passage runs as — Celte proclamation a élé (aite (respy. proclamée) aprés tournée;
deux cent cinquante-six nuils ont ét¢ passée en tournée, The translation of
vyustenz as ‘aprés tournée’ is not happy, because iV wvas means ‘to be on
journey’ and not ‘to return from jourmey . Probably the expression was so
translated because the author believed that the edict was issued by Aéoka from
his capital when he returned to it during the monsoon period after having
spent 256 days outside his capital in pious tour. For a new interpretation
of the no. 256, see the article of FILLIOZAT relerred to above.
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(2) In the third major rock edict the king records that he
has ordered his officers to go on tours every five years to carry out
state business and to instruct the people in morality. The details
about the instruction in morality to be given to the people as
mentioned in this edict viz. obedience to the parents, liberality to
friends and relatives, abstention from killing animals, etc., are
practically the same as those mentioned in the additional portion
of the edict as represented in the Mysore versions. The similarity
of this instruction contained in the Mysore versions with the one
mentioned above which the officers were expected to give while on
tour leads one to believe that the instruction contained in the minor
rock edict was also the one which the king himself gave on tour
and which he asked to be recorded for the benefit of his officers.

'(3) In the eighth major rock edict we are told that Asoka took
pleasure in undertaking tours of morality since he was anointed ten
years. Among the things done on such tours of morality were in-
structing the people in morality and enquiring with them about
morality. Once in such enquiries the king seems to have found out
that there was a misunderstanding prevailing among his subjects,
especially among those who were away from the capital, as regards
the people who could acquire heaven. These people believed that
only those that were highly placed, and not others, were able to attain
heaven as a fruit of religious merit. It is true the king had stated
in his tenth rock edict that “ It is indeed difficult either for a lowly
person or for a high one to accomplish this (i.e. religious merit) with-
out great zeal (and without) laying aside every (other aim). This
is indeed difficult to accomplish for a high (person).”® The mis-
understanding, therefore, seems to have arisen because in this edict
the king has only emphasized how difficult it is to obtain religious
merit ; and a reference to the highly placed persons alone in the
end seems to have left the impression that this difficult task was
well-nigh impossible for the lowly persons. In order to remove this
serious misunderstanding which he came to know while on religious

8 The translation of the last section (F) given above diﬂers. frox:n _the
one adopted by HuLTzscH. He translates ela tu kho usafena dukamm.(mear)
as ‘But among these (two) it is indeed (more) difficult to accomplish for ?
high (person).” But efa can mean only ‘this’ and not ‘among these (two)’.
BLocH (op. cit. p. 119) translates— Mais cest difficile surtout aux grandes.
The Jaugada version which is nearer to the capital has usafens cu dt_tkalat'ale
which means ‘ This is more difficult for a highly placed’. As the Kilsi version
shows, usafeneva at Minschra is to be read as usafene va. BLocH (op. cit. p.
119, line 20) reads only usafen for the M version.
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tour the king possibly immediately issued the minor rock edict’ which
contained the following words — * (H) For this cannot be reached
by (a person) of high rank alone, but indeed even a lowly (person)
can at liberty attain the great heaven if ha is zealous. (I) For the
following purpose has this proclamation been issued, [that both the
lowly] and those of high rank may be zealous in this manner, and
(that even) my borderers may know it....”° It is important
to note that in the Riipnith version the king asks his officers to go on
tour within their districts with the text of the minor rock edict
obviously to remove the misunderstanding from the minds of the
people in those districts. (cf. BLOCH’S translation of the section L,
p. 149. For a different interpretation of vayajanena see HULTZSCH,
p- 169).

(4) A word may now be said about the opening words of the
separate edicts at Dhauli and Jaugada which give proof to show
that they were issued by the king from outside his capital. (This
point was not noted while dealing with the separate edicts in the
article referred to above).

9. This shows that the minor rock edict was issued after the major rock
edicts — a point, as will be shown below, well supported by the linguistic evidence.
This, however, goes against the view of HuLTzsCH who maintains that the minor
rock edicts are the first ones (see pp. xliv, liv, and also 1) among the Asokan
inscriptions. The arguments given by him (p. xliv), however, are inconclusive.
What is stated in the minor rock edict about inscribing the edicts on stones
and pillars applies to that edict alone (cf. the words iye ca athe and ima ca
atham at Rip. and Sah. respectively), and it does not apply to the general
activity of inscribing records on rocks and pillars. The summary of the king’s
views about dhamma is given in the minor rock edict to show to the people
how easy and simple it is to acquire morality even for lowly placed persons.
and to demonstrate to the officers how they should instruct the people in
morality. J. FirriozAt (Les Deva D'Asoka, JA 237, p. 232 ff,, 1949) contends
that the dhaimayatd relerred to in the rock-edict VIII by Agoka is the one
that lasted for 256 nights and which is referred to in the minor rock edict.
This would mean that the minor rock edict was issued before the major rock
edicts. But there is nothing to show that the dharimayiata of rock-edict VIII
is identical with the vivas@ of the minor edict; and further it would be more
teasonable to interprete dhammayata (sg) as standing for a type of tours which
ASoka contrasts with the vikGrayata of the former kings. The use of singular
does not show that ASoka undertook only one such tour viz. the one referred to in
the minor rock edict (FiLLIOZAT, op. cit. p. 233, f.n. 1).

10. Line 4 — (H) n0 hiyasit sakye mahdtpeneva pépotave kimam tu
khudakena pi
Line 5— pakami... nena vipule svage sakye aradhetave (1) etéyathdyu
iyam savene sdvapite |yathd khudaks
Line 6 — cal mahGtpa ca imant pakameyu i antd@ ca me janeyu. ...

(Brahmagiri version; lacunae in square brackets filled up from
the Siddapur version).
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(a) The first separate edict at Dhauli opens thus-—

Line 1 — (A) Devanampiyasa vacenena Tosaliyain mahamala
nagalaviyohalaka vataviya * At the word of Devanarhpriya,
the Mahamatras at Tosali, (who are) the judicial officers
of the city, have to be told this.’

The second separate edict at Dhauli also opens in a similar
manner except that it has kumdale mahamata ca for mahamala
nagalaviyohalaka of the first edict.

The first separate edict at Jaugada open as—

Line 1 — (A) Devanarpiye hevarn @ha (B) Samdpayaii mahamala
nagalaviyohalaka hevam vataviya ‘ Devnarpriya speaks
thus. The Mahamalras as Samapd, (who are) judicial
officers ol the city, have to be told this.’

The second separate edict at Jaugada also opens in the same
way as above but it adds the word ldjavacaenike which means ‘The
Mahamatras have to he told at the word of the king.’

The commencement of the Dhauli separate edicts which is so
markedly different from that of the other major edicts gives an
impression that these edicts were not issued directly by the king
from the capital to his officers at Tdsali. It rather suggests that
the text of these edicts was being conveyed to these officers by some
other officers while the king was on tour. If the king had addressed
himself directly from the capital to the officers at Tasali, as has
been suggested by HuLrzscH (p. 177, f.n. 5), he would have begun
his letter, though perhaps less modestly, somewhat like the one found
at Calcutta-Bairdt in which the king addresses the Sasigha.'' As
the king was not in the capital while issuing these edicts, he could
not send these to the officers at Tosall in the usual manner. Hence
in order to give them authority it was found necessary to say ex-
pressly at the commencement of the inscriptions that the Mahamatras
were being instructed at the instance of the king (Devanaspiyasa
vacanena).'* These words are not to be found in the first separate
edict at Jaugada received by the Mahamitras at Samapa, but the
second edict there contains the word ldjavacanike ‘at the word of
the king’ which serves the same purpose as the opening words in
the Dhauli version.

11. Here the text commences as— Priyadasi l@ja Magadhe samghait
aebhivadetunant aha apdbadhatarn ca phasuvihdalatan: cé * The Migadha king
Priyadaréin, having saluted the Samgha, hopes they are well and comfortable.’

12. Similar expression is found also in the so-called Queen’s edict (devdnarit-
piyesé@ vacanena savata mahamatd valaviyad) where the queen seems to register
her request; but authority is sought to be given to the edict by saying that the
instruction was being conveyed at the instance of the king.
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All these facts would supply internal evidence offered by the
contents of the ASokan inscriptions to show that the two separate
edicts and the minor rock edict were issued from outside the capital.
It has been already shown that the linguistic evidence given by the
separate edicts tends to point cut that these edicts were issued [rom
the north-west. In FLEET’S opinion'® the Mysore edicts were issued
from Suvarnagiri, the head quarters of ASoka's southern province,
by Adoka himself. But the opening lines of these edicts clearly go
against this view., They show that the officers of the king at Suvarna-
giri received the edict from the king from outside which they were
now forwarding to the subordinate officers at Isila. Hence they say!!-
Suvamnagirite ayaputasa mahamatanam ca wvacanena Isilasi
mahdmadtd arogiyawr vataviya hevarr ca vataviya/Devanampiye
anapayati ‘ From Suvarnagiri, at the word of the prince (@rya-
puira) and of the Mahamitras, the Mahamdtras at Isila must (better
‘may’) be wished good health and be told this : Devanampriya
commands (as follows) ’. As will be seen from the linguistic
analysis below, the Mysore edicts reveal certain north-western features
which enable us to draw the conclusion that they were issued neither
from Suvarnagiri in the south, nor from Magadha in the east but
from some place in the north-west. A casual reading of the Mysore
versions will easily point out that though the edict was issued
originally in the north-western dialect and script, its versions,
before being inscribed, were rewritten in a more or less stan-
dard western dialect, and in the Brahmi script (witness the use
of a single dental sibilant, the absence of the change j> ¥,
and that of the consonant clusters). But though north-western
(and western) in phonology, the language of the Mysore edicts shows
apparent affinity with the eastern dialect in morphology (witness
the nom. sg. mas. and neut. in -e instead of -0 and -a(#), and the
loc. sg. mas. in -si instead of -e or 4mhi). An explanation of this
affinity with the eastern dialect will be given below. Here
we may first take up the detailed linguistic analysis of these versions

to see in what respects they agree with the north-western dialect of
the Adokan edicts.

The north-western features in the Mysore inscriptions : 7

(1) The vowel 7: In words of relationship, the eastern form
favoured -i < -7, while the north-western form favoured

13. JRAS 1909.998 ; 1911.1108.

14, This is according to the Brahmagiri version. The Siddipur version
substantially agrees with this, except that it has aha for énapeyati. The Jatinga-
Rameévara version is very much defaced.

s.s.—11
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-u < -72% cf. piti (pifr) and bhati (bhrayr) in D, J, while pitu
and bhratie in S, M. Among the Mysore edicts' jtr gives the north-
western form pitu, but br gives the eastern one piti. The original
draft therefore possibly contained piti owing to the influence of
the king’s speech. While this was rightly replaced by the non-eastern
pitu in jtr, it was allowed to remain in br.

In br line 9, HuLTZSCH reads pranesu drahyitavyarns and translates
‘firmness (of compassion) must be shown towards animals.” He
derives (p. cxxviii) drahyitavya from /drh and regards that in this
form the vowel 7 > ra.'® According to WOOLNER (Asoka Glossary,
Calcutta, 1924) dra here represents dar'’ as he considers the form
to be gerundive of * darkyati (from the same root v/ drk). In any
case the form can be regarded as north-western, because in S we
have instances showing both the tendencies : Thus we have grahatha
(grhastha), showing 7 > 7a, and drasana (dar$ana), drasayili
(darSayitva) showing transposition of 7.8

15. The same tendency is witnessed in the Niya Prakrta, cf. pitu, bhralu,
madu, etc. BURROW, The Language of the Kharosihi Documents [rom Chinese
Turkestan (Cambridge, 1937) §68, §72, Burrow, however, does not notice
this treatment under -7, §5. The later Tor Dherai Kharosihi inscription (of
about 200 A.n.), however, gives -pitrinai: as the language of this inscription is
highly Sanskritized. See KoNow, Kharoshthi Inscriptions, (CII, Vol, 2, part 1,
Calcutta, 1929), No. 92. Pili has the vowel « as can be seen from the forms
of fritar and mdétar given by GEIGER § 91 ({or exceptional occurrence of the pité and
mati in Pali cf. GEIGER § 12, § 77). In later Pkts forms with # arc more common,
though ¢ forms occur in Amg. and JM (PISCHEL § 55 §391). As regards pili in
br. it may also be observed that the form had already come to the north through
the Kalsi versions of the A$okan cdicts. The D version once (IV. 4) gives
bitu which may be due to assimilation cf. the form @] 8] i]-pitu-susiisa.

16. In the Niya Prikria, however, the regular treatment of 7 is y > 71, 71,
but not re (Burrow §5). i With this we can compare the ASokan dridha etc.
in S. Both 7¢ and i treatments are, however, found in the later Kharosihi
inscr. cf. MEHENDALE, Historical Grammar of Inscriptional Prakrits (Poona,
1948) § 500.

17. Similar transposition of r is practically absent in the later Kharogthi
documents (BURrow :§ 39), but it is (ound in the Kharosthi Dhammapada. cl.
drugati, pravata, etc. BURROW BSOS 8.428.

18. It may, however, be observed that the cxplanation of the form from
V drh is not very satisfactory, as the use of this verb with prancsu would be
unusual. Generally in such contexts we find the use of andararitbha or enalanibha
‘ abstension from killing' (Rock Edicts 3, 4, 11, Pillar Edict 7). Once we
have also seyamo °‘gentleness’ (better ‘self-restraint') (Rock Edict 9), and
once pana-dakhing ‘boon of life’ (Pillar Edict 2). The idea to be conveyed
in such expressions is that no violence should be done to the animals, and
this is hardly brought out by V drk ‘1o be firme etc.’ with the locative prauesu.
BrocH (p. 150 and f.n. 16) also derives the text word [rom YV drzsih, and
compares with this expression the use of sewyama in the rock edict IX noted
above. He translates — (Il faut) se contraindra a l'égard des Gtres vivants.
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(2) The vowel % : In the word guru, we get the vowel % in
the eastern form gulu in D, J. The vowel % also occurs
in the west and the north-west due to eastern influence, cf.
guru in G, S, M. But the form, proper to the west and
the north-west,’? is garu with the vowel ¢ as is shown by
the examples in G, S (and galt in K). It is, therefore,
worthwhile to note that in the Mysore group we have gar.

(3) The semi-vowel y initially. It is well-known that the
initial y of the relative pronouns and the indeclinables
is preserved in the western and north-western inscriptions
of Asoka, but it is dropped in the eastern inscriptions.*’
The Mysore edicts also preserve y in yatha, yatharahai, yo
and yasi. The presence of a2 and atha in the Yerragudi
version, however, suggests that these eastern forms were
present in the original draft, as they were known in the
north-west due their occurrence in the M version. While the
alteration was carried out in the other non-eastern versions
of the minor rock edict, this was not done in yr.

In the Mysore version we find a peculiar form upayila (< upa-
4- {ta) which shows the development of the semi-vowel y to break
the hiatus. This may be attributed to a north-western tendency to
pronounce ¥ before the vowel i which has heen noted by BURROW

At the moment I am inclined to read drn in the place of dra (druhyitavyaris)
due to the extension of the wavy line of r by a perpendicular stroke below
for # (cf. prie in bhitapruvar: in G 5 and sru in srandgru G 12). If this
reading is correct then the form can he derived {rom V driki ‘ to hurt, to seek
to harm' which is used also with the locative. But this will give the intended
meaning only if we supposc that a word like #o ‘not’ was in mistake omitted
in writing — pragesu (ne) druhyitavyanm *violence should not be done to the
animals.’” It appears that as the original dralt containing pranesu druliyitavyani
gave quite the contrary meaning, the writer at Yerragudi changed the expression
to pranesu dayitaviye (IHQ 13, 134, line 18) ‘compassion must be shown to
the animala’. SIRCAR'S view (JHQ 7.739, [. n. 2) that the plates given by
HurtzscH support the reading dayilaviyars for the Mysore version also does
not seem to be correct.

19. The word is not available in the later IKharosthi records. However,
Pali has gery (GEIGER §34), Mrhardsiri and Sauraseni also have garw, while
Ardhamigadhi and Jaina Maharistri give both gere and gurn (PISCHEL § 123).

20. MEHENDALE, §31 (2). The same tendency is witnessed in the Niya
Prikrta, cf. ya (yat), yava (yavat), yathe (yatha) (Burrow §85, §92
§130). The later Kharosthi inscriptions also preserve y initially (cf. KoNow,
Index Verborum). According to J. BrocH (p.52) and J. VEKERDI (AQ 3.324,
1953) this absence of initial y is not a phonetic phenomenon. In the opinion
of VEKERDI these forms arc belter cxplained as due to contamination with
the corresponding forms of the demonstrative pronoun, since in other words like
yaso, yati, etc, no loss of initial y- is (o be observed.
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(§ 32)( for the Niya Prakrta, cf. such forms as yiyo = iyam, yima
= ime. I am now inclined to give up the explanation of diyadha
or diyadhiya, which occurs in M, K and the versions of the minor
rock edict including those at Mysore, as coming directly from
dvyardha,* but regard it as a simple combination of di (< dvi)
and a(d)dha (<ardha) with the analogical appearance of the initial
y before the vowel ¢ in @(d) dka. That this analogy was not complete
is shown by diadha which occurs in S, M and also in the two separate
edicts. As diyadha and diadha occur in the thirteenth rock edict
which is not found at Dhauli and Jaugada, it is not possible to say
what the eastern equivalent of diyadha was. But the Ardha-migadhi
form, which occurs as a borrowing also in Pili by the side of the
local form (GEIGER § 46), shows that it would have been divagha.*

(4) Clusters ¢y and {s: In the Mysore versions both these
are palatalised as in the west and the north-west. Thus br and jtr
give saca (satya),?® with which we may compare acayika (atyayika)
in G and acayika in S, M, but aetiyiiyika in D, J. Similarly we have
savachara or sewwachara (sariwwatsare)?* in br, sd, with which we
may compare cikicha (cikitsd) in G, but cikisd in D, J. In this
respect the S, M versions also give cikise as a borrowing from the
east. Savachala (instead of savasala) occurs in the eastern Sahasram
version also. As the instances are few it is difficult to say whether

the Sahasram form is a loan from the original draft or whether this
form was current in the east also.

21, As suggested by TURNER, The Gavimath and Péalki-gundu Inscriptions
of ASoka (Calcutta, 1932), p. 11, [. n. 2, and adopted by me in Hist. Gr. of
Inscr. Pkts., p. 11, L.n. 25, This (diyadhe < dvyardie) is also the view of
LUDERS, Bdobachtungen, p. 78, [.n. 2. HuLTzsCH'S (op. cit. p. lxxi) derivation
from * dvikdrdha is rejected by LUDERS (op. cit.). The change of mononsyllabic
dvi > di in the compound form di-guna in the Niya Prikrta, which also gives
the ordinal biti, Sce Burrow § 43, §89. Pali also has digune, though dutiya
(GEIGER § 114, § 118).

22. The Sahastim version of the minor rock edict, which is in the cast,
is expected to give the form divadhiyam. But it also gives diyadhiyam as a
loan [rom the north-western dialect of the original dralt. PISCHEL'S (§ 230,
§ 450) explanation of divadha from * dvikardha is rejected by LUDERs (op. cit.
p- 72, in. 2). Me regards it as a mixed [orm [rom diyaddhe (< di + addha)
and duvaddha (< du |+ addha).

23. 'This is, however, the general tendency in Pali (GEIGER §55) and later
Prakrtas (PrscHEL §280). For Niya Prikita cf. Burrow §41, and later
Kharosthi inscr.,, MEHENDALE § 515.

24, In the Niya Prakrla fs is preserved in swivalsara (BURROW § 48), but
also assimilated due to eastern influence in osuka (autsukya). In the later
Khar. inscr. we have sarwvatSara (MEHENDALE §515e). In Pali ¢s>cch (GEIGER

§57) as also in later Prikrtas except Miagadhi which shows ¢s > §¢ (PISCHEL
§32).
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(5) In Mysore versions we find the retention of the cerebral
n as in the west and north-west,?® and not its change to »n as in the
D, J versions of the Aéokan edicts. Thus we have porana, savasne,
dhammaguna etc. The cerebralisation can be seen in the termina-
tions as well. cf. lipikarena, mahamdatanam> and devananipiya.*’
In vasani, however, we find the dental -n- as is also the case in the
north-western terminations (HULTzSCH, p. Ixxxv) which have # only
in Devanapriye. Tt may also be noted that # in term. occurs in
savend in the second Jaugada separate edict and is also possible
in palalokikena in the same edict.

(6) As in the standard western Prakrta, the Mysore versions
have only the single dental sibilant and in this respect they agree alsc
with the eastern dialect of Adokan inscriptions. cf. vasa (varsa),
amisa (amisra), \/ susiisa- (/ Su§riisa-) etc. But in the Mysore ver-
sions § appears for s in three instances. This fact betrays the writer’s
incomplete knowledge of the distinction between the two sibilants
and his consequent attempt at what may he described as hyper-
north-westernisation.»® The instances where § occurs are as follows:—

(1) In sd $a(cal#: (saiye) appears, while the correct form
sacan: appears in br and jtr.

(ii) In jtr one § has been noted in the transcript of HULTZSCH
(p. 180, line 19). The jtr version contains some portion more than
the corresponding br and sd versions, for which it may be compared
with the concluding portion of the Yerragudi version. HUL12SCH
reads some of the letters following this palatal sibilant in jtr as $e

..e.@..[cal ya...... A comparison with Yerragudi ver-
sion (JHQ 13.134, line 22) will show that this portion in jtr is to
be restored to— $a [va] [m] e @ [paca] ya [na] . ... If the restora-

25, Among the later Kharosthi inscr, lhe carlier ones also have 2 (and
# and 2 in term.), but the later ones show » > n, c[. MEHENDALE §510C.
With regard to this KoNow observes (pp. ciii-iv), “ The impression left by
this state of affairs is that intervocalic # and #n had the same sound at least
over the greater part of the territory, and that the sound was probably a
cerebral.” One may not agree with this view ; it is possible that the » sound
had really begun to appear. as can be seen [rom the Pai$aci tendency to change
7 to » (PISCHEL §225). So [ar as the Niya Prakrta is concerned n and #
are conlused, the tendency being to change the cerebral to the dental (BURROW
§34). In the Dhammapada, however, n appears quite olten anatva < andlma
cle. cf. BaiLey BSOS 11.499 ff,, Glossary. In terminations, the Niya Prakrta
has the dentals, while the later Kharosthi inscriptions show both » and .

26. In jtr. we have mahamdt@nae with the dental -n-.

27. In jtr. line 2, devana is rather doubtful. In line 20 we have -x-.

28. The north-western inscriptions of Adoka (MEHENDALE §35), the later
Kharosthi inscriptions (MEHENDALE §514), and the Niya Prikrta (BURROW
§ 33) maintain the distinction between the three sibilants. For the treatment
of the sibilants in the IKilsi version see HULTZSCH p. Ixxii,
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tion suggested here is correct, the jtr Seva®® will stand for sarva.

(iii) The third instance also occurs in the additional portion
of jtr (line 18) where in the gen. sg.?° we have §a (sya) in @cariyasa.

(7) Consonant Clusters : ‘With regard to the clusters we may
only note some peculiar clusters like those with y, r, and m:.

(a) Clusters with y* are normally assimilated in the north-
west and the west, but dissolved in the east (except when such
clusters are formed with the sibilants.)?* Accordingly the Mysore
versions show assimilation in sala (Sakya) in sd, but the clusters
ky and hy are preserved in br, cf. sekya and drahyitevye>® Now
the preservation of the clusters with y may have also been a north-
western tendency (though instances are not normally found in the
Aéokan inscriptions) because such clusters are occasionally preserved
in the later Kharosthi inscriptions. With regard to ky itself it
may be noted that both the tendencies of the Mysore group are
available in the later inscriptions, cf. Sekamuni and Sakyamuni
(MEHENDALE § 522). In the Niya Prakrta we witness again both
the tendencies viz. assimilation and preservation of clusters with y
(Burrow §41, §42). It may be added here that a few instances
of the preservation of such clusters are also found in the separate
edicts which, as has been suggested, seem to have been issued from
the north-west. cf. mokhya in d, but mokhiye in j ; perhaps alasya
in j, but alasiya in d.

(b) The clusters with r are assimilated as in the east. Thus
ir>t(t) in aeyaputa (aryapulra). But the preservation of 7-
clusters as in the north-west®® is witnessed in two instances viz.
prakamta (prakrinta) and prane in brss

29. Both Save and save occur in the Kilsi version (XII 31).

30. It may be noted that the similar wrong use of the sibilant is noted
in the gen. sg. taSe 'and tase in the Kalsi version. The sye of the gen. sg. is
modified as a [ricative s(r)a or s(y)a in the later Kharosthi inscriptions
(MEHENDALE §514). In the Niya Prakrla sy > s ie. z (Burrow §22, and
TurNER JRAS 1927. 232-34. In Kholanese the group sy is preserved, cl.
Burrow BSOS 8.431). I am afraid we cannot bring $§ of the gen. sg. in rela-
tionship with the later Magadhi -a$Sa, as the colleclive inscriptional evidence
goes against it.

31. For the treatment of the cluster vy (and gy) see below.

52. CI. MEHENDALE § 43.

33. This portion is more or less defaced in sd and jtr. Still Iy is clear
in jtr. and possible in sd. .

34. Cf. MEHENDALE § 44 ; for later Kharosthi material cf. BUrrow § 36,
§ 37, and MEHENDALE § 523. For the more archaic nature of the Niya Prakrta
than that of the Aéokan inscriptions in the matter of preserving clusters, sce
Burrow, The Dialectical Position of the Niya Prakrit, BSOS 8.422.

35. Instead of prakerita, BUHMLER rcads pakarite in line 2. In line 3
even HULTZSCH reads pakasita, and pakama (prekrame) in line 4,
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(c) The cluster tm > (p in the Mysore versions under the
influence of the standard western Prikrta as can be seen {rom the
Girnar instances. Thus we have mahatpd (mahdimanal) in br,
sd ; atpa (Gtman) and catpdaro (catvdrehr) in G; but afva*® and
ata (Gtman) in M, and ata and cature (catvaral) in S. The forms
ata and cature in the north-western versions of Asoka are clearly
due to the eastern influence.*” That the proper local treatment for
the north-west was {v is shown by the Mainsehra instance given
above and by the later Kharosthi documents. These documents
also show that in later times fv > p under the influence of the
standard western .38

(8) In morphology also the Mysore versions agree with the
non-eastern dialect in certain respects as follows :—

(a) The dat. sg. forms el@ya and afhaya end in -ya and not
-ye as in the east. In this case even the north-western versions
have the borrowed forms etaye, taye, athaye etc,, but G has etaya,
taya, athaya, etc. In the Niya Prakrta the endings are both -e¢ and
-ya. But as BURROW observes the dative is rare except in the infini-
tives and that it had died out in the popular speech (§52, §55).
In later inscriptions we have mostly the continuation of the borrowed
-¢, though -y2 and - (¥)a are found in two instances (IVIEHENDALE
§529).

(b) The nom. sg. neut. forms vataviyaiw and sacart have the
non-eastern ending -a(#z) and not the -¢ of the east. The eastern
ending is of course seen in the other forms like phale etc. (For the
explanation of eastern endings see below).

(c) In pronoun forms the inst. sg. of the first personal pro-
noun maya is north-western. The eastern forms as given in D, J
versions are mamayd (and me). In later Kharosthi we have maya

36. Instead of atve, BUHLER rcads etma. But cf. HuLtzscH p. 81, £n.3.

37. ala also occurs in K, the separate edicts, and the Pillar edicts.

38. In the Niya Prikrta we have the treatment tm > tv or p (Burrow § 44).
In the Dhammapada we have tm > tv ¢f. ¢jatva < adhydtma, ctc., BAILEY,
BSOS. 11.498 Glossary. In the later Kharosthi inscriptions we get four forms
viz. almana-, atvana-, apena-, and ata- (MEHENDALE §528). Of these, atmana
is clearly a Sanskritised form, and «!a- is the continuation of the old borrowing
f[rom the cast found in the S, M versions. Thus the proper north-western
treatment (fv and p) is shown by the remaining two instances. That atg in
S, M and the later Kharosthi versions cannot ba regarded as due to assimilation
of tv > t is shown by the [act that in the later Kharosthi inscriptions
(MEHENDALE §524a) fand in the Niya Prakrta (Burrow §43) tv is either
preserved or assimilated to p and not to ¢, except in the absolutive suffix. The
non-eastern treatments leading towards assimilation to p, and the castern treat-
ment leading towards assimilation to ¢ can also be seen from the later Prakrtas
(PISCHEL § 277), '
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in the Niya Prakrta (Burrow §78), but me, owing to confusion
with the gen., in the inscriptions (MEHENDALE § 536).

The instr. sg. of the demonstrative is iming in the Mysore ver-
sion which agrees with the form in the Girnar version and the one
in Pali (GEIGER § 108). The ecastern form given by the J version
is #mena. The north-western Asokan forms are not available. (For
the other forms of the demonstrative sec below).

(d) The ending -yu is the non-castern and -vu the castern in
the optative forms. The Mysore [orms janeyu, pakameyu are thus
non-eastern. In the Niya Prakrta, however, the optative has always
the primary endings, thus for 3rd per. pl. -eyarili (BURROW § 100) ;
the same is the case in the later Kharosthi inscriptions (MEHENDALE
§ 542).

(e) In br once we have sastvacharesn, where the anusvdra at
the end may have been due to its heing confused for loc. sg. An
anusvara at the end of a loc. sg. form appears in a later Kharosthi
inscription, cf. divaseriz (MEHENDALE §529a, p. 317). It is interesting
to note that a similar anusvara at the end of a loc. pl. form is found
in sahasesusiv in the Dhauli separate edict 1, line 4. Or these anus-
varas may have been due to the north-western tendency to put an
anusvdra where it does not properly belong and which has been
noted in the Niya Prakrta (BurRrow § 47).*

() In the Mysore version we have a form of the present
participle paka m) i..na which HULTZSCH proposes to read as paka-
mamina. If this is correct we may compare with this the Shih.
pres. part in -mina, viz. karamina. The other ASokan forms in -mina
are. sampatipajaming and vipatipadaymina which occur in the
Dhauli separate edict. Further, in view of the absence of the middle
present participles in the D, J versions, we may also attribute the
Mysore form saméana (from v/ as) to the north-western influence,
though the actually recorded form in the north-western version is
sarta. 1t may be noted that samana occurs in Pali, Ardhamigadhi
and Jaina Mahardstd also. In the literary Prakrts, though the
present participles Parasmaipada are available, a tendency to
generalise the middle forms in -m@na is noted especially frequently
in Ardhamdgadhi. In Ardhamagadhi we have also forms with the
ending -mina (cf. PIsCHEL § 561, §562). In P@li also GEIGER
(§191) gives instances of the middle forms from the active bases.
In the Niya Prikrta, the instances of present participles are rare.
But a tendency to use -mana freely has been noted by Burrow § 101.

39. With this we may also compare pamkiti (prakrti) of the Mysore versions.
This reading is adopted by WOOLNER in his ASokan Glossary. HuLTzscH reads
the word without the anusvira in all the Mysore versions,
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In the later Kharosthi inscriptions, the instances are not available.
Among the later Brahmi inscriptions the use of -mane is found in
the Nasik in the west and in the Nigirjunikonda in the south (cf.
MEHENDALE § 207, §259). There is thus reason to regard the
middle participles in -mana or -mina as originally non-eastern,

It has been suggested in f.n. 9 that on the basis of the
contents of the inscriptions the minor rock edict seems to have
been issued after the major rock edicts. If this suggestion is correct
it will show that the affinity of the Mysore version with the east
in certain cases can be explained to be due to certain elements
borrowed from the east in the north-western versions of ASoka’s
major rock edicts, and which were thus known in the north-west
when the minor rock edict was issued [rom there.

(1) The semi-vowel y is changed to v in dighdvusa' in the
Mysore versions. This is an eastern tendency as the change y > v
is seen in the optative terminations in D, J. cf. vasevidi, nikha-
mavi, etc.  As against this the non-eastern tendency is to preserve
-yutt cl. vaseyrw SM,G, Sruneyu S, M, etc. The presence of » in
visava (visaya) in S, (but visaye in M and visaya in G) is there-
fore to be attributed to the eastern influence. The v in dighdvusa
is thus due to the influence of borrowed words like visava in the
north-western versions. It is interesting to note here that among
the separate edicts the Dhauli version gives optatives with the
eastern -vu (asvasevy etc.) while the Jaugada version gives the same
forms with the non-eastern -yu (asvaseyu elc.)

(2) The cluster vy is normally dissolved in the eastern versions
(vy > viy), but assimilated in the north-west (vy > vv), and pre-
served in the west.*> In respect of this cluster the Mysore versions
show a mixture of the eastern and the non-eastern tendencies. Thus
the cluster is dissolved,*® as in the east, in such instances as
susitsitaviya ($uSrisitavya), vataviya (vaklavya), and pavalitaviya
(pravartitavya). Now though the assimilation of this cluster is
noted as the normal north-western tendency above, we find a few

40. TPali also has dighdéyu (GEIGER § 101), though in Pali instances where
y > v are also to be found (GEIGER § 46). For the prescrvation of y in
ayu and wisaya in the later south Indian copper-plate grants cf. PIsclIEL § 253.
The change of y > v in a {ew formd is noted by Pi1scHEL §254 for Ardhamagadhi
Jain MEhfAnastri, Apabhrarhéa and secondarily for Pai&ici.

41, The change of y to v is not noted cither in the Niya Prikrta or in
the later Kharosthi inscriptions.

42, MEHENDALE § 43 (4).

43, The cluster gy is also dissolved in drogiya (arogya) in br, sd. Later
Kharogsthi has the normal assimilation in the case of this word, cl. aroga (KoNoOw,
Nos. 27, 35, etc.) and arogi (Burrow §9).
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instances also of dissolution as in the east in the north-western
versions of the major rock edicts. cf. viyapata or viyaprata (vyapria),
pujetaviva (pijayitavya), kataviya (kartavya), etc. Therefore the
instances from the Mysore group showing vy > viy are to be attri-
buted to the borrowed eastern elements in the north-west.

The preservation of this cluster, as in the west, is found in two
instances in the Mysore group, viz. vyitha (vyuste) and drahyitavya.
It is possible that this was the standard western tendency in A$okan
times.*

(3) The borrowing of the eastern trait through north-west is
more evident in the treatment of the cluster ks, In the Mysore
versions ks is assimilated to the guttural k% as in the east and not
to the palatal ¢? as in (the north-west and) the west.’> Thus we
have in the Mysore version khudaka (ksudraka). Now in the case
of this very word it is interesting to note that even the north-
western versions show the eastern form with the guttural. cf. khudaka
D, J; khuda or khudaka M, khudraka S ; but the Girnllﬁr version
gives the proper non-eastern form chuda or chudake. In my opinion
this evidence shows that khudaka happened to be in the original
draft as by the time the minor rock edict was issued, the major
edicts were already inscribed in the north-west and the borrowed
eastern form with %kk- had gained some currency there.

(4) In the Mysore version the cluster j% > # as in the north-

44, As mentioned above though inslances of the preservation of this
cluster are not found in the north-western versions of the ASokan edicts, this
may have been a local tendency. cf. divye in the Kalsi version and the
instances in the Niya Priakrla dadave and dadavys, Burrow §9, §41. The
continuatian of the borrowed eastern lendency of dissolution is also seen in
the Niya Prikrta, cl. viyala (vyale), BUuRrOw § 42 and word-index, It is again
worth while to observe that the separate edicts [urnish one instance of the
preservation, possibly as a north-western characteristic. cf. sanmcalitavya in j,
but sasicdlitaviya in d. In the later Kharosthi inscriptions, however, we have
only the proper north-western tendency ol assimilation, cf, MEHENDALE § 522
(xvi)

45. Cf. MEHENDALE §57 (1, iii). According to HULTZSCH (p. Ixxxviii)
ks remains in the S version. On p. 55, [n. 5 however, he observes—"In
order to distinguish this sign (i.e, the one where it corresponds to sk. ks)
from the real chl (i.e. where it corresponds to skt, ck), I transcribe it by ksh,
but do not want to imply thereby that it was actually spoken like that.” (brackets
mine). Later Kharosihi inscriptions show the continuation ol the castern influ-
ence as they show ki (MEHENDALE § 526b), but Niya Prakrta shows ¢k, while
the Kharosthi Dh. has ¢/ (Burrow § 48). For ks > kIt as a borrowing in the
Dhammapada cf. BURROw BSOS 8.425. For ks in Gandhari cf, BAILEY, BSOS
11.770-75.
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west and the west, and not % as in the east.® cf. Mysore #idglika
(7Aidtika) with #Aati or Adtike G,S,M, but nati in D, J.

But the cluster j# in +/@jiiapa- has an interesting story. It
shows the normal non-eastern treatment (palatal) noted above in
G in v/afiapa, and the normal eastern treatment (dental) in D, ]
in vanapa. But among the major edicts the S, M versions show
the cerebral v/anepa-, which is nothing but the borrowed # treat-
ment from the east with further north-western cerebralisation of the
dental nasal.’” Now this v/@naepa is found also in the Mysore ver-
sion, which shows that this minor rock edict was issued from the
north-west only after this word had been already familiar there due
to the versions of the major rock edicts.’s

(5) Cerebralisation of dentals in combination with 7 (r) or
s : This is normally the eastern characteristic, whereas in the west
the dentals are preserved (in the rorth-west cerebralisation is
observed due to eastern influence).” The Mysore versions show
a mixture of both these tendencies, thereby again pointing to the
fact that this edict was issued after the major edicts were inscribed
at S, M which show sometimes the eastern influence in this regard.
Thus we see the dental in pavalitaviya (prevartitavya) and pakiti
(prakrti) in the Mysore group. But in kafaviya (kartavya) we
have the cerebal of the east. Now it may be noted that kalaviya is
found in M as a complete borrowing {rom the east (cf. the same
form in D, J), as kafava in S, but katavye in G.

Similarly 7tk > th in the Mysore versions, as in the east, cf.
atha (artha). The same word is also found in the major edicts
and it is represented as atha D, ], S, athra S, athra S, M, atha G.
Thus it will be seen that though the north-western versions show
the proper dental treatment, they also show sometimes the cerebral,
{

46. Cf. MEHENDALE §48 (1); for the same treatment of the cluster in
later Kharosthi material c¢f. MeHENDALE § 515d, Burrow §44. In PAli too
the normal treatment in 7, (GEIGER § 53), in Paifici #ii, in Ardhamagadhi both
mn and nn, and in the other Prakrtas wn (PIsCHEL § 276).

47. cf. similar cerebralisation of » in Vprapuna- (pra«Vap-nu) in G, S,
Vmane (Vman-ya) and ana (anya) in M.

48. The same exceptional treatment in the case of Vajiapa is found in
the Niya anati (Gjiiapti}, BURROW §44. (For conlusion between 2 and n see
above [n. 25). For anate in Khotanese cl. BAiLEY, BSOS 11.779. Pali algo
gives V anapa-, but has ain@ (ajia) ‘ perfect knowledge' also (GEIGER §53).
A later Kharosthi inscription, however, gives the proper local form afie (djia)
(KoNow Nos. 11,14),

49. In later Kharosthi inscriptions also dentals with r are preserved or
assimilated to the dentals; only a few instances of cerebralisation are found
(MEHENDALE § 520b, §516). The same tendency is found in the Niya Prakrla
(BurRrOw § 37 which also gives kafavo),
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borrowed from the east. athe in the Mysore versions is therefore
to be attributed to etha or alhra in S.5°

In the Mysore versions the cerebral is also seen in (hitika
(sthitika), which is to be attributed to the presence of a similar
eastern form twice in the Mansehrd version in the north-west. cf.
thitika M, thitike D, J, but thitika S (stila G) .

Here may also be noted the treatments of rd/z and st.

“The cluster rdh > dh in vadhisiti, diyadhiya etc. in the Mysore
group in keeping with the north-western and western borrowings
f[rom the east. Thus the forms of \/wardha > \/vadha are found
in S, M, G, as well as in D, J (though the dental is seen in some
forms at G).*

The absence of the cerebral in wvyiilha (vyusta) in br is
obvioudly due to mistake (for a similar mistaken dot in the circle
see ya@ in hemeva in line 9 br) unless we attribute it to the presence
of the dentals in the west (and the north-west) as against the cere-
brals in the east. But in the case of s we find {2 in the northern
version in atha (asta) K, and athami (astemi) in two pillar edicts.®
I am therefore more in favour of regarding (h as a mistake for {% in
vyiitha.

(6) It has been said above that the Mysore versions agree
with the eastern dialect in morphology in certain important respects
as nom. sg. in -¢ and loc. sg. in -si. But even these agreements possibly
show that the Mysore versions were issued after these Magadhisms

were known in the north-west through the versions of the major
reck edicts.

50. In the Niya Prakrta, the cluster ¢4 is preserved or changed to {1 of
doubtful value (Burrow §36, §37, §49), but in my opinion probably a
continuation of the eastern borrowed cerebral ¢/r. In the later Kharosthi inscrip-
tions rth is preserved (MEHENDALE §520b). In the Dhammapada rth>th, cf,
anathe < anartha, BAILEY, BSOS 11.499, Glossary.

51, In the Niya Prakrta also the forms of Vstha show st or th, or rarely
ik of doubtful value. The cerebal is found only in afhi (asthi), c[. BURROW
§49. The same is also true of the later Kharogihi inscriptions, cf. MEHENDALE
§ 520 iii, iv, §516b. For the treatment in the later Prikrtas cl. Piscurt § 307,
§ 308.

52. In the Niya Prikrta, rdl is mostly preserved, though dh and (i are
found once each (BURrROw § 36). Similarly rdh is preserved in the later inscrip-
tions, though dh is found in proper names and dl: in vudhae < vrddha (MEHEN-
DALE §520b iv, §516d, § 500¢c).

53. atha in S, M is doubtful. But the change §¢ > (4 in the north-wcst
is shown by the later Kharosthi documents, ¢f. Burrow 49, and MEHENDALE
519a. The change of this & > ¢k is found in a Kharosthi inscription (IxoNow
No. 11) cof. edha (asta). TFor a similar change in the ASokan inscriptions cf.
HurtzscH, p. 135, fn. 1, 2. In Khotanese, the group sf is preserved, BURROW
BSOS 8431,
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(a) The non. sg. mas. in the Mysore version ends in -e as
in the east, cf. athe, deranampiye etc. Though the proper north-
western term. is -0, we find some forms in -e already in the S version
like jane, vivade etc., and in the M version the -e ending is almost
the exclusive one.**

(b) The nom. sg. neut. in the Mysore version ends in -e¢ as
in the east, cf. phale etc. The proper north-western term. is -ait,
but the Miagadha forms with -¢ are quite frequent in those versions,
cf. dane, drasane, etc.”

(c) The loc. sg. of -a bases ends in -si as in the east, cf.
Isilasi, Jambudipasi. Now the north-western termination is -spi or
-¢. But the eastern termination is already seen in the north-western
versions in such instances as apakaranasi, uthanasi, etc.>®

(d) The neuter form se of the base ta cccurs in the Mysore
versions as in the east. But its use in the north-west is already
witnessed in the M version. The nom. pl. mas. of this base is
given as se for the Mysore group by HULTZSCH (p. cxxx) ; here, how-
ever, the north-western form is fe and eastern se. In the Niya
Priakrta also (BURROW § 80) te occurs. In view of this evidence I
am inclined to regard se in the Mysore group not as nom. pl. mas.,
but as the nom. sg. neut. used as the beginning of the sentence.

(e) The demonstrative base idam gives once the nom. sg.
mas. iyarit. But this may not be regarded as an eastern mas. {orm.
It is rather to be explained as arising out of confusion with the
neuter form iyar because both the nom. sg. mas. (ethe) and the

54. Tor the agreement of the Niya Prakrta with the M version in this
respect cf. BURROW BSOS 8.420-21, 424. For both -0 and -e terminations in the
later Kharosthi inscriptions sce MEHENDALE § 529. In the Dhammapada the end-
ing -e is absent, Burrow BSOS 8.428.

55. In later inscriptions we have $ivathale (KoNow No. 26). Otherwisc
the normal ending is -asit or -a (MEHENDALE §529). For the Niya Prikrta
ending -a < -ast, cf. Burrowt § 52, §53.

56. In later Kharosthi material, the term. is usually -7iwmi (or -mi), and
-e (sce Burow §58, MEHENDALE § 529, pp. 316-17). In one case, however,
we have si in hasise written for hasasi (ICoNow, No. 31). Perhaps this -si,
confused with gen -sa, occurs in the Dhammapada, Burrow BSOS 8.429

57. cf. for instance s¢ in se hevarr devananipiye aha (lines 8-9) with se
in se ime dhermmagund pavatitaviya (line 10) in the br version. The se in
the second instance is dropped in the sd version and just likely in the jtr.
version. This second se does not correspond to Skt, fe as mom, pl. mas. and
agree with ime dhammaguna, but it corresponds to the neuler fad used as a
corjunctive. The passage is therclore to be translated as ‘that these moral
virtues should be practised’ and not as HuLTzscH does ‘these same moral
virtues must be practised.’ Similarly se hevem devananpiye dhae should be
translated as ‘that Devinampriya speaks thus’ and not as HuLTzscH does
‘ Moreover, Devanampriya speaks thus.
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nom. sg. neut, (phale, sdvane) with which it occurs end in -e. This
iyam as neut, occurs in the Mysore versions quite often. It is an
eastern form which is found already in the north-western versions
together with idaz: which is the proper form there."

(7) There remain only two cases in respect of which the
Mysore versions agree with the east and for which instances arc
not available in the north-western versions. Thus the tendency to
add £ at the beginning of a word with an initial vowel,* cf. hevar
(evawm) in the Mysore versions as also in D, J where we get such
other words as kida, hedisa, etc., for which in the western and north-
western versions we have evan, idha, edisa, etc.

Similarly the nom. sg. of the first personal pronoun in the
Mysore versions is hakar®® which agrees with the form in the D,
J versions but which disagrees with the western and north-western
ahani. In the later Niya Prakrta and the Dhammapada also we
have ahw (BURROW §78, BAILEY, The Khotan Dhammapada, BSOS
11. 488ff. Index). Therefore hakai is clearly the eastern form with
which the later Migadhi hege may be compared.

Perhaps the explanation that can be given for these two eastern
words hevarsin and hakam in the Mysore versions and for which
parallels are not to be found in the north-western versions is that
they are reminiscent of the language of the Maurya king who
dictated the edict. This may be especially true about hakar: as it
refers to king Asoka himself. _

In the end we may note a point with regard to the separatc
edicts which goes to show that these two edicts were issued from
the north-west. This point was not noticed in the article dealing
with the two separate edicts referred to above at the beginning of
this paper.

The north-western versions no doubt use the word janz as the
other versions do. But in the tenth rock edict in section D,
jana, which appears in G, is substituted by the word vagre in S, M
(and by vage in KX). This use of vagra i.e. varga for jana witnessed
in the north-west is again found only in the separate edicts. Thus
in the first separate edict, sections AA, at Dhauli we read Ujenite

58. For later Priikrta forms cf. PiscHEL § 429, § 430 and for Pali cl. GEIGER
§ 108.

59. In the Niya Prakrta, Burrow § 28 finds considerable irregularity in
the treatment of h, owing to its abscnce in the native language. But a possible
instance of the above type is noticed in kedi = ed@ (sheep). In later Kharogihi
inscriptions such instances are absent, cf. Koxow, Word Index. For the un-
stability of £ in the Gindhiari cf. BAILEY BSOS 11.791-93.

60. HurtzscH (p. lxxviii) follows Piscuer (§417) and relers to Panini
5.5.71 in explaining hakaw: from * ahakam.
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Di cu kumdle etaye va athdye nikhamayisa . ... hedisameva vagam
‘But from Ujjayini also the prince (governor) will send out for
the same purpose .... a person (vagart) of the same description.’
The corresponding Jaugada version is unfortunately defaced. But
in the first separate edict, section L, in Jaugada we read — tala hoti
akasma li tena badhanawtika anye ca vage bahuke vedayalt ‘ In
this case (an order) cancelling the imprisonment is (obtained) by
him accidentally, while many other people (vage) (continue to
suffer).” Here in the corresponding section K of the Dhauli version,
however, we have jane.* This correspondence between jana and
varga which pertains to vocabulary is an important piece of evidence
to show that the two separate edicts were issued from the north-
west,

61. HurtzscH has already drawn attention to these substituticns (p. 40,
f.n. 2), but without noticing that vagra or vaga is the north-western substitution
for the eastern jana, which reappears as a borrowed word in the separate edicts.



A NOTE ON THE BHILSA INSCRIPTION OF VACASPATI
By

V. V. MIRASHI

This inscription was first noticed by Dr. F. E. Hall who
published a transcript of it in the Journal of the Asiatic Society o}
Bengal, Vol. XXXI (1862), p. 111, n. 1. The stone bearing it.
was found built into the outer wall of a modern house at Bhilsd in
Madhya Pradesh. It was subsequently lost sight of as appears from
a note of Dr. D. R. Bhandarkar in the Progress Report of the
Archaeological Survey of India, Western Circle, for the year 1913-14,
p. 59. I discussed the contents of it in my article on the Bargaon
Temple Inscription of Sabara published in the Epigraphia Indioa,
Vol. XXV, pp. 278 ff. The Bhilsa inscription states infer alia that
Kaundinya Vacaspati, the chief minister of a king named Krsna,
defeated a king of Cedi and killed a Sabara chief named Sirhha. I have
shown in my article that the king Krsna whom Viacaspati was serving
was the Candella prince Krsna or Krsnapa, the younger brother of
Dhanga, who was ruling over the Dudahi-Bhilsa territory in circa
A.D. 960-985, that the Cedi king defeated by Vacaspati was prohably
Sankaragana II of Tripuri and that the Sabara chief whom Vacas-
pati exterminated was the same as he who is mentioned in the
Bargaon temple inscription. Recently Mr. Venkataramayya of
Ootacamund has discussed the identification of Vicaspati and
Krsna in an article* published in the Journal of Oriental Research,
Vol. XXII, pp. 56f. He thinks that Vacaspati of the Bhilsa
inscription was a minister of the RiAstrakiita king Krsna III and
that he was the son of the minister Nardyana alias Gajankusa, who
also served the same Rastrakfita king. His identifications of the
Cedi king and the Sabara chief are also different. As this question
has an important bearing on the history of three ancient dynasties
of India, viz., Candella, Rastrakiita and Kalacuri, I propose to dis-
cuss it at some length here.

The transcript of the Bhilsa inscription as given by Dr. Hall
is reproduced below for ready reference :—
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1. He has also discussed this question in his article on the Miser inscrip-
tion of a Sulki chiel in Ep. Ind. XXIX, 181
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The inscription has in the heginning a verse which invokes the
blessings of the Sun-god Bhiillasvamin for a king named Krsna.
The second verse states that the Chief Minister of the illustrious
king Krsna, named Kaundinya Vacaspati defeated a king of Cedi
in battle, exterminated a Sabara chief named Sirmha and placed on
their thrones the chiefs of Rald-mandala and Rodapadi. He then
repaired to Bhilsd to see the god (Bhiillasviimin) and composed
a stofra in praise of him. The last verse expresses the hope that
this beautiful composition of Gajanku$eya, written by the Kiyastha
Kakiika, would endure for a long time.

Mr. Venkataramayya thinks that these three verses form a sort.
of colophon to the holy stolra composed by Vicaspati in praise of
the god Bhiille$a and that a large portion of the inscription at the
beginning which is now lost must have contained this very stotra.
Further, he identifies GajankuSeya mentioned at the end as
the author of the prasasti with the minister Kaundinya Vacaspati
himself. A close study of the inscription does not bear out these
conclusions. In the first verse which invokes the blessings of the
god Bhaillasvimin, there is a comparison based on double entendre
between the god and the king Krsna. The god is supposed to say
to himself, *“ Like me, this king also shares his §r7 (splendour, wealth)
with those who take refuge with him ; as my dwelling is protected
by the river Vetravati (i.e. the Betwa which flows by Bhilsd), even
so is his palace constantly guarded by a female door-keeper (lit.
cane-bearer) ; like me this king has high tejas (lutsre, valour).”
The poet prays that out of regard for the king Krspa who thus
resembles the god, the latter would protect him (for ever). It will
be noticed that this verse is of the usual type which occurs in the
beginning of a copper-plate grant or a stone inscription. It is not
likely to have formed the concluding portion of a stofra. The next
verse states the ohject of the prasasti. It enumerates briefly the
exploits of the minister VAcaspati of the Kaundinya gofrea and
states that after having won these victories, he repaired to Bhilsa
to have der$ana of the god Bhaillasvamin and there composed a
stotra in praise of the god. The stolra is not, however, given here.
Nor is this verse likely to have been composed by Vacaspati who
is spoken of therein in the third person. Finally, the last verse
records the names of Gajankuéeya who composed the pra$asti and the
scribe Kayastha Kilkiika who wrote it on the stone. In this verse

5.5-—12
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also there is no indication that the valiant minister himself com-
posed it.

‘Mr. Venkataramayya, who thought that the minister Vacaspati
was identical with Gajankuseya, understood the latter name in the
sense of a son of Gajankuéa. Further, he has very ingeniously
suggested that this Gajankusa, the father of Vacaspati, was the
same as Narayana aligs Gajankusa of the Kaundinya gofra, the
Chief Minister and Sandhivigrahin ol the Rastrakita king Krsna
I1I, known from the Salotgi pillar inscription.? On the basis of
these identifications Mr. Venkataramayya has come to the conclu-
sion that the king I{rsna whom Vicaspati was serving must be
identical with the Rastrakiita king Krspa III. The Bhilsd inscrip-
tion mentions a victory of Vicaspati over the contemporary lord of
Cedi. This must have occurred during the northern campaign of
IKrsna III. Krsna was no doubt matrimonially connected with the
Kalacuris, but his relations with them had, in this period, become
hostile ; for (i)' verse 25 of the I arhad plates states that Krsna III
defeated, while he was Yuwvaraje, Sahasrarjuna who was an elderly
relalive of his mother and wife* and who can be none other than
the Kalacuri king Yuvardjadeva I; and (ii) Krsna III caused a
stone inscription to be incised at Jura in the Kalacuri territory,
evidently in the course of his campaign against the Kalacuris.
This campaign must have occurred late in his reign. One of the
causes of it was probably the encroachment made by the Kalacuri
king Laksmanarija, who, setting at nought the authority of the
Rastrakiitas over Malwa and Liata, marched across these territories
as far as Somanitha-Patan in Saurashtra, evidently at the instiga-
tion of the Gurjara-Pratihdra ruler. The victories mentioned in the
Bhilsa inscription were won by Vacaspati, the Supreme Commander
of Krsna IIT's troops.

Mr. Venkataramayya has very ingeniously constructed his
theory, by weaving together the scattered threads of historical
information ; but a closer examination reveals its weak points.
I shall state them briefly below.

(1) As shown above, Viacaspati was probably not the_ author
of the Bhildd prasasti, 1f he had composed it himself, he would
have inserted his personal name, rather than his patronymic, in the
last verse. ‘Gajanku$eya, notwithstanding its apparent patronymic
look, was probably the personal name of the poet, who, as shown
above, was clearly different from the minister Vacaspati.

2. Ep. Ind., Vol. IV, pp. 57f. -
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(2) The old view that Krsna III defeated a Kalacuri king
was based on a wrong interpretatien of verse 25 of the Karhad
plates® As Prof. Nilakanta Sastri has shown, the verse suggests
by means of double entendre, that Krsna 111 excelled Sahasrdrjuna,
the eponymous hero from whom the Kalacuris claimed descent.
The Rastrakiitas and the Kalacuris were matrimonially connected
for several generations. Baddiga-Amoghavarsa 111, the [ather of
Krsna III, was the son-in-law of the Kalacuri king Yuvarajadeva I.
He was staying for a long time at the Kalacuri capital Tripuri,
where he is known to have performed the marriage of his daughter
Revakanimmadi with the Ganga prince Permadi Bituga II.
Krsna IIT had himself married a Kalacuri princess who may have
been a grand-daughter of Yuvarijadeva 1. From the Viddhasdla-
bhaiijikd of Rajasekhara, a court-poet of Yuvarajadeva 1 --
Keyiiravarsa, we learn that the Kalacuri king espoused the cause
of one Virapala, the king of Kuntala, who had been dethroned by

~ his kinsmen, and sent an army under his general Srivatsa, which
fought with a conlederacy of kings on the bank of the Payosni,
defeated it and placed Virapala on the throne of Kuntala. This
Virapala is probably none else than Baddiga-Amoghavarsa III.
The matter is now placed beyond doubt by the following passage *
from the commentary (paiijika) of the Saiva Acdrya Brahma$ambhu
on an unpublished Saiva work —

TER DHHS AFSARGE TE el b gFa | Sgf godd am
gt RbRl 7 namt ogd a9 ger | SRFesaai Tk e
freende | asoraaa ggul aReall FORISSH || TEEEuSaEal YEEeT:-
Rudar ffaarsiy | g g wRsrar w1gam |

The date mentioned in this passage, viz. Friday, ASvina §u. di.
5, regularly corresponds to the 23rd September A.D. 936, which was
a Friday as stated. This leaves no room for doubt abocut the genu-
ineness of the MS. and the correctness of the statements made
therein. This passage shows that alter obtaining the throne Bad-

4. In an arlicle published more than twenty-five years ago in A.B.O.R1L,
Vol. XI, pp. 361 [, I identified this Virapfila wilh some other claimant for the
Rastrakiita throne than Baddiga-Amoghavarsa 111 mainly on the ground that
Rijasekhara’s play represents Yuvardjudeva 1 as marrying Virapala's daughter
after the battle of the Payosni. This would have been impossible if Virapila had
represented Baddiga-Amoghavarsa 111, Since then I have carelully considered all
evidence bearing on this question and have now come to the conclusion that
Virapila was none other than Baddiga. As for Yuvardjadeva's marriage with
Virapila’s daughter, Rfjasckhara seems to have introduced the incident to
complicate the love affairs in the play as observed by Dr. Altekar.

5. T owe this interesting passage 1o tha courtesy of Dr. S. N. Sen, Kecper
of the Nepal Museum, who sent mc a long extract from this work several
years ago.
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diga, who was a man of quiet and saintly nature, returned to the
Kalacuri capital, while his son Krsna I1I consolidated his power
and carried on the administration of the Ristrakiita dominion from
Manyakheta. During the reign of Baddiga the relations of the
Réstrakiitas and the Kalacuris evidently continued to be as cordial
as before. 'We have no reason to suppose that they were embittered
later when Krsna III ascended the throne.

(3) The Jura inscription® records Krsna III's victory over
the Cola king, but makes no mention of any defeat of the Kalacuris.
Krsna III apears to have got it incised on his way to the north in
the course of his military campaign which was evidently directed
against the Gurjara-Pratihfiras. Mr. N. L. Rao conjecturally assigns
the date A.D. 963-64 to this inscription. It falls in the reign of
Laksmanaraja II, the son of Yuvarajadeva I. There is no evidence
to show that the relations of the Kalacuris and Rastrakfitas became
Lostile during the reign of this Kalacuri king. He not only did not
ally himself with the Gurjara-Pratiharas, but even inflicted a defeat
on them as stated in the Goharwa * and other inscriptions. He may
have attained this victory in the course of his western campaign, when
he carried his arms as far as Somanidtha-Patan in Saurashtra.®
From the Pratapgadh inscription® dated V. 1003 (A.D. 946), we
know that Malwa, which lay between Cedi and Saurashtra, was
included in the dominion of the Gurjara-Pratihara king Mahendra-
pala I1. This western campaign of Laksmanardja II must therefore
have been directed against the Gurjara-Pratihras in furtherance
of the policy of Krana III. Malwa, which was conquered from the
Pratih@ras, appears therefore to have been made over to the Para-
maras, who acknowledged the suzerainty of the Rastrakiitas. It is
noteworthy that Sankaragana III, the son of Laksmanardja II,
carried on the struggle against the Pratiharas. The recently dis-
covered Jabalpur stone inscription,’ which I have edited in the
Annals of the Bhandarkar Oriental Research Institute, states that
Sankaragana ITI defeated with ease a Gurjara king, who is probably
the Gurjara-Pratihidra ruler Vijayapala known from the Rajorgadh
inscription dated V. 1016 (A.D. 959).

The foregoing discussion must have made it plain that the king
Krsna whose minister Vacaspati defeated a Cedi king in battle could
not have been Krsna III of the Rastrakiita dynasty. He must
therefore be identified with Krsna or Krsnapa, the brother of the

6. Ep. Ind., Vol. XIX, pp. 287f.

7. Ibid., Vol. XI, 139 f.

8. Ibid, Vol. I, p. 268.

9. Idid., Vol. X1V, p. 180.

10, 'A.B.O.R.I., Vol. XXXV, pp. 23 .
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Candella king Dhanga, who was ruling over the territory round
Dudahi,'* about 75 miles north by east of Bhilsa. From the Khaju-
raho inscription of Dhanga, dated V. 1011, we learn that the Can-
della kingdom in this period extended to Bhisvat or Bhilsa in the
south. It is therefore not surprising that Vacaspati, the minister ol
the Candella Krsna, repaired to Bhilsg to have dar§ana of the Sun-
god there and composed a stofra in his praise by way of thanks-
giving.

The Candellas and the Kalacuris, whose kingdoms were conti-
guous, were often at war with each other. In the Khajuraho
inscription 1 dated V. 1011 the Candella king YaSovarman is said
to have vanquished in battle a Cedi king who can be none other than
Yuvardjadeva I. The hostilities continued in the reign of Dhanga.
Krsna, the brother of Dhanga, waged war with the Kalacuris.
In the course of this war VEcaspati, his minister, inflicted a defeat
on the Kalacuri king who was probably Sankaragana III as shown
elsewhere,*® and exterminated his feudatory, the Sabara chief Sirhha.
Another chief who sided with the Candellas in this was was Nara-
simha who belonged to the Sulki family of Central India. The
Maser stone inscription recently edited by Mr. Venkataramayya 4
states that at the command of Krsnardja, he initiated the wives
of a Kalacuri king into widowhood. Mr, Venkataramayya has
identified this Krsnardja with the Rastrakita Krsna III, but in
this case also his view seems to be incorrect. I have dealt with
this question elesewhere.s

11. Ind. Ant. Vol. XVIII, pp. 236-37.

12, Ep. Ind., Vol. 1, p. 1271,

13. 1Ibid., Vol. XXV, p. 289,

14. Ibid., Vol. XXIX, pp. 18 .

15. Ind. Hist. Quart., Vol. XXXI, pp. 105, .



A BRIEF ACCOUNT OF THE FIRST STAGE IN THE
HISTORY OF BUDDHISM

By
UMESHA MISHRA

INTRODUCTION

History of Buddhist Philosophy evolved out of the experiences
and discourses of Gotama, better known as the Buddha. Gotama
was moved at the sight of sufferings all around him and being
unable to bear them any more, he kicked all his royal comforts in
order to find out a permanent remedy of sufferings and attain peace
of mind and happiness. His meritorious deeds of the past lives,
his sincere and austere penances and meditations brought success
to him. He became Jivanmukta and decided to save all his country-
men, nay, the world at large, from sufferings and miseries which
beset every one in this world with the help of his own experiences.
He taught to the world all that he had himself realised directly
‘Sayamn abhififii sacchikatvd’ (Digha-Nikdya, PTS. 1II. p. 76).
There was nothing in his teachings of the nature of mere specula- '
tion and not directly realised. It is, therefore, necessary to deal
briefly with the life history of Gotama before proceeding with the
details of his own and also his followers’ contributions to the worid
of knowledge.

Life-history of Gotama : First Stage (624-544 B.C.)

Gotama was born in 624 B.c. (R. Spense Hardy records 624
B.C. as his birth date in his Eastern Monachism, p. 1) in a park
attached to the village of Lumbini or Lwihmini, which lay close
to Kapilavastu, the capital of the Sakya kingdom, while his mother
was journeying from her father’s house to Kapilavastu, on the full
moon night of Vai¢dkha. His father, whose name was Suddhodana,
was the head of the Sakyas and he ruled over the western tract lying
at the foot of the Himalayas. Gotama’s mother was named Maya
who died only seven days after his birth, and he was then brought
up by his step-mother. He was married at the early age of sixteen
with Yasodhard, daughter of Suprabuddha, a ksatriya prince who
ruled over Koli, and had also a son, named Rahula, who later
became Gotama's disciple.

Early in the childhood certain peculiar signs were seen on his
person which enabled the foretellers to predict that at the sight of
four signs, namely, decrepitude, sickness, a dead body and a recluse,
he would be induced to abandon family-life and become a mendi-
cant. Having full faith in this prediction, his father commanded that
those abjects should always be kept away from places to which Gau-
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tama usually resorted, but all this proved entirely futile. One day,
when he was out in his chariot he happened to see an old and feeble
man walking with great difficulty with the aid of his stick. The
charioteer, on being asked about the condition of the man, told
Gotama by way of reply that the man had grown old and weak
and being of no use to the family any more, had been forsaken by
his relations and that no one in this world would ever escape it.
Another day, again, the prince saw a sick man quivering with high
fever and abandoned by his relations, as his life was to leave his
body soon. Next day, the prince, again, saw a dead body sur-
rounded by his relations weeping and crying, because they would
never see him again. On another day, the prince saw a recluse who
had abandoned his comforts of life and was moving ahout in search
of the Truth. The prince having been greatly moved by these scenes
of distress and realising that he too would not escape the miseries
of the world, determined to find out a remedy for the removal of
human sufferings.

We know that being the son of a great ksatriva R3ja and living
amidst all possible luxuries Gotama had no occasion to experience
lack of any worldly comfort, and consequently, there was very little
chance for him to experience miseries like other common people.
Besides, his father had taken special care not to give him any
opportunity to be moved at the sight of sufferings of others. But
who could know the mysterious functioning of the law of karman ?
So, in spite of all this, as the force of his past karmic energy would
have it, he was very sensitive from his very childhood and would
not bear even a very ordinary pain, which as a human being, born
on the surface of the earth, he had to face. His psychical facuities
were too weak to endure the distress of others even, what to speak
of his own.

It is needless to say that there is pain in this world and that
no one ever likes it whether he be a human being fully equipped
with the faculties of reasoning and capable of discriminating between
right and wrong and apt to maintain well-balanced and sober mind,
or a lower creature engaged in eating and drinking that which
brings to it good taste. Every one hates it. In fact, as has been
made - clear elsewhere, every activity of our life, mental or
physical, proceeds with the feelings of pain, and those who ex-
perience such feelings try every moment to get rid of them.
Had there been no pain in the world, perhaps there would
have been no activity at all. And according to one’s means and
capacity, temporary or permanent, remedy is also sought after hy
every one, and it is also a fact that until and unless a radical and
permanent remedy is found there is no cessation of our activities



184 UMESHA MISHRA

and it is for this very reason that one has to take birth after birth
till the goal is reached.

Some living along with their relations, looking after all their
day-to-day duties and believing that the performance of one’s own
duty is also a means to redress these sulfferings, pass their days
without much hue and cry, mutually sharing sufferings and helping
one another and trying to get rid of their sufferings ; while there
are others who too sensitive to endure even a slight pain, not only
their own but even that of others, do not care for their regular
duties, abandon their home and society and run away to some
secluded place, thinking that cutting off relations with the society
and the family will bring some relief to their sufferings, and con-
tinue their efforts to find out some permanent remedy for the removal
of their own sufferings and also of pain from the world.

Gotama was like these too sensitive to put up with the afflic-
tions even of others. He could not see his way out of these suffer-
ings while engaged in the duties of a householder. So tormented
by the miseries of the world, unable to do anything to lessen them,
Gotama could not stay any more in his house, deserted it at
mid-night at the age of 29 (Ekiinatimso vayasd Subbhadda yam
pabbaji kirh kusalinuesi—Mahaparinibbanasutta, 221), to find out
a sure cure of sufferings. Before leaving the palace for good he
peeped into the chamber of his wife who was lying asleep with her
arm around the newly borm babe and. caught a glimpse of his
only child. He reached a convenient place in the forest of Uruwela,
assumed the form of a recluse and began practising austere penance.

Gotama ran away from his home not: because he did not like it,
nor because he hated the society or the social order of the age,
nor again, because he disliked the family life, nor because he
found his own life burdensome, nor because he hated the world, but
because he could not face the miseries of the world, and thought
that he would be able to get hold of some permanent remedy of
miseries by going to some secluded place. Thus, it is quite clear
that the only cause of his leaving the life of a house-holder was his
not being able to bear the sight of sufferings. He thought and believed
that his efforts would certainly bring peace and comfort to the
distressed. - ’

Gotama first became a disciple of a sage named Alada Kalam
in Vaiéall in Mithild, but he was not satisfied with his teachings
and consequently left for Magadha to practise penance on the bank
of the river Nairafijana, also called Phalgu. So he had to depend
exclusively upon himself for Jaying out the plan of his future work.
But for a really sincere seeker after the truth the Guru is always to
be found within his ownself. In fact, the thoughts of an honest
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Sadhaka are really and essentially the thoughts of his guru who is
always awake within himself. So Gotama under the guidance of his
guru within him rightly thought that in order to realise the highest
aim of life, to have the clear vision of the Eternal Light, discipline
of body and mind was the most essential factor. Nothing could a
man achieve successfully without first being {ully qualified by having
full control over his body. and mind. A human being is by nature
beset with the defects of malice, love, hatred etc. towards others
and so long as these are not removed from the mind and the inner
sense-organ is not completely purified, Truth can never be achieved
and the highest aim will ever remain unrealised. So Gotama began to
purify his body and mind first through austere penance. This
continued for full six years. But not finding any success till then
Gotama became restless and left the place and sought shelter under
a pippala tree in the same forest. He did not realise that the time
had come when he was to have the clear vision of the Eternal Light.
The austere penances performed under the rigid discipline of body
and mind had completely rooted out the five well-known defects
(Vide Patafijala Yogasiitra, 11. 3) {rom his mind together with the
very root cause of these, namely, trspd or vasanag for the worldly
objects and had purified his inner-self to receive the Perfect Know-
ledge which alone could permanently put an end to his sufferings.
Then there was no delay even for a single moment. His changing
of place and taking shelter under the pippala tree was only an indi-
cation to show that the karmaksetra is quite different from the
jrianaksetra though both have to be cultivated for the realisation
of the truth. At once the Knowledge manifested itself within him
and he thus became the Buddha, the Enlightened One, at the age
of 35.

There was a harmonious synthesis of Action and Knowledge in
him. Action having prepared the ground for removing the dirts
(malas) from the antahkarana, led to the manifestation of the
Supreme Knowledge. Since then not only the Buddha came to be
honoured and worshipped by all lovers of Perlect Knowledge, but
even the very tree under which he got the clear vision of the Eternal
Light became a symbol of Knowledge and people worshipped it with
great respect. '

We know that the Buddha had left his home to find out the
radical and permanent remedy of sufferings and he was quite suc-
cessful in his attempts. Buddha knew that every being in this world
was tortured with afflictions and he thought that it was his duty
to move from place to place in order to preach his experiences to
all and show them the Path which had brought to him the Eternal
Light and the permanent peace of mind. Thus the Buddha did not
like to put an end to his life soon after the realisation of the truth.
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He did not interfere with the natural working of the Prirabdha-
karman, and continued his physical existence till the day of the
Mahanibbana. Though he had nothing to do for himself, yet
like so many other world-teachers, the Buddha decided to preach
to the world at large the true Message of Peace as directly experi-
enced by him. This attitude of the Buddha was also a sort of
Grace of that Almighty Power which moved him to feel compas-
sionate towards his fellow-beings and show them also the same path
which had brought to him permanent peace of mind. So it is clear
that the Buddha started for his new adventure, being afflicted with
sufferings, found out the true remedy, achieved perfect happiness
and peace of mind, felt pity for others and preached the Message
of true happiness and peace to the world. This is all that the
Buddha did.

It will not be out of place toimake it clear at this stage that believ-
ing in the chronological order amongst the Vedic Sambhitis, Brahma-
nas, Aranyakas and Upanisads followed by the Bhagavadgita which
are all believed to be pre-Buddha works, we can easily and confidently
assert that the Age when the Buddha was born was the Age of Jiifina
and Bhakti. The Age of the Sarnhitds, specially that of the Yajur-
veda, which had taught performance of sacrifices as one of the means
of removing pain through directly communing with the higher
powers, was [ar separated from the time when the Buddha flourished
in the country. The Upanisads had taught that though Action was
very essential [or the achievement of the highest aim of life, yet its
main purpose was to purify the inner sense-organ, make the com-
munion with divine powers easy and ultimately lead to the Highest
Truth, Perfect Knowledge, which could be realised directly through
I{nowledge alone. The teachings of the Gita, on the other hand, had
emphasised another aspect, that is, perfect devotion, which was equal-
ly essential for the manifestation of Perfect Knowledge as has been
well illustrated in the actions of Arjuna and Lord Krsna. So the
atmosphere of the then Hindu society was quite calm and peaceful.
There was ordinarily no talk of any bloody sacrificial rituals. Due 1o
the influence of the teachings of the Upanisads and the Gita, the per-
formance of sacrifices was not so prominent and frequent. But it
must be kept in mind that even during the period of the Vedic
Sarhhitas the performance of sacrifices was never obligatory. It was
never meant to be a nitya-karman, the performance of which alone
was binding. It was kamya-karman, an action to be performed
only when a man wanted to fulfil certain ambitions of his own and
not otherwise. Thus it is a fact that every body did not perform
sacrifice. Moreover, even those who had decided to perform sacri-
fices had to undergo rigid discipline and had to take a good deal of
trouble to collect materials for the performance of a sacrifice and
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had also to follow the rules very rigidly and carefully in order to
make the sacrifice a success. As the Sruti says-— “ A defective sound
either due to svara or varma, and used wrongly, does not vield the
proper result. It, on the other hand, becomes an adamant (vajra)
in the form of a word and destroys the yajomana (the main per-
former of the sacrifice) as was the case with the word — indrasatruh,
due to the defect in the svara.” Hence there seems no justification in
such statements as —** Hence cruel rites with which worship was ac-
companied shocked the conscience of Buddha ™ (S. Radhakrishnan,
Indian Philosophy, Vol. 1, p. 354); “ The bloody sacrificial rituals
were the marks of the period.” (B. C. Law — Buddhistic Studies,
p. 113); “ The authority of the Vedas having been discarded etc.”
(Vidhushekhara Bhattacharya — Basic Conception of Buddhism,
pPp. 7-8). It should never be forgotten that neither during the
period of the Upanisads, nor that of the Gita, nor that of the Buddha,
the authority of the Vedas was discarded. The teachings of the
Vedas and their allied literatures all were never obligatory so as
to lead to any revolt against them, What the Vedas preached was
mainly devotional prayers and other similar forms of worship includ-
ing sacrifices and meditation which were all non-obligatory in
general, though obligatory for those alone who were ambitious.
But it is needless to say that all were never ambitious, and so the
performance of sacrificial rites where killing of animals was obliga-
tory was not common but very rare, for only a few could manage
to perform such rites. As regards the haters of the Vedas, it would
not be at all improper to say that in all ages, even during the days
of the Yajurveda itself, there were non-believers who spoke against
the Vedas. It is all but natural. We find similar things even about
the Buddha himself. We are told that just alter his death when
the Bhikkhus were weeping and lamenting over the death of the
Master, one Subhadda, whom the Buddha himself had converted
as his disciple, said to other Bhikkhus — * Enough Sirs, weep not,
neither lament ! We are well rid of the Great Samana. We used
to be annoyed by being told — This beseems you, this beseems you
not. — But now we shall be able to do whatever we like ; and what
we do not like, that we shall not have todo " (Vinayepitaka, X1. 1.1;
Mahaparinibbanasutta, 273). Again, from the dialogue of the
Buddha with Malunkhyédputta it seems that the latter was not a
sincere believer in what the Buddha preached. So there was nothing
unusual in the days of the Buddha to cause revolt against the
orthodox culture of the age.

Really speaking the age of the Upanisads was a period of
rational thinking. Reasoning was not considered a crime at all,
rather it was encouraged,6 by the sages and the wise. The
Upanisads are full of reasonings and contain all sorts of argu-
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ments, both orthodox and heterodox. As a matter of fact, there
was a general injunction that no truth should be accepted unless
it had been critically examined and verified. So says the Brhadara-
nyaka — ' The Atman, O Maitreyi! should be realised (through
the process of realisation as given below) ; it should be heard of ;
should be critically examined and should be verified. By the
realisation of the Atman through hearing ($ravana), critical reason-
ing (manana) and verification through meditation (nididhyasana),
all this is known"” (II. iv. 5). There was perfect freedom of
thought, though all thoughts were not necessarily valid from the
point of view of One Absolute Truth. We find that the teachers
of the Upanisads warned their .pupils against the imitation of all
their (teachers’) actions. So says the Tuaittiriyva Upanisad —
“ Follow flawless actions of ours and no other ” (I. 11). So when
we read the dialogue of the Buddha with Kalimas where the former
is reported to have said, * This I have said to you, O Kalamas !
but you may accept it not because it is a report, not because it is a
tradition, not because it is so said in the past...... nor because your
preceptor is a recluse, but if, you yourselves understand that this
is as meritorious and blameless, and when accepted, is for benefit
and happiness, then you may accept it"” (Anguftara Nikaya, PTS.
III. 653), we do not feel astonished in the least. It is nothing
more than what the Upanisads had already taught.

Thus we find the line which the Buddha followed for his
Enlightenment and what he preached was all on the lines of the
Upanisads, or we may say, on the lines of the orthodox Sanitanists.
So when the Buddha began to preach his teachings for the first
time, people did not feel restless. They all received him and his
teachings well. There might have been possibly another reason
which helped the Buddha more in gaining public favour. Till
then no proper systematisation of any philosophical thoughts
had begun. These thoughts were still confined in the Upanisads
and were not easily available and also easily intelligible to the
common people. They did not know the thoughts contained in the
Upanisads before the advent of the Buddha in any connected form.
It was for the first time that the Buddha preached the means of
realising the ultimate truth in a connected form. Again, the Upa-
nisads being written in Sanskrit, could not be easily understood by
them, while the Buddha preached the same thought in the language
of the people ; so they felt happy to learn all about the truth from
him, who had personal experience of all that he preached. It was
because of thig that the people installed him as one of the ten incar-
nations of the Almighty -Lord. They respected his knowledge so
much that since he had the vision of the Eternal Light sitting under
pippala tree, it (the pippala tree) came to be recognised as the
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symbol of Knowledge and people worshipped it even when they
went on pilgrimage to Gaya Lo perform the éraddha of their deceased
relations, which would not have been ever possible had the Buddha
been a reactionary and had preached against the Vedic culture.
This may be well supported by the fact that the Buddha always
kept perfect silence when debatable questions, such as, “ the world
is eternal ; the world is not eternal ; the world is finite ; the world
is not finite ; soul is different [rom body ; soul exists after death ;
it does not exist after death ” and so on, were put to him. Amongst
the various reasons put forth in support of his silence there was
one, which is this : — Buddha did not speak on such questions
because ‘‘ he had sufficient ground for thinking that there was every
possibility of his answer, if given, being not properly understood, or
being misunderstood by the enquiries.” (Bhattacharya — Basic Con-
ception of Buddhism, p. 15). So his silence did not interrupt the
thoughts of people. In order to avoid clash amongst the people
and being himself called partial, the Buddha took up the Middle
Path (Madhyama Pralipada), that is, the avoidance of the two
extremes, such as, ‘it is' and ‘it is not’, ‘it is eternal ' and ‘it is
not eternal,’ etc. (Malamadhyamakakarika, XV. 7).

To return then to the state of Enlightenment of Gotama, it is
said that he, in his ecstatic mood, uttered the following well-known
lines just after getting the etermal vision —

“Anekajatisamnsararn sandhfivissarh anibbisarh
Gahakfirakarh gavesanto dukkha jati punappunarh. ‘
Gahakéaraka ! diththo’si puna geharm na kahasi
Sabba te phasukd bhagga gahakiitarh visankhitarh,
Visankhiragatarm cittarn tanhfnarh khayamajjhaga.”
(Dhammapada, 153-54)
(Translation — Many a birth and transmigration wandering o’er in
ceaseless round,
Seeking for the house’s builder, painful births I have found,
O house-builder ! thou art found out, house thou shalt not build
again,
All thy rafters lo! are broken, and the roof-peak split amain.
Reaching dissolution my heart doth here end of thirst attain.”
(Yamakami Sogen — Systems of Buddhistic thought).

After having achieved his aim, the Buddha, desirous of preach-
ing his experiences to the world at large, first came to Sdranitha
near Banaras and preached his first famous sermon on the ‘ Four
Noble Truths’ and ‘ The Noble Eightfcld Path’ and thus moved
the first ‘Turning of the wheel of the Laws’ (Dharmacakra-
pravartana).’

From the lines of the Dhammapada quoted above it is clear
that by the word ‘geha’ is meant ‘body’ and by ‘pgahakadraka'’
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the builder of the house, that is, desire (trsni). It is due to this
trsnd itself that one has to undergo births and rebirths. So the
Buddha was able to cast off this trsna once for all and there was
no more possibility of its recurrence.

Now the question is — What is the cause of this trsnd itself ?

In reply to this the Buddhist holds that through the series of
causes and effects ultimately, ignorance (avidyd) is found to be
the cause of all our sufferings. And this chain of causes and effects
is evolved out of the Noble Truths taught by the Buddha himsell.
Thus the following is the twelve-linked Chain of Causation
(Niddnas) as found in the Abhidhammakosa (111, 21-24):

(1) From ignorance (avidyd) proceeds the Conlormation
(Samiskara),

(2) From Conformation proceeds Consciousness (vijiiana),

(3) From Consciousness proceed Name and Form (nima-
ripa),

(4) From Name and Form proceed Six organs of sense
(Sadayatana),

.(5) From Six organs of sense proceeds Contact (sparfa),

(6) From Contact proceeds Sensation (vedand).

(7) From Sensation proceeds Desires (trsna),

(8) From Desire proceeds Attachment (upaddna).

(9) From Attachment proceeds Existence (bhava),

(10) From Existenae proceeds Birth (jati),

(11) From Birth proceeds Old Age (Jard), and

(12) From Old Age proceeds Death (marana).

It has to be kept in mind that Jard and Marana are put together
as one effect.

After carefully analysing the nature of all these twelve Nidanas
it will be clear that these are evolved out of the Four Noble Truths
of the Buddha. Now, dividing these twelve Nidinas into two
groups, namely, of (1) Past Cause und Present Effect, and (2)
Presznt Cause and Future Effect, it is found that the first two
nidiinas, namely, avidya and samskéara are evolved out of the Second
Truth, that is, the Cause of Suffering (duhkha-samudaya) dealing
with the present life. These two nidanas constitute the two causes
which exist in the past and which give birth to five effects in the
present, each and all of which represent the first Truth, that is,
Suffering in the present life. The [ive effects are — Vijfiana, Nama-
riipa, Saddyatana, Spar§a and Vedania. Each of these is associated
with suffering. The seven nidanas [rom avidya to vedana represent
the two causes in the past and the five effects produced by them
in the present. The remaining nidinas from Trsna downwards
represent the three causes in the present and their two effects in the
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future. The three causes are: Desire, Attachment and Existence.
Desire and Attachment are kle§as, while Existence is karman and
these three represent the second Truth. These three causes existing
in the present produce three effects in [uture, namely, Birth, Old
Age and Death which represent the first Noble Truth.

This Twelve-linked Chain ol Causation is called Paticca-
samuppida (Pratityasemutpada), one of the most vital problems of
Buddhism. It is also known as the Bhavacakra. So has been said
by Vasubandhu in his Abhidhammakosa (111. 20) —

Sa pratityasamutpado dvida&ingas trikandakah

Piirvi’'parantayordve dve madhye’stau paripiiranah.

According to the Abhidhammakosa (II11. 26) KkleSas are
of three types — ignorance (avidya), desire (trsnda) and attach-
ment (upadiana), while conformation (sarhskdra) and existence
(bhava) represent karman; consciousness, name and form, six
organs of sense, contact, sensation, birth and old age and death are
the substrata (@sraya = vastu) of klesa and karma and the same
seven asrayas are the effects. KleSa leads to kle§a, just as desire
leads to Attachment ; and from kleda is produced karma also, just as
Attachment leads to bhava (existence) and ignorance leads to con-
formation (sammskdra). Karma also produces vastu (substratum),
just as conformations lead to consciousness (vijfiana) and existence
leads to birth ; again, vastu leads to another vastu, just as conscious-
ness leads to name and form ; Name and form lead to the six organs
of sense, contact leads to sensation, while birth, leads to old age and
death ; Vastu also produces kleéas, just as from Sensation proceeds
Desire.

This is how the various factors (nidanas) of the bhavacakra
that is, the Dependent Origination (Pratityasamutpada), function.
In other words, the first and the second, namely, ignorance and
conformation representing the cause, represent samutpada ; the
effect (phala), namely, the eleventh and the twelfth (jati and
Jaramarana), has come to exist having depended upon the cause ;
while the ten middle factors are both causes and effects Abhidham-
makosa, 111, 26-28). .

From the above we can understand how kleSa and karma are
at the root of all our miseries. So in order to get rid of sufferings
it is most essential to put an end to these two causes of our afllictions.
Thus, effort is made in Buddhism to get rid of these, and accordingly,
there are three stages during which kle§as and upaklesas are removed
before one achieves Buddhahood. The three stages of such a seeker
after truth are — the stage of Sravaka, of Pratyeka-Buddha and of
Bodhisattva.

(1) The stage of Sr@vaka, also called Sramana, is that which is
attained by one who has freed himself from all the defilements
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(kleSas) ; (2) the stage of Pratyeka-buddha is one which is acquired
by one who has got rid of kle$as and also a [ew upakleSas (An upaklesa
is one of the five anuSayas and it includes all kleas, though all
upakleSas are not kleSas — Abhidhammakosa, V. 41, 46, 52. 1t is
generally translated as ‘ flavours of habit perfumed hy the klefas) ;
(3) the stage of Bodhisattva is that which is acquired by one who
has freed himself {from all the principal klesas and all the upakleS$as.
It is the same as the stage of Arhantaship of the Hinayzana Buddhism.
This is the stage which precedes the stage ol Buddhahood, or
Nirvina. Hence, it is called the Path of Nirvana.

The Path of Nirvana is divided into four stages, each of which
again, is subdivided into lower and higher states, called Mirga
and Phala respectively. The higher state is to be achieved only when
the next lower has been attained. The first stage is that of the
Sotapanna Sadhaka who has entered into the stream (srota) leading
to Nirvana. He has freed himself from the kleSas and the three
Samyojanas (Fetters of human passions), namely, Satkayadrsti
(error of individuality also called Ditthi), Vicikitsa (perplexity)
and Silavrataparamar$a (practice of rites and rituals). So it is said
—the doors of the gate of torments (apdya) are shut for him.
There are so many classes of Sotdpannas, the lowest of which is
named Saptakrdbhavaparama, one who will be reborn seven times
while the highest of which is called Kuwlamukta, who will be reborn
only twice or thrice.

The second stage is that of Sakrdagamin, that is, one who is
reborn only once in this world. He is free from all the kleSas. He
has also got rid of the three above mentioned Samyojanas along
with raga, dvesa and moha.

The third stage is that of the Andgamin, one who is not reborn
in this phenomenal world at all. He is {free from all the ten Sarhyo-
janas (fetters), namely, (1) lust after life in the kimaloka (kima-
ragasarmyojana), (2) lust after life in the riipaloka (rparaga), (3)
lust after life in the ariipaloka (arGpardga), (4) aversion (patigha),
(5) conceit (minasamyojana), (6) error (ditthi), (7) practice of
rites and rituals ($§ilabbataparamasa), (8) perplexity (vicikiccha),
(9) distraction (uddhaccasarhyojana) and (10) ignorance (avijja-
sathyojana) — Abhidhammatthasangaho, VII. 10-11. He may be
born in the Devaloka once more after which he will enter into the
stage of Arhat, the last stage wherefrom he will be never reborn.

We know, as has been made clear before, that pain is at the
root of all our physical and mental activities. That there is pain
all round us cannot be denied. There is pain during existence ;
there is pain in death ; there is pain in birth ; painful is the separa-
tion from beloveds and painful is the union with objects causing
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hatred. In other words, desire which is also an activity of our mental
faculty is also caused by the feelings of pain, and when there is
desire (trsna), then again, there is pain. Again, it is not something
eternal. It has its own cause, and consequently, there will be ces-
sation of it also. It is also therelore, true that there is the means
to the cessation of sufferings. So the Buddha is said to have preached
the Four Noble Truths — “cattari ariya saccini sammappafifiaya
passati/dukkharh dukkhasamuppadam dukkhassa ca atiklkamar. ..
dukkhiipasamagaminam " — (Dhammapade, 191-92, Mahapari-
nibbanasutta, Section 48). In other words, the Buddha convinced
people of the reality of the Four Noble Truths, namely, (1) Dukkha
— suffering, which is universal ; (2) Dukkhasamudaya, meaning,
cause of suffering, that is suffering has its origin; {3) Dukkhani-
rodha, meaning cessation of suffering, that is, there is cessation of
sutfering and (4) Dukkhanirodhagiminipratipad, meaning, the
path leading to the cessation of suffering, that is, there is a path
which leads to the cessation of suffering. So the Buddha is said
to have preached —

* Catunnarh ariya saccanarh yathabhiitarh adassana

Sarhsaritami dighamaddhanar tasu tasveva jatisu /

Tani etdni ditthani bhava netti samihata

Ucchinnarh milam dukkhassa natthi dani punabbhavo'ti //

(Mahdaparinibbanasutla, 11, 49)

Translation — If one has not realised the four noble truths one
has to wander through so many various births. When they are
realised, on the other hand, the cause of existence is destroyed, the
suffering is uprooted and then follows the cessation of birth.

Having taught these four Noble Truths to the disciples the Bud-
dha told them that they were all in dark as to the real nature of the
world which is full of miseries. People in their ignorance thought of
pleasures of life, while in reality, there was none. He also explained
to them how in every walk of life there were sufferings and that they
should not consider themselves happy unless and until those suffer-
ings were permanently removed. So it was very essential, said the
Buddha, to find out permanent remedy for the removal of sufferings.

Naturally then arose the obvious question of finding out the
means to get the afllictions removed. To this it may be pointed out
by way of reply that whatever was taught by the Buddha was based
exclusively on his own experiences. IHe had seen in his life that
salvation from miseries was possible through one's own efforts for
which perfect physical, moral, and mental discipline was most essen-
tial. Besides, sacrifice of all personal comforts, performance of
austere penances, prayers and meditations alone could help one to
realise the desired aim. It was, therefore, necessary, the Buddha

s.8—13
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preached, to follow the sort of life which he hac himself led to get
rid of miseries.

It should be made clear that though the Buddha might not
have directly taught any one to lead the life of a recluse and run
away from his relations, yet being almost sure of the fact that
without being a recluse the aim could not be easily achieved, the
followers of the Buddha decided to become mendicants and follow
the example of the Buddha himself who had become a mendicant

and had run away from his relations to find out the remedy of
sufferings.

So he explained further the fourth Noble Truth, that is, sufferings
by referring to the noble eightfold path, known as ‘atfhasngikar
maggam’ (astanga-marga) (Dhammapada, 191). To avoid ambi-
guity, I put down here in verbatim the translation of an extract [rom
a sermon on it attributed to the Buddha, which is to be found in
the Majjhimanikaya :

“ Now, what is the noble truth concerning the Path which leads
to the cessation of suffering ? This is the Noble Eightfold Path, viz.—-
(i) Right views (Sammaditthi—samyagdrsti); (ii) Right Aspi-
ration (Sammasankappa-Samyak-sankalpa); (iii) Right speech
(Sammavaca-Samyagvaca) ; (iv) Right conduct (Sammda-kammanta-
Samyakkarmanta) ; (v) Right means of livelihood (Semma-ajiva-
Samyagajiva) ; (vi) Right exertion (Sammavayama-Samyagvya-
yama) ; (vii) Right mindfulness (Sammasati-Samyaksmyti); (viii)
and Right meditation (Samma-samadhi-Samyaksamadhi)’,

Just a short explanation of these will not be uncalled for.

(1) By ‘ Right views’ is meant knowledge concerning suffer-
ing, the cessation of suffering, and the path leading to the cessation
of suffering.

-(2) Renouncing of ill-feeling and of harm-doing are called
‘ Right aspirations’.

(3) Abstaining from speaking lies, from slander, from the use
of unkind words, [rom indulging in frivolous talk is called
* Right speech’.

(4) Abstention from destroying life, [rom taking away what is
not given, from wrongful satisfaction of the senses, all this is known
as ‘' Right conduct’.

(5) A well-born layman renounces bad livelihood and accepts
a good one — this is what is known as ‘ Right livelihood’.

(6) A Bhikku makes a strong and manly effort by preparing
his mind thereto — for putting a stop to the rise of evil and sinful
states of mind which have not arisen; for the continuance,
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realization, repetition, extension, meditation, and fulfilment of good
states of mind that have already arisen ; all this is what is called
‘Right exertion’.

(7) A Bhikku lives zealously, consciously, mindfully, subduing
covetousness and despondency in this world and regarding the body
as body, sensations as sensations, mind as mind and mental states
as mental states. All this is called ‘' Right mindfulness’.

(8) It is the attainment of the four stages of intent meditation
(jhdna) one after the other, to wit —the first intent meditation
which arises on one's separating oneself from passions and evil
states of mind, which is conjoint with application, initial (vitakka-
vitarka) and sustained (wicdra), which arises from seclusion and is
coupled with pleasure and joy ; the second intent meditation which
arises on the cessation of application, initial and sustained, is con-
ducive to inward peace, is characterised by concentration of mind,
dissociated from application, initial and sustained, originating from
samadhi coupled with pleasure and joy ; the third intent meditation
which involves indifference to pleasure is associated with mindf{ul-
ness and knowledge and connected with the bodily feelings of joy ;
and the fourth intent meditation which involves the purification of
mindfulness coupled with indifference, freedom from sorrow and joy
consequent on the renunciation of either and the previous cessation
of joy and sorrow. This is what is called ‘ Right samadhi’.

This is in brief the substance of the Eightfold Noble Path
which the Buddha preached to his disciples.

It will be interesting to note here that the four Noble Truths of
the Buddha are the same as the four sections of the Indian medical
science applied to the removal of pain from the organism and are not
different from the four means applied to the practice of yoga as
found in the Yogabhiasya of Vyisadeva (II.15). So says the
Bhasya : ‘' Yathad cikitsasastram caturvytiharh — rogo, rogahetura-
rogyath, bhaisajyamiti, evamidamapi é&stramh caturvyiihameva.
Tad yatha sarhsdrah, samsdraheturmokso, moksopdya eveti’.

Translation — As the medical science has [our sections, viz.,
disease, cause of disease, removal of disease, and medicine (remedy)
even so this science, that is, the Yoga&istra has four sections, viz.,
sarnsira, cause of sarhsara, Final Emancipation, and the means
to Final Emancipation.

The same idea we find in the Nyaya-bhdsya of Vatsydyana who
says : ‘ Heyam, tasya nirvartakarh, hanam &tyantikam, tasyopdyah
adhigantavya ityetini catvaryarthapadani samyagbuddhva nih§reya-
sam adhigacchati’, '
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Translation — The highest Good is attained when one has
rightly understood the real nature of the following four objects :
(a) that which is fit to be discarded (viz. pain) along with its
cause (that is, ignorance and desire ; merit and demerit, as leading
to pain), (b) that which is absolutely destructive of pain, (that is,
true knowledge), (c) the means of its (pain's) destruction (thal is,
the scientific treatises), and (d) the goal to be realized (that is, the
Highest Good) (I.i.1.).

This should be kept here in mind that Vitsyiyana has joined
the first two truths of the Buddha under one and has added one more
to it, viz., ‘the goal to be realized'. The last one which though
implied in the truths of the Buddha, is a new addition in the
Nyayabhasya.

This is the first sermon whichh the Buddha delivered to his
disciples. Those five persons who were sent by the Buddha's father
to follow the Buddha in the forest of Uruweld were his first disciples.
Besides these teachings, the Buddha is said to have delivered some
ol the farewell speeches handed down in the Mahaparinibbanasutia
to his disciples before his passing away. Even there we find
what the Buddha preached was quite consistent with his above men-
tioned teaching of discipline of body and mind. There is nothing
which may be said to be in any way differing from the old Upanisadic
teachings. He had also established an order of the Buddhist monks,
his followers, who were about 500 in number, and laid down rules of
conduct for them, known as dasasikkhda.! The last words of the
Buddha to his disciples were :— ‘ Behold now, Bhikkus! I exhort
you : Decay is inherent in all component things! Work out your
salvation with diligence . (Handa dani Bhikkave! amantayimi vo
veyadhamma sankhard appamadena sampadethd — Mahdaparinib-
bansutta, 235).

Thus having preached all such moral and intellectual lessons
to his disciples and having prevented them against indulgence into

1 The ten commandments are : (1) I will observe the precept, or ordinance
that forbids the taking of life. (2) I will obscrve the precept, or ordinance,
that forbids the taking of that whch has not been given. (3) I will observe
the precept, or ordinance, that forbids sexual intercourse. (4) I will observe
the precept, or ordinance that forbids the saying of that which is not true.
{5) 1 will observe the precept or ordinance that forbids the use of intoxicating
drinks, thatl lead to indifference towards religion. (6) I will observe the precept,
or ordinance, that [orbids that eating cf food after mid-day. (7) I will observe
the precept or ordinance, that forbids attendance at dancing, singing, music
arid masks. (8) I will observe the precept, or ordinance, that forbids the adorn-
ing of the body with flowers, and the use of perfumes and unguents. (9) I will
observe the precept, or ordinance that forbids the use of high or honourable
seats or couches. (10) I will observe the precept, or ordinance that forbids th
recciving of gold or silver (R, S, Ilardy -- Eastern Monachism. pp. 23-4.)
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problems not at all conducive to good and not in the least helpful
in removing their pain, the Buddha gradually, at the age of eighty
(asitiko me vayo vattati — Mahkdparinibbgnasulia, section 77) at-
tained Meahanibbana, lying in the midst of his dear disciples, at
Kusinara, a village in the district of Gorakhpur, in 483 B.C.

These are in brief, the life and teachings of the Buddha himself.
There was a good deal of confusion even amongst the very disciples
of the Buddha as to the actual extent of the Buddha's teachings. It
is a fact that no teachings of the Master were ever recorded during
his life time. After his death his disciples made several efforls
to correctly record them. But that there was no unanimity amongst
the disciples would be clear from the pages of history. Here
for the purpose of this account I fully depend upon what Winternitz
has said in his History of Indian Literature Vol. 11, which has been
shared by others as well. He writes — *“ It is true that in the
Tripitaka, the Pali canon of the Buddhists, most of the speeches and
sayings are placed in the mouth of Buddha himself ; it is even re-
lated exaclly and circumstantially where and on what occasion the

master delivered a speech or made an utterance. How much out of
all this, should really be attributed to Buddha, will probably never
be decided ; for Gotama Buddha has not lelt behind him any
written matter, even as little as Yajfiavalkya, Sandilya, or Saunaka.
However, as much of the contents of the speeches and utterances of
these sages has probably been handed down in the Upanisads, so,
doubtless, many speeches and utterances of Buddha were faithfully
preserved in the memory of his disciples and handed down to poste-
rity. We may, without laying ourselves open to the charge of credu-
lousness, regard as originating with Buddha himself, speeches such
as the famous sermon of Benaras on the ‘four noble truths’ and
the ‘ noble eightfold path,” which recurs always in the same wording,
not only in many parts of the Pali canon, but also in the Buddhist
Sanskrit texts, some of the farewell speeches handed down in the
Mahaparinibbanasutta, which the master is supposed to have addres-
sed to his disciples before his passing, and some of the verses and
short utterances handed down as ‘words of the Buddha’ in the
Dhammapada, in the Uddna, in the Iltivuttaka and in more or less
the same form also in Sanskrit texts of Nepal, as well as in Tibetan
and Chinese translations. Gotama Buddha, however, did not only
preach his new doctrine of suffering, but also founded a monastic
order ; he gathered around himself a community of disciples who,
according to strict precepts, led a holy life in the way of the master,
in order to reach the end of suffering — the much praised Nirvana.
And some of the rules and laws for this monastic community pro-
bably originated with Buddha himsell, ahove all ‘ the ten command-
ments for mendicant monks ’(dasasikkhZpadani). perhaps the list
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of the transgressions (piitimoklha), though in an easier and shorter
form than that in which we have it now” (pp. 2-3).

These are the main ideas of Buddhism during the first stage
of its history. This period is a period of the peaceful teachings of
Buddhism from the mouth of the Buddha himself. It did not pro-
duce any clash with the traditional line of the Upanisads. No re-
action of any kind is found to have taken place during this period.
People liked the teachings of the Buddha mainly for the following
reasons : (1) The teachings were the outcome of the direct ex-
perience of one who was one of them and was living the same life
which he preached himself to his disciples. (2) He did not conceal
anything [rom his disciples, so he himself said, “Ananda! The
Tathdgata has no such thing as closed fist of a teacher " (acariya
mutthi — Mahaparinibbanasulta, 77). (3) He did not preach
anything which was against the Upanisadic or the Vedic teachings.
(4) He put the ways and means of realizing the highest aim. of life
and philosophy, viz., permanent cessation of sufferings, in a systema-
tized form. (5) And all this was preached and explained personally
through personal experience and through the language of the people.
(6) Besides, he was kind, truth(ul and honest in his behaviour to-
wards his disciples. Here ends the first stage of the history of
Buddhism.



ANCIENT INDIAN EDUCATION FROM INSCRIPTIONS
By
RADHA KUMUD MOOKER]JI

The purpose of this Paper is to bring together select and typical
epigraphic references to the subject of Ancient Indian Education.

The first source of this epigraphic evidence is the body of the
inscriptions of Asoka. They do not, of course, deal with the subject
of education as such, but contain some references which indicate the
system of education that was developed in Ancient India. In his
Minor Rock Edict IT occurs the word antevdsi which points to the
educational system under which the pupil had to reside with his pre-
ceptor in his home as a member of his family to whom as his
Acharya the resident pupil must show proper reverence (Achariye
apachayilaviye). Indeed, the pupil’s duty of showing proper respect
to his teacher is insisted on in several edicts. For instance, R.E. IX
contains the expression : Gulund apachiti. In fact, proper treal-
ment of the teacher is repeated by Asoka as one of the obligations
of his Dharhma. This subject of the relations between the pupil
and his preceptor called Guru or Ach@irya in the inscriptions has
been rather elaborated in a unique passage contained in the Yerra-
gudi Minor Rock Edict in which the term Brahmana is applied to
teachers as a class. This edict instructs the teachers that they should
admonish (nivesaydtha) their pupils (anievasini) that they should
in accordance with the traditional rule of conduct (Porana Pakili)
ohserve the following duties : (1) that the teacher (Achdrya) be
obeyed (sususitaviye) (by them) ; (2) full (sarpa) service
(apachdyand = pijad) of the teacher (Acharyasya) by pupils
Anlevasinaly) as his worthy disciples (yathachdarina achariyasa) ;
(3) that they (the pupils) should similarly behave towards their
kinsmen.

The inscription further states : “ This time-honoured principle
of dedication of pupils to the service (apachayand) of their teachers
chould be duly (yatkaraha) established (pavatitaviye) among
them, in accordance with the traditional rules (of Brahmacharya).

* Likewise should ye (teachers) admonish (dnapayatha) and
instruct (nivesayatha) the student population that they be stead-
fast (@noke = drdhah) in their pursuit of these traditional rules of
studentship.”

This Edict may be taken to have a veiled reference to the con-
ditions of indiscipline then prevailing among the youth of the country,
its student population, and, therefore, it shows the king's anxiely
that the students, as the citizens of the {uture, should be trained in
disciplined life by the teachers concerned. It seems that the students
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were wanting in full obedience to the teacher, and in the spirit of
loyal and devoted service to him, They were wanting in proper
adherence to the principles of Brahmacharya in which they were
not firmly (dridha) established. Asoka, therefore, proposes in
this Edict that while the preaching of his Dharima will be extended
to both the civil and military classes by the administrative officers
especially appointed for the purpose, such as the Rajtikas, the Rash-
trikas and the Mahamitras in general, his message should be carried
also to the youth of the country by the teachers enlisted for the
purpose of working in a field which is their own, viz. the students
who should be built up in disciplined life under the rules of
Brahmacharya.

His R.E. VIII refers to the institution of public lectures or dis-
courses on Dharma or moral life, especially among the people of the
countryside, In the matter of the use of this particular agency of
public instruction, Asoka first set the example as indicated in this
edict. It refers to his innovation of instituting Dharmayatras re-
placing the usual Vikdrayatras of the kings of old. Asoka’s religi-
ous tour was carelully planned for the promotion of the welfare of
the neglected rural population. Its programme included (1) visits
to the holy men of the village whether Brahmanas, or Sramanas,
followed by appropriate gilts to them ; (2) inspection of the condi-
tions of the aged and infim in the village, for whom appropriate
financial provision was made (Mirafia-patividhane) ; and (3) visits
to the people of the countryside in general for the purpose of holding
religious discourses followed by interrogations on morality (jena-
padasa cha janasa drasana dhiramanusasti cha dhramapariprucha
cha). This passage shows the value that was attached to the spread
of education among the masses by the method which was possessed of
a special appeal to the popular mind, the method of rousing interest
among the audience by provoking in them queries and questions
which gave the clue to the lecturer as to the choice ol the topics in
which they are interested, so that the lecturer may keep to the point,
instead of talking in the air or shooting over their heads. It was
the good old educational method of instruction by means of dia-
logues, questions, and answers, which was so effectively utilized in
the discourses of the Upanishads, and the Buddha, and was later
associated with the Greek philosopher Socrates.

Intellectual and spiritual life centred in the Vihdras and
Sanghas (Sarnatly P.E.) under the leadership of various ascetic sects
who renounced the world to devote themselves to the total pursuit
and practice of religion and learning (shavam palitidity).
The Edicts mention four such ascetic orders, Brahmanas, Sramanas,
Ajivikas and Nirgranthas (P.E.VII). Asoka in his Edicts repeats
his injunction that these ascetics be liberally supported and properly
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treated (ddna and saitpratipaiti) by the people in their unselfish
life of learning and religion (R.E. III, VIII, IX, and XI). The
growth of asceticism, of self-sacrifice in the whole-hearted pursuit
of Truth, is a compliment to the moral progress of the country.

These Vihdras and Sanghas functioned as the residential schools
of those days, governed by strict regulations as to habits and dis-
cipline. One of the primary measures of discipline was to prevent
any kind of disunion in the Sangha by which the school itself might
be broken up. The monk or nun who tries to split the Sangha is
called a Sanghabhedaka. The disciplinary measure that is adopted
against such offenders against the unity of the academic corporation
was nothing short of expulsion from the school, with the added
punishment in the case of the religious student that he or she should
be disrobed, deprived of the student’s uniform, and made to wear
white garments, so that they might not gain admission to any other
Vihdra (Gvasa) but must live in other places (andvdsa) meant for the
general people. It may be noted that the evil ol disunion among the
students of these schools was due to the primary fact that the schools
had on their rolls very large numbers of students naturally prone
to discuss among themselves controversial topics and exhibit dif-
ferences of opinion. These differences ultimately led to splits and
schisms which the authorities were anxious to prevent by all kinds
of disciplinary measures including the extreme penalty of expulsion.

Asoka took care that the multiplicity of sects in the country did
not produce strife among them. Special measures were adopted by
him for the promotion of religious toleration by proper education.
The first of these was that different sects should study each other’s
doctrines and texts so as to create a class of religious leaders who
would be Bahusrietas, with a catholic religious outlook, a breadth of
views (bahukd). The second measure was to train people in reli-
gious toleration by holding Parliaments of Religions (Samavéaya)
where votaries of different sects were brought together to participale
in religious discussion regulated by restraint of speech and acrimo-
nious criticism (Vachaguti) under the Bahusrutas, scholars who
were proficient in the Srulis or texts of different religions, and appre-
ciative of their unity in essentials (s@ra), their common truths.

The success of education in Asoka's time is seen in the abun-
dance of leaders of thought who devoted themselves to the task of
spreading India’s ideal and message to foreign countries. There
were Indian missionaries at work “in the country of the Yona"”
(Mahavarisa X11 G), which comprised the five Hellenistic countries
of Syria, Egypt, Cyrene, Macedonia, and Epirus (R.E.XIII). Asoka's
own son and daughter also consecrated their whole life to the spread
of Buddhism in Tamrapami or Ceylon. (R.E. II and XIII). Accord-
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ing to texts like Mahdvamsa and Samantapasadika, Asoka found
trained missionaries to work in several countries or States like
Kashmir, Gandhara, Himalaya, Aparantaka, Maharashtra, Mahisha-
mandala, Vanavisi, Suvarnabhtimi, Lanka, besides Yavana or Greek
country.

After Asoka there is an interesting educational scene in one of
the Bharhut sculptures of 2nd century B.C. bearing the inscription
“Dighatapasi sise anusasati;” “the teacher given to long-continued
austerities is instructing his pupils.” It is implied that the teacher
has qualified himself by his practice of asceticism and penance.

The next group of inscriptions throwing light upon education
is the body of Gupta inscriptions. A praiseworthy feature of educa-
tion in those days was the custom of offering worship to the teachers
and founders of religions whose images and statues were installed
in shrines appropriately called Gurvayatana, as stated in the
Mathura Pillar Inscription of the time of Chandra Gupta II.
It will be noted in this connexion that the Chinese traveller, Fa-hien,
also saw several Buddhist texts being worshipped in shrines specially
constructed for the purpose.

Some of the Gupta inscriptions refer to endowments of land
and building in aid of learning and religion such as an Agrahira.
For instance, the Gunaigarh Inscription of Vainya Gupta records
an educational endowment to provide for the inmates of an Asrama
supply of their Chivara (clothing), Pindapata (lood), Sayana
{bedding), Asane (seat), and medicine.

Teachers are mentioned in Gupta inscriptions by the titles of
Acharya and Upadhyaya and the pupils were called Sishyas. The
Upadhyaya is a sub-teacher who is well up only in a part ol the
Veda or in grammar and in the other Veddigas (see Fleet's Gupla
Inscriptions, Nos. 56,61,71). Besides Sishyas, disciples were also
called Brahmacharis (Nos. 22,23,39, and 60).

Learned Brahmin teachers were honoured by the title of Bhatta
(Nos. 12,39, and 81). Villages consecrated to the use of religious
students (Brahmacharis) were called Agraharas (No. 60). Religious
students were grouped under Sakhas and Charanas (No. 55). These
were names of Vedic Schools [ollowing particular recensions of one
of the Vedas.

All the Gupta inscriptions are written in Sanskrit, replacing
Prakrit or Pali of the earlier inscriptions. In those days, probably
the people at large read Prakrit which in the time of the Guptas
was replaced by Sanskrit as the popular language.

The spread. of Sanskrit learning was mainly due to its patronage
by kings, some of whom were themselves distinguished Sanskritists.
For instance, Samudra Gupta was himself a poet, the author of a
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large volume of poetry (Bahukavitd) who was known by the
revived title of Kavirgja, ‘ the prince of poets’. He was also well-
versed in religious and philosophical literature, in Vedas and $astras,
*a path-finder’ in the study of Rigvedic hymns (Sukla-marga).

A singular contribution that Samudra Gupta made to learning
was by upholding its standard. He used to convene Conferences of
literary critics (budha-gunita) to judge of true poetry (salkavya)
and weed out (@hata) that which would violate (viruddha) its
quality (S17).

But the king was also a patron of fine arts. He was like a
Narada and Tumburu in choral skill and musical accomplishments
(gandharva-lalita) . His lyrist type of coinage celebrates his skill in
instrumental music and playing on the Vinzad (Allahabad Pillar
Inscription).

A minister (sachiva) of Chandra Gupta 1I named S3ba Vira-
sena was at once a poet (Kavi) and also proficient in scientific sub-
jects like Sabdirtha (etymology), Nyaya (logic), and Loka (State-
craft) (No. 6 of Fleet).

Learning in the Gupta age seems to have been widely spread.
For instance, No. 18 of Fleet describes how even the members of
an industrial guild, a Guild of silk-weavers (Pattavaya-Sreni),
showed great aptitude for general cultural subjects, along with
technical topics. Some acquired proficiency in Military Science
(Dhanurvidya), some in stories (Kathavids) and some in Astrology
(Jyotisha).

The learning of the times was dominated by the Vedas. The
Gupta inscriptions name various Vedic schools or recensions such as
Aupamanyava (No. 91)’ Bahvricha (Nos. 40 and 60), Chhindoga-
Kauthuma (No. 23), Katha (No, 22), Maitrayaniya (Nos. 19 and
36), Randyaniya (No. 16), Taittiriya (No. 56), Vajasaneya (Nos.
22, 40, and 41), Vajasaneya-Midhyandina (Nos. 21, 26, and 81),
and Vijasaneya-Kanva (No. 38).

A Vedic scholar proficient in all the four Vedas is called Chatur-
vedin (No. 16, 39, and 55). There may be also a specialist in one
Veda such as Sgmavedi. A specialist in Vedic glossary and citations
is called a Naigama (No. 35).

There were also other subjects of study besides the Vedas. There
is a reference to 14 Vidyas (No. 25) comprising 4 Vedas, 6 Vedngas,
the Puranas, Mimarhsd, Nyaya, and Dharma or Law ; to Sanskrit
and Prakrit poets (No. 33) ; to the grammar of Panini called $ala-
turiya (No. 39) ; to Atharva-veda in which there was specialized
study (No. 80) ; to Vyiasa, the arranger of the Vedas, and son of
Parasara (No. 31); to the Mahabharata (Nos. 26, 27, 28, and 31)
and to its Satasahasri-samhita (edition of 100,000 §lokas) [ibid].
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Vedic learning included as its part the performance of Vedic¢
rituals or sacrifices upon which great stress was laid as the means
of its complete comprehension. The sacrifices performed in those
days included Agnishtoma, Aptorydma, Ukthya, Shoda$in, Atirdtra,
Vajapeya, Brihaspatisava, and Sadyaskra (Nos. 55 and 56). The
inscriptions also refer to the performance of other Vedic sacrifices
like Agnihotra and the Paficha-mahayajias (Nos. 16, 25, 39, 40,
and 80). Ambitious and aggressive kings performed A$vamedha.
Thus, for instance, Prabhavati Gupta, the daughter of Chandra Gupta
II, describes Samudra Gupta as the performer of many a horse-
sacrifice, while the same fact is confirmed by his A§vamedha type of
coins, which bears the inscription “ Prthivi vijitya divar jaya-
lyahritavajimedhal ”. Some Vakataka kings are stated in their
inscriptions (Nos. 55 and 56) to have performed 4 and 10 horse
sacrifices. -

The next important epigraphic record in educational history is
furnished by what is known as the University of N4dlanda. The
technical name for a University is mentioned in an inscription
which runs as follows: Sri-Nalanda-Mahavihariydrya-bhikshu-
sanghasya. This expression shows that the governing body of the
University or Mahdvihare of Nalanda was constituted by the body
of monks called Aryae-bhikshi Saigha. This inscription occurs on
the academic seals issued by the University. The subordinate or
affiliated institutions or colleges are called simply Vikharas with their
governing bodies described as Sarghas. These seals name the follow-
ing colleges or Senghaes among others, which were functioning within
the territory of the University, viz. (1) Sri-Nalanda-Milanavakamn-
mavarika-bhikshinam, (2) Sri-Nalandi cha (or va) Krare-Varika-
bhikshiinam, (3) §ri-Nalandd-Mahdvihdra (Gunakara) Bauddha-
bhikshitnam. Thus these three classes of seals were issued by three
distinct Vihdras or colleges belonging to different sects of monks
known as (1) Mdlanavakammavarika, (2) Varika-bhikshu and (3)
Gunakarabhikshu. They were all affiliated to Sri-Nalanda-Mahavi-
hara. (4) Sri-Nalandd-chatur-bhagavadasana-varika-bhikshiindm, the
Samavarika Bhikshus in charge of the Sattras or alms-houses of the
college of the Varika Bhikshus ; (5) $ri-Nalandayaiir Sri-Baladitya
Gandhakudi Varika-bhikshinai, ‘ the Baladitya College for Varika
Monks” ; (6) Sri-Nélanda Chatu (rddisika-Samavari) ka bhikshu-
Sanghasya, ‘‘ the college of the Samavarika Monks” ; (7) S$ri-
Nalanda-Salraka-Samavarika-bhikshianarm, ‘ the college of the
Samavarika Bhikshus in charge of the Sattras or alms-houses of the
University ; (8) S$ri Devapala-Gandhakudyam (tyam), the Devapala
royal college called Gandhakuti; (9) S$ri-Nalanda-Mahavihariya
(Chatwrddisa) Vryiddha-bhikshiinam, *‘the college of the senior
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monks as a separate institution”; (10) Sri Nalanda-Chivara-
Koshthi-K-ayat a (rya) -bhikshu-sanghasya. This probably refers
to the particular Sarhgha or college which was in charge of the
department of the University dealing with the storehouse (koshtha)
and distribution of robes (chivara) among the monks.

It will appear that these Viharas or Samghas as residential insti-
tutions corresponded to the modern College which means a ‘ Unit ol
Residence’. But some of these also [unctioned as units of adminis-
tration in charge of different interests of academic and collective
life of the University.

It is interesting to note that the Shahpur Stone Image Inscrip-
tion (found at Bihar) of the Harsha year 66 (= 672 A.D.) records
the installation by General (Baladhikrite) Salapaksha in the reign of
Adityasenadeva of an image at Nalanda-Mahdgrahara which
counted as a seat of Brahminical learning and religion.

There are again certain seals pointing to the existence of several
Mahavihfiras within the University city of Nalandd, These are
named : (1) $1i-Kara (jia)-Mahavi(ha)ra, (2) Sri-Sakraditya-
Karita-ahara. This relers to the Ahara or Vilkara which was the
gift of king Sakraditya (= Mahendraditya Kumdra Gupta I); (3)
S™ Harivarma-Mahavihara. This refers to the great Vihdara at-
tributed to king Harivarman. (4) S$vi-Somepala-Kdrila-Dhammo-
yika-Vihariya-bhikshusanghasye, the Vihdra constructed by Sri
Somapila for the Dhammoyika monks ; (5) Sri-Prathama-Sivapura-
Mahavihiriysarya-bhikshu-sangha, ' of the revered Community of
Monks belonging to the first monastery at Sivapura; (G) $v7 Nd.
Dharmapaladeva-Gandha-kuti-vasika-bhikshiinam, '‘of the monks
in residence at the Gandha kuti or the royal college of Dharmapala-
deva at the famous monastery at Nalanda ”. This inscription shows
that apart from a Vihiira, a Gandhakuti was functioning as a
separate Hall and a unit of residence for monks.

It will thus appear that Nalanda was a vast educational complex
made up of several Mahavihiras and Viharas. It was a true centre
of learning in those days by attracting to its site the various edu-
cational institutions of the country.

An inscription of the Maukhari king YaSovarmmadeva of A.D.
927-43 pays a compliment to Nalanda scholars who were well-versed
in the knowledge of the agamas and kalas, sacred texts, and arts
and crafts, and also refers to its numerous Vihdras (Viharavali) the
row of whose summits (Sikhara-$§reni) kissed the clouds (ambudha-
rdvalehi). It is also stated that this prasasti was composed by two
monks of Nalandd named Silabhadra and Svamidatta under the
orders of the Sangha,
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An inscription of the time of the Pila king Devapaladeva found
at Ghosrawa relates an interesting story relating to Nalandh. At
Nagarahdra in Uttardpatha (also called Udichipatha) lived Indra-
gupta and Rajjekd to whom was born a son named Viradeva who
became a monk (pravrajyé) and joined the Kanishka Mahavihira
under Sarvajiiainti as his teacher. He then visited Mahahddhi and,
thence, the Vihdira of YaSovarmmapura to see there the monks of
his own province. There, the king of that region (bhuvanadhipa),
Devapila, treated him with all reverence, while the Assembly of
Monks of Nilandd appointed him (Sasnghasthiter yah sthitah) as
Administrator (Nalenda-paripalanaya niyatal) of that great insti-
tution decorated by a ring of famous Vihiras (Srimad Vihara-
parihara-vibhiishita) in succession to monk Satyabodhi, his bosom
friend (Gtmasama suhyit).

We thus see from this record how Buddhist learning was quite
flourishing in a region beyond the north-west frontier from which
hailed a monk, who was good enough to be elected as the Master of
Nalanda Mahavihara, while it also included Vihdras established for
foreign scholars.

Another such college for foreign scholars is also mentioned in
an inscription on a copper-plate issued by king Devapiladeva in
his 39th regnal year (c. A.D. 854). It states that Mahdrija Bala-
putradeva of the Sailendra dynasty, ruler of Suvarnadvipa (Java-
Sumatra), sent a request to king Devapaladeva through his ambas-
sador (dittaka) named Bala-varmumd, chief (adhipati) of the
Mandala or circle named Vyaghratati (which belonged to the
Pundravardhana Bhukti of the Pala empire). At his request, Deva-
paladeva made a grant of 5 villages in aid of a Vih@Ara which had
been already established by Balaputradeva (maya Sri-Nalandayan
viharal karitall). 1t is also stated that four of these villages be-
longed to the Vishaya or district of Rajagriha and the fifth to Gaya
Vishaya. The purpose of this endowment was to make provision for
the supply of the necessaries of the monks of this Vihadra such as
“offerings (bali), oblations (charu), shelter (salra), robes (chivara),
alms (pindapdta), beds (Sayandsana), requisites for the sick such
as medicines and the like (glana-pratyaya-bhesajyadi), for the
writing of religious texts (dharmaratnasya lekhanddi), and for the
upkeep and repairs of the Vikara.” This College of Java was a centre
of Tantrika Buddhism. The inscription describes its governing
body or Aryabhikshu-sargha as Tantrika-Bodhisattvagana.

The provision of bali and charu which were Vedic ritualistic
offerings shows that the college admitted not merely students of
Buddhism but also of Vedism. Both Buddhist and non-Buddhist
students were freely admitted at Nalanda.
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An inscription of the year 35 of Devapiladeva refers to a teacher
of Nalanda Mahdvihara named $ri Maiijuérideva and described as
a bahu$ruta, ‘one who is a master of the Srutis or texts of different
religions .

An inscription of the twellth century A.D. states that an ascetic
named Vipula $rT Mitra erected at Nalanda a Vihdra which is ‘an
ornament of the world surpassing the palace of Indra’,

An inscription of king Bhoja of Malwa of V.S. 1091 (= 1034
A.D.) describes how the king named Bhoja Narendra-chandra
who was a great patron of learning founded at his capital Dhard a
College appropriately located in a temple of Vagdevi, Goddess of
learning, whose image in stone enshrined in that temple is a master-
piece of Brahminical art. The inscription also mentions, along with
the name of the king, the name of the court-sculptor, Manthala,
son of Siitradhara (craftsman) Sahira, as also the name of the writer
of the inscription, Sivadeva. The inscription shows to the right of
the image the figures of a bearded rishi, his disciple, the donor, and
to the left, the mother of Vagdevi, Durgi on lion.

Some of the South Indian inscriptions are rich records of edu-
cational achievement. These are noticed in the old series of Madras
Epigraphy Reports issued annually. They show how colleges were
very often endowed by temple charities, An inscription (E.I. IV. 60)
records how Nariyana, a minister of the Rishtrakiita emperor.
Krishna III, founded a temple of the Trayl Purusha in a part of
which was accommodated a Sanskrit College. The college very soon
became so famous that it had to build as many as 27 hostels for
residence of its students hailing from different provinces (ndna-
janapadabhavalh). There was a special endowment for the provision
of lights for the hostels (in the shape of 60 acres of land), while
another endowment (in the shape of about 2400 acres of land) was
created to provide for free boarding of at least 200 students. The
Principal of the college received his remuneration in the shape of
a grant of land amounting to about 290 acres. This college was
situated at a village called Salotgi in Bijapur district. The village
supported the college by a commendable arrangement that each
villager should contribute to its funds five coins at each marriage,
2 coins at each Upanayana, and 1} coins at each Chiida-karana
ceremony, while at every social feast he was to invite its students
and teachers.

An inscription of the time of Emperor Rijendra Chola I (of
c. 1023 A.D.) (No. 333 of 1917) records the endowment made by
a village of certain charities which included the establishment of a
Vedic College at Ennayiram in South Arcot District, providing for
the free board and tuition of 340 students, distributed as follows
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among the different subjects of study: 75 [or Rigveda, 75 for
Yajurveda, 20 for Chhandoga Saman, 20 for Talavakdra Saman,
20 for Vajasaneya, 10 for Atharvaveda, 10 for the Baudhayaniya
Grikya, Kalpa, and Gana, 40 for Ritpdvatara, 25 for Vyakarana, 35
for Prabhakara Mimarsi and 10 [or Vedinta. The college was
manned by 16 teachers, three for each of two Vedas taught, two
for Mimarnsd, and one for each of the other subjects taught.

The inscription records some further details in the working of
this college. It was maintained by an endowment of 45 Velis of
land (= about 300 acres). Each student of Veda was given a ration
of 6 malis (=% Karuni) of paddy and the pocket money of }
Kalanju of gold (= 25 grains = Rs. 2/-) per year. Advanced
students of subjects like Miméirhsd, Vedanta, and Vydkarana were
given an additional allowance of 66%. A teacher was given a daily
allowance of 1 IK@lam (= 12 Karuni) of paddy, while the cost of
a daily meal was only ¥ Kaerupi. Thus we have given the cost of
food for 16 persons per day. IHe was also granted a bonus of %
Kalanju of gold per year.

Inscription No. 343 of 1917 shows how a temple maintained
out of its funds a hostel where were daily fed 506 learned scholars
including 340 regular students of the college attached to the temple.
Further provision for education was made by the whole village in
daily supply of firewood for the hostel, while the temple authorities
made over to the hostel all surpluses of food like ghee, milk, and
curds left over after worship.

Inscription No. 176 of 1919 (of ¢. 1048 A.D.) records the endow-
ment of another residential Sanskrit College which had a staff of
12 teachers instructing 190 students. The college had also a separate
Department of Sastra with a staff of 7 teachers lo preach subjects
like Vedanta, Vyakarana, Ripavatira, Sri-Bharala, Ramayana
Manu-Sastra, and Vaikhanasa-Sastra. Thus each of these 7 teachers
was a specialist in his own subject.

A most interesting educational document is Inscription No. 202
of 1912 recording the endowment of a School of Grammar at Tiru-
vorraiyur. The endowment comprised 60 Velis of land (= about
410 acres) earmarked for the construction of a separate hall called
Vyakarana-danavyikhyana-mandapa devoted to the teaching of
Pinini's grammar and to the woiship of god Vyakaranadana-Perumal
(Siva) in the temple. This School of Grammar became very famous
and attracted further donations recorded in Inscriptions Nos. 110,
201, and 120 of 1912,

Inscription No. 182 of 1915 of :A.D. 1062 records the gift of a
Vai$ya, by which were established the following institutions: (1)
A College for teaching the Vedas, Sastias, RiipAvatara (perhaps a
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grammatical work), (2) a hostel for its students and (3) a
hospital. The students were given free food and light, The hospital
provided 15 beds and a staff comprising one physician, one surgeon,
2 servants for fetching drugs, fuel, and for other work for the hos-
pital, 2 maid-servants to serve as nurses, and 1 general servant for
the whole establishment. The hospital was also equipped with a
store of medicines such as hariteki of different kinds, varieties of
tailg or oils, and special medicines like Bilvddighrita, Vajra-kalpa,
and Kalyana-lavana.

The Inscription on a pillar at Malkapuram in Guntur Taluk
records a unique endowment by which was established a number of
religious, educational, and related institutions, a temple, a mouastery,
a feeding-house, colonies of Brahmins, schools of students specia-
lising in the study of Saiva Purinas, a hospital, and a maternity
home, making a self-sufficient academic settlement. The slaff of
all these institutions included (a) 3 teachers for teaching the three
Vedas (b) 5 for teaching logic, literature, and the Agamas (c) 1
doctor, (d) 1 accountant (Kayastha), (e) 6 Brahmana servants
for working in the attached Mathe and Feeding-house, (f) Village
Guards (Vira-bhadras), (g) Village craftsmen called Vira-mushtis
to serve as goldsmith, coppersmith, mason, bamboo-worker, black-
smith, potter, architect, carpenter, barber and artisan. In the
Feeding-house were fed at all hours men of all castes from Brahmana
to Chandila — a remarkable example of Saiva catholicity.

The Inscription also mentions the scale of wages allowed to each
class of these workers, teachers, craftsmen and others.

An Inscription of A.D. 1068 (E.I. XXI No. 185 of 1915) re-
cords the foundation of the triple institution of a college, a hospital,
and a hostel. The college gave free board and lodging to 60
students who studied subjects like the Vedas, Grammar, Paficharatra,
Philosophy, Saivdgama, and the like. Seven seats were reserved in
the hostel for Vanaprasthas and Sannyésins.

The scales of salary show that the teacher of Grammar was
paid at double the rate at which Vedic teachers were paid, indicat-
ing that Grammar was a difficult subject to study and teach.

There were also higher educational institutions for advanced
learning and research and pursuit and practice of religion through
life. These were learned settlements or cultured colonies made up
of households of pious and scholarly persons. Thus Inscription
No. 99 of Vol. 11, Part V, of South Indian Inscriptions records the
gift of a whole village where were settled 308 learned scholars profi-
cient in the Vedas and Smritis, *“ Chaturvedin, Trivedin, Somay&jin,
Shadangavid, Bhatta, Kramavid (with special knowledge of Krama-
patha of Rigveda), Sarvakratuydjin, Vajapeyin, etc,”. There
5.5.—~—14
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were thus specialists in the Vedas and also in the practice of rituals
or yajiias of different kinds as their occupation through life. Similar
cultured colonies are recorded in Inscription like No. 7 of 1912 and
277 of 1913 which mention provision for the necessaries of life for
members of the colony and a library called Sarasvati-Bhandara.
Inscription No. 198 of 1919 mentions a unique institution, It
shows how advantage was taken of these learned seltlements to
judge of literary work by a special Sabka created for the purpose
from among them. It mentions how such a Sabkd or literary tribu-
nal met under a royal order and heard the work of a poet recited.
On its verdict the poet was granted land as a reward of his merit,
Some of the Mysore Inscriptions show how that State was
abounding in much wider cultural institutions which were of three
classes called Ghatika, Agrahdara, and Brahmapura. A typical centre
of such institutions was Belgaum which was the capital of the
Banavase 12,000 province (the figure indicating its revenuc) which
contained 3 Puras, 5 Mathas, 7 Brahmapuris, scores of Agrahiras,
temples, Jain and Buddhist Bastis and Viharas. The evolution of
this place as a centre of 